
SYNOPSIS OF CHAPTERS ONE TO SEVEN 
The whole subject matter of Ved¡nta is covered by the statement, ‘tat tvam asi.’ 

The word tvam refers to the j¢va, the individual; and tat denotes Ì¿vara, the Lord. And 
there is an equation between them, which is revealed by the word asi. An equation does 
not reveal something that is going to happen later. It reveals a fact that exists now. The 
¿¡stra does not say, ‘You will become that—tat tvaÆ bhaviÀyasi.’ It says ‘You are 
that—tat tvam asi.’ This is a very important thing to note.  

Once I say, ‘tvam asi—you are,’ an expectation is created as to, ‘What am I?’ The 
speaker has something to convey; something is expected. This expectation, ¡k¡´kÀ¡, 
created by the statement, ‘tvam asi’ is fulfilled by the word ‘tat.’ Since the word ‘tat’ is 
a pronoun, it refers to something already explained in the ¿¡stra. Tat-pada was 
presented as the existent reality, sat-vastu, which is the cause of creation. 

Since tat-pada stands for Ì¿vara, in order to understand the equation, tat tvam 
asi, the tvaÆ-pada has to be understood properly. An equation means that there are two 
things that are equated. The necessity for an equation is that one side of the equation 
seems to be different from the other. If one is totally different from the other, there is no 
equation. Only if they are the same, but not recognised, can there be an equation. 

If a chair is told, ‘You are wood, that of which the whole wooden world is made,’ 
the chair has to understand that statement. Naturally, it has to die to the notion that it is 
just a chair. It has to acknowledge that it is wood in the form of chair and it can be in the 
form of a table too. The chair has to recognise this and so, it is given an equation. When 
there is a possibility of an equation, it means that, there is an already existent fact. 

Here too, this equation states an existent fact. The j¢va happens to be Ì¿vara. To 
see this, what the tvaÆ-pada implies must be understood and the nature of Ì¿vara must 
be understood. Then the equation can be understood. In the process of understanding the 
nature of the tvaÆ-pada, and the nature of the tat -pada, the meaning of the equation is 
discovered. As a result of this inquiry, the discovery takes place that ‘I am that.’  

INQUIRY INTO TVAê-PADA  

SUMMARY OF FIRST SIX CHAPTERS 

In the first six chapters of the G¢t¡, the subject matter is predominantly ¡tm¡, the 
j¢va. Arjuna was confused, and one who is subject to confusion is a j¢va, an individual; 
this is the meaning of the word tvam. This first part of the G¢t¡ is inquiry into the tvaÆ-
pada. 
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Chapter one  

In the first chapter it is shown that Arjuna is confused. This means that a j¢va is 
subject to confusion. Arjuna is not an ordinary j¢va; he was born a prince, with the 
blessing of Indra. And he was a man of great character and valour. In his day, he was 
invincible. Bh¢Àma waited for Arjuna to fight and Dro¸a, his teacher, was anxious to 
see him fight. He was also accomplished in music and dance. Arjuna, who was so highly 
accomplished, found himself in a state of depression. What does this mean? An 
individual j¢va, no matter what his accomplishments may be, is subject to sorrow. This 
was presented in the very first chapter.  

Chapter Two 

Next was Arjuna's ascertainment of what is to be pursued in life, puruÀ¡rtha-
ni¿caya. He found himself in a no-win situation, exactly the situation where one can 
discover what one really wants. If he is victorious, he loses those that are dear to him. If 
he does not gain victory, he is still a loser. In this unenviable situation is born his desire 
to solve the problem of sorrow in a way that requires no further solution. Arjuna 
addresses the human problem. He did not address his topical problem but saw a 
fundamental problem of the human heart that has to be addressed. To do so, in the 
situation he was in, he needed support. And K¤À¸a was the greatest support possible. 
Whenever you address such a fundamental problem, you cannot do it alone. You require 
help. The subject matter here being what it is, you require not just support, but a teacher. 
Arjuna finds in K¤À¸a a teacher.  

The discovery of the human problem is the subject matter of tvaÆ-pada, the 
meaning of ‘you.’ And seeking a solution is done by j¢va, the tvaÆ-pada-artha, as is 
finding a teacher and asking for this knowledge. Arjuna discovered the teacher in K¤À¸a 
and surrendering to him asked him to teach—¿iÀyaste'haÆ ¿¡dhi m¡Æ tv¡Æ 
prapannam.1 K¤À¸a accepts Arjuna as a student and teaches him. As though he was 
waiting for such a situation, he teaches him immediately. He starts with the statement, 
a¿ocy¡n  anva¿ocastvam—you are grieving over that which does not deserve grief.2 And 
then he talks about ¡tm¡ and how it is not subject to death at all. He says, ‘Your 
conclusion about the ¡tm¡ is not true; it is not born nor does it ever die, it was never 
non-existent nor will it ever not be there; it is unborn, eternal, etc.,—na j¡yate mriyate 
v¡ kad¡cit, n¡yaÆ bh£tv¡ bhavit¡ v¡ na bh£yaÅ, ajaÅ nityaÅ  etc.’3  He talks about 
¡tm¡ in entirety right in the second chapter. This is the analysis of the tvaÆ -pada. Then 
he shifts to the exposition of the tat-pada. This is the whole style of teaching. The 
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exposition of the tat-pada comes and goes, but the predominant topic in the second 
chapter is the analysis of the tvaÆ-pada. Then he gives Arjuna a variety of arguments 
why he must fight and how karma is not opposed to knowledge if it is backed by proper 
attitude. 

Chapter Three 

In the third chapter, Arjuna wanted to know whether to pursue self-knowledge or 
not. In response to Arjuna's question at the end of the second chapter, K¤À¸a had 
described a wise man as one who is happy with himself, without requiring any addition 
or subtraction. Arjuna's thinking now is that he should pursue this wisdom. Since there 
was a lifestyle called sanny¡sa meant exclusively for this pursuit, Arjuna considered 
that as a possibility for himself. Yet K¤À¸a was encouraging him to fight this battle. So, 
he asked K¤À¸a, which was better, a life of karma or a life of renunciation in pursuit of 
self-knowledge. ‘You seem to praise both of them;  so, please teach me again clearly. 
They must have different results because one seems to be a life of activity and the other, 
a life of non-activity. Both cannot have the same result. Action will produce a result, 
which will necessarily bind me. That means I will continue in saÆs¡ra. But sanny¡sa is 
supposed to deliver me from saÆs¡ra. How can both be the same?’ So, Arjuna wanted 
to know in unequivocal terms what the means for mokÀa is—a life of karma-yoga or a 
life of sanny¡sa, and for whom this life of karma-yoga and sanny¡sa is, for Ì¿vara or 
for the j¢va (tvaÆ-pada-artha)? 

There is also a lot said about in the third chapter but it was all meant for the j¢va 
with reference to karma-yoga. That is the predominant topic. Later, in the fourth 
chapter, he talked about knowledge again. Having pointed out that it is not karma that is 
a binding factor, but a lack of attitude and knowledge, he then talked about real 
sanny¡sa. 

Chapter Four  

Sanny¡sa as a lifestyle is one thing but total renunciation, sarva-karma-
sanny¡sa by knowledge is quite another. In the fourth chapter, K¤À¸a unfolded this total 
renunciation of action. This is only possible through knowledge. And for whom is this? 
It is for the j¢va. The Lord says, ‘I am always performing actions and still I do not 
perform any action; the system of the four var¸as was created by Me; understand Me to 
be the creator of that system and yet as someone who is not a doer at all—c¡turvar¸yaÆ  
may¡ s¤À¶aÆ gu¸a-karma-vibh¡ga¿aÅ  tasya kart¡ram api m¡Æ viddhi akart¡ram 
avyayam.’1 Even though he is very active, the Lord is released from karma because of 
his knowledge. Therefore, knowledge is required, not for Ì¿vara but for the j¢va. 
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The one who is able to see actionlessness, which is the nature of ¡tm¡ in all 
activity, and the one who sees action in inactivity, he alone sees; he is the most 
knowledgeable among men; he is the successful one who has accomplished all that has 
to be accomplished—karma¸i akarma yaÅ pa¿yet akarma¸i  ca karma yaÅ sa 
buddhim¡n manuÀyeÀu sa yuktaÅ k¤tsna-karmak¤t.1  If you think you are a kart¡, you 
perform action, even if it is refusal to act. It is the doership that is the kingpin of all 
actions. Therefore, the one who is able to see the absence of doership in the midst of all 
activities is a real sanny¡s¢. 

Chapter Five 

After talking about renunciation of action through knowledge, jµ¡na-karma-
sanny¡sa, he talked about sanny¡sa again. He is to be known as always a sanny¡s¢ 
who has neither aversion nor longing—jµeyaÅ sa nitya-sanny¡s¢ yo na dveÀ¶i na 
k¡´kÀati;2 the one who sees knowledge and karma-yoga as the same, he sees—ekaÆ 
s¡nkhyaÆ  ca yogaÆ ca yaÅ  pa¿yati sa pa¿yati; sanny¡sa is very difficult to attain 
without karma-yoga but the one who is capable of reasoning and is committed to a life 
of karma-yoga gains Brahman quickly—sanny¡sastu mah¡b¡ho duÅkham  ¡ptum 
ayogataÅ  yoga-yukto munirbrahma na cire¸a adhigacchati.3 By these words 
Bhagav¡n  shows the nature of knowledge in the fifth chapter. Gaining this knowledge 
one becomes a sanny¡s¢ and in order to gain it, one takes to a life of sanny¡sa. The 
nature of the knowledge was again pointed out by the word sanny¡sa;  so, the chapter 
was called sanny¡sa-yoga. Again for whom was this pointed out? For the j¢va. There, 
tvaÆ-pada-artha, the nature of ¡tm¡, was talked about only for the j¢va. Those whose 
intellect is awake to that Brahman , for whom the self is that, who are committed only to 
that, for whom the ultimate end is that, whose impurities have been destroyed by 
knowledge, they attain a state from, which there is no return—tadbuddhayaÅ 
tad¡tm¡naÅ tanniÀ¶h¡Å  tatpar¡ya¸¡Å gacchanti apunar¡v¤ttiÆ jµ¡na-nirdh£ta-
kalmaÀ¡Å .4 All these are the nature of pratyag¡tm¡. 

Chapter Six 

In the sixth chapter, the main topic is contemplation, dhy¡na. There K¤À¸a tells 
how to sit , what exactly should one do, and what kind of a lifestyle should one live, etc. 
He talks about making the mind abide in oneself, and not think of anything else—
¡tmasaÆsthaÆ  manaÅ k¤tv¡ na kiµcidapi  cintayet.5 He also says that for one who is 
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moderate in eating and other activities, who is moderate in effort concerning his duties, 
his sleeping and waking hours, meditation becomes the destroyer of sorrow—yukta-
¡h¡ra-vih¡rasya, yukta-ceÀ¶asya karmasu , yukta-svapna-avabodhasya, yogo 
bhavati duÅkhah¡.1 Thus, he talked about what is necessary for a contemplative life 
including the emotional life and attitudes that constitute yoga, a mature lifestyle. It ended 
with dhy¡na, contemplation on pratyag¡tm¡. In the contemplation, even though he 
mainly talked about pratyag¡tm¡, he also brought in Ì¿vara when he said, mat-cittaÅ 
yukta ¡s¢ta matparaÅ , etc. 

In these six chapters the j¢va is presented as the seeker, the one who has to 
undergo changes, etc. And it is the j¢va whose ¡tm¡ was presented there, mainly. This is 
called tvaÆ-pada-vic¡ra, inquiry into the tvaÆ-pada. 

Then, in the seventh chapter you find the whole thing is different because the 
inquiry into the tat-pada begins. The whole approach is different here because Ì¿vara is 
discussed primarily. 

INQUIRY INTO TAT-PADA BEGINS  
A SUMMARY OF CHAPTER SEVEN 

Here we shall briefly see the meaning of each verse of the seventh chapter.  

Verse one 

The very first verse begins with—mayy¡saktaman¡Å… Mayi means in Me, 
Ì¿vara; so, he brings in Ì¿vara right in the first verse. He s ays, ‘O! P¡rtha, please listen 
to the way in, which you will know Me, Ì¿vara, totally, without any doubt, by taking to 
yoga, and having surrendered to Me with a mind committed to Me.’ 

Verse Two 

In the second verse he says, ‘I am going to tell you this knowledge along with 
immediate knowledge. Whatever indirect, parokÀa, knowledge you have, because 
Ì¿vara is involved here, I am going to convert it into aparokÀa, immediate knowledge.’ 
We saw how K¤À¸a presents this knowledge in parokÀa form and also in an aparokÀa 
form. Once this is known, there is nothing else to be known. 

Verse Three 

Then in the third verse, to encourage Arjuna, K¤À¸a says, ‘One among millions 
really seeks Me and among those, only one knows Me in reality, tattvataÅ.’ 
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Verse Four 

In the fourth verse he began talking about what he had promised. He divides 
everything into par¡ and apar¡ prak¤ti and begins with apar¡ describing the eight fold 
prak¤ti. 

Verses Five and Six 

In the fifth verse he talks about apar¡ prak¤ti. And he points out the par¡ in the 
second half of this verse and in the first half of the sixth verse. Par¡ prak¤ti is 
consciousness, the very meaning of the word j¢va, and is not a mere thought. That is 
indeed the yoni, the cause for everything. I am the caitanya-¡tm¡, which is the cause for 
everything—from, which everything comes, unto, which everything goes, by, which 
everything is sustained. 

Verse Seven 

In the seventh verse he says there is nothing superior to Me and there is nothing 
besides Me. There is no cause for Me and in fact, there is nothing that is separate from 
Me. As various beads are held by one string, in Me alone is woven the great canvas of 
this world. Then he says I am the cause of all of them, the truth of everything, Ì¿vara is 
understood as parokÀa. 

Verse Eight 

In the eighth verse he starts by saying I am the taste in the water and then goes on 
in detail talking about name and form and the very content of it. I am the material cause 
of everything. A thing is there only because of Me; I am the very essence of everything. 
All glories belong to Me. In the sun and moon, I am the light that is there. I am the 
essence of all the Vedas, which is reduced to Om. In space I am the sound and in a 
human being, his strength. 

Verse Nine 

In the ninth verse he continues —I am the heat in the fire, the sweet fragrance in 
the earth. I am the very life breath of all people. I am the one because of whom a great 
ascetic is called an ascetic, because I am in the form of the result of all his austerities and 
remain as his very austerity. 

Verse Ten 

In the tenth verse he says, I am the seed from, which all living beings come into 
being, the wisdom in the wise and the brilliance in the brilliant. 
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Verse Eleven 

In the eleventh verse, he says, I am the strength in the strong not sullied by his 
own personal problems of desire, likes and dislikes. Even your desire is Me as long as it 
is in conformity with dharma because dharma is Me. 

Verse Twelve 

In the twelfth verse he continues to talk about the indirect knowledge of Ì¿vara. 
All the bh¡vas , beings born of sattva-gu¸a, rajo-gu¸a or tamo-gu¸a are born only of 
Me. Or here, the word bh¡vas could mean the various thought processes born of sattva, 
rajas or tamas; they exist in Me, but I do not exist in them. I do not depend on them but 
they depend entirely upon Me. I give them their very existence. And whatever features 
they have are all Me; they are all My glory. 

Verse Thirteen 

In verse thirteen he says that even when this is so, people do not recognise Me 
because they are deluded by three gu¸as: sattva, rajas and tamas and their products. 

Verse Fourteen 

And, therefore, in verse fourteen he says, ‘This m¡y¡, which is composed of the 
three gu¸as , and, which belongs to Me, is very difficult to cross, Arjuna. Arjuna, you 
have to go to the m¡y¡v¢, the magician.’ When you are under the spell of magic, you 
cannot see the trick; so, you have to stand by the side of the magician and watch how he 
does it. Then you find that there is no magic at all. And, therefore, K¤À¸a says, ‘I am that 
m¡y¡v¢, the magician. You come to My side, directly seek Me. Under the spell of My 
magic, you are seeking this and that. In fact, under the spell of magic, you are a seeker. If 
you know the magic, you find there is no seeking. Therefore, those who seek Me directly 
cross over this m¡y¡.’ 

Verse Fifteen 

Why do people not seek you then? K¤À¸a answers this question in verse fifteen. 
They do not seek Me because they are given to life-styles that do not even allow them to 
think. There are even devotees who do not come to Me. Although they are devotees, they 
do not seek Me directly. Only very few seek. 

Verse Sixteen 

In the next verse, he describes the four types of devotees. One is a devotee in 
distress, an ¡rta. Another is a devotee both when he is in distress and when he wants 
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something. For the sake of accomplishing that end, he seeks My help. He is an 
arth¡rth¢ . Then there is the jijµ¡su. He is interested in the very truth of Ì¿vara; he 
wants to know what Ì¿vara is. Then of course, the jµ¡n¢ is also a devotee. A successful 
jijµ¡su  is a jµ¡n¢. 

Verse Eighteen 

All of them are My devotees and all of them are great, but still, the jµ¡n¢ is 
Myself, he says in the eighteenth verse. He becomes one with Me. Now, is this indirect 
or direct knowledge? Here is where he converts it to direct knowledge, aparokÀa-jµ¡na. 
He went on saying, I am the strength in the strong, etc., and now, he says, you can say 
the same thing. You are everything. That is what he meant by vijµ¡na in the second 
verse of this chapter.  

Verse Nineteen 

In verse nineteen he says that after a number of births, the one who has knowledge 
gains Me and such a mah¡tm¡ is not easy to find. ‘After a number of births’ means that 
when he comes to study G¢t¡, a number of births have already been taken care of. But 
this does not mean that he gains knowledge only after a number of births after coming to 
G¢t¡. 

Verse Twenty 

In verse twenty, K¤À¸a says people go to other devat¡s because they do not 
recognise Me at all. These are ¡rtas or arth¡rth¢s. And I establish their ¿raddh¡. 

Verses Twenty-one and Twenty-two 

Here he says such a person, endowed with ¿raddh¡ gains the result of his karma 
as ordained by Me. 

Verse Twenty -three  

In verse twenty-three he comes to the point. All the results are antavat, limited 
and finite. If devotees are only invoking the deities, they get very limited results. But if 
they seek Me, they become Me. 

Verse Twenty -four 

Not knowing My real nature, they look upon Me only as K¤À¸a in a given form—
as though I am another person who has come down from heaven. 
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Verse Twenty -five and Twenty-six 

Then in verses twenty-five and twenty-six he talks about his nature, which is found 
in all the UpaniÀads. I know everything and I am not subject to time. People do not 
recognise Me, whereas I know all that has gone before and all that comes later. Why do 
they not recognise Ì¿vara? 

Verse Twenty -seven 

In verse twenty-seven he says even as they are born they are deluded. They are 
born with icch¡ (r¡ga) and dveÀa, because of, which there is dvandva, the opposites, 
and these opposites cause delusion. The delusion does not allow them to see properly. 
Even the knowledge of the external world is vitiated by these r¡ga-dveÀas and things are 
not understood as they are. Then what is the chance of their recognising Me? 

Verses Twenty-eight and Twenty-nine 

But those in whom these r¡ga-dveÀas and p¡pas  are neutralised by pu¸ya-
karma, who are freed from the spell of these dvandvas , seek Me—for release from old 
age and death. They come to know Brahman , which is pratyag¡tm¡. And they also 
understand what is karma, etc. So, they have no more problems. 

Verse Thirty 

How do they come to know Me? He says this in the last verse. They know Me not 
only as the truth of themselves but as the entire creation, all that is centred on the world, 
the devat¡s and the rituals. They know Me, even at the time of death, as the efficient and 
material cause, the one from whom nothing is separate. 

Those who know Me in this particular form are not separate from Me. This is 
vijµ¡na. 



INTRODUCTION TO CHAPTER EIGHT 
This chapter is called the akÀara-brahma-yoga or t¡raka-brahma-yoga. T¡raka-

mantra is that which helps you cross over the saÆs¡ra. Om is a t¡raka-mantra. 
Another t¡raka-mantra is ‘r¡ma, r¡ma.’ Here, Om is the t¡raka-mantra and 
therefore, oÆk¡ra-up¡sana is talked about in great detail. 

The predominant topic of this chapter is up¡sana. In the sixth chapter the topic 
was nididhy¡sana as an a´ga of ¿rava¸a. Whereas, here real up¡sana, m¡nasa-
karma is talked about. ‘Up¡sana’ means sagu¸a-brahma-viÀaya-m¡nasa-vy¡p¡ra. 
The words up¡sana, dhy¡na, vidy¡ and jµ¡na all mean the same. 

The whole teaching, ‘ayam  ¡tm¡ brahma’ is ¿¡bda, i.e., the whole thing is 
conveyed by words alone. Other means of knowledge such as direct perception and 
inference have no scope here at all. The words do their job by knocking off the 
ignorance. Some say that reality cannot be revealed through words. That is not true. In 
fact through words alone can the reality be revealed. Therefore, the only pram¡¸a for 
self-knowledge is ¿¡bda-pram¡¸a, words of the ¿¡stra. Dhy¡na prepares the person for 
the knowledge. Therefore, it is indirectly useful—¡r¡t upak¡raka. If this is so, and if 
any up¡sana is a karma, a m¡nasa-karma, then why is it placed here in the middle of 
the G¢t¡ and also in the UpaniÀads and not in the karma-k¡¸·a? Why is it that all the 
varieties of up¡sanas discussed in the ¿¡stra are often found in various UpaniÀads? 
This is the question we have to answer now. 

This is because between karma and jµ¡na there is a connection. Karma is 
indirectly useful because it helps in preparing the person for jµ¡na. The k¡yika-karmas 
in the form of nitya-karmas and naimittika-karmas are useful in giving citta-¿uddhi 
when done with the right attitude and is thus a bahira´ga-s¡dhana. Up¡sana is an 
antara´ga-s¡dhana and it gives an absorp tion of the mind, citta-nai¿calya, which is 
necessary for removing all the pratibandhakas, obstacles that prevent one from owning 
up this knowledge. And citta-nai¿calya is gained through  up¡sanas . Therefore, they are 
relevant here in jµ¡na-k¡¸·a. Moreover, knowledge can take place only in the mind. In 
that way also these up¡sanas and knowledge have a common factor—m¡nasatva. That 
is another reason why these are placed in the jµ¡na-k¡¸·a. 

Ëtm¡ is sat-cit-¡nanda-svar£pa, Brahman. The j¢va does not know this fact. 
That means there is ignorance, which is the first pratibandhaka towards this knowledge 
and is called ¡vara¸a. And to eliminate this pratibandhaka, one requires pram¡¸a, 
means of knowledge—the ved¡nta-¿¡stra. The knowledge that I am Brahman  will take 
care of the ignorance once it is understood. But to understand this fact about oneself, the 
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mind has to be ready. If the mind is not ready, this ¡vara¸a does not go away even after 
exposure to the pram¡¸a called Ved¡nta. Then one has to conclude that there are other 
pratibandhakas. 

Therefore, we say that preparedness is required and that involves the removal of 
the other pratibandhakas. They are divided into two. One is mala and the other is 
vikÀepa. Mala means impurity and that is nothing but r¡ga-dveÀas. So, for the sake of 
removal of these impurities one has to do karma, both k¡yika and v¡cika with the 
attitude of karma-yoga as we have seen before—mala-niv¤ttyarthaÆ karma. VikÀepa 
means restlessness or non-abidance of the mind. And for the removal of vikÀepa, 
up¡sana is the means. This up¡sana is in the form of japa, visualisation, etc. The 
various up¡sanas prescribed by the ¿¡stra are meant for creating a mind that is steady, 
and abiding. Taking the cue from this, even modern psychology uses various techniques 
of meditation and visualisation as forms of therapy to calm down the mind. A person 
may be free of conflicts, may live a life of dharma, and may have a right attitude; yet, 
he can have vikÀepa, because there is an unconscious part of the mind, which t hrows up 
these disturbances. 

For this vikÀepa-niv¤tti we require the various types of up¡sanas, such as 
sagu¸a-brahma-dhy¡na, aha´graha-up¡sana, sampat-up¡sana, etc. Therefore, for 
vikÀepa-niv¤tti and for gaining a steadiness of mind, citta-nai¿calya, up¡sana is 
advised. Even though meditation is a karma, because it is a mental karma, it is relevant 
in this area where knowledge is discussed. The knowledge of Ì¿vara, sagu¸a-brahma, 
has been talked about already in the seventh chapter and also will be addressed later in 
the tenth chapter. Thus it is very relevant to talk about meditation. Because all 
meditation is only with sagu¸a-brahma as the object for the meditation, sagu¸a-
brahma-viÀaya-jµ¡na is necessary for meditation. Therefore, the discussion on 
up¡sana is relevant in the UpaniÀads and the G¢t¡. 

There are many different types of up¡sanas  with different up¡sya-devat¡s or 
iÀ¶a-devat¡s. This is because each person has his or her own unique saÆsk¡ras that 
make it easy for the person to relate to a particular iÀ¶a-devat¡. Because of the 
uniqueness of these saÆsk¡ras there are varieties of up¡sanas  discussed by the ¿¡stra 
and there are different types of results for them. But if a mumukÀu  has no interest in the 
result, i.e., ad¤À¶a-phala, in terms of going to brahma-loka, etc., then citta-nai¿calya 
alone is the d¤À¶a-phala that he gains through these up¡sanas. 

Even if he is interested in going to brahma-loka, when he reaches brahma-loka 
through these up¡sanas, there, being taught by Brahmaji, he gains ¡tm¡-jµ¡na and this 
is called krama-mukti. But it is very difficult to reach brahma-loka. Within saÆs¡ra, 
if there is the highest karma-phala that one can gain beyond, which there is nothing, 
that is gaining brahma-loka. This brahma-loka-pr¡pti is through up¡sana. And there, 
if you have a special pu¸ya then you will be taught by Brahmaji and gain the knowledge 
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that ‘ahaÆ brahma asmi—I am Brahman’ and you will gain mokÀa. Otherwise you 
have to be born again on this earth.  

Therefore, the up¡sanas are ¡ntara´ga-s¡dhanas for this knowledge in that they 
give the citta-nai¿calya needed for nididhy¡sana, which is necessary for assimilating 
this knowledge. Therefore, they are mentioned here in this chapter. This chapter also 
talks about the results of the up¡sanas done for the sake of results other than mokÀa. 
And the chapter ends by stating the two m¡rgas or gatis  the j¢vas take after death. 



CHAPTER 8 

AKâARA-BRAHMA-YOGA 
In the G¢t¡, at the end of a chapter there are often one or two verses that introduce 

new ideas, which are expanded in the subsequent chapter. They either create a question 
in Arjuna's mind or are addressed by K¤À¸a directly. 

In the last two verses of the seventh chapter, K¤À¸a talked about the understanding 
of a wise man even at the time of death and in doing so, introduced several new words. 
This forms the basis for the questions, which are formulated by Arjuna in the first two 
verses of chapter eight. Before we get into the chapter we have to see the relevance of 
this chapter. 

Arjuna's  questions introduce the entire topic of the chapter. 

+V…÷«x… =¥……S…* 
ÀEÚ i…n¬˘•…¿  EÚ®…v™……i®…∆  EÚ∆ EÚ®…« {…÷Ø˚π……‰k…®…* 
+ v…¶…⁄i…∆ S… ÀEÚ |……‰HÚ®… v…nË˘¥…∆  EÚ®…÷S™…i…‰**1** 
arjuna uv¡ca 
kiÆ tadbrahma kimadhy¡tmaÆ kiÆ karma puruÀottama 
adhibh£taÆ ca kiÆ proktamadhidaivaÆ kimucyate Verse 1 

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

 EÚ®…¬ i…n¬˘ •…¿ kim tad brahma — what is that Brahman;  EÚ®…¬ +v™……i®…®…¬ kim 
adhy¡tmam — what is that which is centred on the self;  EÚ®…¬ EÚ®…« kim karma — what 
is karma; {…÷Ø˚π……‰k…®… puruÀottama — O! The one beyond whom there is none; + v…¶…⁄i…®…¬ S… 
 EÚ®…¬ |……‰HÚ®…¬ adhibh£tam ca kim proktam — and what is spoken of as centred on the 
beings; + v…nË˘¥…®…¬  EÚ®…¬ =S™…i…‰ adhidaivam kim ucyate — what is it that is said as centred 
on the gods  

Arjuna said: 
What is that Brahman? What is centred on the self? What is karma O! 
PuruÀottama? What is spoken of as centred on the beings? And what is 
it that is said as centred on the gods? 
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+ v…™…Y…& EÚl…∆ EÚ…‰%j… n‰˘Ω‰˛%Œ∫®…x…¬ ®…v…÷∫…⁄n˘x…* 
|…™……h…EÚ…ô‰Ù S… EÚl…∆ Y…‰™……‰% ∫…  x…™…i……i®… ¶…&**2** 
adhiyajµaÅ kathaÆ ko'tra dehe'smin madhus£dana 
pray¡¸ak¡le ca kathaÆ jµeyo'si niyat¡tmabhiÅ Verse 2 

®…v…÷∫…⁄n˘x… madhus£dana — O! The one who destroyed the demon Madhu (K¤À¸a); +j… 
n‰˘Ω‰˛ +Œ∫®…x…¬ atra dehe asmin — here in this body; + v…™…Y…& EÚl…®…¬ EÚ& adhiyajµaÅ katham 
kaÅ  — how and who is that which is centred on ritual; |…™……h…-EÚ…ô‰Ù S… pray¡¸a-k¡le ca — 
and at the time of death; EÚl…®…¬ Y…‰™…& + ∫… kathaÆ jµeyaÅ asi — how are you known; 

 x…™…i…-+…i®… ¶…& niyata-¡tmabhiÅ  — by those whose minds are steady 

O! Madhus£dana, how and who is that which is centred on ritual here in 
this body? And at the time of death, how are you known by those whose 
minds are steady? 

Arjuna asks what is that Brahman , which you say the wise men know. The word 
brahma has many meanings. It can mean the Veda, a br¡hma¸a, or Brahmaji. It can 
also mean something big. That can be anything. So, what is that Brahman ? Then you 
mentioned akhilaÆ karma. What does it mean? Is it past karma, present karma, or 
future karma? 

What is this adhy¡tma and what is said to be adhibh£ta? What is it that is called 
adhidaiva? Is there an adhiyajµa in this body? Who is the adhiyajµa to be understood? 

Arjuna addresses K¤À¸a here as puruÀottama. PuruÀa means person and uttama 
means the highest, so, puruÀottama can mean the most exalted among persons. But 
K¤À¸a is not the most exalted among persons; he is the only person—as paraÆ brahma 
he is the only vastu that is there. So, here, puruÀottama means he is puruÀa and he is 
the one beyond whom there is none. We will see the meaning of puruÀottama in more 
detail in the fifteenth chapter. 

The Lord had said that those people whose minds are steady, niyata, know Me 
even at the time of their departure from the body. How is this possible? At the time of 
death people will either worry about their survival or think of what is beloved to them. 
This is the basis of Arjuna's question. At the time of death, when they have so many 
urgent concerns, how do they remember you? How are you recognised? How do you 
become the object of their knowledge? 

Thus Arjuna asked many questions in the first two verses of this chapter. In the 
following four verses Bhagav¡n  answers each and every question and then continues to 
elaborate. 
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∏…“¶…M…¥……x…÷¥……S…* 
+I…Æ∆˙ •…¿ {…Æ˙®…∆ ∫¥…¶……¥……‰%v™……i®…®…÷S™…i…‰* 
¶…⁄i…¶……¥……‰ë˘¥…EÚÆ˙…‰  ¥…∫…M…«& EÚ®…«∫… \Y…i…&**3** 
¿r¢bhagav¡nuv¡ca 
akÀaraÆ brahma paramaÆ svabh¡vo'dhy¡tmamucyate 
bh£tabh¡vodbhavakaro visargaÅ karmasaµjµitaÅ Verse 3  

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — the Lord; =¥……S… uv¡ca — said;  
+I…Æ˙®…¬ akÀaram — that which does not decline; {…Æ˙®…®…¬ paramam — limitless; •…¿ 
brahma — Brahman;  ∫¥…¶……¥…& svabh¡vaÅ — (its) manifestation; +v™……i®…®…¬ adhy¡tmam 
— adhy¡tma (that which is centred on the body,1  i.e., the j¢va);  =S™…i…‰ ucyate — is 
called; EÚ®…«-∫… \Y…i…& karma-saµjµitaÅ — known as karma;  ¥…∫…M…«& visargaÅ  — offering 
(the act of offering an ¡huti in the fire in a yajµa); ¶…⁄i…-¶……¥…-=ë˘¥…EÚÆ˙& bh£ta-bh¡va-
udbhava-karaÅ  — the one who causes the production of bodies for the beings 

ár¢ Bhagav¡n said:  
Brahman  is limitless and not subject to change. Its manifestation, 
centred on the body is called adhy¡tma, the j¢va. What is known as 
karma is an offering, which causes the production of bodies for the 
beings. 

+ v…¶…⁄i…∆ I…Æ˙…‰ ¶……¥…& {…÷Ø˚π…ù…… v…nË˘¥…i…®…¬* 
+ v…™…Y……‰%Ω˛®…‰¥……j… n‰˘Ω‰˛ n‰˘Ω˛¶…fii……∆ ¥…Æ˙**4** 
adhibh£taÆ kÀaro bh¡vaÅ puruÀa¿c¡dhidaivatam 
adhiyajµo'hamev¡tra dehe dehabh¤t¡Æ vara Verse 4 

n‰˘Ω˛¶…fii……®…¬ ¥…Æ˙ deha-bh¤t¡m vara — O! The most exalted one among those who have a 
body; + v…¶…⁄i…®…¬ adhi bh£tam  — what is centred on the beings; I…Æ˙& ¶……¥…& kÀaraÅ 

bh¡vaÅ — is the one subject to decline; + v…-nË̆¥…i…®…¬ S… adhi-daivatam ca — and what is 
centred on the devat¡s; {…÷Ø˚π…& puruÀaÅ — (is) hira¸yagarbha; +j… n‰̆Ω‰̨ atra dehe — 
here in this body; + v…-™…Y…& +Ω˛®…¬ B¥… adhi-yajµaÅ aham eva — I alone am what is 
centred on ritual  

O! The most exalted one among those who have a body, what is centred 
on the beings is the one subject to decline and what is centred on the 
devat¡s is hira¸yagarbha; here in this body, I alone am what is centred 
on ritual.  

                                                 
1 The word ¡tm¡ here refers to the physical body. 
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BRAHMAN IS LIMITLESS AND IS MYSELF 

AkÀaraÆ brahma paramam—Brahman is limitless and not subject to change. 
AkÀara means that which does not decline. Anything that declines is within time and 
therefore, subject to all the six-fold modifications.1  So, what does not decline is also free 
from these modifications. Brahman  is akÀara—not subject to any change whatsoever. 
That can only be parama, not conditioned by place, time, or a given attribute. An object, 
like a pot, is limited in space by its own dimension, limited by time because there was a 
time when it was not and there will be a time when it will not be and being a pot, it is 
distinct from everything else, including other pots. 

Brahman  is not limited in any of these respects. It has no dimension and so, it 
does not exist in space. But, one may ask, is space also not free of this limitation since 
there is no place where space is not? It is true that space is all-pervasive within creation 
but it does not pervade Brahman . Brahman pervades space. And space is limited with 
respect to time; it does not exist in pralaya or deep sleep. Further, it is only space, 
distinguishable from all other things; it is not air or fire or time. 

Brahman  has no limitation with respect to objects because it has no particular 
quality of its own. And yet it is the truth of everything. Nothing stands separate from 
Brahman  and that paraÆ brahma can only be sat-cit-¡nanda-¡tm¡. 

The word akÀara is used later2 to refer to the single syllable word Om. So, 
áa´kara raises the question as to why the word akÀara does not mean Om here and he 
himself answers it. He says that the adjective parama negates that possibility. And 
further, Om is not the topic here. Even though it is a name for Brahman, Om is not 
Brahman . Therefore, akÀara is Brahman  here. 

Svabh¡vaÅ adhy¡tmam ucyate—svabh¡va, the manifestation of this paraÆ 
brahma is said to be adhy¡tma, j¢va. Ëtm¡ here means body. So, adhy¡tma is that 
which is centred on the physical body. That can be anything—the body itself, sense 
organs, mind, pr¡¸a, mind, buddhi , and finally the pratyag¡tm¡. So, Arjuna wants to 
know what is this adhy¡tma, which the wise men know. 

Thus the word adhy¡tma, meaning the j¢va, can refer to any of these. 
Contextually, here it is pratyag¡tm¡, which obtains in this and every physical body in 
the form of consciousness. This is the nature of the j¢va. As you reduce the j¢va to its 
essence, the final reality is consciousness, called adhy¡tma here. AkÀaraÆ brahma is 
also called the essence of the j¢va, adhy¡tma. 

                                                 
1 The sixfold modifications are the Àad-bh¡va-vik¡ras, namely, asti –is, j¡yate–is born, 
vardhate–grows, vipari¸amate–undergoes changes, apakÀ¢yate–decays, vina¿yati—is 
destroyed. Every object has these sixfold modifications. 
2 G¢t¡  – 8-13 
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The meanings of the word Brahman  and adhy¡tma are identical but are used in 
different contexts. Only Brahman , not ¡tm¡, is used when we talk about the cause of 
the world. That Brahman is equated to this j¢va who is adhy¡tma centred on a given 
physical body. Because Bhagav¡n said the wise man knows Brahman, the cause of 
everything, the word adhy¡tma is used here to dismiss the notion that Brahman is an 
object. They know Brahman, but not as something remote from themselves but as 
themselves. To point this out he says adhy¡tma. By knowing Brahman  they know 
¡tm¡; and by knowing ¡tm¡ they know Brahman. This is because Brahman  and ¡tm¡ 
are the same. 

KARMA IS ALSO BHAGAVËN 

VisargaÅ  karma-saµjµitaÅ : Then Arjuna wanted to know what is meant by 
karma, which it was said, the wise men know in its entirety. Karma-saµjµita, what is 
known as karma is visarga, offering, the act of offering an ¡huti in the fire in a yajµa. 
áa´kara says it is an offering intended for a given devat¡. Even though the word 
karma can mean any type of action, in the ¿¡stra it specifically means the ritual in, 
which there is an offering. The ritual stands for all other karmas. Therefore, he calls 
karma as visarga. And it is the karma-phala that causes one to be born in a particular 
body. Therefore, he calls this karma as bh£ta-bh¡va-udbhava-karaÅ, the one that 
causes the birth of the existence of beings. In order to be born, a being needs a body. 
Karma is the cause for that. It produces a two-fold result—d¤À¶a and ad¤À¶a. The 
ad¤À¶a produces bodies for you. 

Bh£ta can be taken as the already existent j¢vas. They are not created, only the 
body is created. When you say a son is born, what is really born? Is it a j¢va or a body? It 
is a given physical body with a given parentage at a given place and time. It is creating 
the bodies for the already existent beings that are created.  

It is important to know that the j¢va is not created. If it were to be created, then 
¡tm¡ also would be created and there would be no possibility of mokÀa. The j¢va's 
essential nature is eternal and therefore, it is not created. Even the j¢va who exists as an 
individual is not created because his cause, ignorance, is beginningless. A particular 
form is created and the cause for that is karma. 

Karma also is non-separate from Brahman. The one who knows Brahman 
knows this. The action, the agent, and all other things connected to the action are 
Brahman  as we saw in the fourth chapter.1 They are all mithy¡, which depend upon 
Brahman , which is satya. Therefore, the wise men know the entire karma, akhilaÆ 
karma. 

                                                 
1 G¢t¡  – 4-24 
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Because of this karma, forms are born. When a person performs a ritual, he is 
propitiating the devat¡s. Rain and food and all things necessary for creation are provided 
because of the devat¡s. So, ultimately the ritual is the cause for a person's birth. We saw 
this is in the third chapter,1 and áa´kara reminds us of that here. 

THE BEINGS THAT ARE SUBJECT TO CHANGE ARE ALSO 
BHAGAVËN 

Adhibh£taÆ kÀaraÅ bh¡vaÅ—an existent being that is subject to destruction is 
called adhibh£ta. All beings are subject to change and destruction. Anything that exists 
is called bh¡va. And anything that exists is subject to change—kÀaraÅ  bh¡vaÅ. All that 
is born, the whole world that exists in time, is called adhibh£ta. All the physical bodies 
that exist here and are subject to the changes of birth, existence, growth, development, 
decline and death, K¤À¸a says, are also Me. 

Even though something changes, it does not disappear. So, wherever there is 
change, there is dependence upon a changeless basis. The essence, the existence of a 
given object, which is undergoing change, is never destroyed. And that, K¤À¸a says, is 
Me. 

This Brahman , which is akÀara, is itself adhy¡tma with reference to the person 
who is making an inquiry; with reference to all other bodies he confronts, it is 
adhibh£ta. ‘Thus not only is adhy¡tma Me, adhibh£ta is also Me,’ says K¤À¸a. 

+xi…EÚ…ô‰Ù S… ®……®…‰¥… ∫®…Æ˙x®…÷Ci¥…… EÚô‰Ù¥…Æ˙®…¬* 
™…& |…™…… i… ∫… ®…ë˘…¥…∆ ™…… i… x……∫i™…j… ∫…∆∂…™…&**5** 
antak¡le ca m¡meva smaranmuktv¡ kalevaram 
yaÅ pray¡ti sa madbh¡vaÆ y¡ti n¡styatra saÆ¿ayaÅ  Verse 5 

+xi…EÚ…ô‰Ù S… anta-k¡le ca — and at the time of death; ®……®…¬ B¥… ∫®…Æ˙x…¬ m¡m eva smaran 
— remembering Me alone; ®…÷Ci¥…… muktv¡ — giving up; EÚô‰Ù¥…Æ˙®…¬ kalevaram — the 
body; ™…& |…™…… i… yaÅ pray¡ti — the one who departs; ∫…& saÅ — he; ®…ë˘…¥…®…¬ ™…… i… mad -
bh¡vam y¡ti — gains My nature, becomes one with Me; +j… atra — here, with 
reference to this; ∫…∆∂…™…& x… +Œ∫i… na asti saÆ¿ayaÅ — there is no doubt 

And, at the time of death, the one who departs giving up the body, 
remembering Me alone, he gains My nature. Regarding this, there is no 
doubt. 

                                                 
1 G¢t¡  – 3-14, 15 
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EVEN AT THE TIME OF DEATH A WISE MAN KNOWS THAT HE 
IS BRAHMAN  

Anta-k¡le ca—and at the time, which is the end, the last moment, m¡Æ 
smaran —remembering Me, sa madbha¡vaÆ y¡ti—he gains My nature. The time of 
one's departure from a given physical body in a given incarnation is called anta-k¡la 
i.e., it is the time of one's death. It is not that only at the time of departure he remembers 
Ì¿vara and such a person reaches Ì¿vara. All through his life too, the person who knows 
he is Brahman  will remember ‘Me,’ Brahman. His  knowledge will not go away. The 
word smaran meaning ‘remembering,’ is used figuratively here. What is actually meant 
here is that this person who has the knowledge of Brahman  will have that knowledge of 
Brahman  even at the end of his life. 

If Brahman  is an object of thought kept in the memory, then at the time of death 
Brahman  will not be of any use to you because it will not come to mind. When you face 
death, what is going to be thought of, is what concerns you the most. If Brahman is an 
object of thought  and you have to rely upon thinking about it at the time of death, you 
are taking a chance. You may think of it, you may not. Even if you do think about 
Brahman  at that time, it does not mean that you will know Brahman  because thinking 
about Brahman  is not the same as knowing Brahman. 

Brahman  is the very nature of yourself. That ‘I am Brahman’ is not just a 
statement; it is assimilated knowledge. Can it ever be a matter of memory? No. I can 
remember a hundred different things but Brahman can never be one of them because the 
one who remembers everything is Brahman . On the other hand, the one who knows 
himself as Brahman can never forget that he is Brahman  because it is his very nature—
not an object of memory.  

KalevaraÆ muktv¡ yaÅ pray¡ti—giving up the physical body, the one who 
departs. Where does he go? 

He reaches Me; gains My nature, the nature of param¡tm¡—saÅ mad-bh¡vaÆ 
y¡ti. This person is a j¢van-mukta. Even while alive, he knows the identity between 
himself and Brahman. When he dies, what happens? There is no j¢va; there is only 
Brahman . 

WHAT HAPPENS WHEN A WISE MAN DIES?  

If the person is not a jµ¡n¢, when the physical body dies, his subtle body continues 
to exist because the causal body, ignorance, still exists. Since there is self-ignorance, all 
his karmas are waiting to fructify. So, at the time of death he assumes a body 
appropriate for those karmas and travels to a place suitable for their fulfilment. 
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For a j¢van-mukta, such a travel does not take place because at the time of death 
his subtle body disintegrates. The same ¿¡stra that tells us that a person travels after 
death, also tells us that the jµ¡n¢ does not have any subtle body with, which to travel. It 
has disappeared because its cause, ignorance, is gone. The causal body is ignorance and 
knowledge of ¡tm¡ being Brahman amounts to removal of that ignorance. When the 
cause is gone, naturally the effect is not there. Once the threads are burnt, the piece of 
cloth cannot remain. Similarly, once ignorance is gone, the subtle body cannot remain. 
Therefore, there is no travel.  

‘Giving up this body he reaches Me alone,’ says the Lord. ‘Reaching’ is purely 
figurative here. He has already said what he means by ‘Me’—paraÆ brahma. ParaÆ 
brahma is non-separate from ¡tm¡. Therefore, there can be no real reaching. Reaching 
is only in the sense of being non-separate from Ì¿vara. 

But one thing cannot assume the nature of another.1  A given object, which has its 
own nature, cannot give that up and still exist in its original form. But here, the nature of 
¡tm¡ is already Brahman . The j¢van-mukta knew this even while alive; dead, there is 
nobody there, no separate individual. 

While he was alive there was a seeming doer and enjoyer. Now there is not even 
that. Before knowledge he was doing. After knowing he was seemingly doing. When he 
died, meaning when the body died, he does not even seemingly do. Once and for all he is 
gone. 

Here there is no doubt —atra na asti saÆ¿ayaÅ . Atra, here, means ‘with 
reference to this.’ This is not an assurance. It is purely a statement of fact. The vastu 
being eternal, there is no question of it being born. Once he knows himself as that vastu, 
how can he be born? What is eternal cannot be born. Even before this knowledge, he was 
eternal but he did not know that fact about himself. Therefore, there was a false entity 
that accumulated karma-phala and required further births. Now he knows his nature as 
akart¡; and therefore, there is no question of any future birth for him.  

There is not one Ì¿vara before knowing and another one after. All that is there is 
one vastu. The one who knows that reaches My nature, mad -bh¡vaÆ y¡ti. And there is 
no doubt here. There is no question as to whether, ‘Does he go to param¡tm¡ or not?’ 
There is no doubt because he already is param¡tm¡. Where is then the question of his 
going to param¡tm¡? 

                                                 
1 See the discussion on the verse 15, chapter 8, under the heading, ‘One recognises his 
identity with Ì¿vara.’ 
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TO UNDERSTAND THE áËSTRA ONE MUST UNDERSTAND 
WHAT IS MOKâA 

The expression, mad-bh¡vaÆ y¡ti has been subject to various interpretations. We 
have to understand the ¿¡stra well and, to do so, we must be very clear about what 
mokÀa is. 

One commentator interprets this verse as saying, ‘The one who gives up the body 
thinking of Me, N¡r¡ya¸a, goes to Vaiku¸¶ha.’ According to him, going to heaven is 
mokÀa. Vaiku¸¶ha can be replaced by any other concept of heaven. Since it is a popular 
concept, it is worth examining here. 

Becoming one with Bhagav¡n, brahma-s¡yujya  

The contention is that one goes to heaven and there becomes one with Ì¿vara. If 
that is so, the following questions arise: Who goes to Vaiku¸¶ha? If the one who goes is 
an individual, does he have a body? If he does not, it will be like sleep where there is no 
time or space and therefore, no travel at all. There is no possibility of going anywhere 
without a body. Besides this, different worlds are presented in the ¿¡stra as physical 
places. Therefore, when you go there, you must have a physical body. It may be a 
celestial body but it has got to be a body. A mere physical body will not be enough 
because it would be insentient. Therefore, you must also have a subtle body. This is an 
important thing. How can you become N¡r¡ya¸a with your own subtle and gross 
bodies? With one's own body, one is entirely different from N¡r¡ya¸a. On the other 
hand, if you don't have your own sth£la-s£kÀma-¿ar¢ras , then where is the individual 
who is to become one with N¡r¡ya¸a? 

Again, if the individual becomes a part of the Lord, then does the individual retain 
his individuality? If so, there is no mokÀa. The Lord is the Lord and the individual is the 
individual. If the individual dissolves in the Lord, how can the individual be real? 
Individuality must be mithy¡ in order to disappear. If that is so, then one is already not 
separate from the Lord and the discovery of that fact is mokÀa. This is the real brahma-
s¡yujya, being one with Brahman. This is only figure of speech. One is Brahman 
always even when one is ignorant of that fact.  

Is s¡m¢pya mokÀa? 

In another concept of mokÀa, the contention is that if one is pure enough, one is 
almost equal to the Lord and can therefore, go very near him. This is called s¡m¢pya. 
Nearness to Bhagav¡n  is considered to be mokÀa. 

But it cannot be mokÀa. Even though you may be near the Lord, someone else 
may be nearer. You would naturally compare yourself with the other and experience 
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pain. In other words, as long as you are a separate individual, you, will be subject to 
degrees of pleasure and pain. This concept of s¡m¢pya again does not dissolve the 
individuality and therefore, there is no possibility of total freedom.  

Is going to heaven mokÀa? 

Going to heaven of any denomination is not mokÀa. Sometimes the gain of heaven 
is referred to by the words am¤ta, mokÀa, etc. But it is obvious that these words only 
point out a relative freedom from pain. Heaven, being a place reached by a person at a 
given time, the life therein is going to be within a time frame determined by one's own 
pu¸ya. That there is a heaven, I come to know by the ¿¡stra; and that very ¿¡stra makes 
it clear that a sojourn in heaven is only a sojourn. It will be over when the cause, the 
pu¸ya, is exhausted. For a serious mumukÀu , heaven holds no attraction. When I am 
already free, that I should go to heaven is nothing but a confirmation of the original 
error. Even going to brahma-loka, which is considered to be the greatest achievement in 
saÆs¡ra, is meaningless in the light of the fact that all the lokas are non-separate from 
Brahman  and that Brahman is myself. So, there is no mokÀa in any sort of becoming 
that implies a change of body, place, and time. MokÀa is here and now—not at another 
place, another time. This body-mind-sense complex does not in any way stand opposed 
to mokÀa. In fact, the human ¿ar¢ra is adequate enough to gain this mokÀa, which is in 
the form of knowing that I am Brahman . And, Brahman  is always free. 

MokÀa means freedom. That can only mean giving up something you already 
have. The body, mind and so on can be given up; but if they are given up, for whom is 
mokÀa? If it is for the physical body, from what does it require mokÀa? 

áruti says that the person who is free from a body is free from the desirable and 
the undesirable. None of the opposites touch him. If mokÀa means being free from the 
opposites, that is not possible for anyone who has a body. Even if you have only a subtle 
body, you cannot have freedom from pleasure and pain. In a dream there is no physical 
body but there is pain and pleasure. In sleep it is not so,. Only in the absence of a 
physical or subtle body is there no pleasure or pain. In their presence, there is sukha and 
duÅkha. This is the truth of the j¢va. MokÀa is to get rid of sukha and duÅkha. So, how 
can you call going to heaven mokÀa? 

You may argue that once you make it to Vaiku¸¶ha you will experience only the 
desirable. But when the mind is active, all the properties of the mind will be there; 
desires will be there and depending on whether or not they are fulfilled, there will be 
varying degrees of sukha and duÅkha. Even though the present may not be affecting 
you, guilt and hurt lingering from past experiences will always be recollected. That 
memory cannot be avoided and that alone is enough to create pain and pleasure. 
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To be unhappy, all you have to do is look around and see, who is next to you, who 
is in front of you, etc. Then, comparison will be there, which is enough to make you feel 
miserable. At the very leas t you will be bored. 

How can you call heaven a place of liberation? Even though the ¿¡stra talks about 
lokas that are desirable, it does not say that going to one of them is mokÀa. It says that 
wherever you go, you will come back. 

A serious mumukÀu will not wish for heaven but for a better chance next time. If 
he finds that in this body he is not able to understand, in this situation things are not 
conducive for him, he is going to wish for improved conditions for mokÀa, and not for 
heaven. 

The ¿ruti shows us that, in spite of having a body, mind, and senses, we are free 
from them. Ëtm¡ is not touched by sukha or duÅkha; its nature is ¡nanda. Since it is 
already free, mokÀa is knowledge, the knowledge that I am free from being the body. 

IMPOSSIBILITY OF MOKâA WHEN A FORM IS INVOLVED 

Madbh¡va does not mean a form. Bh¡va here means the essence of something. 
The essence of Ì¿vara is formlessness and ¡tm¡ is sat-cit-¡nanda, also formless. Only 
then can there be identity. Two forms can never be identical. 

One who knows the truth will understand Ì¿vara as having no particular form, the 
one to whom all forms belong. He knows he is non-separate from Ì¿vara because the 
whole cannot be separate from anything. It is partless, limitless. Nor can there be any 
kind of relation between the individual and the whole because the whole is the 
individual; the individual is the whole. This is just like how between the number one and 
infinity there is no relationship. One can be divided into infinity and infinity includes all 
ones, so, there is no relationship. If the Lord is whole, he cannot be separate from you. If 
he is separate from you, he becomes finite, not whole. 

Any form you attribute to Ì¿vara is going to be less than Ì¿vara because a given 
form will exclude all others. Generally one form is given and all other forms 
superimposed upon it. One name is given and all other names superimposed upon it. 

We have varieties of devat¡s and forms of worship. By all of them you can 
accomplish only karma-phala; so, there is no such thing as liberation through Ì¿vara 
with a form. There can only be the required grace whereby you can get a result within 
saÆs¡ra. 

MOKâA IS KNOWLEDGE 

If the words of the ¿¡stra are understood properly, the whole thing reduces itself 
to ¡tm¡, sat-cit-¡nanda. The one who knows this, knows the truth. To know something, 
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you must see it as it is. If you know a rope as a rope you know the truth of it. Similarly, 
knowledge of the truth of Ì¿vara makes you a knower of Ì¿vara, rather than a knower of 
a particular form. If you superimpose Bhagav¡n  on a particular form, then it is for the 
purpose of worship. That is fine; but this is not knowing the truth. And without knowing 
the truth, there is no question of reaching Ì¿vara. Bhagav¡n  says, only the jµ¡n¢  reaches 
Me; his ¡tm¡ is Myself alone. This knowledge is mokÀa. 

We need not give up meditation because its result can provide situations conducive 
to gaining knowledge of the nature of Parame¿vara. One is a devotee in order to be free 
from being a devotee. This is true of any type of devotion. If one is devoted to getting 
into the White House, his devotion will end only when he is elected to the White House. 
When will the devotee of the Lord fulfil his devotion? Only when he is the Lord. 
Therefore, the Lord says, ‘The one who seeks Me, who thinks of Me at the end of his 
life, gains Me.’  

In the previous verse it was said that the one who thinks of Ì¿vara at the time of 
death reaches Ì¿vara. This logic is extended in the next verse to other objects.  

™…∆ ™…∆ ¥…… {… ∫®…Æ˙x…¬ ¶……¥…∆ i™…V…i™…xi…‰ EÚô‰Ù¥…Æ˙®…¬* 
i…∆ i…®…‰¥…Ë i… EÚ…Ëxi…‰™… ∫…n˘… i…ë˘…¥…¶…… ¥…i…&**6** 
yaÆ yaÆ v¡pi smaranbh¡vaÆ tyajatyante kalevaram  
taÆ tamevaiti kaunteya sad¡ tadbh¡vabh¡vitaÅ Verse 6 

EÚ…Ëxi…‰™… kaunteya — O! Son of Kunt¢; +xi…‰ ante — at the end; ™…®…¬ ™…®…¬ ¥…… + {… ¶……¥…®…¬ 
yam yam  v¡ api bh¡vam — whatever thing; ∫®…Æ˙x…¬ smaran — remembering; EÚô‰Ù¥…Æ˙®…¬ 
kalevaram — the physical body; i™…V… i… tyajati — he gives up; ∫…n˘… sad¡ — always; 
i…ë˘…¥…-¶…… ¥…i…& tadbh¡va-bh¡vitaÅ  — being in that state; i…®…¬ i…®…¬ B¥… tam tam eva — that 
alone; B i… eti — he reaches  

O! Son of Kunt¢, at the time of death, remembering whatever thing he 
gives up the body, being always in that state, that alone he reaches. 

Whatever he is thinking of at the time of death, that alone he reaches. This seems 
to be a very good arrangement. Suppose I want to go to heaven. According to the ¿¡stra, 
I have to do good karma my entire lifetime and avoid a lot of things. I want to go to 
heaven but do not want to give up anything or spend my time and energy doing the 
required rituals. I want to enjoy myself here and then go to heaven. So, I will do what I 
want here and at the time of death I will just think of heaven. Someone could think in 
this manner. 

But this thinking is not valid. The problem is, after living such a life, you will not 
think of heaven at the time of death. Whatever thought has dominated all through your 
life, that alone will come to the forefront at the time of death. The thought patterns are 
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conditioned. At the time of death, the deepest impressions in your psyche created by 
your own love and commitment to an object will bring that object to your mind. It will 
be in keeping with your cumulative thought-life. And merely thinking is not enough; 
there should also be a relevant action. Karma is very important here. It is the result of 
the karma along with saÆsk¡ra that produces the result. The idea is, if one has been 
working for a certain end, that end alone he achieves. 

If a person lives his entire life for money's sake, all that will occur in his mind at 
the time of death is thought of money. In the next birth he will work for money again. 
This applies to worship of a devat¡ also. If he repeatedly invokes Indra, he will go to 
indra-loka. Whatever he thinks about, he works for and that alone he gets. 

When you pursue Ì¿vara you become Ì¿vara because you are Ì¿vara. But if you 
think of any other end, you may gain that only if everything goes well. 

Therefore, Bhagav¡n says: 

i…∫®……i∫…¥…Êπ…÷ EÚ…ô‰Ùπ…÷ ®……®…x…÷∫®…Æ˙ ™…÷v™… S…* 
®…™™…Ã{…i…®…x……‰§…÷ r˘®……«®…‰¥…Ëπ™…∫™…∫…∆∂…™…&**7** 
tasm¡tsarveÀu k¡leÀu m¡manusmara yudhya ca 
mayyarpitamanobuddhirm¡mevaiÀyasyasaÆ¿ayaÅ  Verse 7 

i…∫®……i…¬ tasm¡t — therefore; ∫…¥…Êπ…÷ EÚ…ô‰Ùπ…÷ sarveÀu k¡leÀu — at all times; ®……®…¬ +x…÷∫®…Æ˙ 
m¡m anu-smara — remember Me; ™…÷v™… S… yudhya ca — and fight; ®… ™… +Ã{…i…-®…x……‰§…÷ r˘& 
mayi  arpita-mano-buddhiÅ — being one whose mind and intellect are offered unto 
Me; ®……®…¬ B¥… Bπ™… ∫… m¡m eva eÀyasi — you will reach Me alone; +∫…∆∂…™…¬&1 asaÆ¿ayaÅ 
— there is no doubt  

Therefore, remember Me at all times and fight. Being one whose mind 
and intellect are offered unto Me, you will reach Me alone. There is no 
doubt. 

ONE SHOULD ALWAYS REFLECT ON PARAMEáVARA 

Tasm¡t sarveÀu k¡leÀu m¡m anusmara—therefore at all times think of Me. 
Here the word k¡la is used in plural as k¡leÀu, to indicate the seasons and the day and 
night. In winter, summer, autumn and spring, through out  this year and the next, may 
you think of Me. 

Bhagav¡n says, anusm ara and not merely smara. Anu means ‘in keeping with 
something.’ Therefore, áa´kara has commented on this word by adding ‘yath¡- 
                                                 

1 +∫…∆∂…™…& x… ∫…∆∂…™…& +j…  ¥…ti…‰* ∂……0 ¶……0** 
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¿¡stram—in keeping with the ¿¡stra.’ Thus the Lord says, ‘Please think of Me as you 
have learned from the ¿¡stra.’ There is no other way. You cannot think of Bhagav¡n 
unless you know something of him. Since it is a question of knowing Parame¿vara as it 
is taught by the ¿¡stra, may you pursue him all the time by ¿rava¸a, manana, and 
nididhy¡sana. 

THINK OF BHAGAVËN AND DO WHAT IS TO BE DONE  

Yudhya ca—and fight. Think of Me and fight. This is for Arjuna; but we have to 
extend it to ourselves. Arjuna's situation is a battle therefore, the Lord says, ‘yudhya 
ca—and fight.’ But in our context this mandate refers to anything that is expected out of 
us under our circumstances, such as the daily prayers or whatever that needs to be done. 
‘Do your duty, play your roles and pursue Me. In the process, you will come to know 
Me,’ says the Lord. 

Let us assume Arjuna has come to know that ¡tm¡ is Brahman . Then he knows 
he is not a doer and will spontaneously do what has to be done. He does not need advice, 
nor does he need teaching. But Arjuna knows and does not know.1 In this situation, yoga 
is important. So, K¤À¸a is telling Arjuna to be a karma-yog¢. 

If you are a jµ¡n¢, nothing is going to affect you; so, you can easily do what is to 
be done even though you have the freedom to do or not do anything. If you are an 
ajµ¡n¢, you had better follow the script of your role. It is the motive that is important 
here. It is like a servant performing his duties. Even though he is requested to do 
something he does not like, he will do it because all his actions are motivated by the 
master. His own personal intentions and motives are relegated to the background and he 
does what is to be done. If the action is a pleasant one, there is no problem. But if it is a 
battle, as it was for Arjuna, it definitely requires an appreciation of dharma. For a 
kÀatriya like Arjuna, there is nothing better than a battle, which is in keeping with 
dharma, as K¤À¸a reminded him in the second chapter.2 So may you do what is to be 
done. It is due to dharma alone that you are acting and dharma is the Lord. When you 
conform to dharma, you are with the Lord. 

Mayi arpita-mano-buddhiÅ—the one whose mind and intellect are offered unto 
Me, Parame¿vara. The seeker here is referred to as mayi-arpita-mano-buddhiÅ, the 
one whose mind and intellect are offered unto the Lord. How do you offer your mind and 
intellect to the Lord? 

                                                 
1 Arjuna knows because the Lord has taught him in detail that ¡tm¡ is indestructible and 
has given him the full vision. Therefore, one cannot say that he does not know. But he still 
has doubts as is evident by the fact that he is asking questions. The doubts arise because he 
has not yet assimilated the knowledge.  
2 G¢t¡  – 2-31 
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Situations call for certain actions. What is to be done becomes very obvious and 
relevant to that situation. There is a sa´kalpa in your mind as, ‘This is to be done.’ That 
is because you did not create the situation nor did you create the sense of propriety that 
dictates the action. This was not the case with Duryodhana. He created this situation. 
But Arjuna has to meet it with proper action. That propriety is the order that is uncreated 
by man. This is what we call dharma. It is not Arjuna's creation, much less 
Duryodhana's. That order creates the sa´kalpa in Arjuna that Duryodhana has to be 
punished. Against that is a sa´kalpa of his own that says, ‘Why should I fight my own 
people?’ That is not Bhagav¡n's sa´kalpa. It is a personal sa´kalpa born of Arjuna's 
affection. If that is offered unto ¢¿vara-sa´kalpa, then he becomes a mayi arpita-
manas—the one whose mind has been offered unto the Lord. The manas here stands for 
the sa´kalpa-¿akti. 

What is referred to here by the word buddhi is your sense of doership—that I am a 
doer, that I am doing something, that I am the cause of some action. Certain things are to 
be done, and in doing them you surrender your aha´k¡ra. Buddhi, here, can also mean 
your personal prejudices. The buddhi is also offered unto ‘Me’ when one is engaged in 
the pursuit of ‘Me,’ according to the ¿¡stra. This person is a mayi-arpita-buddhi—the 
one whose buddhi has been offered unto the Lord. Thus, buddhi  here stands for the 
sense of doership. 

When the buddhi  is offered in the pursuit of the truth of myself or in surrendering 
the notion of doership and the mind is offered unto the Lord in the form of sa´kalpas  
conforming to dharma, one becomes mayi-arpita-mano-buddhi—the one whose mind 
and buddhi  are offered unto the Lord. Such a person is not in conflict. He gains antaÅ -
kara¸a-¿uddhi and it is not going to take time for him to understand that he is 
essentially non-separate from Ì¿vara. 

THEN ONE WILL DEFINITELY RECOGNISE BHAGAVËN AT 
DEATH  

Further, the Lord says, ‘m¡m eva eÀyasi—you will come to Me alone.’ How? You 
will come to recognise Me and thereby become Me. As he has already pointed out, the 
jµ¡n¢ is non-separate from Parame¿vara. When he says, ‘Those who think of Me, reach 
Me,’ this is what he means. They discover their identity with Ì¿vara. 

The Lord says, ‘There is no doubt that you will reach Me—asaÆ¿ayaÅ m¡m 
eÀyasi.’ Although he is giving a promise here, it is not a prediction; it is a simple logical 
consequence. There is no way of it not happening. Unlike trying to reach a mountain, 
where anything can happen, it is yourself; so, it is only a question of clarity of the 
knowledge. 
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But, suppose in the process of gaining clarity one should die, what would be the 
lot of this person? K¤À¸a has already promised that such a person will definitely pick up 
the thread in the next life and continue from where he left—na hi kaly¡¸ak¤t ka¿cit 
durgatiÆ t¡ta gacchati.1 Even if he dies without understanding, there is nothing more 
valuable that he could have been doing. From the standpoint of an onlooker it is a 
tragedy. He gave up everything in pursuit of this knowledge and then he did not get it. 
But he had grown out of everything else and was doing that which was most valuable to 
him.  

He was happy he was doing it, and he died. This is true of everyone. Everyone 
pursues something or other and may die without completing what he set out to do. 
Someone who was making money does not die thinking, ‘I have made all the money that 
I had set out to make. Now I can die.’ Nobody dies thinking everything is over. Only a 
jµ¡n¢ dies having completed everything. He is the only one who dies in fullness because 
he knows he is non-separate from Parame¿vara. There is no doubt about this. 

REMOVAL OF OBSTRUCTIONS TO MOKâA 
IGNORANCE 

There are three possible obstructions for mokÀa. One is ignorance, ¡vara¸a. The 
self is already free. So, I must only recognise the fact that I am identical with Brahman 
and therefore, free. Knowledge of this is mokÀa and what denies it is ignorance. 

IMPURITY 

For any knowledge to take place, the mind must be prepared. For knowledge of 
¡tm¡, lack of preparedness may be in two forms. One is mala, impurities gathered in 
previous births, which unfold as difficult situations in this birth. To neutralise these, we 
do daily duties and prayers. Powerful likes and dislikes, r¡ga-dveÀas, also obstruct this 
knowledge and karma is again advocated to neutralise them.  

AGITATION 

The other obstruction is agitation. Without a composed mind, inquiry cannot be 
done properly. The mind has to be rendered steady by meditation. Some of the more 
complicated forms of meditation require great concentration and will bring about 
steadiness. You also understand the ways of the mind as it keeps moving from one thing 
to another and you have to bring it back. In the process you gain steadiness.  

Purity and steadiness of mind go together. As one increases, so does the other. 
Karma produces purification of the mind; meditation produces steadiness of mind. 
                                                 

1 G¢t¡ – 6-40 
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Karma, meditation, and inquiry into the ¿¡stra are the three means of dealing with the 
three obstructions. 

In the next two verses K¤À¸a talks about a person who meditates upon 
Parame¿vara. There are different types of meditation apart from nididhy¡sana, 
contemplation.  

MEDITATION , UPËSANA 

When a form is involved in meditation it is called up¡sana. There are two types of 
up¡sana—sampat-up¡sana and aha´graha-up¡sana. 

SAMPAT-UPËSANA 

In sampat-up¡sana, a given object is looked upon as something more than it is. 
Two objects are involved, the one you know and the other you impose upon it. You may 
look upon the mind as Ì¿vara. In this form of meditation you impose upon an ordinary 
object something greater. This sampat-up¡sana gives you a steadiness of mind, a 
general result of any meditation. By this we mean absence of agitation, a state of mind 
wherein there is a capacity for absorption and a degree of inner composure. This is an 
immediate gain, called d¤À¶a-phala—a result that is seen. 

Besides this, being a prayer, sampat -up¡sana produces an unseen result, which 
we call ad¤À¶a-phala. According to the ¿¡stra, this is generally in the form of the gain 
of other lokas. 

AHA×GRAHA-UPËSANA 

In this second type of up¡sana, Brahman , the cause of everything, is equated to 
aham, ‘I.’ But it is not pure knowledge because there is a v¤tti involved connecting two 
things. It is something like contemplation. So, it is at the level of aha´k¡ra. Since the 
aha´k¡ra has not been not negated, the recognition has not yet taken place. 

The next two verses can be taken as aha´graha-up¡sana or as nididhy¡sana. 
Let us look at them as nididhy¡s ana. 

+¶™……∫…™……‰M…™…÷H‰Úx… S…‰i…∫…… x……x™…M…… ®…x……* 
{…Æ˙®…∆ {…÷Ø˚π…∆  n˘¥™…∆ ™…… i… {……l……«x…÷ S…xi…™…x…¬**8** 
abhy¡sayogayuktena cetas¡ n¡nyag¡min¡ 
paramaÆ puruÀaÆ divyaÆ y¡ti p¡rth¡nucintayan  Verse 8 

{……l…« p¡rtha — O! Son of P¤th¡ (Arjuna); +¶™……∫…-™……‰M…-™…÷H‰Úx… S…‰i…∫…… abhy¡sa-yoga-

yuktena cetas¡ — with a mind, which is endowed with the practice of yoga; x… 
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+x™…M…… ®…x…… na anya-g¡min¡ — which does not go to anything else; +x…÷ S…xi…™…x…¬ anu-
cintayan  — reflecting as he was taught; {…Æ˙®…®…¬  n˘¥™…®…¬ {…÷Ø˚π…®…¬ paramam divyam 

puruÀam — to the limitless person who is effulgent; ™…… i… y¡ti — he goes  

O! P¡rtha, reflecting as he was taught, with a mind endowed with the 
practice of yoga, with a mind that does not stray to anything else, he 
reaches the limitless self-effulgent person. 

The meditator goes to the limitless self-effulgent person—paramaÆ  divyaÆ 
puruÀaÆ y¡ti . PuruÀa means a person. And he is parama. So, there is no possibility of 
him being anything less than the limitless person who is everything, from whom nothing 
is separate. 

And he is divya. Two meanings are possible here for the word divya. One who is 
born in heaven, a celestial, is called divya. Or it means the one who is all-effulgent 
Parame¿vara who is essentially the meaning of the word ‘I.’ He goes to that. How does 
he achieve this? 

Anu-cintayan—by contemplating. Cintayan means doing inquiry, contemplating, 
or meditating. Anu means ‘according to the ¿¡stra.’ Contemplating on the words of the 
¿¡stra in keeping with what is understood through the ¿¡stra-pram¡¸a is anu-cintana. 
As a student listens to the words of the teacher, if his mind follows the thought process 
that takes place, he is doing anu-cintana. The teacher is also doing anu-cintana 
because he follows the ¿¡stra. 

The object of this contemplation is also shown by the words, paramaÆ puruÀaÆ 
divyam. And the result is that he goes to that same puruÀa because ¡tm¡ happens to be 
that. He contemplates upon the infinite and there is no contemplation upon the infinite 
minus you or anything else. 

Thinking, contemplating, here is just seeing a fact that you have already come to 
know through the ¿¡stra. It may be preceded by a few steps of thinking given by the 
¿¡stra, which are conducive to arriving at its vision. Seeing naturally implies a mind. So, 
he points out the kind of mind that is required. 

Abhy¡sa-yoga-yuktena na anya-g¡min¡ cetas¡ —Cetas¡ means ‘by the mind.’ 
And two adjectives are given to describe the mind. Abhy¡sa-yoga-yuktena cetas¡ 
means by a mind that is endowed with abhy¡sa, practice, which itself is yoga. Na 
anya-gamin¡ cetas¡ means by a mind that does not go to anything else. 

Only the chosen object is allowed to occupy the mind; anything else is dismissed 
as it arises. It is important to note that the meditation does not cease when other thoughts 
arise. If that were to be the case, meditation would not be possible. When you meditate 
upon a given object, there is always the possibility of getting distracted. That is why you 
meditate. As we saw in the sixth chapter, whenever the mind strays from the chosen 



Chapter 8 31 

object of meditation, you bring it back—yato yato ni¿carati… tatastato 
niyamyaitat…1 Bringing the mind back to the object of meditation is also part of 
meditation. 

When Arjuna told K¤À¸a that the mind is itself agitation and he did not think he 
could do anything about it,2 K¤À¸a agreed with him. Then he told him that it could be 
managed by vair¡gya and abhy¡sa.3 This is the abhy¡sa meant here. He emphasises it 
by saying yoga, which is another word that means the same thing. Yoga is abhy¡sa and 
abhy¡sa is a yoga, a means for gaining a mastery over the mind. 

This meditator contemplates upon the puruÀa, who is limitless and all-effulgent. 
And he comes to identify himself as that puruÀa. Now further, what is the nature of that 
puruÀa he meditates upon and comes to recognise as himself? 

EÚÀ¥… {…÷Æ˙…h…®…x…÷∂…… ∫…i……Æ˙®…h……‰Æ˙h…“™……∆∫…®…x…÷∫®…Æ‰˙t&* 
∫…¥…«∫™… v……i……Æ˙®… S…xi™…∞¸{…®…… n˘i™…¥…h…» i…®…∫…& {…Æ˙∫i……i…¬**9** 
kaviÆ pur¡¸amanu¿¡sit¡ram  

a¸ora¸¢y¡ÆsamanusmaredyaÅ 
sarvasya dh¡t¡ramacintyar£pam 
 ¡dityavar¸aÆ tamasaÅ parast¡t Verse 9 

EÚ ¥…®…¬ kavim — the one who is omniscient; {…÷Æ˙…h…®…¬ pur¡¸am — the most ancient; 
+x…÷∂…… ∫…i……Æ˙®…¬ anu¿¡sit¡ram — the one who rules (everything); +h……‰& +h…“™……∆∫…®…¬ a¸oÅ 
a¸¢y¡Æsam — the one who is subtler than the subtlest; ∫…¥…«∫™… v……i……Æ˙®…¬ sarvasya 
dh¡t¡ram — the one who ordains all; + S…xi™…-∞¸{…®…¬ acintya-r£pam — whose form 
cannot be conceived of; +… n˘i™…¥…h…«®…¬ ¡ditya-var¸am  — whose form is like lustre of the 
sun; i…®…∫…& {…Æ˙∫i……i…¬ tamasaÅ  parast¡t — the one who is beyond ignorance (and 
knowledge) ™…& +x…÷∫®…Æ‰˙i…¬ yaÅ anusmaret — the one who contemplates upon; (∫…& saÅ —
he; {…Æ˙®…®…¬ {…÷Ø˚π…®…¬  n˘¥™…®…¬ paramam puruÀam divyam — to the limitless person who is 
effulgent; ™…… i… y¡ti — goes)4 

The one who contemplates upon the one who is omniscient, the most 
ancient, who rules, subtler than the subtlest, ordainer of all, whose form 
cannot be conceived of, who is effulgent like the sun, who is beyond 

                                                 
1 G¢t¡  – 6-26 
2 G¢t¡  – 6-34 
3 G¢t¡  – 6-35 
4 This verse connects to the previous verse in this manner. The words that connect are 
brought down from the previous verse. 
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ignorance (and knowledge), (he goes to the limitless self-effulgent 
person.)  

YaÅ  anusmaret—the one who properly meditates upon. Smara¸a, recalling, is 
only possible when you have come to know something. Anusmara¸a is in keeping with 
what is already known to you. So, the meaning of this statement is ‘the one who 
contemplates after ¿rava¸a and manana.’ 

On whom does he meditate? He meditates upon Parame¿vara who is described by 
the following words: 

Kavi, the one who sees through. Kavi is an excellent word for Parame¿vara. It 
also means poet because a poet sees something more than what meets the eye. Here 
Bhagav¡n  is called kavi not because he sees something more; but because he sees 
everything—past, present and future. Kavi here means the one who is all-knowing. 

Pur¡¸a—the one who is ancient, who in fact is eternal. 

Anu¿¡sit¡—the one who rules the whole creation, because of whom the law of 
dharma and all other laws in the creation exist. 

A¸oÅ  a¸¢y¡n—the one who is subtler than the subtlest thing you can conceive of. 
Anything that you can conceive of, e ven the subtlest concept, is an object of thought, but 
what is contemplated upon here is the one because of whom that subtlest of thoughts is 
known. 

Sarvasya dh¡t¡—the one who is the ordainer of everything. The one who 
meditates upon Ì¿vara in this manner comes to recognise himself as the upholder of this 
cause-effect relationship, the giver of the fruits of all actions. Previously he was only an 
agent, subject to the ups and downs of the results of his actions as they were given by 
Ì¿vara's law of karma.  By contemplating upon the svar£pa of Parame¿vara, he 
identified himself as Parame¿vara who is sat-cit-¡nanda-¡tm¡. 

Acintya-r£pa—the one whose form cannot be thought of. What you cannot think 
about can also be non-existent. But here it is existent. If you take it as the one who is in 
the form of creation, how are you going to think about him? There is the known as well 
as the unknown. If you want to appreciate omniscience or all-pervasiveness, the one 
whose form is the whole creation, how are you going to imagine that? Your mind is 
capable of thinking of only one thing at a given time. It is not possible for a human mind 
to imagine everything at the same time. And if you look at Ì¿vara's own svar£pa as 
¡tm¡, he is not available for objectification. It is caitanya, as the next word reveals. 

Ëditya-var¸a—the one who has the appearance of the sun. The form of the sun is 
nothing but light. It is not a light that comes and goes; it is always in the form of light; 
and it illumines everything. Similarly, this puruÀa is in the form of consciousness, which 
is not subject to increasing and decreasing. Like the sun, it always illumines without any 
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motive or intention. When we say it illumines everything, we are using a verb. That 
implies an agent. But here there is no agency involved; its essential nature is to shine. 
Like the sun, it illumines anything in front of it. Without doership, self-shining ¡tm¡ 
illumines the entire creation. Everything shines after it. It is asa´ga, untouched by what 
happens in its light. 

TamasaÅ parast¡t—It is above darkness. It illumines both light and darkness. It 
illumines particular knowledge as well as ignorance. It is pure consciousness. 

THE DIFFERENCE BETWEEN CONTEMPLATION AND 
MEDITATION 

The verb y¡ti is carried through from the previous verse. Everything else in this 
verse talks of the object of meditation, and also what one gains. 

In contemplation there is no difference between what you meditate upon and what 
you get. If you are doing up¡sana, the result is not going to be the same as what  you 
meditate upon. If you invoke Indra, you will not become Indra. You will only go to 
another loka. 

But here the one who meditates upon parama-puruÀa reaches parama-puruÀa. 
This is not a meditation wherein there is a knower-known difference. However small the 
difference may be, if there is a difference, it would be up¡sana. If there is no difference, 
the knower is recognised as Parame¿vara; therefore, there is no knower in reality. 

All these words are appellations of Ì¿vara and that indeed I am. This is pure 
jµ¡na. That is why nididhy¡sana is entirely different from up¡sana. In up¡sana  the 
j¢va and Ì¿vara are two different things, whether it is sampat-up¡sana or 
aha´graha-up¡sana, where you superimpose Ì¿vara's attributes on the j¢va. Even so, it 
can pave the way for jµ¡na and is therefore, considered a fruitful meditation. 
Contemplation, however, based on ¿rava¸a and manana is entirely different from any 
type of meditation. 

If what you have understood is somehow contradicted by experience, 
nididhy¡sana is to be done. á¡stra says that you are sat -cit-¡nanda. If you do not 
think so, you are making a judgement about yourself on the basis of your mind and you 
require further inquiry. Until you understand, you must study the ¿¡stra, which is the 
pram¡¸a. Ved¡nta reveals that you are the whole. So, you cannot say that you have 
studied Ved¡nta and are now turning your attention to something else to fulfil yourself.  

If you say that in spite of knowing the ¡tm¡, you do not see that you are ¡nanda, 
logically it cannot be true. But experientially there seems to be a condition wherein there 
is knowledge and at the same time, some problem in owning up the knowledge. You 
cannot say you do not know, nor can you say you know that you are Brahman, because 
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you have problems. You have to eliminate the obstruction, which is a condition of the 
mind that seems to stand against the very knowledge that, you are free. That knowledge 
seems to be affected by a process of habitual thinking, which you take care of in a 
variety of ways; the main way is nididhy¡sana. 

Contemplation upon the knowledge that I am Ì¿vara is not an action. Wherever a 
statement of fact is repeated or contemplated upon, no result is produced because, it is an 
already accomplished fact—siddha-viÀaya. This is an important thing to know. An 
already accomplished fact is not the result of an action because it is not produced. 
Karma can produce, modify, cleanse, or help you reach something.1  The fact is, ¡tm¡ is 
Brahman . It is a statement of fact like saying, ‘Fire is hot.’ This fact is not produced, 
and therefore, not a result of karma. As a statement of fact, it is to be merely 
understood. Similarly the statement, ‘I am Brahman ,’ is a statement of fact that has to 
be understood. There is nothing to be accomplished by karma here. árava¸a, manana, 
and nididhy¡sana are the threefold means to understand this and it is adequate. 
Nididhy¡sana is contemplation in keeping with the ¿¡stra. Therefore, K¤À¸a says here 
that the one who contemplates on Parame¿vara in this manner, i.e.,  in keeping with 
what is said in the ¿¡stra, he reaches that Parame¿vara—yaÅ kaviÆ pur¡¸am … 
anusmaret saÅ paramaÆ puruÀaÆ y¡ti. This is knowledge. 

K¤À¸a starts by saying that the one who knows him as Ì¿vara, being always in 
him, comes to him after death. There is no rebirth for this person. And another person 
who contemplates upon him as Ì¿vara, having gained from ¿¡stra the knowledge that 
¡tm¡ is Parame¿vara, contemplates upon that. He is the parama-puruÀa that he is 
contemplating upon and he too does not come back after death. 

Then there is another person for whom the contemplation is coupled with yoga, 
specifically pr¡¸¡y¡ma. He is discussed in the next verse. He also reaches Ì¿vara 
because of his contemplation. 

All these possibilities are mentioned because there are obstructions, which are 
different for different people. And they have to be tackled differently depending on the 
person. A seeker uses yoga, various forms of up¡sana, and anything else that is 
necessary to remove obstructions. 

                                                 
1 Karma can be of the following four types: 
utp¡dya — that which produces something. 
vik¡rya — that which modifies something. 
saÆsk¡rya — that which cleanses something. 
¡pya — that which helps one to reach something. 
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|…™……h…EÚ…ô‰Ù ®…x…∫……S…ô‰Ùx… ¶…HÚ¨… ™…÷HÚ…‰ ™……‰M…§…ô‰Ùx… S…Ë¥…* 
ß…÷¥……‰®…«v™…‰ |……h…®……¥…‰∂™… ∫…®™…E¬Ú ∫… i…∆ {…Æ∆˙ {…÷Ø˚π…®…÷{…Ë i…  n˘¥™…®…¬**10** 
pray¡¸ak¡le manas¡calena  
 bhakty¡ yukto yogabalena caiva 
bhruvormadhye pr¡¸am¡ve¿ya samyak  
 sa taÆ paraÆ puruÀamupaiti divyam Verse 10 

|…™……h…-EÚ…ô‰Ù pray¡¸a-k¡le — at the time of death; +S…ô‰Ùx… ®…x…∫…… acalena manas¡ — with 
a steady mind; ¶…HÚ¨… ™…÷HÚ& bhakty¡ yuktaÅ — endowed with devotion; ™……‰M…§…ô‰Ùx… S… yoga-
balena ca — and with the strength gathered by yoga; B¥… eva — indeed; ß…÷¥……‰& ®…v™…‰ 
bhruvoÅ madhye — between the brows; |……h…®…¬ +…¥…‰∂™… ∫…®™…E¬Ú pr¡¸am ¡ve¿ya samyak 
— placing the breath properly; ∫…& saÅ — he; i…®…¬ {…Æ˙®…¬ {…÷Ø˚π…®…¬  n˘¥™…®…¬ tam param  
puruÀam divyam — that limitless effulgent person; ={…Ë i… upaiti — reaches  

At the time of death, with a steady mind, endowed with devotion and the 
strength gathered by yoga, indeed, placing the breath properly between 
the brows, he reaches that limitless effulgent person. 

This entire discussion deals with the lot of a seeker at the time of death. A yog¢ is 
someone who can give up his life at will. Because of the strength of his yoga, he is able 
to stop the flow of pr¡¸a when he wishes to die. While he lives, he leaves the pr¡¸a, 
i.e., stops the functioning of the pr¡¸a while contemplating upon ¡tm¡. It was very clear 
to him while he was alive that he was sat-cit-¡nanda-¡tm¡; and therefore, he was free. 
But he still had kart¤tva because he used his will for death. So, he will go to 
brahma-loka and will be taught by Brahmaji and gain mokÀa. This is called krama-
mukti. 

Pray¡¸a-k¡le means ‘at the time of travel or departure.’ Death is referred to as 
departure here. How does he die? Acalena manas¡—with a mind that does not waver, 
that is not distracted. And he is bhakty¡ yuktaÅ , endowed with devotion to the puruÀa 
he is contemplating upon. This is a person who has great love for the ¡tm¡ he 
contemplates upon. For him there is no other love. 

And how does he wilfully stop his pr¡¸a? Yoga-balena ca eva—with the strength 
of his yoga practice alone. Yoga-bala, áa´kara says, is steadiness of mind born of his 
practice of absorption, the culmination of his practice of aÀ¶¡´ga-yoga. 

The object of meditation produces a saÆsk¡ra in the mind and with repeated 
meditation, the saÆsk¡ra deepens. For a mumukÀu, the only object of meditation is 
¡tm¡. Here he has a yoga-bala, which is due to the saÆsk¡ra arising from repeated 
practice of absorption. This is a person who has lived his life in the practice of yoga 
along with the pursuit of knowledge. At the time of death, what does such a person do? 
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BhruvoÅ madhye pr¡¸am ¡ve¿ya samyak—First he brings his mind to his heart, 
the core of the self. He imagines a location on the right side of the heart, which is looked 
upon as the seat of the aha´k¡ra. It is purely a visualisation; but it does bring the mind 
to a state of absorption. Even when chanting a mantra, if you imagine that the mantra 
comes from there, the chanting is much more absorbing.  

Then he stops his pr¡¸a, i.e., stops breathing. He inhales and does not exhale. 
áa´kara supplies the word n¡·¢, a technical term from yoga for a kind of a nerve. He 
visualises a n¡·¢  going through the heart to the place between the eyebrows. Emitting 
the pr¡¸a through this n¡·¢, placing it between the brows, he stops it there and does not 
exhale. And thus gives up his life. 

When he does so, paraÆ puruÀam upaiti—he reaches the limitless person. 
Because of this expression we understand that he is a vidv¡n and a yog¢. 

So far, Bhagav¡n  has talked about those who contemplate upon Brahman 
directly. There are others who use a symbol to arrive at contemplation. This he 
introduces in the next verse. 

™…n˘I…Æ∆˙ ¥…‰n˘ ¥…n˘…‰ ¥…n˘Œxi…  ¥…∂…Œxi… ™…ti…™……‰ ¥…“i…Æ˙…M……&* 
™… n˘SUÙxi……‰ •…¿S…™…» S…Æ˙Œxi… i…k…‰ {…n∆˘ ∫…∆O…Ω‰˛h… |…¥…I™…‰**11** 
yadakÀaraÆ vedavido vadanti  
 vi¿anti yadyatayo v¢tar¡g¡Å 
yadicchanto brahmacaryaÆ caranti  
 tatte padaÆ sa´grahe¸a pravakÀye Verse 11 

™…i…¬ +I…Æ˙®…¬ yat akÀaram — that which does not decline (about which); ¥…‰n˘ ¥…n˘& 
vedavidaÅ  — those who know the Veda; ¥…n˘Œxi… vadanti — talk about; ™…i…¬ yat  — that 
which; ™…i…™…& yatayaÅ — those who make effort (sanny¡s¢s);  ¥…“i…Æ˙…M……& v¢ta-r¡g¡Å — 
those who are free from desire;  ¥…∂…Œxi… vi¿anti — enter; ™… n˘SUÙxi…& yad icchantaÅ — 
desiring which; •…¿S…™…» S…Æ˙Œxi… brahmacaryaÆ caranti — they (the yatayaÅ and the 
v¢ta-r¡g¡Å) follow a life of study and discipline; i…i…¬ {…n˘®…¬ tat padam  — that end; ∫…∆O…Ω‰˛h… 
sa´grahe¸a — briefly; i…‰ |…¥…I™…‰ te pravakÀye — I will tell you 

I will tell you briefly about that end, which does not decline, about which 
knowers of Veda talk about which the renunciates free from desire enter, 
desiring, which they follow a life of study and discipline. 

The first quarter of this verse is similar to one in B¤had¡ra¸yakopaniÀad1 and the 
rest to one in Ka¶hopaniÀad.2 That end, which all the Vedas talk about, desiring, which 
                                                 

1 3-8-8 
2 1-2-15 
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people take to a life of discipleship, I am going to tell you briefly. That is Om. The same 
thing is going to be said here in three verses. 

Yad-akÀaraÆ vedavido vadanti . Vedavit means those who know the Veda, not 
merely how to recite but the meaning of the Veda. There is a mandate that everyone 
should study one's own Veda, either the Îg-veda, S¡ma-veda, Yajur-veda or Atharva-
veda—sv¡dhy¡yo adhyetavyaÅ . Mere recitation of the Veda is also called adhyayana. 
But a vidhi, a rule, is only complete when the result is realised. Veda is a pram¡¸a and 
has the capacity to reveal a knowledge, which has a result. After learning to recite, one 
must analyse the sentences until one understands the entire ¿¡stra, especially 
Ved¡nta-¿¡stra. Until that time, one has not fulfilled the vidhi. Its force applies until 
you know, ‘I am Brahman —ahaÆ brahma asmi.’ So, vedavit is the one who knows 
the meaning of the Veda. 

Brahman  is akÀara, that which is not subject to destruction, not being bound by 
time. Those who know the Veda talk about this. 

In B¤had¡ra¸yakopaniÀad , Y¡jµavalkya teaches G¡rg¢  what akÀaraÆ brahma 
is.1  It is not big, nor small, not short, nor tall and thus, is free from all attributes. 
AkÀaraÆ brahma is not an object, nor is it something to be gained in the usual sense. It 
is not to be experienced, but known. 

YadicchantaÅ  brahmacaryaÆ caranti—desiring to know this, people live a life 
of brahmacarya, a life of discipline in the presence of the teacher. That discipline 
implies study, meditation, mantra-japa, etc. 

Yat  yatayaÅ  v¢ta-r¡g¡Å  vi¿anti—yatis means those who are capable of right 
effort. One of the principal things that is required for this knowledge is renunciation. So, 
a person who gives up all other pursuits and dedicates his life to this pursuit is called a 
yati, he is a sanny¡s¢. They are free from all powerful likes and dislikes because they 
are not interested in security and pleasure. They are committed to mokÀa. 

Tat  te padaÆ sa´grahe¸a pravakÀye—I will tell you briefly that end, which is to 
be accomplished in terms of knowledge. Padam means the end that is to be 
accomplished. It also means that which is the most worshipful. Here mokÀa is the 
ultimate end and also, it is the most worshipful.  

Here, áa´kara introduces the next two verses discussing oÆk¡ra, pra¸ava. It is 
introduced for the first time in the Bhagavadg¢t¡. So, áa´kara makes a note here. 

                                                 
1 Bi…uË̆ i…n˘I…Æ∆̇ M……ÃM… •……¿h…… + ¶…¥…n˘Œxi…* §…fi0 ={…0 3.8.8 
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MEDITATION UPON OM 
Om as a word for contemplation 

Om is a word for Brahman. Just as when you hear the word pot, a meaning strikes 
you, so too with Om. If you know the meaning, it registers when you hear the word Om. 
Then Om becomes a name, v¡caka, and Brahman , what is named, v¡cya. 

In general, between a word and its meaning, there is a permanent connection, 
v¡cya-v¡caka-sambandha. For example, the word apple is a v¡caka and the object 
apple, the v¡cya. It is not quite the same with the name of a person. John, for example, 
can mean anybody. John is not a v¡caka in the same sense that apple is; it has no real 
v¡cya in that, there is no permanent v¡cya-v¡caka-sambandha. John is a word that 
brings to mind a given person whom you know. It serves as a v¡caka if you know that, it 
is the name of a person you know. Similarly, the ¿¡stra has named Brahman  as Om. If 
you have studied the ¿¡stra, you recognise Brahman  by the name Om. The ¿¡stra says 
that ¡tm¡, the conscious being is Brahman  and that Brahman  is Om. You contemplate 
upon the meaning of Om as yourself being everything. Then Om takes the mind to 
contemplation, not meditation. But if you contemplate upon the meaning of Om as 
Ì¿vara, then it becomes meditation, dhy¡na, sagu¸a-brahma-up¡sana. 

In meditation there are two types of symbols. One is verbal, prat¢ka, the other a 
tangible physical form, pratim¡. Upon either of these you can superimpose a concept of 
Ì¿vara and worship that symbol as Ì¿vara. In this type of meditation Ì¿vara is always 
parokÀa. 

Meditation with Om as a prat¢ka  

Om can also be a sound symbol, a prat¢ka. Then it means aparaÆ brahma. It is 
purely a symbol upon, which you superimpose your indirect knowledge of Ì¿vara. 
Because there is no knowledge, it is no longer a v¡caka; it is purely for up¡sana, which 
has the result of taking you to brahma-loka. There, you may be taught by Brahmaji if 
you are a mumukÀu and if you have enough pu¸ya. Or you will return to a human birth 
and pick up the thread.  

In Pra¿nopaniÀad1, Satyak¡ma asks his guru what kind of loka a person will 
gain if he meditates upon Om and he is told that OÆk¡ra can represent both paraÆ 
brahma and aparaÆ brahma. It is apara if it is a prat¢ka, a symbol for parokÀa-
Ì¿vara. It is para if it is contemplated upon as param¡tm¡ who is identical with 
pratyag¡tm¡. 

Each letter, as we have seen, represents one of the three states of experience. 
When OÆk¡ra is chanted, the last letter, mak¡ra, resolves into silence, which is pure 
                                                 

1 5-1 to 5-5 
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consciousness, neither waker nor dreamer nor sleeper. From that silence the ak¡ra rises. 
When you chant Om, the word is pervaded by consciousness, which itself is not affected 
by ak¡ra, the mak¡ra, or the uk¡ra—A, U or M. Everything resolves in that which is 
neither waker-consciousness, nor dreamer-consciousness, nor in-between-consciousness, 
nor sleeper-consciousness, nor is it all-knowing-consciousness, nor unconsciousness—
that is what is called consciousness. That is the ¡tm¡, Om, the v¡caka for Brahman. 

In Ka¶hopaniÀad , Naciketas asks about that which is above dharma and 
adharma, above cause and effect. Lord Yama answers in a way that is  similar to what is 
mentioned here. But in other places, OÆk¡ra is presented as a symbol for up¡sana for 
those who do not understand paraÆ brahma as it was taught to them. 

Since the g¢t¡-¿¡stra is dealing with the various forms of departure here, the one 
who meditates upon Om is discussed. If he meditates on Om as a symbol, there is travel 
and further birth; if he contemplates and understands it, there is no further travel. 

In the following two verses Bhagav¡n talks about those who meditate upon Om  at 
the e nd of their life and the result of that. 

∫…¥…«u˘…Æ˙… h… ∫…∆™…®™… ®…x……‰ æ˛ n˘  x…Ø˚v™… S…* 
®…⁄v…Ô¨…«v……™……i®…x…& |……h…®……Œ∫l…i……‰ ™……‰M…v……Æ˙h……®…¬**12** 
sarvadv¡r¡¸i saÆyamya mano h¤di nirudhya ca 
m£rdhny¡dh¡y¡tmanaÅ pr¡¸am¡sthito yogadh¡ra¸¡m Verse 12 

+…‰ ®…i™…‰EÚ…I…Æ∆˙ •…¿ ¥™……Ω˛Æ˙x…¬ ®……®…x…÷∫®…Æ˙x…¬* 
™…& |…™…… i… i™…V…x…¬ n‰˘Ω∆˛ ∫… ™…… i… {…Æ˙®……∆ M… i…®…¬**13** 
omityek¡kÀaraÆ brahma vy¡haran m¡manusmaran 
yaÅ pray¡ti tyajan dehaÆ sa y¡ti param¡Æ gatim Verse 13 

∫…¥…«u˘…Æ˙… h… sarva-dv¡r¡¸i  — all the gat es (sense organs); ∫…∆™…®™… saÆyamya — closing; 
®…x…& manaÅ  — the mind; æ˛ n˘ h¤di — into the heart;  x…Ø˚v™… S… nirudhya ca — and 
withdrawing; +…i®…x…& |……h…®…¬ ¡tmanaÅ pr¡¸am — one's own pr¡¸a;  ®…⁄Ãv…Ô m£rdhni — at 
the top of his head; +…v……™… ¡dh¡ya — placing; ™……‰M…-v……Æh……®…¬ +…Œ∫l…i…& (∫…x…¬) yoga-
dh¡ra¸¡m ¡sthitaÅ (san) — being the one who remains holding (his pr¡¸a) by yoga; 
+…‰®…¬ <˘ i… BEÚ-+I…Æ∆˙ •…¿  om iti eka-akÀaram brahma — the single syllable Om (which 
is) Brahman ; ¥™……Ω˛Æ˙x…¬ vy¡haran — chanting; ®……®…¬ +x…÷-∫®…Æ˙x…¬ m¡m anu-smaran — 
remembering Me; n‰̆Ω®…¬̨ i™…V…x…¬ deham tyajan — giving up the body; ™…& |…™…… i…  yaÅ pray¡ti 
— the one who departs; ∫…& saÅ — he; {…Æ˙®……®…¬ M… i…®…¬ ™…… i… param¡m  gatim y¡ti — goes to 
the most exalted end 
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Closing all the sense organs and withdrawing the mind into the heart, 
placing his breath at the top of his head and remaining, holding (his 
breath) by yoga, chanting the single syllable Om, which is Brahman, 
giving up the body, the one who departs remembering Me, goes to the 
most exalted end. 

This is the yog¢ who meditates on OÆk¡ra. 

Sarva-dv¡r¡¸i saÆyamya—having closed all the gates. The gates are the ways 
through, which the world enters into you, the sense organs. The person discussed here is 
a yog¢, not a jµ¡n¢ . A yog¢ has to shut out everything and then concentrate. A jµ¡n¢, may 
shut out the world or may not; because he knows, his vision has changed. Here the 
meditator is sitting in a relaxed posture with all his senses withdrawn. 

Mano h¤di nirudhya ca—and taking the mind inward. In fact, this is all you 
really have to do, to withdraw the senses from their pursuits. Just turn the mind towards 
yourself. 

ËtmanaÅ  pr¡¸aÆ m£rdhni  ¡dh¡ya, placing his pr¡¸a at the top of his head, he 
does not allow the breath to be exhaled. 

Om iti ek¡kÀaraÆ brahma vy¡haran, chanting the single syllable Om, which is 
the name of Brahman , m¡m anusmaran—thinking of Me, Ì¿vara, he continues to hold 
his breath at the top of his head. And doing this, i.e., continuing to hold his breath in this 
way—yoga-dh¡ra¸¡m ¡sthitaÅ, dehaÆ tyajan —giving up his body, yaÅ pray¡ti—the 
one who departs, saÅ param¡Æ gatiÆ y¡ti—he goes to the most exalted end. 

Death is only for the body, not for the j¢va. The j¢va keeps travelling until he 
knows he is the ¡tm¡, which is eternal. Then the j¢vatva, the superimposition upon 
¡tm¡, dies. The j¢va does not die at any time because the truth of the j¢va is ¡tm¡. 

And the one who leaves his body in this manner, goes to the most exalted end. The 
word pray¡ti can indicate travel. K¤À¸a says, ‘Because of his great meditation, holding 
his breath, thinking of Me and chanting Om, he leaves this body and goes straight to 
brahma-loka.’ There he asks Brahmaji, Lord Brahm¡, for this knowledge. Brahmaji  
teaches him the ¡tma-jµ¡na and he is released. Param¡ gati is the end, which is the 
discovery of the self being Brahman . This is mokÀa, but gained in brahma-loka. This is 
called krama-mukti. 

+x…x™…S…‰i……& ∫…i…i…∆ ™……‰ ®……∆ ∫®…Æ˙ i…  x…i™…∂…&* 
i…∫™……Ω∆˛ ∫…÷ôÙ¶…& {……l…«  x…i™…™…÷HÚ∫™… ™……‰ M…x…&**14** 
ananyacet¡Å satataÆ yo m¡Æ smarati nitya¿aÅ 
tasy¡haÆ sulabhaÅ p¡rtha nityayuktasya yoginaÅ Verse 14 



Chapter 8 41 

{……l…« p¡rtha — O! P¡rtha; +x…x™…S…‰i……& (∫…x…¬) ananya-cet¡Å  (san) — being the one whose 
mind that sees no other; ™…& yaÅ — the one who;  x…i™…∂…& nitya¿aÅ  — for a length of 
time; ∫…i…i…®…¬ satatam — constantly;  ®……®…¬ m¡m — Me; ∫®…Æ˙ i… smarati — remembers; 
i…∫™… ™……‰ M…x…& tasya yoginaÅ  — for that yog¢;   x…i™…-™…÷HÚ∫™… nitya-yuktasya — who is 
always united with Me; +Ω˛®…¬ ∫…÷ôÙ¶…& aham sulabhaÅ  — I am easily gained 

O! P¡rtha, the one who has a mind that sees no other, who remembers 
Me constantly for a length of time, for that yog¢ who is always united 
with Me, I am easily gained. 

Ananya-cetas—the one whose mind is not in any object or devat¡ other than 
oneself. This particular expression is used throughout the G¢t¡. Anya means another. So, 
anya-cetas  is one whose mind is committed to an object other than himself whether it is 
dharma, artha, k¡ma or even Ì¿vara as someone other than oneself. The one who does 
not look upon Ì¿vara or anything else as other than himself is called ananya-cetas. 

HOW LONG MUST ONE CONTEMPLATE? 

The Lord says satatam, constantly. SatataÆ yaÅ  m¡Æ smarati—the one who 
always remembers Me. The word smara¸a is used here because you can only bring back 
to mind what you already know. This smara¸a is always preceded by ¿rava¸a. It means 
dwelling upon something and implies contemplation, satsa´ga, manana and even 
¿rava¸a. The person spoken of here has undergone exposure to the ¿¡stra and analysed 
it but still has the orientation that he is the body, deha-¡tma-buddhi . 

We have seen the difference between an orientation and a confusion.1  A simple 
confusion requires clarification only once. An orientation or habitual error requires 
repeated correction. Here the deha-¡tma-buddhi , the notion that the body is ‘I,’ and ‘I’ 
am the body, is such an orientation. That is why even when the confusion is resolved by 
the ¿¡stra, one continues to have problems that are due to this identification. This is 
because, this notion has prevailed for a long time. When you have lived your entire life 
with the notion that, you are the body, how are you going to remove it just because 
somebody said, ‘tat tvam asi?’ The orientation has to go; and for that, constant 
smara¸a of the fact that ‘I am Brahman’ or brahma-abhy¡sa, as we saw before, is 
necessary. One must constantly dwell upon this knowledge until the orientation is 
corrected. 

Since satatam means ‘always,’ the question arises as to why has Bhagav¡n used 
nitya¿aÅ , which also means ‘always.’ This is because, the word satatam is used in the 
sense of ‘constantly – without any interval.’ So, by using this word the one who 
constantly remembers Ì¿vara, i.e., the one who spends his time in contemplation, 
                                                 

1 See page no. 496, Vol 2. 
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thinking, teaching, discussing, the one who is thus constantly in satsa´ga is being 
indicated here. But ‘constantly’ can be for one day, a week, or longer. So, Bhagav¡n 
adds another word, nitya¿aÅ, which also means ‘always.’ The affix ¿as  conveys either 
the sense of abundance or limitation. Therefore, the use of the word nitya¿aÅ  indicates 
that he contemplates until one requires no more contemplation. That is why the meaning 
given for this word is ‘for a length of time,’ instead of ‘always .’ 

HOW BHAGAVËN IS EASILY GAINED 

Bhagav¡n continues and says, ‘tasya yoginaÅ ahaÆ sulabhaÅ—for that yog¢ I 
am easily gained. Sulabha means the one who is gained without any difficulty. A 
number of arguments can be given as to why it is easily gained. 

Anything that one wants to accomplish requires effort. No matter how small the 
effort, if it requires effort at all, it is not considered sulabha. Now the gain of Brahman 
is the maximum possible gain. You cannot exceed limitlessness. Our orientation is, the 
greater the gain, the greater the effort required to achieve it. But here, the greatest 
possible gain is said to be easily gained.  

To gain Brahman, Bhagav¡n says here, one must dwell upon Brahman , the 
source of all love. What effort do you require to dwell upon what you love? Loving does 
not require any effort; it is very natural. At least, if it is an object, you have to bring it to 
mind. But here it is yourself. Ëtm¡ is Parame¿vara. Therefore, there is nothing to be 
desired. Its nature is fullness; so, dwelling upon that is a joyous thing.  

Nothing new is produced either; so, it is not born out of effort. It is born purely of 
recognition of the fact. This is because, it is an already accomplished fact. No production 
is involved. Nothing new is added. Nothing old is removed.  

Who is that yog¢? 

He is nitya-yukta—the one who is endowed with a mind that is always tranquil. It 
is under control, in the sense that, it does not have any problem in dwelling upon 
Bhagav¡n . It is something that is natural to him. Whenever the mind is free it goes 
towards Bhagav¡n. 

It is like a person who is in love. His mind always goes naturally towards the 
beloved. Here the mind naturally goes towards param¡tm¡ because he has understood 
it, as the word smara¸a indicates. Where else will the mind go? Until he gains such a 
mind, he continues to do ¿rava¸a and uses his will to dwell upon the Lord. Later the 
very subject matter takes over and he does not require any will. All that is required is the 
initial choice. Being one who is ananya-cetas, whose mind is committed to 
Parame¿vara, he remains absorbed. 

By achieving Ì¿vara so, easily, what does one accomplish? 
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®……®…÷{…‰i™… {…÷x…V…«x®… n÷˘&J……ôÙ™…®…∂……∂¥…i…®…¬* 
x……{…Ó÷¥…Œxi… ®…Ω˛…i®……x…& ∫…∆ ∫…Àr˘˘ {…Æ˙®……∆ M…i……&**15** 
m¡mupetya punarjanma duÅkh¡layama¿¡¿vatam 
n¡pnuvanti mah¡tm¡naÅ saÆsiddhiÆ param¡Æ gat¡Å Verse 15 

®…Ω˛…i®……x…& mah¡tm¡naÅ — the wise men; ={…‰i™… upetya — having reached; ®……®…¬ m¡m— 
Me; n÷˘&J…-+…ôÙ™…®…¬ duÅkha-¡layam — the abode of misery; +∂……∂¥…i…®…¬ a¿¡¿vatam — 
finite; {…÷x…V…«x®… punarjanma — another birth; x… +…{…Ó÷¥…Œxi… na ¡pnuvanti — do not gain; 
{…Æ˙®……®…¬ ∫…∆ ∫… r˘®…¬ param¡m saÆsiddhim — the ultimate success; M…i……& gat¡Å  — (they) 
have reached 

Having reached Me, the wise men do not gain another birth, which is the 
abode of misery and is finite; they have reached the ultimate success. 

ONE RECOGNISES HIS IDENTITY WITH ÌáVARA 

M¡m upetya—gaining Me. Here upetya means reaching in the sense of being of 
the same nature. How is this possible? If there are two objects, one cannot assume the 
nature of the other. Each has its own attributes. If one becomes the other, the nature of 
one or both of them is destroyed. If, for example, you add water to milk, you will have a 
liquid of a different density from either of the original components. Therefore, one object 
cannot gain identity with another. An object enjoying its own attributes cannot enter into 
another and remain the same object. 

Suppose one bh¡va, object, is indeed the other bh¡va. Then the separation is only 
due to ignorance. This is the situation here. Ignorance is the cause of separation between 
Ì¿vara and j¢va. And there is an orientation, which is also a product of ignorance. 
Therefore, dwelling on Parame¿vara is only to attack that ignorance and to remove that 
orientation. Gaining identity with Bhagav¡n is possible because, it is an already 
accomplished fact. 

UNDESIRABILITY OF FURTHER BIRTHS 

K¤À¸a says further, ‘Punarjanma na ¡pnuvanti. They do not gain rebirth.’ Two 
more words tell us the nature of this punarjanma. 

One may think it would be desirable to be born again—in a better situation, of 
course. The problem is, you will have the same struggle in one form or another because, 
to be born, you must necessarily be ignorant. No one is afraid of another birth; but only 
the pain. So, Bhagav¡n makes it clear here.  



Bhagavadg¢t¡ 44 

He says that every birth is an abode of pain—duÅkha-¡layam. Ëlaya is a place. 
And duÅkha means ‘pain.’ There are three types of pain, as we have seen. Pain caused 
by your own body, mind, and senses – ¡dhy¡tmika, by the beings around you – 
¡dhibhautika, and by unknown forces over, which you have no control – ¡dhidaivika. 
Another definition of a physical body is therefore, duÅkha-¡laya, an abode of pain. One 
thing or another is always in trouble. If everything else is all right, one needs at least 
some dental work! The body requires constant maintenance, like a car. You have to 
make sure it has fuel and water. You have to check all the parts and if there is some 
problem you have to take it to the garage, the hospital. And you need insurance in case 
of accidents. 

But suppose you go to heaven where there is no duÅkha, because the physical 
body you will have there, would not be subject to any pain. To cover that, Bhagav¡n has 
another word—a¿¡¿vatam, it is not eternal. Even if you gain a celestial body, it is not 
eternal and you have to reincarnate with a body that is subject to pain. And in a celestial 
body, although there will not be a predominance of pain, there will be some kind of pain. 
As long as you are an individual, some trace of pain will be there because of the isolation 
of being a j¢va. Eventually, even a celestial body has to be given up because the pu¸ya 
that has taken and kept you there is exhausted or the abode, heaven, which is also a part 
of creation, is itself destroyed. 

Who are freed from this kind of birth and rebirth? Mah¡tm¡naÅ, those whose 
¡tm¡ is paraÆ brahma. They gain the ultimate success—param¡Æ saÆsiddhiÆ 
gat¡Å . SaÆsiddhi is success. The only real success is mokÀa and this they have gained. 
Param¡ means it is the most exalted among the puruÀ¡rthas. Those who have gained 
this freedom will not come back again. 

Even though gaining the Lord is easy, the result is the maximum. On the other 
hand, gaining a loka is difficult and the result is duÅkha-¡laya. To choose the latter is a 
bad bargain. In the next section Bhagav¡n talks about what a bad bargain it is. 

In the previous verses, K¤À¸a said that those wise men who have recognised Me as 
their own self do not attain another birth. They do not assume another body, which is by 
nature subject to pain. But, what about the others who do not have this recognition? 
Where do they go and what is their lot? 

+…•…¿¶…÷¥…x……öÙ…‰EÚ…& {…÷x…Æ˙…¥…Ãi…x……‰%V…÷«x…* 
®……®…÷{…‰i™… i…÷ EÚ…Ëxi…‰™… {…÷x…V…«x®… x…  ¥…ti…‰**16** 
¡brahm abhuvan¡llok¡Å punar¡vartino'rjuna 
m¡mupetya tu kaunteya punarjanma na vidyate Verse 16 

+V…÷«x… arjuna — O! Arjuna;  +…•…¿-¶…÷¥…x……i…¬ ôÙ…‰EÚ…& ¡brahma-bhuvan¡t lok¡Å  — (all) the 
worlds (where beings exist) up to the world of Brahmaji;  {…÷x…Æ˙…¥…Ãi…x…& punar¡vartinaÅ— 
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are of the nature of returning/leading back; i…÷ tu — however; ®……®…¬ ={…‰i™… m¡m upetya — 
having reached Me; EÚ…Ëxi…‰™… kaunteya — O! Son of Kunt¢; {…÷x…V…«x®… punar-janma — 
rebirth;  x…  ¥…ti…‰ na vidyate — there is not  

O! Arjuna, all the worlds (where beings exist) up to the world of 
Brahmaji, are of the nature of those from, which one will return. 
However, having reached Me, O! Son of Kunt¢ , there is no rebirth. 

Ëbrahma-bhuvn¡t lok¡Å punar¡vartinaÅ—the worlds where beings exist, up to 
brahma-loka, lead back. The prefix ‘¡’1 has the meaning of ‘up to,’ i.e., it indicates the 
‘limit’ of something. It may or may not include the point of demarcation. Therefore, the 
expression, ¡brahma-bhuvan¡t lokaÅ —all the worlds up to brahma-loka, can either 
include brahma-loka or may not include brahma-loka. We have to analyse the context 
and see if brahma-loka is included or not. In this section, Bhagav¡n is saying that 
anything created, which is everything other than param¡tm¡, is by nature something 
from, which you will return—punar¡vartinaÅ. Since all the lokas, including brahma-
loka, are created, brahma-loka, otherwise called satya-loka or k¤ta-loka, is also 
included in the description, punar¡vartinaÅ. So, here, the meaning of ‘¡’ is ‘up to and 
including.’  

Bhuvana means a world in, which beings exist. Brahma In this verse is 
hira¸yagarbha, Brahmaji, who resides in brahma-loka. Therefore, brahma-bhuvana 
refers to brahma-loka where Brahmaji resides. when the Lord says, all the worlds up to 
and including brahma-loka are punar¡vartinaÅ, what it means in other words is that 
they are subject to destruction. This world, the very ground on, which you are standing is 
perishable as is your physical body. If this world is destroyed, there is no possibility of 
you remaining to witness the destroyed world because your body is part of it. Nor is 
there any question of you retaining this physical body, no matter where you go. All the 
physical bodies and the worlds in, which they exist, are subject to destruction. There is a 
time when everything must dissolve in the cause and there is not a single place in the 
creation, which is going to survive the final dissolution, mah¡-pralaya. Therefore, the 
Lord says, ‘Arjuna, if you are planning to go to brahma-loka or any other loka, you 
will have to return because all the lokas, including brahma-loka, are subject to 
destruction. 

There is one possible exception to this in the case of some people. áruti allows 
that, those who go to brahma-loka may not come back. This is not merely because they 
have gone there, but being there, if they are taught by Brahmaji they come to understand 
that ¡tm¡ is Parame¿vara and are thereby freed and they do not come back. Therefore, 

                                                 
1 +…R¬Û ®…™……«n˘…-+ ¶… ¥…v……Ë* 
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even those people are freed and do not come back, not by virtue of going to brahma-
loka, but because of knowledge. 

M¡m upetya tu kaunteya punar-janma na vidyate—but having reached Me, 
Kaunteya, there is no further birth. How do they reach Parame¿vara who is not located 
in this or any other loka? And if they have to go somewhere to reach Parame¿vara, they 
have to come back. They reach him in terms of the knowledge that, as 
sat -cit-¡nanda-¡tm¡, they are non-separate from Parame¿vara. They reach him by 
knowing that, he is Brahman , which is sat-cit-¡nanda-¡tm¡, out of, which all this 
creation has come, and, which is the very truth of all creation. Reaching Ì¿vara in this  
manner, that is, by knowledge, they do not have rebirth. 

Otherwise, all lokas are subject to time and for that reason alone one has to return 
from them. How long one remains there does not matter. It is still not eternal. 

Here, two questions are implied. Why are all the lokas such that one mu st return 
from them? Because they are subject to time. Then how are they limited by time? That is 
pointed out in the next verse. 

∫…Ω˛ª…™…÷M…{…™…«xi…®…Ω˛™…«n¬˘•…¿h……‰  ¥…n÷˘&* 
Æ˙…Àj… ™…÷M…∫…Ω˛ª……xi……∆ i…‰%Ω˛…‰Æ˙…j… ¥…n˘…‰ V…x……&**17** 
sahasrayugaparyantamah aryadbrahma¸o viduÅ 
r¡triÆ yugasahasr¡nt¡Æ te'hor¡travido jan¡Å Verse 17 

(™…‰) V…x……& (ye) jan¡Å — (those) people; +Ω˛…‰-Æ˙…j… ¥…n˘& aho-r¡travidaÅ — who know about 
the day and night; i…‰ — they; ™…i…¬ •…¿h…& +Ω˛& yat brahma¸aÅ ahaÅ  — that which is the 
day of Brahmaji; (i…i…¬ tat — that;) ∫…Ω˛ª…™…÷M…{…™…«xi…®…¬ sahasra-yuga-paryantam — as that 
which has a measure of one thousand yugas;  ¥…n÷̆& viduÅ — know; (•…¿h…&) Æ˙… j…®…¬ (S…) 
(brahma¸aÅ) r¡trim (ca) — and night of Brahmaji; ™…÷M…-∫…Ω˛ª…-+xi……®…¬ yuga-sahasra-
ant¡m — as that which has a measure of one thousand yugas; ( ¥…n÷̆& viduÅ — know)  

Those people who know about the day and night, know that a day of 
Brahmaji has a measure of one thousand yugas and a night (of 
Brahmaji), a measure of one thousand yugas 

People, who know about Brahmaji's day and night, know that Brahmaji's one day 
consists of one thousand yugas. Here the word yuga refers to a mah¡-yuga. So, the day 
of Brahmaji is one thousand mah¡-yugas and the night of Brahmaji is one thousand 
mah¡-yugas. 

One mah¡-yuga consists of four yugas, satya, dv¡para, tret¡, and kali. 
Kali-yuga is four hundred and thirty two thousand years in length. Dv¡para-yuga is 
twice that, i.e., eight hundred and sixty four thousand years. Tret¡ is three times 
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Kali-yuga, i.e., one million two hundred and ninety-six thousand years. Then 
Satya-yuga is four times Kali-yuga, i.e., one million seven hundred and twenty-eight 
thousand. So, complete mah¡-yuga is four million three hundred and twenty thousand 
years in length. One thousand of these is one day of Brahmaji—four billion three 
hundred and twenty million years.1 When Brahmaji's night begins, all the lokas are 
destroyed. So, after four billion three hundred and twenty million years, all of creation 
except brahma-loka is destroyed. Night comes and Brahmaji goes to sleep. When you 
go to sleep, your world is dissolved; so, it is logical that when Brahmaji goes to sleep, 
the entire creation is gone except for brahma-loka. Then creation remains dissolved for 
four billion three hundred and twenty million years. Again it begins when Brahmaji  
wakes up and his day begins. 

Brahmaji's  longevity is one hundred years, called a kalpa, and at the end of it, 
there is the destruction of brahma-loka too. This is what those people who calculate 
t ime with reference to Brahmaji’s day etc., know. The purpose of saying this here is to 
indicate that even though they are four billion three hundred and twenty million years, 
they are still countable. Because they are limited by time in this way, they are all places 
from, which one must return. So, going to a loka, including brahma-loka, is not going 
to help. 

Such a long length of time is still subject to time. There is no eternal heaven 
because in time, there is no eternity. Then what is eternity? Only ‘now,’ which is not 
subject to time. There is no other eternity and that is indeed ¡tm¡, which is 
Parame¿vara. 

                                                 
1  Kali-yuga    432,000 or   432 thousand years 

Dv¡para-yuga (Kaliyuga ?  2)   864,000 or  864 thousand years 
Tret¡-yuga (Kaliyuga ?  3) 12,96,000 or 1,296 thousand years 
K¤ta-yuga (Kaliyuga ?  4) 17,28,000 or 1,728 thousand years 
Mah¡-yuga  
or catur-yuga  (Kaliyuga ?  10) 43,20,000 or 4320 thousand years 

One day of Brahmaji consists of 1000  mah¡-yugas, i.e., 4,32,00,000 years,  i.e., four billion 
three hundred and twenty million human years. And one night of brahmaji is again the 
same number of human years. Thus 1000 mah¡-yugas constitutes one day and 1000  mah¡-
yugas constitutes one night, i.e., 2000 mah¡-yugas constitute one complete day of Brahmaji. 
With this as one unit for a day comprising of a day and night 100 years form Brahmaji’s 
life. 
Please note: One human year is equal to one day of the devas. Thus one year of the devas is 
equal to 360 human years.  
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What happens when the day breaks or the night comes for Brahmaji? 

+¥™…HÚ…n¬˘ ¥™…HÚ™…& ∫…¥……«& |…¶…¥…xi™…Ω˛Æ˙…M…®…‰* 
Æ˙…j™……M…®…‰ |…ôÙ“™…xi…‰ i…j…Ë¥……¥™…HÚ∫…\Y…E‰Ú**18** 
avyakt¡d vyaktayaÅ sarv¡Å prabhavantyahar¡game 
r¡try¡game pral¢yante tatraiv¡vyaktasaµjµake Verse 18 

+Ω˛Æ˙…M…®…‰ ahar¡game — at the beginning of the day (of Brahmaji); +¥™…HÚ…i…¬ avyakt¡t — 
from the unmanifest; ∫…¥……«& ¥™…HÚ™…& sarv¡Å vyaktayaÅ — all that is manifest; |…¶…¥…Œxi… 
prabhavanti — arise; Æ˙… j…-+…M…®…‰ r¡tri-¡game — at the beginning of the night (of 
Brahmaji); +¥™…HÚ∫…\Y…E‰Ú avyakta-saµjµake  — in that which is called unmanifest; i…j… B¥… 
tatra eva — in that alone; | …ôÙ“™…xi…‰ pral¢yante — they resolve 

At the beginning of the day, all things that are manifest arise from the 
unmanifest. At the beginning of the night they resolve in that which is 
called unmanifest.  

Avyakt¡t vyaktayaÅ sarv¡Å prabhavanti  ahar¡game—from the unmanifest, 
come all the manifest forms when the day of Brahmaji breaks. From the sleep of 
Brahmaji arise all the manifest individuals, sun, moon, stars, all mobile, immobile, inert, 
and sentient entities and the places where they exist. Just as from our sleep our day or 
dream manifests, similarly from Brahmaji's sleep the whole creation has come about. 

That Brahmaji is nothing but Parame¿vara. This takes it one step further. 
Everything is Parame¿vara and Brahmaji is not an entity other than that. Only from the 
standpoint of creation do we say that from Brahmaji alone everything has come. 
Brahmaji is non-separate from Ì¿vara and from Ì¿vara everything comes. When does 
this happen? At the break of day. In other words, when Brahmaji wakes up, the creation 
arises, comes into manifestation. 

R¡tri-¡game pral¢yante tatra eva avyakta-saµjµake. Similarly r¡tri-¡game, 
when Brahmaji's night comes—after four billion three hundred and twenty million 
years—all things that are manifest dissolve, pral¢yante. Where? They go back to the 
cause, the condition called unmanifest, avyakta-saµjµake, which is Brahmaji's sleep. 
Exactly like our own world resolves into us in sleep night after night, and comes back 
again day after day, when Brahmaji's day comes, there is creation and when his night 
begins, there is dissolution. This goes on thirty-six thousand times. Then Brahmaji's life 
is over and brahma-loka is also destroyed; only Parame¿vara remains. 

That Parame¿vara, K¤À¸a says, is Me. If you reach Me, you don't get into this 
cycle. I am the only survivor, the only thing that is eternal, nitya. That is 
sat -cit-¡nanda. 
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BRAHMAN IS SATYA; THE WORLD IS MITHYË 

From this we understand Brahman  is satya, the world is mithy¡. Mithy¡ is 
anything that is subject to the three periods of time. It is not that it did not exist in the 
past and is existent now. It is not that it existed in the past and is not existent now. Again 
it is not that it is not existent now but will be existent in the future. All the lokas, their 
residents and lords can be negated in all three periods of time. They are all other than 
Brahman , meaning Brahman  is independent of all of them, while they are not 
independent of Brahman. Anything that Brahman  is independent of is called loka. 
Within the lokas are many j¢vas, including the devat¡s who are in charge. But, being 
subject to time, they are subject to death. 

Then what is satya? What is not subject to the three periods of time. In the past it 
was, in the present it is, in the future it will be. That can only be one thing—
caitanya-¡tm¡. Being the very basis of time, satya-¡tm¡ is nitya. What is eternal, what 
exists is only one; that is Brahman, which is ¡tm¡. And the creation, which is by nature 
an observable object, is mithy¡. Anything seen is mithy¡, it is perishable. The seer, 
however, can objectify even time and is therefore, the basis of time, eternal. That is 
¡tm¡, Brahman , the only one not subject to time. 

That, K¤À¸a says, is himself and that alone is nitya. This is what Bhagav¡n 
means when he says here, ‘Reaching Me they do not gain another birth—m¡m upetya 
punarjanma… na ¡pnuvanti.’1 

WHY DOES BHAGAVËN SAY, REACHING ME, RATHER THAN 
KNOWING THE ËTMË? 

Whenever K¤À¸a uses the first person singular with reference to himself, he means 
param¡tm¡ and not the historical K¤À¸a. It can be argued that if this is so, why should 
he say, ‘Reaching Me you are freed from birth?’ If it is ¡tm¡ that one must know, then 
why should K¤À¸a not say, ‘Knowing oneself—¡tm¡naÆ jµ¡tv¡?’ He did not say so, 
because that is not enough. One has to know that Ì¿vara is ¡tm¡. By the statement 
‘knowing Me,’ K¤À¸a equates Ì¿vara and the j¢va. That equation is the whole teaching. 
Pointing out that pratyag¡tm¡ is consciousness alone is not the teaching, upade¿a. That 
pratyag¡tm¡ and Parame¿vara are identical is the teaching. This is why Bhagav¡n  so, 
frequently says, ‘Reaching Me you are freed,’ meaning ‘recognising Me as ¡tm¡ you are 
freed.’ Only with this kind of equation does it become a teaching equivalent to, tat tvam 
asi. Otherwise it will be experiential. Dismissal of thoughts is not what is being taught 
here; it is the knowledge that, ‘I am everything,’ that is being taught. 

                                                 
1 G¢t¡ – 8-15 
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To point out this identity Bhagav¡n  says, ‘m¡m upetya punarjanma… na 
¡pnuvanti—this j¢va reaching Me, does not gain another birth. Knowing he is 
Brahman , he knows that he is eternal. And knowing ¡tm¡ is knowing Brahman , 
because there is no such thing as Brahman other than ¡tm¡. Those who recognise ¡tm¡ 
as nitya-brahma do not return to another birth. 

Those who go to brahma-loka etc., however, do come back to assume another 
birth. And to go to brahma-loka the effort required is extraordinary. It involves 
elaborate karma backed with complex up¡sanas. Even if you achieve it, you have to 
come back again unless you have been taught ‘tat tvam asi’ by Brahmaji. For that you 
require some extra pu¸ya. Everyone who goes to brahma-loka, does not get a chance to 
be taught. 

Gaining Brahman , on the other hand, is easy because it is your nature. Since I am 
so easily available, why do you turn away from Me and make efforts to reach lokas? 
That is the intention here. 

THE SÎâÙI AND LAYA OF THE CREATION 

In this verse Bhagav¡n says that every day when Brahmaji goes to sleep, the 
whole cosmos, all the physical and subtle bodies resolve. Then the whole creat ion arises 
when Brahmaji wakes up. If on the other hand, one considers that the whole creation is 
totally dissolved and an absolutely new creation comes up, there are three possible 
problems. These are raised by áa´kara. 

They are: k¤ta-vipra¸¡¿a—the total destruction of something created, ak¤ta-
abhy¡gama—the coming into being of something that is not created, and niÀphalatva 
of the ¿¡stra—the purposelessness of the ¿¡stra. 

K¤ta-vipra¸¡¿a—the total destruction of something created. If all the j¢vas in 
various lokas resolve into Brahmaji, they will all be gone. Since they were ignorant, in 
endless births, they accumulated endless karma. These karmas will also be gone now 
and have no possibility of fructifying. The karma done by these j¢vas without being 
completely fulfilled, are destroyed because they also dissolve when Brahmaji goes to 
sleep. So, we have the complete destruction of something that is already created. This 
would be a logical defect in Ì¿vara's creation. 

Ak¤ta-abhy¡gama—the coming into being of something that is not created. Then, 
every time Brahmaji awakes, new j¢vas are created. But there are now no karmas for 
these new j¢vas. That means Bhagav¡n  creates varieties of new j¢vas for his own 
amusement or for no purpose at all. There is no rhyme or reason to the creation. This is a 
second logical defect, the coming into being of something that is not created. 

The karma in the account of the j¢vas all get destroyed if the j¢vas are destroyed. 
And if new j¢vas are created, then they have come into being without any past karma 
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etc. So, what is created is destroyed and what is not created is brought into being. The 
next verse will dismiss both these defects. 

NiÀphalatva of the ¿¡stra—the purposelessness of the ¿¡stra. A third difficulty is 
this. There is a vidhi-niÀedha-¿¡stra, which enjoins certain actions and prohibits others. 
If you do the prohibited actions, you will incur p¡pa. If you do the prescribed actions, 
you will gain pu¸ya. Then there is the bandha-mokÀa-¿¡stra, which says that if you 
keep performing actions like this you will be in bondage; if you know the truth, you will 
be released. 

If the j¢vas totally disappear in pralaya, they will not enjoy the results of their 
many actions, good and bad. Without that, and without any knowledge, they will get 
liberated. So, both vidhi -niÀedha-¿¡stra and mokÀa-¿¡stra  will have no meaning. All 
you have to do to get liberated is to wait for the kalpa to end. It is something like 
amnesty. If you wait long enough, it will come. You just keep living in saÆs¡ra and you 
will get liberated anyway because everything is going to end one day. You need only to 
wait for Brahmaji's night and it will all be over. The next verse removes this difficulty 
also. 

HELPLESSNESS OF THE JÌVA IN THE CYCLE OF CREATION 
AND DISSOLUTION  

In the next verse Bhagav¡n  shows that the j¢va is helplessly caught in this cycle 
of creation and dissolution. Karma has its source in a five-fold affliction—avidy¡, 
ignorance; asmit¡—ego; r¡ga—likes; dveÀa—dislikes; and abhiniveÀa—attachment or 
even mistaking something, which is non-eternal as eternal. Why does a person perform 
karma? Only due to a fondness or preoccupation with something, abhiniveÀa. He has a 
confusion that by going to heaven, for example, he will get mokÀa. Or simply, by getting 
a certain thing he will achieve a given end and thereby better his lot. Similarly, 
r¡ga-dveÀa is a source of karma. And to do any action, there must be a subject, the 
agent, asmit¡. All these are possible due to avidy¡, ignorance. Together these five are 
the basis for all karma. Since they all exist in the mind of the j¢va, karma has its abode 
in the j¢va. Because of the force of this karma, necessarily, without his willingness, the 
j¢va is forced to perform action. 

¶…⁄i…O……®…& ∫… B¥……™…∆ ¶…⁄i¥…… ¶…⁄i¥…… |…ôÙ“™…i…‰* 
Æ˙…j™……M…®…‰%¥…∂…& {……l…« |…¶…¥…i™…Ω˛Æ˙…M…®…‰**19** 
bh£tagr¡maÅ sa ev¡yaÆ bh£tv¡ bh£tv¡ pral¢yate 
r¡try¡game'va¿aÅ p¡rtha prabhavatyahar¡game Verse 19 

∫… B¥… +™…®…¬ sa eva ayam — that is indeed this; ¶…⁄i…O……®…& bh£tagr¡maÅ — group of 
beings; +¥…∂…& ava¿aÅ — necessarily; ¶…⁄i¥…… ¶…⁄i¥…… bh£tv¡ bh£tv¡ — having repeatedly 
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come into being; Æ˙… j…-+…M…®…‰ r¡tri-¡game — when the night comes; |…ôÙ“™…i…‰ pral¢yate — 
dissolves; {……l…« p¡rtha — O! Son of P¤th¡; +ΩÆ˙…M…®…‰ ®…‰ ahar¡game — when the day 
comes; |…¶…¥… i… prabhavati — it arises 

That is indeed this group of beings (which), having repeatedly come into 
being necessarily dissolves when the night (of Brahmaji) comes, O! Son 
of P¤th¡. When the day comes, it necessarily arises . 

Without any personal volition, by the law of karma, a person comes into being 
again and again. Every time the day breaks for Brahmaji, all the beings emerge. Then 
again, having existed, they resolve. 

Bh£ta-gr¡maÅ  sa eva ayaÆ  bhutv¡ bh£tv¡ pral¢yate—Bh£ta-gr¡ma means the 
whole group of beings, mobile and immobile—all forms of life. SaÅ and ayam used 
together indicate that which was before, is the one now mentioned. The same group of 
beings that went into pralaya in the previous kalpa is the group spoken of here. That 
means pralaya is not a real dissolution but an unmanifest condition. Ayam  tells us that 
the same group of j¢vas, and not any other, comes back again. The group of beings that 
existed in the previous cycle, the previous day of Brahmaji returns in the next cycle. The 
repetition of the word bh£tv¡, as ‘bh£tv¡ bh£tv¡,’ is meant to show the cyclic nature of 
the kalpas and also that the same beings come, go into pralaya, then again come back. 

Since the same ones who became unmanifest return to fulfil their karma, there is 
no destruction of all the created karma. And new j¢vas are not created; the old ones are 
coming back. Both logical defects are dismissed by this verse. 

The exception to this are those j¢vas who got liberated. They do not exist at all as 
j¢vas; all that is there, is paraÆ brahma. Only those who go into pralaya come back. 

When do they resolve? 

R¡tri-¡game ava¿aÅ pral¢yate—when the night of Brahmaji comes, they 
necessarily resolve. Ava¿aÅ , necessarily, means they have no say over the matter at all. 
They are forcefully pushed into dissolution. 

Prabhavati ahar¡game—then, the entire group of beings appears again when the 
day breaks for Brahmaji. Since the j¢vas are infinite in number, their karmas are 
countless and they can therefore, appear in any form. Sometimes you find more animals 
on this earth and fewer human beings, or fewer animals and more human beings. That is 
the nature of the process. But they are all there somewhere in creation. In time, they all 
come into being. 

The big bang or the biological theories of evolution are in keeping with this 
because they are processes. We do not accept an immediate simultaneous creation of 
everything but we consider it to be a process. First, the infra-structure comes into being, 
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then everything else comes about as part of a process within that. So, it is said here, 
again and again they come back. 

Bhagav¡n  says this explicitly to help you develop vair¡gya towards saÆs¡ra. 
You are not going to solve the problem of saÆs¡ra by being in it. Repeatedly coming 
back to assume a birth is saÆs¡ra. Then, in a given life there are the ups and downs of 
sukha-duÅkha. This is saÆs¡ra; it repeats itself. Do not have the illusion that you can 
just go on living and one day, when the kalpa ends, you will gain mokÀa. There is no 
such amnesty. When the kalpa ends, it is like sleep. As soon as Brahmaji awakes the 
following morning, you come back. When this is the case, mokÀa-¿¡stra is necessary. 

Vidhi-niÀedha-¿¡stra also becomes meaningful. Your pu¸ya-p¡pas have to be 
accounted for in terms of experiences. The p¡pas have to be gone through; the pu¸yas 
have to be enjoyed. You can neutralise some of your karmas but you cannot totally 
eliminate all of them because there is an inviolable cause-effect relationship between an 
action and its result. That is why karma-phala is called ¤ta, satya—it is true. It can 
wait, even for one kalpa, but if not now, later, in one form or another, here or elsewhere, 
the j¢va will reap his results. Once Brahmaji has awoken, the subtle bodies are all going 
to experience their own pu¸ya-p¡pas in some form. That means both the vidhi-¿¡stra 
and the niÀedha-¿¡stra become meaningful. This is within saÆs¡ra. Then mokÀa-
¿¡stra also becomes meaningful. Through knowledge there is freedom, jµ¡n¡t mokÀaÅ. 

This verse shows us that the j¢vas do not disappear in pralaya; they continue to 
exist even there and then they return. By saying this, Bhagav¡n  emphasises what he 
pointed out before, that is, there is no way of getting rid of saÆs¡ra except by reaching 
him. 1 That reaching is identifying oneself to be Parame¿vara, which is the one thing 
that is eternal, nitya. 

MEANING OF OêKËRA  

Earlier, in verses 13 and 14 of this chapter, oÆk¡ra-up¡sana as a means for 
gaining Brahman  was pointed out. Om  can be a name for Brahman , in, which case it is 
to be understood. Knowing that, one is free. Or it can be meditated upon as a symbol of 
Parame¿vara. By this, one goes to brahma-loka and can gain the knowledge of 
Brahman . 

Now, if oÆk¡ra is the name, the v¡caka, what is the named, the v¡cya? What is it 
that is revealed by oÆk¡ra essentially? That is shown in the next three verses. 

Because there seems to be a repetition, áa´kara introduces these verses saying 
that they are taught with a desire to unfold the meaning of akÀaraÆ brahma, which was 

                                                 
1 G¢t¡  – 8-15, 16 
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referred to as Om—om iti ek¡kÀaraÆ brahma.1  What is the real nature or meaning of 
oÆk¡ra, which stands for akÀaraÆ brahma? What is the nature of that Brahman for, 
which oÆk¡ra is the name, v¡caka? By knowing this, one can gain Brahman , in other 
words, mokÀa. That is the purpose of the next three verses. 

{…Æ˙∫i…∫®……k…÷ ¶……¥……‰%x™……‰%¥™…HÚ…‰%¥™…HÚ…i∫…x……i…x…&* 
™…& ∫… ∫…¥…Êπ…÷ ¶…⁄i…‰π…÷ x…∂™…i∫…÷ x…  ¥…x…∂™… i…**20** 
parastasm¡ttu bh¡vo'nyo'vyakto'vyakt¡tsan¡tanaÅ 
yaÅ sa sarveÀu bh£teÀu na¿yatsu na vina¿yati Verse 20 

i…÷ tu — but; ™…& yaÅ — that which is; i…∫®……i…¬ +¥™…HÚ…i…¬ {…Æ˙& tasm¡t avyakt¡t paraÅ — 
distinct from, higher than, that unmanifest; +x™…& +¥™…HÚ& anyaÅ  avyaktaÅ  — another 
unmanifest; ¶……¥…& bh¡vaÅ — existent; ∫…x……i…x…& san¡tanaÅ — eternal; ∫…& saÅ — that; 
∫…¥…Êπ…÷ ¶…⁄i…‰π…÷ x…∂™…i∫…÷ sarveÀu bh£teÀu na¿yatsu — when all beings are destroyed; x… 
 ¥…x…∂™… i… na vina¿yati — is not destroyed 

But distinct from that unmanifest is another unmanifest, which is existent 
and eternal. That is not destroyed when all beings are destroyed. 

In the previous verse, Bhagav¡n  showed that everything becomes unmanifest and 
from that unmanifest condition, everything comes back. This must be clearly understood. 
When we say the j¢va is anitya, it is not like saying a pot is anitya. The name-form pot 
is finite. From the standpoint of the pot, its cause, the clay is not. The pot form is 
destroyed but not its cause, the clay. Similarly, when we say the j¢va is anitya, it is only 
the name-form, the up¡dhi  that is  anitya. When the physical body dies, the subtle body 
remains and when pralaya comes, even the subtle body goes and all that remains is the 
causal body. And unlike the clay the cause of the pot, here the causal body is also anitya 
with reference to paraÆ brahma. 

Only ¡tma-vastu is nitya. When you say I am a j¢va, ‘I’ is really ¡tm¡. Just as 
when you say this is a pot, there is clay plus the name-form pot, similarly when you say I 
am a j¢va, there is ¡tm¡ plus j¢vatva, the individuality, which is only a superimposition 
upon ¡tm¡ caused by avidy¡. If in saying I am a j¢va, ¡tm¡ is mistaken for the 
individual, that ‘I’ is mithy¡ because individuality, j¢vatva, is superimposed on what is 
real, the ¡tm¡. Only the j¢tvatva is anitya for the j¢va; his nature, svar£pa, is nitya. 

We must understand this well; otherwise, there will be a problem of a mix up 
between what is vastu, and what is avastu. This mixture exists in every situation. Only 
the vastu is real, avastu being dependent upon the vastu for its existence. Since, it 
draws its existence from the vastu, the avastu is not another object; it is non-separate 

                                                 
1 G¢t¡  – 8-13 
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from the vastu. Therefore, there is only vastu. This entire world is nothing but paraÆ 
brahma. All that you see, the seer, and the sight, are nothing but vastu. If this is 
understood, you know that at the time of pralaya, the j¢vas resolve into the unmanifest, 
the avyakta-up¡dhi, otherwise called ajµ¡na-up¡dhi. 

When Brahmaji goes to sleep, it means that Brahmaji is in that particular state 
where he does not see that he is omniscient. That is what they call the unmanifest state, 
avyakta-avasth¡. 

ParaÅ  tu tasm¡t avyakt¡t anyaÅ avyaktaÅ bh¡vaÅ san¡tanaÅ—distinct from 
or superior to that avyakta is another avyakta, which is eternal. ‘Tasm¡t paraÅ’ is 
similar to the expression ‘avyakt¡t puruÀaÅ paraÅ’ in Ka¶hopaniÀad , which describes 
the Lord as the one who is distinct from all causes.1 

We always try to accomplish an end within saÆs¡ra but puruÀa himself is 
expressed here as the end to be accomplished. PuruÀa is non-separate from myself and 
that is also the limit, the end to be accomplished. That puruÀa is Parame¿vara who is 
non-separate from ¡tm¡. Recognition of that is the end and the recognition is the very 
nature of mokÀa. 

The nature of mokÀa is described in various ways. Freedom from bondage, 
freedom from self ignorance, freedom from saÆs¡ra, reaching the abode of ViÀ¸u, not 
as a place, but as recognition that I am one with Ì¿vara, or gaining ¡nanda, are some of 
the expressions describing mokÀa. 

A most interesting one is that you gain the puruÀa. This is only possible if you are 
already puruÀa and do not know it. Then you can gain the puruÀa by knowledge; to be 
the puruÀa is, to know. That is why a brahmavit is sometimes described in terms of 
Brahman . The knower of Brahman is Brahman , brahmavit brahma eva bhavati. 

The uniqueness of Ved¡nta is that the description of mokÀa will be a description 
of the vastu. The different descriptions in terms of result —freedom from bondage, 
gaining of ¡nanda, etc.,—are confusing for some people. If ¡nanda is understood as 
bliss, some experience of happiness that is out of the ordinary, a person becomes a 
seeker of that bliss. Like any other thing in saÆs¡ra, mokÀa becomes one of the things 
sought after. But this gain of ¡nanda is the gain of my own nature. It is not experiential 

                                                 
1 ®…Ω˛i…& {…Æ˙®…¬ +¥™…HÚ®…¬ +¥™…HÚ…i…¬ {…÷Ø˚π…& {…Æ˙&* 
{…÷Ø˚π……z… {…Æ∆̇  EÚ à…i…¬ ∫…… EÚ…¢ˆ… ∫…… {…Æ˙… M… i…&** EÚ`ˆ0 1.3.11 
mahataÅ param avyaktam avyakt¡t puruÀaÅ paraÅ 
puruÀ¡nna paraÆ kiµcit s¡ k¡À¶h¡ s¡ par¡ gatiÅ — Ka¶hopaniÀad 1.3.11 
The unmanifest is higher than mahat; puruÀa is higher than the unmanifest. There is 
nothing higher than puruÀa. He is the end; he is the highest goal. 
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¡nanda, but the essence of every experience of ¡nanda. That recognition is gaining 
¡nanda. 

SIGNIFICANCE OF THE WORD TU  

Tasm¡t  tu paraÅ. The word tu is always to distinguish between two things and 
can be translated as ‘but,’ ‘so,’ ‘whereas,’ etc. It is a word that introduces a new topic, 
bringing in a condition, whereby something already stated is to be distinguished from 
what is to come. Tu here is to distinguish par¡-vastu from everything else. Everything 
else has been reduced to avyakta, but superior to that, tasm¡t tu paraÅ, is something 
else. The word tu here shows the distinction of the vastu that is going to be talked about. 
It conveys the idea that there is no other thing like the vastu. 

Avyakta, the cause of everything that is manifest, is not the final cause after all; it 
is only another up¡dhi . The true cause is the basis of the avyakta. That is Brahman. 

When everything is reduced to avyakta, the cause, and if it is even other than that, 
you may think it is non-existent. It is like asking what, on this planet, is to the north of 
the North Pole? Once you are on the North Pole, there is nothing to the north of that.  

To show that the vastu under discussion is not non-existent, Bhagav¡n uses the 
word bh¡va,  existent. It always is. That is the nature of akÀaraÆ brahma. It has no 
non-existence, abh¡va, and does not change at all. What is distinct from avyakta  and is 
an existent being is paraÆ brahma. 

DISMISSAL OF BEING A MEMBER OF A SET, SËLAKâAÛYA 

AnyaÅ —A thing  that is different from another thing can still belong to the same 
group as the thing it is distinguished from. This is called s¡lakÀa¸ya, having the same 
characteristic. For example, chair, table, sofa, etc., even though different from each 
other, are all  characterised as furniture. They are all of the same class. Similarly, when 
you say, it is other than the unmanifest cause, avyakt¡t paraÅ, it may be one of the 
many things in the world even though it is different from everything else. It is true that 
Brahman is different from everything else, but nothing is different from Brahman . 
Because it is not like any other thing, it is necessary to dismiss the possibility of 
s¡lakÀa¸ya. Brahman  cannot be characterised under any group, including loka or 
devat¡. To show this, Bhagav¡n uses the word anya, meaning, it is quite another. It is 
distinct in an entirely different way from what we normally understand. It is not non-
existent; it is not momentarily existent; it is existent and at the same time distinct from 
everything else. What is that? 

It is avyakta, that is, it is not known as an object of the sense organs. Since 
Bhagav¡n  has used the word bh¡va, it can be understood as an existent thing. Avyakta 
makes it clear that it is something that is not available for objectification. It is the cause 
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of the very sense organ; so, it is not going to be available as a sound, or a form or colour. 
Then how are you going to know that Brahman? 

It is manifest in the mind because it is the very nature of the mind. It is recognis ed 
there. Even in the sense organs it is present. It is the ear of the ear, the eye of the eye—
not the object of the eye, but that because of, which the eye sees, ear hears, sense of 
smell smells.1 Even though it is not an object of perception, it is always manifest as the 
very truth of every sense organ, every thought —it is you. Further, it is avyakta, the very 
basis of the popular avyakta, the unmanifest, which is the seed of all beings. 

San¡tanaÅ means that which always exists. It is beyond cause and effect and not 
bound by time. It existed before, exists now, and will exist later; it is timeless. Even 
though we use the word beyond, there is nothing beyond; everything we can reach or 
even imagine, is within this avyakta. That means it is the very nature of the seer, 
d¤k-svar£pa, which is paraÆ brahma. 

Brahma-loka etc., are all within your knowledge and within time and space, 
which are manifest from avyakta, the unmanifest. What is beyond that is ¡tm¡, which is 
always immediately available as the self of all beings—purely in the form of 
consciousness, which is the truth of ‘I.’ 

And this, not being limited by time, is never destroyed. SarveÀu bh£teÀu  
na¿yatsu na vina¿yati . The one who remains in all perishable forms, never getting 
destroyed, is indeed the ¡tm¡. 

+¥™…HÚ…‰%I…Æ˙ <i™…÷HÚ∫i…®……Ω÷˛& {…Æ˙®……∆ M… i…®…¬* 
™…∆ |……{™… x…  x…¥…i…«xi…‰ i…r˘…®… {…Æ˙®…∆ ®…®…**21** 
avyakto'kÀara ityuktastam¡huÅ param¡Æ gatim 
yaÆ pr¡pya na nivartante taddh¡ma paramaÆ mama Verse 21 

+¥™…H & avyaktaÅ  — the unmanifest; +I…Æ& <˘ i… =HÚ& akÀaraÅ iti uktaÅ — that was said 
to be akÀara (that which is not subject to destruction); i…®…¬ (+I…Æ®…¬) tam (akÀaram) — 
that (akÀara);  {…Æ˙®……®…¬ M… i…®…¬ param¡m gatim — as the highest end; +…Ω÷˛& ¡huÅ — they 
speak of; ™…®…¬ |……{™… yam pr¡pya — gaining which; x…  x…¥…i…«xi…‰ na nivartante — (people) 
do not return; i…i…¬ tat — that; ®…®… mama — (is) my; {…Æ®…®…¬ paramam — highest; v……˘®… 
dh¡ma — abode 

The unmanifest that was spoken of as the one that is not subject to 
destruction, that, they say is the highest end. That abode of mine, gaining, 
which, (people) do not return, is the highest. 

                                                 
1 KenopaniÀad 1.2 
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AvyaktaÅ  akÀaraÅ iti uktaÅ  tam  ¡huÅ param¡Æ gatim —the avyakta-¡tm¡ is 
akÀara, not subject to destruction. Because it is not subject to time, it is not subject to 
any kind of change. It is that which people who know the ¿¡stra call param¡ gati. A 
place that we reach or any accomplishment we achieve is called gati, the end. ViÀ¸u -
loka and brahma-loka are all ends for the j¢va, the saÆs¡r¢. But here, ¡tm¡, the self 
who wants to go to places is itself said to be the end. 

How is this possible? How can I be a gati to myself? How can there be two 
¡tm¡s, one who reaches and the other who is reached? The answer is, for the confused 
person, truth is the end, gati . All other ends are within saÆs¡ra and they are for the 
confused j¢va. So, when he wants to be released from that, ¡tm¡ itself, the truth of the 
confused j¢va, becomes the gati . 

That is what they say is the most exalted end, param¡ gati. Any other gati is 
reached only after death and can be either bad or good. Param¡ gati has no equal; it is 
mokÀa. So, the ¡tm¡ itself becomes mokÀa here. Freedom, the puruÀ¡rtha, is 
non-separate from yourself. Therefore, the seeker of mokÀa is not separate from mokÀa. 
Since the seeker and the sought are one and the same, the seeking stems from ignorance. 
If I am the end and I am the seeker, the means for accomplishing that end can only be 
discernment, viveka. Viveka is the means, ¡tm¡ is the end. The avivek¢  becomes the 
seeker, the avyakta-¡tm¡ the end, and viveka, the means. 

YaÆ  pr¡pya na nivartante tad dh¡ma paramaÆ mama—Why is it called the 
param¡ gati? That is because, gaining this, they do not come back. There is no coming 
back because, it is not an end other than yourself. Generally from any end you certainly 
come back; but when the end is yourself, how can you come back? You can come back 
only from an experience. Simple nirvikalpa-sam¡dhi without the knowledge that ¡tm¡ 
is nirvikalpa , for example, is an experience from, which you will come back. When it is 
knowledge, coming back is not possible. With the mind I am sat-cit-¡nanda-¡tm¡ and 
without the mind I am still sat-cit-¡nanda-¡tm¡. What is to be gained? Before a 
thought there is sat-cit-¡nanda-¡tm¡; when a thought is there it is the same. A thought 
does not displace sat -cit-¡nanda-¡tm¡; it is nothing but an expression of the 
sat -cit-¡nanda-¡tm¡. Even if you have a thought, if you know you are sat-cit-¡nanda, 
there is no question of losing that knowledge. Once there is no ignorance o f ¡tm¡, which 
does not change, there is no return. 

Ëtm¡ is indeed My abode, dh¡ma, Bhagav¡n  says. That is the highest end, 
param¡ gati. The expression param¡ gati can give rise to the notion that there is a 
place that I have to reach. á¡stra does talk about heaven as a desirable place. But 
Bhagav¡n  says here that the highest end is ‘you.’ There is no heaven beyond ‘you.’ All 
other places are places from, which you will return. This is the heaven, entering, which, 
you will never return. Everybody is generally committed to go to a place where they can 
be free from the troubles of life. That desirability is expressed by using the word dh¡ma. 
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At the same time it is made clear that even though it is heaven-like, it is non-separate 
from you and there is no coming back. That is the greatest abode. Bhagav¡n says, I have 
no abode, other than you. I reside in your own intellect. Achieving this ¡tm¡ by 
knowledge—which is the only way to achieve it—is mokÀa. 

Now Bhagav¡n shows the only means for achieving this and that is none other 
than committed vic¡ra, inquiry into the nature of ¡tm¡. 

{…÷Ø˚π…& ∫… {…Æ˙& {……l…« ¶…HÚ¨… ôÙ¶™…∫i¥…x…x™…™……* 
™…∫™……xi…&∫l…… x… ¶…⁄i…… x… ™…‰x… ∫…¥…« ®…n∆˘ i…i…®…¬**22** 
puruÀaÅ sa paraÅ p¡rtha bhakty¡ labhyastvananyay¡ 
yasy¡ntaÅsth¡ni bh£t¡ni yena sarvamidaÆ tatam Verse 22 

{…÷Ø˚π…& ∫… {…Æ˙& puruÀaÅ sa paraÅ — that puruÀa is limitless; {……l…« p¡rtha — O! P¡rtha;  
ôÙ¶™…& i…÷ labhyaÅ  tu — but is to be gained; ¶…HÚ¨… +x…x™…™…… bhakty¡ ananyay¡ — by a 
devotion in which there is no other; ™…∫™… +xi…&∫l…… x… ¶…⁄i…… x… yasya antaÅsth¡ni  bh£t¡ni 
— within whom are the beings/creation; ™…‰x… yena — by whom; ∫…¥…«®…¬ <n˘®…¬ sarvam idam 
— all this; i…i…®…¬ tatam — is pervaded 

That puruÀa is the limitless, O! P¡rtha, but can be gained by a devotion 
in, which there is no other. (He is) the one in whom all the beings have 
their being, the one by whom all this is  pervaded. 

THE WORD PURUâA INDICATES BOTH TAÙASTHA-LAKâAÛA 
AND SVARÍPA-LAKâAÛA 

PuruÀaÅ sa paraÅ p¡rtha bhakty¡ labhyaÅ  tu—Arjuna, that puruÀa is to be 
gained; it can be gained through par¡ bhakti. 

PuruÀa, áa´kara says here, means the one who seems to sleep in the body in that 
he resides there without performing any action. That is why ViÀ¸u is depicted as lying 
down. He is not sleeping at all but is very much awake as caitanya-svar£pa. Ëtm¡, 
which is caitanya-svar£pa is resting in this physical body. This is the ta¶astha-lakÀa¸a 
of puruÀa, the definition that defines something in terms of its connection to something, 
as we saw before. When we say that out of, which the world has come, by, which it is 
sustained and unto, which it returns is Brahman, this is ta¶astha-lakÀa¸a of Brahman . 
It indicates that Brahman  is not to be sought as name and form or beyond name and 
form. It is to be sought as that out of, which all the names and forms have come, by, 
which they are sustained and unto, which they return. My own physical body is a name 
and form, and therefore, non-separate from Brahman . So, I need not search for 
Brahman . I need not wait for certain conditions or go to a place or be in a situation 
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where I can see Brahman . Every place, every time is Brahman  and it is a matter of 
recognising what is already existing now. The very knower is non-separate from 
Brahman  as is everything he knows. From this we understand that everything is 
Brahman . This is ta¶astha-lakÀa¸a. 

PuruÀa can also mean p£r¸a, limitless. This is svar£pa-lakÀa¸a, a definition, 
which tells the nature of Brahman. It is not limited by space or time or any attribute, 
even though all qualities belong to it. P£r¸amadaÅ p£r¸amidam…—that is whole this 
is whole; and this whole coming into being is only a manifestation of name and form. If 
this whole is removed from that whole, what remains is that whole.1 Any way you look 
at it, it is p£r¸a. Therefore, it is para. That one who obtains in the physical body is para 
or limitless. Para becomes the reason for it being puruÀa or we can say puruÀa, the 
j¢va, is nothing but para. Either way it has the same meaning.  

How are you going to reach this para-puruÀa when it is already the nature of 
yourself? Bhagav¡n says, it is gained only by a devotion in, which there is no other, 
ananya-bhakty¡ tu labhyaÅ. áa´kara says here, it is a devotion characterised by 
knowledge. If he is already non-separate from yourself, the only way you can pursue him 
is through the committed pursuit of knowledge. Usually, when there is love, two people 
are involved and a fusion takes place. In the devotional literature, the j¢vas represented 
by the gop¢s, are totally absorbed in the pursuit of K¤À¸a, who is Parame¿vara. This 
can be called ananya-bhakti, devotion to one object and only that object. But when 
another object is involved, it is really anya-bhakti. Here, Bhagav¡n says 
ananya-bhakti, a devotion in, which there is no other, a devotion to ¡tm¡, which is not 
other than yourself.  

Generally the result of devotion is to go to other lokas and the commitment is for 
that purpose. But in ananya-bhakti, the commitment is to one's ¡tm¡. Bhakti here 
implies an inquiry that is imbued with ¿raddh¡ and longing. Because of that, only a 
jijµ¡su  or a mumukÀu can gain this knowledge. 

Anything knowable that is other than yourself, you can stumble upon, but not 
¡tm¡. There are many reasons for that but the most important one is that ¡tm¡ is not an 
object. It is well-hidden because the person who looks for it is really looking for himself. 
So, the problem of seeking should be reduced to simple jijµ¡s¡. All desires are reduced 
to one dominant consuming desire to know the ¡tm¡. That is what is meant by the word, 
ananya-bhakti here. 

                                                 
1 {…⁄h…«®…n˘& {…⁄h…« ®…n∆̆ {…⁄h……«i…¬ {…⁄h…«®…÷n˘S™…i…‰* 
{…⁄h…«∫™… {…⁄h…«®……n˘…™… {…⁄h…«®…‰¥……¥… ∂…π™…i…‰**  
p£r¸amadaÅ p£r¸amidaÆ p£r¸¡t p£r¸amudacyate 
p£r¸asya p£r¸am¡d¡ya p£r¸amev¡va¿iÀyate 
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About that ¡tm¡ he says: Yasya antaÅ-sth¡ni bh£t¡ni yena sarvam idaÆ 
tatam—the one within whom are all beings and things in the world and by whom all 
beings are pervaded, that is ¡tm¡. Just as an effect is pervaded by its material cause, all 
names and forms, which are effects are pervaded by ¡tm¡, the cause.1 áa´kara uses the 
word, k¡rya-bh£t¡ni, in the form of a product, to describe these beings. As a product 
like a pot exists within its cause, the clay, all things exist within or are comprised of 
puruÀa. Not only that, this entire world is pervaded by puruÀa. Just like a pot is 
pervaded by space and within space alone all pots exist, this ¡tm¡, being the cause of 
everything, is the one in whom all have their being and by whom all are pervaded. Being 
the cause of everything, there is nothing that is away from it. The existence of everything 
belongs only to sat-cit-¡tm¡. 

What we call creation is nothing but name and form. Upon analysis, every name 
and form is reducible to further name and form until the entire n¡ma-r£pa is reduced to 
sat -cit-¡nanda-¡tm¡. Wherever there is name or form, understand that there is this 
¡tm¡, which is non-separate from it. This ¡tm¡ is to be gained by ananya-bhakti. 
Bhakti implies something that you love. In ananya-bhakti, all objects of desire are 
reduced to one—the ¡tm¡. The desire to know that ¡tm¡ is jijµ¡s¡, and the love to 
know that ¡tm¡ is bhakti. Any form of bhakti is meant to discover Ì¿vara and the 
discovery of Parame¿vara as ¡tm¡ is the end of the jijµ¡s¡. 

In these verses, Bhagav¡n points out two types of seekers. One group is directly 
and totally committed to Brahman . For them there is no travel after death because there 
is no subtle body. Its cause, the causal body, ignorance has been destroyed along with all 
its products. The karma standing in the account of the j¢va is no longer separate from 
Brahman. Therefore, in effect there is no causal body. So, there is no more birth.  

The other seekers are the meditators, up¡sakas. They go to brahma-loka and 
there, being taught by Brahmaji, gain liberation. Then there are those who are doing 
good karma desiring a better life later. They do gain a better life. But they have to come 
back again. All this is pointed out here. 

Keeping this in mind, áa´kara introduces the next four verses. 

These discuss the meditators, the up¡sakas , who impose the concept of Brahman 
upon oÆk¡ra as a symbol, in order to invoke or gain Parame¿vara. For them, liberation 
is only after death. Such people the ¿ruti says, can go to brahma-loka. They travel 
through the uttara-m¡rga, one of the routes followed after death. Those who perform 
good karma desiring a better life later, follow the southern route, dakÀi¸a-m¡rga, when 
they depart from this life. Both paths are shown to point out that there are two different 
directions. One, uttara-m¡rga, goes to a place from where there is no possibility of 

                                                 
1 Like the rope for the snake, ¡tm¡ is the vivarta -up¡d¡na-k¡ra¸a, the material cause that 
does not undergo any change 
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return; the other, dakÀi¸a-m¡rga, goes to a place from where you will return. The south 
stands for, saÆs¡ra or death and north, for mokÀa. Everyone is attracted to mokÀa, even 
those who strive for the other lokas. Because of ignorance and confusion they pursue 
lesser things thinking that those will solve the problem. The northern route is also called 
the solar or bright path, the other one the smoky or cloudy path. Both are pointed out 
here only to praise the uttara-m¡rga. 

™…j… EÚ…ô‰Ù i¥…x……¥…fi k…®……¥…fiÀk… S…Ë¥… ™……‰ M…x…&* 
|…™……i…… ™……Œxi… i…∆ EÚ…ô∆Ù ¥…I™…… ®… ¶…Æ˙i…π…«¶…**23** 
yatra k¡le tvan¡v¤ttim¡v¤ttiÆ caiva yoginaÅ 
pray¡t¡ y¡nti taÆ k¡laÆ vakÀy¡mi bharatarÀabha Verse 23 

i…÷ tu — however; ™…j… EÚ…ô‰Ù yatra k¡le — at which time (by which route); ™……‰ M…x…& 
yoginaÅ — meditators and karma¶has;  |…™……i……& pray¡t¡Å — who have departed; ™……Œxi… 
y¡nti — go; i…®…¬ EÚ…ôÙ®…¬ tam k¡lam — that time; +x……¥…fi k…®…¬ an¡v¤ttim — of no return; 
+…¥…fi k…®…¬ S… ¡v¤ttim ca — and of return; B¥… eva — indeed; ¥…I™…… ® … vakÀy¡mi — I will 
tell; ¶…Æ˙i…π…«¶… bharatarÀabha — O! Foremost of the Bharata family 

O! Foremost of the Bharata family, I will tell you what is the time 
(route) of no return and also the time (route) of return by, which the 
departed yog¢s go. 

Just as in a herd of cattle, there is usually one bull who stands out, Arjuna cannot 
be missed among the members of the Bharata family. Therefore, he is addressed as 
bharatarÀabha. 

Pray¡t¡Å  means travellers and the word is connected to the word, yoginaÅ, which 
refers to those who are either meditators or karma¶has . After death, some of the yog¢s 
travel the path from, which they will return while others depart through a path from, 
which there is no return. I will now tell you about both these m¡rgas , says Bhagav¡n. 
The word k¡la in this verse stands for the path, m¡rga, by, which people depart after 
death. The m¡rga is mentioned through the k¡la. The word k¡la also indicates the 
devat¡s identified with time. 

Since the world is not separate from Ì¿vara, every phenomenon in the world is 
Ì¿vara. Looked at through a given phenomenon, Ì¿vara becomes a devat¡. All things—
earth, trees, rivers, besides being objects, are looked upon as devat¡s. 

Ì¿vara, the efficient cause of creation is viewed from the standpoint of a given 
effect. If the Lord is the material cause, the world becomes the very form of Ì¿vara. 
When we view Ì¿vara through a given form in the creation, Ì¿vara becomes the 
presiding deity of that form. If we look at Ì¿vara through karma, he becomes the one 
who presides over the law of karma and gives the results of actions. Any number of 
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devat¡s are possible because there are varieties of phenomena. Because we can look at 
Ì¿vara from any given aspect in the creation, there are many gods but one Ì¿vara viewed 
from different standpoints. 

This is said not only to show where these meditators go but to praise the 
meditators who go to brahma-loka and do not return, a description of the others and 
where they go is also given. The intention of K¤À¸a is to praise the uttara-m¡rga by 
using dakÀi¸a-m¡rga as a background. There is no better background than a good 
contrast. It is not said to belittle the other, but as an aid to understanding. 

+ M…ÌV™……Ê i…Æ˙Ω˛& ∂…÷KÚ& π…h®……∫…… =k…Æ˙…™…h…®…¬* 
i…j… |…™……i…… M…SUÙŒxi… •…¿ •…¿ ¥…n˘…‰ V…x……&**24** 
agnirjyotirahaÅ ¿uklaÅ Àa¸m¡s¡ uttar¡ya¸am 
tatra pray¡t¡ gacchanti brahma brahmavido jan¡Å Verse 24 

 (™…j… yatra — where in which path;) + M…Ì& agniÅ — the god of fire or time;1  V™……‰ i…& 
jyotiÅ — the god of time; +Ω˛& ahaÅ — the god of the day;  ∂…÷KÚ& ¿uklaÅ — the god of 
the fortnight of the waxing moon; π…h®……∫…… =k…Æ˙…™…h…®…¬ Àa¸m¡s¡ uttar¡ya¸am — the god 
of the six months of the sun's northward travel; (∫…Œxi… santi — are present;) i…j… |…™……i……& 
tatra pray¡t¡Å — those who have departed through that path after death; •…¿- ¥…n˘& V…x……& 
brahma-vidaÅ jan¡Å  — the people who meditate on Brahman ; •…¿ brahma — to 
brahma-loka; M…SUÙŒxi… gacchanti — go 

Where, in, which path, the god of fire or time, the god of light or time, 
the god of the day, the god of the fortnight of the waxing moon, the god 
of the six months of the sun's travel towards the north are present, 
departing there, through that path, meditators of Brahman  go to 
brahma-loka. 

This is a blazing and beautiful route. On the way all the devat¡s are there. Agni, 
the fire god is there to welcome you. JyotiÅ , the presiding deity of time is there as is 
ahaÅ, the devat¡ of the day. áukla is the fortnight of the bright half of the moon, 
represented by the ¿ukla-devat¡. The idea here is to indicate all that is bright. And all 
these devat¡s are present along the route to brahma-loka. Uttar¡ya¸a is the period of 
six months when the sun is travelling northwards—to the north of the equator. The north 
symbolises mokÀa; therefore, when the sun is travelling northward, it is considered to be 

                                                 
1 Here the word agni refers to the devat¡ and that too the devat¡ of time. So, too with the 
others mentioned in this verse and the next.  
As Bhagav¡n áa´kara says:  
+ M…Ì& EÚ…ôÙ… ¶…®…… x…x…“ n‰̆¥…i……, i…l…… V™……‰ i…Æ˙ {… n‰̆¥…i…… B¥… EÚ…ôÙ… ¶…®…… x…x…“* ∂……0 ¶……0** 
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a pu¸ya-k¡la, a better period of time than dakÀi¸¡yana, the six months when the sun is 
travelling southwards—to the south of the equator. âa¸m¡s¡ uttar¡ya¸a literally 
means the six months of uttar¡ya¸a, but here, it refers to the deity presiding over the six 
months of uttar¡ya¸a. All these bright devat¡s invite the j¢va on the path and take him 
to brahma-loka. 

BrahmavidaÅ jan¡Å brahma gacchanti—those people who meditate upon 
Brahman  through oÆk¡ra go to brahma—brahma-loka. The word brahma here 
stands for brahma-loka. Having reached there, they can gain knowledge of themselves 
as Brahman and are free. Thus there is no return for them. We are only talking about 
those meditators who are successful enough to go to brahma-loka. We know that the 
word brahma stands for the gain of brahma-loka rather than Brahman because it is 
said that they follow a path with devat¡s on the way. áa´kara says they go to brahma-
loka and gain knowledge of Brahman , krame¸a, gradually. This is called krama-
mukti. Then he adds that for the knowers of Brahman , there is no travel. The intention 
of Lord K¤À¸a is not to describe various paths but to point out that meditators go to 
brahma-loka and the path is brighter for them. So, áa´kara says that we have to take 
the word brahmavidaÅ here to mean meditators on Brahman  and not knowers of 
Brahman . There is no going or coming for those who have clear knowledge of 
Brahman . As you come to know that you are Brahman , you have gained liberation. We 
are not talking about such people here. Since there is a route mentioned, it is only for the 
meditators. 

For the wise man, there is no subtle body to depart when the physical body dies. 
All the pr¡¸as have resolved in Brahman . There is no person, no nucleus to, which the 
karma can adhere. Since there are no karma-phalas, there is no travel. For him there is 
no going or coming because he is Brahman. 

v…⁄®……‰ Æ˙… j…∫i…l…… EfiÚπh…& π…h®……∫…… n˘ I…h……™…x…®…¬* 
i…j… S……xp˘®…∫…∆ V™……‰ i…™……ÊM…“ |……{™…  x…¥…i…«i…‰**25** 
dh£mo r¡tristath¡ k¤À¸aÅ Àa¸m¡s¡ dakÀi¸¡yanam  
tatra c¡ndramasaÆ jyotiryog¢ pr¡pya nivartate Verse 25 

(™…j… yatra — where, in which path;) v…⁄®…& dh£maÅ  — the presiding deity of smoke; i…l…… 
Æ˙… j…& tath¡ r¡triÅ — similarly the deity of night; EfiÚπh…& k¤À¸aÅ — the deity of the dark 
fortnight; π…h®……∫…… n˘ I…h……™…x…®…¬ Àa¸m¡s¡ dakÀi¸¡yanam — the deity of the six months 
when the sun is travelling in the south; i…j… tatra — there (on that path); (M…i¥…… gatv¡ — 
going;) ™……‰M…“ yog¢ — the yog¢, the meditator; S……xp˘®…∫…®…¬ V™……‰ i…& c¡ndramasam jyotiÅ — 
the world of the moon; |……{™… pr¡pya — having gained;  x…¥…i…«i…‰ nivartate — returns   
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The yog¢, (travelling by the route) where the presiding deity of smoke, 
similarly the god of night, the god of the dark fortnight, and the god of 
the six months when the sun is travelling south (are present), having 
gained the world of the moon, returns. 

There is a route, m¡rga, for people who are not karma-yog¢s, but who do rituals 
to gain some merit. Even though he is a karma¶ha, and not a karma-yog¢, he is called a 
yog¢, because he does only enjoined karma, not those, which are considered sinful. 
Thereby he gains a devaloka called candraloka. Again, the description of this path is 
given only to praise the bright path. For both, travel is involved. On the bright path, there 
is no return once the knowledge is gained in brahma-loka. Here, on the other hand, 
people who are karma¶has follow the path called dh£ma-m¡rga, smoky path. The 
devat¡s on this path all preside over things that represent darkness—the god of the 
night; the god of the waning or dark side of the moon, the god of the half of the year in, 
which the sun travels south are there on this path. JyotiÅ here refers to karma-phala, 
not light because light cannot be enjoyed. A person who has done the enjoined karmas 
enjoys the fruit of those actions for some time and then returns back to the earth. The 
j¢va is not released from saÆs¡ra just because he has done good karma. 

The idea of the verse is that one travels; death does not give you mokÀa. Only 
knowledge can do that and if it is not gained, you embark upon these two paths after 
death. But these are only the good paths. There are others, which are not so good. There 
is even a naraka, a place where you undergo a certain pain. That is also karma-phala 
and when it is exhausted, you return. Karma-phala cannot be eternal; so, even from a 
painful loka you will return. Here he talks only about desirable ends; even from them, 
you return. 

∂…÷KÚEfiÚπh…‰ M…i…“ ¡‰i…‰ V…M…i…& ∂……∂¥…i…‰ ®…i…‰* 
BEÚ™…… ™……i™…x……¥…fi k…®…x™…™……¥…i…«i…‰ {…÷x…&**26** 
¿uklak¤À¸e gat¢ hyete jagataÅ ¿¡¿vate mate 
ekay¡ y¡tyan¡v¤ttimanyay¡vartate punaÅ Verse 26 

 Ω˛ hi — as is well known; V…M…i…& jagataÅ  — of the world; Bi…‰ M…i…“ ete gat¢ — these two 
paths; ∂…÷KÚEfiÚπh…‰ ¿ukla-k¤À¸e — the bright and the dark; ∂……∂¥…i…‰ ®…i…‰ ¿¡¿vate mate — are 
considered eternal; BEÚ™…… ekay¡ — travelling by one; +x……¥…fi k…®…¬ ™…… i… an¡v¤ttim y¡ti — 
one goes to a place of no return; +x™…™…… anyay¡ — by the other; +…¥…i…«i…‰ {…÷x…& ¡vartate 

punaÅ — one returns again 

As is well known, these two paths of the world, the bright and the dark, 
are considered eternal. By the one (path), one goes to a place of no return, 
by the other, one returns again. 
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áukla-k¤À¸e gat¢ hi ete jagataÅ —These two paths by, which one gains various 
ends, are called as ¿ukla, the bright path, and k¤À¸a, the dark path. Hi  here indicates ‘as 
it is known in the ¿¡stra.’ á¡stra is the only means of knowing them. Jagat means 
‘world’ and here it stands for the world of people—the meditators and those who do 
good actions. For such people who are qualified to do karma, there are these two paths 
available. 

áa¿vate mate—they are considered eternal. These paths are relatively eternal 
because saÆs¡ra can go on indefinitely. Unless you gain mokÀa, it does not come to an 
end. You have to put an end to it by knowing the truth about yourself. So, when we say 
that these two paths are eternal, the idea is that there is no natural liberation. You must 
have a desire to know; and until that happens, saÆs¡ra continues. For the j¢va who is 
ignorant, saÆs¡ra seems eternal. 

Ekay¡ y¡ti an¡v¤ttim anyay¡ ¡vartate punaÅ —By one path, he goes to an end 
from where there is no return, an¡v¤tti . That is the ¿ukla-gati whereby he reaches 
brahma-loka and there being taught by Brahmaji, gains mokÀa. If he goes by the other, 
the dh£ma or k¤À¸a-gati, he comes back. Between the two paths, one would naturally 
want to choose the bright one, which leads to mokÀa. MokÀa, however, is gained not by 
a path, gati, but by knowledge. This, Bhagav¡n  shows in the next verse. 

x…Ëi…‰ ∫…fii…“ {……l…« V……x…x…¬ ™……‰M…“ ®…÷¡ i… EÚù…x…* 
i…∫®……i∫…¥…Êπ…÷ EÚ…ô‰Ùπ…÷ ™……‰M…™…÷HÚ…‰ ¶…¥……V…÷«x…**27** 
naite s¤t¢ p¡rtha j¡nan yog¢ muhyati ka¿cana 
tasm¡tsarveÀu k¡leÀu yogayukto bhav¡rjuna Verse 27 

{……l…« p¡rtha — O! Son of P¤th¡, Arjuna; EÚù…x… ™……‰M…“ ka¿cana yog¢ — a yog¢; Bi…‰ ∫…fii…“ ete 

s¤t¢ — these two paths; V……x…x…¬ j¡nan — knowing; x… ®…÷¡ i… na muhyati — is not 
deluded; i…∫®……i…¬ tasm¡t — therefore; +V…÷«x… arjuna — O! Arjuna; ∫…¥…Êπ…÷ EÚ…ô‰Ùπ…÷ sarveÀu 
k¡leÀu — at all times; ™……‰M…-™…÷HÚ& yoga-yuktaÅ  — united to/endowed with the practice of 
yoga; ¶…¥… bhava — may you be 

Knowing these two paths, O! P¡¤th¡, a yog¢ is not deluded. Therefore, at 
all times may you be united to yoga, Arjuna. 

Na ete s¤t¢ p¡rtha j¡nan yog¢ muhyati ka¿cana—O! Arjuna, knowing these two 
paths, a yog¢ does not get deluded. The yog¢ here is a vivek¢ or a jijµ¡su. He is not at all 
deluded about these two paths because he knows one is for saÆs¡ra, the other is for 
mokÀa. He has no confusion about the fact that gaining another loka does not give you 
liberation. Freedom comes only by knowledge, which can be gained here or in brahma-
loka. The whole of humanity suffers from this delusion that going to heaven is mokÀa. It 
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is methodically propagated by all religions and is so prevalent in humanity that K¤À¸a 
had to state it explicitly as a delusion. A vivek¢ or yog¢ is not deluded about this at all.  

Tasm¡t  sarveÀu k¡leÀu yoga-yuktaÅ bhava arjuna—therefore, O! Arjuna, equip 
yourself for this knowledge at all times. Whatever is necessary for knowledge, please do. 
Yoga here is knowledge, preceded by purification of the mind, antaÅ-kara¸a-¿uddhi. 
Knowledge is yoga and any means that helps you gain it is also called yoga. 

Lastly, the glory of this yoga is told. 

¥…‰n‰˘π…÷ ™…Y…‰π…÷ i…{…&∫…÷ S…Ë¥… n˘…x…‰π…÷ ™…i{…÷h™…°Úô∆Ù |… n˘üı®…¬* 
+i™…‰ i… i…i∫…¥…« ®…n∆˘  ¥… n˘i¥…… ™……‰M…“ {…Æ∆˙ ∫l……x…®…÷{…Ë i… S……t®…¬**28** 
vedeÀu yajµeÀu tapaÅsu caiva  
 d¡neÀu yatpu¸yaphalaÆ pradiÀ¶am 
atyeti tatsarvamidaÆ viditv¡  
 yog¢ paraÆ sth¡namupaiti c¡dyam Verse 28 

™……‰M…“ yog¢ — the yog¢;  <n˘®…¬  ¥… n˘i¥…… idam viditv¡ — knowing this; ™…i…¬ {…÷h™…-°ÚôÙ®…¬ yat 
pu¸ya-phalam — the result of good actions, which; ¥…‰n‰̆π…÷ vedeÀu — with regard to Veda 
(study of the Vedas); ™…Y…‰π…÷ yajµeÀu — in rituals; i…{…&∫…÷ tapaÅsu — in disciplines; S… B¥… 
ca eva — and as well; n˘…x…‰π…÷ d¡neÀu — in charity; (∂……¤…‰h… ¿¡stre¸a — by the ¿¡stra)1; 

|… n˘üı®…¬ pradiÀ¶am — is ordained; i…i…¬ ∫…¥…«®…¬ ({…÷h™…°ÚôÙ®…¬) tat sarvam (pu¸ya-phalam) — 
all that (pu¸ya-phalam); +i™…‰ i… atyeti — crosses, goes beyond; +…t®…¬ ¡dyam — the 
primal cause; {…Æ˙®…¬ ∫l……x…®…¬ param  sth¡nam  — which is the highest state; ={…Ë i… S… upaiti 

ca — and he reaches  

The yog¢ knowing this, (the answers to Arjuna's questions in 8.1 & 8.2) 
goes beyond all things taught by the ¿¡stra, with reference to the result 
of good actions, which abides in the (study of the) Veda, the rituals, 
disciplines, and charities. And he reaches the primal cause (of creation), 
which is the highest state. 

There are two sentences here. Knowing this, the yog¢ crosses all that—yog¢ idaÆ 
viditv¡, tat sarvam atyeti is one sentence. The other is: He reaches the highest place, 
the primal cause (of creation)—param  ¡dyaÆ sth¡nam  upaiti. 

VedeÀu  yajµeÀu tapaÅsu ca eva d¡neÀu  pradiÀ¶aÆ yat pu¸ya-phalam—the 
pu¸ya that is ordained by the ¿¡stras as a result of the study of the Ve das, performing of 
various rituals, austerities and charities. These are all the ways by, which one gathers 
pu¸ya-phala. Simply studying the Veda is a pu¸ya-karma and besides that there are 
many rituals mentioned there, which, if performed, bring pu¸ya-phala. The emphasis is 
                                                 

1 This word is understood here therefore added to complete the meaning.  
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both on the study of the Veda and the performance of rituals. Tapas , is following 
various religious disciplines. D¡na, is giving time, expertise or money to others. All 
these produce ad¤À¶a-phala, which is not immediately seen by you, but is credited to 
your account and reaped either in this life itself or later in another life. 

Yog¢ idaÆ viditv¡ tat sarvam  atyeti—Knowing this, the answers to Arjuna's 
questions in the first and second verses of this chapter, the yog¢ grows out of the limited 
means and ends. He goes for the total freedom, which is knowing oneself as the limitless 
Brahman , which is the Lord. 

ParaÆ sth¡nam upaiti ca ¡dyam—and he gains the status of Ì¿vara, which is 
the highest status one can reach. Ëdya is what is in the beginning, the cause of creation. 
Only Brahman  was there in the beginning; then Brahman  created the entire world. And 
Brahman  is in the form of this world. The cause is very important here. If it is satya, the 
product becomes mithy¡ because there is no product separate from its cause. When the 
cause is satya, the product continues to be Brahman . Therefore, if one understands the 
nature of Brahman , the creation, which includes oneself, Ì¿vara, the first cause, ¡dyaÆ 
k¡ra¸am, and understand that ‘I am everything,’ all these lokas  have no meaning. Then, 
one understands that ‘I am that Brahman .’ And understanding that, one gains that 
ultimate end. 

+…Â i…i∫…i…¬* <˘ i… ∏…“®…ë˘M…¥…?˘“i……∫…÷ ={… x…π…i∫…÷ •…¿ ¥…t…™……∆ ™……‰M…∂……¤…‰ 
∏…“EfiÚπh……V…÷«x…∫…∆¥……n‰˘ +I…Æ˙•…¿™……‰M……‰ x……®… +üı®……‰%v™……™…&**8** 

oÆ tatsat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ 
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de akÀarabrahmayogo n¡ma 

aÀ¶amo'dhy¡yaÅ 

Thus ends the eighth chapter that is called akÀara-brahma-yoga in the ár¢mad 
Bhagavadg¢t¡, which is likened to the UpaniÀads , whose subject-matter is 
brahma-vidy¡, which is also a yoga-¿¡stra,1 which is in the form of a dialogue between 
ár¢ K¤À¸a and Arjuna. OÆ tat sat. 

                                                 
1 Here the word yoga refers to anything a person needs in terms of preparation of the mind, 
antaÅkara¸a-¿uddhi, etc., that is needed for the assimilation of this knowledge. Since the 
Git¡ discusses all these along with the brahma-vidy¡, it is also referred to as a yoga-
¿¡stra. 
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CHAPTER 9 

THE KING OF ALL KNOWLEDGE, THE KING OF 
SECRETS 

In the previous chapter, a number of topics were discussed ending with the gain of 
brahma-loka and the possibility of krama-mukti. In this, a person meditates upon a 
form of the Lord for the sake of mokÀa. As a result, he reaches brahma-loka where he 
can be taught by Brahmaji that he is limitless Brahman , the cause of creation. Knowing 
that he is free, he does not come back, that is, there is an¡v¤tti for him—an end to the 
cycle of birth and death that characterises mokÀa. That is possible only with the 
knowledge that ‘I am Brahman .’ Only then, is there no longer an individual, an entity 
that can assume a body and travel.  

All this was pointed out, since one may conclude that by meditation upon the 
Lord, sagu¸a-brahma, one gains mokÀa, though not in this life. To show that there is no 
such thing, Bhagav¡n reveals here that mukti is always immediate. This has to be said 
explicitly to eliminate any notion that by going to heaven one will gain liberation. For 
that purpose, Bhagav¡n begins the ninth chapter of the G¢t¡ with the following verse. 

∏…“¶…M…¥……x…÷¥……S…* 
<n∆˘ i…÷ i…‰ M…÷¡i…®…∆ |…¥…I™……®™…x…∫…⁄™…¥…‰* 
Y……x…∆  ¥…Y……x…∫… Ω˛i…∆ ™…VY……i¥…… ®……‰I™…∫…‰%∂…÷¶……i…¬**1** 
¿r¢bhagav¡nuv¡ca 
idaÆ tu te guhyatamaÆ pravakÀy¡myanas£yave 
jµ¡naÆ vijµ¡nasahitaÆ yajjµ¡tv¡ mokÀyase'¿ubh¡t Verse 1 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — the Lord; =¥……S… uv¡ca — said; 
i…÷ tu — whereas; <n˘®…¬ idaÆ — this; M…÷¡i…®…®…¬ Y……x…®…¬ guhyatamam jµ¡nam —most secret 
knowledge;  ¥…Y……x…-∫… Ω˛i…®…¬ vijµ¡na-sahitam — together with immediate knowledge; i…‰ 
+x…∫…⁄™…¥…‰ te anas£yave — to you who are without calumny; |…¥…I™…… ®… pravakÀy¡mi — I 
will explain clearly and in detail; ™…i…¬¬˘ Y……i¥…… yat jµ¡tv¡ — knowing which; ®……‰I™…∫…‰ 
mokÀyase — you will be liberated; +∂…÷¶……i…¬ a¿ubh¡t — from all that is inauspicious 

ár¢ Bhagav¡n  said:  
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Whereas, I will explain clearly and in detail to you, who are without 
calumny, this most secret knowledge together with immediate 
knowledge, knowing, which you will be released from all that is 
inauspicious. 

The word vakÀy¡mi means ‘I will explain.’ The prefix ‘pra’ enhances the 
meaning of the verb. Therefore, pra-vakÀy¡mi means I will explain in detail, clearly. 

Explain what?—idam, ‘this.’ Since Bhagav¡n is just starting this chapter, how 
can he use the word ‘this,’ a pronoun that usually refers to something directly in front of 
you. Here, while introducing the topic, he says ‘this.’ But the pronoun can also be used 
to refer to a topic already begun, which is now being further discussed. And it can be 
used when you have something in mind, which you are going to explain, just as when 
you say, ‘When I went to New York today, I met this man.’ ‘This’ man is someone you 
have in your mind, whom you are going to talk about. áa´kara says, having brought to 
his mind—tadbuddhau sannidh¢-k¤tya. What he is going to tell has already 
crystallised in his mind. Idam is brahma-jµ¡na, the knowledge of Brahman  that was 
unfolded from the second chapter through to the eighth and is now going to be 
elaborated further. Bhagav¡n is saying, ‘I am going to tell you what I have already 
talked about before,’ knowing full well what he is going to talk about later in this 
chapter. 

THE WORD TU DISTINGUISHES THIS KNOWLEDGE AS 
IMMEDIATE 

The word tu indicates that he is distinguishing the topic he is now introducing 
from the one he has just discussed, brahma-loka-pr¡pti and the subsequent gain of 
knowledge, krama-mukti. To distinguish that kind of accomplishment from this, he 
uses the word tu, the distinction being that the knowledge he is unfolding here is to be 
gained right now, and not later. If you are already Brahman , why should you wait to go 
to brahma-loka to know that? 

The vision of the G¢t¡ is that, you are Brahman, and once you know that, you are 
free. Everyone wants to be free. If one claims to be interested in something else, he is 
just confused about what he really wants. This confusion has to be resolved so that he 
can understand right now that he is Brahman . You are already Brahman  and that is 
exactly what you want to be. In the vision of the ¿¡stra, you are totally acceptable. If 
you think that you are not, it is a mistake, and to correct that, knowledge is necessary. If 
you are already Brahman , postponement of the gaining of this knowledge is silly. 

It is like a rich person who wants to be rich, not knowing that he has great wealth. 
To be rich, he has only to know that he is rich; anything else postpones it. Between who 
he wants to be and who he is, the ideal and the actual, what is the distance? There is no 
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physical distance nor is there any temporal distance. He will not become rich later; he is 
already rich. Nor is the rich person away from him. The only thing separating him from 
being rich is ignorance. That has to be removed. 

Right now you are Brahman. Why should you postpone knowing that, by making 
efforts to go to brahma-loka and gain this knowledge there? If you want to do a few 
things here like making some money etc., my question would be, ‘Why do you want that 
money?’ If you say it is for some security, some happiness, I say that is exactly what 
Brahman  is. You first discover that you are secure and happy and you can also earn 
money happily. Otherwise, after earning money you will discover that you are still 
unhappy. So, solve the problem of being unhappy, and then happily do whatever you 
want. So, you have to solve this problem first. You have to understand that you are 
Brahman; you are what you are seeking. This is the significance of the word tu. It 
distinguishes this knowledge that Bhagav¡n is now going to talk about as something to 
be gained right now. 

áa´kara explains that this clear knowledge is the only means for immediate 
liberation. It is simple knowledge. There is no experience involved here; no particular 
condition to be achieved. He quotes a number of ¿rutis and sm¤tis to describe the 
knowledge distinguished by the word tu—a knowledge that is the direct means for 
freedom, s¡kÀ¡t mokÀa-pr¡pti-s¡dhana. 

It was said earlier—v¡sudevaÅ sarvam iti, all that is here is nothing but 
v¡sudeva, the Lord.1 This entire creation is non-separate from the Lord. Since nothing is 
separate from that Lord, you are the Lord; you are the total. This knowledge liberates 
you. V¡sudevaÅ sarvam is not a belief; it is knowledge, a fact to be understood. 

It is said in the Ch¡ndogyopaniÀad—¡tmaiva idaÆ sarvam, all this is ¡tm¡, 
yourself.2 The whole world—sun, moon, stars, known and unknown—is not separate 
from you. What else can be said about you? You are everything, you are limitless, 
infinite, everything is you. And again the Ch¡ndogyopaniÀad says, ekam eva 
advit¢yam—one that is non-dual alone.3 And knowing that I am that ¡tm¡, which is 
everything there is freedom from all sense of limitations and one is free—this is mokÀa. 

The same idea is also expressed negatively by the ¿ruti when it says, that those 
who do not know this fact  about the ¡tm¡, suffer a life of limitations—atha ye anyath¡ 
ato viduÅ anya-r¡j¡naÅ te kÀyyalok¡Å  bhavanti, those who look upon themselves as 
other (than Brahman), are subject to experiences that perish.4 

                                                 
1 G¢t¡  –7-19 
2 Ch¡ndogyopaniÀad –7-25-2 
3 Ch¡ndogyopaniÀad –6-2-1 
4 Ch¡ndogyopaniÀad –7-25-2 
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When you describe mokÀa, bondage is very clear. Still it is spelled out. In English 
we say it is expressed unequivocally. In clear terms the ¿¡stra says that the one who 
looks upon himself as other than Brahman , delivers himself into the hands of death and 
one who understands that he is Brahman , is free. 

This knowledge alone is the direct means for mokÀa, nothing else. Not meditation, 
karma, attitude, or values, though all of them are indirectly helpful to gain a mind that 
can grasp this knowledge. As even fuel, vessels, and so on are all needed for cooking, 
though all of them together cannot cook. For that you require fire. Similarly, for 
liberation, the direct means is the knowledge ‘I am Brahman .’ Hence áa´kara says 
clear knowledge is the direct means for gaining liberation, not anything else. 

In knowledge, preparedness is what accounts for whether that knowledge takes 
place or not. The equation, 1+1=2, is impossible for an infant to understand, because, he 
is not yet prepared. For the knowledge that ‘I am Brahman ,’ to sink in, the preparation 
that is required is a certain maturity or assimilation of the experiences of life. 

WHO IS QUALIFIED? 

Therefore, K¤À¸a says here, ‘arjuna te anas£yave idaÆ pravakÀy¡mi— Arjuna, 
unto you, who is free from as£y¡, I will tell you this clearly.’ The word as£y¡ has no 
real equivalent in English. The definition of this word in Sanskrit is —gu¸eÀu 
doÀa-dar¿anam , seeing a defect where there are virtues. Saying of a great man that he is 
lame is as£y¡. It is an expression of not being able to accept good qualities or 
accomplishments in others. This is one of the worst problems a person can have. Kar¸a,1  
a man of great virtues, had this problem. Even though he had all the princely qualities, 
because he thought he was the son of a driver, he suffered from a complex, which 
expressed itself as as£y¡. Arjuna had no such complex and therefore, no such problem. 
So, he is called anas£ya. Wherever there was some good quality, he recognised it, 
always giving a qualified person his due. he accepted him without as£y¡. Absence of 
as£y¡ represents all other qualities, which Bhagav¡n  is going to talk about in the 
twelfth and thirteenth chapters—adveÀa, am¡nitva, adambhitva, ahiÆs¡, kÀ¡nti, 
¡rjava, etc. All are implied by this one word, anas£y¡, and they qualify Arjuna for this 
knowledge. 

THE SECRET NATURE OF THIS KNOWLEDGE 

About this knowledge, Bhagav¡n  says further that it is the greatest secret, 
guhyatama. Guhya means secret and the affix tama added to it makes it a superlative—
the greatest secret. Why is it the greatest secret? There are various reasons. 

                                                 
1 Refer to footnote on page 61, Vol I. 
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EVEN IF IT IS TAUGHT, IT IS NOT UNDERSTOOD 

The fact about it is that no matter how many times you may tell it, rarely does 
anyone understand. It remains a secret in spite of being revealed. And even if it is 
understood, there are certain things that inhibit the assimilation of the knowledge. 
Therefore, it is the greatest secret, guhyatama. The preparedness for it is the greatest 
thing you can accomplish in life. You require maturity, which does not come by itself; 
you have to work on it. That is why it has been said that you need not protect Ved¡nta. It 
guards itself like the formula on relativity, E = mc2 . You can write it down a hundred 
times and yet not understand what it means. One has to reach a point from where he can 
understand and that requires a lot of preparation. Therefore, this knowledge is 
guhyatama. 

IT IS OUTSIDE OF OUR KNOWN MEANS OF KNOWLEDGE 

Another reason it is the most secret, guhyatama, is that, it is not something that 
can be gained by our known means of knowledge like perception or inference, or by our 
experience. There are two types of perceptions, perception by the sense organs, 
indriya-pratyakÀa and witness perception, s¡kÀi-pratyakÀa, which is a direct 
perception by the mind. Seeing the printed word on the page is perception through a 
sense organ, indriya-pratyakÀa. The conditions of your mind like sukha, duÅkha are 
known by you as a witness, the s¡kÀ¢. That the witness that witnesses everything is 
Brahman , is not a perception of either of the above—not pratyakÀa. It is not an object 
of experience, i.e., perception through a sense organ or a perception directly by the mind. 
Nor is it a matter for inference. Therefore, there is no way of knowing that ‘I am 
Brahman ,’ unless you have another pram¡¸a, means of knowledge. And that  pram¡¸a 
by, which this knowledge is gained is ¿abda, the words of the ¿¡stra. Thus because it is 
not available for any known pram¡¸a, and because it is only through the teaching that 
you can gain this knowledge, it is  guhyatama. 

IT IS MOST VALUABLE 

Another thing that makes it the greatest of secrets is its worth. What is sacred or 
precious is always secret. You cannot keep a large emerald as a table weight. It will 
disappear in no time. Anything that is precious or rare, is kept secret. So, saying that it is 
the most secret is saying that it is the most precious. 

Jµ¡naÆ vijµ¡na-sahitaÆ te pravakÀy¡mi—This knowledge I am going to give 
you, which is the knowledge of Brahman  as yourself, is also vijµ¡na-sahita. I am not 
simply going to state that there is Brahman . I am going to prove that you are Brahman . 
That is what is meant by the statement vijµ¡na-sahita. I will bring to you an immediate 
appreciation of this knowledge as yourself.  
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What will I gain from it? Suppose I tell you a secret like the crows have no teeth. 
What do you get out of it? When I say you are Brahman, you can say, ‘If I am 
Brahman , let it be so,. What difference does it make to me?’ The fact is, knowing that 
you are Brahman , you are everything, you will be free from all things that are 
inauspicious—mokÀyase a¿ubh¡t. You will be free, from a¿ubha, what is not 
auspicious, not desirable. You will be released from sorrow, from inadequacy, smallness, 
and from the bondage of the self—in short, from saÆs¡ra. You will be free from a life 
of becoming. 

áubha means something that is ultimately good. It is often written at the end of a 
letter or book to indicate an auspicious conclusion. A¿ubha means it is not an auspicious 
end. When a person dies and is released from the body, although the end takes place, it is 
not auspicious because it begins again. That is saÆs¡ra and from that you will be 
liberated, mokÀyase. A¿ubha can also mean doubt. Then the meaning of these words 
will be—you will be released from doubt. 

Now Bhagav¡n  presents this verse and the next, to draw the attention of Arjuna. 

Æ˙…V… ¥…t… Æ˙…V…M…÷¡∆ {… ¥…j… ®…n˘®…÷k…®…®…¬* 
|…i™…I……¥…M…®…∆ v…®™…» ∫…÷∫…÷J…∆ EÚi…÷«®…¥™…™…®…¬**2** 
r¡javidy¡ r¡jaguhyaÆ pavitramidamuttamam 
pratyakÀ¡vagamaÆ dharmyaÆ susukhaÆ kartumavyayam Verse 2  

<n˘®…¬ idam — this; Æ˙…V… ¥…t… r¡javidy¡ — the king of all knowledge; Æ˙…V…M…÷¡®…¬ 
r¡jaguhyam  — the king of secrets; {… ¥…j…®…¬ =k…®…®…¬ pavitram uttamam — is the greatest 
purifier; |…i™…I…-+¥…M…®…®…¬ pratyakÀa-avagamam — directly appreciated; v…®™…«®…¬ 
dharmyam — in keeping with dharma; ∫…÷∫…÷J…®…¬ EÚi…÷«®…¬ susukham kartum — easy to 
accomplish; +¥™…™…®…¬ avyayam — imperishable 

This is the king of all knowledge, the king of secrets, the greatest purifier, 
directly appreciated, not opposed to dharma, easy to accomplish and 
imperishable. 

The knowledge, jµ¡na, that was spoken of in the first verse is called vidy¡ here. 
The roots of both words have the same meaning, to know. This knowledge, which 
liberates one from saÆs¡ra, is necessarily different from any other type of knowledge 
and is therefore, called r¡ja-vidy¡, the king among all disciplines of knowledge. 
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WHY IS THIS CALLED RËJA-VIDYË? 
BECAUSE IT IS SELF -SHINING  

As in a kingdom, among the many inhabitants, the one who is the r¡j¡, the king, is 
the final authority, similarly here, this knowledge is the r¡j¡, the king, among the 
various disciplines of knowledge. áa´kara gives the meaning of the word drawn from 
its root, r¡j, which means to shine. So, r¡j¡ is the one who shines by himself, who does 
not depend upon anything else. Among the people in the kingdom, the king is glorious, 
great in his own right. Similarly, the ¡tm¡ is the only one who is self-effulgent. 

Knowledge of this self-shining self is the king of all knowledge because all other 
forms of knowledge depend upon this illumining factor called ¡tm¡. Every other piece 
of knowledge is revealed by your buddhi, but this one is self-revealing, it shines of its 
own accord, svayaÆ r¡jate. 

IT RESOLVES ALL DIVISIONS 

All other forms of knowledge perpetuate the jµ¡t¤-jµ¡na-jµeya-bheda, the 
division of the knower, the knowledge,1 and the object of knowledge. They confirm the 
notion of division that makes us experience ourselves as limited. This division, the jµ¡t¤-
jµ¡na-jµeya-bheda accounts for all differences. It is not really the differences that we 
are concerned about here, but the division. Knowing that there are these differences is 
not a problem. But the sense of division creates self-inflicted limitations. When we say 
that the jµ¡t¡, the knower, is other than the jµeya, the known, then one limits the other. 
Thus the division causes a sense of limitation in the knower. This is because what he is 
not, that is, the entire world, is overwhelmingly big; whereas he is small and 
insignificant. 

As we have seen, all divisions, bhedas, fall under three categories. They are: 
vij¡t¢ya-bheda, the division between species, saj¡t¢ya-bheda, the division within a 
given group, and svagata-bheda, the division within a member of a given group. Once I 
say things are divided, I become one among the divided. I am a distinct entity qualified 
by a few attributes living in and transacting business with the world, which is other than 
myself. I find I am a limited individual with my own problems that seem very legitimate. 
I become a mortal; I become limited in terms of sex, age, colour, race, and a whole host 
of other attributes. All of these are brought about by the original division—that of jµ¡t¡, 
jµ¡na and jµeya. This division is not ordinary; it creates saÆs¡ra. It is the villain of the 
drama called saÆs¡ra. 

It exists in every other vidy¡, even in psychology. If you examine your own 
psychology, even though it is ‘your’ psychology, you begin with a symptom, which you 

                                                 
1 Here the word knowledge, jµ¡na, refers to the instrument of knowledge. 
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attempt to trace to its roots. The connection is inferred based on a pattern that emerges  
from the study of the behaviour and background of many people. That pattern becomes 
the basis for further deduction and you make a conclusion. This inferred piece of 
knowledge implies a knower, jµ¡t¡, who has knowledge, jµ¡na, of something known, 
jµeya.  Even though psychology seems very much connected to myself, it is still a 
discipline of knowledge, which only confirms saÆs¡ra. 

Any knowledge is true to its object. The knowledge of the crystal is as true as the 
crystal, in the sense, that all the properties of the crystal are contained in your knowledge 
of the crystal. But in knowing a crystal, you are the knower of it and different from the 
crystal. The self, however, is not a known object. The ‘object’ of the self is the self that 
knows. So, the knower of the self and the object are one. Once this is known, ignorance 
is removed and the v¤tti that removed the ignorance goes away leaving the phala—the 
resolution of the jµ¡t¤-jµ¡na-jµeya-bheda, the division of knower, knowledge and 
known. When these are destroyed, all other differences are also destroyed. I see that 
every piece of knowledge is nothing but myself, every object of knowledge is 
non-separate from myself and the knower, of course, is non-separate from myself. All 
three of them depend entirely upon the self, consciousness, as such. How is this so? 

Jµ¡t¡, the knower, is a conscious being, caitanya-¡tm¡, with reference to 
something known. The knowledge, the v¤tti,1 is also nothing but caitanya-¡tm¡. And 
the object of knowledge is not separate from caitanya-¡tm¡. If you say the object is 
outside sat-cit-¡nanda-¡tm¡, how is it outside? If you consider the world from the sat-
aÆ¿a, the existence-aspect, there is nothing away from it. All that exists in this world 
has its being in sat, which happens to be ¡tm¡. From the knowledge aspect, there is no 
piece of knowledge, which is separate from consciousness, the very nature of the subject, 
¡tm¡. The knowledge of the self implies all these. I alone am everything; one non-dual 
Brahman; knower, known and knowledge; the cause of the whole creation—aham 
ekam advit¢yaÆ brahma, and at the same time the jagat-k¡ra¸a. This is ¡tma-vidy¡. 
Definitely, it is the king among all forms of knowledge, r¡ja-vidy¡. While every other 
vidy¡ maintains divisions, it devours all divisions. 

THIS IS THE ONLY THING YOU CAN CALL VIDYË 

Going one step further, only this can really be called vidy¡. Everything else is 
avidy¡ because the division is avidy¡. The division—that I am the knower, this is an 
object of knowledge and I have knowledge of it—is all avidy¡. There is no such thing as 
knower, known and knowledge separate from Brahman . These divisions are created by 
avidy¡ and depend entirely upon ¡tm¡ being taken as a knower. Based on that are all 
knower-known pursuits. Does that mean that if I have knowledge of ¡tm¡, I will have no 
                                                 

1 This v¤tti is the instrument of knowledge and the word jµ¡na in the triput¢, jµ¡t¡, jµ¡na 
and jµeya refers to this.  
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knower-known pursuits? Will there be no more seer-seen, hearer-heard? These will all 
remain but the division will be negated, b¡dhita. There is an apparent knower-known 
pursuit but between the knower and known, there is no division. Then for whom is the 
pursuit? Everything is ‘as though – iva.’ There is a seeming knower-known pursuit. 

Moreover, in every other pursuit of knowledge, there is always something more to 
be known, which is invariably much greater than what is known. Sometimes what you 
think you know is also falsified later. And, our definition of knowledge is that which is 
not subject to negation, ab¡dhitaÆ jµ¡nam. All the knowledge we have is negatable 
because from another standpoint, it changes completely. If you say this is a table, from 
another standpoint it becomes wood. The table is b¡dhita. The previous knowledge is 
completely negated by knowledge of the cause, k¡ra¸a. And if a new discovery takes 
place, a given piece of knowledge also becomes b¡dhita. Furthermore, no knowledge is 
ever complete. Because the universe is a whole, every piece of knowledge is connected 
to every other piece of knowledge. In the whole, how can you have a piece of knowledge 
and still call it knowledge? Knowing an aspect of something you cannot say you know it 
completely. Unless you know the whole, you will not know the part as a part. 

There is no other knowledge, knowing, which everything is as well known. Every 
other vidy¡ leaves behind a bit of ignorance because knowledge without the vision of the 
whole, is never understood completely. The whole happens to be the self and therefore, I 
am the whole, in, which there are no details because ¡tm¡ is free from attributes. All 
n¡ma-r£pa is superimposed upon ¡tm¡. To know that the self is Brahman , as 
something that is whole, is to have complete knowledge because it has no attributes. If 
there are attributes, you have to know them and it is not possible to know them 
completely. So, any piece of knowledge is really avidy¡, it cannot be called jµ¡na. 

Whereas in knowledge of the self, Brahman , partial knowledge is not possible 
because there is no part. It is the partless whole and therefore, either you know it or you 
do not. ‘I,’ the ¡tm¡ is free from any form of limitation. It is one limitless consciousness, 
free from all attributes. There is no possibility of partial knowledge here. Therefore, only 
one jµ¡na is possible, ¡tma-jµ¡na. 

So, ab¡dhita-jµ¡na means not just that it cannot be negated; it means this alone 
can be considered as knowledge. 

THIS KNOWLEDGE IS RËJA -VIDYË BECAUSE IT GIVES ONE THE GREATEST 
SATISFACTION 

In any other vidy¡, after knowing it how do you feel about it? Every Ph.D. is 
grateful when he is awarded his degree because he alone knows how little he knows. He 
knows how much he had to study and how little he has understood. Even what he has 
written, he has not understood completely? Every sentence can be research material for 
another Ph.D. This goes on and on. No one is satisfied with his knowledge even in a 
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given field. What to talk of the ignorance one has in so many other disciplines of 
knowledge. In terms of simple satisfaction, ¡tma-vidy¡ has the last word among the 
disciplines of knowledge. 

Every dissatisfaction implies an ‘I,’ as aha´k¡ra, which is the knower. It is not 
the brain that is dissatisfied with itself. ‘I’ am dissatisfied. This dissatisfaction is centred 
on aha´k¡ra, the ego. How are you going to eliminate that? You cannot remove it, you 
can only understand that aha´k¡ra is only an apparent form, a mithy¡-form, of 
sat -cit-¡nanda-advaya-brahma. This knowledge, which removes the notion of 
limitation of the self is therefore, r¡ja-vidy¡. 

THIS VIDYË IS ALSO CONSIDERED TO BE THE GREATEST 
SECRET , RËJA-GUHYAM 

All that we saw in the last verse for guhyatama can be said again here. It is the 
greatest secret. Any secret can be stumbled upon but this one can remain a secret for 
eternity. Any other secret is available for disclosure because as a knower you have 
means to know it, i.e., your perception and inference. But  this self is the secret of the 
knower himself. How can he know it? About the knower who goes about unravelling all 
secrets, there is a great secret. He is the sought. What he seeks is exactly what he is. He 
is not going to figure that out. He has to be told by some other source. 

It is like wanting to see your eyes. It is an illegitimate desire. If you see, you know 
that you have eyes; in fact, if you want to see the eyes, it is a problem. That I exist and 
that I am conscious is no problem. But if I have to know the nature of that self, I have a 
problem. To see the eyes you need a mirror. Words are also like a mirror to show you 
exactly what you have to know. You must see the fact that ‘I am Brahman.’ Till then, it 
is the greatest secret, r¡ja-guhya. 

As we saw in the last verse, because of its sanctity also it is guhya. Anything that 
is precious is guhya. Among all the precious things, the most precious is 
self-knowledge, because anything else, no matter how precious, makes you more 
insecure. Even if a woman has a necklace, which has a value of one million dollars, she 
will wear an imitation of it and keep the real one locked up. Why? Because it is precious. 
Does this precious thing make her secure or insecure? She is insecure because someone 
may take it from her and even harm her in the process. All precious things in this world 
make us insecure. The only really precious thing is this vidy¡ because it makes you 
secure. That is why it is r¡ja-guhya—no one can take it away from you. 

ËTMA-JØËNA IS THE GREATEST PURIFIER 

Further the Lord says that this knowledge is the greatest purifier—pavitram idam 
uttamam . Pavitra means something that purifies. There are many purifying agents, the 
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most well-known of, which is agni, fire, who is also called p¡vaka, the one who 
purifies. Even so, there is nothing so purifying as ¡tma-jµ¡na because it removes the 
very concept of purity and impurity. It is, therefore, the greatest purifier, the most 
exalted, uttama. áa´kara says it is the most exalted because in an instant it burns away 
countless births, along with their cause, pu¸ya and p¡pa. 

Suppose a person commits a regrettable action, something that leaves him feeling 
guilty. He knows the action was wrong. Others also know that it was wrong and may 
even point that out. How are you going to remove that sense of guilt? You can try to shift 
the attention, look for a scapegoat, a justification. To an extent you can free yourself 
from guilt by focusing on your parents or the planets or confessing about the whole 
thing; but the guilt will not completely go. Once it is entertained, you cannot remove it. 
Similarly you cannot totally remove hurt. Some traces are always left behind. 
Psychologically, astrologically, or religiously you can deal with it but the guilt remains 
as long as I think that I am the aha´k¡ra. This is the nucleus, which holds all the 
imprints of guilt. Total elimination is not possible unless you understand ¡tm¡ is akart¡. 

That I never perform any action at any time is the truth about the self. It is not 
self-hypnotism. I cannot hypnotise myself into a belief that I did not do any action. But 
that I never performed any action is a fact from the standpoint of the ¡tm¡—naiva 
kiµcit (karma) karomi.1 

A story illustrating this is told of Lord K¤À¸a. It seems there was a big discussion 
going on among the gop¢s  about K¤À¸a having many wives. He wanted to make the 
gop¢s understand something. One day, when he was on the banks of the Yamuna he told 
the  , that there was a ¤Ài on the other bank who had not eaten for a number of months 
and they must go and feed him. All the gop¢s prepared food and taking it on several 
plates, went to the banks of the Yamuna to cross. They found the Yamuna in spate and 
no boatman would come. So, they came back to K¤À¸a and asked him how they were to 
get to the other bank. K¤À¸a told them to go to the Yamuna and address it saying, ‘If 
K¤À¸a is a brahmac¡r¢, then O! Yamuna, please subside.’ The gop¢s laughed, went to 
the Yamuna, not believing what K¤À¸a had said but simply following his orders. No 
sooner did the gop¢s address the Yamuna as instructed than it dried up. In great wonder, 
thinking, ‘K¤À¸a is not a brahmac¡r¢; He has R¡dh¡, Rukmi¸¢, Satyabh¡m¡ and 
others. What is all this?’ they went to the other bank to feed the ¤Ài. 

They marvelled as he ate everything they had brought—plates and plates of food. 
When they went back to the Yamuna, they were again unable to cross and went back to 
the ¤Ài to seek his help to cross to the other side. He told them to go to the Yamuna and 
say, ‘If the Swami had never eaten in his life, oh Yamuna, please go down.’ They went 
and said so to the Yamuna and the Yamuna dried up. What does this story mean? 

                                                 
1 G¢t¡  –5-8 
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The story shows that ¡tm¡ is not the doer or the enjoyer—¡tm¡ akart¡ abhokt¡. 
The status of enjoyer or doer is only an incidental attribute imputed to the self from a 
standpoint. From the standpoint of the senses and organs of actions, an action is imputed 
to the self and you consider it as a kart¡. Once you take it as a kart¡, all limitations are 
imposed upon it. So, there is  no possibility of a perfect action and there will always be 
remorse and guilt. If you are a perfectionist, you are constantly plagued with a sense of 
defeat. You remember all the actions you did not do properly. The whole world may 
praise you but you can still feel that you have not achieved anything. As a kart¡, there is 
no way you can escape such a feeling. The only way out is to understand that the self 
performs no action. 

Anything that helps you resolve your problem is pavitra—something that purifies. 
Prayer, rituals, disciplines, therapy, any kind of help you seek to get rid of guilt, hurt, 
laziness, frustration, procrastination and so on, all can be called pavitra. Among all 
possible things that can be called pavitra, which is uttama, the most exalted? It is only 
¡tm¡-jµ¡na; because that alone calls the bluff of the aha´k¡ra, the nucleus of all these 
problems. Aha´k¡ra, ego, is ‘I,’ the ¡tm¡; but ‘I’ the ¡tm¡ is not ego. ‘I’ is paraÆ 
brahma. It not only cleanses you of all things done in this life, it eliminates all the 
pu¸ya and p¡pa of previous lives that is standing in your account. By prayer etc., we 
neutralise some of the p¡pa-karmas to an extent and also eliminate some guilt. But any 
amount of expiatory action can only neutralise a finite number of p¡pa-karmas. 
Brahma-jµ¡na wipes out everything. As áa´kara says, it burns along with its root the 
entire saµcita-karma, which has been accumulated in thousands of births.  

That root is ignorance whose product is aha´k¡ra. The complete elimination is 
instantaneous because knowledge does not take time. If a person knows clearly, ‘I am 
Brahman ,’ that is the end of it. It is something like waking up from a dream. In a dream 
you may have committed a multiple murder but upon waking up, you are completely 
exonerated. You are not responsible for it because you did not do it. When that is so, 
what is there to be said about the purifying capacity of this knowledge? This is the most 
purifying—pavitram idam  uttamam. And what kind of knowledge is it? 

DHARMYAM, ENJOINED BY áËSTRA 

And it is dharmya, something that is enjoined by the ¿¡stra. á¡stra talks about 
various karmas, which will help you gain a number of results for yourself. This is all 
called dharma. But this knowledge is something that destroys pu¸ya and p¡pa so, one 
may conclude that it is outside dharma. No. This is something enjoined by the ¿¡stra, 
even though it destroys dharma and adharma taking you beyond them. á¡stra is 
divided into two sections. One is meant for abhyudaya, the prosperity and well being of 
the j¢va within saÆs¡ra. The other gives the utmost well being, mokÀa. So, from the 
standpoint of being a mokÀa-¿¡stra, this is dharmya. Because we see statements in 
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¿¡stra such as, ‘Ëtm¡ is to be recognised, heard about, thought about, and meditated 
upon—¡tm¡ v¡ are draÀ¶avyaÅ  ¿rotavyaÅ mantavyaÅ nididhy¡sitavyaÅ ,’1 we 
understand this knowledge is ¿¡stra-vihita. It is enjoined, by the ¿¡stra. 

In the ¿ruti statement above, the suffix, tavya, indicates the imperative. It is a 
command, a vidhi . When there is a command in the ¿¡stra, you should be able to fulfil 
it because it is based upon your will. The puruÀa using his will fulfils the vidhi. But 
when it comes to ¡tma-jµ¡na in mokÀa-¿¡stra, the vidhi does not apply in the way we 
normally understand because it  is yourself. The statement, ‘tat  tvam asi—you are 
Brahman ,’ is not a command. á¡stra is not saying that you better become Brahman if 
you want mokÀa. It is a simple statement of fact. In a statement of fact, where is the 
pursuit? Even though there is no pursuit of action, because you cannot undertake any 
activity to be yourself, here too there are certain things to be done. As with any fact, it 
has to be understood. And therefore, it has to be inquired into as directed by the ¿¡stra. 
Therefore, it is said in the form of the injunction, ¡tm¡ v¡ are draÀ¶avyaÅ  ¿rotavyaÅ  
mantavyaÅ  nididhy¡sitavyaÅ .’ Thus, because it is enjoined by the ¿¡stra, this 
knowledge is said to be dharmya. This is one meaning for dharmya—not outside the 
¿¡stra. 

DHARMYAM, NEVER OPPOSED TO DHARMA 

Another meaning is that it is never opposed to dharma. If you analyse dharma, 
you will find that it is the order, which is Ì¿vara and you will not be separate from that 
order at any time. Your notion of being separate, your aha´k¡ra, is negated; so, you are 
no longer frightened and isolated. Once you understand ‘I am Brahman,’ you have no 
need to prove yourself.  

At the beginning of the G¢t¡ we see that Arjuna is overwhelmed by his situation 
and confused about right and wrong. Because of his prior saÆsk¡ras and the knowledge 
from his culture that there is a mokÀa-¿¡stra, he decides to solve his problem for good 
and asks K¤À¸a to teach him. 

Since the knowledge is of yourself, the buddhi has to turn its attention towards the 
self. If it is unenlightened, it cannot, because it has no pram¡¸a for that. Since you 
require a pram¡¸a, you expose your buddhi to the ¿¡stra coming from teacher. In any 
learning, if a teacher has to convey something, the buddhi of the teacher and student 
should become one. Only then can you gain the knowledge that is in the buddhi of the 
teacher. Here K¤À¸a's buddhi will become Arjuna's or your buddhi. So, the real guru 
is your own buddhi that is exposed to the teacher. 

Then he can say, ‘tat tvam asi.’ You are that Brahman , from, which everything 
has come. In this process the aha´k¡ra goes completely because ‘I’ does not reside in 
                                                 

1 B¤had¡ra¸yakopaniÀad – 4-5-6. 
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the mind and body. We know it continues even after knowledge because we see K¤À¸a 
talking. But the difference now is that the aha´k¡ra is enlightened. It is the 
b¡dhita-aha´k¡ra, the aha´k¡ra that has been negated cognitively, that continues. It 
has no need to prove itself because it is no longer insecure, frightened, mortal, and 
possessed of a number of attributes all of, which merely define its limitations. Before 
this knowledge everyone wants to be somebody bigger than what he is. But now, he has 
discovered that he is the very cause of the creation, jagat-k¡ra¸a. 

With this knowledge, what kind of action will he do? Is his self-knowledge 
opposed to dharma? Is it opposed to all these virtues —am¡nitva, adambhitva, 
ahiÆs¡, kÀ¡nti, ¡rjava, ¡c¡ryop¡sana, ¿auca, sthairya, ¡tmavinigraha? No. They are 
all very natural to him. What is a value if it is not natural and universal? Love, sympathy, 
compassion, friendliness, sharing, etc. are all natural. They are not something created by 
us but the very order of the creation. That order is Parame¿vara. So, with this 
knowledge, the values he has will be dharmya, dharm¡t anapetam, not opposed to 
dharma, the order. They will be spontaneous virtues. 

Previously you tried to be sympathetic, to be loving. In order to be mature, you 
tried to be understanding. You tried to be giving so, that you could become more than 
what you were. As a mature person, you recognised and responded to the needs of 
others. There was an alertness, an attempt on your part, which was necessary. But now 
after knowledge, all these are natural to you. What was a s¡dhana before, becomes an 
embellishment now. Now, because the person is full, he has no need to go against 
dharma. He has nothing more to gain. 

Generally behind every wrong action is a person who is frightened or greedy. He 
is greedy because he feels small, and frightened because he feels overwhelmed by the 
world—all because of ignorance. When that ignorant person is gone, where is the 
possibility of adharma? Dharma becomes natural. Self-knowledge and dharma go 
together; so, the knowledge is dharm¡t anapetam, i.e., dharmya. 

SUSUKHAê KARTUM 

Further, it is the most easy—if you are ready for it. 

Because Bhagav¡n has described this knowledge as r¡ja-vidy¡, r¡ja-guhya, 
pavitra, etc., one can be afraid that it is beyond one's capacity to attain. This notion is a 
deterrent to even undertaking the pursuit and so, it has to be addressed. If someone is 
asked to lift something, which is beyond his capacity, even looking at it, he will feel 
weak. Similarly, one can think that there is a lot of effort involved in gaining this 
knowledge and get discouraged. In fact, it is very easy to pursue, susukhaÆ kartum 
because you need not make any effort, you have simply to know. The means of 
knowledge, pram¡¸a, is available, the teacher is there; all you have to do is expose your 
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buddhi. The ¿¡stra makes the aha´k¡ra drop. It is like your seeing these words right 
now. What effort do you make? Your eyes are open, the printed page is right in front of 
you, and you see the words. You are not doing something, your eyes are open, and you 
happen to see. Even if you do not want to see, you will see if the eyes are open and are 
backed by your mind. It is the same for any piece of knowledge. Ëtm¡ is sat-cit-¡nanda 
and all you have to do is expose yourself to the teaching and see exactly what the words 
say. Your will or effort is not involved. This is what is called surrender. You need not do 
anything; the words take care of the job of revealing what the self is. This is the teaching. 
And therefore, it is susukhaÆ kartum. 

Any knowledge is like that. But for it to be easy, the person must have adequate 
preparation, adhik¡ritva. For ¡tma-jµ¡na the preparedness that is required is maturity. 
Daily experiences are good enough to make you a mature person, if you are ready to 
learn. Take cognisance of your behaviour and that of others. Maturity does not require 
any special experience; it requires just understanding of one's experiences. Nor do you 
have to be someone special in order to be mature. It depends entirely upon just how 
much attention you pay to your own behaviour, your own thinking. Anybody's 
experiences are good enough for this. Society provides enough frustrations, invokes 
enough anger. It does not deny you the material that is necessary for growth. You simply 
have to understand it and thereby maturity is assured. For such a mature person, this 
knowledge is susukhaÆ kartum . 

From the standpoint of the result, it looks as though gaining this knowledge is 
going to be an enormous task; because, what is taught is that I am everything, the whole. 
Typically we think that for a small result, there will be a little effort, for a greater result, 
more effort. For an absolute result, what can be the effort? There is no such thing as 
absolute effort, nor is it required. To be Brahman , you simply have to know ‘I am 
Brahman .’ It is very easy, su-sukham, because it is just knowing. áa´kara says it is 
like discerning a ruby, ratna-vivekaÅ iva. For a person who has the expertise, it does 
not require any time to know whether a ruby is real or not. Just by looking at it, he can 
tell. áa´kara uses the example of a ratna because here too a certain expertise is 
required. It is as easy for a jµ¡n¢ to understand that he is Brahman because he has the 
expertise—the knowledge, ¡tma-jµ¡na. 

If it is very clear that all n¡ma-r£pa is an¡tm¡ and ¡tm¡ is the consciousness in 
whose presence all things are known, there is no problem. Knowing this, is very easy, 
su-sukham, and everything else, especially brahma-loka-pr¡pti takes a lot of time and 
effort. It is better to strive for ¡tma-jµ¡na and thereby mokÀa. Therefore, recognition 
for the self that it is Brahman  is susukhaÆ  kartum, easy to accomplish. All the other 
karmas also have a place here because they give you pu¸ya, which will lead you to this 
knowledge. The pu¸ya is karma-phala but the real benefit of all karma-phala is that it 
gives one the qualification, adhik¡ritva, and thereby, knowledge. After gaining the 
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adhik¡ritva, all you require is viveka. Once there is viveka one is pushed towards 
¡tmajµ¡na and mokÀa. 

PRATYAKâA-AVAGAMAM 

Then, if I am to gain this knowledge, how am I to gain it? It is not like Vaiku¸¶ha 
or any other place, being told of, which, I can gain some indirect knowledge, hoping to 
verify it later. 

This knowledge, Bhagav¡n says, is pratyakÀa-avagamam , known to you 
directly, immediately. If I have to know a crystal, for example, what I need is immediate 
knowledge. When told, ‘This is a crystal,’ to know it is a crystal, I must have a thought, 
v¤tti, corresponding to the crystal, which removes my ignorance of the crystal. To have 
this thought, I must be able to see the crystal. Similarly, for self knowledge, the self 
already being available for appreciation, I must have a v¤tti, which can remove my 
ignorance about the self. That v¤tti is what is created by the teaching. It gives immediate 
knowledge, and having destroyed ignorance about the self, it goes away. 

AVYAYAM, KNOWLEDGE IS NEVER LOST  

The vastu of that knowledge is imperishable, avyaya. The jµ¡na-v¤tti is 
perishable, vyaya but ¡tma-jµ¡na is avyaya because the knowledge is as true as its 
object. Ëtm¡ is not subject to time. It is nitya; so, knowledge of the ¡tm¡ is also nitya. 
Since the object of knowledge is myself and because it is nitya, I do not require memory 
to retain the knowledge. I can remember a hundred different things but never the ¡tm¡ 
because, I am that ¡tm¡ because of which all memory takes place. If I am ignorant about 
that self, I need only have that ignorance destroyed. The knowledge that takes place is 
avyaya because it is myself and I can never lose sight of myself. When I see the world I 
am sat-cit-¡nanda; when I do not see the world I am sat-cit-¡nanda. I do not need to 
repeat it to myself. The words are meant to reveal, not for repetition. Sat  is a lakÀa¸a to 
understand that the ¡tm¡ is not time bound; cit is a lakÀa¸a for understanding that the 
¡tm¡ is not subject to ignorance. That it is ¡nanda-svar£pa is to show that the ¡tm¡ is  
¡nanda, free from any limitation. These words are used to convey the knowledge of the 
reality and not for japa. We are not invoking the grace of the sat-cit-¡nanda by saying 
sat -cit ¡nando'ham . If I repeat these words, I try to see the implied meaning of sat, of 
cit, and of ¡nanda. It is another type of ¿raddh¡ leading to nididhy¡sana. 

Another question can be asked here. Suppose a jµ¡n¢ has a thrombosis in the area 
of the brain, which stores memory. When he regains consciousness, he has no memory 
of his own name or the people he knew. He previously knew all the UpaniÀads and now 
he remembers none of them. How can you say this knowledge is avyaya? Will he know 
he is sat-cit-¡nanda? Yes, he will. He will not remember the words but since his 
original ignorance is gone, there will be no more birth for him. It is like the situation in 
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sleep. If you have understood that you are Brahman , when you are asleep, that 
knowledge is not available to you. That does not mean the ignorance has come back. 
Similarly here, the antaÅ-kara¸a is not functioning as it should. But once he has gained 
the knowledge, he no longer has any self-ignorance. So, there is no question of his 
returning to this world. That knowledge is avyaya because the result of it is yourself, 
which is avyaya. There is no question of it being lost. 

The description of this knowledge is not really a praise. If you introduce me to a 
very rich man saying that he can buy this town, you are not flattering him. It happens to 
be true. Similarly, the words that are used here to describe this knowledge—such as 
r¡ja-vidy¡, r¡ja-guhyam, pavitram, uttamam, pratyakÀa-avagamaÆ, susukhaÆ 
kartum—are all true descriptions of this knowledge. In fact, all these words are not 
enough. No matter what we say, we always fall short of the Lord. Bhagav¡n is never 
flattered and whatever you say about this knowledge of him is always less than what it 
is. It deserves all this and a little more. 

Then, why are all these words used? Only to make Arjuna and the other students 
who read this more attentive. After hearing all this, Arjuna will be all attention and 
ready to listen. That is the purpose. Moreover, by all these words, the nature of the 
knowledge is told, and to know about the learning is a part of the learning. Most of the 
problems in the spiritual field are that people do not know exactly what they are seeking. 
Not understanding the nature of this knowledge, they are looking for some extraordinary 
experience, which will leave them entirely transformed. In short, they are looking for an 
event to take place. The self is not an event. It is something because of, which all events 
take place. That is why the nature of this knowledge has to be told. 

You do not have to do something, or transform yourself, in order to become 
Brahman . That is why I used the example of the rich man. If you are rich, all you have 
to do to lose your sense of being poor is to discern that you are rich. For that you must be 
ready to listen. If one is conditioned to being a pauper, it is difficult even to listen. Take 
the case of a man who has been poor from birth. If he suddenly comes into an 
inheritance that makes him rich, it is going to take him a while to get used to the fact that 
he is a rich man. He is very much used to considering himself a pauper—his grand father 
was a pauper, his father was a pauper, his maternal grand father was also a pauper, his 
brother is a pauper, all his friends are paupers! Naturally, when you tell him he is rich, is 
he going to believe it? He will think you are deluded and will continue to beg. 

In the same way, as far as happiness and fulfilment are concerned, we all think that 
we are paupers. We always beg for happiness at the altar of life, waiting for the hands of 
chance to shape a mo ment of joy. We keep on praying or manipulating so that some 
situation will become so conducive that we are happy for the moment. And we can never 
be sure that even after all our manipulating we are going to be happy. We can be so 
exhausted that we cannot even enjoy what we worked for. This is the lot of a pauper. So, 
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when one is told one is ¡nanda, limitless, fullness, etc., it is too much even to believe. 
To make him stop and listen, what we call ¿raddh¡, or trust, is required. And it takes a 
lot of ¿raddh¡. 

After introducing the subject matter as r¡ja-vidy¡ and r¡ja-guhya, now K¤À¸a 
says that gaining this you will be released from bondage. Therefore, you have enough 
reason to have ¿raddh¡ in the pursuit of knowledge. One must have ¿raddh¡ in both the 
nature of the knowledge and the result in order to listen. That is why they both have been 
told in these two verses. In the next verse, to enhance the ¿raddh¡, Bhagav¡n  explains 
what one misses if one does not have ¿raddh¡. 

+∏…q˘v……x……& {…÷Ø˚π…… v…®…«∫™……∫™… {…Æ˙xi…{…* 
+|……{™… ®……∆  x…¥…i…«xi…‰ ®…fii™…÷∫…∆∫……Æ˙¥…i®…« x…**3** 
a¿raddadh¡n¡Å puruÀ¡ dharmasy¡sya parantapa 
apr¡pya m¡Æ nivartante m¤tyusaÆs¡ravartmani Verse 3 

{…Æ˙xi…{… parantapa — O! destroyer of enemies, Arjuna; +∫™… v…®…«∫™… asya dharmasya — 
in this self-knowledge; +∏…q˘v……x……& {…÷Ø˚π……& a¿raddadh¡n¡Å puruÀ¡Å — those people who 
have no faith; ®……®…¬ +|……{™… m¡m apr¡pya — not gaining Me; ®…fii™…÷-∫…∆∫……Æ˙-¥…i®…« x… m¤tyu-
saÆs¡ra-vartmani — on the road of saÆs¡ra, which is fraught with death;   x…¥…i…«xi…‰ 
nivartante  — they return to/remain in 

Those people who have no faith in this self-knowledge, Arjuna, not 
gaining Me, return/remain on the road of saÆs¡ra, which is fraught with 
death. 

K¤À¸a addresses Arjuna as parantapa, the one who destroys enemies, a warrior. 

A¿raddadh¡n¡Å puruÀ¡Å: One who has ¿raddh¡ are called a ¿raddadh¡na. 
And the one who does not have ¿raddh¡ is called a¿raddadh¡na. áraddh¡ is giving 
the benefit of doubt to the veracity of words of the ¿¡stra, and the teacher regarding the 
nature and result of this knowledge. I have ¿raddh¡ in the nature of this ¡tma-jµ¡na, 
self-knowledge, that the self is identical with Brahman , the cause of creation. Even 
though I have not yet understood this, I believe that what the ¿¡stra says is true. And I 
have ¿raddh¡ in the result of this knowledge, which is freedom from any sense of 
bondage. If I have understood properly, I would not require ¿raddh¡. But until I 
understand, I need ¿raddh¡ so that I can pursue this knowledge.  

Asya dharmasya: The word dharma has a number of meanings. It is used in the 
sense of knowledge, duty, the order of Ì¿vara, religion, and also in the sense of a 
property or nature of a thing. Therefore, when ever this word is used, in order to 
understand its meaning, we have to see the context. Here the word dharma means 
¡tma-jµ¡na, self-knowledge. This is because, in the previous verse the word dharmya 
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was used to introduce this knowledge. There we have seen that this word dharmya 
meant that it is enjoined by the ¿¡stra and also that it was not opposed to dharma. The 
one who has this knowledge is not going to express himself against dharma. So, this 
knowledge is called dharma. 

In this verse Bhagav¡n is talking about a¿raddadh¡nas, the people who have no 
¿raddh¡ either in the nature of the knowledge or its result. Because of this, they cannot 
even begin to pursue this knowledge. 

For a person who has ¿raddh¡, the ¿¡stra is a means of knowledge, pram¡¸a. 
This ¿raddh¡ that the ¿¡stra is a pram¡¸a is very important here. For a n¡stika, who 
does  not look upon the ¿¡stra as a means of knowledge, there is no pu¸ya or p¡pa. 
There maybe people who are very ethical in spite of this lack of ¿raddh¡. But generally, 
a person who does not have ¿raddh¡ in the ¿¡stra, will have a tendency towards 
p¡pa-karma, because his whole pursuit will be directed towards his own comfort. 
Happiness is equated to satisfying the senses. After all, the senses will age anyway. Even 
if a person lives a very disciplined life, his senses will still age. After seventy years of 
age, his sight and hearing will still decline; so, what is the difference? There is an 
interesting statement by a total materialist, who has no ¿raddh¡ in any thing other than 
what is available to his senses. He says, ‘Incurring debt, feed the senses and enjoy 
yourself as long as you live. If the body is reduced to ashes who will reap the results of 
its action?1’ What is the lot of those who have such conclusions? The Lord says, 
‘apr¡pya m¡m, not gaining Me, m¤tyu-saÆs¡ra-vartmani nivartante , they keep 
returning to the cycle of birth and death.’  

There is no doubt about whether these people reach Parame¿vara by recognising 
the ¡tm¡ as Brahman. It is not possible. When they have no ¿raddh¡ even in pu¸ya-
p¡pa, dharma-adharma, where is the question of their seeking identity with 
Parame¿vara? Not gaining this, what happens to a person? 

M¤tyu-saÆs¡ra-vartmani  nivartante—They come back to the cycle of life and 
death. The word nivartante has two meanings: ‘they come back’ or ‘they remain.’ 
M¤tyu-saÆs¡ra is really m¤tyu-yukta-saÆs¡ra. This is a compound in which the 
middle word is dropped. It means, it is a saÆs¡ra, which is fraught with death, m¤tyu . 
Death is coupled with birth; so, this is a saÆs¡ra that is fraught with death and change. 
Even empires, which once flourished have all been levelled. All that remains are few 
remnants beneath the earth, some pots, some coins, etc. And the demolition squad is 
none other than Lord M¤tyu, time. Vartman, means road, the road through, which you 

                                                 
1 ™……¥…W…“¥…‰i…¬ ∫…÷J…∆ V…“¥…‰i…¬ @Òh…∆ EfiÚi¥…… P…fii…∆  {…§…‰i…¬* 
¶…∫®…“¶…⁄i…∫™… n‰̆Ω˛∫™… {…÷x…Æ˙…M…®…x…∆ E÷Úi…&** 
y¡vajj¢vet sukhaÆ j¢vet ¤¸aÆ k¤tv¡ gh¤taÆ pibet 
bhasm¢bh£tasya dehasya punar¡gamanaÆ kutaÅ 
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reach pain (because we are talking about the one who does not believe). Even svarga is 
within saÆs¡ra; but here, he is talking about a¿raddadh¡n¡Å puruÀ¡Å, the people of 
no ¿raddh¡ at all. And such people are on those routes, which lead them to a place of 
pain called naraka and births in lesser wombs like those of animals, etc. In these tracks 
they remain, m¤tyu-saÆs¡ra-vartmani nivartante. 

This particular verse is said only to create ¿raddh¡. The first two verses praise 
¡tma-jµ¡na as r¡ja-vidy¡ to positively create ¿raddh¡. This verse tells how much you 
miss if you do not have ¿raddh¡ in this knowledge. 

Having drawn Arjuna's attention, Lord K¤À¸a begins the topic of this chapter in a 
very big way. 

®…™…… i…i… ®…n∆˘ ∫…¥…» V…M…n˘¥™…HÚ®…⁄Ãi…x……* 
®…i∫l…… x… ∫…¥…«¶…⁄i…… x… x… S……Ω∆˛ i…‰π¥…¥…Œ∫l…i…&**4** 
may¡ tatamidaÆ sarvaÆ jagadavyaktam£rtin¡ 
matsth¡ni sarvabh£t¡ni na c¡haÆ teÀvavasthitaÅ Verse 4 

®…™…… maya — by Me; +¥™…HÚ-®…⁄Ãi…x…… avyakta-m£rtin¡ — whose form cannot be 
objectified; <n˘®…¬ ∫…¥…«®…¬ V…M…i…¬ idam  sarvam jagat — this entire world; i…i…®…¬ tatam — is 
pervaded; ∫…¥…«-¶…⁄i…… x… sarva-bh£t¡ni — all beings; ®…i∫l…… x… mat-sth¡ni — have their 
being in Me; x… S… +Ω˛®…¬ na ca aham — and I am not; i…‰π…÷ +¥…Œ∫l…i…& teÀu avasthitaÅ — 
based in them 

This entire world is pervaded by Me whose form cannot be objectified. 
All beings have their being in Me and I am not based in them.  

It is important to note here that in this and the following verses, the word bh£ta, 
being, is used in the sense of j¢va. The word bh£ta also covers the entire world, jagat. 
When it is said that the j¢va is created, sustained and destroyed, one should know that by 
j¢va is meant an embodied being. The j¢va, being non-separate from ¡tm¡, is never 
created or sustained or destroyed. But the subtle and physical bodies, born of subtle and 
gross elements, are created, sustained and destroyed. So, for the j¢va, creation, 
sustenance, and destruction are only with reference to these bodies. At the destruction of 
the entire jagat, which includes all bodies of all j¢vas, all j¢vas as well as the jagat 
become unmanifest. From this unmanifest state, when all these become manifest, that 
manifestation is called creation. As long as he does not recognise his identity with 
Ì¿vara, this process of manifestation and unmanifestation continues for the j¢va. 
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MAYË JAGADAVYAKTAMÍRTINË TATAM IDAê SARVAM  

The Lord says ‘This entire world is pervaded by Me.’ There is an adjective to 
‘Me,’ avyakta-m£rtin¡. A form or the truth of a given thing is called m£rti. 
Avyakta-m£rti is a form that is beyond objectification. Something that can not be 
objectified may be hastily construed as non-existent. So, that there will be no such 
problem, Bhagav¡n  has used the word m£rti. Avyakta-m£rti is the one who exists and 
is available for appreciation. That is Me, and by that Me, this entire creation is pervaded. 
It is not K¤À¸a's body that is pervading everything but his real nature, paro-bh¡va. 
When K¤À¸a says here ‘may¡, by Me’ he uses the first person and that refers to the real 
being, sat-cit-¡nanda. By Me, that is Brahman, which is sat-cit-¡nanda, in the form 
of existence, consciousness, not limited by time, space, or any object, this entire world is 
pervaded, may¡ tatam idaÆ sarvaÆ jagat. 

MATSTHËNI SARVA-BHÍTËNI 

Things that are born are called bh£tas. Because they are born, they are subject to 
change. Ëk¡¿a, v¡yu, agni, ¡paÅ , p¤thiv¢ are all bh£tas. Then out of these bh£tas a 
number of systems, lokas, were born. And in any loka there are many forms of physical 
bodies, each with their own subtle body, all made of the five elements, the 
paµca-bh£tas, according to our five-elemental model. Out of these five bh£tas, subtle 
and gross, come all the lokas and the embodied beings within them. Together they are 
called sarva-bh£t¡ni . Even the aha´k¡ra is included in these bh£tas. All thoughts are 
created and have their being in one uncreated ¡tm¡. Therefore, K¤À¸a says, matsth¡ni 
sarva-bh£t¡ni, all beings have their being in Me. 

And without Me there will be no being at all. áa´kara says, ‘Anything without an 
existential status is not available for empirical transaction—na hi nir¡tmakaÆ kiµcit 
bh£taÆ vyavah¡r¡ya avakalpate. He introduces this sentence to illustrate an important 
point. All beings, upon inquiry, prove to be mithy¡. Whenever you analyse any object, it 
is reduced to something else and is therefore, purely n¡ma-r£pa. If we stop here, there 
is only a void, ¿£nya. If at the bottom of everything there is ¿£nya, there will be no 
transaction, vyavah¡ra, at all. But because there is one thing that ‘is,’ everything is 
understood as existent; space ‘is,’ time ‘is,’ everything ‘is.’ 

But then, one may argue, there are certain things, which we understand as 
non-existent like the rabbit's horn. Even so, the rabbit is existent, only the horn is not 
existent. And even though the rabbit's horn is non-existent, how do you know of the 
non-existence of the rabbit's horn? This is very important to note. To know this, there 
must be a person who knows. That person knows ‘aham asmi , I am,’ then he uses a 
means of knowledge to know that rabbits  do not have horns. That rabbits have no horns 
is purely a piece of knowledge and to acquire that, there must be a means of knowledge. 
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You cannot say it is perception because eyes can capture only form and colour, not 
non-existence. They detect presence, not absence. So, the means of knowledge is not 
perception. Then how do you know that the rabbit's horn does not exist? It is not 
inference because all inference is based on perception. Nor is it a presumption. You do 
not arrive at the fact that rabbits do not have horns by presuming it from the fact that 
rabbits never hit you with their horns. You do not conclude, ‘Rabbits do not hit me with 
their horns, therefore, they do not have horns.’ It is not a knowledge born of perception 
or inference or presumption but an independent means of knowledge called 
anupalabdhi, a negative means of knowledge based upon the knowledge you have. You 
know what a rabbit is like but you don't really see the absence of the horn. When you 
question whether a rabbit has horns you determine that it does not have horns. That is 
arrived at by anupalabdhi, a means of knowledge employed by the person who is 
existent. He uses a means of knowledge to determine the fact that the rabbit has no horn. 
But the fact ‘is’ and the person who knows ‘is’—exists. 

Generally this existence is considered an attribute of the object. We say, for 
example, ‘This pot is existent.’ Here, existence becomes an attribute, which distinguishes 
this pot from an absent or a destroyed pot. This existent pot you will later call a 
destroyed pot. So, when you say, ‘This is an existent pot,’ ‘existent’ is used as an 
opposite to ‘non-existence’ or destruction. Since there is such a thing as an absent or a 
destroyed pot, you can say, ‘This is an existent pot.’ The knowledge that you have of 
existence is always opposed to non-existence. The fact that it exists only means that it is 
not yet destroyed. This is how our buddhi grasps existence and because of that, it is 
always an attribute imputed to an object. 

EXISTENCE IS NOT AN ATTRIBUTE 

Ved¡nta just reverses this orientation. In fact its whole intent is only to dismiss 
this orientation. It says existence is not an attribute. It is unlike anything that we know. 
To this existence it is the objects that are so-called attributes. Let us look at it in a simple 
form. Suppose I say, ‘This is a gold chain.’ Here the gold becomes the attribute, the 
chain, the substantive. This is not a mere linguistic orientation, it reflects an orientation 
in my vision, my way of looking at the world and myself. It means that I see myself as a 
mortal being who is existent now, subject to ageing, to time, and is going to be destroyed 
one day. All these are involved in this simple statement. In Ved¡nta, we reverse this 
vision. 

If you say, ‘gold chain,’ chain has the status of a substantive and the gold, an 
attribute. Do you add some gold to the existent chain? If you do, it is a gold-plated chain, 
not a gold chain. I am talking of a gold chain. In fact, all that is there is gold; chain being 
purely a n¡ma-r£pa. This is an entirely different vision. The gold becomes existent, 
satya, and the chain becomes n¡ma-r£pa—seemingly, added to gold. Why seemingly? 
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Any real addition should bring an addition to the gold. But here I find the chain's 
appearance does not bring any addition or change to the gold. The gold substance, the 
svar£pa, its weight and other properties remain the same. Even with the appearance of 
the chain, the gold retains its own nature. So, we say the appearance of the chain is a 
kind of addition, a seeming creation. We cannot totally deny a creation because we see 
the chain. Even so, it is only a seeming creation because there is no beginning of a 
substantive. The gold has been, the gold is, and gold will be. There is no real chain at all. 
It is nothing but an incidental n¡ma-r£pa attributed to the gold. Therefore, it is a sort of 
addition to the gold. If the gold could talk, it would say, ‘All these golden ornaments, the 
gold chain, the gold bangle, gold ring, gold earring, gold nose ring, gold ring—all of 
them have their being in me.’ The existence of the chain is entirely dependent upon the 
gold. Therefore, in Ved¡ntic language, we will not say ‘gold chain’ but ‘chainy gold.’ I 
have to completely change my language just to express my vision. In fact , it is not really 
the language we have to change but our vision. When I say, ‘gold chain,’ I must know 
that what I am saying is that the chain is gold. 

Similarly if we say this entire creation is Ì¿vara, it means the creation is the 
attribute, Ì¿vara is t he substantive, vastu. Param¡tm¡ is satya and the entire creation is 
nothing but n¡ma-r£pa. Therefore, K¤À¸a says, matsth¡ni sarva-bh£t¡ni, all beings 
are in that existence, which is ‘I,’ the ¡tm¡. Sarva-bh£tas include my body, my senses, 
all that I know, my aha´k¡ra and even ignorance. Ignorance ‘is.’ That ‘is’ is ¡tm¡, 
consciousness. The thought ‘is,’ the knower ‘is,’ seer ‘is,’ hearer ‘is,’ thinker ‘is,’ 
thinking ‘is,’ emotion ‘is,’ memory ‘is,’ this ‘is,’ that ‘is.’ Then anything that you say 
that ‘is,’ is ¡tm¡. And that ‘is,’ which is qualified by whatever you say, is itself 
unqualified. That ‘is,’ is ¡tm¡; and therefore, the statement, matsth¡ni  sarva-bh£t¡ni 
is meaningful. 

Now it is clear what was meant by ‘may¡ tatam idaÆ sarvam, everything is 
pervaded by Me.’ It means nothing is away from Me. In anything that is, that ‘is,’ that 
consciousness, is the ¡tm¡. In any piece of knowledge there is consciousness involved 
and that consciousness is sat-cit-¡nanda-¡tm¡. 

And it is avyakta because it is not an object. The means of knowledge we have 
can only bring the objects to light. But the object is, and that ‘is,’ is yourself. This is 
something we appreciate not in the way we are used to because the one who appreciates 
is also pervaded by the ¡tm¡, as is the knowledge of the object and the object itself. The 
¡tm¡ is self-evident, not an object that is to be known. 

First the Lord said, ‘By Me all this is pervaded—may¡ tatam  idaÆ  sarvam.’ 
This means that the ¡tm¡ is in every being. Next by saying, ‘All beings are in Me—
matsth¡ni  sarva-bh£t¡ni,’ he completely changes the situation. In this particular 
expression, there is a potential problem.  
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DOES THE LORD HAVE ËDHËRA-ËDHEYA CONNECTION WITH 
THE WORLD? 

There is a common notion that in every heart there is a divine spark. The ¡tm¡ is 
looked upon as something located in the buddhi  of every being. According to this, the 
buddhi can be construed as the basis, the ¡tm¡ as the based, with a basis -based 
relationship between the buddhi and the ¡tm¡. 

To eliminate any such notion Bhagav¡n says, ‘na ca ahaÆ teÀu avasthitaÅ.’ 
While all of them have their being in Me, I am not in any of them. We have hundreds of 
paradoxes like this. The meaning is simple: All of them are in Me, but because you may 
think that I am located in them, I say that I am not. They are all located in Me in the 
sense that I am the sat of all things like gold is the sat of all things golden. In every gold 
chain there is gold. Gold is not located in the chain, the chain is gold. The gold does not 
exist in chain in the sense that it does not depend upon the chain, which is only the 
n¡ma-r£pa. The very existence of the chain is because of the gold. If the chain is, the 
‘is -ness’ is nothing but the ‘is -ness’ of the gold. Therefore, gold does not exist in chain, 
whereas the chain exists in gold. One is satya, the other, mithy¡. Satya does not exist 
depending upon mithy¡ but mithy¡ cannot exist without satya. That is the whole intent 
here. 

So, all of them exist in Me—matsh¡ni sarva-bh£t¡ni; but I do not remain 
located in any one of them—na ca ahaÆ teÀu avasthitaÅ. ‘I’ becomes the basis, the 
¡dh¡ra of everything. But I am not ¡dheya, based upon them because they are mithy¡. 
I am the satya, the truth of all of them. They have their being in Me but I do not have 
My being in them. I am not dependent upon them for My existence while they depend 
entirely upon Me for their existence. 

One may argue that it is like the situation of a king. The citisens depend entirely 
upon the king but he does not depend upon the citisens. One is independent, the other, 
dependent. Similarly if all the worlds are dependent upon you, and you are not 
dependent upon them, there is still a difference between the world and you. You have 
become the ¡dh¡ra and the world is the ¡dheya. 

Bhagav¡n  has covered this by saying that he is avyakta-m£rti . áa´kara states 
the significance of this. An object, which has a form is something that can be connected 
to another object. There is the possibility a basis -based, ¡dhara-¡dheya connection. The 
dish, for example, is on the table and the table is on the ground. Since each of these has a 
form, it can be the basis, ¡dh¡ra, for another object, which has a form, the ¡dheya. 

Now let us consider the relationship between space and an object, which has a 
form. It can be the earth, it can be all the planets. All are based upon, accommodated in 
space except space, itself. But space also exists in Me, consciousness, which has no form 
whatsoever. If all things exist in space and space itself exists in Me, then I have no 
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location. If this is so, what kind of basis -based connection is there? With no location, 
there is no ¡dh¡ra-¡dheya, basis -based, difference. I am self-existent and everything is 
based upon Me. 

Those who do not understand this fact may say that the ¡tm¡ is based, is located, 
in the buddhi. The buddhi is the place where you recognise the ¡tm¡, i.e., as 
consciousness, it manifests there. But that does not mean that the ¡tm¡ is located there. 
Ëtm¡ is that by, which everything is pervaded, including your buddhi—may¡ tatam 
idaÆ sarvam . Buddhi after all is a v¤tti and every v¤tti is nothing but caitanya-¡tm¡. 
A pot-v¤tti is consciousness plus the name and form, pot. Every v¤tti depends upon 
caitanya-¡tm¡ like how the waves depend entirely upon water. But caitanya-¡tm¡ has 
no form that can be located anywhere. So, it is not an object based upon something else. 
It is a vastu that has no form and has no connection with anything else; so, it is not 
possible for it to be ¡dheya, based upon something else. It is that in, which everything is 
based. Therefore, áa´kara says, the nature of ¡tm¡ is such that it has no connection 
whatsoever. Like the water has no connection with the wave. Between satya and 
mithy¡, there is no connection at all. Mithy¡ does not exist apart from satya. One is 
adhiÀ¶h¡na, the other is a superimposition. Even the adh¡ra-¡dheya difference is not 
there. The jagat is non-separate from Me yet ‘I’ am independent of the jagat because 
one is satya, the other is mithy¡. 

A connection can only be between two things that are satya. If ¡tm¡ is satya and 
if there is any other ¡tm¡, which is equally satya, then, we can say that one ¡tm¡ is 
connected to the other ¡tm¡; that one is based upon other, that one depends upon the 
other. But there is no second ¡tm¡ at all. If there were, you should be able to recognise 
it. But, anything you can recognise, is an object of ¡tm¡, and not ¡tm¡. That is because 
¡tm¡ is consciousness, which recognises everything. There is only one ¡tm¡, which 
from its own stand point is non-dual. It is pure caitanya-¡tm¡. 

Because ¡tm¡ is not connected to anything, Bhagav¡n says: 

x… S… ®…i∫l…… x… ¶…⁄i…… x… {…∂™… ®…‰ ™……‰M…®…Ë∂¥…Æ˙®…¬* 
¶…⁄i…¶…fiz… S… ¶…⁄i…∫l……‰ ®…®……i®…… ¶…⁄i…¶……¥…x…&**5** 
na ca matsth¡ni bh£t¡ni pa¿ya me yogamai¿varam  
bh£tabh¤nna ca bh£tastho mam¡tm¡ bh£tabh¡vanaÅ Verse 5 

x… S… ®…i∫l…… x… ¶…⁄i…… x… na ca matsth¡ni bh£t¡ni  — and the beings do not exist in Me; ®…‰ 
me — My; B‰∂¥…Æ˙®…¬ ™……‰M…®…¬ ai¿varam yogam — ai¿varam (that which belongs to the 
Ì¿vara) connection (to the jagat); {…∂™… pa¿ya — see; ®…®… +…i®…… mama ¡tm¡ — my self; 
¶…⁄i…¶……¥…x…& bh£tabh¡vanaÅ — (is) the creator of beings; ¶…⁄i…¶…fii…¬ bh£tabh¤t — the 
sustainer of beings; x… S… ¶…⁄i…∫l…& na ca bh£tasthaÅ — and not residing in the beings 
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And the beings do not exist in Me; look at this ai¿vara connection of 
Mine to the jagat. My self is the creator of the beings, the sustainer of the 
beings and yet is not residing in the beings. 

First Bhagav¡n  said, ‘All beings have their being in Me, matsth¡ni 
sarva-bh£t¡ni.’ Now he says, ‘And the beings do not exist in Me, na ca matsth¡ni 
bh£t¡ni. This removes any possible notion of Bhagav¡n being the ¡dh¡ra of all these 
beings. If ¡tm¡ is only one and everything is dependent upon ¡tm¡, there is duality and 
Bhagav¡n  would be a huge saÆs¡r¢ because a saÆs¡r¢, after all, is someone with a 
number of dependants. To rule this out, he completely reverses his language and says, 
‘All these beings and things do not exist in Me.’ It is like the clay saying ‘The pot exists 
in me,’ then after thinking it over saying, ‘in fact, the pot does not exist in me. All that is 
in me is clay. I exist in my own right and do not depend upon the pot.’ There clay is 
satya, anything else has no independent existence, it is only n¡ma-r£pa. 

Similarly, every thought is me but in me there is only caitanya. If you turn your 
vision towards the ¡tm¡, there is no thought there. And for that you need not do 
anything. When one thought has gone and another is yet to come, what obtains is 
consciousness, the ¡tm¡, independent of a thought, independent of the whole jagat . That 
consciousness is the nature of the ¡tm¡ and in its svar£pa there are no beings. 

Having said this, he says something more to make it clear that there is no 
contradiction in what he has just said. 

He says, ‘pa¿ya me yogam  ai¿varam .’ Pa¿ya, means ‘look, understand.’ The 
word ‘ai¿varam’ is an adjective to the word yoga and means ‘that which belongs to 
Ì¿vara.’ Yoga here means connection. The Lord says, ‘Look at My connection [with the 
jagat]—pa¿ya me yogam ai¿varam.’ This is the yoga, connection of the cause, 
param¡tm¡, with the effect, the jagat. In any cause-effect relationship, the cause is 
independent of the effect while the effect depends upon the cause. This is the reality 
from the stand point of cause-effect, k¡ra¸a-k¡rya. If you go one step further and look 
at the cause, k¡ra¸a, is there an effect, k¡rya? You find that all that is there is only the 
k¡ra¸a because the k¡rya is nothing but the k¡ra¸a in another form. Therefore, the 
Lord says that the entire jagat is nothing but Himself. The cause of the entire jagat is 
Ì¿vara and therefore, it is all Ì¿vara's glory. Therefore, he says, ‘pa¿ya me yogam 
ai¿varam .’ 

If this is the nature of the ¡tm¡, then along with Bhagav¡n, you can say the same 
thing! Along with K¤À¸a, Arjuna can also say ‘may¡ tatam idaÆ sarvam—all this is 
pervaded by Me,’ because he understands that the ¡tm¡ pervades everything and there is 
no second ¡tm¡ available. In the ¡tm¡ alone all the beings exist, and at the same time 
the ¡tm¡ is free from all beings. Because this is the nature of the ¡tm¡, anybody who 
understands this can say ‘pa¿ya me yogam ai¿varam—look at My connection, My 
glories.’ 
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All paradoxes are glories. Ëtm¡ is the cause of everything and the recognition that 
takes place about this jagat is that, jagat is also ‘I.’ But when the beings do not exist, 
what do I have to talk about? All I see is Brahman , there is no jagat here, na ca 
matsth¡ni  bh£t¡ni. There is no connection between the ¡tm¡ and the jagat because 
there is no second thing belonging to the same order of reality to get connected. This is 
the wonder, ¡¿carya, and that is why he says ‘pa¿ya me yogam ai¿varam.’ 

And it is a wonder from another standpoint too, which Bhagav¡n  expresses in this 
paradox. He says, ‘mama ¡tm¡ bh£tabh¤t na ca bh£tasthaÅ—My self is bh£tabh¤t 
but not bh£tasthaÅ.’ Bh¤t  means one who sustains or upholds, bh£tabh¤t is one who 
sustains all the beings, bh£tas . Ëtm¡ sustains all the beings by giving existence, satt¡, 
to all of them. Like clay sustains the pot, ¡tm¡ sustains the jagat. At the same time, it is 
not located in the bh£tas, na ca bh£tasthaÅ . That is, it is not limited by any of the 
bhutas.  

When the Lord says, he is the bh£tabh¤t, he is not engaged in this very big task of 
sustaining the world. That is why Lord ViÀ¸u is portrayed as lying down. áay¡naÅ 
sarvaÆ bibharti—lying down he sustains everything, just as ¡tma-caitanya sustains 
your thought without getting involved in any manner. The meaning is, there is no 
connection, sa´ga, in any manner. Further, he is not located in the bh£tas. Since it has 
no form, the ¡tm¡ cannot be bh£tastha, residing in the bh£tas. That is why he says, 
‘All the bh£tas are located in Me whereas I am not located in the bh£tas, I am asa´ga.’ 

WHY DOES BHAGAVËN SAY MAMA ËTMË  

Bhagav¡n  says, mama ¡tm¡ bh£tabh¤t  na ca bh£tasthaÅ. This word, mama is 
in genitive case, which usually indicates a connection. So, áa´kara says here that it is 
purely in keeping with the common understanding. People look upon the body as 
themselves and therefore, mama ¡tm¡ means the ¡tm¡ belonging to the body. 

The problem in modern Ved¡nta is that they superimpose the aha´k¡ra upon the 
¡tm¡ not knowing the svar£pa of the ¡tm¡. Then they will say, ‘You must realise the 
self, the ¡tm¡ of yourself, which is other than the self that obtains now. This self is 
subject to saÆs¡ra, etc., but there is a real self that you should realise.’You first create 
two selves, then remain two. The truth is that the one who has to realise the self is the 
self to be realised. There is no other self besides the one self that exists right now. The 
aha´k¡ra that claims to be the self is born of error and we are correcting this error by 
removing ignorance about the self-evident ¡tm¡. 

So, there is no division. This must be very clear. The mention, mama ¡tm¡, is 
purely from the stand-point of the superimposition. If you superimpose the 
body-mind-sense complex on the ¡tm¡, ¡tm¡ becomes as good as the body and you get 
the conclusion, ‘I am a human being.’ On the ‘I,’ the body-mind-senses are 
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superimposed and thereby you get one ¡tm¡ who is a saÆs¡r¢, who has to now ‘realise’ 
the real ¡tm¡. Thus there is no ‘mama ¡tm¡,’ there is only one ¡tm¡. Thus, when 
K¤À¸a says, mama ¡tm¡, two entities —‘I’ and ‘mine’— there are no two entities here. 
His svar£pa is sat-cit-¡nanda and that alone is there; there is no other K¤À¸a other than 
that ¡tm¡. 

Mama ¡tm¡, which is sat-cit-¡nanda-¡tm¡ is bh£ta-bh¡vana. By a mere 
thought, with the help of m¡y¡, the ¡tm¡ creates everything. Mama ¡tm¡ makes the 
whole order of creation evolve and provides it with the sustenance to grow. It is not an 
agent appointed by any one to take care of the world, like a house-sitter. It is not that, 
one Bhagav¡n  created the world and then asked the ¡tm¡ to take care of it; it is not that 
some ¡tm¡ would sustain it but have no sa´ga because it is not his house. Here, in 
conjunction with bh£ta-bh¡vana, ¡tm¡ should be understood as sat -cit-¡nanda-¡tm¡. 

Sat-cit-¡nanda-¡tm¡ through its own m¡y¡ creates everything. And because all 
the bh£tas are mith y¡, the Lord can say, ‘I am the sustainer of all beings, bh£tabh¤t ,’ 
and ‘I do not reside in the beings, na ca ahaÆ bh£tasthaÅ .’ And again, that is the 
reason he can say ‘matsth¡ni sarva-bh£t¡ni—all the beings have their being in Me’ 
and in the same breath he can also say, ‘na ca matsth¡ni bh£t¡ni—all beings do not 
exist in Me.’ This is because they are all mithy¡. These two verses completely destroy 
the concepts of duality and creation. The entire creation becomes purely figurative, an 
upac¡ra. 

Then what is created? When you say, ‘There is nothing in Me—na ca matsth¡ni 
bh£t¡ni, there is only ¡tm¡, you are not accountable at all for what you created like a 
person who dreamt and woke up. If you ask him, what he did, he will say that he created 
a whole world just out of his own thoughts. And if you ask him if that world was 
separate from him, he will say, ‘All of them were in me—matsth¡ni sarva-bh£t¡ni .’ If 
you were to ask him, ‘Do you depend upon them?’ he would say, ‘Not at all! It was my 
own glory, my own creation. Further more, I am bh£tabh¤t , the one who sustains the 
whole world.’ And again if you were to, ask him, ‘Who created the world?’ he would 
say, ‘My self, my ¡tm¡, created the entire dream world.’ In all this there is no 
contradiction because in the dream the entire dream world was nothing but the dreamer. 

Similarly, Bhagav¡n  says that he creates everything, he sustains everything. Then 
in the next breath he says, he does not have the task of running the world because there 
are no beings at all, there is nothing there to sustain. When a person wakes up from the 
dream and talks about the dream, the dream world he experienced is only from the 
stand-point of the dream. The waker is a single person. 

You have to account for a world that is created and sustained etc., only when the 
world is accepted by you as an independent entity. Only then can you ask, ‘Who created 
the world?’ The Lord would say, ‘I created this world.’ The next question is, ‘Who 
sustains the world?’ The answer would be, ‘I sustain this world.’ Then the next question 



Bhagavadg¢t¡ 98 

would be, ‘Are you dependent upon the world?’ The answer would be, ‘No. I am not 
dependent on the world.’ Then the next question would be, ‘Is the world dependent upon 
you?’ The Lord would say, ‘Yes.’ Naturally, it looks as though, he has a great task of 
sustaining this world. But if you ask him about it, he will ask, ‘What task?’ This is 
because in reality there is no world other than Ì¿vara. All that is here is Ì¿vara alone. 

K¤À¸a is everywhere, or nowhere. He is in no particular place but the entire jagat 
is pervaded by him. That is why he said, ‘This is My glory, which is to be understood— 
pa¿ya me yogam  ai¿varam.’ With these two verses, satya and mithy¡ are very clearly 
established. ‘There is nothing more than Me. I am the maker of everything, the sustainer 
of everything, and I am the one who dissolves everything. In fact, in Me there is no 
world at all. And all that is here in the form of this world is nothing other than Me.’ This 
Bhagav¡n  can say. And any one who understands the svar£pa of Bhagav¡n  as the 
svar£pa of oneself can also say the same. 

Everything that was said in these two verses is now illustrated with an example in 
the next verse. 

™…l……EÚ…∂…Œ∫l…i……‰  x…i™…∆ ¥……™…÷& ∫…¥…«j…M……‰ ®…Ω˛…x…¬* 
i…l…… ∫…¥……« h… ¶…⁄i…… x… ®…i∫l……x…“i™…÷{…v……Æ˙™…**6** 
yath¡k¡¿asthito nityaÆ v¡yuÅ sarvatrago mah¡n 
tath¡ sarv¡¸i bh£t¡ni matsth¡n¢tyupadh¡raya Verse 6 

™…l…… yath¡ — just as; ®…Ω˛…x…¬ ¥……™…÷& mah¡n  v¡yuÅ — vast air; ∫…¥…«j…M…& sarvatragaÅ — 
which goes everywhere;  x…i™…®…¬ +…EÚ…∂…Œ∫l…i…& nityam ¡k¡¿asthitaÅ — always exists in 
space; i…l…… tath¡ — similarly; ∫…¥……« h… ¶…⁄i…… x… ®…i∫l…… x… sarv¡¸i bh£t¡ni matsth¡ni — all 
beings exist in Me; < i… ={…v……Æ˙™… iti upadh¡raya — thus may you understand 

Just as the vast air, which goes everywhere, always exists in space, 
similarly, may you understand that all beings exist in Me. 

The word yath¡ means ‘just as.’  áa´kara says here that it means ‘just as in the 
world.’ Thus, just as in the world, air, v¡yu, which moves from one place to another, 
sarvatraga, always exists in space, nityam ¡k¡¿asthitaÅ, tath¡, in the same manner, 
all beings exist in Me, Ì¿vara. As v¡yu moves from Kansas to New York or from there 
to India, it goes to a new place but not to a new space. Sarvatra, means ‘every where’ 
and ga means ‘the one who goes,’ Thus v¡yu is called sarvatraga. It means that there is 
no place where he will not go. That is why he is also called mah¡n . The word mah¡n 
describes the dimension, i.e., pervasiveness of v¡yu. In terms pervasiveness, v¡yu is 
mah¡n , great. 



Chapter 9 99 

So, too, may you understand that all beings remain in Me. Let them go anywhere; 
they are still in Me. Just as how v¡yu, no matter where it goes, is never away from 
¡k¡¿a, similarly all the bh£tas , whatever form they may assume, remain in Me. 

But there is no burden imposed upon the ¡tm¡ by all these beings existing in it. 
There is no imprint left in space by v¡yu. The space is limitless, all-pervasive, and it is 
asa´ga, unconnected to v¡yu, even though v¡yu cannot exist without space. It has its 
being in ¡k¡¿a alone and it moves around in ¡k¡¿a. The example is used only to 
illustrate that the ¡tm¡ is also asa´ga. It is unattached to anything yet nothing is ever 
away from the ¡tm¡. As v¡yu moves all over but never moves away from space, all the 
bh£tas can move from one place to another, whole worlds may come into being and 
collapse but they are never away from the ¡tm¡. If the soul goes from here to brahma-
loka, the whole movement is in Brahman . Because the soul is Brahman, the jagat is 
Brahman; there is nothing that is away from Brahman. If the self-conscious being 
moves from one place to another, the movement is in existence, the satt¡. The soul ‘is’ 
and that ‘is’ is Brahman , ¡tm¡. Therefore, it can never go away from Brahman. When 
you go to brahma-loka you are still the same Brahman . Even here, you are Brahman . 
When you can recognise this here, why should you go elsewhere to recognise it? All 
movements, all beings, all transactions, all kinds of comings and goings, and hidings are 
all in Brahman. 

Why does he say that all of them are in Brahman  instead of saying all of them are 
Brahman? It is to make it clear that ‘I’ remains untouched. Saying, ‘in Me’ is like 
saying ‘in space.’ Just as v¡yu moves in space, leaving no imprint upon space, in the 
same way, all these beings exist in ¡tma-caitanya and yet leave no imprint on ¡tma-
caitanya. May you recognise this clearly—upadh¡raya. 

When Bhagav¡n says, ‘They exist in Me—matsth¡ni,’ he is talking about the 
period of time when things exist, sthiti-k¡la. At the time of their existence, all names 
and forms have their being in paraÆ brahma like air moves in and has its being in 
space. But there are three aspects to any created thing, its creation, s¤À¶i, existence or 
sustenance, sthiti, and its destruction, laya. Brahman is the cause for all these. If one 
were to ask, ‘What happens during the destruction, laya-k¡le?’ That is told in the next 
verse. 

∫…¥…«¶…⁄i…… x… EÚ…Ëxi…‰™… |…EfiÚÀi… ™……Œxi… ®…… ®…EÚ…®…¬* 
EÚ±{…I…™…‰ {…÷x…∫i…… x… EÚ±{……n˘…Ë  ¥…∫…fiV……®™…Ω˛®…¬**7** 
sarvabh£t¡ni kaunteya prak¤tiÆ y¡nti m¡mik¡m 
kalpakÀaye punast¡ni kalp¡dau vis¤j¡myaham Verse 7 

EÚ…Ëxi…‰™… kaunteya — O! Arjuna; EÚ±{…I…™…‰ kalpa-kÀaye — at the dissolution of the cycle 
of creation; ∫…¥…«-¶…⁄i…… x… sarva-bh£t¡ni  — all beings; ®…… ®…EÚ…®…¬ |…EfiÚ i…®…¬ m¡mik¡m 
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prak¤tim — to My prak¤ti; ™……Œxi… y¡nti — go; {…÷x…& punaÅ  — again; EÚ±{…-+…n˘…Ë kalpa-
¡dau — at the beginning of the cycle; +Ω˛®…¬ aham — I; i…… x…  ¥…∫…fiV…… ®… t¡ni vis¤j¡mi 
create them 

All beings, O! Arjuna, go to My prak¤ti at the dissolution of the cycle of 
creation. Again, at the beginning of the cycle, I create them. 

All beings (sentient and inert), sarva-bhut¡ni, go to My prak¤ti— m¡mik¡Æ 
prak¤tiÆ y¡nti. He does not say ‘to Me’ but to My prak¤ti. In saying this, K¤À¸a 
reveals a certain fact. 

When one cycle comes to an end it is called kalpa-kÀaya, the completion or 
exhaustion of the cycle. At this time, all beings go into a state of dissolution in My 
prak¤ti. We will not translate the word prak¤ti here. 

Again, in the beginning of the cycle, punaÅ , kalpa-¡dau, I release them, I project 
them, t¡ni vis¤j¡mi aham. Here vi prefixed to the verb s¤j in vis¤j¡mi means ‘I create 
each one as it was in the previous cycle.’ So, the creation is the same as it was in all 
other cycles. To fulfil the karmas of the j¢vas, again the cycle begins. Then it dissolves 
and from the dissolved state again the creation arises. The created world has its being in 
Me and the dissolved world goes into My up¡dhi. What is this up¡dhi and why should 
the Lord bring it in? Why should he not say, ‘It goes back into Me.’ A pot, for instance, 
comes out of clay and goes back to the clay. The clay does not say, ‘It goes back to my 
up¡dhi.’ 

The existence and dissolution of a given object takes place in the place from which 
it arises. When the pot is destroyed, it goes back to its cause, the clay. And from that 
same cause is its creation. From the clay the pot is born, into clay it resolves and while it 
exists it has its existence in clay. 

What is under discussion here is the dissolution of the world into the prak¤ti of 
Bhagav¡n . Since he says, ‘It goes into My prak¤ti,’ it can be like saying, ‘It goes into 
my bank account.’ I am not my bank account, it is very clear. Similarly here, 
Bhagav¡n's prak¤ti is the place where the created world resolves. He says, ‘The 
existence of the world is in Me, matsth¡ni , but its dissolution, laya, is into My prak¤ti.’ 
This seems to be a contradiction because we have seen that if a thing has come from a 
given material cause, into that, it resolves. If from Ì¿vara, the world has come, into 
Ì¿vara, the world should go back. But instead, he says, ‘It goes into My prak¤ti.’ This is 
not a contradiction but a deliberate expression. We will see why. 

WHY DOES BHAGAVËN SAY MY PRAKÎTI? 

When Bhagav¡n says all these beings have their being in Me, matsth¡ni sarva-
bh£t¡ni, are they attributes of param¡tm¡? If so, param¡tm¡ has the intrinsic attribute 
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of the jagat and is always sagu¸a. If that is the case, param¡tm¡ can never be free 
from those attributes. But our experience is entirely different. If we analyse the nature of 
¡tm¡, we find it is free from all attributes. At any given moment, between two thoughts 
what exists is param¡tm¡, which is caitanya free from any form of limitation. 
Intrinsically, param¡tm¡ is free from attributes, nirgu¸a. Only because of that is 
mokÀa possible. 

If param¡tm¡ is intrinsically free from the jagat , then, when Bhagav¡n says 
matsth¡ni , it exists in Me, it is only through some other factor. That factor is what we 
call m¡y¡. It is the m¡y¡-up¡dhi  that makes param¡tm¡ into Ì¿vara. Purely due to 
up¡dhi, param¡tm¡ becomes all-knowing and all-powerful, the creator of everything. 
Due to a similar type of up¡dhi , you have limited knowledge, alpajµatva, and so on. As 
¡tm¡, your svar£pa is sat-cit-¡nanda. It is pure consciousness, which is satya and 
limitless. Then, how do you become one of limited knowledge, limited power, limited 
pervasiveness? Due to up¡dhi. Up¡dhi gives rise to a point of view. You view the ¡tm¡ 
from the standpoint o f a physical body-mind-sense complex then say, ‘I am limited,’ etc. 
It is an unfortunate statement because it is not true. Ëtm¡ has not become alpajµa; it 
continues to be sat-cit-¡nanda. That is why I can say tat tvam asi—you are 
sat -cit-¡nanda. If someone asks, ‘Swamiji, if I am sat-cit-¡nanda, how do I become 
alpajµa?’ The question itself is wrong because sat-cit-¡nanda does not become 
anything. If you are sat-cit-¡nanda, you cannot become alpajµa. 

There is a notion that one was originally sat-cit-¡nanda and gradually over a 
period of time due to a number of births, became alpajµa. Then it has to evolve back. 
The contention is that we are all in the cycle of evolution. Evolution of what? If 
sat -cit-¡nanda is to evolve, what will it become? Now it is limit less, free from 
attributes. What is the part of it that evolves? How can sat, existence evolve? 

The evolution of existence is only destruction. But this is an existence that is 
limitless. There is no possibility of evolution for such an existence. Can consciousness 
evolve? Something that has an attribute can evolve. But consciousness, which is pure 
existence, free from any attribute, cannot evolve. And, as we have seen, it is limitless. 
Thus, there is no evolution for sat-cit-¡nanda. 

Anything within saÆs¡ra can evolve. You draw an arbitrary line and any 
development beyond that you can call evolution. This human body may be an evolute 
because the human mind has a better capacity than the minds of other life forms. But the 
one who determines that this is an evolute is alpajµa. And when you say, ‘I am of 
limited knowledge—alpajµo'ham,’ that aham remains sat-cit-¡nanda. The property of 
limited knowledge, alpajµatva, is purely an attribute, an incidental attribute, attributed 
to you by taking a point of view. For example, a modern artist may draw a table from the 
perspective of one who is looking at it from a position of lying down. It may not look 
like a table at all; it is just a perspective. That kind of table is not found anywhere. 
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Similarly you look at sat-cit-¡nanda from the perspective of your limping physical 
body, your ageing brain cells etc., and say, ‘I have limited power, limited knowledge, 
limited pervasiveness,’ it is a perspective. Although the drawing had something to do 
with the table, this perspective has nothing to do with the table. The same is true with 
sat -cit-¡nanda-¡tm¡. If being limited is your view of yourself, it is due to up¡dhi and 
has nothing to do with sat -cit-¡nanda. The same sat-cit-¡nanda appears as though it is 
alpajµa. Because it is limitless, there is nothing that is apart from sat-cit-¡nanda. 

As the cause of everything, sat -cit-¡nanda has to assume the status of being 
all-knowing, almighty. This we call God, Ì¿vara. But the attributes like, ‘all-knowing,’ 
and ‘almighty’ are incidental attributes from the standpoint of the j¢va's way of looking 
at the world. And when you look at this world, the same sat -cit-¡nanda becomes the 
onlooker as well as Ì¿vara, the cause of everything. All names are his names, all forms 
are his forms. Therefore, you have any number of words to describe Ì¿vara. All due to 
some up¡dhi called m¡y¡-up¡dhi or prak¤ti-up¡dhi . 

Therefore, when K¤À¸a says as Ì¿vara, ‘matsth¡ni sarva-bh£t¡ni—they are in 
Me,’ he is including the m¡y¡-up¡dhi in that ‘Me.’ Only then, can he say all the beings 
have their basis in Me. He becomes the cause of every thing due to m¡y¡-up¡dhi. 
Through m¡y¡-up¡dhi alone, all the beings have their being in param¡tm¡. By itself, 
param¡tm¡ is free from the creation because it is free from all attributes. So, with m¡y¡ 
alone does Bhagav¡n say matsth¡ni  sarva-bhut¡ni. When I look at param¡tm¡ as the 
cause of the entire jagat , then m¡y¡ exists in param¡tm¡ as its ¿akti. In m¡y¡ alone 
they exist and resolve and from m¡y¡ they are born. 

ARE BHAGAVËN AND MËYË TWO DIFFERENT ENTITIES? 

Now we have a problem. There is no other thing except ¡tm¡, Brahman; it is 
non-dual. If Brahman  has m¡y¡ in itself, Brahman  is one thing, m¡y¡ is another and 
we have two things. If fundamentally there are two, there is multiplicity and that is not 
acceptable because Brahman is non-dual, advaya. But when we say ‘One is Brahman 
and the second is m¡y¡,’ we really do not have this problem. That is because, m¡y¡ is 
an interesting word. In Sanskrit, it is defined as follows: y¡ m¡ s¡ m¡y¡. ‘That which is 
not’ is m¡y¡. That is to say that m¡y¡ has no independent reality. It really does not exist. 
From one standpoint there is m¡y¡, from the other, there is no m¡y¡, only Brahman . 

If you look at Brahman  as the cause of creation, it has m¡y¡; that is why it is said, 
m¡y¡-¿abalaÆ brahma. From the standpoint of itself, there is no m¡y¡, there is only 
sat -cit-¡nanda. M¡y¡ is not an independent object enjoying a reality like 
sat -cit-¡nanda-¡tm¡ because m¡y¡ is mithy¡. Mithy¡ is defined as something that 
does not exist apart from the adhiÀ¶h¡na on which it is dependent on—mithy¡ is 
therefore, adhiÀ¶h¡na-anany¡. Just like your shirt, which has no existence apart from 
its fabric, similarly, m¡y¡ is not a substance separate from Brahman. If it exists in its 
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own right, you can say m¡y¡ and Brahman  together create the world and their getting 
together is the cause for creation. But they are not two independent factors because 
m¡y¡ is not independent from Brahman . 

That is why we can worship the Lord as male or female. The string of 1000 names, 
sahasran¡m¡vali, of any devat¡ will invoke that particular devat¡ as the one who is 
the creator of everything, sustainer of everything, destroyer of everything—that is, who 
is everything. Then for the dev¢, the Goddess, or m¡y¡-¿akti, the string of 1000 names 
will say the same thing. She is the creatrix of everything, the sustainer of everything, the 
destroyer of everything. She is everything. This is another way of looking at the fact that 
there is only Ì¿vara. There is Ì¿vara from the standpoint of power, ¿akti and Ì¿vara 
without ¿akti. To think of two different entities —Ì¿vara and m¡y¡—has no meaning at 
all because m¡y¡, the ¿akti, is not independent of Ì¿vara. Like the capacity to burn is 
not independent of fire, m¡y¡-¿akti is not independent of Brahman , because it is the 
power of Brahman  itself. From the standpoint of viewing Brahman as the cause of 
everything, you say it is Brahman  with the power m¡y¡—m¡y¡-¿abalaÆ brahma. But 
there is no problem of duality. One is  satya the other is mithy¡ and satya plus mithy¡ is 
still one—satya. 

When you stand before a mirror and see your reflection, there appears to be two of 
you—two heads, two mouths to feed and hundreds of other problems. But you know it is 
not so. You know there is still only one ‘you’ because you know that the reflection is 
mithy¡. One plus one does not make two here. Even if you stand in a house of mirrors 
and see infinite reflections, there is still only one ‘you.’ The only difference is, all the 
images in the mirror are identical but in ¢¿vara-s¤À¶i no two things look the same, not 
even two thumbs. The variety is infinite. Moreover, none of the reflections you see in the 
mirror is taken seriously. You cannot be detracted from or improved upon in a mirror. If  
you go to one up¡dhi, a concave mirror, and see yourself elongated, or you go to 
another up¡dhi, a convex mirror, and see yourself widened, you do not get alarmed, you 
are amused. Why? Because you know that it is mithy¡. If it were real, it would be a 
problem. Being mithy¡, there is no problem. Mithy¡ undergoes changes, satya remains 
the same. That means, in the satya-vastu, there are no changes. N¡ma-r£pas change, 
vastu does not. It is the cause of all of them. It is the cause that never changes. 
Therefore, param¡tm¡ plus m¡y¡ does not make two. One reality plus an infinite 
number of n¡ma-r£pas is still ‘one.’ From this standpoint alone Bhagav¡n says, ‘They 
resolve into Me.’ Only because of this mithy¡ was it said, matsth¡ni sarva-bh£t¡ni, 
and from his own standpoint, na ca matsth¡ni bh£t¡ni. Again he says ‘kalpa-kÀaye 
sarva-bh£t¡ni m¡mik¡Æ prak¤tiÆ y¡nti—again at the end of the kalpa, all the beings 
resolve in to My prak¤ti.’ To say ‘they go back to My prak¤ti’ or ‘they go back to Me’ 
are both right because the prak¤ti has no separate existence other than Ì¿vara. 
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When it is proved that creation is mithy¡, we have to accept a mithy¡ cause, 
which is m¡y¡-up¡dhi, another word that is used for the ¿akti  of Brahman. Because of 
this alone Brahman  becomes the cause. 

Brahman  however does not undergo any change and is therefore, as we have seen 
before, vivarta-up¡d¡na-k¡ra¸a. Brahman  is both the efficient cause and material 
cause. But how can Brahman  be the material cause, which must necessarily undergo 
change to become this variegated world? Even though the creation is non-separate from 
the cause, Brahman cannot undergo even an apparent change to create this world. We 
saw that Brahman remains the same and therefore, we say it is the vivarta-
up¡d¡na-k¡ra¸a. 

There are two types of up¡d¡na-k¡ra¸a. One is vivarta-up¡d¡na-k¡ra¸a and 
the other is pari¸¡mi-up¡d¡na-k¡ra¸a. When the thing that is the material cause 
undergoes a change to become the effect, then it is called pari¸¡mi-up¡d¡na-k¡ra¸a. 
And if it does not undergo any change to become the effect, it is called vivarta-
up¡d¡na-k¡ra¸a. Now, from the standpoint of the world, Brahman  is the vivarta-
up¡d¡na-k¡ra¸a because it is the cause that does not undergo any change. But 
whatever changes that are necessary are undergone only by m¡y¡. Therefore, m¡y¡ is 
the pari¸¡mi-up¡d¡na-k¡ra¸a for this world. Thus if you say Brahman  is the material 
cause then it is vivarta-up¡d¡na-k¡ra¸a and if you say m¡y¡ is the material cause, it is 
pari¸¡mi-up¡d¡na-k¡ra¸a. 

Thus Brahman  undergoes no change and at the same time makes all changes 
possible. It is like how the rope is the vivarta-up¡d¡na-k¡ra¸a for the snake and 
consciousness is the vivarta-up¡d¡na-k¡ra¸a for your dream. The dreamer is 
caitanya, the dream world is caitanya and the dream experience is caitanya. But 
without the caitanya there cannot be any creation and therefore, caitanya is vivarta-
up¡d¡na-k¡ra¸a and your own memory becomes the pari¸¡mi-up¡d¡na-k¡ra¸a. 
Similarly, Brahman alone is the cause for the whole creation as vivarta-
up¡d¡na-k¡ra¸a and m¡y¡ is the pari¸¡mi-up¡d¡na-k¡ra¸a. Thus, through the 
up¡dhi, it becomes efficient cause, nimitta-k¡ra¸a, through the up¡dhi, it becomes 
material cause, up¡d¡na-k¡ra¸a. 

Bhagav¡n  points out in the next verse that he is the efficient cause through this 
m¡y¡. 

|…EfiÚÀi… ∫¥……®…¥…üı¶™…  ¥…∫…fiV…… ®… {…÷x…& {…÷x…&* 
¶…⁄i…O……®… ®…®…∆ EfiÚi◊…®…¥…∂…∆ |…EfiÚi…‰¥…«∂……i…¬**8** 
prak¤tiÆ sv¡mavaÀ¶abhya vis¤j¡mi punaÅ punaÅ 
bh£tagr¡mamimaÆ k¤tsnamava¿aÆ prak¤terva¿¡t Verse 8 
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∫¥……®…¬ |…EfiÚ i…®…¬ sv¡m prak¤tiÆ — My own prak¤ti; +¥…üı¶™… avaÀ¶abhya — controlling; 
{…÷x…& {…÷x…& punaÅ punaÅ  — again and again; <®…®…¬ EfiÚi◊…®…¬ ¶…⁄i…-O……®…®…¬ imam k¤tsnam 

bh£ta-gr¡mam— this entire group of beings; +¥…∂…®…¬ ava¿am — necessarily; |…EfiÚi…‰& 
¥…∂……i…¬ prak¤teÅ va¿¡t — by force of prak¤ti;   ¥…∫…fiV…… ®… vis¤j¡mi — I create 

Keeping My own prak¤ti under control, again and again I create this 
entire group of beings necessarily, by the force of prak¤ti. 

Vis¤j¡mi punaÅ punaÅ , again and again I create. After the dissolution at the end 
of each kalpa, I again create (Myself). Does that mean I undergo a change? No. 

Prak¤tiÆ sv¡m avaÀ¶abhya, keeping My own prak¤ti, My own m¡y¡-up¡dhi  in 
My hands, I create. This is the difference between the j¢va and Ì¿vara. Ì¿vara keeps 
m¡y¡ under his control, the j¢va comes under the spell of m¡y¡ or avidy¡ until he is 
released from it. Therefore, the Lord says, ‘Keeping this m¡y¡ in My hands, I create 
again and again, sv¡Æ prak¤tim avaÀ¶bhya vis¤j¡mi punaÅ punaÅ .’ 

What does he create? Bh£tagr¡mam imaÆ k¤tsnam, this entire group of bh£tas, 
meaning the whole jagat . ‘What is seen by you, in its entirety I create, ahaÆ vis¤j¡mi .’ 
One may ask, ‘Why do you do that? All my problems are only because I find myself in 
this creation. So, why did you create all this?’ 

WHY DID GOD CREATE THE WORLD? 

Ava¿am means it is something that has to take place. That is, without any will on 
the part of Ì¿vara, this takes place. This question, ‘Why did God create the world?’ has 
been asked millions of times. Any answer is only imaginary. The stock answer is that, it 
is all Bhagav¡n's l¢l¡—it is all a sport for the Lord. But why does Bhagav¡n need a 
sport, l¢l¡? Is he restless, or bored, or lonely? If he is, then, how is he the Lord? Then he 
is as much a saÆs¡r¢ as me, the j¢va. 

The Lord answers this question by saying that, he did not really create anything at 
all. Only when he has created does he have to answer this question. In the next line he is 
going to say that he did not create anything. Assuming that there is a creation, we can 
only say that it came about without any will on his part. How then did it come? 

Prak¤teÅ va¿¡t, because of the force of prak¤ti alone the creation takes place. The 
nature of prak¤ti is to create. Not only the Lord, but you can also say the same thing. 
Why do you think about a given thing at a particular time? It is by the force of the same 
prak¤ti. If you say, ‘I think,’ you have a problem; when you say, ‘prak¤ti thinks,’ you 
have no problem. What is applicable right now here for you is also applicable to 
Bhagav¡n  because ¡tm¡ is common and the s¤À¶i is typical. A given thought is born in 
your head. That is, after all, a s¤À¶i even though you do not will to create a given thought. 
There is, of course, deliberate thinking but what we are talking about here is a thought 
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that just occurs in your head without your willing. Why did this particular thought occur? 
Why is it created? It takes place naturally, prak¤teÅ va¿¡t. Your will is not involved. 
Then, how can you assume responsibility for it? It is your thought, no doubt, but you 
have nothing to do with it because you have no will regarding it. This is true for a jµ¡n¢ 
or an ajµ¡n¢. Both have nothing to do with the thought that occurs without any willing. 
So, let it occur and though there may be some cause we are not concerned with that; it is 
prak¤teÅ va¿¡t . 

An ajµ¡n¢ has another type of thought, which is born of his own will. When he 
wills a given thought, he will of course claim authorship for it. Because he has 
aha´k¡ra, he thinks he is creating the thought. The jµ¡n¢ will also have this type of 
thought but he looks upon this so called will as a part of prak¤ti. In his vision, even 
while thinking, he does not think ‘Seeing, hearing, touching, smelling, eating, walking 
etc., I perform no action at all, pa¿yan ¿¤¸van sp¤¿an jighran a¿nan gacchan… naiva 
kiµcit karomi .’1  

This is the difference between the ajµ¡n¢ and jµ¡n¢. Both have the experience of 
finding themselves with an unsolicited thought—prak¤teÅ va¿¡t. The ajµ¡n¢ thinks that 
he created the thought because he thinks he is a kart¡. Then the confusion is further 
compounded. He assumes responsibility for the very thought that occurs without his will, 
and feels guilty about it. Then through therapy etc., he tries to develop some kind of a 
distance but he still has aha´k¡ra. Therefore, the problem is going to recur in one form 
or another. But there is also deliberate thinking on his part, for which he will certainly 
claim authorship because he has the notion, ‘I am an author.’ A jµ¡n¢, however, has  
eliminated the notion that he is the author of any action by seeing that ¡tm¡ is akart¡. If 
¡tm¡ is akart¡ then because of the force of prak¤ti alone, thoughts happen. There is no 
willing or wishing or any kind of action. All these just take place and it is as though ‘I do 
something,’ and as though ‘I do not do anything.’ It is as though things take place, of 
their own accord, prak¤teÅ va¿¡t. 

K¤À¸a says the same thing. This creation just takes place. This is the answer to, the 
question, ‘Why the creation?’ The karmas of all the j¢vas form the prak¤ti. When 
pralaya comes to an end, those karmas have to find their expression and the manifest 
creation begins at the beginning of the kalpa, kalp¡dau. Bhagav¡n brings the creation 
into being, keeping the prak¤ti under his control, prak¤tiÆ sv¡m avaÀ¶abhya. It means 
that he does not come under the spell of prak¤ti but this ‘I’ is sat-cit-¡nanda-¡tm¡, 
which does not will anything to happen. Then who wills? In the presence of Bhagav¡n 
with reference to prak¤ti, there is a will. It is said in the Taittir¢yopaniÀad: 
so'k¡mayata bahusy¡Æ praj¡yeyeti… He desired, ‘May I become many.’ Now one can 
ask, ‘Why should he desire?’ Then we have to say that the desiring is also from the point 
of view of the prak¤ti alone, prak¤teÅ va¿¡t. From the stand point of prak¤ti, ¡tm¡ 
                                                 

1 G¢t¡  – 5-8, 9 
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seemingly desires. That is why Bhagav¡n says, ‘Keeping prak¤ti under My control, 
prak¤tiÆ sv¡m avaÀ¶abhya.’ Without his willing, purely due to prak¤ti, this creation 
takes place. 

And it is a creation of great variety because the j¢vas have to undergo many 
different kinds of experiences according to the karmas they have earned. Because of that 
there are varieties of bodies with their own unique s£kÀma-¿ar¢ra, all created according 
to the karma of j¢vas . Now there arises another question here: When according to their 
pu¸ya-p¡pa-karmas they are given bodies and situations etc., how is Bhagav¡n doing 
anything? 

When a king gives money, protection, punishment, etc., according to the services 
and attitudes of his citizens, he seems to be the one meting out punishment and reward. 
The same philosophy extends to Bhagav¡n . If you do the right thing you are rewarded, 
if you do not do the right thing, you are punished. Even a dog is trained like that. If a 
person is well-behaved, he is the beneficiary and if not, he is adversely affected. By 
doing what is proper one is born in a good family, has a good body, and everything goes 
well for him. Another person is born in a situation full of disadvantages. Each person is 
affected by his own dharma and adharma, which are subject to his choice. Whenever 
there is a choice, there is definitely kart¤tva, doership. Bhagav¡n has no such problem 
because everything that is happening is due to prak¤ti. He does not really participate in 
anything. When he says, ‘I do not create anything at all,’ the word ‘I’ refers to 
sat -cit-¡nanda-¡tm¡ and that is the only ¡tm¡ there is. In the presence of this ¡tm¡ 
prak¤ti takes care of everything. 

There is one more point to be understood here. And that is, without this presence 
of sat-cit-¡nanda-¡tm¡ the prak¤ti cannot do anything. If we say so, then we will be 
saying what S¡´khyas propound, that is, prak¤ti does everything and ¡tm¡ remains 
unconnected. But that is not acceptable. Prak¤ti and param¡tm¡ are not two parallel 
realities. Prak¤ti is not independent of param¡tm¡. It is superimposed upon 
param¡tm¡ entirely depending upon param¡tm¡ for its existence. Prak¤ti itself can 
not create, ¡tm¡ also cannot create by itself; they somehow come together to bring about 
this creation. But they are not two different entities enjoying the same degree of reality. 
One is satya, the other is mithy¡. So, there continues to be only one. If this is not 
understood, we will end up with duality. That is why Lord K¤À¸a can say, ‘I created 
everything; I did not create anything.’ If it is not understood, it sounds like a 
contradiction. 

In this creation there is a great deal of pain. Bhagav¡n seems to be responsible for 
all this. He created man with a wonderful body, senses and mind, and at the same time, 
he created some mosquitoes etc., to torment him. The human being has to fight against 
unknown sources of pain throughout his life. The one who created this pain must 
necessarily be affected by all this. Bhagav¡n  says, ‘No. Whatever the creation is, it is all 



Bhagavadg¢t¡ 108 

due to the force of prak¤ti, prak¤teÅ va¿¡t , and I am not involved in it. These karmas 
do not affect Me at all.’ 

So, K¤À¸a says here: 

x… S… ®……∆ i…… x… EÚ®……« h…  x…§…v…ÔŒxi… v…x…â…™…* 
=n˘…∫…“x…¥…n˘…∫…“x…®…∫…H∆Ú i…‰π…÷ EÚ®…«∫…÷**9** 
na ca m¡Æ t¡ni karm¡¸i nibadhnanti dhanaµjaya 
ud¡s¢navad¡s¢namasaktaÆ teÀu karmasu Verse 9 

v…x…â…™… dhanµjaya — O! Arjuna; i…… x… EÚ®……« h… S… t¡ni karm¡¸i ca — and these karmas; 

®……®…¬ m¡m — Me; =n˘…∫…“x…¥…i…¬ +…∫…“x…®…¬ ud¡s¢navat ¡s¢nam — who is seated as though 
indifferent; i…‰π…÷ EÚ®…«∫…÷ +∫…HÚ®…¬ teÀu karmasu  asaktam — who is unconnected with 
reference to these karmas; x…  x…§…v…Ô xi… na nibadhnanti — do not bind Me 

O! Arjuna, these karmas do not bind Me who is seated as though 
indifferent, who is unconnected with reference to these karmas. 

The Lord says, ‘With all its varieties, one superior another inferior, one healthy 
another unhealthy, this creation does not affect Me because I am unconnected, 
asa´go'ham.’ You can join K¤À¸a here saying the same thing, asa´go'ham. The reason 
that Parame¿vara is not connected to all these karmas, asaktaÅ teÀu karmasu, is that, 
he is resting as one who is absolutely indifferent, ud¡s¢navad ¡s¢naÅ. This is an 
adjective Bhagav¡n  uses to the word m¡m, Me, meaning Parame¿vara, to make it 
clear why these karmas do not bind. 

Ud¡s¢na means the one who is absolutely indifferent. Some one who is neither a 
r¡g¢, one who likes, nor a dveÀ¢, one who dislikes, is called ud¡s¢na. He is neither a 
liker nor a disliker. Ës¢na means the one who is seated. Here Parame¿vara is the one 
who is seated in the very prak¤ti, in the very m¡y¡-up¡dhi, exactly like ¡tm¡ is seated 
in your buddhi , being totally uninvolved in anything that goes on. The 
sat -cit-¡nanda-¡tm¡, which is seated in your buddhi, is like one who is indifferent, 
ud¡s¢na, because it does not choose. It does not choose good karma or bad karma, a 
‘good’ thought or a ‘bad’ thought. Ëtm¡ does not choose, it just illumines. Therefore, it 
is ud¡s¢navad  ¡s¢naÅ. 

Asakta means unconnected, without attachment. As ¡tm¡ is seated in your 
buddhi, here, the one who is seated as the very basis of m¡y¡, Parame¿vara also 
remains unconnected, devoid of attachment to the result, devoid of identification with 
doership. He has no connection to the karma-phala nor does he think, ‘I am the doer.’ 
This ¡tm¡ remains absolutely indifferent because it is not subject to any change. 
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Whenever you see an object, there is a change in your antaÅ -kara¸a. If it is 
something you like, there is a particular modification that takes place and if it is an 
irritant, an entirely different type of change takes place. Now if there is an object, which 
causes no change at all in your antaÅ -kara¸a, other than the v¤tti by which you simply 
perceive it, the response in the antaÅ-kara¸a is neutral, ud¡s¢na. Like a perfectly 
neutral mind, ¡tm¡ does not undergo any change and is therefore, ud¡s¢navad-¡s¢na. 
With reference to those karmas, teÀu karmasu , the three-fold karmas of s¤À¶i, sthiti, 
and laya, Bhagav¡n says, ‘I am not really involved.’ He has no sense of being a doer. It 
is possible for any other person also to have no sense of being a doer by knowing the 
same ¡tm¡. Parame¿vara's ¡tm¡ is sat-cit-¡nanda and the j¢va's ¡tm¡ is also 
sat -cit-¡nanda. With this knowledge, there is  no false identification of oneself as a doer. 

And again, for the ¡tm¡, there is no connection to the result of an action. 
Therefore, there is no sense of enjoyership for the ¡tm¡. The cause for having no 
connection to saÆs¡ra is simply the absence of thes e two things, doership, kart¤tva, 
and enjoyership, bhokt¤tva. If these are there, the whole saÆs¡ra is with you. Just the 
thought, ‘I am the kart¡ and I am the bhokt¡,’ is enough to bring one into the hold of 
saÆs¡ra. Freedom from saÆs¡ra is a fact, which is to be discovered. And in this 
discovery you see that there is no kart¤tva or bhokt¤tva—doership or enjoyership—in 
¡tm¡. 

These sections of the G¢t¡ where some paradoxes are presented to resolve certain 
other paradoxes are very important. Bhagav¡n  says here, ‘I create this entire group of 
beings— bh£tagr¡mam  imaÆ k¤tsnaÆ vis¤j¡mi. This is an expression of K¤À¸a 
assuming the role of Ì¿vara. He says very clearly, ‘I create—vis¤j¡mi.’ Then he says 
that those karmas of creation, sustenance and destruction do not bind him, t¡ni m¡Æ na 
nibadhnanti. He himself gives the reason as to why they do not bind him. He says, ‘I 
am seated (within the up¡dhi called m¡y¡) like one who is absolutely neutral.’ This 
means he denies all responsibility. He now says that he is not  responsible for these three 
karmas of creation, sustenance, and dissolution, which are continuously taking place in 
the world and which are imputed to Ì¿vara, and therefore, they do not bind him.  

There seems to be a contradiction here. Generally you cannot say ‘I create,’ and 
then also say, ‘I am not responsible for this action.’ Even if you are forced to perform an 
action under duress, you still act. You only shift the responsibility to another person. But 
there is no person other than Ì¿vara who can induce him to perform an action and to 
whom he can pass the responsibility. If this is so, he has to assume responsibility for this 
three-fold karma of s¤À¶i, sthiti and laya. But he completely washes his hands off it. He 
says ‘I create, sustain, and dissolve this creation; but I am not affected by the results of 
these actions.’ In the next verse Bhagav¡n  resolves this seeming contradiction. 
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®…™……v™…I…‰h… |…EfiÚ i…& ∫…⁄™…i…‰ ∫…S…Æ˙…S…Æ˙®…¬* 
Ω‰˛i…÷x……x…‰x… EÚ…Ëxi…‰™… V…M… u˘{… Æ˙¥…i…«i…‰**10** 
may¡dhyakÀe¸a prak¤tiÅ s£yate sacar¡caram 
hetun¡nena kaunteya jagadviparivartate Verse 10 

®…™…… +v™…I…‰h… may¡ adhyakÀe¸a — owing to Me, the presiding presence; |…EfiÚ i…& 
prak¤tiÅ — the prak¤ti; ∫…S…Æ˙…S…Æ˙®…¬ sacar¡caram — (the world) consisting of movables 
and immovables; ∫…⁄™…i…‰ s£yate — creates; +x…‰x… Ω‰̨i…÷x…… anena hetun¡ — because of this 
reason; EÚ…Ëxi…‰™… kaunteya — O! son of Kunt¢, Arjuna;  V…M…n¬˘  ¥…{… Æ˙¥…i…«i…‰ jagad 

viparivartate — the world undergoes changes  

Owing to me, the presiding presence, the prak¤ti creates (the world) 
consisting of movables and immovables. Because of this reason, Arjuna, 
the world undergoes changes. 

Prak¤ti meaning the prak¤ti-up¡dhi jagat s£yate, creates this world, jagat 
consisting of things that move, cara, and things that do not mo ve, acara. Cara and 
acara can refer to all types of sentient beings. Here acara meaning stationary life forms 
like trees and plants and cara all life forms that move about. Or cara can mean sentient  
beings and acara insentient  beings. When Bhagav¡n says prak¤ti creates everything, 
there is a potential problem. If prak¤ti creates everything, that means he has nothing to 
do with it. If param¡tm¡ has nothing to do with this creation, then we have two 
realities, ¡tm¡, which performs no action and prak¤ti, which does everything. Then we 
must ask whether prak¤ti is inert or sentient. If it is sentient, we have two sentient 
beings. And, as we have seen, it is not possible to prove the existence of a second 
sentient being. There is only one source of consciousness, everything else is an object of 
consciousness, an¡tm¡. No reasoning will help you establish a second conscious being, 
nor will perception. They can only establish an object, an¡tm¡. And ¿ruti is very clear 
that there is only one source of consciousness, the ¡tm¡. If this is so, how can an inert 
prak¤ti be capable of creation? 

The S¡´khyas call prak¤ti by the name pradh¡na and the conscious being by the 
name puruÀa and say that the puruÀa is totally unconnected with prak¤ti and therefore, 
asa´ga. And the asa´gatva is total because for the S¡´khya, the prak¤ti is a reality. 
And there is only one prak¤ti whereas puruÀas are many. This parallel reality called 
prak¤ti accounts for the entire creation, independent of the puruÀa who does not 
participate in the creation of the world. 

This we cannot accept because it is against the ¿¡stra and against reasoning also. 
A lot of arguments have been made in the first and second chapters of the 
Brahma-s£tra refuting this S¡´khya philosophy. If prak¤ti creates everything, before 
the creation what was there? He says all that existed was prak¤ti, and puruÀa, who is 
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not involved. What was the state of this prak¤ti as it existed in dissolution? He will say 
that the three qualities of prak¤ti—sattva, rajas , and tamas, were in a state of 
equilibrium. Then there is a disturbance of the gu¸as and prak¤ti starts creating. The 
question is, who disturbed this prak¤ti? Since it is inert, it cannot disturb itself. It cannot 
think, ‘let me create.’ And puruÀa does not disturb. As there is no other factor to disturb 
this prak¤ti, how does this creation start? 

Bhagav¡n  answers this here saying, ‘With Me as the presiding presence—may¡ 
adhyakÀe¸a.’ Being blessed by Me, prak¤ti creates this entire jagat that is made up of 
cara and acara—prak¤tiÅ s£yate sacar¡caram.’ When he says, ‘by Me,’ by the word 
‘Me’ he means param¡tm¡, pure consciousness. The word adhyakÀa here means the 
one who presides. áa´kara says that in any situation it is pure consciousness that 
obtains. Therefore, he says the phrase, ‘may¡ adhyakÀe¸a,’ means ‘may¡ d¤¿i-m¡tra-
svar£pe¸a—by Me the pure consciousness.’ This is one of áa´kara's favourite words. 
In the Upade¿a-s¡hasr¢, he says, this pure consciousness is like space; that is, it has no 
particular form. Formless consciousness is the nature, the svar£pa of ¡tm¡. Therefore, 
when Bhagav¡n says ‘by Me,’ may¡, it can only be a self that does not undergo any 
change whatsoever. That is why he says, may¡ adhyakÀe¸a. This prak¤ti presided over 
by Me, creates —exactly like your mind and senses become conscious and capable of 
creation because of the presence of ¡tm¡. Similarly, because of My presence, prak¤ti is 
able to create all this. 

áa´kara quotes a very important mantra here:  

eko devaÅ sarvabh£teÀu g£·haÅ sarvavy¡p¢ sarvbh£t¡ntar¡tm¡  
karm¡dhyakÀaÅ sarvabh£t¡dhiv¡saÅ s¡kÀ¢ cet¡ kevalo nirgu¸a¿ca 

ávet¡¿vataropaniÀad 6 .11 

Ëtm¡ is called deva here and the word eka makes it clear that it is non-dual. A 
non-dual Parame¿vara is hidden in all beings, sarvabh£teÀu g£·hah. It obtains in the 
buddhi of all beings, hidden in the sense that it is not available for perception but 
because of which all perception takes place. Thereby it is self-evident. The one who is 
not located in space but is all-pervasive, sarvavy¡p¢, the inner self of all beings, 
antar¡tm¡, and the one who presides over all action whether it is the Lord's actions of 
creation, sustenance, and dissolution or your action, whatever it may be. The one who 
blesses all the activities yet himself performs no action is karm¡dhyakÀa. And he is 
adhiv¡sa, the basis of all beings, the one in whom they all have their existence. He is 
witness, s¡kÀ¢, the conscious being, cet¡. From the stand point of what is witnessed, 
consciousness has the status of being a s¡kÀ¢. But itself does not perform the action of 
witnessing. And that is why it is said he alone is, kevala meaning there is no second 
person, and he is free from all attributes, nirgu¸a. Because of this, because of My 
presiding over, My lending consciousness to it, the prak¤ti itself is conscious. Because 
consciousness inheres in the m¡y¡-up¡dhi  that ¡tm¡ becomes Parame¿vara, the one 
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who does everything and knows everything, and therefore, has sarvak¡ritva and 
sarvajµatva. Blessed by this ¡tm¡ alone prak¤ti creates everything. 

Because of this reason, anena hetun¡, the world undergoes all its changes, jagat 
viparivartate. The changes of creation and dissolution, and again changes within 
creation are all possible because of this alone. They are presided over by Me. Therefore, 
¡tm¡ as the Lord can say, ‘I create—ahaÆ vis¤j¡mi.’ And he can also say, ‘I do not 
create.’ How? Look at this. 

In your own case, when the body is moving, the particular attribute of the body, 
movement, is imputed to the one who resides in the body. That is the ‘I.’ I am the one 
who is aware of this body and its movements but upon this awarer I superimpose the 
action of movement. We are not considering ¡tm¡ as sat-cit-¡nanda here. We are 
talking about the j¢va. This simple j¢va, seated inside this body does not perform any 
action even though the actions done by the body are all attributed to the j¢va. This is 
similar to the statement a person riding in a car makes. Although he performs no action 
at all, he will impute the attribute of the moving car to himself and say, ‘I did 60 miles an 
hour.’ Even if you become an Olympic runner you cannot travel 60 miles an hour. This 
is the property of the car; yet he says that he travelled 60 miles an hour. It is called 
¡ropa. You superimpose upon your own body a movement of 60 miles an hour, which 
belongs to the car. Similarly when the physical body is running or walking, the action is 
superimposed upon the j¢va and then you say, ‘I run, I walk.’ 

It is the same for Bhagav¡n. The adhyakÀa, the conscious being obtaining in the 
prak¤ti makes the whole thing happen. The prak¤ti aspect undergoes all the changes 
being blessed by the conscious being, cetana-¡tm¡ and therefore, prak¤ti performs all 
this action. 

When it is understood that the action of prak¤ti is superimposed upon ¡tm¡ and 
that without ¡tm¡, prak¤ti itself cannot create, then you too can say, ‘I create, ahaÆ 
vis¤j¡mi.’ Then, because consciousness itself does not perform any action, you can say 
‘I did not create.’ In My presence, prak¤ti performs all the activities. Prak¤ti or m¡y¡, 
of course, underwent all the changes. I remain in the m¡y¡-up¡dhi, as I always have not 
been performing any action—ud¡s¢navad ¡s¢na. 

It is important to note that Bhagav¡n includes the entire world here by saying 
sacar¡caram. When he says the entire jagat is created by prak¤ti blessed by ¡tm¡, 
which itself performs no action, your body and all the five elements are also included in 
the jagat. They are nothing but the product of m¡y¡ blessed by consciousness. And the 
product of m¡y¡ is not away from m¡y¡, which itself is not away from ¡tm¡. Therefore, 
there is nothing that is away from sat-cit-¡nanda-¡tm¡. Let us come to your physical 
body. Is it created or not? Since it is a modification of prak¤ti or m¡y¡, this physical 
body is also created by prak¤ti. Pr¡¸a, mind and senses are all created by prak¤ti. And 
behind this is sat-cit-¡nanda-¡tm¡. Therefore, your mind is functioning being blessed 
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by ¡tm¡ alone. Every thought, v¤tti, enjoys caitanya-¡tm¡. It is the same whether it is 
your mind and its thoughts —individual s¤À¶i, or total s¤À¶i—the entire jagat, because 
¡tm¡ is the same. Behind the whole scene of your personal creation or the total cosmic 
creation is this one caitanya-¡tm¡ alone. Therefore, you too can say, along with 
Bhagav¡n , ‘Blessed by Me, prak¤ti creates this world composed of movables and 
immovables—may¡ adhyakÀe¸a prakrtiÅ s£yate sacar¡caram.’ This is knowledge, 
jµ¡na. I perform no action, in My presence alone actions take place. The inert, acetana, 
itself cannot create and consciousness, cetana, does not create. In between there is the 
‘so-called creation.’ Thus inert prak¤ti, blessed by the conscious being, caitanya-¡tm¡, 
becomes the cause for the entire creation. 

Thus, when K¤À¸a says, ‘I create,’ but at the same time he says, ‘I did not do it,’ it 
is exactly like the person seated in the car saying, ‘I did 60 miles an hour’ and then 
saying, ‘No. I did not do it.’ In both the situations, the statements are made from the 
stand point of sat-cit-¡nanda-¡tm¡.You too can say, ‘I thought,’ and immediately 
follow it up with, ‘I did not think at all,’ etc. It is not denying your responsibility for 
your actions. Because such denial requires that you accept an action and your doership as 
real. If you say ‘I am an agent,’ kart¡, then you cannot say that you did the action and at 
the same time deny that you are responsible. But suppose, you have this understanding 
that you never really performed the action even when you performed action, then, when 
you say, ‘I did the action,’ and ‘I never performed the action,’ you are revealing 
something. 

Bhagav¡n  accepts the karma when he says, ‘I create.’ But at the same time he 
says, ‘I did not do it,’ exactly like the person seated in the car says, ‘Because I was 
seated in the car, I did 60 miles an hour, at the same time, I did not perform any action.’ 
Both are true. Similarly here, ¡tm¡ from the standpoint of the up¡dhi  is a kart¡ and 
from its own standpoint it is purely a blessing, a presence. The self is only a presence of 
consciousness, in, which the mind becomes active, and all actions take place. 

This is what we saw when Bhagav¡n  said earlier in the fourth chapter, ‘The one 
who recognises actionlessness in all actions is a wise man—karma¸i akarma yaÅ 
pa¿yet sa buddhim¡n.’ That wisdom is being talked about here. This entire jagat  is 
changing because of the prak¤ti, which is blessed by Me. Therefore, I can say, I create, I 
sustain, I destroy. And then I can say that I did not do anything because I am like a 
witness. Thus, all contradictions are resolved. 

áa´kara describes your own experience here and says, ‘d¤Ài-karmatv¡patti-
nimitt¡ hi jagataÅ sarv¡ prav¤ttiÅ—any activity in the world is because it is an object 
of consciousness.’ For example, a desire in your mind is known to you, it is the object, 
karma, of consciousness, d¤Ài, in the sense that consciousness lights it up. It lights up 
any object, even the aha´k¡ra, the desirer. Then the action you do is also lighted up by 
the same caitanya. So, where is the possibility of an action, prav¤tti, without 
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consciousness being there? At the same time, consciousness itself performs no action. 
All the factors involved in an action, the k¡rakas  such as the subject, object, instrument 
etc., are all lighted up by the same consciousness. It only lights up, performing no action. 
Therefore, you can say, ‘I am not a doer—aham akart¡. But without the lighting up 
there is no question of any action. How are you going to fulfil a desire without 
recognising it? And you have to be there to recognise it. If this is clear, then you see how 
you can say, ‘I did everything, at the same time I did not do anything. I am the kart¡, I 
am the akart¡.’ 

It is a common misunderstanding that the objective of this knowledge is to 
eliminate the aha´k¡ra. Then the question will naturally arise, ‘If I eliminate the ego, 
aha´k¡ra, how will I engage in any pursuit?’ We do not eliminate the ego. We say the 
ego is ¡tm¡, but ¡tm¡ is not the ego. This amounts to an elimination of ego because you 
think ¡tm¡ is ego, which is not true. The ego appropriates to itself the status of being ‘I,’ 
of being some kind of an independent being. In fact, it is a misappropriation, which only 
brings in limitation and bondage. It is like losing a million dollar job because of 
misappropriating some postage stamps. The ego, even though it has no sense of ‘I’ 
without the ¡tm¡, further appropriates to itself the body, mind and senses, thereby 
becoming an entity, which is limited. So, we negate that and the ego becomes b¡dhita. 
Enlightened, one continues to be an entity but at the same time, much more than what 
one thought one was. And thus one can say that there is aha´k¡ra, and also say that 
there is absence of aha´k¡ra. There is an agent who undertakes activity and there is no 
activity at all. Both are equally true. 

áa´kara tells in detail the nature of this activity, prav¤tti—‘I enjoy this particular 
object,’ ‘I see this,’ ‘I hear this,’ ‘I experience this pleasure,’ ‘I undergo this pain,’ ‘for 
the purpose of that alone I will perform this action’ and ‘I will know this,’ etc. What he 
wants to show is that the nature of prav¤tti is such that it has its being in consciousness. 
When I say, ‘I see,’ the fact that I see something, implies knowledge, consciousness. 
When I say, ‘I see,’ the seer has its being in consciousness; the sight has its being in 
consciousness. The object of sight is also non-separate from your consciousness. Once 
you say, ‘I see this,’ ‘this,’ after all, is the object of your sight. How is it away from your 
consciousness? And therefore, nothing—the seer, seen, sight—is separate from 
consciousness. Similarly how can you say, ‘I enjoy,’ unless you light up the enjoyer, 
enjoyed and enjoyment. Therefore, all this prav¤tti—I will perform this action, I will 
know this object, I know this object, I am seeing this object, I am hearing this object —
has its being in consciousness and resolves in consciousness. Once one such prav¤tti is 
over, you are ready again for something else. That also resolves in consciousness and 
again you are ready for another thing. 

It is so intelligent, like a camera; even better. A film is exposed to objects in terms 
of light and registers an image. But that can happen only once. The film cannot be 
cleaned and used again. So, once it is exposed it is finished. Here it is not like that. Look 
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at this. The mind is exposed and the image of the object transpires there. Then it is gone 
and the light, ¡tm¡ is there. The eyes require some light as does the camera. But here the 
light is from within. It lights up the object. Then it is over and ready for the next 
exposure. And another good thing about this mind is that it can store all the images in the 
memory so that you can recall them later. Then, after a few days, some things get erased. 
If I ask you what you ate the day before yesterday, perhaps if you think it over, you will 
remember. But definitely not the day a month ago. This erasure is a wonderful thing, 
otherwise our heads will be full of lunches and dinners and varieties of things that we 
saw or read. But certain important things are always kept in memory. The memory is 
something amazing to me. How can it work unless it has capacity to destroy? But then it 
has the capacity to automatically remember certain things very clearly. Somehow it is all 
well organised. Therefore, consciousness lights up everything, including memory. Then 
when it is over, when the mind is cleared, everything is resolved in consciousness. It has 
its being in consciousness. It has its resolution in consciousness. The end, avagati is a 
resolution in consciousness. There is a lot more in this, which we will see further. 

In the last two verses we saw that prak¤ti creates the world consisting of things 
that move and things that do not move. It also sustains and destroys it. Destruction is in 
the sense of dissolving creation back to itself. Prak¤ti can do this, Bhagav¡n says, only 
because it is blessed by Me. With param¡tm¡ as its basis, prak¤ti creates everything. 
Without this basis, it cannot be conscious and therefore, cannot create. Prak¤ti, also 
called as m¡y¡, draws its existence from param¡tm¡; and is conscious because of 
param¡tm¡ and therefore, can create by itself. If the word ‘I,’ aham is used keeping the 
m¡y¡-up¡dhi in view, the Lord can say, ‘I create—ahaÆ s¤j¡mi.’ But in reality, that 
aham is purely param¡tm¡ and to say that I create is only a referential statement. Then 
again, Bhagav¡n  says, ‘These actions do not affect Me at all—na ca m¡Æ t¡ni 
karm¡¸i nibadhnanti, because I am like one who is absolutely indifferent, 
ud¡s¢navat .’ This is from My own standpoint from where there is no action at all. We 
have two types of statements here, which understood together is jµ¡na. 

Similarly, when you say ‘I do—ahaÆ karomi,’ all this is involved. The action 
that obtains in the up¡dhi such as the body-mind-sense complex is superimposed upon 
the self and then you say, ‘I do.’ If that is understood, the fact that you do not do 
anything, even when you seem to do all types of actions, should also be very clear. It is 
for this reason Bhagav¡n says that these karmas do not bind him.  

FOR WHOM IS THE CREATION? 

áa´kara poses an interesting question here. When the Lord has no connection to 
objects of enjoyment and when there is no other conscious being to be an enjoyer, for 
what reason does he create the world? 



Bhagavadg¢t¡ 116 

IS IT FOR ANOTHER? 

If the creation is for another enjoyer, we must first establish that there is another. 

IS THERE ANOTHER? 

The mantra that áa´kara quoted previously said that there is only one Lord, eko 
devaÅ , one conscious being concealed in all the beings, sarvabh£teÀu g£·haÅ . This 
means, as we have seen earlier, that there is only one self, which by nature is conscious 
and happens to be this entire creation. There is no multiplicity here at all, sarvaÆ  
brahmaiva neha n¡n¡ asti kiµcana. Even the jagat is not a second thing because it is 
mithy¡. This is what the ¿ruti says. 

Now, suppose you say there are many ¡tm¡s. Then we must ask, is the second 
¡tm¡ known to you or not? If you say there is a second ¡tm¡, you have to say it is 
known to you. 

HOW WOULD ANOTHER BE KNOWN? 

By ¡tm¡? 

If it is known, then we will  ask, whether it is known by ¡tm¡ or an¡tm¡? Suppose 
you say it is known by ¡tm¡. To know there is a second ¡tm¡, you must be able to see 
the difference between your own ¡tm¡ and the second ¡tm¡. To do that, you must first 
see what is the peculiarity in your ¡tm¡ that makes it distinguishable from the second 
one. If you look into your ¡tm¡, what do you see? White, black? 

If you see a black ¡tm¡, does the blackness belong to ¡tm¡ or an¡tm¡? If it 
belongs to an¡tm¡, how can you say it is ‘you?’ If it belongs to ¡tm¡, how are you 
going to see it? A property of ¡tm¡, which you have to see should be an object. And 
¡tm¡ being yourself, you can never see it as an object. In order to see anything you must 
have kart¤-karma-bheda, the seer must be different from the seen. So, to look into any 
particular feature of ¡tm¡, you have to divide ¡tm¡ into two, the seer ¡tm¡ and the seen 
¡tm¡. How can you say that ¡tm¡ is both seer and seen? It is not possible at all. So, you 
cannot see the features in your own ¡tm¡, which will distinguish it from another ¡tm¡. 
Thus the difference between one ¡tm¡ and another cannot be known by ¡tm¡. 

By an¡tm¡? 

Then, you have to say it is known by an¡tm¡. But an¡tm¡ is inert, ja·a; it is 
something that I see. Being inert, an¡tm¡ cannot see anything at all. Therefore, this 
difference is not seen by either ¡tm¡ or an¡tm¡. If it is not seen, you cannot prove there 
is another ¡tm¡. 
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Then, áa´kara probes this further. Assuming, for the sake of argument, that this 
difference exists, is it different or non-different from ¡tm¡? If you say it is not identical 
with ¡tm¡, it becomes a property, a dharma, of ¡tm¡, which is an¡tm¡. If you say it is 
identical with ¡tm¡, then we have the same problem of establishing how you are seeing 
it. There is no pram¡¸a for it because ¡tm¡ cannot see its own features. It does not have 
that kind of subject-object division. 

To summarise, if there are many ¡tm¡s, we must be able to distinguish one from 
the other. And to do that we must be able to establish differences among them. In order 
to establish the differences, first you must see your ¡tm¡ having this feature and another 
¡tm¡ having other features. Unless you have established the differences between ¡tm¡s, 
you cannot establish the multiplicity of ¡tm¡. 

If your ¡tm¡ is sat-cit-¡nanda, then what about the other ¡tm¡? If you say ¡tm¡s 
are many and all of them are sat-cit-¡nanda, how can there be another ¡nanda other 
than this ¡nanda, which is limitless? If one sat-cit-¡nanda-¡tm¡ is limitless, where is 
the possibility of another limitless ¡tm¡? There is no second limitlessness. That is why 
you can say, along with Ì¿vara, may¡ adhyakÀe¸a prak¤ti s£yate. That is knowledge. 
The whole teaching is that you should be able to say, along with Lord K¤À¸a, ‘By Me 
everything is presided over.’ Because when he says ‘Me,’ that ‘Me’ is 
sat -cit-¡nanda-¡tm¡ and there is only one sat-cit-¡nanda-¡tm¡. 

Can perhaps a second ¡tm¡ be inferred 

Even though you do not see ¡tm¡, one may argue that you can infer it because a 
person responds when you talk to him. You are not inferring ¡tm¡; you only infer that 
the mind is present. You never confront another ¡tm¡. You confront the body, which is 
an¡tm¡, or even the thought perhaps, by presumption. But the other person is 
confronting the same thought. Therefore, neither you nor he confronts ¡tm¡. Since it can 
never be confronted, you cannot know another ¡tm¡ to count as a second. 

Unless there is an enjoyer, there is no necessity for a creation. When you create 
something, either you should enjoy it or someone else should enjoy it. We have just seen 
that there is only one cetana-¡tm¡. Therefore, no other ¡tm¡ is available to be an 
enjoyer. Then who enjoys this world? 

IS THE CREATION MEANT FOR ÌáVARA HIMSELF? 

If s¤À¶i is for its own sake, param¡tm¡ should enjoy the s¤À¶i and to do that, it 
must become an enjoyer. Now to enjoy something, there must be a change on the part of 
the enjoyer. Previously he was not enjoying, now he is. Because enjoyment is a state of 
experience, it is something that did not exist before, exists now and will not exist later. 
You enjoy for the time being. Enjoyment being a particular mental disposition, 
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v¤tti-vi¿eÀa, there must be a change, vikriy¡ into and out of that state. So, param¡tm¡ 
should undergo a change in order to be an enjoyer of the s¤À¶i, which it has created. 

áa´kara says that Ì¿vara does not undergo any change whatsoever, he is 
avikriya. So, param¡tm¡ cannot become an enjoyer. That is one reason why the 
creation cannot be for itself. 

Further, param¡tm¡ does not have any sense of inadequacy that would prompt it 
to have a thought to create. Ëtm¡ is parip£r¸a, one who is limitless, who is full. When 
there can be no desire to become complete, why would he create the world? So, 
param¡tm¡ can neither create nor enjoy the creation. Thus, no one can say anything 
about the creation of the world. 

THE QUESTION, WHY CREATION? IS UNTENABLE 

When áa´kara asks, ‘Why this creation?’ what answer can you give? áa´kara 
says the question and answer are both untenable. If you say that there is only one 
¡tma-caitanya, there is no other bhokt¡. In that case, why do you ask this question? 
You seem to understand non-duality; so, there is no question. If you understand that only 
one caitanya-¡tm¡ exists, there is no real s¤À¶i for any purpose and the question, ‘Why 
is there a creation,’ is untenable. When even to ask the question is not proper, to answer 
it is certainly not proper. áruti herself expects this. Elsewhere she says, ‘ko addh¡ veda 
ka iha pravocat  kuta ¡j¡t¡ kuta iyaÆ vis¤À¶iÅ.’1 

Who knows this jagat ? Who exactly knows every thing? Who is the one who sees 
the world? There is no jagat here to see. Other than ¡tm¡, you cannot see the jagat and 
in the ¡tm¡, you do not see the jagat at all. Who would be able to talk about this subject 
matter? Meaning who would be able to answer a question like this? Nobody would; 
because there is no jagat. Look at this wonder! From where, from where, has this s¤À¶i 
come? This repetition, as kuta, kuta, etc., is for the sake of showing perturbation, 
sambhrama, as when you say, ‘Where is he? Where is he?’ 

IS THE CREATION BHAGAVËN'S LÌLË, AMUSEMENT? 

Some argue that it is Bhagav¡n's l¢l¡. Then his play is my back pain, my 
heart-attack, my stomach ulcer. What kind of play is that? If he plays and makes me play 
too, then, we can say Bhagav¡n  is just interested in play; so, he created some others to 
play with. But it must be play for the others or it is sadism. And we see that the world is 

                                                 
1 EÚ…‰ +r˘… ¥…‰n˘ EÚ <Ω˛ |…¥……‰S…i…¬ E÷Úi… +…V……i…… E÷Úi… <™…∆  ¥…∫…fi üı&* 
kaÅ — who, addh¡ — directly, veda — knows (this param¡tm¡)? kaÅ — who, iha — here 
(with refrecne to this param¡tm¡), pravocat — can talk? kutaÅ — from where, ¡j¡t¡ — has 
this (creation) come? kutaÅ — where (is), iyam vis¤À¶iÅ — this creation? 
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not play; so, we cannot say it is l¢l¡. Even if it were play, play is for someone who 
wishes to enjoy. If ¡tm¡ is avikriya, then, how can there be l¢l¡ for ¡tm¡? In pure 
caitanya there is no l¢l¡. 

And there is no purpose in it because Ì¿vara has no sense of limitation or 
inadequacy, which would motivate him to create something. There is no purpose, 
prayojana, even for Ì¿vara, much less for param¡tm¡. Ì¿vara is the ¡tm¡ obtaining in 
the m¡y¡-up¡dhi, making ¡tm¡ omniscient, sarvajµa. The omniscient ¡tm¡ cannot be 
a desirer because he has no sense of limitation or inadequacy. 

WHEN CREATION IS IMPOSSIBLE, HOW DO WE ACCOUNT FOR 
IT? 

Therefore, creation is not possible. So, how do we account for all this? What we 
call creation is nothing but m¡y¡. Anything that is untenable is made tenable by m¡y¡. 
If you ask how m¡y¡ can make it tenable, that is what m¡y¡ is—it makes the untenable 
tenable. This has already been shown by Bhagav¡n  in the fifth chapter, ‘ajµ¡nena 
¡v¤taÆ jµ¡naÆ  tena muhyanti jantavaÅ—knowledge is covered by ignorance; 
because of that living beings are deluded.’ The idea is that the whole question arises only 
from the standpoint of creation, s¤À¶i. Only when you accept a s¤À¶i, do you say Ì¿vara 
with the m¡y¡-up¡dhi is the cause of creation. Then you can say ¡tm¡ qualified by 
m¡y¡-up¡dhi is called Ì¿vara and param¡tm¡ without the up¡dhi  is the cause that 
does not undergo any change and is called vivarta-up¡d¡na-k¡ra¸a. That is what is 
said here—may¡ adhyakÀe¸a prak¤tiÅ s£yate sacar¡caram. Ëtm¡, without giving up 
its nature, becomes the cause for everything. It is all only from the standpoint of a 
creation, not from the standpoint of ¡tm¡. 

FROM THE STANDPOINT OF ËTMË THE QUESTION IS 
UNTENABLE 

In sat-cit-¡nanda-¡tm¡, there is no jagat;  so, there is no necessity as to seek an 
answer as to how this world came about. Since it is not there in sat-cit-¡nanda, there is 
no reason to talk about it. It looks as though the jagat  is one thing, sat-cit-¡nanda is 
another. That is not true either because when you see the jagat, sat-cit-¡nanda is 
present. There is no jagat  separate from sat-cit-¡nanda but in  sat-cit-¡nanda, there is 
no jagat . 

The question of how this jagat came about does not arise. From the standpoint of 
sat -cit-¡nanda, only sat-cit-¡nanda is there. When I look at the jagat, I find that it is 
not independent of sat-cit-¡nanda. When this is so, the statements, ‘matsth¡ni sarva-
bh£t¡ni—all the beings are in Me,’ and ‘na ca matsth¡ni bh£t¡ni —the beings are not 
in Me,’ are not contradictory but very clear. It means that there is nothing else except 
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Me, sat-cit-¡nanda, so, the jagat  cannot come from anywhere else; it comes only from 
sat -cit-¡nanda-¡tm¡. And there must be some cause. And that cause is Ì¿vara. 
Therefore, the Lord says, ‘may¡ adhyakÀe¸a prak¤tiÅ s£yate sacar¡caram—blessed 
by Me, the ¡tm¡ alone, prak¤ti creates everything.’ Not only does it create everything 
being blessed by Me, it also sustains everything and resolves everything into Me. By My 
grace the world exists. 

The creation is neither for param¡tm¡ nor for any other, because there is no other. 
Therefore, it is very clear, the s¤À¶i is not for the sake of any one. You say there is no 
other ¡tm¡ except param¡tm¡, which does not require a s¤À¶i at all. You yourself have 
dismissed the possibility of there being a s¤À¶i; so, why do you ask the question, ‘Why is 
there a creation?’ Once you know this much, you yourself have answered the question. 
Still there is something to see here. 

WHY RAISE SUCH A QUESTION IF IT IS UNTENABLE? 

When ¿ruti says, ko addh¡ veda ka iha pravocat kuta ¡j¡t¡, kuta iyaÆ s¤À¶iÅ, it 
is to show that there is no real s¤À¶i. A question and answer are possible only when there 
is something real. But it is not real. Prak¤ti itself does not create because it has no 
existence of its own. Ëtm¡ does not create either. Therefore, it is purely by m¡y¡;—then 
everything is possible. 

The reality is that ¡tm¡ does not create. And prak¤ti alone cannot create. It has to 
be presided over, supported by param¡tm¡. Therefore, the prak¤ti's existence is the 
existence of param¡tm¡. The prak¤ti's capacity to create etc., and the knowledge that is 
necessary are all due to param¡tm¡ alone. Prak¤ti blessed by param¡tm¡ becomes the 
cause of and accounts for the existence of the creation. Thus Bhagav¡n  says, ‘I create— 
ahaÆ vis¤j¡mi,’ only from the standpoint of prak¤ti. He himself is not the creator and 
therefore, says, ‘na ca m¡Æ t¡ni karm¡¸i nibadhnanti—those actions do not affect 
Me at all.’ You can say the same thing. The body, mind and sense organs—all perform 
their activities being presided over, being blessed by ¡tm¡. But those activities do not 
bind Me at all because between prak¤ti and ¡tm¡ there is no real connection. A 
connection is between two entities enjoying the same degree of reality. Here, one is 
satya and the other is mithy¡. And satya is not affected by mithy¡. Therefore, prak¤ti 
is a superimposition, ¡ropa, upon ¡tm¡. Because you see everything, there is a prak¤ti, 
which is ¡ropita upon ¡tm¡. It is definitely superimposed because once you say ¡tm¡ is 
paraÆ brahma, there is no question of prak¤ti. 

You have to understand these two standpoints because this understanding is 
mokÀa. It is an understanding of one's freedom from enjoyership and doership. 
Everything is connected to ¡tm¡, which is the basis of everything. At the same time, 
¡tm¡ remains unconnected. It is always untouched—free from doership and enjoyership. 
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It does not perform action, much less does it enjoy the result of an action. You are 
already free and all your karmas are completely nullified. This is the whole vision. 

Therefore, áa´kara says here, the ‘Me’ referred to in the verse is the ¡tm¡ of all 
beings, which is by nature always pure, enlightened and free— 
nitya-¿uddha-buddha-mukta-svabh¡va. It is not that the Lord means to say, ‘I am 
sat -cit-¡nanda-¡tm¡ for a particular being and not for another.’ In fact, he says, ‘I am 
the ¡tm¡ of all beings.’ Lord K¤À¸a, the one who is saying this, is Ì¿vara who is 
param¡tm¡, which is jagat-k¡ra¸a, which is non-separate from anyone. And it is 
nitya-¿uddha, always free from all karmas, free from both p¡pa and pu¸ya, free form 
sorrow, etc. And it is nitya-buddha, without any ignorance, and therefore, 
mukta-svabh¡va, always free. So, you need not purify or enlighten the ¡tm¡ because it 
is not impure nor does it have any ignorance. You need not free the ¡tm¡, because it is 
not in any way bound. It is omniscient and the cause of the entire creation. 

Even though it is the ¡tm¡ of all beings… 

+¥…V……x…Œxi… ®……∆ ®…⁄f¯… ®……x…÷π…” i…x…÷®…… ∏…i…®…¬* 
{…Æ∆˙ ¶……¥…®…V……x…xi……‰ ®…®… ¶…⁄i…®…Ω‰∂¥…Æ˙®…¬**11** 
avaj¡nanti m¡Æ m£·h¡ m¡nuÀ¢Æ tanum¡¿ritam 
paraÆ bh¡vamaj¡nanto mama bh£tamahe¿varam Verse 11 

+V……x…xi…& aj¡nantaÅ — not knowing; ®…®… {…Æ˙®…¬ ¶……¥…®…¬ mama param bh¡vam — My 
limitless nature; ¶…⁄i…-®…Ω˛‰∂¥…Æ˙®…¬ bh£ta-mahe¿varam — as the Lord of all beings; ®…⁄f¯…& 
m£·h¡Å — the deluded; ®……®…¬ m¡m — Me; ®……x…÷π…“®…¬ i…x…÷®…¬ +… ∏…i…®…¬ m¡nuÀ¢m  tanum 
¡¿ritam — the one who obtains in the human body; +¥…V……x…Œxi… avaj¡nanti — fail to 
recognise 

Not knowing My limitless nature as the Lord of all beings, the deluded 
fail to recognise Me, the one who obtains in the human body.  

M£·h¡Å , the deluded, means the people who do not have this discriminative 
knowledge. They have the notion of doershsip and a sense of guilt for all their 
commissions and omissions. Naturally they have a sense of enjoyership for the results of 
their actions. These are the people who do not recognise that ¡tm¡ is akart¡, non-doer, 
abhokt¡, non-enjoyer, and that things take place as they should. Ëtm¡ is only a blessing, 
a presence. The doership and enjoyership are superimposed upon ¡tm¡ and do not 
belong to it. Those who do not have this discrimination completely neglect or disrespect 
Me in the sense that they do not recognise Me nor do they think I am to be inquired into 
or understood. Why? Because they do not know My limitless nature—mama paraÆ 
bh¡vam aj¡nantaÅ . áa´kara says that ¡tm¡ is like space. That is, it is not limited by 
any particular form or location, always pure and all pervasive. And ¡k¡¿a itself is within 
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it. The whole creation is within ¡k¡¿a; but this is still interior, subtler, to ¡k¡¿a in that it 
is the basis of ¡k¡¿a itself. 

And he is the one who is the Lord of all beings—bh£tamahe¿vara. áa´kara 
says, he is sv¡tm¡, one's own self. 

He is the one who obtains in the human body. And people do not recognise him as 
such. The people who do not know Me, who has taken a human form—aj¡nantaÅ 
m¡Æ, m¡nuÀ¢Æ tanum ¡¿ritam—do not recognise Me as Parame¿vara—avaj¡nanti 
m¡Æ bh£tamahe¿varam. They take Me only as the body just as they conclude that they 
are themselves nothing more than their bodies. And they impute the limitations of the 
body such as, mortality, etc., to ¡tm¡ and conclude that they are mortal, subject to all the 
limitations that the body is subject to. In fact so intimate is this orientation that no 
difference is seen whatsoever between the body and ¡tm¡. The lot of the physical body 
is one's own lot. It becomes so ridiculous that you can even say, ‘I am white,’ ‘I am 
black,’ etc. At least if you say ‘I am fat,’ or ‘I am tall,’ you are describing the body. But 
when you say ‘I am white’ you are talking about the pigment of the epidermis and 
equating it to yourself. This ridiculous state is achieved, because you happen to be in this 
physical body, and you take it as yourself. In doing so, you neglect Parame¿vara. By 
neglecting Parame¿vara, you only neglect yourself. 

HOW NEGLECTING ÌáVARA IS NEGLECTING ONESELF 

If you say that you have other things to do, all of them are only to become the 
Lord. You try to manipulate the world, to be in control. You want to be Ì¿vara—because 
you are Ì¿vara in reality. But you find that you are helpless and some theologies will tell 
you that you are eternally helpless, eternally imperfect and therefore, you need the Lord's 
grace to gain some beatitude. You accept it because you are convinced that you are 
helpless. But still you have a desire to control because you happen to be identical with 
Ì¿vara, who controls the whole creation. Therefore, what you really want is to be 
yourself. You neglect yourself and you want to be yourself in the sense that the very 
thing you neglect is what you want to be. That is why I say the reality of yourself is not 
simply metaphysical. It is a value. Here reality and the value are identical. You want to 
be free, freedom is the reality. You want to be happy, happiness is the reality—of 
yourself. That is why this mokÀa-prav¤tti is entirely different. It is not a philosophical 
pursuit. It is a life pursuit, a pursuit that gives meaning to life. The purpose of any 
pursuit is to become free from a sense of lack and the truth is that I am already free. If I 
do not recognise that and continue trying to be that, I can never succeed. With this 
limited body and mind I try to be free from a sense of lack. And what I am I neglect 
entirely.  

Bhagav¡n  says, ‘I am the one who is seated in this human body, highly 
worshipful and the one everybody is seeking. And these people do not seek Me at all.’ 
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What they should seek they are neglecting. This is the wonder, ¡¿carya, of m¡y¡. The 
one who obtains in this human form was said by áa´kara to be always free from any 
type of karma, or ignorance, and therefore, ever liberated, nitya- 
¿uddha-buddha-mukta-svabh¡va. It is he, that ever liberated one, Bhagav¡n says, 
who does not recognise Bhagav¡n  as the truth of himself. 

He disregards Me, not knowing my paraÆ bh¡va, this limitless nature, which is 
identical to one's self and, which is Ì¿vara, the Lord of all beings. Then what do they 
seek in life? Only Me. Not recognising themselves, they begin seeking Me like the tenth 
man1 or the pauper who is really a prince.2 The whole problem is one of ignorance. 

NECESSITY FOR áRADDHË AND GRACE  

Suppose someone is ignorant of an object. He insists, for instance, that charcoal 
cannot become a diamond. I can perhaps educate him and show him how it becomes a 
diamond. I can make him understand because it is an object. But if a person is ignorant 
of himself, while all that he seeks—freedom, happiness, freedom from agitation, etc.—
happens to be himself, how will I arrest this person's attention? How am I going to show 

                                                 
1 Once ten people crossed a river. And to start with they were worried if the river will carry 
them away in its flow. Therefore when they reached the other bank, they wanted to see if 
all of them had crossed over safely and so, the leader of the group started counting the 
people present. He forgot to count himself and got the figure of nine. Immediately panic set 
in in the group that the tenth man was lost. Everybody started wailing and weepung over 
the loss of the tenth man. The leader was searching here and there for the lost tenth man 
not realising that he was himself the tenth man. At this point there came a wise man and 
he saw the confusion and panic and asked them what the problem was. And when he was 
told that the tenth man was missing, he immedialtely saw what their problem was. He 
asked the leader to count again and when he counted nine he pointed out the fact the 
leader himself was the tenth man he was searching. Then all his problem of fear, sorrow, 
et., of losing the tenth man were all gone. The problem is the same when one seeks fullness 
not knowing that fullness is one’s own nature. And when the problem is due to ignorance, 
the only solution to the problem is knowledge.  
2 Once a king was attacked by his enemy and was killed in the battle and his son who was 
an infant was immediately sent away with a trusted servant so, that his life could be 
saved. He grew up in some small town living on alms and grew up to be a young man. By 
this time the loyalists of the old king had overthrown the enemy and now came searching 
for the lost prince. They found him living as a pauper on the streets. They looked for all the 
necessary evidence and were satisfied that he was indeed their lost prince and told him so,. 
Now this prince, who thinks of himself as a pauper, what does he have to do to become the 
prince? He has to do nothing. He simply has to know that he is in reality a prince. When 
the problem is one of ignorance the only solution is knowledge.  
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him himself? This is not possible unless he has ¿raddh¡ that the self revealed in the 
¿¡stra does exist. The recognition of that self is possible only when you first recognise it 
as asti. áraddh¡ is indispensable because you cannot stumble upon this particular fact. 
You can stumble upon something other than yourself but not yourself. 

If someone does not recognise the possibility of such a fact, he cannot accept that 
the self is free from any sense of limitation. That is why it is always said that if a person 
has an affinity for non-duality, it is only because of the grace of the Lord, ¢¿vara-
anugrah¡t eva puÆs¡m advaita-v¡san¡. 

Out of the sheer despair of his helplessness in manipulating situations, a person 
can perhaps become a kind of bhakta. But even this much recognition requires Ì¿vara's 
grace. A person in distress can remain in distress and just become desperate. He need not 
resort to Ì¿vara. It is not necessarily true that someone in distress will become a devotee; 
he can become mentally ill. If he becomes a devotee, it is only by some grace. 

But to recognise that I am the whole requires not just some grace; it requires 
extraordinary grace because what I seek is not an ordinary thing. It is advaita, it is 
myself. Even if it is told, without grace, it will not capture a person's attention. But if that 
grace is there, it rings true even when he hears it for the first time. That is due to 
saÆsk¡ra. Why should he have that saÆsk¡ra? We say it is purely due to the grace of 
Ì¿vara. Everyone knows he is not the whole. You need no knowledge for that. But it 
takes a lot of knowledge to recognise one's identity with the whole. For this, necessarily, 
you require grace. 

Without that grace they disregard Me who is the self of everyone and are 
destroyed. áa´kara says they are lowly people. Even though they were given a thinking 
faculty, they did not use it. In the next verse Bhagav¡n  describes such people. 

®……‰P……∂…… ®……‰P…EÚ®……«h……‰ ®……‰P…Y……x……  ¥…S…‰i…∫…&* 
Æ˙…I…∫…“®……∫…÷Æ˙” S…Ë¥… |…EfiÚÀi… ®……‰ Ω˛x…”  ∏…i……&**12** 
mogh¡¿¡ moghakarm¡¸o moghajµ¡n¡ vicetasaÅ 
r¡kÀas¢m¡sur¢Æ caiva prak¤tiÆ mohin¢Æ ¿rit¡Å Verse 12 

®……‰P……∂……& mogh¡¿¡Å — those of vain hopes; ®……‰P…-EÚ®……«h…& mogha-karm¡¸aÅ  — those of 
fruitless actions; ®……‰P…-Y……x……& mogha-jµ¡n¡Å  — those of useless knowledge;  ¥…S…‰i…∫…& 
vicetasaÅ — who have no discrimination; S… B¥… ca eva — indeed; Æ˙…I…∫…“®…¬ +…∫…÷Æ˙“®…¬ 
®……‰ Ω˛x…“®…¬ |…EfiÚ i…®…¬ r¡kÀas¢m ¡sur¢m mohin¢m prak¤tim1  — the deluding dispositions of 

r¡kÀasa and asura;  ∏…i……& ¿ritaÅ — (they) resort to 
                                                 

1 Here we have combined the words together to get the proper meaning of the entire phrase. 
The meaning of the individual words are as follows. 
Æ…I…∫…“ |…EÚfi i…& r¡kÀas¢ prak¤tiÅ – the disposition of a r¡kÀasa; +…∫…÷Æ˙“ |…EÚfi i…&  ¡sur¢ prak¤tiÅ – 
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Those of vain hopes, of fruitless actions and useless knowledge, who 
have no discrimination, indeed resort to the deluding dispositions of 
r¡kÀasa and asura. 

Mogh¡¿¡Å  are those whose hopes are vain idle dreams. Or it can be taken as those 
who have wasted their grace. It takes a certain grace to be born a human being but that 
grace is wasted if they have not used their will properly. 

WITHOUT UNDERSTANDING, ALL ACTIONS ARE FRUITLESS 

Mogha-karm¡¸¡Å  are those whose actions are fruitless. All the karmas they do 
are fruitless because they have not done them for antaÅ -kara¸a-¿uddhi, preparing them 
for ¡tma-jµ¡na. Since the end is not very clear to them, the karmas they do are useless. 
They are, in other words, not karmayog¢s, mumukÀus, who do karma to be released 
from the hold of likes and dislikes, r¡ga-dveÀas, so that they can recognise that ¡tm¡ is 
paraÆ brahma. For such mumukÀus everything becomes meaningful because there is 
an end in view. Marriage is meaningful, family is meaningful. Anything and everything 
is an ¡¿rama, a stage in life and therefore, meaningful. Whereas the actions of people of 
vain hopes such as, ‘I will do this and I will get this result, etc.,’ become meaningless in 
the final analysis. There are some results; but they are ultimately fruitless, because their 
hope, which is to be full, is not fulfilled—all because of not recognising Ì¿vara as ¡tm¡. 

THEY HAVE EDUCATION BUT NOT ITS REAL RESULT, 
MATURITY 

Mogha-jµ¡n¡Å are those who have education, even scholarship, but no maturity 
and so, no recognition of Parame¿vara. Education should make you mature enough to 
recognise Ì¿vara. It is a part of growing up. We do not pursue something just because 
our ancestors did it. The hope is that one day you will ask the question, ‘What am I 
doing?’ Then you become alive to what you are doing. Otherwise it is a simple routine, 
within a structure. And any structure gives you a false sense of security because it has no 
real content. Yet if the structure is not there, you will fall apart. So, in a structured 
society you can grow well, but if you fall apart without it, you have not grown at all. One 
has to grow so that he can step into any structure and be a complete person.  

Education is supposed to do that, not just make you a bread-winner. Even animals 
are able to find their food and shelter without any schooling. People have lived for ages 
in the jungles and mountains without any education at all. And they not only lived, they 
became great-great-great-grand parents and produced such sophisticated people as us. 
Without modern medicine and technology, they lived adequately enough to keep this 
                                                 
 

the disposition of an asura; ®……‰ Ω˛x…“ mohin¢ –that which deludes 
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population growing. To find food and shelter, you do not require language, culture, 
music and so on. You do not require anything that you were not born with.  

The education you have should make you recognise Ì¿vara, not just as someone 
sitting somewhere but as the truth of yourself. Without that, any knowledge a person has 
is useless because it has not made him mature. 

WITHOUT MATURITY, THINKING AND BEHAVIOR ARE 
DELUDED 

VicetasaÅ: These people under discussion, with the knowledge they have, are 
vicetasaÅ, people who have no viveka. They cannot discern what is proper and 
improper, dharma and adharma, leave alone ¡tm¡ and an¡tm¡. They are not able to 
interpret, in a given situation, what is right . Anything convenient is right. So, what 
happens to them? They resort to the dispositions of r¡kÀasas and asuras—r¡kÀas¢m 
¡sur¢Æ caiva mohin¢Æ prak¤t¢Æ ¿rit¡Å (bhavanti). 

A r¡kÀasa has a predominance of rajogu¸a. He has a lot of ambition, which fuels 
a great deal of activity and vainfulness. In the process of fulfilling all his ambitions he 
destroys anything or anybody that becomes an obstruction because his aim is so 
important to him. That is a r¡kÀasa. In the business world there are many r¡kÀasas. The 
corporate r¡kÀasa will destroy anybody. He will buy up and assimilate any small rival 
anywhere. There is no consideration for another life, for another's happiness and so on. 
This kind of behaviour is called r¡kÀasa-prak¤ti. It is all because of non-recognition of 
Ì¿vara. 

Or he is an asura, one whose make-up is predominantly tamas. Such people will 
eat or drink anything. There are no rules at all. I knew one person who collected his 
yoghurt for ten days and kept it on the window sill. The whole building had such a foul 
smell that we thought there was a dead rat somewhere. Then we found this yoghurt and 
asked him what it was for. He was fermenting it for his own consumption! That is called 
tamas. 

Bhagav¡n  says that this type of prak¤ti, behaviour, is mohin¢, it makes you more 
deluded. áa´kara says, they resort to and advocate complete identity of the body with 
the self. In their vision, the body and the self are one and the same. When the body is 
gone, I am gone. When the body is OK, I am OK. Therefore, all you need to do is 
pamper the body left and right. Feed the senses as long as you can, because they are not 
going to last. The 70-year old neighbour cannot see, cannot hear, and cannot eat—he 
cannot do anything. Therefore, make hay while the sun shines; you do not get a second 
chance. This is their argument. It has no sense at all. The word mohin¢ added to the word 
prak¤ti makes it to mean more than a mere disposition. They have a philosophy to 
support their disposition, which is, in turn, a product of their own disposition. It is a 
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philosophy created by a mind that has a predominance of tamas or rajas. Sometimes 
they even become religious heads and cult leaders. Cults come up wherever and 
whenever there is no vic¡ra, no inquiry, no thinking.  

Or they can be simple people who do not want to or cannot think. That is why 
people should be encouraged to think. If you can educate a person to think properly that 
is the greatest gift you can give. Anything less is not enough because he then requires 
further consultation. If you give advice, you will have to give it again. Make them think 
and discover. That is how people grow. 

áa´kara says a few things about the dispositions of those of the r¡kÀasas and the 
asuras. He describes their lifestyles as follows: They say, ‘chindhi , slay him, bhindhi, 
cut him.’ In other words, ‘Destroy him. Do anything you have to—shoot him, knock him 
out, level him out—but finish him off.’ Then, ‘piba, drink—anything, whatever it is. 
Even if it is fermented, drink it.’ Then, kh¡da, eat anything—anything crawling, flying, 
walking, swimming—anything that is available. Just eat it.’ Vegetarian food is not what 
is meant here because that is very natural, sv¡bh¡vika. Then they say, ‘Rob the other 
fellow's property, parasvam apahara—do whatever you have to, to get somebody's 
wealth, somebody's land.’ This is similar to robbing somebody of their property and then 
calling oneself a pioneer. Others are all immigrants, aliens, but you are a pioneer. This is 
amazing to me. It is better to say we immigrated here because we wanted land. We came 
here and took what we could get. That is being honest and is better than calling ourselves 
pioneers. 

These are the types of actions they do and these are also the topics of their 
conversations. These are the words you hear in an assembly of r¡kÀasas or asuras. 
Among themselves they talk of their accomplishments in terms of how many people they 
destroyed, how powerful they have become, what they are eating and what ornaments 
they have, etc. If you analyse the topic of any of their conversations it will be one of 
these. Their activities are cruel. And they are destroying themselves because they are 
incapable of using the grace they have. 

The grace is viveka. You must tap it and make use of it, otherwise it becomes 
wasted grace. This is a most deluding prak¤ti, disposition and to get out of it is very 
difficult. You need all the grace you can get. 

áRADDHË IS WHAT MAKES THE DIFFERENCE IN BEHAVIOUR 

They are not able to recognise Me because they have no ¿raddh¡. This is a very 
important connection to make. In m¢m¡Æs¡, there is a rule that if you fail to do certain 
enjoined daily rituals and duties, you incur p¡pa—akara¸e pratyav¡yaÅ. They have 
some basis for this contention. But then you cannot say that a karma not done can 
produce a result. An action produces a result, not a non-action. If not doing an action 
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produces a result, why should you ever do an action? It is against all the laws of karma. 
So, akara¸e pratyav¡yaÅ is not to be taken literally. Although not performing an action 
does not incur p¡pa, it does create a vacuum, which can be filled by wrong actions, 
which will attract p¡pa. The idea is that when you do not do the right thing, it will not 
take long for you to do something wrong because you cannot remain inactive. That is 
why one must do the right thing. 

But what if there is no natural tendency, saÆsk¡ra, to do what is right? That is 
where ¿raddh¡ comes in. Doing the right thing implies not only common sense but 
much more here because we are talking about religious duties too. Therefore, you require 
¿raddh¡ in the ¿¡stra in order to appreciate pu¸ya-p¡pa, what is to be done and what is 
not to be done. With ¿raddh¡, there is a greater possibility of doing the right thing. Even 
though a person may still do wrong things, he is committed to doing the right thing. 
Otherwise, he becomes a person of vain hopes and useless activity—mogh¡¿¡Å 
moghakarm¡¸aÅ . That is the reference Bhagav¡n  makes here, when he says that the 
people who have no ¿raddh¡ in the ¿¡stra totally disregard him. If they disregard 
Bhagav¡n , what will they regard? If they do not regard the ¿¡stra there is no pu¸ya or 
p¡pa for them. Therefore, they become mogh¡¿¡Å moghakarm¡¸aÅ . This is how the 
concept of akara¸e pratyav¡yaÅ becomes meaningful. 

áRADDHË ALONE IS NOT ENOUGH, VIVEKA IS ALSO 
REQUIRED 

Now Bhagav¡n talks about those, on the other hand, who have ¿raddh¡. But 
¿raddh¡ alone is not enough because it can induce one to perform karmas only for 
achieving results in this world or later. That means the problem is not clear. They have 
¿raddh¡ alright, but they perform rituals etc., to amass pu¸ya, which can be encashed in 
the future. And all those results are finite, anitya. But then, they are satisfied with finite 
results. They do not think beyond that. Such people, even though they have ¿raddh¡, are 
interested only in dharma, artha and k¡ma. They are working for a better situation in 
the next world or the next birth. They are not interested in mokÀa. 

A mumukÀu also has ¿raddh¡. Along with ¿raddh¡, he also has viveka. He has 
the viveka to seek mokÀa. áa´kara says here that this verse is referring to those who are 
engaged in the pursuit of mokÀa. Of the four types of devotees, these are the jijµ¡sus. 
They recognise ¡tm¡ as existent, asti, and have discerned the fundamental problem. 
Their whole pursuit is for freedom, mokÀa. And it is a pursuit characterised by a 
committed devotion to the Lord, whom they are seeking to know, or whose grace they 
are seeking. Seeking grace is the initial step. You go one step further when you seek to 
know. 
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®…Ω˛…i®……x…∫i…÷ ®……∆ {……l…« nË˘¥…” |…EfiÚ i…®…… ∏…i……&* 
¶…V…xi™…x…x™…®…x…∫……‰ Y……i¥…… ¶…⁄i…… n˘®…¥™…™…®…¬**13** 
mah¡tm¡nastu m¡Æ p¡rtha daiv¢Æ prak¤tim¡¿rit¡Å 
bhajantyananyamanaso jµ¡tv¡ bh£t¡dimavyayam Verse 13 

{……l…« p¡rtha — Arjuna; ®…Ω˛…i®……x…& i…÷ mah¡tm¡naÅ tu — those of noble heart on the other 
hand; +x…x™… -®…x…∫…& ananya-manasaÅ — being totally committed; nË˘¥…“®…¬ |…EfiÚ i…®…¬ +… ∏…i……& 
daiv¢m prak¤tim ¡¿rit¡Å  — being given to a spiritual disposition; ®……®…¬ m¡m — Me; 
¶…⁄i…… n˘®…¬ bh£t¡dim  — the cause of all beings and elements; +¥™…™…®…¬ avyayam — one 
who is not subject to destruction; Y……i¥…… jµ¡tv¡ — knowing; ¶…V…Œxi… bhajanti — they 
seek 

Arjuna, those of noble heart, on the other hand, who are given to a 
spiritual disposition, knowing Me as the imperishable cause of all beings 
and elements and being totally committed to Me, seek Me. 

Mah¡tm¡naÅ  tu, on the other hand the mah¡tm¡s, seek Me. A person whose 
mind is big, whose heart is imbued with love and compassion is called a mah¡tm¡. That 
is why all s¡dhus are called mah¡tm¡s. A s¡dhu is a person whose practice is to help 
others, parak¡ryaÆ s¡dhnoti . He does not harm anybody and whenever possible, he 
will help another person. Helping is natural to him because he is moved by compassion. 
That person is a s¡dhu, a mah¡tm¡. 

P¡rtha, Arjuna, they, have a disposition, which is very different from the 
previous ones we have seen. The word tu, whereas, here distinguishes them from those 
others we saw in the previous verse. 

And these mah¡tm¡s are daiv¢m prak¤tim ¡¿rit¡Å—they are people who are 
given to a disposition in which sattva is predominant. These three prak¤tis, which he 
only mentions by name here as r¡kÀas¢, ¡sur¢ and daiv¢, he will later take as topics and 
elaborate upon. Daiv¢ means that which is connected to deva, the Lord. So, they have 
godly dispositions in which sattva is predominant. It consists of dama, self control, and 
other qualifications as well as faith in oneself and in the ¿¡stra. Until you know, you 
require this ¿raddh¡. 

áRADDHË AND VIVEKA WORK TOGETHER 

This ¿raddh¡ is different from a faith, which remains with you till death and 
because of which you hope to reach heaven etc. In Ved¡nta, faith in the ¿¡stra is only 
pending discovery. Until you discover, you assume it is right. It is a presumption but it is 
highly desirable. 
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When someone says you are ¡nanda, the whole, the centre of the entire creation 
and free from all limitations, that is the most desirable. It is exactly what you want to be. 
That is why you struggle to prove yourself. To whom do you want to prove yourself? In 
fact only to yourself. Even if you say it is to someone else, it is only because, if in his 
opinion you are acceptable, then you are acceptable to yourself. That only means in your 
own estimation you are nobody. Because the limitations are obvious. If you look at 
yourself through those limitations, naturally you have to prove yourself. And any attempt 
is not going to remove limitations. No matter what you achieve, though it can give you a 
healthy self-esteem, it cannot resolve your sense of limitation. The limited person 
continues to be limited. That is why a proverb in Tamil says that if your finger swells, 
there is a limit to how enlarged it can get. It is not going to swell to the size of a 
pumpkin. Whatever you accomplish, it is always going to be limited. If I am already 
limited, a few more limited embellishments do not make me free from a sense of 
limitation. Any attempt by a limited individual will definitely be found wanting. 

These people who have a disposition characterised by self-control and 
compassion, seek Me. What kind of Me? 

They seek Me who is the cause of all living beings—bh£t¡diÆ m¡m . Bh£t¡di 
means that which is at the beginning of all elements. Beginning is the cause; so, bh£t¡di 
is the one who is the cause of this world. When he says, bh£t¡di, the cause of this entire 
world, you can think that it has undergone a change. Once upon a time there was 
Brahman  but now Brahman has become the world. If that is so, only the world is there; 
there is no Brahman. 

To make it clear that it is not like that, he says, avyayam, changeless. The cause 
does not really undergo any change to become the world; the change is apparent. 
Brahman , the cause of the whole creation, retains its nature because the change is 
purely in terms of n¡ma-r£pa; it is mithy¡. When the creation is mithy¡, it requires 
only a cause that does not subject itself to any change. 

 Bhut¡dim avyayaÆ m¡Æ jµ¡tv¡ bhajanti—knowing Me as the imperishable 
cause of the creation, they seek Me. How do they know Bhagav¡n  in this way? 
Knowing here is only indirect knowledge, parokÀa-jµ¡na, from the ¿¡stra and the 
teacher. Once they have that much knowledge, in order to understand it, they seek. 

And their seeking is not a part-time affair. These people are ananya-manasaÅ, 
their minds are not distracted by anything else. Through viveka they have lost interest in 
dharma-artha-k¡ma and because of saÆsk¡ra they seek mokÀa. Their disposition is 
one of self-control and compassion and they have trust in the words of the teacher and 
the ¿¡stra. Their mumukÀutva is the result of all their prayers. 
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THE COMMITMENT OF A SEEKER 

Here a question can be asked. If this pursuit is to be done without distraction, what 
am I to do if I am a family person who has to run a household? As a mother or a father, 
should I pursue Ved¡nta or take care of my children? Whether you pursue this 
knowledge alone or pursue it along with fulfilling your duties, what counts is your 
commitment. If commitment is there, whatever you do, this pursuit will not go. It is 
something like a person who is in love. He is not going to think of his beloved by 
appointment. If his whole day is scheduled, one of the items in his schedule is not going 
to be thinking of his beloved. When someone is in love, he is consumed by that love. 
Whether he is doing his job or not, his love is not affected. That is called seeking, 
mumukÀ¡, and is what is meant here by being a person who is an ananya-manas. 

áa´kara says such people are not selfish. They don't subscribe to this ‘Me and 
Mine’ philosophy. And they knowingly pursue. It is not simply because someone else 
whom he respects did it and he is just following in his footsteps. If you follow a beaten 
track, of course, you won't get lost; that is the beauty of it. But here the path is proper 
inquiry and if you properly cover all that is to be covered, you cannot but see. Like in 
arithmetic, if all the steps are followed, the answer must follow. If it is an improper 
answer, there must be a mistake in the steps. You retrace the steps and correct the 
mistake. But the correct answer is always the same and certain. That is the track of 
knowledge. And therefore, knowing full well what they are seeking, they pursue. How 
do they seek Ì¿vara? 

This is explained further by two more verses. 

∫…i…i…∆ EÚ“i…«™…xi……‰ ®……∆ ™…i…xi…ù… o˘f¯µ…i……&* 
x…®…∫™…xi…ù… ®……∆ ¶…HÚ¨…  x…i™…™…÷HÚ… ={……∫…i…‰**14** 
satataÆ k¢rtayanto m¡Æ yatanta¿ca d¤·havrat¡Å 
namasyanta¿ca m¡Æ bhakty¡ nityayukt¡ up¡sate Verse 14 

®……®…¬ ∫…i…i…®…¬ EÚ“i…«™…xi…& m¡m satatam k¢rtayantaÅ— those who are always 
appreciating/inquiring into Me; ™…i…xi…& S… yatantaÅ ca — and making the necessary 
efforts; o˘f¯µ…i……& d¤·havrat¡Å  — those whose commitment is firm; x…®…∫™…xi…& S… ®……®…¬ 
namasyantaÅ ca m¡m — and those who remain surrendered to Me; ¶…HÚ¨… bhakty¡ — 
with devotion;  x…i™…™…÷HÚ…& nityayukt¡Å — who are always united to Me; ={……∫…i…‰ up¡sate 
— they seek Me 

Those who are always appreciating Me and making the necessary efforts, 
whose commitment is firm and who remain surrendered to Me with 
devotion, who are always united to Me (with a prayerful heart), seek Me. 
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SatataÆ k¢rtayantaÅ  m¡m—always appreciating the glories of Me, 
Parame¿vara. They always see and appreciate Ì¿vara's glory. And his glory is not 
ordinary. All beings, all things have their being in him but he is free from all of them; he 
does not depend upon them for his existence. This is a wondrous thing. He does not 
undergo any change and at the same time is the whole creation; he does not do anything 
and at the same time is the creator, sustainer and destroyer of all creation. This is 
Parame¿vara's glory. And this they appreciate and praise. The word k¢rtayantaÅ can 
also mean vic¡rayantaÅ , those who are always enquiring into Ì¿vara by ¿rava¸a, 
manana, and nididhy¡sana. Who are the people who do this?—yatantaÅ , those who 
make the necessary efforts. What are the efforts here? 

THE EFFORTS REQUIRED  

árava¸a and manana are not enough. They have to be backed up by the right 
kind of mind; because it is the kind of mind you have that really accounts for knowledge. 
A mature mind is necessary and is expressed here by the word yatantaÅ, those who take 
care of their minds properly. How? áa´kara paraphrases the word yatantaÅ  with the 
following statement—indriyopasaÆh¡ra-¿ama-dama-day¡-ahiÆs¡di-lakÀ¸aiÅ 
dharmaiÅ  prayatantaÅ . This is a very clear definition of a sanny¡s¢. 
Indriya-upasaÆh¡ra, means resolution of the sense pursuits, not acting upon one's 
fancies. Naturally this implies dama at the physical level and ¿ama at the mental level. 
One has to have mastery over mechanical ways of thinking and the various moods etc., 
to which one is subjected. Instead of coming under the spell of thinking patterns, you are 
able to see through them, you have a say over them in the sense that you refuse to be led 
away by them. You do not act upon them. For this you must have an insight about 
yourself and also certain qualities, which are necessary to enjoy this mastery like ¿ama, 
mastery over the mind, day¡, compassion, and ahiÆs¡, non-injury. All these show the 
maturity of the person. Compassion can be natural or cultivated. Here it is cultivated 
compassion because he is making effort, yatna. He tries to be compassionate and 
whenever he lacks compassion, looks into what it takes to be compassionate. There is a 
conscious attempt to maintain this compassion. 

Compassion is mentioned again and again by áa´kara because compassion 
towards all living beings is a vow that all sanny¡s¢s take. Ahims¡, not deliberately 
hurting another living being, is the greatest vow taken by a sanny¡s¢ at the time of 
sanny¡sa. This is the one that characterises him most. All other things like am¡nitva, 
adambhitva, ¡rjava,1  should also be there because they are all necessary for the 
maturity of the antaÅ-kara¸a required to gain this knowledge. Therefore, the word 
yatantaÅ  refers to those who are making effort to accomplish these virtues. 

                                                 
1 Refer to verse 7 and 8, chapter 13 
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That is why Bhagav¡n  uses the word yatantaÅ here. A sanny¡s¢ is called a yati, 
the one who makes effort. He has two things to do. One is the pursuit of knowledge, the 
other is making effort to mature emotionally if he has to. He commits himself to ahiÆs¡ 
and then lives day to day, moment to moment. Any ved¡nt¢ becomes an adhik¡r¢ only 
when he lives life one day at a time. Otherwise Ved¡nta does not work. You plan only 
for one day. Even a plan for the future is only today's plan. Tomorrow you are ready to 
revise it. That is the life of a ved¡nt¢. Naturally there is a certain effort, yatna, for 
gaining the qualification, adhik¡ritva, and the pursuit of listening to the ¿¡stra and so 
on. 

IMPORTANCE OF COMMITMENT 

And they are those whose commitment is firm—d¤·havrat¡Å. Many people are 
very enthusiastic in the beginning, and then quietly withdraw. But those who are 
d¤·havratas undertake their pursuits with a commit ment. Once they undertake 
something, they commit themselves to it and pursue unless the evidence is totally against 
it. The moment you see things are not going well for you, you again study your course. 
What are you heading for? Is it worthwhile? If not, sometimes you have to withdraw and 
re-equip yourself and then start again. When you make a commitment, always make it 
small and then do better than what you have committed yourself to. Otherwise we create 
unnecessary pressures upon ourselves and feel defeated all the time. D¤·havratas  here, 
however, are the people who are committed to mokÀa;  so, there is no changing the goal.  

Vrata is generally translated as vow. Here it is not exactly a vow but a 
commitment. You take a vow to accomplish a particular task. But here, a total change is 
required. They are committed to the parama-puruÀ¡rtha called mokÀa. So, the other 
three puruÀ¡rthas, dharma, artha and k¡ma do not assail them. That is why in the 13th 
Chapter of the G¢t¡, while enumerating the qualities that are to be cultivated by a 
mumukÀu , the Lord himself mentions tattva-jµ¡na-artha-dar¿ana, the capacity to see 
the truth of this knowledge as unfolded by the ¿¡stra, as the last of the qualities. These 
people cultivate an understanding of the fact that the result of the knowledge is mokÀa. 
That means they have puruÀ¡rtha-ni¿caya; that is, what they really seek in life, is very 
clear for them. Then the pursuit gains a direction and anything they do becomes highly 
meaningful. Because they understand that mokÀa is the result of tattva-jµ¡na, they have 
jijµ¡s¡. It is not merely a desire for mokÀa without direction. They know for sure that 
the mokÀa they seek is in terms of the knowledge of the self alone and nothing else. 

The entire pursuit is going to be determined by how clear you are about what you 
are seeking. If the human end is very clear to you, you have a direction. The knowledge 
and everything else involved, becomes something that you love only when this 
puruÀ¡rtha-ni¿caya is there. If the understanding of mokÀa is hazy, there will be a lot 
of problems. That is why the puruÀ¡rtha-ni¿caya is mentioned as one of the values for 
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jµ¡na. Since he has said adhy¡tma-jµ¡na, knowledge for which the subject matter is 
¡tm¡, you can conclude that understanding the ¡tm¡—as a sinner, or as anything else 
for that matter—is adhy¡tma-jµ¡na. To avoid that, tattva-jµ¡na-artha-dar¿ana is a 
very important value. This is the clear understanding that knowledge of myself is 
liberation. It also includes the understanding that nothing else is required. With the help 
of the ¿ruti and through my own vic¡ra in keeping with the ¿ruti, I realise that any 
pursuit is going to be limited. This is anityatva-ni¿caya, which results in a certain 
dispassion, vair¡gya, and the understanding that self-knowledge is the only way out. 
That kind of understanding of the puruÀ¡rtha makes them d¤·havratas. They give up 
everything because they are free from the three types of desires —for progeny, security, 
and a better situation in the hereafter. They live a life of a mendicant only for ¡tma-
jµ¡na, for mokÀa. They are called d¤·havratas. 

GRACE IS NEEDED  

In all this, the grace of Ì¿vara is important. Therefore, Lord K¤À¸a says here, 
‘m¡Æ bhakty¡ namasyantaÅ—these are the people who have surrendered to Me with 
devotion. The whole pursuit is done only in an atmosphere of devotion. In such an 
atmosphere you cannot claim credit for any achievement because you recognise so many 
limitations. NamasyantaÅ  are those who surrender, who have a prayerful heart in their 
pursuit. 

People surrender to different things. Some surrender to money, converting it to 
Ì¿vara in the form of LakÀm¢ or Kubera. They surrender to varieties of things according 
to their ends they seek, their own likes and dislikes and their vic¡ra. It is all dependent 
upon their level of maturity. But here, áa´kara says that they surrender to the self, the 
¡tm¡, the one who is the Lord, ¢¿a, of the intellect. They surrender to that ¡tm¡ alone 
because they have placed all they have at the altar of param¡tm¡. That is the thing to be 
understood. 

Or we can take it that they have surrendered to the Lord who is the creator, 
sustainer, and destroyer of the entire world, invoking his grace. Ì¿vara's grace is here, as 
is your own grace and the grace of the ¿¡stra and the guru. Pursuing Ì¿vara in an 
atmosphere of bhakti  is very important. That is why it is not an academic pursuit. Nor is 
it a purely religious pursuit because there is so much vic¡ra, inquiry, involved. You are 
enquiring into the words and their meanings. So, it implies grammar, logic, and so on. It 
looks very academic but the whole pursuit is value oriented. It is a pursuit in an 
atmosphere of surrender, bhakti. That is why you cannot separate religion from this 
pursuit. Even though it is not a set of beliefs, but something that has to be understood, 
then too, Ì¿vara's grace is necessary here. So, Bhagav¡n says that these people 
surrender to Me with devotion and seek Me with a prayerful heart —namasyantaÅ ca 
m¡Æ bhakty¡ up¡sate. 
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To recognise Ì¿vara as karma-phala-d¡t¡, the giver of the fruits of action and 
karma-adhyakÀa, the one who presides over all karmas is bhakti. Any possibility of 
action is because of Ì¿vara. So, at both levels, i.e., at level of doing the karma and at the 
level of receiving the results, you have an appreciation of Ì¿vara. 

ONLY ABIDING DEVOTION IS ADEQUATE 

This bhakti is abiding for those who are bhakty¡ nityayukt¡Å—those who are 
always connected to Me with their abiding devotion. By dehal¢-d¢pa-ny¡ya,1 the words 
m¡Æ bhakty¡ can be connected to both namasyantaÅ and nityayukt¡Å. Thus the Lord 
says that these people are always committed to me with devotion. Being so, they 
meditate upon Me. This is said to point out that only a bhakti, which is lasting is 
adequate.  

Bhakti can be sporadic, like the ¿ma¿¡na-vair¡gya. When somebody dies and the 
bereaved goes to the cremation ground, ¿ma¿¡na, he develops a vair¡gya towards his 
pursuits in life. He realises that all that he had worked so hard for, he cannot carry with 
him and begins to wonder as to what the real meaning of life is. He becomes a great 
seeker—until he goes home and sees the Wall Street Journal. All his vair¡gya 
disappears. Now immediately he begins to think about how to increase his wealth. It was 
just a temporary vair¡gya. Such a quest for the real purpose of one's life occurs in 
everybody's head but it is not pursued. Similarly one can have a flame of devotion but it 
can get extinguished because of inadequate understanding. 

This prayerful attitude mentioned here is born of understanding. If the 
understanding is vague, the devotion is subject to waning and waxing. That is why the 
Lord says, bhakty¡ nityayukt¡Å, those who are endowed with a lasting devotion. Their 
devotion is for the sake of gaining the knowledge of Ì¿vara. Previously it was said that 
there are four types of devotees, the one in distress, the one who wants to achieve 
something, and the third one, the jijµ¡su. It is the jijµ¡su who is being talked about 
here. These mumukÀus, jijµ¡sus, who are nityayuktas, want to know the truth of 
Ì¿vara because the ¿¡stra says that Ì¿vara is everything. 

Thus the Lord says, ‘They worship Me, they seek Me.’ How? He describes in the 
next verse.  

Y……x…™…Y…‰x… S……{™…x™…‰ ™…V…xi……‰ ®……®…÷{……∫…i…‰* 
BEÚi¥…‰x… {…fil…Ci¥…‰x… §…Ω÷˛v……  ¥…∂¥…i……‰®…÷J…®…¬**15** 

                                                 
1 Dehal¢-d¢pa-ny¡ya is the analogy of a lamp placed on the threshold. It casts its light both 
inside and outside of the house. Similarly here the words m¡Æ bhakty¡ goes with both the 
words. 
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jµ¡nayajµena c¡pyanye yajanto m¡mup¡sate 
ekatvena p¤thaktvena bahudh¡ vi¿vatomukham Verse 15 

+x™…‰ S… + {… anye ca api — and there are others too; Y……x…-™…Y…‰x… jµ¡na-yajµena — with 
the ritual of knowledge; ™…V…xi…& yajantaÅ — worshipping; ®……®…¬ m¡m — Me;  ¥…∂¥…i……‰®…÷J…®…¬ 
vi¿vatomukham — who is many faceted; BEÚi¥…‰x… ekatvena — as one; {…fil…Ci¥…‰x… 
p¤thaktvena — (and) as distinct; §…Ω÷˛v…˘… bahudh¡ — in many ways; ={……∫…i…‰ up¡sate — 
they worship  

In many ways—as one and as distinct —they worship Me as the one who 
is many faceted. 

FOR OTHERS, KNOWLEDGE IS THE ONLY RITUAL  

Anye, others; they are other than those who are mogh¡¿¡Å moghakarm¡¸aÅ . 
They are of a spiritual disposition, daiv¢Æ prak¤tim ¡¿rit¡Å, and of noble heart, 
mah¡tm¡naÅ. 

And these people, worship Me through the ritual of knowledge—jµ¡na-yajµena 
yajantaÅ m¡m up¡sate. Knowledge alone is the ritual for these people. And the object 
of this knowledge is Bhagav¡n .  A sanny¡s¢ does not perform rituals. When he 
renounces all his connections to t he society, he also renounces rituals like agnihotra and 
so on, which are prescribed for the Vedic society. He has some other karmas  but they 
are purely contemplative like a japa revealing the nature of ¡tm¡. The yajµa done by a 
sanny¡s¢ who has given up all rituals is purely for the pursuit of jµ¡na. Just because he 
does not perform rituals, do not think he is not a bhakta. He worships Me by invoking 
Me in the form of the pursuit of knowledge. His yajµa is nothing but jµ¡na. 

M¡Æ vi¿vatomukham up¡sate means they worship Me of many faces. I am the 
cause of everything, both the maker and the material, nimitta and up¡d¡na. Therefore, I 
am also the product. I am the five elements, paµca-bh£tas and their products, 
p¡µcabhautikas, I am everything you see—the clouds, the sun, the moon, and all the 
devat¡s like Indra, Varu¸a and B¥haspati. Bhagav¡n  will elaborate on all this later. 
But he has already pointed out, ‘Everything has its being in Me, yet I am free from all 
these beings. Look at My glory, Ì¿vara's glory—matsth¡ni sarva-bh£t¡ni na ca ahaÆ 
teÀu avasthitaÅ; na ca matsth¡ni bh£t¡ni pa¿ya me yogam ai¿varam.’1 This is how 
Ì¿vara is vi¿vatomukha. Up¡sate means they seek Me through ¿rava¸a, manana and 
nididhy¡sana. 

How do they seek Me? Ekatvena p¤thaktvena. Ekatvena, as the one who is in the 
form of everything and also p¤thaktvena, as one who is distinct from everything. When 

                                                 
1 G¢t¡  – 9-4, 5 
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the Lord says, ‘All beings have their being in Me—matsth¡ni sarva-bh£t¡ni,’ there is a 
distinction drawn between the self and not-self, ¡tma-an¡tma-bheda. So too when it is 
said, ‘All this is only Brahman—sarvaÆ khalvidaÆ brahma,’ and then, ‘All this is to 
be envisioned as the Lord—¢¿¡v¡syam idaÆ sarvam.’ Here, there is the creation, jagat, 
and at the same time, there is the vastu, which they recognise distinctly. When one 
contemplates in this manner it is said, ‘p¤thaktvena up¡sate.’ 

Now, look at this with reference to yourself. You are free from all thoughts —from 
memory, from a piece of knowledge, from any particular thought form. But no thought is 
free from you. That means you understand a thought as a name and form, n¡ma-r£pa, 
non-separate from the vastu. The n¡ma-r£pa is exactly what we call creation, s¤À¶i. I 
am distinct, p¤thak, from n¡ma-r£pa but n¡ma-r£pa is not distinct from Me, is not 
independent of Me. B is A, A is not B. Therefore, a given n¡ma-r£pa is not ¡tm¡. One 
has to understand satya and mithy¡ properly. Only then is the understanding complete. 
Therefore, they worship Me, both ekatvena and p¤thaktvena, as everything and as one 
distinct from everything. 

It is said that they worship Ì¿vara  as one who is present in various forms, 
vi¿vatomukha. What are those forms? In one sentence you can say, I am everything—
everything is born of Me, sustained by Me, and goes back into Me. That is indeed 
Brahman . Or you can say it severally—I am the sun, I am the moon, I am space, I am 
time, I am the cause, I am the effect. You can repeat the entire dictionary or you can 
name a few things in order to understand. To simply say I am everything can be 
dangerous in that it can be understood in a very shallow manner. So, we sometimes go 
into the details. Not everything has to be mentioned but sufficient details are necessary to 
understand sarv¡tmatva properly. That is why we have this five-elemental, 
p¡µcabhautika model. Still, a few details are given in this and in the next chapter. 

+Ω∆˛ GÚi…÷Æ˙Ω∆˛ ™…Y…& ∫¥…v……Ω˛®…Ω˛®……Ëπ…v…®…¬* 
®…xj……‰‰%Ω˛®…Ω˛®…‰¥……V™…®…Ω˛®… M…ÌÆ˙Ω∆˛ Ω÷˛i…®…¬**16** 
ahaÆ kraturahaÆ yajµaÅ svadh¡hamahamauÀadham 
mantr'ohamahamev¡jyamahamagnirahaÆ hutam Verse 16 

+Ω˛®…¬ GÚi…÷& aham kratuÅ — I am the ritual; +Ω˛®…¬ ™…Y…& aham yajµaÅ  — I am the 
worship; +Ω˛®…¬ ∫¥…v…… aham svadh¡ — I am the food that is offered; +Ω˛®…¬ +…Ëπ…v…®…¬ aham 
auÀadham — I am food in general; +Ω˛®…¬ ®…xj…& aham mantraÅ  — I am the chants; +Ω˛®…¬ 
B¥… +…V™…®…¬ aham eva ¡jyam — I alone am the ghee; +Ω˛®…¬ + M…Ì& aham  agniÅ — I am 
the ritual fire; +Ω˛®…¬ Ω÷˛i…®…¬ aham hutam — I am the oblation 

I am the ritual; I am the worship; I am the food that is offered; I am food 
in general; I am the chants, I alone am the ghee; I am the ritual fire; I am 
the oblation.  
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HOW BHAGAVËN IS EVERYTHING INVOLVED IN KARMA  

In this verse, Bhagav¡n reveals that he is every aspect of the ritual. Since a Vedic 
ritual is the most exalted karma, by saying he is that ritual, he is naturally every other 
kind of karma and anything associated with it. 

When you invoke Ì¿vara as a particular devat¡, like Indra or Varu¸a, you first 
light a fire and into it you offer certain oblations, which are to go to the devat¡. This is 
called a yajµa. In a jµ¡na-yajµa, you invoke Ì¿vara alone because every part of the 
karma is non-separate from Ì¿vara. The fire is Ì¿vara, the ritual is Ì¿vara, the offering 
is Ì¿vara, the one who performs it is Ì¿vara, and what you accomplish by that ritual is 
also Ì¿vara. That is a jµ¡na-yajµa. As we saw in the fourth chapter, when it was said, 
brahm¡rpa¸am brahmahaviÅ  brahm¡gnau brahma¸¡ hutam,1 the language is 
ritualistic but the vision is jµ¡na. The arpa¸a, that by which you offer an oblation, the 
ladle etc., is Brahman, what is offered, the ghee, havis, is also Brahman, where it is 
offered, the fire, agni , is Brahman , by whom it is offered, the kart¡ also is Brahman . 
When you know that Brahman  is akart¡, there is no kart¡, then the result that is 
accomplished by this kind of yajµa, i.e., jµ¡na is also Brahman. And the one who 
accomplishes it sees Brahman  in all situations. By understanding that Ì¿vara is 
everything, all karmas become Ì¿vara. This is what is meant when we say, ‘Whatever I 
do, it  is all offered to you, O! Lord—yat yat karma karomi tat tat akhilaÆ  ¿ambho 
tava ¡r¡dhanam.’ That can be an attitude or a vision. If it is an attitude, it is bhakti. If 
it is a vision, then it is jµ¡na, the discovery that everything is Ì¿vara. Here Bhagav¡n 
points out that no ritual is free from himself.  

The Lord says ‘ahaÆ kratuÅ ahaÆ yajµaÅ . Both kratu and yajµa mean ritual. 
So, we have to make a distinction here between the two. Yajµa is a word you can use 
loosely. Anything, even eating is a yajµa. But kratu is always ¿rauta or 
vaidika-karma, enjoined by or known through the Veda. Lord K¤À¸a says, ‘ahaÆ 
kratuÅ , I am the very vaidika ritual and therefore, by doing the vaidika ritual you are 
invoking Me. But if you understand Me, you have understood all vaidika rituals. Then 
you need not accomplish what can be accomplished by the vaidika rituals. That is the 
whole idea. Because the Lord says, ‘I am the yajµa,’ after saying, ‘I am the kratu,’ 
áa´kara says yajµa here means sm¡rta-karma, any p£j¡ or offering. This is a form of 
worship, which is not enjoined by the Veda but is sanctioned by the secondary books 
that support the ¿ruti, called sm¤ti-granthas. Even the G¢t¡ is considered to be a 
sm¤ti-grantha. So are works written by informed and qualified people about things 
based upon the ¿ruti. From them we have certain karmas, which are not enjoined 
directly by the ¿ruti but are based upon it. By mentioning both types of karmas, 
Bhagav¡n  does not omit anything; all types of karmas are covered. 

                                                 
1 G¢t¡  – 4-24 
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Aham svadh¡, I am the food offered to the pit¤s, the ancestors. During a ritual to 
propitiate the pit¤s, food is offered to the br¡hma¸as and crows, after invoking the pit¤s 
in them. And that food is called svadh¡. The Lord says that he is that svadh¡. 

Aham auÀadham, I am the food eaten by everybody. OÀadhi is plants, trees, and 
creepers; auÀadha is what is born of oÀadhi. So, food is only vegetarian. áa´kara says 
Rice, maize, oats etc, are all auÀadha. AuÀadha can also mean medicine because 
medicines were mainly herbal. But here the word should only mean food, which is an 
important part of any ritual.  

Then he says, mantro'ham, I am the mantras that are chanted when offerings are 
made to the manes and all deities. And I am the ¡jya, the ghee, one of the important 
oblations that is offered into the fire. Where it is offered, the fire, is also Myself, aham 
agniÅ. 

Then he says, ahaÆ hutam, I am the very ritual itself where this oblation is 
offered to the various devat¡s. That very action is Me. 

Here, in Ved¡nta, there is only one thing you should know. Where karmas are 
being dealt with, you have a number of things to do. You will never be able to complete 
them. And there will always be problems because in karma there is invariably some 
omission, or something done wrongly. Then the result that you wanted is quite different 
from the one you get. Any karma is like that. You rarely accomplish what you want. But 
if you know the vastu, which is one, you resolve everything. That is why it is called 
r¡javidy¡ r¡jaguhyam. In the knowledge of this one thing, everything else is included. 
This one thing an intelligent man would seek. 

Bhagav¡n  tells further how he is vi¿vatomukha by pointing out a few more 
things. 

 {…i……Ω˛®…∫™… V…M…i……‰ ®……i…… v……i……  {…i……®…Ω˛&* 
¥…‰t∆ {… ¥…j…®……‰ÄÛ…Æ˙ @ÒC∫……®… ™…V…÷Æ‰˙¥… S…**17** 
pit¡hamasya jagato m¡t¡ dh¡t¡ pit¡mahaÅ 
vedyaÆ pavitramo´k¡ra ¤ks¡ma yajureva ca Verse 17 

+∫™… V…M…i…& asya jagataÅ  — of this world; +Ω˛®…¬  {…i…… aham pit¡ — I am the father; ®……i…… 
m¡t¡ — the mother; v……i…… dh¡t¡ — the one who sustains;  {…i……®…Ω˛& pit¡mahaÅ  — the 
grandfather/the uncaused cause; ¥…‰t®…¬ vedyam —that which is to be known; {… ¥…j…®…¬ 
pavitram — that which purifies; +…‰ÄÛ…Æ˙&˙ o´k¡raÅ — OÆk¡ra;  @ÒE¬Ú ∫……®… ™…V…÷& B¥… S… ¤k 
s¡ma yajuÅ eva ca — and the Îk, S¡ma, and Yajur Vedas 

I am the father of this world, I am the mother, I am the one who sustains 
it, and I am the grandfather (the uncaused cause). I am what is to be 
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known, I am the purifier, I am the OÆk¡ra, and I am the Îk, S¡ma, and 
Yajur Vedas. 

I AM MOTHER AND FATHER, THE MAKER AND MATERIAL OF 
CREATION  

Pit¡ aham asya jagataÅ , I am the father of this world. Here it is a little more than 
that. Saying he is the father, is saying that he is the creator, the nimitta-k¡ra¸a for this 
entire world. Then he says, ahaÆ m¡t¡ ca—and I am the mother. The prak¤ti, m¡y¡, is 
non-separate from Me, and therefore, I am also the material from, which the creation is 
born, up¡d¡na-k¡ra¸a. Thus I am both father and mother, i.e., both the up¡d¡na-
k¡ra¸a and the nimitta-k¡ra¸a of this jagat. 

Once you say father and mother, the next question is: ‘Who is his father?’ Every 
child when told that God created the world will ask, ‘Who created God?’ It is a common 
question. The concept of a creator comes from seeing that this world is so intelligently 
arranged. Because of that, there must be some creator. When you see cooked food, you 
know somebody has made it. Similarly there must be a creator for this world, which is so 
well put together. The next question is: ‘Who made God?’ Because I have parents, there 
must be some parents for God. To negate this idea of imputing a father to Ì¿vara, he 
says, ahaÆ pit¡mahaÅ , I am the grandfather, meaning I am the uncaused cause. There 
is no grandfather for Me. Pit¡maha is also Brahman , the basis of this whole creation. 

I am also the dh¡t¡, the sustainer of the world and the giver of the fruits of 
actions. 

I AM THE ONLY THING THAT CAN BE KNOWN AND IS WORTH 
KNOWING  

AhaÆ vedyam, I am what is to be known. Because, by knowing Me, the 
sat -vastu, everything is known as well. In fact that is the only thing that can be known 
fully or totally. Everything else you know only partially. Everything else is mithy¡ and 
therefore, does not exist on its own and is therefore, available for appreciation only in 
parts. You can know it only from a standpoint. When you say this is a fern, it is only 
from a standpoint. A fern is nothing but an arrangement of some particular leaves. And if 
you analyse the leaf, you discover that it also has constituents. Any one thing, you claim 
to know in this world, is subject to further inquiry and knowledge and therefore, you 
have only a point of view. You simply draw a line and assign it a name. Thus you have 
only n¡ma-r£pa, never the final word about anything. Only that which is stable is 
vedya. That is aham because it has no stand point, no parts. And it is satya, not mithy¡, 
it does not depend upon anything else and therefore, self-existent, self-evident. Without 
any further revision it can be known as free from all attributes. Knowing I am free from 
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all attributes, there is nothing more to be known. Thus only ¡tm¡ can be called the 
vedya-vastu. That alone is worth knowing. And again, by knowing ¡tm¡, everything is 
as well known, and there is release, mokÀa. 

The intellect is always cause-hunting. Even a child will open a clock to find out 
what is going on inside, what makes it work. This is the cause-hunting-buddhi . You 
want to know how it all works. It starts when you are young; where will it stop? 
Eventually it will lead you to brahma-vic¡ra. You will want to know who is the one 
who is behind all this. Once your mind starts working on this, when will it come to rest? 
Only when it comes back to itself appreciating that everything is Myself, will it come to 
rest. Only in this knowledge will it rest. Therefore, the statement, ahaÆ vedyam means 
‘I am satyaÆ brahma, knowing, which everything is as well known. All you have to 
know is aham alone is satya, and everything ‘else’ is mithy¡, which means that I am 
everything. This knowledge is liberation. Till it knows this, the buddhi will keep on 
searching. 

How am I to be known? SarvaiÅ vedaiÅ . I am the one to be known through all the 
Vedas. 

There are a lot of things called pavitra, that which purifies. But what is it that 
purifies totally? This j¢va is subject to his likes and dislikes, r¡ga-dveÀas and accrues all 
kinds of pu¸ya and p¡pa because of the actions they impel him to do. What will purify 
him of all this? Only knowledge of ¡tm¡. Therefore, aham is pavitram, I am the one 
who, when known, cleanses the j¢va from every trace of saÆs¡ra. 

I am oÆk¡ra. That is My name. OÆ is great, not as a sound but because the 
meaning of OÆ is Myself. It is a great word, a great sound because it is the name of 
Bhagav¡n . The Lord himself says, ‘That OÆ is myself.’ 

Then he goes on to say I am the Îg-veda, I am the S¡ma-veda, and I am the 
Yajur-veda. Even though there are four Vedas, only these three are used in all rituals. 
These three are Myself. We can also take it to include the Atharva-veda and all sm¤tis, 
pur¡¸as , etc. The body of knowledge, which is in the form of these Vedas is Myself.  

He has already said he is the karma and the mode of doing the karma as well as 
the one who gives the results of actions. Now further, he says: 

M… i…¶…«i……« |…¶…÷& ∫……I…“  x…¥……∫…& ∂…Æ˙h…∆ ∫…÷æ˛i…¬* 
|…¶…¥…& |…ôÙ™…& ∫l……x…∆  x…v……x…∆ §…“V…®…¥™…™…®…¬**18** 
gatirbhart¡ prabhuÅ s¡kÀ¢ niv¡saÅ ¿ara¸aÆ suh¤t 
prabhavaÅ pralayaÅ sth¡naÆ nidh¡naÆ b¢jamavyayam Verse 18 

(+Ω˛®…¬ aham) — (I am); M… i…& gatiÅ  — the end, the result of all actions; ¶…i……« bhart¡ — 
the one who nourishes; |…¶…÷& prabhuÅ — the Lord, the source of all resources; ∫……I…“ 
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s¡kÀ¢ — the witness;  x…¥……∫…& niv¡saÅ — the abode; ∂…Æ˙h…®…¬ ¿ara¸am — the refuge; ∫…÷æ˛i…¬ 
suh¤t — the one who is helpful by nature; |…¶…¥…& |…ôÙ™…& ∫l……x…®…¬ prabhavaÅ pralayaÅ  

sth¡nam — (I am) the one from whom the whole creation has come into whom 
everything is resolved and in whom everything has its being;  x…v……x…®…¬ nidh¡nam  —in 
whom everything is placed; +¥™…™…®…¬ §…“V…®…¬ avyayam b¢jam— imperishable seed, the 
cause 

I am the result of all actions, the one who nourishes, the Lord, the 
witness. I am the abode, the refuge and I am the suh¤t, helpful by My 
very nature. I am the one from whom the whole creation has come, into 
whom everything is resolved, and in whom everything has its being, in 
whom everything is placed and the imperishable cause. 

I am the gati, the result of all actions, karma-phala. Any end that is accomplished 
by a person is Myself. All heavens, svarg¡di-lokas are not separate from Myself. In My 
cosmic form, vi¿var£pa, they are all areas of Me. There is nothing separate from 
Parame¿vara. 

Bhart¡, I am the one who nourishes this world. Bhart¡ also is the word for 
husband because in those days he was the provider. But here Ì¿vara is called bhart¡ 
because he supports the world by lending the very existence to it. Prabhu, the one who 
is the master, who has all the glories. There is no other prabhu in this world, other than 
Bhagav¡n . If anyone thinks he is rich, he is mistaken. His richness depends entirely 
upon Bhagav¡n . He is the source of all resources. 

I am s¡kÀ¢. Even though I am the sustainer of creation, bhart¡, the one who 
resolves the whole thing, saÆh¡ra-kart¡, and the one that creates it again, s¤À¶i-kart¡, 
still, I am only a s¡kÀ¢, I perform no karma at all. That is why I am identical with you. 

As the creator, we can always complain to him. Why did you create me like this? 
Why didn't you place me somewhere else? Bhagav¡n  will say, ‘ahaÆ s¡kÀ¢, I am only 
the witness; I am not responsible. It is all your own karma. 

The real question is ‘Am I created?’ Only if you are created, will all these 
questions arise and only then will Bhagav¡n answer that it is according to your karmas. 
If you ask, ‘Did I come into being,’ that is, if coming into being itself is creation, then 
the question ‘Why?’ will not be there. 

Such a question is answered at different levels. Accepting that you were created, 
the blueprint is given by no one but you. Ì¿vara would say, ‘There is nothing I can do 
about it. You can pray to Me to modify it but this is how it is now.’ If you give the tailor 
your measurements and in the meantime you put on weight, you will not be comfortable 
with what you ordered. But it was not the tailor's fault. He just gave you what you asked 
for. And again, if you just ask, ‘Am I created?’ you will find that the question resolves 
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into yourself. You realise that you are the ¡tm¡ that is not created, but, which is the 
cause of everything, which alone is the s¡kÀ¢. You can also say along with Bhagav¡n, 
‘ahaÆ sarvasya k¡ra¸am, ahaÆ s¡kÀ¢—I am the cause of everything, I am merely the 
witness.’ 

There could be a second meaning for the word s¡kÀ¢ and that is, the one who is 
maintaining the account of all your actions of omission and commission. You cannot get 
away from My vision. You may get away from the people's eyes, but not from Me. I am 
the one who is the law of karma, who records all that you do. That is sarvajµa or s¡kÀ¢. 

Niv¡sa means a house. A house is called niv¡sa, a place where you reside. Here, 
áa´kara says that it is the place in which living beings reside. You live in a house on 
this earth and the earth lives in the solar system, which lives in the galaxy. And the 
galaxies themselves live where? In Me. I am the one abode, ¡¿raya, of this entire 
creation because I am the basis of everything, sarvasya adhiÀ¶h¡nam . 

áara¸am means refuge. The ultimate refuge. You go to heaven; but it is only a 
temporary refuge. From there also you have to move eventually and move back and forth 
between heaven and earth. What kind of a refuge is that? A refuge is a place where you 
can relax and from where you will not be buffeted about in saÆs¡ra. That is the ultimate 
¿ara¸a. áa´kara takes it as a real ¿ara¸a, one that completely relieves you of your 
sorrow.  

Suh¤t: Bhagav¡n is called suh¤t. We saw this before in the sixth chapter. Suh¤t 
is the one who helps someone without expecting anything, pratyupak¡ra-anapekÀaÅ, 
without even being a friend. Out of friendship you might help somebody. Then you are 
only a friend, mitra. You help out of your affection and empathy for your friend. If he 
suffers you also suffer. Naturally, it is expected that you will help. But a suh¤t is one 
who has no introduction to you at all. You are absolutely new to him and he is just 
seeing you now for the first time. That is enough. Whatever he can give, he gives. That is 
Bhagav¡n , he is the best friend. You can ask him anything and you need not wait for an 
introduction or a recommendation by an intermediary. You can directly ask as though 
you have known him for ages. Or, any suh¤t is Bhagav¡n . 

PrabhavaÅ pralayaÅ sth¡nam1—I am the prabhava, the one from whom the 
whole creation has come, I am the pralaya, the one into whom everything is resolved, 
and I am the sth¡na, the one in whom everything has its sustenance, its being. 

Nidh¡nam—The question can be raised, ‘As the cause of the creation, does not 
Brahman  undergo modification?’ This is answered by saying it is nidh¡na, that basis in 
which all causes and effects are placed. That is Brahman, which, without undergoing 
any change, with reference to the jagat is called the creator. Because it does not change 

                                                 
1prabhavaÅ – utpattiÅ yasmat; pralayaÅ – pral¢yate yasmin; sth¡nam – tiÀ¶hati yasmin 
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it is called nidh¡na, that in which everything is placed, meaning superimposed. That is 
Brahman .  

Avyaya b¢jam—All these names and forms, which constitute the effect, k¡ryas 
are vyayas , i.e.,  they are subject to change, to disappearance. The cause, however, is 
avyaya, not subject to disappearance, which means as long as saÆs¡ra is there, the 
avyaya-b¢ja is there. I am the undifferentiated cause, the seed, b¢ja, from which 
everything comes. If the jagat is looked upon as a sprout, I am its seed or potential form, 
avyakta, undifferentiated. Because he has already talked about the cause of creation and 
sustenance, s¤À¶i-sthiti-k¡ra¸a, here he specifically refers to pralaya. And that cause is 
avyaya because everything goes back into it and comes out of it. In the seed is the 
unmanifest tree. Similarly here, in the state of pralaya is the undifferentiated cause, 
b¢jam avyayam. That is Me. 

Further describing how he is vi¿vatomukha, Bhagav¡n says: 

i…{……®™…Ω˛®…Ω∆˛ ¥…π…»  x…M…fi‡˛…®™…÷i∫…fiV…… ®… S…* 
+®…fii…∆ S…Ë¥… ®…fii™…÷ù… ∫…n˘∫…c……Ω˛®…V…÷«x…**19** 
tap¡myahamahaÆ varÀaÆ nig¤h¸¡myuts¤j¡mi ca 
am¤taÆ caiva m¤tyu¿ca sadasacc¡hamarjuna Verse 19 

+Ω˛®…¬ i…{…… ®… tap¡mi  aham  — I heat up; +Ω®̨…¬ ¥…π…«®…¬  x…M…fifi‡˛… ®…aham varÀam nig¤h¸¡mi — 
I withhold the rain; =i∫…fiV…… ®… S… uts¤j¡mi ca — and I release it; +®…fii…®…¬ S… am¤tam ca — 
and (I am) immortal; ®…fii™…÷& B¥… S… m¤tyuÅ  eva ca — and also (I am) death; S… ca — and; 
+Ω˛®…¬ aham —I am; ∫…i…¬-+∫…i…¬ sat-asat — cause and effect, +V…÷«x… arjuna — O! Arjuna 

I heat up the world and I withhold and release the rain. I am immortal and 
I am also death. And I am cause and effect, O! Arjuna. 

AhaÆ tap¡mi , I heat up, I energise, I light up the world. Being the sun, I light up 
and also heat up this world. Because of the heat, water evaporates and then rain starts. It 
is a cycle. When the earth gets parched, water vaporises. Then, I, the one who heated up 
the earth, now release the rain, aham varÀam uts¤j¡mi, as the law governing rain. Then 
I hold it back, nig¤h¸¡mi. This is especially easy to see in India. For eight months I 
withhold the rain. Then in the four months called monsoon, I pour down the rain. In 
other words, I am the seasons. The seasons are very important. In the network of the 
natural laws, the seasons are one of the things we are able to predict. Their predictability 
is because of the laws and Bhagav¡n says that he is in the form of those laws. 

Am¤taÆ ca eva—I am that pu¸ya because of which the gods become gods and 
have a certain ¡nanda and immortality. 
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M¤tyuÅ eva ca—I am the pu¸ya-p¡pa because of which all these mortal beings 
come into being and then die. And it can also be taken that I am the very principle or law 
of death, Lord Death. You cannot get away from God. Even if you die, that death is 
Myself. Death is Myself and life, am¤ta, is Myself. In other words, to say it in two 
words, sat-asat-ca aham. Something that has a form by which you are able to recognise 
it and for which you have a name like pot, tree, leaf, is called sat. Asat, in this context, is 
not a non-existent thing, but what existed before the manifestation of the name and form, 
n¡ma-r£pa. The manifest form is sat and the unmanifest form is asat. In other words, 
the effect is referred to as sat here, and the cause is referred to as asat. In effect, 
Bhagav¡n  is saying here that he is both the cause and effect. By this method, 
k¡ra¸a-k¡rya-v¡da, what is pointed out is he is satya and everything else is mithy¡, 
which is non-separate from himself, i.e., Brahman . 

But the whole k¡rya-k¡ra¸a-v¡da is from the standpoint of the creation. And the 
creation itself is mithy¡. Therefore, there will be another statement later saying, I am 
neither sat nor asat, neither cause nor effect. At the same time I am both cause and 
effect. Please understand how important it is that we continuously have these two strands 
of thinking. One is superimposition, adhy¡ropa—‘I am the cause and I am the effect.’ 
The other is a negation, niÀedha, apav¡da—‘I am neither a cause nor an effect.’ Both 
are to be said. Only then the svar£pa of ¡tm¡ will be properly understood. 

Thus what is said here is that Bhagav¡n  is the potential cause and the created 
object and in fact, is free from all of them because he is the basis for both. The asat and 
sat  in this verse that is cause and effect, are both mithy¡. Since I am both, cause and 
effect are negated. 

Now Bhagav¡n talks about those who are ignorant of the svar£pa of the ¡tm¡ 
but have ¿raddh¡ in the Vedas, the rituals, the prayers, and the after-life. Even for that 
there must be some maturity. But it is not adequate for viveka. Bhagav¡n  describes 
them in the next verse. 

j…Ë ¥…t… ®……∆ ∫……‰®…{……& {…⁄i…{……{…… ™…Y…Ë Æ˙´ı… ∫¥…M…«Ài… |……l…«™…xi…‰* 
i…‰ {…÷h™…®……∫……t ∫…÷Æ‰˙xp˘ôÙ…‰EÚ®…∂x…Œxi…  n˘¥™……Œxn˘ ¥… n‰˘¥…¶……‰M……x…¬**20** 
traividy¡ m¡Æ somap¡Å p£tap¡p¡  
 yajµairiÀ¶v¡ svargatiÆ pr¡rthayante 
te pu¸yam¡s¡dya surendralokam 
 a¿nanti divy¡ndivi devabhog¡n Verse 20 

j…Ë ¥…t…& traividy¡Å  — those who know the three Vedas; ∫……‰®…{……& somap¡Å — those who 
perform the ritual in which soma is offered; {…⁄i…{……{……& p£tap¡p¡Å  — those who are 
purified of their p¡pas; ®……®…¬ m¡m — Me; ™…Y…Ë& yajµaiÅ — with rituals; <´ı… iÀ¶v¡ — 
having propitiated; ∫¥…M…« i…®…¬ |……l…«™…xi…‰ svargatim  pr¡rthayante — they pray for going to 
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heaven; {…÷h™…®…¬ ∫…÷Æ‰˙xp˘ôÙ…‰EÚ®…¬ pu¸yam surendralokam — the world of Indra, which is a 
result of their pu¸ya;  +…∫……t ¡s¡dya — gaining;  n˘ ¥… divi — in heaven;  i…‰ te — they; 

 n˘¥™……x…¬ n‰˘¥…¶……‰M……x…¬ divy¡n devabhog¡n — the heavenly enjoyments of the celestials; 
+∂x…Œxi… a¿nanti  — enjoy  

Those who know the three Vedas, who perform the ritual in which soma 
is offered and thereby being purified of their p¡pas, having propitiated 
Me with rituals, they pray to go to heaven. Gaining the world of Indra, 
which is a result of their pu¸ya, they enjoy the heavenly enjoyments of 
the celestials in heaven. 

Traividy¡Å—those by whom the three Vedas, the Îg, the Yajus, and the S¡ma, 
are studied. Each one of these Vedas is a vidy¡ and all of them together are called as 
trividy¡. These people who have studied all the three of them are called traividy¡Å . 
These people have learned how to chant them and perhaps also know how to perform 
rituals. 

Somap¡Å—Here is a good example of how a translation can be misleading. The 
literal translation is, ‘Conversant with the lore of the triple Vedic texts, Îg, Yajus and 
S¡ma, they drink the soma juice and are cleansed of their sins by that very drink.’ 
áa´kara too says, ‘tenaiva soma-p¡nena p£tap¡p¡Å  ¿uddhakilbiÀ¡Å, by this drinking 
of soma they are cleansed of sins.’ But that is not what is meant here. It is not to be 
understood that by merely drinking the soma they are cleansed of their sins. This is a 
technical expression. How should it be interpreted? Somap¡s are those who drink soma. 
There is a ritual called soma-y¡ga, which is done for gaining pu¸ya-loka. In the ritual, 
the juice of a creeper called soma is offered to the Lord and the worshippers take 
whatever is left over, the ¿eÀa, as pras¡da. Those who perform and participate in the 
soma ritual are therefore, called somap¡s. So, somap¡s are people who have performed 
these rituals and who have partaken the soma as a part of the ritual, not those who 
merely drink the soma juice. Therefore, technically the word somap¡ stands for the one 
who has done the soma-y¡ga. 

Such people are p£ta-p¡pas, relatively free from wrong actions. The purification 
talked about here is not elimination of r¡ga-dveÀas . Because they have ¿raddh¡ they 
avoid actions that are not to be done, niÀiddha-karmas, and do these k¡mya-karmas, 
rituals prompted by desires. There is nothing wrong in that because these karmas are 
vaidika  and are in keeping with dharma. They also perform the daily and occasionally 
prescribed rituals, which cleanse them of the effects of any wrong actions they may do. 
Thereby they become p£ta-p¡pas, cleansed from p¡pas  and are able to do these rituals. 
They do not do any terrible deeds and whatever small wrongs they may do are 
neutralised by doing the prescribed duties, nitya-naimittika-karmas, that they do 
diligently because of their ¿raddh¡ in the Vedas. That is a wonderful thing. 
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Even though they are doing k¡mya-karmas, as long as they follow dharma, one 
day, they will gain viveka. At this time they lack the viveka because they are performing 
these rituals for better lokas. They are not karma-yog¢s. They are prayerful, faithful 
people; but at the same time, they are only interested in obtaining desired ends like 
heaven and so on, because they have not properly ascertained what they are seeking. 
They lack puruÀ¡rtha-ni¿caya. Artha, security, k¡ma, pleasures, and dharma, pu¸ya, 
become very important to them. All these three puruÀ¡rthas are really worthless but 
they pursue them because they do not know what they are really seeking. Over the 
shoulders of all these three they are aiming at mokÀa, freedom. Because they do not 
pause and ask, ‘Am I a seeker? Why am I seeking,’ these three pursuits become so 
important. 

M¡Æ yajµaiÅ  iÀ¶v¡ svargatiÆ pr¡rthayante—They pray to Me, Parame¿vara, 
through the forms of Indra, Varu¸a, Agni , and all the other devat¡s. Having 
worshipped Me or having invoked Me through various rituals like agniÀ¶oma, what do 
they request? Svargati, going to heaven or the end, which is heaven. They have heard 
that they will have a lot of pleasant experiences there and can remain there for a long 
time without ageing. It is a kind of relative immortality. This promotional material for 
heaven is available in the Veda supported by the pur¡¸as, etc. Naturally, without 
thinking they pray to Me for going to heaven. 

Te pu¸yaÆ surendralokam ¡s¡dya— these people, gaining surendra-loka, the 
world of Indra, Lord of all the celestials. This world is called pu¸ya-loka because going 
there is the result of good karma. Heaven is called pu¸ya-loka here in the sense that it is 
the result of pu¸ya-phala. Pu¸ya alone is useless, you have to encash it. Even money is 
like that. You have to convert it into a house, a swimming pool, a Mercedes car, etc., to 
enjoy the benefits. This is all pu¸ya-phala. The result of pu¸ya, which they gain by all 
the rituals they perform, is going to the heaven called surendra-loka. Once they have 
reached there, what do they do? 

A¿nanti, they enjoy—with the eyes and ears. In heaven, it seems you get satisfied 
merely by seeing. If you have hunger, you need not eat at all. The sight of all the edibles 
is enough. Then there are more subtle pleasures like music, etc. In heaven the sense 
organs are predominant. And their enjoyments are out of the ordinary. 

What do they enjoy there? Divy¡n  devabhog¡n—the heavenly objects of 
enjoyments. Divya is heavenly, not what is known here, áa´kara says. The dance and 
music here in this world is nothing compared to what you will see there. They are 
divya-bhogas, heavenly enjoyments, not these worldly ones. Where do they enjoy these? 
Divi—in that heaven. They are deva-bhogas, meant only for the celestials, not for mere 
mortals. 

But there is one catch in all this and that he tells in the next verse. 
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i…‰ i…∆ ¶…÷Ci¥…… ∫¥…M…«ôÙ…‰E∆Ú  ¥…∂……ô∆Ù I…“h…‰ {…÷h™…‰ ®…i™…«ôÙ…‰E∆Ú  ¥…∂…Œxi…* 
B¥…∆ j…™…“v…®…«®…x…÷|…{…z…… M…i……M…i…∆ EÚ…®…EÚ…®…… ôÙ¶…xi…‰**21** 
te taÆ bhuktv¡ svargalokaÆ vi¿¡laÆ  
 kÀ¢¸e pu¸ye martyalokaÆ vi¿anti 
evaÆ tray¢dharmamanuprapann¡  
 gat¡gataÆ k¡mak¡m¡ labhante Verse 21 

i…‰ te — they; i…®…¬ tam — that;  ¥…∂……ôÙ®…¬ vi¿¡lam — vast; ∫¥…M…«-ôÙ…‰EÚ®…¬ svarga-lokam —
heaven; ¶…÷Ci¥…… bhuktv¡ — having enjoyed; I…“h…‰ {…÷h™…‰ kÀ¢¸e pu¸ye — when their pu¸ya 
is exhausted; ®…i™…«-ôÙ…‰EÚ®…¬ martya-lokam — the world of mortals;  ¥…∂…Œxi… vi¿anti  — 
enter; B¥…®…¬ evam — in this manner; j…™…“v…®…«®…¬ +x…÷|…{…z……& tray¢dharmam anuprapann¡Å 
— following the rituals in the three Vedas; EÚ…®…EÚ…®……& k¡ma-k¡m¡Å  — those who are 
desirous of various ends; M…i……M…i…®…¬ gat¡gatam  — the condition of coming and going, 
saÆs¡ra;  ôÙ¶…xi…‰ labhante — gain 

These people, having enjoyed that vast heaven, when their pu¸ya is 
exhausted, enter the world of mortals. In this manner, following the 
rituals in the three Vedas, those who are desirous of various ends gain the 
condition of coming and going, saÆs¡ra. 

Svarga-lokaÆ vi¿¡lam—the vast heaven. The vastness is in terms of plenty, in 
terms of variety and also in terms of time. Having enjoyed, bhuktv¡, this vast svarga-
loka, when all the pu¸ya is exhausted, kÀ¢¸e pu¸ye, what happens to them? They are 
simply dropped down and enter the world of mortals, martya-lokaÆ vi¿anti . They 
thought they were immortals, am¤tas, when they were there. Suddenly they become 
mortals. They find themselves in another type of world where everything is different, the 
body, birth, childhood and all its problems, a place where death looms large and which is 
full of bugs and people who irritate you, where death is the rule and change is the 
routine. Thus they enter again the very place from which they sought to escape. They 
return to square one. If you realise that, you are developing viveka and vair¡gya. These 
types of statements are meant to make you turn towards yourself. The ¿¡stra always tries 
to drive you to a corner from where you cannot but seek mokÀa. 

The cause for these people going to heaven is pu¸ya; so, their stay there will last 
only as long as the cause remains. The physical body they enjoy in heaven is earned by 
previous pu¸ya-karma and for every experience they have there, they have to encash 
some of their pu¸ya. When the last of the pu¸ya is exhausted, kÀ¢¸e pu¸ye, they come 
back to the world of mortals, martya-lokaÆ vi¿anti. From this it is very clear that, what 
is called am¤ta-loka is really not am¤ta, immortal. Here is where a mistake is often 
commit ted. Because heaven is presented in the ¿¡stra as am¤ta, which literally means 
that which is not subject to death, heaven is misunderstood as eternal. But the 
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immortality here is relative. With reference to our time frame, svarga-loka is considered 
relatively eternal. One day of the devas is much longer than one day here. Most of the 
theologies have adopted this Vedic concept of am¤ta-loka as an eternal heaven. But it is 
referential eternality, not timelessness, not mokÀa. This is why when the pu¸ya, the 
cause for them to go to heaven and enjoy the heavenly enjoyments day after day, is 
exhausted, they come back. And they cannot extend their stay by doing new karma and 
gathering new pu¸ya there because they have no doership there, only enjoyership. 
Therefore, they come back. 

EvaÆ tray¢-dharmam anuprapann¡Å —in this manner, those who follow the 
rituals enjoined by the three Vedas. Evam means ‘in the manner that was told in the 
previous verse,’ that is, doing Vedic rituals like the soma ritual and avoiding wrong 
actions. The three-fold Veda is called tray¢ here and the word dharma refers to karma, 
the things enjoined by the three Vedas, like performing a ritual to invoke the Lord or 
some devat¡ for the sake of the gain of some loka, etc. They are called dharma because 
they are not against dharma, dharm¡t anapetam . These people pursue only legitimate 
enjoyments. 

In the Vedas two things are dealt with—karma, which includes meditation, and 
jµ¡na. Here he is talking only about those who follow the karmas enjoined by the 
Vedas, not jµ¡na. Even though tray¢-dharma can include jµ¡na, in this context we 
have to restrict the meaning to karma. Anuprapanna means one who follows the 
various karmas laid out in the three Vedas. He gives a description of these people. 

They are k¡ma-k¡m¡Å. K¡ma can mean desire, the thought process by which you 
desire an object, or it can mean the desirable object. Here it refers to the desired object. 
And the whole word refers to those who desire these desirable objects —k¡m¡n 
k¡mayanti iti k¡ma-k¡m¡Å. It does not mean desirers of desires. You do not have to 
desire desires, you have them already. So, k¡ma-k¡mas are those who have desires for 
various desirable ends. The Vedas talk about a variety of things, but you pursue only 
what you want, according to your maturity, viveka. What do you buy when you go to the 
shopping mall? Only what you are interested in. A bald headed person does not buy 
shampoo even though it is on sale. These people have ¿raddh¡ in and perform the 
various karmas mentioned in the three Vedas but only for various limited ends. 

áa´kara indicates that the sanny¡sa is not being talked about here even though 
the three Vedas also discuss renunciation and mokÀa. Because Bhagav¡n  has said 
k¡ma-k¡m¡Å , we understand that these people are not  interested in mokÀa. Otherwise 
tray¢dharmam anuprapann¡Å could include mumukÀus also. 

WHAT DO THEY GET FOR ALL THEIR EFFORTS? 

Gat¡gataÆ labhante—They gain gata, going and ¡gata, coming. They go, and 
they come back. This is what they gain. It is because they went that they are back. This 
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particular life characterised by going and coming is called gata-¡gata, gataÆ  ca 
¡gataÆ, ca gat¡gatam. It means saÆs¡ra. These people who are the desirers of various 
objects gain only saÆs¡ra. áa´kara says that they do not gain any sort of independence 
or freedom—na tu sv¡tantryaÆ kvacit labhante, but remain under the spell of the 
same k¡ma, karma, etc. They are helpless because they are caught in the hands of 
karma. Impelled by their own desires, again and again they do a variety of things and 
the pu¸ya-p¡pa they gather, require various janmas for their fulfilment. Because of 
janma they do karma, because of karma they have janma. Thus they are helplessly 
caught in this orbit of becoming. All because they have not recognised the truth of 
themselves. As long as one looks upon himself as a doer, he does everything necessary 
for saÆs¡ra to continue. Kart¤tva, doership, is the villain of the piece. No matter what 
he does, the maximum he can achieve is to go to brahma-loka, which is also within 
saÆs¡ra. With the help of the ¿¡stra he has to give up the notion that he is kart¡. That 
takes place in the wake of knowledge. That is mokÀa. Again we see here why the desire 
for freedom, mumukÀ¡, is so important. 

áa´kara introduces the next verse as being about those who, on the other hand, 
are free from desires and have a clear vision of ¡tm¡. These are the people who are not 
committed to the three common pursuits of dharma, artha and k¡ma, but are 
committed to the pursuit of mokÀa. Dharma is less common in the sense that fewer 
people follow dharma. Still fewer are the people who pursue mokÀa. Unlike the others, 
they are not desirers, k¡ma-k¡mas. Though mokÀa is also a desire, it is born of viveka 
and vair¡gya. This mumukÀu, áa´kara says, has  a clear vision of the goal, which is the 
knowledge of ¡tm¡. 

+x…x™…… ù…xi…™…xi……‰ ®……∆ ™…‰ V…x……& {…™…÷«{……∫…i…‰* 
i…‰π……∆  x…i™…… ¶…™…÷HÚ…x……∆ ™……‰M…I…‰®…∆ ¥…Ω˛…®™…Ω˛®…¬**22** 
anany¡¿cintayanto m¡Æ ye jan¡Å paryup¡sate 
teÀ¡Æ nity¡bhiyukt¡n¡Æ yogakÀemaÆ vah¡myaham Verse 22 

™…‰ V…x……& ye jan¡Å — those people who; +x…x™……& anany¡Å  — (see themselves as) non-
separate from Me;  ®……®…¬  S…xi…™…xi…& m¡m cintayantaÅ— inquiring into Me or recognising 
Me; (®……®…¬ m¡m) {…™…«÷{……∫…i…‰ paryup¡sate — seek Me, gain Me; i…‰π……®…¬  x…i™…-+ ¶…™…÷HÚ…x……®…¬ 
teÀ¡m nitya-abhityukt¡n¡m — for these who are always one with me; ™……‰M…-I…‰®…®…¬ yoga-
kÀemam  — what they want to acquire and protect; +Ω˛®…¬ ¥…Ω˛… ®… aham vah¡mi — I take 
care of  

If the verse is about a jµ¡n¢:  
Those people who see themselves as non-separate from Me, recognising 
Me, gain Me. For those who are always one with Me, I take care of what 
they want to acquire and protect.   
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If the verse is about a mumukÀu :  
Those people who are non-separate from Me, inquiring into Me, seek 
Me. For these who are always one with Me, I take care of what they want 
to acquire and protect. 

This is a very famous and often quoted verse. It has an important location. It is 
about the middle of the ninth chapter, which is in the middle of the eighteen chapters.  

It can be taken in two ways, as a description of a jµ¡n¢, a wise man, or as a 
mumukÀu's approach to the object of his seeking. áa´kara takes it as a description of a 
jµ¡n¢, based on the words, ‘ye anany¡Å,’ which he says is meant to distinguish these 
people from the ones Bhagav¡n has mentioned before in the previous two verses. 

Ananyas  are those who are not separate from Me, the Lord. Does that mean that in 
the Lord's vision, there are two sets of people, those non-separate from himself, and 
those who are separate? That is not consistent with all that he has said so far. Therefore, 
ananyas means those who do not look upon ‘Me’ as other than themselves, as another 
being. They do not see ‘Me’ in one form or another as someone separate from 
themselves. These are ananyas and they are never separate from ‘Me.’ 

How is this possible? These are all individuals, how can they be non-separate from 
Ì¿vara, the Lord? áa´kara says that it is possible due to the fact that the Lord is the 
¡tm¡ of all of them. When this is so naturally those who recognise the ¡tm¡ as 
Parame¿vara are non-separate from him. The ¡tm¡ of Ì¿vara is the ¡tm¡ of the j¢va, 
and that is caitanya, which is one, eka, which is non-dual, advit¢ya, which is satyaÆ 
jµ¡nam  anantaÆ brahma. Those who recognise themselves as this are called ananyas. 

It is because of this word ananya that áa´kara has said in his introduction that 
these are people of clear vision, samyag-dar¿¢s. All others are also non-separate from 
Ì¿vara, but they do not recognise it. The only difference between one group and the 
other is recognition and non-recognition, knowledge and ignorance. And that is a vast 
difference. 

These people recognise even the aha´k¡ra as Parame¿vara. There are some 
statements that express this. One such statement is, yatra yatra mano mad¢yaÆ tatra 
tatra tava p¡da-pa´kajam—wherever my mind is, there indeed are your lotus feet. It 
can be a prayer or a statement of fact. At another place it is said, yatra yatra mano y¡ti 
tatra tatra sam¡dhayaÅ—wherever the mind goes there indeed is sam¡dhi, 
recognizing Ì¿vara. The mind cannot go away from Parame¿vara because the mind is 
itself Parame¿vara. It is like someone who wants to get away from space. Where will he 
go? There is no such place. This is the way in which these people recognise Ì¿vara. 

Such people, recognizing Me or inquiring into Me, m¡Æ cintayantaÅ, gain or 
seek Me, m¡Æ paryup¡sate. And for them, teÀ¡m, who are non-separate from Me at 
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any time, nitya-abhiyukt¡n¡m, I take care of yoga and kÀema. This is one of the most 
popular statements in the G¢t¡—yoga-kÀemaÆ vah¡mi aham. 

KÀema is retaining or protecting what you have acquired—pr¡ptasya rakÀa¸aÆ  
kÀemaÅ . In India there is a convention that one writes ‘kÀemam’ at the top left hand 
corner of a letter to indicate there is no bad news and everything is fine. If it is a letter 
informing someone of a death, ‘kÀemam’ will be absent. The person has gone. You 
cannot retain what you do not have; so ‘kÀemam’ is omitted. And retention here is 
always of what is des irable and what you want. Retaining the extra weight that you have 
gained is not kÀema! 

Yoga has many different meanings, for example, it can mean the title of a chapter. 
But when yoga and kÀema appear together in a compound, the meaning for yoga is 
acquiring what you do not have—apr¡ptasya pr¡pa¸am. And it must also be desirable 
to you. 

Look at your life. All your concerns can come under one of these two. What is it 
that bothers you? Just think of any one thing. It will either be about something you want, 
yoga or something you are afraid to lose, kÀema. I have no peace; I want to gain it —
yoga. I do not have enough money; I want to gain some —yoga. I am losing my hair, my 
health; I want to retain them —kÀema. Yoga and kÀema indicate a lot about the life of a 
j¢va. If yoga-kÀema is taken care of, everything is taken care of.  

The Lord says, ‘I take care of these for those who are always non-separate from 
Me—nitya-abhiyukt¡n¡Æ yoga-kÀemaÆ vah¡mi aham.’ Here áa´kara raises a 
question and answers it. Even other bhaktas get their yoga-kÀema taken care of by 
Bhagav¡n . He is the object of their prayers and as the karma-phala-d¡t¡, he gives the 
results. So how can you say he takes care of the yoga-kÀema of only these 
nitya-abhiyuktas? What does it mean? He says it is true that Bhagav¡n  takes care of all 
others too but there is a difference with these people. 

The object of a devotee's prayer is what is desired by him. Look at the previous 
verse. These people pray and offer rituals to Ì¿vara for a particular result—heaven. 
Heaven is the desired object, not the Lord. He is just the means to achieve their end. 
They will use anyone to get what they want but they know the local forces are not 
adequate; and they know that the Lord has all knowledge, sarvajµatva, all power, 
sarva-¿aktimattva, and all compassion, sarva-day¡lutva. So they wish to use him to 
get what they want. 

But then look at this. CintayantaÅ  m¡m, inquiring into Me, m¡Æ paryup¡sate, 
they also seek Ì¿vara. Then what do they get? Let us consider a mumukÀu here, one 
who wants liberation. He also prays to the Lord, but what is the object of his prayer? It is 
Ì¿vara. He wants nothing else, only to know Ì¿vara. ‘My object is only to find you,’ he 
says, ‘So I pray to know where you are, what you are.’ After finding Ì¿vara what does 
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he want? He says, ‘Nothing; only to know that I am one with you.’ Such mumukÀus do 
not look upon Ì¿vara as really separate from themselves. There is a sense of separation 
for the time being because of ignorance. To resolve that, they are always enquiring into 
the svar£pa of Ì¿vara. ‘If he is non-dual he is one with Me. How can that be? I am such 
an insignificant being. How can I be Parame¿vara, the Lord? These doubts are there 
because there is no knowledge, only faith, ¿raddh¡. So they seek, paryup¡sate. How? 
By ¿rava¸a, manana and nididhy¡sana, with devotion and commitment. 

The object of their prayer, their pursuit is only Parame¿vara. They do not use 
Parame¿vara for gaining limited ends. They are only seeking to know him. This is the 
difference, áa´kara says. These are the ananya-dar¿¢s, the wise people, who do not 
care whether they are alive or dead. They are not anxious about looking after themselves; 
nor are they afraid of what will happen to them. They are with Bhagav¡n, they are 
non-separate from him and have no concern for their own yoga-kÀema. Whatever 
happens, happens. Everything, even their desires, are all in the hands of pr¡rabdha-
karma, which is non-separate from Parame¿vara. Since they recognise the law of 
karma as non-separate from Parame¿vara, whatever takes place is Parame¿vara for 
them. They are not using him to protect their yoga-kÀema but yoga-kÀema is taken care 
of by Bhagav¡n himself in the form of the laws of karma. So they have no concern 
about their yoga-kÀema. 

An ordinary bhakta is deeply concerned about his yoga-kÀema. He has concern 
because he has doership and centred on this is his entire effort for yoga-kÀema. Being 
what he is, a bhakta knows that in spite of all his efforts, he will not be able to get what 
he wants and retain what he wants to retain. So he looks for help. As a bhakta he 
performs rituals in order to get and retain what he wants. 

A jµ¡n¢, on the other hand, is not a kart¡. Who is the kart¡ then? If at all there is 
a kart¡, it is only Bhagav¡n. He is the creator, s¤À¶i-kart¡, and sustainer, sthiti-kart¡, 
and destroyer, saÆh¡ra-kart¡. That is what áa´kara says here. 

MokÀa is only through knowledge of ¡tm¡ being Brahman , which is the cause of 
the world. To know this you must inquire and to inquire you must have an appropriate 
means of knowledge, pram¡¸a. How am I going to inquire into Ì¿vara? Through the 
pram¡¸a, which happens to be in the form of words. Therefore, enquiring into 
Bhagav¡n  is inquiring into words, the words of the ¿¡stra. Thus they seek Me, they 
worship Me by enquiring into who I am. That is the best form of worship. The jijµ¡sus, 
whom we are talking about here, are bhaktas . Bhagav¡n  gives them an assurance. For 
those who are so totally committed to Me, I will take care of all that is necessary, yoga 
and kÀema. What a jijµ¡su wants to gain and protect is knowledge. Bhagav¡n will take 
care of his concern because he is his bhakta. The idea is that ¿raddh¡ will take care of 
everything. 
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When sanny¡s¢s give up everything, they do not count upon being taken care of 
by society, or by anybody for that matter. Society does take care of them in some ways 
but they do not count on that. They do not think there is a necessity for anybody to take 
care of them. Things will be taken care of. This is the attitude of the sanny¡s¢. Here, 
however, Bhagav¡n assures them, ‘I will take care of your yoga-kÀema.’ 

If the yoga and kÀema of the wise are taken care of by Bhagav¡n, the seekers' 
bhakti will free them from their concerns of yoga-kÀema. Their own commitment to 
Ì¿vara will free them from the concerns of yoga-kÀema. Because of their commitment to 
Ì¿vara, naturally they are not concerned about their yoga-kÀema. They know that Ì¿vara 
will take care of it. This is expressed as ahaÆ yoga-kÀemaÆ  vah¡mi. 

Generally for our yoga-kÀema we use a number of forces, our own powers, our 
knowledge, our skills, all the resources at our command, etc. Often, that is not enough; 
so, we invoke the Lord as well. There is nothing wrong in that. It shows that a person is 
mature enough to recognise Ì¿vara—but only as a means to accomplish his own yoga 
and kÀema. He does not seek to understand the Lord. This is the ordinary bhakta. 

Whereas, here he says, ‘These people do not seek yoga-kÀema, they seek Me.’ 
Who are they? 

Anany¡Å —Here K¤À¸a presents himself as Ì¿vara or Vy¡sa presents him as 
Ì¿vara. Either way it is the same. As Ì¿vara, he says, ‘These are the people who are not 
separate from Me. They recognise Me as the very svar£pa, the very ¡tm¡ of 
themselves. They realise there is no separate Ì¿vara because Ì¿vara, by nature, cannot 
be separate from anything, including me. Even looking at it from the physical viewpoint, 
Ì¿vara's body will include my body. If the whole creation is taken as Ì¿vara's body, my 
body is included. My antaÅ -kara¸a is also included. So, even from the standpoint of the 
body, there is nothing other than Ì¿vara. From the standpoint of ¡tm¡, aham, which is 
the main thing here, there is no separation whatsoever. The j¢va is non-separate from 
Ì¿vara. Ì¿vara's ¡tm¡ is j¢va, j¢va's ¡tm¡ is Ì¿vara. From the standpoint of 
m¡y¡-up¡dhi, there is Ì¿vara. But the ¡tm¡ of Ì¿vara is nothing but the truth of the 
j¢va, the caitanya-¡tm¡. And the j¢va's ¡tm¡ is nothing but Ì¿vara. There is only one 
aham, this limitless ¡tm¡, which is the truth of both the Lord and the individual. Those 
who recognise this identity are called ananyas. How did they become ananyas? 

M¡Æ cintayantaÅ, thinking of me, not their own yoga and kÀema, they are 
committed to the pursuit of the knowledge of Me, Ì¿vara. Enquiring into Parame¿vara 
is the aim of their life. They are jijµ¡sus. They are not making efforts for their 
yoga-kÀema, but for the discovery of Ì¿vara. áa´kara presents the ananyas as jµ¡n¢s, 
sanny¡s¢s. Their sanny¡sa is not a life style but a renunciat ion characterised by the 
knowledge, aham akart¡, I am a non-doer. They know that they have never done 
anything, at any time, and they are not doing anything even now while talking. They 
know that while performing all these varieties of action, pa¿yan ¿¤¸van sp¤¿an jighran 
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a¿nan  gacchan  svapan ¿vasan pralapan vis¤jan  g¤h¸an unmiÀan  nimiÀan api, they 
do not perform any action. Pa¿yan, seeing, he says, ‘ahaÆ na pa¿y¡mi, I do not see,’ 
¿¤¸van, hearing, he says, ‘ahaÆ  na ¿¤¸omi, I do not hear.’ What he means is, this self, 
the meaning of ‘I’ being what it is, ¡tm¡ performs no action. But in its presence all 
activities take place. I am in the form of consciousness in the presence of, which the 
mind is mind, the senses are senses. ‘With the mind desiring, with the intellect deciding, 
I perform action with the organs of action—manas¡ sa´kalpya buddhy¡ ni¿citya 
karma karomi karmendriyaiÅ .’ This is jµ¡na. 

Ye jan¡Å  paryup¡sate, those people seek or recognise Me in all the states of 
experience. That is why the prefix pari is used for up¡sate. It means at all times, in all 
states of experience. Who are they? By seeking Parame¿vara seriously through 
¿rava¸a, manana and nididhy¡sana, enjoying the am¡nitv¡di  qualities, they have 
become nitya-abhiyuktas, those whose minds are always awake to Me, who have 
recognised that they are never separate from ¡tm¡. Their minds do not come in between 
themselves and the vision. Abhiyukta means endowed with am¡nitv¡di virtues. These 
people have gone through the whole process and therefore, have no inhibiting factor to 
their knowledge. They are nitya-abhiyuktas. 

áa´kara introduces the next verse by raising the objection we saw in detail 
earlier. Since we say everything here is Ì¿vara, other devat¡s  are also not separate from 
Ì¿vara. So, whether the devotees worship K¤À¸a or R¡ma, Allah or the Father in 
Heaven, all of them worship only Ì¿vara. Nobody worships a devat¡ other than that 
Parame¿vara. So, would he not also look after the yoga-kÀema of these devotees? Why 
has Bhagav¡n singled out the jµ¡n¢ or the jijµ¡su? It is true, satyam evam. But there is 
a distinction. 

™…‰%{™…x™…n‰˘¥…i……¶…HÚ… ™…V…xi…‰ ∏…r˘™……Œx¥…i……&* 
i…‰% {… ®……®…‰¥… EÚ…Ëxi…‰™… ™…V…xi™… ¥… v…{…⁄¥…«EÚ®…¬**23** 
ye'pyanyadevat¡bhakt¡ yajante ¿raddhay¡nvit¡Å 
te'pi m¡meva kaunteya yajantyavidhip£rvakam  Verse 23 

EÚ…Ëxi…‰™… kaunteya — Arjuna; ™…‰ + {… ye api — even those; +x™…-n‰̆¥…i……-¶…HÚ…& ™…V…xi…‰ anya-
devat¡-bhakt¡Å yajante — devotees who worship the Lord as other devat¡s; ∏…r˘™…… 
+Œx¥…i……& ¿raddhay¡ anvit¡Å — endowed with ¿raddh¡; i…‰ + {… te api — they also; ®……®…¬ 
B¥… ™…V…Œxi… m¡m eva yajanti — worship only Me; + ¥… v…-{…⁄¥…«EÚ®…¬ avidhi-p£rvakam — 
(but) backed by ignorance 

Arjuna, even those devotees who endowed with ¿raddh¡, worship the 
Lord as other devat¡s also worship only Me, (but) backed by ignorance. 
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Ye api  anya-devat¡-bhakt¡Å—Those for whom God is other than themselves. 
This is the type of verse a dvait¢ will misinterpret. He will translate this as those who are 
devotees of other devat¡s, and say it is meant to show that K¤À¸a alone is God. It is not 
like that. 

All the devat¡s are Ì¿vara: It has been proved that everything is Ì¿vara, nothing is 
separate from Ì¿vara. So, anybody who worships any form, any name, in any mode, 
worships only Ì¿vara. These are devotees who do not recognise any of the devat¡s as 
Ì¿vara, but only as individual devat¡s. 

Yajante, they worship in various modes. How? áraddhay¡, with ¿raddh¡. 
Whether it is a tribal religion or a more sophisticated religion, all devotees have 
¿raddh¡. 

Kaunteya te api m¡meva yajanti—they also worship Me alone, Arjuna. The 
only problem is, their worship is backed by ignorance, it is avidhi-p£rvakam. No doubt 
they are worshipping Me, but they do not know Me. They think each devat¡ is different 
from every other, and from Me. 

I receive their various forms of worship alright, because I am the ultimate recipient 
through all the devat¡s , but they do not recognise this due to ignorance. 

For what reason is it said that their worship is backed by ignorance? The next 
verse clarifies. 

+Ω∆˛  Ω˛ ∫…¥…«™…Y……x……∆ ¶……‰HÚ… S… |…¶…÷Æ‰˙¥… S…* 
x… i…÷ ®……®… ¶…V……x…Œxi… i…k¥…‰x……i…ù…™…¥…Œxi… i…‰**24** 
ahaÆ hi sarvayajµ¡n¡Æ bhokt¡ ca prabhureva ca 
na tu m¡mabhij¡nanti tattven¡ta¿cyavanti te Verse 24 

S… ca — and;  Ω˛ hi — indeed; +Ω˛®…¬ aham — I am; ∫…¥…«-™…Y……x……®…¬ sarva-yajµ¡n¡m — of 
all rituals; ¶……‰HÚ… bhokt¡ — the recipient; |…¶…÷& B¥… S… prabhuÅ eva ca — and the only 
Lord; i…÷ tu — but; i…‰ te — they;  x… ®……®…¬ + ¶…V……x…Œxi… na m¡m abhij¡nanti — they do not 
know Me; i…k¥…‰x… tattvena — in reality; +i…& ataÅ  — therefore; S™…¥…Œxi… cyavanti — fall 
away 

And I am indeed the recipient of all rituals and the only Lord. But they do 
not know Me in reality. Therefore, they fall away. 

AhaÆ hi sarva-yajµ¡n¡Æ bhokt¡—I am indeed the recipient of the offerings of 
all worship, whether it is a Vedic ritual, ¿rauta, or any of the various forms of p£j¡ or 
prayer, sm¡rta. With respect to all of them, I am the recipient., whichever form they 
worship, that is Me. I am the final altar of all their worship. 
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PrabhuÅ eva ca, and I am the Lord of the yajµa. A yajµa produces a result. I am 
the one who gives that result, the karma-phala-d¡t¡, not the devat¡, that you invoke. 
The result may come through the devat¡, but it comes from Me alone. I am the ultimate 
giver. There is no wonder if Africans dance for rain and the rain comes. It is a ritualistic 
dance and it will bring rain. But the devat¡ that is invoked is Myself alone. There is no 
difference. 

The only problem here is that they do not know Me in reality, in essence—na tu 
m¡m abhij¡nanti tattvena. What exactly is the nature of Ì¿vara? Who are these 
devat¡s? Who is this kart¡? Who is the karma-phala-d¡t¡? All these, they do not 
know. Even though their worship can lead them to antaÅ -kara¸a-¿uddhi, which can 
lead them to mokÀa, they do not get that result. For that, they must have at least some 
vague knowledge that there is one Ì¿vara who is everything and that they are doing their 
worship for antaÅ-kara¸a-¿uddhi, so that, they can understand this truth of Ì¿vara. But 
that  kind of jµ¡na they do not have. So, what do they get? 

Cyavanti te, they fall away. They get only simple limited results, not antaÅ -
kara¸a-¿uddhi. For that, a person must be interested in mokÀa and understand that the 
prayer is done for antaÅ -kara¸a-¿uddhi. He alone gets the higher result. When a 
karma-yog¢ performs a ritual, his disposition is entirely different from that of a 
k¡ma-k¡m¢. As we saw before, a k¡ma-k¡m¢ desires certain results and makes use of a 
particular devat¡ to fulfil them. Therefore, he gets only that much result. But he falls 
away from the higher result. This should be the real result of all worship because it leads 
to mokÀa. They are worshipping Me, but at the same time they do not recognise Me. So, 
instead of gaining limitlessness they get only a limited result. The prayer itself is not 
defective but the efficacy is reduced by their own ignorance. If you have jijµ¡s¡ and do 
yajµa with an effort to know Ì¿vara, you can get antaÅ-kara¸a-¿uddhi  leading to 
viveka, and therefore, mokÀa. The others fall away from that. 

But one thing you must know, all these devotees definitely get results. So, none is 
denied the result of his karma. This is pointed out in the next verse. 

™……Œxi… n‰˘¥…µ…i…… n‰˘¥……x…¬  {…i…flx™……Œxi…  {…i…fiµ…i……&* 
¶…⁄i…… x… ™……Œ xi… ¶…⁄i…‰V™…… ™……Œxi… ®…t… V…x……‰% {… ®……®…¬**25** 
y¡nti devavrat¡ dev¡n pit¥ny¡nti pit¤vrat¡Å 
bh£t¡ni y¡nti bh£tejy¡ y¡nti mady¡jino'pi m¡m Verse 25 

n‰˘¥…µ…i……& devavrat¡Å — those who are committed to the gods; n‰˘¥……x…¬ ™……Œxi… dev¡n  y¡nti— 

reach the world of the gods;  {…i…fiµ…i……& pit¤vrat¡Å — those who are committed to the 

manes;  {…i…flx…¬ ™……Œxi…  pit¥n y¡nti — reach the plane of the manes; ¶…⁄i…‰V™……& bh£tejy¡Å — 

those who worship the spirits; ¶…⁄i…… x… ™……Œxi… bh£t¡ni y¡nti — go to the realm of the 
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spirits; + {… api — whereas; ®…t… V…x…& mady¡jinaÅ — those who worship Me; ®……®…¬ ™……Œxi… 
m¡m y¡nti— reach Me 

Those who are committed to the gods reach the world of the gods. Those 
who are committed to the manes reach the plane of the manes. Those 
who worship the spirits go to the realm of the spirits whereas those who 
worship Me, reach Me. 

Devavrat¡Å dev¡n  y¡nti—those who are committed to the devas in their worship 
gain the world of the devas. Devavratas  are those whose devotion and commitment are 
to the gods. These are the people who perform vaidika rituals to specific gods like 
Indra etc. As a result, they go to that plane of experience, loka, where those gods are. 
As we saw, they will stay there only as long as the pu¸ya they have gained from their 
karma lasts. The intention here is to point out the limitation of even good results. 

Pit¤vrat¡Å pit¥n y¡nti—those who worship the pit¤s, the ancestors, gain the 
world of the manes. These are the people who have a disposition, which has 
predominantly rajas. They perform Vedic rituals like ¿r¡ddha, which is done every year 
for the departed soul on the anniversary of the death. They also perform 
sm¡rta-karmas, which are not Vedic rituals. Pit¤ is a mane, a departed soul living in a 
particular plane of experience, which is more desirable than this world. That plane is 
called pit¤loka, and to that plane they go. There they gain the status of a pit¤ like 
AgniÀvatta, etc., when they die. AgniÀvatta is the name of a mane and they get that 
particular status when they die. 

There is a community in the Coorg district in Karnataka where worshipping the 
manes is done in a big way. In Tamil Nadu there is a movement of n¡stikas and the 
followers of that movement reject anything that is Vedic. So, they do not go to temples 
or perform any Vedic rituals. But they too worship their departed leaders. There were 
two leaders of this movement who are dead now. Every year their followers go to where 
they are buried and place flowers, burn incense etc. They will not say they worship, but 
that is what they are doing. They are worshipping Ì¿vara in that form. These are 
pit¤vratas. 

Bh£tejy¡Å bh£t¡ni  y¡nti—those who worship the bh£tas , spirits, and various 
minor devat¡s like yakÀas, r¡kÀasas, ga¸as etc., are bh£tejyas. Ga¸e¿a as the 
Ga¸apati is one of these. If you worship Ga¸e¿a as paraÆ brahma, that is different. 
Then you are worshipping Ì¿vara. But there are people who worship him as Ga¸apati. 
Then they are worshipping him as a bh£ta, some kind of exalted spirit. They will get 
only that level of experience. It is better than this one world but they gain only that 
much. 
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Having said all this, he further says, ‘y¡nti mady¡jinaÅ  api m¡m—those who are 
committed to Me reach Me. Just as these people reach their own ends, consistent with 
whom they have worshipped, similarly those who worship Me will reach Me alone. ‘Me’ 
means Parame¿vara, param¡tm¡, the cause of everything. áa´kara says here that 
vaiÀ¸avas are those who recognise the Lord as ViÀ¸u . ViÀ¸u means the one who is 
all-pervasive and who includes every devat¡. They recognise Me as themselves and 
thus, reach Me. 

What do you want now? Do you want to partake of some given plane of 
experience or you want to be every experience? All experiences are Me, nothing is 
separate from Me. So, mady¡j¢s are those who seek Me, recognise Me in all the 
devat¡s. Their approach, their seeking is entirely different. They are mumukÀus, the 
ones he described earlier as ananyas. 

FOR THE SAME EFFORT, RESULT IS LESS DUE TO IGNORANCE 

Here áa´kara makes a note. Even though the effort is the same, because they are 
worshipping Me in ignorance, they enjoy only limited results. Effort is common to all of 
them. In every yajµa you have to make effort. As all those devat¡s, they worship are 
Me, they are all worshipping Me. But because of ignorance, they do not recognise Me as 
the real recipient of their worship. They think they worship separate devat¡s for gaining 
separate lokas. Because of that, they limit themselves to that particular experience. The 
effort is the same as it would be if they were doing rituals for antaÅ-kara¸a-¿uddhi. 
But they become the recipients of limited results due to ignorance. 

It is like a person who knows that something he has is an antique. But he does not 
know its value. So, he makes a lot of effort to find an antique dealer and finally finds one 
who gives him a hundred dollars for it. He is happy. But actually its value is several 
hundred thousand dollars. So, even though he made the effort required to find the 
antique dealer, he got a lesser result due t o his ignorance. 

To say that the Lord is everything, you have to know it. Otherwise how can you 
say it? You do not see the Lord being everything, you have to know. Unless you 
recognise ¡tm¡ as paraÆ brahma who is the nimitta-up¡d¡na-k¡ra¸a, you cannot 
say the Lord is everything, I am everything. If this is understood, on the other hand, the 
result is the gain of limitlessness. There is no coming back once you know because the 
aha´k¡ra is gone. You are mukta, liberated. All this has been pointed out. 

Not only is the result so great, but it is also easily achieved, sulabha, because it is 
already a fact about you. For sugar to become sweet, what should it do? It simply has to 
know, ‘I am sweet.’ Similarly, one has to simply know, ‘I am limitless, ¡nando'ham .’ It 
is simply a thing to be known. Therefore, it is sulabha. Because you require antaÅ -
kara¸a-¿uddhi you may think, at least it requires lots of rituals. No, says Lord K¤À¸a. 
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Then what should I do? 

{…j…∆ {…÷π{…∆ °Úô∆Ù i……‰™…∆ ™……‰ ®…‰ ¶…HÚ¨… |…™…SUÙ i…* 
i…nΩ̆∆˛ ¶…HÚ¨÷{…æ˛i…®…∂x…… ®… |…™…i……i®…x…&**26** 
patraÆ puÀpaÆ phalaÆ toyaÆ yo me bhakty¡ prayacchati 
tadahaÆ bhaktyupah¤tama¿n¡mi prayat¡tmanaÅ Verse 26 

™…& yaÅ — he who; ¶…HÚ¨… bhakty¡ — with devotion; {…j…®…¬ patram — a leaf; {…÷π{…®…¬ 
puÀpam — a flower; °ÚôÙ®…¬ phalam  — a fruit; i……‰™…®…¬ toyam — water; ®…‰ |…™…SUÙ i… me 
prayacchati — offers Me; i…n¬̆ ¶… HÚ-={…æ˛i…®…¬ tad bhakti-upah¤tam — that which is 
offered with devotion; |…™…i……i®…x…& prayat¡tmanaÅ — of the person whose mind is pure; 
+Ω˛®…¬ +∂x…… ®… aham a¿n¡mi — I receive 

He who offers Me with devotion a leaf, a flower, a fruit, water—I receive 
that offering imbued with the devotion of the person whose mind is pure. 

Again this is a verse that is quoted often. What you offer does not matter. It can be 
a leaf, patra, like a bilva or a tulasi leaf, puÀpa, a flower, phala, fruit, toya water. But 
the action of offering is necessary and how it is offered is also important. 

YaÅ  me bhakty¡ prayacchati—he who offers to me with devotion. Bhakty¡ 
prayacchati means he gives with devotion recognising Me as Ì¿vara. ‘I offer this to 
Ì¿vara for antaÅ-kara¸a-¿uddhi , jµ¡na and mokÀa. Then any karma is a yoga. There 
is no entity called bhakti. It is only a condition of the mind. When you perform a ritual it 
is karma but bhakty¡ prayacchati means you do this karma with devotion. Then it is 
karma-yoga. Any karma can be yoga if there is bhakti . A p£j¡ is karma, so is singing 
k¢rtana. It is an oral action, v¡cikaÆ karma. If you do dhy¡na it is a mental action, 
m¡nasaÆ karma. All of them are karmas and with bhakti they become karma-yoga. 

Whose offering is this? Prayat¡tmanaÅ, of a person with the right effort. This is 
someone whose mind is pure. Bhakti, devotion, is an expression of a pure heart. The 
action is done with a pure heart and in order to gain that pure heart we also perform an 
act of devotion. 

IMPORTANCE OF AN ACT OF DEVOTION 

The action becomes important here because it produces a corresponding emotion. 
If the action is not done, the emotion will also disappear. So, we have certain actions, 
which cause particular emotions to manifest. The form and the spirit, as I have 
mentioned earlier, are both important. Suppose there is a form, which is not backed by 
the spirit. It is a mere form, a dead form. And when the spirit is there, a particular form is 
not necessary. To make an offering to the Lord, you do not need a physical action. If you 
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have devotion for the Lord you have it. You need no special action to express it. When 
you have an appreciation of Ì¿vara, its expression, devotion, is always in you. But the 
problem is, devotion is not real as long as you think you are a devotee. When there is an 
aha´k¡ra, an ego, which thinks it takes care of your yoga-kÀema and uses Ì¿vara as an 
accomplice, you need an act of devotion. It becomes as important as the spirit of 
devotion.  

As I told you before, if you hate a person, the best way of getting rid of that hatred 
is to act as though you have love for him. You may say it is hypocrisy. If your intention 
is to deceive the person, it is hypocrisy. If your intention is to get rid of the hatred, it is 
not. You do something like giving a flower to him daily, for 41 days. The act of giving a 
flower, in any culture so far on this planet, is a symbol of love or affection. In Indian 
culture it also indicates respect and devotion. That action, which in your psyche is 
connected with love and affection, no doubt will come in conflict with your emotion 
towards the person you hate. But you also want to get rid of this hatred. So, you give the 
flower and the day comes when you need not do it anymore. In the act of love there is 
love expressed; so, the opposite emotion, hatred, is converted into love. This is what we 
call pratipakÀa-bh¡van¡. In order to eliminate a given emotion you bring in the 
opposite emotion. If there is hatred, you bring in love. If there is jealousy, you bring in 
understanding, acceptance, some kind of admiration. This is how you change. 

Here, the act of devotion is as important as the devotion. Only in the act is the 
devotion manifest and this manifestation is very important. It has to become an all 
consuming passion; I must become the very content of devotion, which means that the 
aha´k¡ra should not be there at all. That is why they ask you to do p£j¡ daily. It need 
not even be understood. It is just a cultural expression. 

WHY WHAT YOU OFFER IS NOT IMPORTANT 

God is not going to be pleased just because you have offered some flowers. He is 
not going to be flattered by your act of giving or by your praising him because whatever 
you can think of, is less than the Lord. It is something like the child who has just learned 
how to multiply. When his father helps him do his homework, he says, ‘Dad, you are a 
great mathematician.’ How does he know? His understanding of a great mathematician is 
limited by his own knowledge of mathematics. A title should be given by a person 
competent to give that title. We cannot even spell the word omniscient correctly, what 
can we really understand when we call the Lord omniscient? From the little knowledge 
we have, how are we going to appreciate the Lord's omniscience? We have no 
immediate knowledge of this at all. It can never be immediate knowledge unless we step 
out of the individual mind. Then we can say, ‘I am that sarvajµa.’ That is the freedom 
we can get. With reference to our mind etc. there is no question of being all-pervasive, 
all-knowing, all-powerful. When a bhakta praises the Lord, his praise always falls short 
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of what the Lord is. So, the Lord cannot get flattered, much less, can he take what you 
offer. 

When you offer something to the Lord, he does not take it away. If he did, nobody 
would give anything. But if a priest comes to your house to perform a ritual, he always 
comes with a bag. At various stages of the ritual, things are offered to him and he puts 
them in his bag. If the Lord were to take what you offer, he must have a place of his 
own, like this bag, to keep it. Where can the Lord have a place of his own? To say this is 
the Lord's own place, there must be some place, which is not his. Being sarva-vy¡p¢ , all-
pervasive, all places are his places; being everything there is no place of his own. 
Whatever you offer remains there. Why then do I offer? 

WHY PRAY? 

Often people ask me if the Lord is all-pervasive, if he is in me and outside me, 
why should I pray? Drop the ‘if.’ The Lord is everywhere. If you know that, there is no 
need to pray. But if you do not know, pray in order to get that knowledge. You seem to 
see yourself as separate from the Lord who is omnipotent, omniscient and includes you. 
To that Lord whom you have not understood, pray, ‘I am told that you are all-pervasive, 
O! Lord. Show me how you are all-pervasive, how am I included in you? If only the 
Lord is there, then how am I the Lord? Please reveal this to me.’ 

This act of prayer is as important as the spirit behind it. Without the act there will 
be no spirit unless you are a jµ¡n¢. His whole life is an act of prayer. But for a person 
who is not a jµ¡n¢, even if the spirit is absent, as long as the act is there, the spirit will 
come. Because you cannot perform an act of prayer without the spirit entering into it. 
That is because prayer is the most voluntary action in the world. It is an action for which 
the result is not immediate; so, the free will expresses itself in the fullest form. In all 
other actions you are motivated in one way or another. When you see a go-getter, you 
see a driven person. But if that person simply falls back and offers a prayer, it is 
definitely voluntary because nobody can make another person pray. Even parents can 
only ensure that children close their eyes and maybe even utter the Lord's name. But 
whether you pray or not is entirely up to you. 

When we were children, we were asked to do a whole set of rituals before and 
after the g¡yatr¢-japa. They took about fifty minutes but unless we did them, we would 
not get our coffee. Therefore, for coffee's sake we were driven to do them. If you are just 
doing something to please your mother and get your morning coffee, it is only an action, 
not an act of prayer. But you do pick up the spirit when you perform the act. 

If in the act of prayer, there is some spirit, we call it real prayer. In it is your 
appreciation of Ì¿vara and your own helplessness. This keeps you sane. The sanest 
person is one who understands his own limitations as well as his virtues. One who 
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understands only one's own virtues, I would not say is the sanest. When you appreciate 
not only your helplessness but also Ì¿vara as the one who is limitless etc., your sanity is 
complete. Then your whole life becomes an expression of prayer.  

THE SPIRIT OF PRAYER IS THE SAME; THE FORM CAN VARY 

The importance of prayer is recognised in every religious culture. But each has its 
own form, which is purely cultural. The prayer is common, how the person prays is 
prescribed differently. One person may follow a p£j¡ form, step by step, in which patra, 
a leaf, puÀpa, a flower, phala, a fruit, toya, water, are offered. Even if they are not 
available, you can offer any or all of them mentally. You can even do the whole p£j¡ 
mentally. But if it is mental p£j¡, we need not limit our offering to patra, puÀpa, phala 
and toya alone. Mentally we can offer everything imaginable. But the action is important 
and that is what Bhagav¡n  points out here. What is recommended in this verse is an act 
of worship called p£j¡. You need not do Vedic rituals, only an act of worship in which 
you offer patra, puÀpa, phala or toya. 

There is a verse that says that in Kali-yuga for the people who have impure minds, 
who do not have rituals prescribed for them, reciting the Lord's name is enough.1 In all 
the yugas  peoples' minds are impure, so, this verse embraces all people whose minds are 
to be purified. Since they have r¡ga-dveÀas etc., they live by means, which are not 
always proper, and are called p¡pa-dravya-upaj¢v¢s. If you observe your pursuits, you 
will notice that when you get something, it is usually at the cost of someone else. There 
is often some aggression towards others. Therefore, there is p¡pa involved in your daily 
life. Then old impurities, kalmaÀas, cannot be eliminated because daily you gather new 
ones. You can only eliminate them by doing nitya-naimittik¡di-karmas like agnihotra 
and other rituals, which are prescribed in the Vedas according to var¸a and ¡¿rama. But 
these people do not have any such rituals prescribed for the var¸a and ¡¿rama they are 
in. How are they going to rid themselves of kalmaÀa, and gain antaÅ-kara¸a-¿uddhi? 
The name of the Lord is the only means, gatir govindak¢rtanam . It includes p£j¡, 
k¢rtana etc. 

Whatever the offering is, it must be bhakti-upah¤ta, that is offered with devotion. 
If you are moved by devotion expressed in the offering of a flower, a leaf etc. with a 
pure heart, what happens to that offering? 

AN OFFERING MADE WITH DEVOTION IS RECEIVED BY 
                                                 
1 EÚôÙ…Ë EÚ±®…π… S…k……x……∆ {……{…p˘¥™……‰{…V…“ ¥…x……®…¬* 
 ¥… v… GÚ™…… ¥…Ω˛“x……x……∆ Ω˛Æ‰̇x……«®…Ë¥… E‰Ú¥…ôÙ®…¬**  
kalau kalmaÀacitt¡n¡Æ p¡padravyopaj¢vin¡m 
vidhikriy¡vih¢n¡n¡Æ harern¡maiva kevalam 



Bhagavadg¢t¡ 164 

BHAGAVËN 

Aham a¿n¡mi, I eat. áa´kara says that this should be taken as ahaÆ g¤h¸¡mi, I 
receive it. It means the person gets the result for his action, antaÅ-kara¸a-¿uddhi. You 
need not do elaborate rituals. All that is required is recognition, and an act of prayer. The 
meaning of this verse is that an act of prayer is important and it should be done for the 
sake of antaÅ -kara¸a-¿uddhi  leading to mokÀa. When Bhagav¡n receives your prayer, 
you are already blessed.  

There is a story illustrating this in Bh¡gavata-pur¡¸a. A poor man, Sud¡m¡, 
also called Kucela, lived with his wife and twenty seven children. He and K¤À¸a had 
studied together in the same gurukula at the feet of the ¤Ài, S¡nd¢pani. Studying under 
the ¤Ài had given him great insight and devotion. Even though he was a g¤hastha and 
had to find food for his large family, he was cheerful and devoted to the Lord. His wife 
found it increasingly difficult to maintain the family on his meagre earnings. One day 
she suggested to Sud¡m¡, that as he had been with K¤À¸a at the gurukula, he should 
seek K¤À¸a's help. Sud¡m¡ was unwilling to go and ask for charity in the name of 
friendship. She finally prevailed. After agreeing, Sud¡m¡ started to worry, ‘How can I 
go and meet K¤À¸a, my old friend, without a gift? He is  no ordinary person, he is more 
than a king and one should not go empty-handed to a king, to a deity or to the guru—
rikta-p¡¸iÅ na pa¿yeta r¡j¡naÆ daivataÆ gurum. And I don't have anything to offer 
to him.’ His wife said, ‘I have something you can offer him.’ She had already saved 
some beaten rice, called poha, from what Sud¡m¡ had brought home. She wrapped all 
she had, which was about three morsels, in a rag and gave it to Sud¡m¡. He went to 
Dv¡rak¡. 

K¤À¸a, learning that Sud¡m¡ had come, asked that he be escorted into the palace 
with great respect. He came down to meet Sud¡m¡ at the door, washed his feet and 
welcomed him into the palace. In those days, if you were a br¡hma¸a, the king had to 
greet you with respect, and do certain prescribed acts of worship. Then K¤À¸a asked 
Sud¡m¡, ‘Did you bring anything for me?’ Initially Sud¡m¡ did not say anything, for 
he thought K¤À¸a would take offence at the insignificant gift he had brought. He saw the 
palace, the riches around, and was aghast within himself as to how he could have come 
to see K¤À¸a with some beaten rice wrapped in a rag. But K¤À¸a found the small bundle 
hidden in his clothes, pulled it out, and began eating from it. He took one mouthful, and 
then a second one. Before he could take the third one, his wife, Rukmi¸¢, who was 
standing near him, stopped him. She stopped him because, that very act of eating, 
graha¸a, becomes anugraha¸a, bestowal of his grace on Sud¡m¡. When K¤À¸a took 
the first morsel of rice, there in Sud¡m¡'s village his hut got transformed into a palace. 
His wife and all the children suddenly found themselves in the best of clothes. Rukmi¸¢ 
stopped K¤À¸a from taking more of the beaten rice, because if he had taken all of it, the 
whole world would have belonged to Sud¡m¡. 
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That is the Lord's anugraha¸a. It becomes available immediately when he accepts 
an offering. Sud¡m¡ was so overwhelmed by K¤À¸a's welcome and the arrangements 
for his comfortable stay that he forgot to ask K¤À¸a for any help. He was just happy 
meeting K¤À¸a after such a long time. He went back to his village, and when he reached 
it, he was not sure whether it was his village or another. Everything was different. Even 
the ponds that had been dry were full of water. The trees were full of flowers and fruits. 
He could not recognise the place until his wife and children came and greeted him. 
When Bhagav¡n  takes, he gives. 

Even the fact that you can pray is the result of prayer. You try. See if you can 
really open your heart and pray. You will find it very difficult. With all the pain and 
cynicism we have inside, it is very difficult to open up. A hundred arguments will come 
to prove how prayer is useless. So, it takes a number of ‘as though’ prayers before we 
can really pray. Prayer being an action, which is highly voluntary, as I told you, where 
the freewill gets its maximum expression, is the most efficacious action. The role of the 
will is so complete. You are not driven to it, you do it on your own. And its result is 
assured. That is why áa´kara interprets the word g¤h¸¡mi as  anug¤h¸¡mi. 

As a s¡dhana for antaÅ-kara¸a-¿uddhi, an act of bhakti  is very important. It 
will instil devotion because it does imply a certain degree of surrender and recognition of 
one's limitations. This can lead to helplessness but when it is accompanied by the 
recognition of Ì¿vara as limitless, the act of devotion makes this appreciation very real. 
The attitude of surrender becomes more and more real through the act of surrender. So, 
the act is as important as the very attitude until the attitude does not come and go. If it is 
an abiding attitude you have no need to perform an act of devotion as a means, as we 
will see in the next verse. 

™…iEÚÆ˙…‰ π… ™…n˘∂x…… ∫… ™…W…÷Ω˛…‰ π… n˘n˘… ∫… ™…i…¬* 
™…k…{…∫™… ∫… EÚ…Ëxi…‰™… i…iE÷ÚØ˚π¥… ®…n˘{…«h…®…¬**27** 
yatkaroÀi yada¿n¡si yajjuhoÀi dad¡si yat 
yattapasyasi kaunteya tatkuruÀva madarpa¸am Verse 27 

™…i…¬ EÚÆ˙…‰ π… yat  karoÀi — whatever you do; ™…i…¬ +∂x…… ∫… yat a¿n¡si — whatever you eat; 
™…i…¬ V…÷Ω˛…‰ π… yat juhoÀi — whatever ritual you perform; ™…i…¬ n˘n˘… ∫… yat dad¡si — whatever 
you give; ™…i…¬ i…{…∫™… ∫… yat tapasyasi — whatever religious discipline you follow; EÚ…Ëxi…‰™… 
kaunteya — Arjuna;  i…i…¬ E÷ÚØ˚π¥… tat kuruÀva — please do it; ®…n¬˘ +{…«h…®…¬ mad-arpa¸am 
— as an offering to Me 

Whatever you do, whatever you eat, whatever ritual you perform, 
whatever you give, whatever religious discipline you follow, Arjuna, 
please do it as an offering to me. 
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Various actions that you do, whether they are secular or scripturally enjoined, 
either by the Vedas or by sm¤ti, please do all of them as an offering to Me, kuruÀva 
madarpa¸am. Why is this said here? 

Generally even though people perform these rituals, prayers, etc. they do them for 
their own yoga and kÀema. The same ritual can be a k¡mya-karma or a 
niÀk¡ma-karma. NiÀk¡ma-karma does not mean you do not expect a result. Nobody 
can perform an action without expecting result. It means you expect no result except 
antaÅ-kara¸a-¿uddhi . You may do anything but if it is no longer a k¡mya-karma, you 
do it with an entirely different attitude. What you want is antaÅ -kara¸a-¿uddhi. 

What exactly is the purification? Not to be in the hands of likes and dislikes, the 
two words that really cover all other psychological problems. If you analyse any problem 
you have, you find it comes under r¡ga-dveÀas . Things did not happen as I wanted, 
therefore, I have a problem. Things do not happen as I want, therefore, I have a problem. 
I do not see that things will not happen as I want, therefore, I have a problem. All 
problems, normal or abnormal, can be brought under r¡ga-dveÀas. 

CONNECTION OF PRAYER AND MENTAL PURIFICATION 

This antaÅ-kara¸a-¿uddhi is very important and to achieve it, prayer is 
inevitable. Why? Because only a prayerful mind can accept all this. Only on seeing my 
helplessness, can I forgive myself. Only understanding myself very clearly as a limited 
person can I totally accept that I could only do as much as I did; I could not have done 
anything better. Perhaps in the order of things this is how it should have been. With that 
kind of recognition, that prayerful attitude, there is serenity. When the mind is settled 
like this, it can inquire properly. Here Bhagav¡n  is talking about a person who is 
interested in mokÀa. He does karma for antaÅ -kara¸a-¿uddhi. He may do the same 
action as a k¡ma-k¡m¢ but he does not want this and that. He wants only one thing, 
mokÀa, which is non-separate from himself. As a karma-yog¢ he has renounced the 
results of his actions, karma-phala-ty¡ga. He plays roles and performs karma etc. But 
he does not work for dharma, artha, and k¡ma, but works only for antaÅ -
kara¸a-¿uddhi. Or he can be a sanny¡s¢ who gives up the karmas, duties, so that he 
has no role to play. Both the karma-yog¢ and the sanny¡s¢ have a recognition of Ì¿vara 
and that is called bhakti . 

Tat  kuruÀva  madarpa¸am—whatever you do, please offer it to Me. It means 
may you not expect a result of yoga or kÀema; just do it and let it go to the Lord. It is an 
expression of your devotion to Ì¿vara. All you want is antaÅ-kara¸a-¿uddhi . The very 
offering of such a prayer brings about inner purification. Therefore, whatever you do, 
please offer it to Me for the sake of antaÅ-kara¸a-¿uddhi leading to mokÀa. Bhagav¡n 
is not going to be elevated by your offering but you are enriched in the process. 
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YatkaroÀi—whatever you do. Bhagav¡n  addresses Arjuna directly here. 
Whatever you do is made into an offering and the result of that karma is taken as 
pras¡da. 

Yada¿n¡si—whatever you eat. That is why, while eating we offer the food saying, 
pr¡¸¡ya sv¡h¡, ap¡n¡ya sv¡h¡, vy¡n¡ya sv¡h¡, ud¡n¡ya sv¡h¡, sam¡n¡ya sv¡h¡ 
and then finally saying brahma¸e sv¡h¡. It means this: Unto the Lord who is in the 
form of pr¡¸a, the respiratory function, ap¡na, the system that throws things out of the 
body, sam¡na, the digestive system, vy¡na, the whole circulatory system, ud¡na, the 
pr¡¸a that ejects the life out of the body at the time of death, I offer this food. 
Brahma¸e sv¡h¡, to the one who indwells every physical body identified with the total 
subtle body, hira¸yagarbha, I offer this food. 

Yat juhoÀi—whatever fire ritual you perform, whether it is a ¿rauta-karma or a 
sm¡rta-karma, or any ritual that you perform daily or on special occasions, please offer 
it unto Me. Let it not be for dharma, artha, or k¡ma. All that is important is your 
attitude. Bhagav¡n  is not going to be flattered by what you do or do not offer. Still, 
through some association you make your offering more and more real, which creates in 
you a certain bh¡vana, attitude. ViÀnu is the one who loves ornamentation; he is 
ala´k¡ra-priya. Lord áiva loves a bath; he is abhiÀeka-priya. Lord S£rya loves 
salutations; he is namask¡ra-priya. So, you do all this, for your own sake, really, to 
make your devotion more real. It is only your attitude that counts. Two pieces of wood in 
the form of a cross mean nothing; every telephone pole looks like that. But it stands for 
something; so, there is an attitude, bh¡vana. So, it will work. Nobody will be denied the 
result of his prayer whether he is a Muslim, a Christian, a Jew, a Parsi, or anybody. 
These things must be very clear. Any religion is based on bh¡vana. That is what makes 
a person a devotee. 

Yat  dad¡si—whatever you give as an offering, as charity—gold, food, ghee, 
clothes etc. These are the things that we generally give to br¡hma¸as,  people like 
priests, dedicated to a religious life. In former times, they were working for the society 
and the society took care of them; so, d¡na was generally for br¡hma¸as. Now it can be 
anything you give in charity. All the charities you do, dedicate them unto Ì¿vara as a 
worship. 

Yat  tapasyasi—any particular religious discipline you undertake. There are 
varieties of tapas like fasting and japa. 

In all this, Bhagav¡n  says, ‘Whatever you do, do it as an offering unto Me.’ These 
are all expressions that we have to understand properly. Otherwise what does ‘Perform 
all actions dedicated to the Lord’ mean?, which Lord? Where? How? This is the 
problem. 
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WHAT DOES IT MEAN TO OFFER EVERYTHING TO BHAGAVËN? 

Here, we have to understand that gaining the knowledge of Ì¿vara and 
understanding that I am not separate from Ì¿vara is mokÀa, freedom. If you want that, 
you need antaÅ-kara¸a-¿uddhi and you have to work for it. When dharma is Ì¿vara, 
even duties are for Ì¿vara. What is to be done becomes important because it is looked 
upon as Ì¿vara and thereby r¡ga-dveÀas are relegated to the background. Then the 
special rituals that you perform are meant for no other result than antaÅ-kara¸a-¿uddhi 
leading to mokÀa. Wanting mokÀa means wanting Ì¿vara because mokÀa is 
non-separate from Ì¿vara. Knowing I am Ì¿vara, whose nature is fullness and who is the 
cause of creation, is indeed mokÀa. When you are seeking mokÀa, don't think that you 
are seeking anything other than Ì¿vara. When the various rituals, prayers, etc., that you 
perform are all for the sake of antaÅ -kara¸a-¿uddhi, which is necessary for mokÀa, 
they are all for Ì¿vara. Because, the svar£pa of mokÀa is nothing but Ì¿vara. So, when 
you perform these prayers and rituals etc., they are all meant only for Ì¿vara. 

Similarly, the other duties, which you are called upon to do in day-to-day life are 
also for Ì¿vara if they conform to dharma. Your likes and dislikes, tendencies etc., may 
be opposed to what you have to do. But they are overruled when you conform to 
dharma, because that itself is Ì¿vara. 

For the person who is living his life in this manner, like Arjuna, what will 
happen? 

∂…÷¶……∂…÷¶…°ÚôËÙÆ‰˙¥…∆ ®……‰I™…∫…‰ EÚ®…«§…xv…x…Ë&* 
∫…z™……∫…™……‰M…™…÷HÚ…i®……  ¥…®…÷HÚ…‰ ®……®…÷{…Ëπ™… ∫…**28** 
¿ubh¡¿ubhaphalairevaÆ mokÀyase karmabandhanaiÅ 
sanny¡sayogayukt¡tm¡ vimukto m¡mupaiÀyasi Verse 28 

B¥…®…¬ evam — in this way; ®……‰I™…∫…‰ mokÀyase — you will be released; EÚ®…«-§…xv…x…Ë& karma-
bandhanaiÅ  — from the bondage of karma;  ∂…÷¶…-+∂…÷¶…-°ÚôËÙ& ¿ubha-a¿ubha-phalaiÅ — 
in the form of desirable and undesirable results; ∫…z™……∫…-™……‰M…-™…÷HÚ-+…i®…… sanny¡sa-yoga-
yukta-¡tm¡ — being one whose mind is endowed with renunciation and karma-yoga; 
 ¥…®…÷HÚ& vimuktaÅ— released; ®……®…¬ ={…Ëπ™… ∫… m¡m upaiÀyasi — you will come to Me 

In this way you will be released from the bondage of karma, which is in 
the form of desirable and undesirable results. Being one whose mind is 
endowed with renunciation and karma-yoga, you who have been 
released will come to Me. 

MokÀyase—you will be released. From what? 
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From the karmas that give you desirable and undesirable results—
¿ubha-a¿ubhaiÅ karma-bandhanaiÅ . These binding karmas have desirable and 
undesirable results, in other words sukha-duÅkha. Karma produces two types of 
results, desirable, ¿ubha-phala, and undesirable, a¿ubha-phala. And the karmas 
themselves are bondage because they produce results for the agent, the kart¡. He is the 
one who has to experience the karma-phala, which comes in the form of sukha and 
duÅkha. In order to experience them, he must have a body, mind, senses, etc. Therefore, 
he requires a birth, janma. Because of karma there is janma, because of janma there is 
karma. 

From all this, Bhagav¡n says, you will be released. How?  

Evam—in this manner, by doing what was described in the previous two verses. 
Performing all actions as a dedication to Ì¿vara, as it was explained, you become 
sanny¡sa-yoga-yukta-¡tma, one whose mind is endowed with yoga and sanny¡sa. This 
is mokÀa. But the person we are discussing is doing karma. And all that he does he 
dedicates unto the Lord, as the Lord himself said in the last verse—yatkaroÀi yada¿n¡si 
yat tapasyasi… So, what is  the sanny¡sa here? áa´kara makes it clear; it is sanny¡sa 
and at the same time, yoga. It is called sanny¡sa because he renounces the results of his 
actions; there is phala-ty¡ga. Everything is done as an offering to Ì¿vara—tat kuruÀva 
madarpa¸am and he is  interested only in Ì¿vara, nothing else. Ì¿vara is non-separate 
from mokÀa;  so, if he is interested in mokÀa, he is purely interested in Ì¿vara. Since he 
has karma-phala-ty¡ga, it is called sanny¡sa, considering the root meaning of the word 
rather than the popular meaning, which is a life style of renunciation. It is not the 
renunciation of karma, but an attitudinal renunciation. The context here is the 
performing of all these rituals, prayers, duties etc. 

Therefore, we are talking about karma-yoga. Still,  it is called sanny¡sa-yoga 
because there is karma-phala-ty¡ga. He gives up his likes and dislikes and does karma 
only for the sake of Ì¿vara. Not for anything else. This person is committed to Ì¿vara. 
So, naturally there is sanny¡sa. Why is it yoga? áa´kara says, because the word karma 
is associated with it. And it is karma-yoga because the word sanny¡sa is there. 
Otherwise it would be only karma for the sake of artha and k¡ma now; and later it 
becomes a karma that binds you, karma-bandhana by producing pu¸ya and p¡pa. 
These karmas , however, do not bind since they create antaÅ -kara¸a-¿uddhi  and 
through antaÅ -kara¸a-¿uddhi, you gain mokÀa. 

There is an order there. The same thing was said in the fifth chapter of the G¢t¡. 

™……‰M…™…÷HÚ…‰  ¥…∂…÷r˘…i®……  ¥… V…i……i®……  V…i…‰Œxp˘™…&* 
∫…¥…«¶…⁄i……i®…¶…⁄i……i®…… E÷Ú¥…«z… {… x…  ôÙ{™…i…‰**5-7** 
yogayukto vi¿uddh¡tm¡ vijit¡tm¡ jitendriyaÅ  
sarvabh£t¡tmabh£t¡tm¡ kurvannapi na lipyate Verse 5-7 
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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). 

This sequence is a style of the G¢t¡ and must be understood. Otherwise, it will 
read as though karma-yoga is a means for liberation. That will destroy the whole ¿¡stra 
and create countless problems. Therefore, here we must remember that particular word, 
yoga-yukta, the one who is endowed with karma-yoga. What does he become? 
Vi¿uddh¡tm¡, his antaÅ-kara¸a is pure, meaning he is no longer in the hands of 
r¡ga-dveÀas. Therefore, he is vijit¡tm¡, his mind is in his hands and so are his sense 
organs; he is a jitendriya. Such a person becomes sarvabh£ta-¡tmabh£ta-¡tm¡. In 
time he gains this knowledge and his self is no longer enclosed but is released from the 
limitations superimposed upon the self. He is the self of all. Even if he performs an 
action he is not bound by that karma, na lipyate. That is what is said here. 

So, by doing this, you will get released from karma. Look at this. Karma 
generally binds you, but by doing the same karma with a change of attitude, it becomes 
the means for liberation. The binding karma becomes non-binding. 

Because he does everything for the sake of Ì¿vara, he is a bhakta and also a 
jijµ¡su , karma-yog¢, mumukÀu—all these at once. Because he is sanny¡sa-
yoga-yukta-¡tm¡, he has all the qualifications for gaining the knowledge. So, for him 
knowledge becomes easy. 

Therefore, vimuktaÅ m¡m upaiÀyasi, liberated, you will come to Me, in time. 
Because he has said mokÀyase, you will get liberated, there is a time involved here. 
Knowledge does not take time. But removing the obstructions does. Being a karma-
yog¢, you gain antaÅ -kara¸a-¿uddhi and with that mind you are able to understand the 
¿¡stra and are, therefore, vimukta. Living, you are liberated because the mind does not 
pose any problem in so far as the knowledge of yourself is concerned, which you have 
gained from the ¿¡stra. It is not inhibited by any problem that would be there for want of 
karma-yoga. And uninhibited self-knowledge is mokÀa. The teaching is there, pram¡¸a 
is there, and vastu is there. Knowledge should take place. And it has to take place in 
your mind. If that mind has a problem, we have to take care of it and that is done by 
karma-yoga. 

Living, you are liberated; then what happens at the time of death? When the body 
falls at the time of death, you are one with Me. What exists is only Ì¿vara because the 
notion of individuality, j¢vatva is eliminated. The j¢va has resolved into Ì¿vara and 
therefore, you are one with Ì¿vara, which means that you are Ì¿vara. Even alive there is 
only Ì¿vara. But because of pr¡rabdha-karma, the body-mind-sense complex 
continues. Therefore, its seeming limitations continue. Then, that body falls away and 
the seeming limitations also disappear. There is only Ì¿vara. 
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Therefore, Lord K¤À¸a says here, m¡m upaiÀyasi, you will come to Me. This is 
addressed to the j¢va who is now listening, not to the sat-cit-¡nanda-¡tm¡. Here, ‘you’ 
falls short of sat-cit-¡nanda-¡tm¡. It goes only up to the j¢va, the jijµ¡su and not 
beyond that. ‘You shall come to Me’ means that there will be no ‘you,’ the individual. 
You who is sat-cit-¡nanda-brahma alone is there. 

This is another expression that can be misunderstood. You have been Me, but you 
come back to Me again. As though you are a stranger, you come back to Me. This is a 
figurative expression. There is no coming to Bhagav¡n or going away from Bhagav¡n . 
You are always non-separate from Bhagav¡n. It is just a matter of recognition. 

DOES BHAGAVËN ALSO HAVE PARTIALITY? 

But in the previous verse he says, whatever you do, Arjuna—yat  karoÀi 
yada¿n¡si yad juhoÀi—offer it all to Me. And the one who performs all actions for the 
sake of Ì¿vara will get Ì¿vara, whereas the others will not. Then we have a problem. 
Bhagav¡n  becomes the one who has r¡ga-dveÀas like any ordinary person. If you praise 
him, calling him Indra, Candra etc., you get something out of him. Then if you criticise 
him, he doesn't give you anything at all. Today he shows r¡ga, and tomorrow he shows 
dveÀa. Flatter him and he gives you everything. If he is angry, he leaves you out 
completely. This is what we see in the world. We thought Bhagav¡n was different, one 
who would be equal to all people and give equally to everybody. But it looks as though 
he too behaves like an ordinary person. You go on doing everything for Bhagav¡n, then 
he is pleased and says, ‘Come back!’ But the others who did not care for him, he also 
does not care for. What is this? If you care for him, he cares for you. If you do not, he 
does not care for you. What kind of Bhagav¡n is he? He should care for me even if I do 
not care for him. I do not see him doing anything for me nor is he immediately available 
for me. How can I care for him? I have a hundred different cares in my life. 

But he is said to be all-wisdom, all-love, and all-compassion. In his vision, in his 
compassion I have done nothing to deserve being neglected by him. Suppose a child 
happens to kill a cockroach. You do not consider it a sin. It was afraid and it therefore, 
did something. Even if a person commits a small felony, you accommodate him. Our 
local laws seem to be very kind to the children because they do things in innocence. So, 
what about the almighty Lord who is all-wisdom, who is absolute love and compassion? 
In his vision what kind of misdemeanour can I commit that will not get his pardon? In 
fact I must destroy the universe for him to get angry. If I put Mars out of place, turn 
Jupiter inside out, just spirit the entire Earth away, if I make a mess of his whole home, 
then he should get angry with me. But these small little things that a human being may 
do, he should pardon. 

I am not like R¡va¸a who made Lord Varu¸a come and water his garden and 
wanted V¡yu to come and sweep his floor, etc. He abused all the devat¡s and should be 
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punished, all right. But not me, doing my small little thing. What kind of person is he, if 
only when you go on flattering him, he is very kind to you? And if you neglect to say 
‘Yo u are Ananta,’ ‘You are K¤À¸a,’ ‘You are R¡ma,’ you are this, you are that, etc., he 
thinks that I am no good and therefore, does not care for me. In my innocence and 
childishness I may not care for him. But in his wisdom and in his compassion, he should 
care for me. What kind of a God is he if he also has r¡ga-dveÀas? 

It is very clear that such a God is insecure. He has his own fans called bhaktas, 
devotees. So, he cares for them. And the others, who mind their business and are now 
grown up, he dislikes. He should be proud of them. But he wants them always to look up 
to him, which means he does not want them to grow. He is not even like enlightened 
parents.  

Now we have reduced Ì¿vara to our level. It is the argument of an opponent, 
p£rvapakÀ¢, remember. The answer to this is given in the next verse. 

∫…®……‰%Ω∆˛ ∫…¥…«¶…⁄i…‰π…÷ x… ®…‰ u‰˘π™……‰%Œ∫i… x…  |…™…&* 
™…‰ ¶…V…Œxi… i…÷ ®……∆ ¶…HÚ¨… ®… ™… i…‰ i…‰π…÷ S……{™…Ω˛®…¬**29** 
samo'haÆ sarvabh£teÀu na me dveÀyo'sti na priyaÅ  
ye bhajanti tu m¡Æ bhakty¡ mayi te teÀu c¡pyaham Verse 29 

∫…¥…«-¶…⁄i…‰π…÷ sarva-bh£teÀu — in all beings; +Ω˛®…¬ ∫…®…& aham samaÅ — I am the same; x… ®…‰ 
u‰˘π™…& +Œ∫i… na me dveÀyaÅ asti — there is no one whom I dislike; x… (®…‰)  |…™…& na (me) 
priyaÅ — nor is (anyone) my favourite; ™…‰ ¶…V…Œxi… i…÷ ®……®…¬ ye bhajanti tu m¡m — but 
those who seek Me; ¶…HÚ¨… bhakty¡ — with devotion; ®… ™… i…‰ mayi te — they exist in 
Me; i…‰π…÷ S… + {… +Ω˛®…¬ teÀu ca api aham — and I exist in them 

I am the same in all beings. There is no one I dislike nor do I have a 
favourite. But those who seek Me with devotion exist in Me and I in 
them. 

SamaÅ  ahaÆ sarva-bh£teÀu—I am the same in all beings. I am not someone 
separate from them. In all the beings I am the same limitless Ì¿vara because the ¡tm¡ of 
everyone is Myself alone. In all beings I am available for owning. They need not even 
come to Me; they are Me. So, what would be My attitude towards them? 

Na me dveÀyaÅ asti—How can I have a dveÀya—one who is disliked, when 
everyone is Me? I do not hate Myself. I cannot hate Myself because I know that I am 
complete—ahaÆ p£r¸aÅ . To hate oneself, one must be ignorant of oneself. I have no 
such ignorance. I know that I am everything and when that is so, everyone is Myself. 
There is no separate person at all. Everyone is the same whole person, which is why he is 
called puruÀa. When this is so, there is no person to be hated. 
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You may not dislike some one, but suppose you have a liking for somebody else. 
That is good enough. It means you are indifferent to others and it also establishes a 
gradation, t¡ratamya. It is not enough to say, na me dveÀyaÅ asti, there is no one for 
whom I have dislike. 

Therefore, Bhagav¡n says, na me priyaÅ asti—I have no favourite, no beloved. 
Human beings are subject to all that but not Ì¿vara. Then why does  he say those who 
worship him will come to him etc.? If he is giving favours, you can say he gives certain 
people favours and not others. The problem here is, Bhagav¡n  says, I am themselves. 
They have to know Me. I cannot be more than what I am for them nor can I do more than 
what I have done already. They themselves are Me. They are not separate from Me. I am 
not giving favours to anybody but those who know Me get Me. It is all according to the 
law. Even grace is karma-phala. They have the free will to earn that grace or not to. 

Then finally speaking, 

Ye m¡Æ bhajanti bhakty¡, those who seek Me, who praise Me, who worship Me 
with devotion—all these can be taken as the meaning of the word bhajanti—mayi te 
teÀu ca api aham, they exist in Me and I exist in them. They exist in Me because they 
seek Me. Then they become one with Me and therefore, I exist in them. What about 
others? They are also non-separate from Me but they do not seek Me with commitment, 
with devotion, bhakty¡. If they do, then I am in them, they are in Me. Here you must 
note that Bhagav¡n is not speaking with reference to satya and mithy¡ as he did earlier 
when he said matsth¡ni sarva-bh£t¡ni na ca ahaÆ teÀu avasthitaÅ . Here he is saying 
that the seeker's ¡tm¡ is Me. Therefore, all the seekers exist in Me, and I in them in that 
both of us are one and the same. Pure ¡tm¡ is pointed out. He is not talking about the 
relationship but the identity between the j¢va and Parame¿vara. Therefore, I am them 
and they exist in Me. All of them have their being in ¡tm¡. When each one says, ‘I am 
so-and-so’ that ‘I’ is Parame¿vara. They all exist in Me, one param¡tm¡, and I am in 
the form of all of them.  

Why should he say so? 

THERE IS NO WHOLE-PART RELATIONSHIP WITH ÌáVARA 

One may think that they exist in Me like the parts exist in the whole. This is what 
the school of thought called vi¿iÀ¶a-advaita says. But this cannot be. There are no 
fractions of ¡tm¡ because ¡tm¡ is always whole. It cannot be fractionated. It is not that 
from the same fire each one has a spark of divinity. There is no spark here. The spark is 
the whole. These theologies all exist because we have psychological issues. Everyone 
wants to belong to somebody because he feels empty inside. He wants to be claimed by 
somebody and therefore, he says he belongs to a big person, in this case, ViÀ¸u. It is 
purely psychological. There is nothing wrong with wanting to belong to somebody but 
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we are not talking about simple psychological issues here. It is more than that. You do 
not belong to Ì¿vara. You are Ì¿vara. 

If you think you belong to Ì¿vara, then you will also think Ì¿vara belongs to you. 
Then, Ì¿vara will have one million people saying the same thing. They are all deluded. 
When they discover there is another person to whom Ì¿vara has given the same feeling, 
their devotion will disappear. Ì¿vara becomes like the fellow who was searching for a 
greeting card and with the help of the shopkeeper finally found the one he was looking 
for. It said, ‘You are the only one I love.’ Then he asked the shopkeeper for a dozen of 
them! Similarly, Ì¿vara gives every devotee the feeling that he belongs to that devotee. 
He should; otherwise no devotee will be a devotee. But among the devotees, each has 
always an eye upon the other devotee. Each thinks ‘The Lord belongs to me. I am the 
only one dear to him. That is what he told me.’ When one says to the other, ‘He told me 
the same thing,’ all the devotion falls apart. 

This is what happens if you think you are a fraction of the Lord. This is 
vi¿iÀ¶a-advaita. If everyone belongs to Ì¿vara and everyone thinks that Ì¿vara belongs 
to him, definitely he will have the feeling, ‘I am not special to Ì¿vara, he has general 
devotees, I am only one of them.’ And devotion will evaporate. There is no belonging. 
You are Ì¿vara. There is no question of separation because Ì¿vara cannot be made into 
parts so that you have a spark of that Ì¿vara. Therefore, when one understands, ‘I am in 
all of them, they are in Me,’ there is no separation. 

Bhagav¡n  says, ‘I have no dveÀa for the people who do not care for Me nor do I 
have r¡ga for the people who care for Me. I am available for everyone because in all 
beings I am the same, samo'haÆ sarva-bh£teÀu .’ It is a question of owning up. The 
¡tm¡ of everyone is Parame¿vara. I am not hiding myself from anybody nor I am 
choosing to reveal Myself to someone. I do not extend favours to some and punishment 
to others. It is all one's own doing. 

Having said this, he continues to talk about the nature of the commitment to the 
pursuit of Ì¿vara, called bhakti . áa´kara introduces the next verse saying ‘Listen to the 
glory of that devotion.’  

+ {… S…‰i∫…÷n÷˘Æ˙…S……Æ˙…‰ ¶…V…i…‰ ®……®…x…x™…¶……E¬Ú* 
∫……v…÷Æ‰˙¥… ∫… ®…xi…¥™…& ∫…®™…M¥™…¥… ∫…i……‰  Ω˛ ∫…&**30** 
api cetsudur¡c¡ro bhajate m¡mananyabh¡k 
s¡dhureva sa mantavyaÅ samyagvyavasito hi saÅ  Verse 30 

+ {… S…‰i…¬ api cet even if; ∫…÷n÷˘Æ˙…S……Æ˙& sudur¡c¡raÅ — one of highly improper conduct; 
+x…x™…¶……E¬Ú ananyabh¡k — being one without a sense of separation; ®……®…¬ ¶…V…i…‰ bhajate 
m¡m — he worships/seeks Me; ∫…& ∫……v…÷& B¥… ®…xi…¥™…& saÅ s¡dhuÅ eva mantavyaÅ  — he 
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is to be considered a good person;  Ω˛ hi — because; ∫…& ∫…®™…M¥™…¥… ∫…i…& saÅ 
samyagvyavasitaÅ — he is one whose understanding is clear 

Even if someone of highly improper conduct seeks Me without a sense of 
separation, he is to be considered a good person because he is one whose 
understanding is clear.  

Api cet sudur¡c¡raÅ—even if he is a person whose conduct is highly 
questionable. Sudur¡c¡ra is a person whose conduct, ¡c¡ra, is perfectly bad. He omits 
all the things that are to be done and does all the things that are not to be done. He is 
completely unmindful of others' happiness or welfare. Such a totally self-centred person 
is a dur¡c¡ra. In that, he excels everybody else. There are many criminals but this one 
excels all of them. Generally you do not put the prefix, su, in conjunction with the 
prefix, dur. But here Lord K¤À¸a uses this su with dur¡c¡ra. Even though his conduct 
has been like this, and continues to be like this, he is ananyabh¡k, one who does not see 
anything else except Ì¿vara. Somehow, in spite of all his dur¡c¡ra, because of some 
previous karma, he has discovered a devotion for Ì¿vara and is committed to the 
knowledge of Ì¿vara. Therefore, he has become ananyabh¡k, one who commits one 
self to the pursuit of the knowledge of Ì¿vara. He seeks Me, Parame¿vara, even though 
his ¡c¡ra is highly questionable. 

Then what happens to him? 

S¡dhuÅ eva sa mantavyaÅ—that person is to be considered a s¡dhu, one whose 
conduct is good, because his thinking or his understanding is clear, he is well established 
in the knowledge of Ì¿vara—samyag-vyavasitaÅ saÅ . When his understanding about 
j¢va and Ì¿vara is clear, naturally he should be looked upon as one who is committed to 
the pursuit of Ì¿vara and as one who has proper understanding. 

A PERSON CANNOT ALWAYS BE JUDGED BY HIS CONDUCT 

If he has such knowledge, how can his conduct be questionable? It is only an 
argument. That is why api cet is there. It is a supposition. Suppose there is such a 
person. If he is committed to the pursuit of or has understood Ì¿vara properly as 
non-separate from ¡tm¡, then who can evaluate his conduct? His ego, aha´k¡ra, is not 
there but because of some prior habits picked up, he may continue to do certain things, 
which are looked upon as questionable. A story told in the Mah¡bh¡rata illustrates this. 

One br¡hma¸a was sitting under a tree doing his prayers and meditation and 
tapas invoking the Lord. In the process he developed some powers, which he himself 
did not know about. One day, when he was sitting under a tree, a crane on top of the tree 
dropped some droppings on him. He looked at it with angry eyes and the crane was burnt 
to ashes. Then he knew he had this power. He used to go for bhikÀ¡ daily to the same 
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village. Previously he was humble like a s¡dhu; but once he got the power, he became 
very proud. He went and asked for bhikÀ¡ and the woman made him wait for one hour 
before serving him. He was very angry and asked her how she could make him wait like 
that. She said that she was doing her duties, which was more important. He said, ‘Do you 
know who you are talking to?’ She said, ‘Yes I know, but I am no crane.’ He asked her 
how she knew about the crane. And she told him to go and ask a particular butcher. The 
butcher was busy serving his old and ailing father; so, the br¡hma¸a had to wait again. 
He was furious and asked the butcher why he had made him wait. Then the butcher 
asked, ‘Did that lady send you here?’ The lesson here is: Do not judge people by what 
they do. One was a house-holder and the other a butcher but they were both doing their 
jobs and were definitely better than the br¡hma¸a with all his prayers and meditations. 

IMPROPER CONDUCT CANNOT CONTINUE 

And he is to be considered a s¡dhu because when he has properly understood, 
samyag-vyavasitaÅ hi saÅ, and is pursuing knowledge, his improper conduct is not 
going to continue. How can it? All dur¡c¡ra, if you analyse it, is either a habit or a real 
crime. Habit will naturally drop off in time. Crimes are always centred on the person 
who is insecure, the small ‘I.’ Because he is so highly insecure, his behaviour becomes 
aggressive. If he has devotion to Ì¿vara, in the very acceptance of Ì¿vara, his ego gets 
diluted. And in the pursuit of knowledge of Ì¿vara, it gets even further diluted. Thereby 
all the tendencies based upon fear, tendencies to cheat, to deceive, to hurt, naturally drop 
off. 

To give an example. When a cotton cluster is thinned out so that it becomes fluffy, 
all the particles sticking to the cotton drop off. You cannot easily remove them one by 
one but once the cotton fibres are separated, you find all the particles drop down because 
there is nothing for them to stick to. The ego too, once diluted, cannot hold on to these 
tendencies. They all drop off because fear and selfishness, which are at the centre of all 
crimes, are due to ego. If that ego is diluted, where is the question of these things 
sticking there? 

áa´kara introduces the next verse saying that, having given up improper conduct, 
which is external, this person becomes a dharm¡tm¡ because of an inner clarity in 
understanding of oneself and Ì¿vara. 

 I…|…∆ ¶…¥… i… v…®……«i®…… ∂…∂¥…SUÙ…œxi…  x…M…SUÙ i…* 
EÚ…Ëxi…‰™… |… i…V……x…“ Ω˛ x… ®…‰ ¶…HÚ& |…h…∂™… i…**31** 
kÀipraÆ bhavati dharm¡tm¡ ¿a¿vacch¡ntiÆ nigacchati 
kaunteya pratij¡n¢hi na me bhaktaÅ pra¸a¿yati Verse 31 
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 I…|…®…¬ kÀipram — quickly; ¶…¥… i… bhavati — he becomes; v…®……«i®…… dharm¡tm¡ — one 
whose mind is in conformity with dharma; ∂…∂¥…i…¬-∂……Œxi…®…¬ ¿a¿vat-¿¡ntim — eternal 
peace;  x…M…˘SUÙ i… nigacchati — he gains; EÚ…Ëxi…‰™… kaunteya — Arjuna; |… i…V……x…“ Ω˛ 
pratij¡n¢hi — may you know for certain; ®…‰ ¶…HÚ& me bhaktaÅ  — My devotee; x… 
|…h…∂™… i… na pra¸a¿yati — does not get destroyed 

Quickly he becomes one whose mind is in conformity with dharma and 
gains eternal peace. May you know for certain, Arjuna, My devotee 
never gets destroyed. 

KÀipraÆ  bhavati dharm¡tm¡—Dharm¡tm¡ means the one whose mind is in 
conformity with dharma. Dharma becomes natural to this person because commitment 
to dharma is a part of devotion to Ì¿vara. The moral order is not created by an 
individual; it is a part of the creation. We require such an order because we have the 
faculty of choice. Once we have that we must have a set of norms for interaction with the 
world. Otherwise it is a power given to us without proper controls. Therefore, one does 
have innate common sense knowledge of this moral order. That is why there is universal 
agreement about what is fundamentally right and wrong. Besides this, there is cultural 
right and wrong and situational right and wrong. An interpretation is possible only 
because there is a universal order, which is a part of the creation. And creation, or what 
is created by Ì¿vara, is non-separate from Ì¿vara. Therefore, dharma is Ì¿vara. That is 
not an ordinary thing. 

This is something we find only in the vaidika-¿¡stra. Elsewhere dharma is 
purely a mandate, which if you follow, you will be rewarded, and if you do not, you will 
be punished. This is how all of dharma, which is values, ethics etc., is presented. But 
here, dharma is non-separate from Ì¿vara. So, seeking Ì¿vara is not going to be away 
from that dharma. 

Because his mind is committed to dharma, he is called dharma-¡tm¡. And 
dharma is always expressed in terms of conduct. Later we are going to see a verse, 
which says, sarva-dharm¡n  parityajya—completely giving up dharma, which means 
karm¡¸i parityajya—completely giving up karma because only where there is karma 
does dharma come into play. Karma is controlled by dharma and has to be in keeping 
with it. Therefore, karma is dharma. 

Previously he was dur¡c¡ra, now he is dharm¡tm¡ because of his clarity of 
understanding—samyag-vyavasitaÅ hi saÅ . And because of his devotion to Ì¿vara, 
naturally, this change takes place quickly. Even though he was dur¡c¡ra when he 
started all this, his knowledge and devotion are such that, it consumes all his improper 
behaviour. Such a person is free from conflict. Therefore, he gains eternal peace—¿a¿vat 
¿¡ntiÆ nigacchati. There are different types of ¿¡nti. Because he does what is to be 
done and avoids what is not to be done, naturally he gains inner ¿¡nti. This is relative. 
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But then he already has clear understanding. Because of that, he becomes dharm¡tm¡. 
And being a dharm¡tm¡, his understanding becomes clearer. As his conduct improves, 
his clarity also increases. He understands the nature of the self as not subject to 
modification and therefore, nitya-¿¡nta-¡nanda. Therefore, this ¿¡nti  is ¿a¿vat-¿¡nti , a 
¿¡nti , which is eternal because it is a peace that is the nature of the self. In spite of 
thinking, ¡tm¡ is ¿¡nta, so, let the thinking take place. That is clarity. Whatever the 
condition of the mind, it does not become a basis for self-judgement because it does not 
bring about any change in my knowledge of ¡tm¡ being avikriya, not subject to change. 
That is ¿a¿vat -¿¡nti. Therefore, self-knowledge is called ¿¡nti. 

This knowledge is not sullied by thinking. This is true of any knowledge. If you 
know what a car is, that knowledge is not in any way affected just because the mind is 
restless or disturbed. Even when the mind is sad, 1 + 1 is still 2. The nature of 
knowledge is that it does not get disturbed just because the mind is in a certain condition 
or the body has become very old or weak. The clarity of knowledge is such that he 
knows he is ¿¡nta in spite of the mind, not because the mind is ¿¡nta. 

Kaunteya pratij¡n¢hi na me bhaktaÅ pra¸a¿yati, may you know for certain, 
Arjuna, my devotee does not get destroyed. This is a very famous sentence. Devotee 
here is the committed person and implies that he has recognition of Ì¿vara. That 
recognition is a great blessing. It is not an easy thing to recognise Ì¿vara. That there is 
Ì¿vara is a great step and then the one who seeks to know that Ì¿vara is really one 
whom we call a bhakta here. He never comes to a bad lot, whatever his conduct has 
been. 

Even regarding the pursuit, he is very clear about what he is after. And if he 
appreciates Ì¿vara, naturally he gains the ¿¡nti, which is the nature of ¡tm¡. And he 
does not come to destruction, to a bad lot. This is true for any person. 

®……∆  Ω˛ {……l…« ¥™…{…… ∏…i™… ™…‰% {… ∫™…÷& {……{…™……‰x…™…&* 
 ¤…™……‰ ¥…Ë∂™……∫i…l…… ∂…⁄p˘…∫i…‰% {… ™……Œxi… {…Æ˙…∆ M… i…®…¬**32** 
m¡Æ hi p¡rtha vyap¡¿ritya ye'pi syuÅ p¡payonayaÅ 
striyo vai¿y¡stath¡ ¿£dr¡ste'pi y¡nti par¡Æ gatim Verse 32 

 Ω˛ hi— indeed; {……l…« p¡rtha — Arjuna; ™…‰ + {… ∫™…÷& ye api syuÅ  — even those who are; 
{……{…-™……‰x…™…& p¡pa-yonayaÅ  — born in families given to improper conduct; i…l…… tath¡ — 
so too;  ¤…™…& striyaÅ — women; ¥…Ë∂™……& vai¿y¡Å — vai¿yas;  ∂…⁄p˘…& ¿£dr¡Å  — ¿£dras; i…‰ 
+ {… te api — they also; ®……®…¬ ¥™…{…… ∏…i™… m¡m vyap¡¿ritya — taking refuge in Me; ™……Œxi… 
y¡nti — gain; {…Æ˙…®…¬ M… i…®…¬ par¡m gatim — the ultimate end 
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Indeed, Arjuna, even those who are born in families given to improper 
conduct, and so too, women, vai¿yas  and ¿£dras, taking refuge in Me, 
they also gain the ultimate end. 

 P¡pa-yonayaÅ are those who happen to be born to parents who are of very bad 
conduct like criminals and so on. It can also be taken as animals etc. because we have 
stories about such j¢vas as Gajendra, an elephant, getting mokÀa. Caught by a crocodile, 
he plucked a lotus from the pond and offered to the Lord. Because of his devotion, the 
Lord helped him release himself from the crocodile. And Ja¶¡yu, who was a bird, got 
mokÀa and of course there was Hanum¡n who was more of a monkey. P¡pa-yoni is any 
birth in which there is a predominance of affliction. For us, p¡pa is not sin. It is anything 
that gives you duÅkha. Even a mosquito bite is a p¡pa. Thus, if you get a mosquito bite, 
one p¡pa has gone. 

áa´kara takes the word p¡pa-yonayaÅ as being striyaÅ, vai¿y¡Å and À£dr¡Å. 
Women undergo more physical and perhaps emotional pain than men and so, a female 
birth can be considered a p¡pa-yoni. And a vai¿ya, ¿£dra etc., do not have a good start 
in life. A vai¿ya does business; so, the motivation to sell something is greater than that 
to be truthful. He cannot say, ‘This is useless but if you want it, you can buy it.’ If he 
can, he is almost ready to become a sanny¡s¢. Therefore, it is considered to be a 
p¡pa-yoni. 

I1 do not agree with this. Because the word tath¡, so too, is there, it is very clear 
that str¢, etc., are not p¡pa-yonis. The verse says, ‘Even those who are p¡pa-yonis, so 
too, women, vai¿yas and ¿£dras, ye api  syuÅ p¡payonayaÅ tath¡ striyaÅ  vai¿y¡Å 
¿£dr¡Å .’ And nowhere is it said that vai¿yas and ¿£dras are p¡pa-yonis. The word 
p¡pa-yonayaÅ can also mean those who are born outside the four groups of people— 
br¡hma¸as , kÀatriyas, vai¿yas and ¿£dras. 

Or, more correctly, p¡pa-yonis are those who are born to parents given to a life of 
adharma. But str¢, woman, who falls within the four groups is also mentioned; so, str¢ 
cannot be included in p¡pa-yonis here. These would be people like the c¡¸·¡las etc., 
who come from a certain tribe that does not conform to any kind of dharma. The point 
is, all of them get liberated. Therefore, the criterion for gaining mokÀa is not the 
parentage or the var¸a a person belongs to. Nor is it the ¡¿rama the person happens to 
be in. All these do not really count in gaining mokÀa. They count only in determining 
what kind of duty the person has to perform if the var¸a-¡¿rama system is working. For 
mokÀa, which is in the form of knowledge, these things do not count at all. Therefore, all 
these people can also gain par¡ gati, the end from which there is no return. It is also an 
end, which cannot be improved upon; it is the ultimate end called inner freedom, which 
is the recognition of ¡tm¡ being identical with Ì¿vara. 

                                                 
1  Pujya Sri Swami Dayananda Saraswati 
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When all these people can get liberated...  

ÀEÚ {…÷x…•……«¿h……& {…÷h™…… ¶…HÚ… Æ˙…V…π…«™…∫i…l……* 
+ x…i™…®…∫…÷J…∆ ôÙ…‰EÚ ®…®…∆ |……{™… ¶…V…∫¥… ®……®…¬**33** 
kiÆ punarbr¡hma¸¡Å pu¸y¡ bhakt¡ r¡jarÀayastath¡ 
anityamasukhaÆ lokamimaÆ pr¡pya bhajasva m¡m Verse 33 

 EÚ®…¬ {…÷x…& •……¿h……& kim punaÅ  br¡hma¸¡Å — then what to talk of br¡hma¸as; {…÷h™……& 
pu¸y¡Å  — who have fortunate births; ¶…HÚ…& bhakt¡Å — devoted; i…l…… Æ˙…V…π…«™…& tath¡ 
r¡jarÀayaÅ  — so too the sage-kings (kÀatriyas); <®…®…¬ imam — this; + x…i™…®…¬ anityam 
— non-eternal; +∫…÷J…®…¬ asukham — of very little happiness; ôÙ…‰EÚ®…¬ lokam — world of 
experience; |……{™… pr¡pya — having gained; ®……®…¬ ¶…V…∫¥… m¡m bhajasva — may you seek 
Me 

Then what to talk of br¡hma¸as who have fortunate births and are 
devoted, so too, the sage-kings (kÀatriyas)? Having gained this world, 
which is non-eternal and of little h appiness, may you seek me. 

KiÆ punaÅ br¡hma¸¡Å pu¸y¡Å  bhakt¡Å—what to talk of br¡hma¸as who are 
born in pu¸ya-yonis? Because of certain pu¸ya, they really have a head start in this 
pursuit. They are born in a family where there is culture and from the beginning are 
exposed to rituals etc. When he is eight years old a br¡hma¸a boy is initiated into the 
study of the Vedas, the g¡yatr¢-mantra and so on. This is not an ordinary opportunity. 
And of course they must be ¢¿vara-bhaktas. They do not fritter away the opportunity 
they have but with devotion, commit themselves to the pursuit of this knowledge. 

Bhakt¡Å  r¡jarÀayaÅ tath¡—similarly, the kÀatriyas, who are kings and sages. 
They also have an advantageous beginning. Bhagav¡n calls them r¡jarÀis; they are 
kings, and they are sages —r¡j¡naÅ te ¤ÀayaÅ. This means they are born in a royal 
family and they are knowers of Brahman . 

Bhagav¡n  has covered everybody. Therefore, it is not where you are, but what 
you are, that is important. Devotion and commitment is as neces sary for the br¡hma¸a 
as for the p¡pa-yoni. And further, no matter what the station in life, the fundamental 
condition is the same. Bhagav¡n  describes it very clearly. 

Anityam  asukhaÆ lokam imaÆ pr¡pya—having gained this world of experience 
achieved by a human being, which is non-eternal, and of very little happiness. If you are 
a ¿£dra, you are a human being; if you are a vai¿ya you are a human being; if you are a 
br¡hma¸a you are a human being; if you are a c¡¸·¡la you are a human being. Even if 
you are Hanum¡n  you are like a human being in that you are capable of thinking and 
not purely controlled by instinct. For all of them this world is the same. Non-eternal, 
anitya, and not happy, asukha. The world of human beings consists of experiences, 
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which are not lasting and not always happy. The ‘a’ prefixed to sukha here is not 
negation but conveys the sense of only a little. If there is no sukha nobody will want to 
live. Everyone has some sukha, but it is inadequate and anitya. Having gained it, one 
finds it is finite and very fleeting. 

áa´kara says, the status of being a human being, which is the means for fulfilling 
all the puruÀ¡rthas, is very difficult to gain. The idea is, do not fritter it away. What 
should one do then? 

M¡Æ bhajasva, commit yourself to pursuing knowledge of Parame¿vara. 
Anything less will not satisfy you. No one can say minus mokÀa, which is 
Parame¿vara, this is enough for me. Even though one may think if he gets a certain 
thing he will have all he wants, once he gets it, it becomes clear that it is not enough. 
Therefore, everybody is seeking mokÀa. To gain that freedom from the sense of 
limitation, you have to come to ‘Me,’ says  Bhagav¡n. This means that you have to 
know ‘Me.’ Therefore, m¡Æ bhajasva, please worship or seek me. 

Lastly, how should one seek you? 

®…x®…x…… ¶…¥… ®…ë˘HÚ…‰ ®…t…V…“ ®……∆ x…®…∫E÷ÚØ˚* 
®……®…‰¥…Ëπ™… ∫… ™…÷Ci¥…Ë¥…®……i®……x…∆ ®…i{…Æ˙…™…h…&**34** 
manman¡ bhava madbhakto mady¡j¢ m¡Æ namaskuru 
m¡mevaiÀyasi yuktvaivam¡tm¡naÆ matpar¡ya¸aÅ Verse 34 

®…x®…x……& manman¡Å — one whose mind is committed to Me; ®…ë˘HÚ& madbhaktaÅ — 
who is devoted to Me; ®…t…V…“ mady¡j¢ — whose rituals are offered to Me; ¶…¥… bhava — 
may you become; ®……®…¬ x…®…∫E÷ÚØ˚ m¡m namaskuru— may you surrender to Me; +…i®……x…®…¬ 
B¥…®…¬ ™…÷HÚ¥…… ¡tm¡nam evam yuktv¡ — having oneself prepared in this way; ®…i{…Æ˙…™…h…& 
(∫…x…¬) matpar¡ya¸aÅ (san) — being one for whom I am the ultimate end; ®……®…¬ B¥… Bπ™… ∫… 
m¡m eva eÀyasi — you will reach Me alone 

May you become one whose mind is committed to Me, who is devoted to 
Me, whose rituals are offered unto Me and may you surrender to Me. 
Having yourself prepared in this way and being one for whom I am the 
ultimate end, you will reach Me, the self alone. 

Manman¡ bhava, may you become one whose mind is lost in Me, is committed 
to Me, Parame¿vara. Committed to the Lord means committed to the pursuit of the 
Lord. Generally we are committed to various other things in the world, that are nothing 
but artha and k¡ma and use the Lord to gain those things. There is nothing wrong with 
that. But having achieved what you wanted, you are not going to complete the journey 
towards fulfilment. Therefore, may you choose Me straight away as the one to be gained, 



Bhagavadg¢t¡ 182 

as the one in whom you lose yourself. Gain here is in the form of knowledge. So, may 
you become one whose mind is committed to Me. 

‘Mad-bhaktaÅ  bhava—may you become one who is devoted to Me,’ says the 
Lord. When your mind has to be in the pursuit of the Lord, your love must not be 
elsewhere. If you are intellectually convinced about the pursuit of mokÀa but your heart 
is distributed in hundred different things, it does not work. You will not have a mind that 
is seeking the Lord. Bhakti , here is the emotion of love. Bhakti is defined as prema-
svar£pa—of the nature of love. So, the Lord says, ‘M ay I, Ì¿vara, the very subject 
matter of Ved¡nta become the object of your love.’ In other words, may you be a 
jijµ¡su, where your devotion is for the very knowledge of Ì¿vara. 

Mady¡j¢ bhava—may you become one whose rituals, prayers etc., are offered 
only for Me. This means they are only for the sake of antaÅ-kara¸a-¿uddhi, whereby is 
the gain of Ì¿vara. In every prayer, Ì¿vara is invoked. But then it is not usually for 
Ì¿vara's sake that you perform the ritual. You do it for heaven or some similar end. Even 
though Ì¿vara is involved, the purpose is entirely different. Here, however, Ì¿vara is 
invoked only for the sake of gaining Ì¿vara, nothing else. That is excellent. The same 
prayer is converted into a great s¡dhana because you are invoking Ì¿vara's grace for 
knowing Ì¿vara. You do not want anything less. 

Then, the Lord says, m¡Æ namaskuru—may you surrender unto Me. Because the 
word kuru is there, an action is indicated. So, the surrender here is yoga. Surrendering 
your doership and enjoyership, may you commit yourself to Me. The attitude described 
here is: Whatever is given to me by Ì¿vara, I am happy with that. All that I do, I do 
conforming to dharma because dharma itself is Ì¿vara. Unto that Ì¿vara I surrender 
my personal likes and dislikes. That is what is called namask¡ra, surrender.  

Evam ¡tm¡naÆ yuktv¡—having prepared oneself in this way. When you are 
doing all these things, it will bring about antaÅ-kara¸a-¿uddhi and, áa´kara says, in 
this way your mind will be composed and focused. And having focused the mind, 
sam¡dh¡ya cittam , one surrenders unto Ì¿vara. The mind can be focused on anything 
but here it is only on Bhagav¡n . 

When that is so, what will happen? 

That person becomes matpar¡ya¸a, the one for whom I, Ì¿vara, am the goal. For 
him, the ultimate end, the only end is Parame¿vara. All because he is manman¡Å 
madbhaktaÅ  mady¡j¢ and the one who has surrendered unto Me. He has taken refuge in 
Me and thus is called matpar¡ya¸a, one for whom I am the ultimate end, the only end 
in fact. 

That being so, the Lord says, m¡m eva eÀyasi, you will go to Me alone, you will 
gain Me alone. Discovering that ¡tm¡ is Parame¿vara, you will become one with Me. 
This expression, ‘becoming one with Me,’ is always a problem. What is to become one 
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with a person? Do you go somewhere and become one with him? How will you become 
one with him? Is it a kind of a relationship? Is it a kind of emotional identity or some 
kind of intellectual identity or some kind of physical identity like an amoeba in your 
stomach? How exactly does the devotee get identity with Ì¿vara? 

Bhagav¡n  says, ‘Because I am the ¡tm¡ of all beings, coming to Me is 
recognising yourself. When you gain yourself in terms of knowledge, you come to 
Ì¿vara. 

We have taken the syntax to be, evam ¡tm¡naÆ yuktv¡ m¡m eÀyasi—having 
prepared your mind in this way, you will gain Me. Here, we have taken the word 
¡tm¡nam to mean the mind. Whereas áa´kara says, evaÆ yuktv¡–sam¡dh¡ya cittam 
evam, meaning, ‘Having gained the composure of mind in this manner…’ 

And then he says, ¡tm¡naÆ m¡m eÀyasi, you will reach ¡tm¡ that is Myself. And 
he explains the word ¡tm¡ as himself, who is the ¡tm¡ of all beings—ahaÆ hi 
sarveÀ¡Æ bh£t¡n¡m ¡tm¡, and who is the par¡ gati, the ultimate end. Looking at it 
this way, you get the meaning that your reaching the Lord is reaching yourself because 
Ì¿vara is the ¡tm¡ of all beings. 

All this goes along with kaunteya pratij¡n¢hi na me bhaktaÅ  pra¸a¿yati, may 
you know for certain, Arjuna, My devotees never get destroyed. Thus ends the chapter 
nine with the assurance from Bhagav¡n that a bhakta who comes to know or wants to 
know Bhagav¡n  in this manner is never destroyed. 

+…Â i…i…¬ ∫…i…¬* < i… ∏…“®…ë˘M…¥…?˘“i……∫…÷ ={… x…π…i∫…÷ •…¿ ¥…t…™……∆ ™……‰M…∂……¤…‰ 
∏…“EfiÚπh……V…÷«x…∫…∆¥……n‰˘ Æ˙…V… ¥…t…Æ˙…V…M…÷¡™……‰M……‰ x……®… x…¥…®……‰%v™……™…&**9**  

oÆ tat sat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ  
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de r¡javidy¡r¡jaguhyayogo n¡ma 

navamo'dhy¡yaÅ  

OÆ tat sat. This indicates the end of the chapter. Om means Brahman. Tat sat—
that alone is truth. Iti ¿rimadbhagavadg¢t¡su upaniÀatsu, in the Bhagavadg¢t¡, which 
is equivalent to UpaniÀads, in this brahmavidy¡, a ¿¡stra whose subject matter is 
brahmavidy¡, that is, the identity of ¡tm¡ and Brahman … 

And it is not only brahmavidy¡, which deals with realities, it is a yoga-¿¡stra. It 
talks about the antaÅ -kara¸a and karmas etc., telling what one has to do for 
purification of the mind. And dharma, all disciplines, values, prayer etc., come under 
yoga-¿¡stra. In this yoga-¿¡stra… 

And this was in the form of a dialogue that took place between K¤À¸a and Arjuna 
— k¤À¸a-arjuna-saÆv¡da. In this dialogue, k¤À¸a-arjuna-saÆv¡de, is this 
navamo'dhy¡ya, 9th chapter dealing with the topic, r¡ja-vidy¡, r¡ja-guhya. 
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R¡ja-vidy¡ is brahma-vidy¡ and it is r¡ja-guhya, the greatest secret. There are 
many secrets but this is the king, r¡j¡, of all secrets, because even after you are told it 
remains a secret. And once you understand, it is the most precious. 

ababababab  



CHAPTER 10 

THE GLORIES OF BHAGAVËN 
The Bhagavadg¢t¡ is both brahma-vidy¡ and yoga-¿¡stra. As brahma-vidy¡ it 

can be reduced to one sentence, tat tvam asi—you are that. In this, one has to 
understand, what this ‘you’ is, and what ‘that’ is. To understand any sentence, you must 
understand the meaning of each word. 

The meaning of the word tat is Ì¿vara, the cause of all. ‘Who’ is this Ì¿vara? 
TvaÆ-pada stands for j¢va. Who is this j¢va? Inquiry into both must be done. 

We saw that the first six chapters of the G¢t¡ deal mainly with the meaning of the 
word ‘tvam–you.’ The first chapter depicted Arjuna's sorrow, which is the lot of any 
j¢va. Then, discovering in K¤À¸a a teacher, he declared himself K¤À¸a's student and 
sought refuge in K¤À¸a. In the second chapter Lord K¤À¸a teaches him what the ¡tma-
svar£pa is. The next  chapter, karma-yoga is also about the j¢va. The fourth chapter 
teaches that ¡tm¡ is akart¡, which is again teaching the nature of the inner self, 
pratyag¡tm¡. Then the fifth chapter deals with the j¢va's renunciation and the sixth 
chapter is committed to contemplation with reference to pratyag¡tm¡, the contemplator.  

From the seventh chapter onwards there is a complete change in the presentation 
of the subject matter. Ì¿vara, the truth of Ì¿vara, the glory of Ì¿vara, is the central topic 
in these chapters, i.e., the next six chapters. 

The tenth chapter of the G¢t¡, called vibh£ti-yoga, presents the glories of Ì¿vara. 
Even though he is all pervasive and is everything, still, the glory of Bhagav¡n  is visible 
wherever there is a ray of glory.  

In India, in ancient times, any good place was dedicated to Bhagav¡n. A 
confluence, the coming together of two rivers, is always a wonderful sight. There, you 
will find a temple. Any mountaintop, from which there is a scenic view, will have a 
temple. On R¡me¿varam, the island is a temple. Kany¡kum¡r¢ is an excellent place 
where you can see the merging of the three bodies of water, the Arabian Sea, the Bay of 
Bengal, and the Indian Ocean, each with its own colour. It is a great sight. There you 
find only a temple, no palace or secular monument. 

In the seven hills of Tirupati, there is the famous B¡l¡ji temple. In the Himalayas, 
in Badrinath , there is a temple. The big snowy peak of Kaila¿a is itself worshipped as 
Lord áiva. Thus any unusually good spot, in any spot where the glory of nature is very 
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evident, there is a temple. Even if you build a temple on a very common site, with its 
exquisite sculptures and imposing towers, it becomes a beautiful place. Thus any place 
of glory or beauty was always given to the Lord. Why? Because, it is his beauty.  

áa´kara introduces this chapter called vibh£ti-yoga saying, in whichever 
situation, in whichever object, there is some glory, Bhagav¡n is to be contemplated 
upon and appreciated. 

The truth of Bhagav¡n is not easily understood and therefore, must be told again 
and again. Repetition is valid as long as something has to be understood. If it is to be 
believed, repetition is meaningless. Thus áa´kara validates the repetition. It is not 
simple repetition though. There is an elaboration, which also reveals the style of 
teaching. What you say in passing in one place, you expand upon in another. Previously 
the vibh£tis, glories, of Ì¿vara were pointed out in passing and now they are taken up as 
the main topic. This is how the whole teaching is. In order to cover one topic, you may 
have to touch on another topic briefly and reserve it for later discussion. 

Here, the topic of the glory of Bhagav¡n is discussed. There is nothing that is not 
Bhagav¡n—that is what is going to be told here. In whatever situation, if there is some 
glory, there the glory of Bhagav¡n is to be recognised. Something beautiful is not taken 
merely as a beautiful thing. That beauty is Bhagav¡n—he is the source of all fame and 
beauty. For a bhakta, an intelligent person who dis cerns this, Bhagav¡n alone is 
famous. Nobody else. Fame, wherever it is, is bhagavad-vibh£ti  alone. To make this 
clear is this chapter, which is rightly called, vibh£ti-yoga. 

WHY BHAGAVËN REPEATS WHAT HE HAS SAID 

Lord K¤À¸a himself explains why he is going to repeat this now. Bhagav¡n  says, 

∏…“¶…M…¥……x…÷¥……S…* 
¶…⁄™… B¥… ®…Ω˛…§……Ω˛…‰ ∂…fih…÷ ®…‰ {…Æ˙®…∆ ¥…S…&* 
™…k…‰%Ω∆˛ |…“™…®……h……™… ¥…I™…… ®…  Ω˛i…EÚ…®™…™……**1** 
¿r¢bhagav¡nuv¡ca 
bh£ya eva mah¡b¡ho ¿¤¸u me paramaÆ vacaÅ 
yatte'haÆ pr¢yam¡¸¡ya vakÀy¡mi hitak¡myay¡ Verse 1 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — the Lord; =¥……S… uv¡ca — said;  

®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O! Mighty armed Arjuna;  ¶…⁄™…& B¥… bh£yaÅ eva — indeed again; 
∂…fi÷h…÷ ¿¤¸u — listen; ®…‰ {…Æ˙®…®…¬ ¥…S…& me paramam vacaÅ — to My words, which reveal the 
limitless; ™…i…¬ yat — which; i…‰ |…“™…®……h……™… te pr¢yam¡¸¡ya — to you who is pleased (by 
My words);  Ω˛i…EÚ…®™…™…… hitak¡myay¡ — for your good; +Ω˛®…¬ ¥…I™…… ®… aham vakÀy¡mi 
—(which) I will tell  
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ár¢ Bhagav¡n  said:  
Indeed, O! Mighty armed Arjuna, for your benefit, listen again to My 
words, which reveal the limitless, which I will tell you, who is pleased 
(by My words).  

Mah¡b¡hu means literally the one who has two long arms; but here it means a 
man of might, of glory. Bhagav¡n is going to talk about his glories and by addressing 
Arjuna as mah¡b¡ho, he is trying to say, ‘The glory that you have belongs to Me.’ That 
is what he wants to prove. Later he is even going to say, ‘Among the archers I am 
Arjuna.’ Therefore, the glory you have, Arjuna, is My glory. So, mighty-armed Arjuna, 
please listen. Why? Because you alone are qualified to listen to this. 

Bh£yaÅ eva ¿¤¸u me vacaÅ—indeed, again listen to My words. The word ‘again’ 
stands for repetition of the topic. The topic was the truth of Bhagav¡n , bhagavat-tattva, 
and also his glories, which were mentioned, in the seventh and ninth chapters. There is 
an adjective paramam that has been added to vacaÅ–words. How can we translate this 
word parama? As supreme? Words are not supreme. áa´kara says that they are exalted 
words, prak¤À¶a, because they are meant to reveal the vastu that is limitless. The words 
become parama because they reveal the paramaÆ vastu, paraÆ brahma. 

Yat  te ahaÆ pr¢yam¡¸¡ya vakÀy¡mi hitak¡myay¡, which I will tell you, who 
are pleased—pleased with My words. From his looks and eagerness, etc., it is clear that 
Arjuna is pleased. What he has been waiting for seems to be happening and therefore, 
Arjuna seems mightily pleased with what is going on right now. 

A few hours ago he was not pleased at all. In the first chapter he was definitely not 
pleased. The weeping was over the moment he said, ‘I am your ¿iÀya.’ From then on the 
problem had been transferred to K¤À¸a and with that Arjuna had a relief. Afterwards, 
chapter after chapter, he has been learning. Now Arjuna seems to be highly pleased. 
Whether he was pleased or not, it is very clear, K¤À¸a was pleased with Arjuna, because 
he says pr¢yam¡¸¡ya. From your expression, I see you as one who is pleased. K¤À¸a 
presents himself as Ì¿vara, who is sarvajµa and therefore, he knows Arjuna is highly 
pleased now. For your sake who is pleased with My words, vakÀy¡mi, I am telling this. 

áa´kara gives an example here, and says that Arjuna is like a person who is 
highly pleased by drinking am¤ta, nectar. Am¤ta is considered to be the sweetest thing, 
drinking, which one becomes immortal physically. It is only a relative immortality; but 
even then there was a war for this am¤ta between the devas and the asuras. It is so 
sweet that it is the last word in taste. There is nothing that is more desirable—at once 
pleasing and immortalising. Generally anything that is good for your health has to be 
taken while you block your nose. Healthy and tasty do not go together at all. Only am¤ta 
is both.  
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Am¤ta is mentioned in the pur¡¸as and for áa´kara and people like him, who 
have been dealing with the pur¡¸as; it is a common word. Therefore, he can use it as an 
example though it is not exactly an example because it is not directly known to anybody. 
It is only known indirectly but on that bas is áa´kara uses it as an illustration. He is 
qualified to do that because he is also dealing with all these pur¡¸as while writing his 
various commentaries. For him it is a household word. But we cannot use am¤ta as an 
illustration. We can only understand what áa´kara means here when he says explaining 
the words of the Lord, ‘In the way that a person is so pleased by taking nectar, similarly 
you seem to simply lap up all that I have been saying. Therefore, I am going to tell you, 
who are pleased—pr¢yam¡¸¡ya te ahaÆ vakÀy¡mi.’ 

Why? Hitak¡myay¡—with a desire to bring good to you. Hita is mokÀa. That any 
glory, vibh£ti, is Bhagav¡n and the truth of Bhagav¡n, bhagavat-tattva, is to be 
understood in order to understand tat tvam  asi. Understanding this sentence is the 
greatest hita, ¿reyas. áreyas, the greatest good you can do for a person, is to make him 
recognise that he is Ì¿vara. What better good can you do? Nothing is greater than 
recognising that you are Ì¿vara. 

With a desire to do good to you I will tell you because I am interested in your 
welfare, Arjuna. The ultimate thing you can know is the truth of Bhagav¡n, 
bhagavat-tattva. Even before that, recognising bhagavad-vibh£ti also is beneficial, 
hita, to you. 

HOW RECOGNIZING ÌáVARA'S GLORIES BENEFITS YOU 

If you recognise all glories as Ì¿vara's glories, your pride, your aha´k¡ra 
diminishes. That paves the way for understanding what Ì¿vara is. What stands between 
you and Ì¿vara, after all, is your ego. That ego has to be dilated and then dismissed by 
knowledge. This dilation of the ego is not easy because knowledge of ¿¡stra generally 
inflates the ego. How do you deflate it? 

My ego gets deflated when I understand that anything that makes me feel glorious 
belongs to Bhagav¡n. If I say my precious wealth is something that I have gathered with 
great effort, I cannot say it belongs to somebody else. It is my effort. That is how we 
become possessive. This sense of ownership gives us some kind of self-esteem. But the 
very fact that I require self esteem shows that I do not have much of it. So, how am I 
going to part with my hard-earned accomplishments and say that the glories belong to 
Bhagav¡n? 

You do not have to part with anything. Suppose a person is capable of thinking 
properly. That clarity in thinking is a glory. It is not an ordinary accomplishment; it is 
the highest achievement you can have as a human being. There is nothing more beautiful 
than clarity in thinking. If there is such a capacity enjoyed by a given person, then there 
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cannot be pride about it. There can only be appreciation of Ì¿vara. That very clarity of 
thinking should help him recognise that all this belongs to Ì¿vara. There is no personal 
accomplishment at all. Everything is Ì¿vara and whatever glory I have is Ì¿vara's glory. 
That recognition does you a lot of good, hita, even though it is relative. 

So, this vibh£ti-yoga benefits you in a two fold way. It reveals the nature of 
Bhagav¡n , bhagavat-tattva, whereby you recognise the full meaning of the sentence 
ahaÆ brahma asmi , I am the Lord. That is the ultimate hita, called ¿reyas. But in order 
to get ¿reyas, there is a relative hita necessary. If you recognise Ì¿vara's glory, it is 
altogether different. Whenever you see some one who is extraordinarily gifted, instead of 
feeling jealous you can say, ‘As I have some glories, he also has some. There in him 
Ì¿vara's glory is expressed better.’ When you can look at it this way, your jealousy your 
pride, your inferiority, etc., will go away. You only recognise the glory of Ì¿vara 
wherever you see something beautiful. 

Therefore, this is a very important chapter for a seeker. To assimilate what 
Bhagav¡n  is saying here is essential for maturity. 

WHO IS QUALIFIED TO TELL BHAGAVËN'S GLORIES? 

Bhagav¡n says,  ‘Only with a desire to bring good to you, am I telling this. So, 
please listen.’ Why does Bhagav¡n  have to say this here? Perhaps we can get it from 
somewhere else. Why should he spend his time repeating, ‘The glory of the Himalayas is 
Me, the glory of Everest is Me, the glory of Ga´g¡ is Me.’ Some pundit can do this. No. 
If a pundit has to tell this and make it meaningful, he requires validity. That validity can 
only come from Bhagav¡n. Therefore, only Bhagav¡n  can speak authoritatively of his 
glories. 

This He makes clear in the next verse. Bhagav¡n says: 

x… ®…‰  ¥…n÷˘& ∫…÷Æ˙M…h……& |…¶…¥…∆ x… ®…Ω˛π…«™…&* 
+Ω˛®…… n˘ÃΩ˛ n‰˘¥……x……∆ ®…Ω˛π…‘h……∆ S… ∫…¥…«∂…&**2** 
na me viduÅ suraga¸¡Å prabhavaÆ na maharÀayaÅ 
aham¡dirhi dev¡n¡Æ maharÀ¢¸¡Æ ca sarva¿aÅ  Verse 2 

∫…÷Æ˙M…h……& suraga¸¡Å  — the whole host of gods; ®…‰ |…¶…¥…®…¬ me prabhavam1 — My 
glory/coming into being as this world; x…  ¥…n÷̆& na viduÅ — do not know; x… ®…Ω˛π…«™…& na 
maharÀayaÅ — nor do the sages; +Ω˛®…¬ +… n˘&  Ω˛ aham ¡diÅ hi — because I am the 
cause; n‰˘¥……x……®…¬ ®…Ω˛π…‘h……®…¬ S… ∫…¥…«∂…& dev¡n¡m maharÀ¢¸am ca sarva¿aÅ — of all the gods 
and sages  

                                                 
1 The word prabhava can mean both ‘glory’ and coming into being. 
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The whole host of gods do not know My glory/coming into being as this 
world, nor do the sages because I am the cause of all the gods and sages. 

Me prabhavam can be taken as My glories, My ¿aktis or My coming into being in 
the form of this world. 

Na viduÅ—they do not totally know. They all know, but not totally. Who? We are 
not talking about local people here. 

Suraga¸¡Å —the whole host of gods —suras are the devas like Indra, Varu¸a, 
etc. Even they do not know Me totally. They may know themselves as param¡tm¡, but 
still they do not know all the glories of Ì¿vara. Even Brahmaji can only create, he cannot 
sustain. And ViÀ¸u can only sustain, he cannot create. That is not his job. áiva as Rudra 
can only destroy, not create or sustain. Each one has only one job. Therefore, all My 
glories, even Brahmaji etc., do not know. 

Not only that, even the great sages, maharÀis, do not know. A maharÀi is a great 
sage—mah¡n ca asau  ¤ÀiÅ, he is great and he is also a sage. MaharÀis are the ones 
who know, from whom we get all our knowledge. Even they do not know Ì¿vara's 
glories totally. In general they know everything. As jµ¡n¢s they know the truth of 
everything as ‘ahaÆ satyaÆ brahma, and everything else is mithy¡. So, everything, 
known and unknown, is Brahman  alone.’ That knowledge is omniscience, sarvajµatva. 
But it is different from the omniscience of Ì¿vara. Ì¿vara has that omniscience plus all 
the details of the mithy¡. These details even the maharÀis do not know. 

WHY DO THE MAHARâIS AND DEVATËS NOT KNOW? 

Aham adiÅ  hi dev¡n¡Æ maharÀ¢¸¡Æ ca sarva¿aÅ—because I am the cause of 
all the gods and sages. It is something like the son being told by the father how 
wonderful his marriage was: It went on for four days. On the first day Bhanumati 
danced, the second day Ariyakkudi Ramanujam sang, the third day Maharajapuram 
Santhanam sang, and on the fourth day Semmangudi came. Hundreds of people came 
and there was a great canopy. On being told all this, the son asked, ‘Why didn't you take 
me?’ How can the son ever know all about the marriage directly even though the father 
describes it so thoroughly? He can only have indirect knowledge born of a description in 
words, words that have their own limitations experienced both by the speaker and the 
listener. Words are not always understood as they are meant. The limitations of language 
on the part of the listener and the speaker edit, abridge, and distort the very experience 
that is being described. This is the problem in indirect knowledge. Because he was not 
there at that time, the son cannot have the same knowledge as the father. Similarly, 
K¤À¸a says, all these devas do not know My glories totally because I am the cause of all 
these devas, and all these maharÀis. 
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The creation is presented in the ¿ruti, as coming about in various ways. Straight 
away, yugapat , everything comes simultaneously from Bhagav¡n . Or it comes in this 
order: First ¡k¡¿a, then v¡yu, then agni… And afterwards the gross elements, 
sth£la-bh£tas. An order is pointed out here. Or first comes hira¸yagarbha and 
afterwards creates everything. There are many modes of creation mentioned in the 
¿¡stra. But any way you take it, I am the cause, aham ¡diÅ. In that there is no option at 
all. Whichever way you look at it, I am at the beginning. Since I am the ¡di, the cause of 
both the devas  and maharÀis, what can they know about Me? Everything they know 
was taught by Me and all that I know they cannot know. 

Here Bhagav¡n is pointing out that he is the most qualified to talk about his own 
glory, vibh£ti . 

WHY ONLY BHAGAVËN ALONE IS QUALIFIED TO TELL HIS 
GLORIES 

The maharÀis are all human beings. Even though they are endowed with great 
powers, they are only mortals, j¢vas. So, are the devas. That is why all of them cannot 
know My glory. Prabhava usually means creation but in keeping with the subject matter 
of the present chapter, áa´kara explains that it refers to the total ¿akti  or glory of 
Bhagav¡n . They do not know My glories totally because they all have limited 
knowledge. They may be devas who know a lot more than the mortals here, and the ¤Àis 
definitely know a lot more than any other mortal. But from the standpoint of 
omniscience, sarvajµatva, all of them are of limited knowledge, kiµcijjµas. That is why 
they cannot know My glories totally, much less can they talk about them.  

Only I am qualified to talk about them. This is called praise, pra¿aÆs¡ of the 
subject matter. What I am going to tell you, only I am qualified to talk of. Thus Lord 
K¤À¸a introduces himself as Ì¿vara here. Whether K¤À¸a presents  himself as 
¢¿vara-avat¡ra or Vy¡sa presents him as Ì¿vara, it does not really matter to us. K¤À¸a 
is Ì¿vara. So, the dialogue here is between Ì¿vara and j¢va, K¤À¸a and Arjuna. 

WHO IS THE ONE WHO SAYS HE IS OMNISCIENT? 

When this statement is made by K¤À¸a, we look upon him as Ì¿vara. There is no 
problem in that. But a question arises here. By whom is this statement, ‘I am sarvajµa, 
the one who knows everything and therefore, I am going to tell you everything,’ made? 
Is it by the sarvajµa-sat-cit-¡nanda-¡tm¡? Or is it by the knower, the pram¡t¡? 
 

The one who knows is called pram¡t¡. When you read this and understand you 
become the pram¡t¡ and what is understood becomes the prameya. The understanding 
itself is called pram¡ and the means of understanding the pram¡¸a. So, there is a doubt 
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here as to whether the sarvajµa is pram¡t¡ or sat-cit-¡nanda-¡tm¡. Because in order 
to be a sarvajµa, one must necessarily have something more viz., an up¡dhi  apart from 
sat -cit-¡nanda-¡tm¡, which is knowledge as such, pure consciousness. In that way 
every ¡tm¡ is sarvajµa. But that is not the sarvajµatva that is being talked about here. 
Here when he says he knows ‘everything,’ that requires the knowledge of all the details 
of mithy¡. For that, something else, an up¡dhi, is required. Without that there is no 
knowledge possible. 

The one who knows is called pram¡t¡. When you read this and understand you 
become the pram¡t¡, and what is understood becomes the prameya. The understanding 
itself is called pram¡ and the means of understanding the pram¡¸a. Now is this 
pram¡t¡ the sarvajµa or is the sat-cit-¡nanda-¡tm¡ the sarvajµa?  

Sat-cit-¡nanda-¡tm¡ being pure consciousness, is sarvajµa all right. But that is 
not the sarvajµatva being discussed now. Here when K¤À¸a says that he knows 
everything, and is a sarvajµa, it i.e. different. This sarvajµatva requires something else 
other than the sat-cit-¡nanda-¡tm¡—i.e., an up¡dhi. Only then is  it  possible to know 
all the details of the mithy¡-jagat. Without this up¡dhi there is no knowledge possible.  

And again, he not only said, ‘I know,’ but also said, ‘I am going to tell you in 
detail.’ Having the status of being a speaker and also an all-knowing person is not 
possible for sat-cit-¡nanda-¡tm¡, which does not undergo any change. Omniscience 
with the knowledge of all the details and being a speaker are not applicable at all to pure 
sat -cit-¡nanda-¡tm¡. Therefore, the one who says this, is not just 
sat -cit-¡nanda-¡tm¡. 

Then who is it that knows and speaks? Only the pram¡t¡, the knower can know 
and therefore, can talk. But if you take Lord K¤À¸a as a pram¡t¡, a knower, then you 
would be attributing j¢vatva to him. This is because generally, every knower is a j¢va. If 
K¤À¸a is also a j¢va, he cannot be omniscient. If he is not omniscient, he would not be 
qualified to talk about Ì¿vara's glory. Therefore, the pramat¡, as we know, cannot be 
the sarvajµa. 

If neither the sat-cit-¡nanda-¡tm¡ nor the pram¡t¡ can be the sarvajµa, then 
who is the sarvajµa? There are two forms for any j¢va whether it is a deva, a human 
being, or a worm. One is called the v¡stava-r£pa—what is essentially true. It is not 
negatable at all. The other is called the ¡dhy¡sika-r£pa—a status or role that is 
assumed, that is superimposed upon the ¡tm¡. Like an actor who has an essent ial 
personality and, at the same time, a role that he plays. Similarly, every j¢va has a 
superimposed form and an essential one. This is also true for Ì¿vara. 

Between the j¢va and Ì¿vara, there is no distinction at all in reality, that is, there is 
no v¡stavika difference. Both are essentially sat -cit-¡nanda. Even the svar£pa of a 
worm is sat-cit-¡nanda. The v¡stava-r£pa of any creature—whether a deva, a 
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gandharva or a yakÀa, a human being or a crow—is one and the same sat-cit-¡nanda. 
There is no difference whatsoever. When the Lord says aham and when the j¢va says 
aham, that aham is one and the same sat-cit-¡nanda. 

Whereas the other form, called ¡dhy¡sika-r£pa, has the status of being a knower, 
doer, etc. It is with reference to this ¡dhy¡sika-r£pa that there is a seeming difference 
between j¢va and Ì¿vara. When you bring in the knower, you bring in your buddhi, your 
intellect, the up¡dhi that makes sat-cit-¡nanda-¡tm¡, to seemingly gain the status of 
being a pram¡t¡. 

A j¢va, to be a knower, must identify with the buddhi. Thus the buddhi 
determines the incidental status, ¡dhy¡sika-r£pa, which is superimposed upon the ¡tm¡ 
and called a knower. But it is not real. So, in the status of being a knower, there is a 
seeming difference between Ì¿vara and the j¢va. Even between two j¢vas, there is a 
seeming difference. The ¡tm¡ of one person and another are ‘both’ sat-cit-¡nanda. But 
in the buddhi there is definitely a difference. So, in the status of being a knower, there is 
a difference between any two j¢vas. When a j¢va is sat-cit-¡nanda, how does he become 
a knower? It is only due to the up¡dhi. From the empirical standpoint, he is seer, hearer, 
thinker, doer etc. Similarly, with reference to the empirical creation, vy¡vah¡rika-s¤À¶i, 
Ì¿vara is also a pram¡t¡. Just like a j¢va, due to the up¡dhi alone, he is a pram¡t¡. 

That is why there is gradation of knowledge. Among individuals, one has 
knowledge of Law, another knows Medicine. That is why a lawyer has to go to a doctor 
and a doctor to a lawyer. They are both of limited knowledge. What the lawyer knows 
the doctor does not know, and what the doctor knows, the lawyer does not know. 

Now, what about Ì¿vara? You cannot say what the j¢va knows, Ì¿vara does not 
know. The situation is somewhat like that of a teacher and student. The teacher knows 
what the student knows, but all that the teacher knows, the student does not. While the 
j¢va is limited in knowledge, kiµcijjµa, Ì¿vara is sarvajµa, all-knowing. Only in that 
sense can we say that there is gradation of knowledge. 

HOW UPËDHI ACCOUNTS FOR GRADATION IN KNOWLEDGE 

A j¢va is a kiµcijjµa because he has avidy¡-up¡dhi, which seemingly limits the 
¡tm¡. Whereas Ì¿vara has an up¡dhi , called m¡y¡, which does not limit. On the other 
hand, it makes ¡tm¡ omniscient and the cause of the world. 

Then, in the expressed form, the j¢va has a given buddhi with which he can know 
a few things. But Ì¿vara, through m¡y¡-up¡dhi, is sarvajµa. The concealing power, 
¡vara¸a-¿akti, of m¡y¡ affects the j¢va. Therefore, he cannot know everything. 
Whereas for Ì¿vara, that ¡vara¸a does not exist. There is only the capacity to create. 
Thus, the very m¡y¡, which keeps the j¢va under its spell becomes a glory for Ì¿vara. 
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That is the first vibh£ti. M¡y¡ itself becomes the vibh£ti for Parame¿vara, who is not  
different from sat-cit-¡nanda-¡tm¡. 

The buddhi  is limited because it has a location. It operates in a sth£la-up¡dhi 
depending upon brain cells and so on. Whereas m¡y¡ is not limited at all because it is 
the cause of everything.  

How do you know this? It is established by the ¿¡stra. Therefore, the one who is 
in the form of K¤À¸a is conditioned by m¡y¡-up¡dhi. By his own words in the fourth 
chapter, Lord K¤À¸a presents himself as Ì¿vara, or Vy¡sa presents him as Ì¿vara. 

This being so, the knower, the pram¡t¡, who is conditioned by the physical body 
recognised as K¤À¸a, has m¡y¡ as his up¡dhi . Keeping the m¡y¡ under control, a 
particular form is born. Since he is an avat¡ra, he is not forced into this birth by the 
strength of his own karma. The assumption of a body is at the will of Ì¿vara. It is 
voluntary. And for him there is omniscience but the gods like Indra are limited in 
knowledge. Therefore, the devas he talked about in the previous verse, do not know 
about his glory. They are all j¢vas enjoying their own limited buddhis; so, their 
knowledge will only be limited.  

From the standpoint of up¡dhi, the j¢va is a kiµcijjµa, and Ì¿vara is sarvajµa. 
Sat-cit-¡nanda-¡tm¡ obtaining in a given up¡dhi  is called a knower, pram¡t¡. Ëtm¡ 
alone is called the pram¡t¡, and not the up¡dhi, i.e., not the buddhi. The same 
sat -cit-¡nanda-¡tm¡ with the m¡y¡-up¡dhi becomes Ì¿vara, pram¡t¡ who is 
sarvajµa. Viewed from the standpoint of the up¡dhi, the identity between j¢va and 
Ì¿vara is not possible. But the pram¡t¡ is not real; it is ¡dhy¡sika, mithy¡. Although 
there seems to be a difference, essentially there is no difference. In reality the j¢va is 
sat -cit-¡nanda-¡tm¡, pure consciousness, that is one, non-dual, and so is Ì¿vara. This 
identity is revealed by the mah¡v¡kya, tat tvam  asi.  

This relationship between Ì¿vara and the j¢va is like that of a wave and the ocean. 
If the wave is told that it is in reality the ocean, it will ask, ‘How can I be the ocean? The 
ocean was there before I was born.’ Then the wave realises the implied meaning of ‘you’ 
is water and the immediate meaning is wave. Wave and ocean are purely n¡ma-r£pa-
up¡dhi. There is no wave or ocean but merely a certain form for which a name is given. 
On analysis one finds both ocean and wave are water. That alone counts. There is no real 
difference. If you count names and forms, in the ocean there are many waves, breakers, 
etc. Now count water and see if there is any additional wave or ocean; all that is there is 
water. That is the knowledge of non-duality. 

Only in the body of K¤À¸a is the consciousness conditioned by m¡y¡. In our 
physical bodies, it is the same consciousness conditioned by ignorance, buddhi, etc. 
How do you distinguish this? K¤À¸a has a body and so does Arjuna. Arjuna's ¡tm¡ is 
caitanya and K¤À¸a's ¡tm¡ is also caitanya. His caitanya is conditioned by his body, 
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mind and senses and my caitanya is conditioned by my body, mind and senses. How can 
you say my caitanya is conditioned by ignorance and his is conditioned by m¡y¡? Only 
from the standpoint of limited knowledge, kiµcijjµatva, and omniscience, sarvajµatva. 
He knows ‘everything’ and I do not. There is nothing unknown to him whereas 
everything is unknown to me except the little I know. And, K¤À¸a is talking here about 
things that a man of limited knowledge cannot talk about at all.  

As long as there is vyavah¡ra, empirical life, j¢va is j¢va and Ì¿vara is Ì¿vara. As 
pram¡t¡s, knowers, there is no identity between j¢vas, including the devas like Indra 
and Varu¸a. But from the standpoint of param¡tm¡, there is no difference whatsoever 
between them as well as between j¢va and Ì¿vara. 

Even though Ì¿vara is a pram¡t¡, the knower, he has omniscience, sarvajµatva. 
Therefore, he can say, ‘Even the ¤Àis and the devas do not know what I am going to tell 
you.’ Being omniscient, it is proper for K¤À¸a to say so. Even the devas and the 
maharÀis  do not know Me because I am the cause of every one of them and am 
sarvajµa while everyone else is alpajµa. 

BHAGAVËN AS CAUSE 

Now Bhagav¡n describes himself as the one without birth and as the cause of 
everything and says that one who knows him in this way gains mokÀa. 

™……‰ ®……®…V…®…x……Àn˘ S… ¥…‰ k… ôÙ…‰EÚ®…Ω‰˛∂¥…Æ˙®…¬* 
+∫…®®…⁄f¯& ∫… ®…i™…Êπ…÷ ∫…¥…«{……{…Ë& |…®…÷S™…i…‰**3** 
yo m¡majaman¡diÆ ca vetti lokamahe¿varam 
asamm£·haÅ sa martyeÀu sarvap¡paiÅ pramucyate Verse 3 

™…& yaÅ — the one who; ®……®…¬ m¡m — Me; +V…®…¬ ajam — who is unborn (not an effect); 

+x…… n˘®…¬ S… an¡dim ca — and beginningless (not a cause); ôÙ…‰EÚ-®…Ω‰˛∂¥…Æ˙˙®…¬ loka-
mahe¿varam — who is the limitless Lord of the people/world; ¥…‰ k… vetti — knows; ∫…& 
®…i™…Êπ…÷ saÅ  martyeÀu — he among the mortals; +∫…®®…⁄f¯& asamm£·haÅ  — being no 
longer deluded; ∫…¥…«{……{…Ë& |…®…÷S™…i…‰ sarvap¡paiÅ pramucyate — is released from all pu¸ya 
and p¡pa 

He who knows Me as the one who is unborn (not an effect) and 
beginningless (not a cause), the limitless Lord of the people/world, he 
among the mortals, being no longer deluded, is released from all pu¸ya 
and p¡pa. 

Previously Bhagav¡n said ‘I am the cause for all the devas and the maharÀis.’ 
For the ¡tm¡ of a deva or a maharÀi, he is not the cause because ¡tm¡ is he. It is for the 
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up¡dhi, because of which you call this j¢va a maharÀi or this one a deva, a human 
being or an animal. For all the up¡dhis meaning body, mind and sense complexes, 
Ì¿vara is  the cause, ¡di. Creation is only for the up¡dhi. 

Because I am the cause of everything, there is no cause for Me. Therefore, aham 
ajaÅ , I am unborn. Why? Because, I have no cause, an¡di. Otherwise aja and an¡di 
both have same meaning. An¡di  means the one who has no beginning and is therefore, 
not born. So, why these two words? I am not born, aja, because I have no beginning, 
an¡di, meaning no cause. Therefore, the cause for not being born, ajatva is an¡ditva, 
having no cause. 

Another way of looking at this is that aja, the one who is not born, i.e., one who is 
not an effect. And an¡di means the one who has no cause, i.e., he himself is the cause of 
everything. As he is the cause of everything, even of devas and maharÀis, there is none 
other to be the cause of Ì¿vara. And at the same time he is not born, i.e., not an effect.  

áa´kara takes it this way because Bhagav¡n has been saying that he is the cause 
of everything. In this context it is proper to take it this way. Loka-mahe¿vara, the one 
who is the Lord of all people and who is limitless. áa´kara says that he is the one who 
is not subject to birth, who is not the waker, or dreamer, or deep sleeper. He is neither 
the physical world nor the subtle or causal world. He is the one who is the adhiÀ¶h¡na, 
the basis of all three and the truth of all three, called tur¢ya. And he is free from 
ignorance and its product; he is the Lord, the cause of everything. 

RESULT OF KNOWING BHAGAVËN IN THIS WAY 

The one who recognises this is an asamm£·ha, free from delusion. Someone who 
is deluded takes sat-cit-¡nanda-¡tm¡, the cause of everything, as a product. What is 
free from form is taken as something with a form. What is timeless is taken as subject to 
time. In other words, ¡tm¡ is taken as an¡tm¡. When you say I am tall etc., the tall body 
is taken as ¡tm¡. Upon ¡tm¡ you superimpose the body etc., and upon the body you 
superimpose ¡tm¡. The result is a typical saÆs¡r¢. That person is called samm£·ha. 
Asamm£·ha means the one who is free from this delusion. 

SaÅ  martyeÀu asamm£·haÅ—he is not deluded even though he is one among the 
mortals. Even though he is one among the mortals, you cannot take him to be a mortal 
anymore. Such a person is released, pramucyate. He is liberated. He gains mokÀa. 

And sarvap¡paiÅ—in terms of all p¡pas, he is released. There are two types of 
papa; one is deliberate, well thought out. The other is a wrong done because of 
indifference or carelessness. You are supposed to be careful in not hurting etc. If you are 
not, that carelessness produces p¡pa. There was a person who was assigned to bring 
banana leaves for a wedding feast. He had to go some ten miles to get them but that was 
his job. When the marriage is over, it is very important that all the guests eat and go. 
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Everybody is ready to eat and there are no banana leaves. This person had not brought 
the banana leaves. When the bride's father asked him what happened to them, he said, 
‘Oh, that is my mistake. I accept my mistake.’ Accepting the mistake cannot solve the 
problem. When something is to be done, it is to be done. There is no use not doing it and 
then owning up the mistake. It is an omission due to carelessness. You are supposed to 
be alert and careful. Even if you unconsciously step on an insect while walking, this is 
non-deliberate papa. All these papas are neutralised by doing your nitya-karma, daily 
prayers. 

Because Bhagav¡n  has said sarva, all p¡pa, it includes pu¸ya also. Pu¸ya is also 
a bondage. It is a golden shackle, binding him to experience some better situation. How 
is he liberated from all p¡pas? Because he is no longer a kart¡. He recognises the ¡tm¡, 
which was always akart¡, a non-doer, but taken as the doer. Because of that, he 
subjected himself to the various pu¸ya-p¡pa-karmas. 

Now, recognising the fact that ¡tm¡ is akart¡, he is released from pu¸ya and 
p¡pa. This is mokÀa. The pr¡rabdha-karma is there for the time being; but he will be 
released from that also in time. 

DETAILS OF BHAGAVËN AS CAUSE, HIS GLORIES 

Further, Bhagav¡n says, ‘I am the Lord of all beings because…’ 

§…÷ r˘Y……«x…®…∫…®®……‰Ω˛& I…®…… ∫…i™…∆ n˘®…& ∂…®…&* 
∫…÷J…∆ n÷˘&J…∆ ¶…¥……‰%¶……¥……‰ ¶…™…∆ S……¶…™…®…‰¥… S…**4** 
buddhirjµ¡namasammohaÅ kÀam¡ satyaÆ damaÅ ¿amaÅ  
sukhaÆ duÅkhaÆ bhavo'bh¡vo bhayaÆ c¡bhayameva ca Verse 4 

+ÀΩ˛∫…… ∫…®…i…… i…÷ üı∫i…{……‰ n˘…x…∆ ™…∂……‰%™…∂…&* 
¶…¥…Œxi… ¶……¥…… ¶…⁄i……x……∆ ®…k… B¥… {…fil…ŒM¥…v……&**5** 
ahiÆs¡ samat¡ tuÀ¶istapo d¡naÆ ya¿o'ya¿aÅ 
bhavanti bh¡v¡ bh£t¡n¡Æ matta eva p¤thagvidh¡Å Verse 5 

§…÷ r˘& buddhiÅ  — the capacity to understand; Y……x…®…¬ jµ¡nam  — knowledge; +∫…®®……‰Ω˛& 
asammohaÅ  — freedom from delusion; I…®…… kÀam¡ — accommodation/composure; 
∫…i™…®…¬ satyam — truthfulness; n˘®…& damaÅ  — restraint in behaviour; ∂…®…& ¿amaÅ — 
mastery over the ways of thinking; ∫…÷J…®…¬ sukham — pleasure; n÷̆&J…®…¬ duÅkham — pain; 
¶…¥…& bhavaÅ — creation; +¶……¥…& abh¡vaÅ — destruction; ¶…™…®…¬ bhayam — fear; S… 
+¶…™…®…¬ ca abhayam — and fearlessness; B¥… S… eva ca — and further; +ÀΩ˛∫…… ahiÆs¡ — 
harmlessness; ∫…®…i…… samat¡ — equanimity; i…÷ üı& tuÀ¶ih  — satisfaction; i…{…& tapaÅ — 
religious discipline; n˘…x…®…¬ d¡nam — charity; ™…∂…& ya¿aÅ — fame; +™…∂…& aya¿aÅ — ill 
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fame; {…fil…ŒM¥…v……& p¤thag-vidh¡Å — these many different; ¶……¥……& bh¡v¡Å — things; ¶…⁄i……x……®…¬ 
bh£t¡n¡m  — of living beings; ®…k…& B¥… ¶…¥…Œxi… mattaÅ eva bhavanti — are all from Me 
alone 

The capacity to understand, knowledge, freedom from delusion, 
accommodation/composure, truthfulness, restraint in behaviour, mastery 
over the ways of thinking, pleasure, creation, destruction, fear, and 
fearlessness, and further, harmlessness, equanimity, s atisfaction, religious 
discipline, charity, fame, ill-fame—these many different things of living 
beings—are all from Me alone. 

Here Bhagav¡n  says, mattaÅ eva, all these are only from Me. What are they? He 
tells them one by one, so that nothing is left out. This is why the chapter is called 
vibh£ti-yoga. Any glory that you see, any fame in the creation belongs to Me. If there is 
any brilliance or accomplishment in a given person, that belongs to Me. If anything is 
strikingly beautiful, that beauty belongs to Me. In the Pur¡¸as we learn that certain 
rivers are more sacred than others. That sanctity is only because of Me. Therefore, 
whenever you worship or respect something extraordinary, that respect and worship go 
only to Me because everything is born of Me. 

BHAGAVËN AS THE CAUSE OF THE QUALITIES OF LIVING 
BEINGS  

Buddhi  and jµ¡na both have the same meaning; so, we have to make a distinction 
here. Buddhi , áa´kara says, is the capacity of the antaÅ-kara¸a to reveal subtle 
things, things not available for perception at all. When you say something is beautiful, 
that beauty is not available for mere sense perception. Yet it is something that you 
appreciate. Any kind of enjoyment or anything inferentially arrived at is also subtle, 
s£kÀma. Though not available for perception, still you appreciate its existence. The 
capacity to reveal such things belongs to the buddhi. The one who has that power is 
called buddhim¡n . He may be a scientist or a musician, but we call him buddhim¡n . 
He has the capacity to see things that are subtle in nature. 

Then, its product is jµ¡na. Those who have buddhi gain knowledge of the 
meaning of the words like ¡tm¡ etc. That is called jµ¡na, knowledge. Because the 
object is there, knowledge of it is possible. That object is born of Me. And knowledge is 
born of Me because being sarvajµa, all knowledge is with Me. Any time you come to 
know something, it has come from Me. Since omniscience is already there, you do not 
produce any knowledge, you only remove the ignorance with reference to a given object. 
Thus, knowledge is ‘born.’ You may think that you have produced a certain knowledge. 
Bhagav¡n  says, ‘No, it has come from Me.’ The very faculty of knowing is from Me 
and the knowledge itself is born of Me. If you see this, your aha´k¡ra gets diminished. 
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Asammoha is freedom from delusion. Whenever an object appears in front of you, 
if it is known as it is, without any distortion, it means that you pursue the knowledge 
with discrimination. This is called asammoha. If you come to a hurried conclusion 
without discrimination, that is called sammoha. You see a rope and you jump thinking it 
is a snake. That would be called sammoha. Asammoha is deliberately, without 
hurrying, looking into things and understanding them as they should be understood. You 
keep an open mind and explore and understand; then there is asammoha. 

You should know that the senses, the mind, etc., can deceive. They are capable of 
distortion and do not really present objects as they are. Our perception can be born of our 
own fear and anxiety etc. We can even project things that are not there at all. Therefore, 
proper understanding is very important. It will make you alert. That asammoha is also 
from Me, Bhagav¡n  says.  

KÀam¡— Suppose you are scolded by somebody or are subjected to verbal or 
physical abuse, you will not be affected by that if you have kÀam¡. KÀam¡ is a state of 
mind in which you do not internalise those things. If someone is angry, you have to deal 
with his anger. But if, in the process, you become angry, you are internalising the 
problem. Not internalising is kÀam¡. If somebody is angry, you confine his anger to him. 
Try to understand why he is angry and do what has to be done. That is dealing with it. 
The mind that does not undergo any internalisation in situations, which are not very 
pleasant is said to have kÀam¡. 

Satyam—Here áa´kara gives a definition of satya.1 Here he has taken the word 
satya, not as an ontological word talking about the reality of something, but as referring 
to the value of truthfulness in the spoken word. The spoken word should be true to 
something that is seen or heard or experienced by you. And in that manner, that is, 
exactly as it was seen or heard, it should be conveyed to another mind in order to make 
the other mind understand it exactly as you understood. Something was heard or seen or 
experienced by you. Therefore, you can talk about it. Not that you should go about 
talking to others about everything. That is not necessary. But when you want to, please 
say it honestly. As it was experienced directly through your own sense organs or as it 
was reported to you by somebody else or even experienced by you subjectively, in the 
same manner it is to be spoken of, for the purpose of making another person understand. 
That is called satya. 

All these belong to an order, a moral order, uncreated by the individual. It is all 
Bhagav¡n's creation. Satya, dama, ¿ama, are all Bhagav¡n's creation and when you 
have them, you are in harmony with the creation and with Bhagav¡n. So, what we speak 

                                                 
1 ∫…i™…®…¬—™…l……o˘üı∫™… ™…l……∏…÷i…∫™… S… +…i®……x…÷¶…¥…∫™… {…Æ˙§…÷ r˘-∫…∆GÚ…xi…™…‰ i…l…Ë¥… =c……™…«®……h…… ¥……E¬Ú ∫…i™…®…¬ =S™…i…‰*  

satyam —yath¡d¤À¶asya yath¡¿rutasya ca ¡tm¡nubhavasya parabuddhi-sa´kr¡ntaye 
tathaiva ucc¡ryam¡¸¡ v¡k satyam ucyate. 
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is what we know. SatyaÆ vada, be truthful. Then it should also be pleasing, priyaÆ 
vada. We make a prayer for this —j¢hv¡ me madhumattam¡—let there be honey on my 
tongue. May I speak in a way that pleases, that does not hurt anyone. 

Only a teacher can say hurtful words, nobody else. He has to say the truth and 
when he does, it is not always very pleasant. But even he has to say it in a way that does 
not frighten the person away. Though he sometimes has to say something unpleasant he 
has to say it in a pleasant way. Therefore, be truthful, but do not be indifferent to your 
discretion. All these, Bhagav¡n  says, emanate from him alone. 

Dama is discipline with reference to external organs. It is control at the level of 
expression, a capacity not to be carried away by an action, which has already arisen in 
your mind. Having arisen, it can be carried out either perceptually or by an organ of 
action. The capacity to refrain from that is called dama. 

áama, a mastery over the very ways of thinking. We do not yield to certain 
patterns of thinking, which we know are harmful or useless. You get a certain space 
because of which you are able to have a mastery over the ways of thinking. That is called 
¿ama. When ¿ama is there we do not need to practise dama because it follows 
automatically. There is no problem. But in the absence of ¿ama, we do require dama. 

Sukha—inner pleasure or happiness. Even sukha, Bhagav¡n says, is born of Me. 
It means there is nothing you can claim as your own. These are all desirable things and 
they are all from Me alone.  

Even undesirable things are from Me, he is going to say later. But here he 
emphasises desirable things because undesirable things do not cause a problem in terms 
of inflating your ego. But Bhagav¡n makes it clear that whenever you get desirable 
things, which can cause pride, this pride is meaningless. This is what he wants to prove. 
Wherever there is something praiseworthy, the source of that is Me. Therefore, you 
cannot be proud about it. In one form or another the aha´k¡ra wants to survive. So, 
Bhagav¡n  says that whatever you accomplish, the accomplishment belongs to Me. It is 
My glory, My fame. As an individual there is no fame unless you say, ‘I am the Lord.’ 
Then you are not an individual. You can say, ‘Everything is mine.’ But purely at the 
individual level one has to recognise all glories or accomplishments as vibh£tis of 
Ì¿vara. 

DuÅkha—affliction, Bhagav¡n says, is also from Me. All pain is according to the 
law of karma, which is Myself. And, therefore, it also comes from Me. 

Bh¡va— creation. Any creation is from Me. Even though you may be the father of 
a child and may say the child is born of you, in fact, it is born of Me, Bhagav¡n says. I 
saw a cartoon of Bhagav¡n as a kid trying to make a chicken. He had all the genes in a 
test tube; then the tube broke and all the genes got scattered everywhere. In the cartoon 
they show him with a question mark! He is God and he is wondering what to do! It is 
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very revealing. Putting together all these genes to make a chicken is not an ordinary 
thing. So, if anybody thinks that I am the doer, it is meaningless. The hen can think she 
created the chick, the rooster can say he is the author. But Bhagav¡n  says, ‘I am the 
author.’ Even a creation within the creation is from Bhagav¡n. That is the idea. 

Abh¡va has different meanings. The prefix ‘a’ can be used in the sense of total 
absence, abh¡v¡rtha, or inadequacy, alp¡rtha, or it can be used in the sense of 
opposite, viparyay¡rtha. When you say there is no light, it can mean darkness. Or it can 
be inadequate light. Here áa´kara takes it as opposite, viparyaya. Why? Because 
Bhagav¡n  has said creation, bh¡va. If creation is from Bhagav¡n, its opposite, 
destruction takes place because of Ì¿vara alone. That there is the possibility of 
destruction is because of Me alone. Destruction means destroying something that is 
created. There is a law that governs life and because of that law, life continues. Because 
of the same law, life goes. The law is Bhagav¡n and that is why he says, ‘Destruction is 
also from Me.’ 

‘Bhaya, fear, is also from Me,’ Bhagav¡n  says. Because, the source of fear is the 
vastness of the creation, and its irrevocability. Certain things, namely death and time are 
irrevocable, you can never reverse them, and that inevitability causes fear. Death and 
time are also Bhagav¡n. So, all fear, bhaya is caused by him. You can avoid this bhaya 
if you hold on to Ì¿vara but if you think you are going to take care of things, bhaya 
comes. As long as an individual thinks that he is an individual, separate from everything 
else, there will be fear. Ì¿vara himself becomes bhaya-k¡ra¸a, the source of fear. 

The Taittir¢yopaniÀad says, air, v¡yu, moves because of fear of Ì¿vara, and the 
sun rises because of this fear alone, meaning because of Ì¿vara's mandate. Agni and 
Indra both do their jobs; Agni keeps burning and Indra rules the heaven all because of 
Ì¿vara's mandate. Even Lord of Death is on the move because of Ì¿vara.1 

Abhaya, fearlessness. The same Ì¿vara, if you do not look upon him as separate, 
is abhaya-k¡ra¸a, the very source of fearlessness. Both fear and fearlessness are from 
Ì¿vara. If Ì¿vara is not known to you, the whole world is separate from you because to 
know Ì¿vara is to know everything is Ì¿vara. If this is not known, the fear will start 
from cockroaches. If it is known, there is no fear at all. 

AhiÆs¡, not hurting another living being deliberately. How do you know ahiÆs¡ 
is from Ì¿vara? Is it revealed in a scripture? Otherwise, how can you prove that anything 
came from Ì¿vara? AhiÆs¡ does not need to be revealed because it is known to us. It is 
revealed already by common sense. The law is there. We all know. One does not want to 
get hurt nor does one see anyone else wanting to get hurt. Therefore, ahiÆs¡ exists as an 
                                                 
1 ¶…“π……∫®……n¬̆ ¥……i…& {…¥…i…‰ ¶…“π……‰n‰̆ i… ∫…⁄™…«& ¶…“π……∫®……n¬̆ + M…Ìù…‰xp˘ù… ®…fii™…÷v……«¥… i… {…à…®… < i…* 

bh¢À¡sm¡d v¡taÅ pavate bh¢Àodeti s£ryaÅ bh¢À¡sm¡d agni¿cendra¿ca m¤tyurdh¡vati 
paµcama iti 
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integral part of the moral order. The moral order is a part of the creation. It does not need 
to be mandated by Ì¿vara in some scripture. If such a thing happens to be there, it is 
universal. If it is universal, it is not man-made; it is from Ì¿vara. Therefore, Bhagav¡n 
says, ahiÆs¡ is from Me. 

They are all from ‘Me.’ And they are also good for gaining ‘Me,’ because when 
you follow them, you are in harmony with the universal order that is ‘Me.’ 

Samat¡, sameness of mind whether you get something desirable or undesirable. 
TuÀ¶i, contentment. When you gain something you have a sense of satisfaction. (A gain 
does not necessarily leave you with a sense of satisfaction. It can be a source for greed. 
The more you get, the more you want.) That sense of having enough, alam, is called 
tuÀ¶i, a contentment with what you have. If contentment is there, you become the master 
of any desire you have. A desire that comes out of contentment is a luxury. It becomes 
your endowment. Because you are capable of desiring, you desire. It is not that you 
desire in order to be content. You have a contentment out of which desires come, so that 
all activities become expressions of Ì¿vara. ‘Contentment,’ Bhagav¡n says ‘is born of 
Me.’ That particular frame of mind called contentment is because of the predominance 
of sattva. And sattva is m¡y¡, which is of Ì¿vara. Therefore, contentment is from Me 
alone. 

Tapas—refers to religious austerities. áa´kara says, that disciplining the body 
backed by control of the sense organs is called tapas. Suppose someone finds that things 
are not going according to his will because of his own limitations and finds himself 
carried away by various situations, then he decides he is going to take charge of his life 
by undergoing a religious discipline. That is what they call tapas. Any difficulty you 
willingly undergo for the purpose of some other accomplishment is called tapas. But it 
should be for antaÅ-kara¸a-¿uddhi or antaÅ -kara¸a-nai¿calya, or any other spiritual 
or religious goal. Any pain you undergo for that purpose becomes tapas. 

That also, Bhagav¡n says, is from Me. Why? Because, various disciplines bring 
about certain definite results. That law, which connects the means to the result is from 
Me. When you strike a matchstick, there is flame. Ì¿vara says that is from Me. Striking 
the match stick is s¡dhana and t he flame that results is s¡dhya. This law is from Me; it 
is Me. Tapas is s¡dhana, the result is the s¡dhya. And there is an invariability in the 
result; if you do this tapas you get this result. That means there is a s¡dhana-s¡dhya 
connection. Therefore, i t is from Ì¿vara. 

D¡na means giving. áa´kara says, d¡na, giving should be according to one's 
capacity. This is a very interesting qualification. One should not cross one's limit. You 
give, up to your limit but if you cross that, somebody else has to give you d¡na. To give 
to one's limit, no further, is called d¡na. This capacity to do d¡na is definitely from 
Ì¿vara. It is not something everyone can do. Only those who can give, give in charity. 
Charity requires a certain culture, a certain maturity and humility. That disposition to 
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give is a particular pu¸ya. To give, one has to have that. Thus, people who can give, 
keep giving. There are some people who cannot give at all. There are still others who 
give and complain about it all the time. And then there are people who can give and 
forget about it. This is d¡na. There is also another important factor involved in d¡na—
that is the recipient, p¡tra, the one to whom you are giving. You must make sure that the 
recipient is worthy. áa´kara says that it should be proper distribution, samavibh¡ga. 
Propriety in distribution implies selection of the recipient. 

Ya¿as  means fame. áa´kara says fame born of dharma, dharma-nimitta-k¢rti is 
the real fame. This is also from Ì¿vara. How can you say Ì¿vara gives fame? Suppose a 
person has fame. Why is he famous? Suppose it is because he did a lot of charity and 
people recognise him as a good and great man. Now the recognition is because of the 
good he has done. That means there is such a thing as good, which is recognised 
universally. That good is Bhagav¡n. That is law, the universal law. So, this person is 
good to all and therefore, he becomes famous. But suppose no one cares for what he did; 
they think it is all silly. Then he will not become famous; instead, he will be considered 
an idiot. And again, suppose one's charity is in the form of going to New York City and 
distributing cocaine. Every day the person buys one hundred thousand dollars worth of 
cocaine and distributes it. He may become popular among certain people. But that is not 
the k¢rti meant here. That is why áa´kara says dharma-nimitta-k¢rti. But notoriety is 
also from Bhagav¡n. 

Aya¿as means ill fame. Here the particle ‘a’ is used in the sense of opposite, 
viparyaya. It is not anonymity here, though that also is from Bhagav¡n. áa´kara  says 
that it is fame born of improper action, adharma-nimitta-k¢rti . Like Al Capone;1 he is 
also famous—for doing things, which are not proper. Why do people look upon him as 
one who did improper things? Because there is such a thing as propriety, which is 
created by Ì¿vara. And naturally, there is the other side of the coin, impropriety. 
Whoever follows that becomes notoriously popular.  

All these various things that Bhagav¡n has mentioned so far are connected to 
living beings, bh£t¡n¡Æ bh¡vaÅ. And they are p¤thagvidh¡Å , many and varied. ‘All 
these many and varied things connected to living beings,’ Bhagav¡n says, ‘are from Me 
alone.’ 

How is it that they are from Bhagav¡n? Does he arbitrarily distribute them? No. 
All these take place according to one's own karma, one's own efforts, 
svakarma-anur£pe¸a, says áa´kara. And that law of karma is from Me. So, in that 
form, everything is from Me alone. áa´kara introduces this one word to explain that in 
spite of the disparity we see in karma, there is no partiality on the part of Bhagav¡n. It 
is all svakarma-anur£pe¸a, according to one's own karma, which includes both 

                                                 
1 Capone, Al (1899-1947), gangster of the Prohibition era. 
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present effort and past karma. Together they are the basis for all these various things, 
bh¡vas. They do not come from us, but from Ì¿vara. Further… 

BHAGAVËN AS THE CAUSE OF THE SAGES AND MANUS 

®…Ω˛π…«™…& ∫…î… {…⁄¥…Ê S…i¥……Æ˙…‰ ®…x…¥…∫i…l……* 
®…ë˘…¥…… ®……x…∫…… V……i…… ™…‰π……∆ ôÙ…‰EÚ <®……& |…V……&**6** 
maharÀayaÅ sapta p£rve catv¡ro manavastath¡ 
madbh¡v¡ m¡nas¡ j¡t¡ yeÀ¡Æ loka im¡Å praj¡Å Verse 6 

®…Ω˛π…«™…& ∫…î… maharÀayaÅ sapta — the seven ¤Àis; {…⁄¥…Ê p£rve — of long ago; S…i¥……Æ˙& ®…x…¥…& 
catv¡raÅ  manavaÅ — the four manus; i…l…… tath¡ — as well as; ®…ë˘…¥……& madbh¡v¡Å 
— those whose minds are resolved in Me; ®……x…∫……& V……i……& m¡nas¡Å j¡t¡Å — born of (My) 
mind; ™…‰π……®…¬ yeÀ¡m — of these; <®……& |…V……& im¡Å  praj¡Å  — are all these living beings; 

ôÙ…‰E‰Ú loke — in the world 

The seven ¤Àis of long ago as well as the four manus who have their 
minds resolved in Me, are born of My mind, and of these are all these 
living beings in the world. 

P£rve means people who lived in the remote past, long, long ago. At the beginning 
of the creation in a particular cycle, there were seven maharÀis—Mar¢ci , A´giras, Atri, 
Pulastya, VasiÀ¶ha, Pulaha and Kratu .1 

According to the pur¡¸as there are 14 manus2 and we are now under the rule of 
the Manu called Vaivasvata.3 In the 4th chapter of the G¢t¡, Bhagav¡n says, this yoga I 
taught to Vivasv¡n. His son is called Vaivasvata-Manu . In each manvantara, Manu's 
period, only four of them have the status of being the ones that create the people, praj¡. 
And because of that reason they are  special and therefore, Bhagav¡n mentions them. 
And in the present manvantara, those four are Brahmas¡var¸i, Rudras¡var¸i, 
Dharmas¡var¸i, and DakÀas¡var¸i . All of them, and the seven ¤Àis, Bhagav¡n says, 
are madbh¡v¡Å. 

                                                 
1 This is the generally accepted list of the saptarÀis. But at some places the name Bh¤gu 
replaces that of A´giras. And again the names of saptarÀis varies with each Manvantara, 
2 The 14 Manus are: Sv¡yambhuva, Sv¡rociÀa, Uttama, T¡masa, Raivata, C¡kÀusa, 
Vaivasvata, S¡var¸i, DakÀa -s¡var¸i, Brahma-s¡var¸i, Dharma-s¡var¸i, Rudra-s¡var¸i, 
Raucyadeva-s¡var¸i and Indra -s¡var¸i. 
3 The period of each Manu's rule is one fourteenth of a day of Brahma, 4,320,000 human 
years; so, one day of Brahma consists of 14 Manu-periods. The period of each Manu is 
divided into four sub-periods, each under different rule. 
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Madbh¡v¡Å, áa´kara says, are those whose bh¡vana, disposition or mind, is 
resolved in Me, Bhagav¡n. It means they have become one with Me, being enlightened 
people. And they are endowed with the powers of ViÀ¸u , meaning Ì¿vara. 

M¡nas¡Å  j¡t¡Å—they are all born by mind alone. They are directly born by 
Ì¿vara's mere sa´kalpa. These catv¡raÅ m¡navaÅ  and sapta-maharÀayaÅ are the 
direct children of Ì¿vara according to the pur¡¸as. What we see in the pur¡¸as is 
confirmed by Bhagav¡n  K¤À¸a here. 

YeÀ¡m loke im¡Å  praj¡Å—of these are all the living beings in the world. First, the 
manus were created and then the ¤Àis. After the ¤Àis, the sons of ¤Àis. From them are 
born, all the living beings in this world, all under the mandate of Manu. That is why 
human beings are called m¡nav¡h. And they are also descendants of ¤Àis. That is why 
everyone has a gotra. ‘All of them,’ Bhagav¡n says, ‘are from Me.’ 

RESULT OF KNOWING THE GLORIES OF BHAGAVËN AND HIS 
CONNECTION WITH THEM 

Bi……∆  ¥…¶…⁄Ài… ™……‰M…∆ S… ®…®… ™……‰ ¥…‰ k… i…k¥…i…&* 
∫……‰% ¥…EÚ®{…‰x… ™……‰M…‰x… ™…÷V™…i…‰ x……j… ∫…∆∂…™…&**7** 
et¡Æ vibh£tiÆ yogaÆ ca mama yo vetti tattvataÅ 
so'vikampena yogena yujyate n¡tra saÆ¿ayaÅ Verse 7 

Bi……®…¬ ®…®…  ¥…¶…⁄ i…®…¬ et¡m mama vibh£tim — this glory of Mine; (®…®… ) ™……‰M…®…¬ S… (mama) 
yogam ca — and (My) connection with that; i…k¥…i…& tattvataÅ — in reality; ™…& ¥…‰ k… yaÅ 
vetti — the one who knows; ∫…& saÅ — he; ™…÷V™…i…‰ yujyate — is endowed; + ¥…EÚ®{…‰x… 
™……‰M…‰x… avikampena yogena — with unshaken vision; x… +j… ∫…∆∂…™…& na atra saÆ¿ayaÅ — 
there is no doubt about this  

The one who knows this glory of Mine and My connection with that in 
reality, he is endowed with unshaken vision. There is no doubt about this. 

Vetti tattvataÅ means he knows in reality, as it is. He knows this glory of Mine 
that has been so far told, et¡Æ vibh£tiÆ mama. Et¡m, áa´kara says, gives the sense of 
what was said so far. Vibh£ti is what has come from or emanated from Ì¿vara. 

And he knows My association with all of them, mama yogam ca. He knows not 
only My glories but My connection to these vibh£tis in reality. How is the Lord 
connected to his glories? Ì¿vara is saccid¡nanda-svar£pa. So, what connection can he 
have? The connection between the glory and Ì¿vara is exactly the connection between 
your own ¡tm¡ and your limited knowledge. The connection is like this: the other is, the 
one is; the other is not; the one is. This is the connection between satya and mithy¡. 
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Through m¡y¡ are all the connections. There is no other connection. Only m¡y¡ 
connects param¡tm¡ and any glory that is manifest. The one who knows that, knows 
satya and mithy¡. If he knows Ì¿vara and his glory in reality, he knows what is satya 
and what is mithy¡, naturally. 

Once he knows that, there will be advantages for him at different levels. Simply, 
accepting Ì¿vara as the one who is the source of all glories in others, and me will free 
me from a lot of problems. If someone sees a person sing very well and understands that 
it is Bhagav¡n's glory, then he cannot be jealous of that person. If he is able to sing 
well, his own glory will not give him a big ego. He avoids pride, jealousy, hatred, etc. 
simply by attitude. This attitude brings about a certain composure, antaÅ -
kara¸a-¿uddhi and steadiness of mind, antaÅ-kara¸a-nai¿calya. Then if he comes to 
know these glories, how they come about and how Ì¿vara is connected to them, he 
himself avikampena yogena yujyate, is endowed or connected with an unshaken vision. 
The clarity of the vision of ¡tm¡ as Parame¿vara, the samyag-dar¿ana, áa´kara says, 
is well-rooted and steady, sthira. The one wh o recognises Me and My glories properly 
and the connection of Me with the glories etc., is endowed with an uninhibited vision, a 
vision that does not shake. Yoga here means the vision. Any other yoga will be shaky. 

Na atra saÆ¿ayaÅ—there is no doubt in this. If you understand Ì¿vara and his 
glories and his connections, etc., properly, that is enough. Then you know yourself. 
Ì¿vara-dar¿ana is ¡tma-dar¿ana. There is no other dar¿ana of Ì¿vara. That is why it 
is not merely experiential. To know silence is not enough. That silence has to be 
understood. Similarly, Ì¿vara and the connection between Ì¿vara and jagat  has to be 
understood. Understanding Ì¿vara means understanding the whole jagat  as Ì¿vara. You 
have to understand the whole jagat. And if you have to understand the jagat as 
something born of param¡tm¡, caitanya-¡tm¡, then the connection has to be 
understood properly. If that connection is understood, you understand satya and mithy¡. 
That is liberation. This Ì¿vara-dar¿ana, which is ¡tma-dar¿ana is given here by 
pointing out the glories. 

Bhagav¡n  thus introduces his own chapter, a chapter of his glories, with these 
verses. Because the word yoga is used, we have to clarify the meaning. Yoga can be 
anything. Therefore, Bhagav¡n  gives the meaning in the next  verse. 

Only knowledge can be unshaken. Appreciation of the Lord as the cause of the 
world is not enough. The connection must be clear. Does the creator really become a 
creator? What type of creation is it? All these are to be understood. Only then can you 
understand Ì¿vara. The degree of reality enjoyed by the creation is to be understood 
first. If that is understood, the status of the creator is also very clearly understood. When 
this is so, a person will be endowed with this unshaken vision. 

What type of vision is that which is not shaken? That is told here. 
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NATURE OF THIS CLEAR VISION 

+Ω∆˛ ∫…¥…«∫™… |…¶…¥……‰ ®…k…& ∫…¥…» |…¥…i…«i…‰* 
< i… ®…i¥…… ¶…V…xi…‰ ®……∆ §…÷v…… ¶……¥…∫…®…Œx¥…i……&**8** 
ahaÆ sarvasya prabhavo mattaÅ sarvaÆ pravartate 
iti matv¡ bhajante m¡Æ budh¡ bh¡vasamanvit¡Å Verse 8 

+Ω˛®…¬ ∫…¥…«∫™… |…¶…¥…& aham  sarvasya prabhavaÅ — I am the creator of everything; ®…k…& 
∫…¥…«®…¬ |…¥…i…«i…‰ mattaÅ sarvam pravartate — because of Me everything is sustained; < i… 
®…k¥…… iti matv¡ — thus knowing; §…÷v……& budh¡Å — the wise men; ¶……¥…∫…®…Œx¥…i……& 
bh¡vasamanvit¡Å — endowed with vision; ®……®…¬ ¶…V…xi…‰ m¡m bhajante — gain Me 

I am the creator of everything and because of Me everything is sustained. 
Thus knowing, the wise men endowed with vision gain Me. 

AhaÆ sarvasya prabhavaÅ—I am the cause for the creation of everything. Aham 
here means paraÆ brahma, the one who is called V¡sudeva. We have seen the word 
V¡sudeva before—that in which alone all have their being. Like pots have their being in 
clay, the jagat has its being in the self-existent sat -vastu. Everything else depends 
entirely upon that. And there is only one thing that is self-existent; that is ¡tm¡. The self 
alone is self-existent; everything becomes evident to it. So, what is self-evident is 
self-existent and anything not self-evident cannot be called self-existent. Without my 
obliging the vastu with my perception, inference, etc., it is self-evident and this 
self-evident ¡tm¡ alone is self-existent. It is called V¡sudeva, that in which everything 
has its being. Thus, ahaÆ sarvasya prabhavaÅ—I am the cause of everything. 
Prabhava means the source of creation; so, I am the cause for the creation of everything. 

Somebody may create something, but then, its care may fall to someone else. Like 
modern parents. They are the cause for the children alright but then somebody else takes 
care of them. Similarly, Bhagav¡n may create everything and then appoint somebody 
else to be in charge of it. 

To negate this idea, Bhagav¡n  says, ‘mattaÅ sarvaÆ pravartate—because of Me 
everything is sustained. This jagat continues to exist and is sustained by Me. A created 
object sustains itself for a length of time undergoing partial changes and finally a total 
change, in the form of disappearance. A human body changes partially; So, the person I 
saw ten years ago I may now see as bald but I can still recognise him. Later after death, 
the body disintegrates. Thus you find activities of sustenance and disintegration taking 
place with reference to each and every object. There is no real destruction. There is only 
the disintegration or partial disintegration of a particular form. This is the jagat 
characterised by its sustenance, its changes, and its disintegration. Then there are the 
results and their enjoyment. This includes the experiences of pleasure and displeasure, 
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the places of enjoyments and activities, which produced karma-phalas  that provide 
situations for enjoyment. All these constitute what we call jagat . And Bhagav¡n says, ‘I 
am not only the cause for the coming into being of this creation, I am also the cause for 
its sustenance. Because of Me alone everything exists and behaves in its own way.’ 

THOSE WHO HAVE THIS CLEAR VISION ARE COMMITTED TO 
GAINING IT  

Iti matv¡, thus knowing, that this whole jagat that they encounter is from Me 
alone, m¡Æ bhajante budh¡h , the wise men gain Me, recognise Me, know Me. 
áa´kara defines the wise men here as avagata-param¡rtha-tattvaÅ, by whom the 
truth of everything is understood as nothing but param¡tm¡. 

Bhagav¡n  describes these wise men as bh¡va-samanvit¡Å —those who are 
endowed with bh¡va. The word bh¡va has different meanings. We have to see the 
context. Here it is vision. What vision? The definite knowledge of the reality in the form 
of the understanding, ‘I am Brahman .’ The meaning of the word ‘I’ is Brahman  the 
limitless, which is jagat -k¡ra¸a. Those who have that clear vision are called bh¡va-
samanvit¡Å . 

M¡Æ bhajante, they gain Me. They become one with Me because between Ì¿vara 
and the j¢va, there is no essential difference. Ì¿vara is nothing but paraÆ brahma, j¢va 
is also paraÆ brahma. This identity they gain. Further… 

®… c…k…… ®…n˘¬M…i…|……h…… §……‰v…™…xi…& {…Æ˙∫{…Æ˙®…¬* 
EÚl…™…xi…ù… ®……∆  x…i™…∆ i…÷π™…Œxi… S… Æ˙®…Œxi… S…**9** 
maccitt¡ madgatapr¡¸¡ bodhayantaÅ parasparam 
kathayanta¿ca m¡Æ nityaÆ tuÀyanti ca ramanti ca Verse 9 

®…i…¬- S…k……& mat-citt¡Å — whose minds are in Me; ®…n¬̆M…i…-|……h……& madgata-pr¡¸¡Å — 
whose living is resolved in Me; §……‰v…™…xi…& {…Æ˙∫{…Æ˙®…¬ bodhayantaÅ parasparam — 
mutually teaching each other; EÚl…™…xi…& S… ®……®…¬ kathayantaÅ ca m¡m — and talking 
about Me;  x…i™…®…¬ nityam — always; i…÷π™…Œxi… S… tuÀyanti ca — they are satisfied; Æ˙®…Œxi… S… 
ramanti  ca — and they revel 

Those whose minds are in Me, whose living is resolved in Me, teaching 
one another and always talking about Me, they are (always) satisfied and 
they revel (always). 

They know Ì¿vara as the cause of the creation and the truth of that Ì¿vara as 
themselves. Understanding the cause-effect, k¡ra¸a-k¡rya, is the basis of the whole 
teaching. The effect is inseparable from the cause, which is Brahman . Therefore, the 
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effect is inseparable from Brahman. Because it is inseparable, the effect is mithy¡; it is 
only apparent. 

Therefore, the entire jagat, which includes the body, mind, sense complex is a 
product and is mithy¡. So, between the cause and the effect, the relationship is very 
peculiar. The cause is satya—that which exists independently; and the other, which is 
called mithy¡ depends upon that independently existent principle. Like pot and clay; like 
your shirt and its cloth. If you analyse it, the cloth is mithy¡ the thread is satya, the 
thread is mithy¡, the fibre is satya, fibres are mithy¡, particles are satya. You can go on 
and on like this. Then what is satya? That which does not depend upon anything else. Is 
there such a thing? Yes, that is Brahman. Thus through this k¡ra¸a-k¡rya-viveka, the 
teaching takes place here. 

By knowing that Ì¿vara is everything, they become one with Ì¿vara. How is that? 
This second step is interesting. The first step is knowing Ì¿vara as the maker and the 
material cause and therefore, that the effect, the creation is non-separate from him. This 
is the knowledge of Ì¿vara. Knowing this, you come to recognise that you are that 
Ì¿vara. This is the second step. If Ì¿vara is everything, your physical body is Ì¿vara, 
your mind is Ì¿vara and your senses are also Ì¿vara. What is not Ì¿vara? If everything 
that is created is Ì¿vara, perhaps consciousness is not Ì¿vara, because, it is not created. 
You cannot say that because what was there before creation was sat alone. 

If consciousness is uncreated, that cannot be different from the sat, the svar£pa of 
Ì¿vara. So, sat  and cit are the same. Therefore, knowing Ì¿vara, you become one with 
Ì¿vara. This is not an ordinary statement. First it is presented as though something else 
is the cause. Afterwards, if you analyse the whole thing, it ends up that you are the cause. 
Your isolation, the separation between the Lord and yourself is simply swallowed in the 
vision of Ì¿vara. Therefore, the vision of Ì¿vara is the vision of oneself, the vision of the 
whole. 

Maccitt¡Å—those whose minds are in Me, Parame¿vara. With their knowledge, 
the mind naturally is non-separate from param¡tm¡ and therefore, cannot go away from 
param¡tm¡. People often complain that they understand but then their mind goes away. 
But understanding is never away from the mind. The understanding is that the mind is 
never away from ¡tm¡. That is understanding that nothing is away from Brahman. For 
those who understand, the mind is never away from Me, the whole, because satya is 
¡tm¡. And that sustains the mind. 

Madgatapr¡¸¡Å— In this expression, the word pr¡¸a is taken to represent all the 
sense organs. They are all awake to Ì¿vara. Therefore, these people are called 
madgatapr¡¸as. Even though they perceive things distinctly, these wise men see 
something more. What is seen by the eyes is a form and this form is distinct from every 
other form. That they see. But then, they see something more because they also 
appreciate that the object perceived, the perception and the perceiver all have their being 
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in one consciousness, which is self-existent. If there is no ignorance with reference to 
this fact, one becomes madgatapr¡¸a. Although all the sense activities take place, one 
is never away from Parame¿vara. The perception of the sense organs is not a hindrance 
to the knowledge of the self. So, being in the world does not in any way hinder the vision 
of the self. And not going through experiences is not going to bring about the vision. 
Ignorance is the hindrance, not perception. 

Those who do not have that hindrance are maccitt¡Å madgatapr¡¸¡Å . In other 
words, áa´kara says that even for one second their lives are not away form Ì¿vara. 

Pr¡¸a is also breathing; therefore, can stand for living, j¢vana. So, 
madgatapr¡¸as are also those whose living is non-separate from Ì¿vara. There life is 
resolved in Ì¿vara. It means there is no division of spiritual life and material life for 
them. Some people have a peculiar philosophy that life has two separate compartments 
as spiritual and secular. There are no such compartments. Everything is one whole alone. 
For one who knows, life is non-separate from this vision. Whatever you know about 
yourself is what you are and if that happens to be the whole, how are you going to be 
away from it? Do what you will, you cannot be away from it because the one thing you 
can never be away from, is yourself. You can be away from one object or the other, but 
never from yourself. Those who understand this clearly are madgatapr¡¸as, maccittas. 

HOW DO SUCH PEOPLE LIVE? 

Ramanti, they revel. How? ParasparaÆ  bodhayantaÅ, mutually teaching each 
other. What else can they do? Those who want to learn, they teach. M¡m kathayantaÅ 
ca, talking about the glories of Me, Parame¿vara. When do they do this? They do it 
always—nityam. 

KathayantaÅ is different from bodhayantaÅ. Bodhana implies a class situation 
or a discussion. Kathana is just descriptive. There is no teaching. When you describe the 
glories of the Lord—his knowledge, his strength and so on, it is called kathana. In 
talking about ‘Me,’ whether teaching or describing, they discover a joy and in that they 
revel, ramanti, and enjoy satisfaction, tuÀyanti. Revelling does not require anything but 
Parame¿vara. 

He has used two words here, ramanti and tuÀyanti, which have a similar but 
slightly different meaning. Ramanti is with reference to the external world; so, it 
involves people here. TuÀyanti is with reference to oneself. They have found 
satisfaction; so, they do not need to go after things in order to be happy. There are two 
ways of going after things. One can go after things for happiness or one can happily go 
after things. Going after things to discover happiness generally does not work. And if 
you are happy with yourself as a person, then you need not go after things. It does not 
produce any result for you. But then, you can do things joyfully. 
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áa´kara gives an example of how they revel in talking about Ì¿vara. Suppose a 
person is with someone very beloved to him. What would be the joy he discovers in 
conversing with, in being in the company of, his beloved? With such a joy or more, the 
one who appreciates Ì¿vara, revels in sharing his understanding of Ì¿vara. 

This can include even those who do not have that knowledge but discover their joy 
in teaching and sharing what they see of the glories of the Lord. Even when you see a 
beautiful flower, you can simply say the flower is beautiful or you can see something 
more than that. The beauty of the flower is the glory of Ì¿vara. Wherever there is any 
ray of glory, anything striking, that is where Ì¿vara is present for you to recognise. 

Thus, the verse can be about the wise men or the jijµ¡sus, those who want to be 
wise and who are after this knowledge. They share with others whatever they have come 
to know and in the process, they discover further clarity. 

Only when you discuss what you think you know, do you discover what you do 
know. Clarity takes place only when you begin to part with the knowledge you have, 
sharing it with another person. Because there is a pair of eyes looking at you, they 
become a check for you. If there are any fallacies in your thinking, it will become very 
clear. Any vague areas in your thinking also become very evident. Because if you 
commit a mistake, those eyes will reveal that  something is wrong. When you see that, 
your mind becomes alert. It begins to discover those areas of vagueness. The sharing of 
knowledge can also be mutual, in a discussion among seekers. Both are part of 
brahm¡bhy¡sa, the s¡dhana for knowing Brahman , which is not different from 
yourself. There is no other s¡dhana. It is not something that is going to emerge at some 
time in the heat of meditation. The self is yourself. It is never hidden at any time. The 
only thing that covers it is ignorance. Therefore, listen and reflect on what you have 
understood by sharing it with others and in discussions among yourselves. 

BHAGAVËN'S COMMITMENT TO THOSE WHO ARE COMMITTED 
TO KNOWING BHAGAVAT-TATTVA 

i…‰π……∆ ∫…i…i…™…÷HÚ…x……∆ ¶…V…i……∆ |…“ i…{…⁄¥…«EÚ®…¬* 
n˘n˘… ®… §…÷ r˘™……‰M…∆ i…∆ ™…‰x… ®……®…÷{…™……Œxi… i…‰**10** 
teÀ¡Æ satatayukt¡n¡Æ bhajat¡Æ pr¢tip£rvakam 
dad¡mi buddhiyogaÆ taÆ yena m¡mupay¡nti te Verse 10 

i…‰π……®…¬ ∫…i…i…™…÷HÚ…x……®…¬ teÀ¡m satatayukt¡n¡m — for those who are always committed to 
Me; |…“ i… -{…⁄¥…«EÚ®…¬ ¶…V…i… …®…¬ pr¢ti-p£rvakam bhajat¡m — seeking with love; i…®…¬ §…÷ ç-̆™……‰M…®…¬ 
tam buddhi-yogam — that vision of knowledge; n˘n˘… ®… dad¡mi  — I give; ™…‰x… yena — 
whereby; i…‰ ®……®…¬ ={…™……Œxi… te m¡m upay¡nti — they reach Me 
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For those who are always committed t o Me, seeking Me with love, I give 
that vision whereby they reach Me. 

TeÀ¡Æ satatayukt¡n¡m, for those who are always committed. Those who are 
seeking in this manner were previously called nityayuktas, always committed to Me—
not just in the morning and/or evening. Ì¿vara is not just one of the irons in the fire for 
them. Their priorities are clear. They have assimilated their experiences and understand 
exactly what they are seeking. Seeking the truth of everything is not a pastime, it is their 
life. And they do not see any other pursuit that is worth while. They are mature. 

Such people have a love for the knowledge of Ì¿vara. What started as a curiosity 
becomes a desire because you cannot accept ignorance once you know that there is 
something to know. That is  why, as I told you, if you want to make somebody miss his 
sleep, tell him that you have a great secret to tell him, and that you will tell him 
tomorrow morning! Once one knows that there is something to know, one cannot but try 
to know it. It becomes a desire. Afterwards, this jijµ¡s¡, a desire to seek knowledge 
becomes a love of knowledge. Once it becomes love for knowledge, then they revel, 
ramanti , they enjoy satisfaction, tuÀyanti. Then you will not ask, ‘Swamiji, when will 
this seeking end?’ Nobody as ks, ‘When will this love end?’ In love, you are always 
happy—especially if that love is for knowledge. As long as it is a desire, it is fraught 
with pain because there are impediments in fulfilling a desire. Once it transforms into 
love for knowledge, then it is a matter of revelling. Impediments do not count. 

Bhagav¡n  says, to those seeking with love, ahaÆ dad¡mi , I give. What do I 
give? Buddhi-yoga, the vision of Myself. When you are seeking Ì¿vara, he has to give, 
he has to reveal himself. Therefore, he says, ‘I give them that buddhi-yoga, the vision of 
truth, the vision of Me, through which they reach Me, they become one with Me.’ The 
followers of Hare K¤À¸a movement and other dvaita schools of thought would translate 
these words as, ‘I will give them the grace whereby they will come to Me. Where? In 
Golokab¤nd¡van, or any other heaven. Previously, K¤À¸a was here; then, he transferred 
himself to Goloka, where he has been waiting for these people to come. 

Because you are always singing the glories of Ì¿vara, you are a special invitee 
there. You go there and play with him. But when he plays with the others, you will have 
to wait —the same old problem that the gop¢s faced. Previously, when K¤À¸a was 
playing with one gop¢, another gop¢ would be very jealous. These are our original 
problems. This problem, which was here on earth, Bh£loka, will also be there in 
Golokab¤nd¡van too. I do not know, which ¿¡stra refers to Golokab¤nd¡van . No 
UpaniÀads talks about it. Goloka can be translated as the light, loka, of words, go—the 
meaning of the words of ¿ruti. 

When the Lord says, ‘I give this clear vision,’ it is just an expression. You can say 
he gives and you take; but after all, Ì¿vara is the ¡tm¡. So, where is the question of his 
giving anything and to whom? The buddhi-yoga is gained and in this, the object is 
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nothing but ¡tm¡, which is Parame¿vara. The Lord himself is the object of that 
knowledge. Therefore, when he says, ‘dad¡mi ’ he means, ‘I give them this buddhi-
yoga, whereby they recognise Me, they come to Me.’ 

But there is also an element of grace involved in all of this. Because the 
obstructions, pratibandhakas , in gaining this clear vision are numerous. Therefore, 
Bhagav¡n  says, those who seek Me are assured of the grace they will need. Because 
those who seek Me, jijµ¡sus, are also bhaktas. 

The very pursuit is bhakti. Naturally it is able to produce a certain grace. A 
meditation upon Ì¿vara, besides being a part of the means for knowing, is also a karma. 
Dhy¡na is a mental activity and is therefore, able to produce karma-phala. That 
karma-phala is called grace. Anything ad¤À¶a, if it is favourable to you, it is called 
grace or pu¸ya. 

Grace is gained by this very pursuit and because they are jijµ¡sus, they are 
considered bhaktas , devotees; so, the act of devotion involved in their pursuit produces 
a certain grace. They say that even if you just repeat the G¢t¡ without studying it, it 
becomes a prayer. Similarly, the UpaniÀads can be repeated daily as a prayer because 
the words all there come from Bhagav¡n  and describe Bhagav¡n. If they are repeated 
with ¿raddh¡, it is a prayer and it has a result. So, it can also be taken that gaining this 
vision requires the grace of Ì¿vara. 

If one were to ask, ‘Why do you give this buddhi-yoga to your devotees? What 
stands as an obstacle to gaining this clear vision for destroying which you are giving this 
buddhi-yoga for your devotees?’ K¤À¸a answers in the next verse. 

i…‰π……®…‰¥……x…÷EÚ®{……l…«®…Ω˛®…Y……x…V…∆ i…®…&* 
x……∂…™……®™……i®…¶……¥…∫l……‰ Y……x…n˘“{…‰x… ¶……∫¥…i……**11** 
teÀ¡mev¡nukamp¡rthamahamajµ¡najaÆ tamaÅ  
n¡¿ay¡my¡tmabh¡vastho jµ¡nad¢pena bh¡svat¡ Verse 11 

i…‰π……®…¬ B¥… teÀ¡m eva — for them alone; +x…÷EÚ®{……l…«®…¬ anukamp¡rtham — out of 
compassion; +…i®…-¶……¥…∫l…& +Ω˛®…¬ ¡tma-bh¡vasthaÅ aham — I, obtaining in the thought 
of the mind; Y……x…-n˘“{…‰x… ¶……∫¥…i…… jµ¡na-d¢pena bh¡svat¡ — by the shining lamp of 
knowledge; +Y……x…V…®…¬ i…®…& ajµ¡najam  tamaÅ — delusion born of ignorance/lack of 
discrimination; x……∂…™…… ®… na¿ay¡mi — I destroy 

For them alone, out of compassion, I, obtaining in the thought of the 
mind, destroy the delusion born of ignorance by the shining lamp of 
knowledge. 
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TeÀ¡m eva—for those seekers who are seeking nothing but ¿reyas, there is 
freedom from being a j¢va, mokÀa. How will they get this ¿reyas? 

Anukamp¡rtham—out of sheer compassion. Bhagav¡n  will give them this 
¿reyas. Compassion is grace here, which is evoked by your own karma, or prayer. 

How will he give them this ¿reyas? Ëtma-bh¡vasthaÅ—being present in their 
own minds, he will give them this ¿reyas . Ëtma-bh¡vastha—This is a very interesting 
word. The simple meaning is, ‘the one who resides in the thought in the mind.’ Ëtm¡ 
here refers to the antaÅ -kara¸a, the mind, and bh¡va refers to v¤tti, the 
thought-modification. Thus ‘¡tma-bh¡vastha’ is the one who obtains in the v¤tti, in the 
thought of everyone. By using this word, Bhagav¡n  removes a possible misconception 
arising from his saying ‘dad¡mi, I give.’ When he says, ‘I give,’ we can go away with 
the idea that Ì¿vara is located somewhere from where he hears our petition and answers. 
This tendency to put a distance between ourselves and Ì¿vara is a continuing problem. 
Whenever Bhagav¡n says dad¡mi etc., this problem arises. To counteract it he says 
here, ¡tma-bh¡vasthaÅ aham, I am the one who obtains in the v¤tti, in the very thought 
of the seeker as param¡tm¡. I obtain in your mind as ‘aham, aham, aham,’ purely in 
the form of consciousness. As Ì¿vara, I shine in the form of your own svar£pa. Later in 
the 15th chapter, he will say, ‘sarvasya ca ahaÆ h¤di sanniviÀ¶aÅ—I obtain in the 
heart, h¤di, in the buddhi of everyone.’ Here the same thing is conveyed by saying, 
‘aham ¡tma-bh¡vasthaÅ.’ 

Obtaining as the very essence of every thought what does Parame¿vara do? 
N¡¿ay¡mi , I destroy. Because of the seriousness and devotion of their commitment, a 
certain conducive condition is created in the minds of the jijµ¡sus. In that conducive 
condition, called grace, ahaÆ n¡¿ay¡mi , I destroy. What does he destroy? 

TamaÅ—darkness, áa´kara says, it is moha-andhak¡ra, delusion. Bhagav¡n 
says, ‘The delusion of darkness I destroy.’ This delusion is born of ignorance, ajµ¡naja. 
Or you can call it aviveka, lack of discrimination. Out of lack of discrimination is born 
the false notion of the self being the body, mind, etc. And again the reverse, the notion of 
the body-mind-sense complex being the self. These false notions about oneself, which in 
a word we call mithy¡-pratyaya, I destroy, ahaÆ n¡¿ay¡mi . Who is this aham? Not 
someone somewhere, but the one obtaining as the very essence of the v¤tti, the truth of 
any thought. How does he destroy? 

Jµ¡na-d¢pena bh¡svat¡—by the shining light of knowledge. The destruction of 
delusion does not require any weapon. All that is involved is a simple lighting of a lamp. 
When the whole problem is ignorance and delusion, all you require is a flame of 
knowledge that leaves no dark corner anywhere in your buddhi. That is why the 
adjective bh¡svat¡ is used for jµ¡na-d¢pena. It is not a knowledge clouded with doubts 
and vagueness but a shining smokeless flame of knowledge that leaves nothing to be 



Chapter 10 215 

desired. It leaves no shadows of ignorance in your mind. ‘By that lamp I destroy,’ says 
Bhagav¡n , ‘You do not destroy, I do.’ This is another interesting thing. 

In a confluence, when the river reaches the ocean, you have no idea whether the 
river flows into the ocean or the ocean reaches out and enters the river. You will find that 
for a mile at least from the ocean, the river water is saline. You can sometimes even see 
the flow of the river reversed as in a tidal bore.1  Thus, you find you do not know whether 
the river is reaching the ocean or the ocean is reaching out to the river. That is what is 
said here; the knowledge reaches out to you as it were. 

DO WE GAIN KNOWLEDGE OF ËTMË OR IS IT GIVEN? 

You will find both kinds of expressions in the ¿¡stra. One is that you recognise 
Me or reach Me, gaining this knowledge through your own pursuit. But in fact you do 
not gain this knowledge. In every other knowledge there is a subject, a jµ¡na-kart¡, a 
knower, involved and there is also an object of knowledge involved. In the knowledge, 
ayaÆ gha¶aÅ—this is a pot, for example, the pot is an object, which is objectified by me 
through my mind. Because I am the one who objectifies the pot, I say, ‘This is a pot — 
ayaÆ gha¶aÅ .’ In this, the subject is not cancelled; it is retained and the object is known 
by the subject. This is true in all forms of knowledge. But, when it comes to ¡tma-
jµ¡na, the kart¤tva itself is destroyed. The notion that I am the knower is destroyed by 
the knowledge that I am pure consciousness, which is Brahman —ahaÆ ¿uddhaÆ 
kevalaÆ caitanyaÆ brahma. The aha´k¡ra itself is resolved into a flame of 
knowledge. 

The reason there is no kart¡ involved in this knowledge is that the pram¡¸a is not 
in the hands of the aha´k¡ra. However, when you use perception as a means of 
knowledge, the perception is in your hands; you are the kart¡. Using the means of 
knowledge known as perception, you see this pot, this tree, etc. Similarly, inference, 
anum¡na, implies a kart¡. Only presupposing the existence of the subject, the knower, 
does inference operate. In the statement, ‘I infer,’ there is a subject. Presumption, 
arth¡patti , another form of inference, also presupposes a knower. Then the knowledge, 
of the absence of something, like my not having a pot in my hand— kara-tale gha¶aÅ 
n¡sti , arrived at through the pram¡¸a called anupalabdhi, also implies the existence of 
the knower. By the pram¡¸a called anupalabdhi, I gain the knowledge that a thing 
does not exist. That involves a kart¡. So, does the knowledge gained through upam¡na. 
You may be told that a bison is like a water buffalo. You know what a water buffalo is 
but not a bison. The illustration, upam¡na, of the water buffalo gives rise to indirect 
knowledge of a bison. When you see a bison, remembering the illustration of the water 
buffalo, you gain direct knowledge of the bison. All this implies a subject. So, the 
                                                 

1 A high, often dangerous wave caused by the surge of a flood tide upstream in a narrowing 
part of the lower course of a river where its current is met by the tides.  
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subject is never cancelled. When you know about a cell, an atom, or a particle, the 
subject is involved. Even if you know something about your psychological past, there 
too the subject is involved. You make inferences such as ‘I am responding to this in this 
way because of what happened to me before.’ That inferential connection is made by the 
kart¡, the subject. 

In fact, in all these, the subject is untouched. But when you expose yourself to the 
¿abda-pram¡¸a, particularly Ved¡nta, the kart¡ does not operate. Once it has placed 
itself in a situation where such knowledge can take place, it does nothing further. Like a 
river,  which has come to a point from where it sights the ocean. After that it does not do 
anything. The ocean takes care of it. It is the same here. Your going to a teacher and 
exposing yourself to the teaching is all done by your own will. It does not happen 
automatically. You have to place yourself in a condition where knowledge can take 
place. Then ¿abda, the words, take over.  

The sentence that gives the knowledge is, tat tvam asi. In the process of 
understanding this firstly, the meaning of the word tvam, you, is analysed properly and 
then, tat, Ì¿vara, is also analysed properly, then the akha¸·a-artha, the meaning of 
identity that is involved in the sentence is recognised. What does that recognition do? 
First let us understand how the recognition takes place. It has to occur in the buddhi, 
because that is where the ignorance is destroyed by the buddhi-v¤tti, eliminating the 
notion that the self is merely the subject. The subject is the self, but the self is not the 
subject. The knower, known, knowledge, are all one and the same. Where is the subject, 
where is the object? Ëtm¡ is free from all three of them. It is Brahman. 

This recognition that the self is Brahman , swallows the subject. So, how can you 
say that you gain it? Through the ¿¡stra, Ì¿vara alone gives this knowledge. You do 
nothing to gain it. Since the aha´k¡ra is not involved, it is proper to say that Ì¿vara 
gives you this knowledge. 

Even though in the previous verse the Lord said, ‘I give this vision, ahaÆ 
buddhi-yogam dad¡mi ,’ here he says, ‘In fact I do not give anything. Remaining in the 
buddhi, as the very truth of the buddhi-v¤tti, I only remove the ignorance, ajµ¡najaÆ 
tamaÅ n¡¿ay¡mi.’  

Dad¡mi is now replaced by n¡¿ay¡mi. One is positive, the other negative. In the 
positive expression, there can be a division. Someone is giving; someone is receiving. 
Because division implies duality, there is the possibility of a wrong understanding that 
there is a giver and that Ì¿vara gives. It can look as though something positive is given, 
some kind of knowledge is superimposed upon or thrown into the buddhi. It is not like 
that. In fact there is no giving involved. Bhagav¡n  is only destroying ignorance. 
Knowledge is not something that happens. What really happens is that ignorance, 
ajµ¡na, is removed. Then why do we have such expressions as ‘gaining knowledge?’ 
Because a v¤tti is necessary to destroy ignorance, we say knowledge occurs. But in fact 
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knowledge does not occur. What happens is that the v¤tti is produced and it destroys 
ignorance. Knowledge is not  created; ajµ¡na is removed. 

That is why this whole process is a process of niv¤tti and not prav¤tti. Prav¤tti 
implies a kart¡. In this niv¤tti, the kart¡ itself is negated. The removal of ignorance of 
the self being Brahman  is what is called knowledge here. Positively nothing happens. 

If knowledge is something that can be positively given, and it is given to someone 
who is ignorant, that person will remain ignorant. Knowledge would merely get 
superimposed upon him. The truth is that knowledge always is. We only remove the 
ignorance that conceals it. And knowledge is always true to the object. Ëtm¡ is 
Brahman . If that Brahman  is limitless, it is limitless all the time. And the knowledge of 
it is also as true as the ‘object.’ If Ì¿vara is omniscient, then all knowledge exists 
already. No new knowledge is ever created. In your mind it may not exist but to correct 
that, all we have to do is bring in the particular buddhi-v¤tti, which is able to destroy 
ignorance. To know that ¡tm¡ is Brahman, we bring in the buddhi-v¤tti that will 
destroy self-ignorance. There can be obstacles to that; so, to remove them, you require 
grace. From that perspective Bhagav¡n can say, ‘I give this vision—ahaÆ buddhi-
yogaÆ dad¡mi. 

THE DAWN OF KNOWLEDGE IS LIKE THE LIGHTING OF AN OIL 
LAMP 

áa´kara explains very beautifully this imagery of the lamp taking it as an oil 
lamp. A lighted oil lamp implies a few things—oil, wick, flame, and oxygen and 
áa´kara explains all the parts of the analogy.  

What is the oil for this lamp? áa´kara says that the oil, sneha, is bhakti, devotion 
and cheerfulness. Sneha can also mean affection or love. What is the difference between 
love and devotion? Where there is respect and reverence with the love, there is devotion, 
bhakti. Love, when it is for Ì¿vara, involves a certain supplication, a surrender and 
looking up to. This appreciation and respect is implied in bhakti. Thus love, with respect 
and reverence, is bhakti. áa´kara says that the wick of the lamp must be abhiÀikta, 
soaked with the oil, sneha, which is cheerfulness and bhakti. 

I1 find that spiritual seekers become very serious. There is a sadness about them. I 
have seen some of these people who have dedicated their lives to certain organised 
religions for the pursuit of God. They are so frightened, all because they see all their 
thoughts as either virtuous or sinful. Thoughts are just thoughts, neither good nor bad. 
Only actions are right or wrong because they produce results. But then, if one 
deliberately meditate upon or prays for the fall of someone, then it is an act, a mental act. 

                                                 
1 Swamiji 
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We take it as a karma. Thus there are no good or bad thoughts; there are only thoughts 
and there are proper or improper actions, be they mental, verbal, or physical. Only if you 
understand this, can you be cheerful. And, this is not an ordinary thing to understand. 
Thus, to light this lamp of knowledge the wick has to be soaked in the oil of cheerfulness 
and devotion to the Lord. 

What is the wick for this lamp? The wick is the preparedness of the buddhi 
purified by the study of the ¿¡stra with a proper attitude and all other disciplines under 
the tutelage of a guru. This wick obtains in the lamp of the antaÅ-kara¸a. This lamp 
should be protected from strong winds. áa´kara says, the strong winds, which may 
blow off this lamp are the binding likes and dislikes. But then, the flame has to be 
sustained by air. That air, áa´kara says, is the buddhi -v¤tti, which recognises the 
identity between the j¢va and Ì¿vara, accomplished by constant contemplation. 

Having listened to the words of K¤À¸a on the glories of Ì¿vara, Arjuna now asks 
a question. The important thing to understand here is that the G¢t¡ is a dialogue. Its 
subject matter is primarily to be understood; very few things are meant for belief.  

The main issues are to be understood and some of them, like values, attitudes, etc. 
are meant to be understood and lived up to. So, there is a certain will involved here. But 
when Bhagav¡n  talks about realities, that is purely to be understood. Even beliefs 
require some understanding. Since there is a lot to be understood, there is a dialogue. 
And now Arjuna makes a request to the Lord. 

+V…÷«x… =¥……S…* 
{…Æ∆˙ •…¿ {…Æ∆˙ v……®… {… ¥…j…∆ {…Æ˙®…∆ ¶…¥……x…¬* 
{…÷Ø˚π…∆ ∂……∂¥…i…®…¬  n˘¥™…®…… n˘n‰˘¥…®…V…∆  ¥…¶…÷®…¬**12** 
arjuna uv¡ca 
paraÆ brahma paraÆ dh¡ma pavitraÆ paramaÆ bhav¡n 
puruÀaÆ ¿¡¿vataÆ divyam¡didevamajaÆ vibhum Verse 12 

+…Ω÷˛∫i¥……®…fiπ…™…& ∫…¥…Ê n‰˘¥…Ãπ…x……«Æ˙n˘∫i…l……* 
+ ∫…i……‰ n‰˘¥…ôÙ…‰ ¥™……∫…& ∫¥…™…∆ S…Ë¥… •…¥…“ π… ®…‰**13** 
¡hustv¡m¤ÀayaÅ sarve devarÀirn¡radastath¡ 
asito devalo vy¡saÅ svayaÆ caiva brav¢Ài me Verse 13 

+V…÷«x… arjuna — Arjuna;  =¥……S… uv¡ca — said;  
¶…¥……x…¬ bhav¡n — O! Revered one, you are; {…Æ˙®…¬ •…¿ param brahma — limitless 
Brahman; {…Æ˙®…¬ v……®… param dh¡ma — the light of all lights; {…Æ˙®…®…¬ {… ¥…j…®…¬ paramam 
pavitram — the most purifying; ∫…¥…Ê @Òπ…™…& sarve ¤ÀayaÅ — all the sages; n‰̆¥…Ãπ…& x……Æ˙n˘& 
i…l…… devarsiÅ n¡radaÅ  tath¡ — including N¡rada, who is the sage among gods; + ∫…i…& 
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n‰˘¥…ôÙ& ¥™……∫…& asitaÅ devalaÅ vy¡saÅ — (and) Asita, Devala, Vy¡sa; i¥……®…¬ +…Ω÷̨& tv¡m 
¡huÅ — talk of you as; {…÷Ø˚π…®…¬ ∂……∂¥…i…®…¬ puruÀam ¿¡¿vatam — eternal being;  n˘¥™…®…¬ 
divyam — not of this world/celestial; +… n˘n‰˘¥…®…¬ ¡didevam — the source of all the gods; 
+V…®…¬ ajam — unborn;  ¥…¶…÷®…¬ vibhum — all pervasive; ∫¥…™…®…¬ S… B¥… svayam ca eva — 
and indeed, yourself; •…¥…“ π… ®…‰ brav¢Ài me — tell me (so) 

Arjuna said:  
O! Revered one, you are limitless Brahman , the light of all lights, the 
most purifying. All the sages, including N¡rada, the sage among gods, 
Asita, Devala, and Vy¡sa talk of you as the eternal being, not of this 
world, the source of all the gods, unborn and all  pervasive. And indeed, 
you yourself tell me so. 

ARJUNA REVEALS HIS UNDERSTANDING OF WHAT HE HAS 
BEEN TAUGHT 

Having listened to K¤À¸a through these chapters, Arjuna has a certain 
understanding of the topic. He now speaks from his understanding. All the sages talk 
about you, O! K¤À¸a, as being paraÆ dh¡ma. Dh¡ma1 is used here in the sense of light. 
As light helps you to see things, so too this is the light of all lights, the light of 
consciousness. You are the source of all consciousness. You are the consciousness. With 
dh¡ma in the sense of abode, you are the most exalted end reaching, which there is no 
further end possible or necessary. 

Then he says, you are, bhav¡n, pavitraÆ paramam. There are a lot of things, 
which purify the mind and bring solace to it. But how can one ever completely purify the 
antaÅ-kara¸a, which is subject  to pu¸ya-p¡pa-karmas. Nothing can get rid of these 
except the knowledge of Ì¿vara. Therefore, you are the p¡vana, the one who is most 
purifying. The knowledge of the Lord, when he reveals himself, destroys the j¢va, the 
individual, who feels isolated, frightened and bound. In the wake of knowledge of the 
Lord the j¢vatva, the feeling of isolation is destroyed. That is because the knowledge of 
the Lord is knowing that ‘I am non-separate from the Lord.’ Here, the knowledge is that 
the subject, the knower, the knowledge and the object of knowledge are one and the 
same. If it is knowledge of myself then the object of knowledge is myself. The 
knowledge is as true as myself and the subject is myself. So, the one who knows is also 
myself. Here the subject, object and the knowledge are all one. Therefore, by that 
knowledge Ì¿vara completely purifies a j¢va. The saÆs¡r¢ who is a limited individual 
subject to birth and death is totally released. There is nothing more purifying, p¡vana. 

                                                 
1 The word dh¡ma is derived from the root dh¡. Here it has the meaning of ra¿mi. It also 
has the meaning of ‘abode. ’ 
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Then Arjuna goes on to say that all ¤Àis talk of you as, puruÀaÆ nityaÆ 
¿¡¿vatam . The word puruÀa has two meanings. The one who enclosed by the 
body-mind-sense complex is called puruÀa, and puruÀa is also that which fills up 
everything. So, when you repeat this word, ‘puruÀaÅ puruÀaÅ—puruÀa is  puruÀa,’ it 
becomes a mah¡v¡kya. If you say, puruÀo'haÆ puruÀaÅ, it means the one who obtains 
in the body-mind-sense complex, seemingly enclosed, is indeed the limitless puruÀa, 
filling up everything. PuruÀa being limitless, is not bound by time, and therefore, is 
¿¡¿vata. Divya means something of an exalted nature that is not of this world, alaukika. 
It is unlike anything we know. When we have no example to explain something 
extraordinary, we use the word divya. Ëdideva means the one who was there before the 
beginning of all the devas, the god of gods, their very source. And he is aja, the one who 
is unborn, not subject to birth at all. And he is the cause of everything, vibhu, all-
pervasive, the one from whom everything has come and who sustains everything in the 
sense that his mandate is followed by everybody. 

ARJUNA CITES OTHERS WHO CONCUR 

People who say all this about K¤À¸a are those who know. In every generation there 
will be a few. Arjuna says that what he had said in the previous verse about K¤À¸a is not 
only his personal observation, but that of the sages, who really knew this subject-matter 
and whose opinion you cannot dismiss. Also he says, all the ¤Àis of deva-loka, including 
devarÀi N¡rada, say the same thing. Other ¤Àis like Asita, Devala and Vy¡sa also say, 
that this is what you are. They may all say so, but suppose the person himself says he is 
not Bhagav¡n. Not here. Therefore, Arjuna says, ‘Even you yourself have told me that 
you are Ì¿vara , svayaÆ eva ca brav¢Ài me.’ 

And Arjuna goes on to say,  

∫…¥…«®…‰i…o˘i…∆ ®…x™…‰ ™…x®……∆ ¥…n˘ ∫… E‰Ú∂…¥…* 
x…  Ω˛ i…‰ ¶…M…¥…x…¬ ¥™…ÀHÚ  ¥…n÷˘nÊ˘¥…… x… n˘…x…¥……&**14** 
sarvametad¤taÆ manye yanm¡Æ vadasi ke¿ava 
na hi te bhagavan vyaktiÆ vidurdev¡ na d¡nav¡Å Verse 14 

E‰Ú∂…¥… keÀava — O! Lord KeÀava;  ∫…¥…«®…¬ Bi…n¬̆ sarvam etad — all this; ™…i…¬ ®……®…¬ ¥…n˘ ∫… yat 

m¡m vadasi — which you have told me; i…i…¬ @Òi…®…¬ ®…x™…‰ tat ¤tam manye — I consider 
that true;  Ω˛ ¶…M…¥…x…¬ hi bhagavan  — indeed, O! Lord; x… n‰˘¥……& na dev¡Å — neither the 
celestials; x… n˘…x…¥……& na d¡nav¡Å  — nor the r¡kÀasas; i…‰ ¥™… HÚ®…¬ te vyaktim  — your 
person;  ¥…n÷˘& viduÅ — know  
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All this, which you have told me, O! Lord, I consider true. Indeed, Lord, 
neither the celestials nor the r¡kÀasas know your person, i.e., they do not 
know what you are. 

All the descriptions given by these ¤Àis, I consider to be true. What you have been 
saying to me (in the earlier chapters) and what others have said, I consider to be ¤ta, 
absolutely true. 

Even though both these words, ¤ta and satya mean truth, there is some difference 
between them, especially when they are used together. When a fact is described by 
words and there is no difference between what the words mean and what the fact is, that 
is satya or ¤ta. If the two words, satya and ¤ta, are used together, either it is repetition 
or they have different meanings. In that case, satya is the truthful expression of 
something as you see it. What you express outside is as you see it inside, it is 
yath¡rtha-bh¡Àa¸a and that is called satya. But suppose you do not see correctly. 
Sometimes what you think is the truth turns out to be false because of your lack of 
knowledge. What you think as true is really false, though your expression of it is true to 
what you know. That is satya. But if what you see is accepted by the ¤Àis and is in 
keeping with the ¿¡stra, that is ¤ta. If what you see is ¤ta, it is a truth that can never be 
negated. So, ¤ta is more powerful than satya. Here the two words are not used together. 
And Arjuna uses only the word ¤ta. Therefore, when Arjuna says that he considers 
what K¤À¸a has said to be ¤ta, he is saying that there can be no doubt about these words 
at all and that they are absolutely true. 

In the next line he says, ‘O! Bhagav¡n, neither the celestials, devas, nor the 
r¡kÀasas, d¡navas, know of your person, vyakti. You are the cause of everything, but 
they do not see you at all. Everybody sees the effect, the creation, but nobody sees the 
cause thereof.’ 

Arjuna continues and in the process reveals the knowledge he has gathered so far. 

∫¥…™…®…‰¥……i®…x……i®……x…∆ ¥…‰il… i¥…∆ {…÷Ø˚π……‰k…®…* 
¶…⁄i…¶……¥…x… ¶…⁄i…‰∂… n‰˘¥…n‰˘¥… V…M…i{…i…‰**15** 
svayamev¡tman¡tm¡naÆ vettha tvaÆ puruÀottama 
bh£tabh¡vana bh£te¿a devadeva jagatpate Verse 15 

{…÷Ø˚π……‰k…®… puruÀottama — O! Most exalted being; ¶…⁄i…¶……¥…x… bh£ta-bh¡vana — O! The 
creator of all beings; ¶…⁄i…‰∂… bh£te¿a — O! The ruler of all beings; n‰̆¥…n‰̆¥… devadeva — O! 
The Lord of the gods; V…M…i{…i…‰ jagatpate — O! The Lord of creation; i¥…®…¬ ∫¥…™…®…¬ B¥… ¥…‰il… 
tvam svayam eva vettha — you yourself know; +…i®…x…… ¡tman¡ — with your own 
mind; +…i®……x…®…¬ ¡tm¡nam — (your) self  
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You yourself know your self with your own mind, O! The most exalted 
being, the creator of all beings, the ruler of all beings, the Lord of the 
gods, the Lord of creation. 

¥…H÷Ú®…Ω«˛∫™…∂…‰π…‰h…  n˘¥™…… ¡…i®… ¥…¶…⁄i…™…&* 
™…… ¶…Ã¥…¶…⁄ i… ¶…ôÙ…ÊEÚ… x…®……∆∫i¥…∆ ¥™……{™…  i…¢ˆ ∫…**16** 
vaktumarhasya¿eÀe¸a divy¡ hy¡tmavibh£tayaÅ 
y¡bhirvibh£tibhirlok¡nim¡ÆstvaÆ vy¡pya tiÀ¶hasi Verse 16 

 n˘¥™……& divy¡Å  — extraordinary;  Ω˛ hi — indeed; +…i®…- ¥…¶…⁄i…™…& ¡tma-vibh£tayaÅ  — the 
glories of yourself; ™…… ¶…&  ¥…¶…⁄ i… ¶…& y¡bhiÅ  vibh£tibhiÅ  — those glories by which; <®……x…¬ 
ôÙ…‰EÚ…x…¬ im¡n lok¡n— these worlds; ¥™……{™… vy¡pya — pervading; i¥…®…¬  i…¢ˆ ∫… tvam  
tiÀ¶hasi — you remain; +∂…‰π…‰h… ¥…H÷Ú®…¬ +Ω«˛ ∫… a¿eÀe¸a vaktum arhasi — you are capable 
of telling in full 

You indeed are capable of telling in full the extraordinary glories of 
yourself, the glories by which you remain pervading these worlds. 

HOW ONLY BHAGAVËN IS QUALIFIED TO RELATE HIS 
GLORIES 

Arjuna confirms the opinion of the ¤Àis that K¤À¸a is Ì¿vara. Then he tells why 
K¤À¸a alone is qualified to talk about all those glories by which he remains covering the 
entire universe. Though there are others to talk about it, you are the most eligible, 
Arjuna says. 

TvaÆ svayaÆ vettha, you yourself know, not being taught by anybody. What 
does he know? Ëtm¡nam , you know the truth of yourself. How? Ëtman¡, through your 
own mind. That is why you speak of yourself as Ì¿vara all the time. áa´kara says here, 
that you know yourself as one who has knowledge, overlordship, strength, and power 
that leave nothing to be desired. In short, you know yourself as Ì¿vara, puruÀottama, 
the one who is exalted among the puruÀas. 

And he is addressed as bh£ta-bh¡vana, the one who creates all the beings with 
their body-mind-sense complexes. For each being he creates a unique sth£la- 
s£kÀma-¿ar¢ra appropriate to his karma. And not only does he create all beings, he also 
takes care of them; so, he is called bh£te¿a, the ruler of all beings. Then he is addressed 
as devadeva, the Lord of all the gods and jagatpati, the Lord of this entire creation. All 
these are appellations of the Lord. 

Vaktum arhasi a¿eÀe¸a, you are capable of revealing without leaving anything 
out. What is revealed is ¡tma-vibh£tis, your own glories, which are not of this world, 
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divya, alaukika. The word ¡tm¡ shows that this refers not only to the Lord but to 
yourself. Arjuna is implying, ‘You know about me, ¡tm¡, and you can talk about all the 
glories of ¡tm¡, which you know so well.’ 

Y¡bhiÅ vibh£tibhiÅ lok¡n im¡n tvaÆ vy¡pya tiÀ¶hasi, all these glories by which 
you stand pervading all these worlds, only you are eligible to talk about. Arjuna says 
later, ‘I am still not satisfied with what you have been saying about yourself. You talk 
not just about your glories but mine too, which you can see. All of us want to listen to 
our glories. So, tell me more.’ Lord K¤À¸a does not simply tell Arjuna that he, K¤À¸a, is 
everything; he proves the fact that he is everything. And K¤À¸a also implies that Arjuna, 
or anyone for that matter, can know that he is also not different from Ì¿vara. Then all 
these glories would apply belong to him too. It is not flattery, but a statement of fact; so, 
even when, it is not understood it has a ring of truth and a logic to it. Here you have 
facts, which elevate you and the more you listen, the more you want to know. We all 
love to gaze at ourselves in the mirror—much more than is necessary. There is self-love 
in us because ¡tm¡ is something you cannot but love. It is intrinsically ¡nanda, fullness. 
Because you have some insight about that, you cannot give up the hope that one day you 
are going to be wonderful. So, when someone holds up a word-mirror and makes you see 
that you are everything, you can never be tired of it. 

Arjuna says, ‘Listening to these nectar-like words, which reveal your glories and 
therefore, mine, I have no satisfaction, t¤pti. So, please tell me more about these glories. 
For those of us who cannot directly appreciate you, which are the places and things in 
which your glory is so pronounced that it can become an object of meditation?’ Thus 
Arjuna asks for further description. Lord K¤À¸a says, ‘It is very difficult to do this and 
even if I describe it for days, it won't end. But still, I will make an attempt to say a few 
things.’ Then, in the eleventh chapter he makes a drastic revelation by giving Arjuna a 
vision of the cosmic form. 

EÚl…∆  ¥…t…®…Ω∆˛ ™……‰ÀM…∫i¥……∆ ∫…n˘… {… Æ˙ S…xi…™…x…¬* 
E‰Úπ…÷ E‰Úπ…÷ S… ¶……¥…‰π…÷  S…xi™……‰% ∫… ¶…M…¥…x…¬ ®…™……**17**  
kathaÆ vidy¡mahaÆ yogiÆstv¡Æ sad¡ paricintayan 
keÀu keÀu ca bh¡veÀu cintyo'si bhagavanmay¡ Verse 17 

∫…n˘… {… Æ˙ S…xi…™…x…¬ sad¡ paricintayan  — always contemplating; EÚl…®…¬  ¥…t…®…¬ +Ω˛®…¬ katham 
vidy¡m aham — how can I know; i¥……®…¬ tv¡m — you; ™……‰ M…x…¬ yogin  — O! The greatest 
of the yog¢s, Lord; E‰Úπ…÷ E‰Úπ…÷ S… ¶……¥…‰π…÷ keÀu keÀu ca bh¡veÀu  — and in which things; 

 S…xi™…& + ∫… cintyaÅ  asi — are you to be meditated upon; ®…™…… may¡ — by me; ¶…M…¥…x…¬ 
bhagavan  — O! Lord 
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Always contemplating, how can I know you, O! The greatest of the 
yog¢s? And in which things are you to be meditated upon by me, O! 
Lord? 

ARJUNA'S REQUEST TO HAVE THE GLORIES OF ÌáVARA 
REVEALED 

Here he says, ‘sad¡ paricintayan , always contemplating, how can I know your 
glory?’ All we see around us are only objects. To appreciate Ì¿vara, the puruÀa because 
of whom the object is an object we have to go behind the objects and see beyond what 
we can physically perceive. It is purely a vision of the buddhi; so, it is with 
jµ¡na-cakÀu, the eye of wisdom, that you have to see. Meditation upon Ì¿vara, 
¢¿vara-dhy¡na, is seeing the glories of Ì¿vara, ¢¿vara-vibh£ti-dhy¡na. 

Then Arjuna asks the Lord, ‘keÀu keÀu ca bh¡veÀu cintyaÅ  asi—what are the 
objects, in which you are to be meditated upon?’ There are many objects  and beings in 
the universe; in some of them the Lord's glories are particularly manifest. These are 
identified as special by the Vedas or pur¡¸as. Also certain objects by convention and  
some people by their deeds become popular. The glory, which made them popular is 
Ì¿vara and thus they become a focus of meditation. 

So, Arjuna says, ‘O! Lord, tell me all those glories in which you are specially 
manifest, where you can become the object of meditation.’ It is true that the Lord is 
manifest in everything but the glories of some objects and people stand out in creation. 
The value in any of these glories is Ì¿vara and the absolute value, pratyag¡tm¡, is also 
Ì¿vara. A value in anything is always connected to a being. If there is an intrinsic value 
to a reality, then that intrinsic value belongs only to Ì¿vara. 

Here the value is not imagined or superimposed, as it is in gold, for example. Gold 
has two values, the superimposed and the intrinsic value. That it is shiny, malleable, rare, 
and rust-proof is its intrinsic value. The monetary value is superimposed. But its intrinsic 
value minus our projections is Ì¿vara's glory. That is the basis for ¢¿vara-dhy¡na. I 
eliminate my projections and appreciate Ì¿vara's glory as identical with the object's 
intrinsic value. That value is the glory of Ì¿vara. 

Therefore, please tell me in which objects I can see you like this. 

 ¥…∫i…Æ‰˙h……i®…x……‰ ™……‰M…∆  ¥…¶…⁄Ài… S… V…x……n«˘x…* 
¶…⁄™…& EÚl…™… i…fi î…ÃΩ˛ ∂…fih¥…i……‰ x……Œ∫i… ®…‰%®…fii…®…¬**18** 
vistare¸¡tmano yogaÆ vibh£tiÆ ca jan¡rdana 
bh£yaÅ kathaya t¤ptirhi ¿¤¸vato n¡sti me'm¤tam Verse 18 
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 ¥…∫i…Æ‰˙h… vistare¸a — in detail; ¶…⁄™…& bh£yaÅ — again; EÚl…™… kathaya — please describe; 
+…i®…x…& ™……‰M…®…¬ ¡tmanaÅ  yogam — the power/wonder of yourself;  ¥…¶…⁄ i…®…¬ S… vibh£tim ca 
— and the glory; V…x……n«˘x… jan¡rdana — O! Lord:  Ω˛ hi — because; +®…fii…®…¬ ∂…fih¥…i…& ®…‰ 
am¤tam ¿¤¸vataÅ  me — for me the listener of this nectar;  i…fi î…& x… +Œ∫i… t¤ptiÅ  na asti 
— there is no satisfaction 

Please describe again in detail the wonder and the glory of yourself, O! 
Lord, because I, the listener of this nectar, have no satisfaction. 

As Ì¿vara, the Lord, you have unique capacities like omniscience and 
omnipotence, called yoga in this verse. These manifest in the creation as glories, 
vibh£tayaÅ , like the sun and the moon, which are the glories of his power. ‘Again, O! 
Jan¡rdana, please describe to me in detail your glory, vistare¸a vibh£tiÆ bh£yaÅ 
kathaya. 

Jan¡rdana1 is the one who destroys people of improper conduct, duÀ¶a-jan¡n 
ardayati iti jan¡rdanaÅ. Here destruction means to discipline by giving karma-phala. 
There are two meanings for the root ard in the word jan¡rdana. One is going, gamana, 
the other is asking for or requesting, y¡cana. áa´kara gives two meanings for 
Jan¡rdana using both senses of the root. In the sense of going, gamana, he is the one 
who makes all the asuras, those who are opposed to the devas, go to unpleasant places 
like naraka. By the law of karma, which is non-separate from him and is mandated by 
him, he sends them to narak¡di lokas. Taking the second meaning of the root, he is the 
one who is propitiated by all people, either for limited results or for the limitless, 
ni¿¿reyas. Limited results, abhyudaya, are prosperity, pleasures and so on. Any 
desirable end other than mokÀa is called abhyudaya. Jan¡rdana is the one that all these 
people pray to for both types of results. In a prayer there are two objects. The primary 
object is what you are asking for and the secondary object is whom you are asking. For a 
saÆs¡r¢, the two are separate. But a seeker prays to the Lord to know the Lord. So, the 
two objects become one. The person from whom all this is asked, be it abhyudaya or 
ni¿¿reyas, is called Jan¡rdana—janaiÅ ardyate y¡cyate yasm¡t saÅ jan¡rdanaÅ . 

Please describe your glories to me, the listener, because the description is like 
am¤ta, nectar, to my ears. Am¤ta is anything that satisfies you or gives you happiness. 
áa´kara says that Arjuna refers to the words coming out of K¤À¸a's mouth as am¤ta. 

                                                 
1 +n«̆i…‰& M… i…EÚ®…«h……‰ ∞¸{…®…¬* +∫…÷Æ˙…h……®…¬ n‰̆¥…|… i…{…I…¶…⁄i……x……∆ V…x……x……∆ x…Æ˙EÚ… n˘ M…®… ™…i…fii¥……i…¬ V…x……n«̆x…&*  
+¶™…÷n˘™…- x…&∏…‰™…∫…{…÷Ø˚π……l…«-|…™……‰V…x…®…¬ ∫…¥…«V…x…Ë& ™……S™…i…‰ < i… ¥……* ∂……0 ¶……0** 
ArdateÅ gatikarma¸o r£pam asur¡¸¡Æ devapratipakÀabh£t¡n¡Æ jan¡n¡Æ narak¡di 
gamayit¤tv¡t jan¡rdanaÅ. á¡. Bh¡.  
Abhyudaya-ni¿¿reyasapuruÀ¡rtha-prayojanam sarvajanaiÅ y¡cyate iti v¡. 
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‘For me, there cannot be enough of it, t¤ptiÅ n¡sti me.’ The more he hears, the more he 
wants to hear.  

LORD KÎâÛA RECOUNTS HIS GLORIES 

∏…“¶…M…¥……x…÷¥……S…* 
Ω˛xi… i…‰ EÚl… ™…π™…… ®…  n˘¥™…… ¡…i®… ¥…¶…⁄i…™…&* 
|……v……x™…i…& E÷ÚØ˚∏…‰¢ˆ x……∫i™…xi……‰  ¥…∫i…Æ˙∫™… ®…‰**19** 
¿r¢bhagav¡nuv¡ca 
hanta te kathayiÀy¡mi divy¡ hy¡tmavibh£tayaÅ 
pr¡dh¡nyataÅ kuru¿reÀ¶ha n¡styanto vistarasya me Verse 19 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n (The Lord); =¥……S… uv¡ca — said;  
Ω˛xi… hanta — well now; E÷ÚØ˚∏…‰¢ˆ kurusreÀ¶ha — O! Best of the Kurus; i…‰ te — to you; 
(™…‰)  n˘¥™……& +…i®…- ¥…¶…⁄i…™…& (ye) divy¡Å  ¡tma-vibh£tayaÅ — the glories of Mine that are 
divine; (i……&) EÚl… ™…π™…… ®… (t¡Å) kathayiÀy¡mi — (those) I will narrate; |……v……x™…i…& 
pr¡dh¡nyataÅ  — in keeping with their importance;  Ω˛ hi — because; ®…‰ ( ¥…¶…⁄i…“x……®…¬) 
 ¥…∫i…Æ˙∫™… me (vibh£t¢n¡m) vistarasya — for the detailed description of My (vibh£tis); 
+xi…& x… +Œ∫i…  antaÅ na asti — there is no end  

ár¢ Bhagav¡n  said:  
Well now, O! Best of the Kurus, Arjuna, I will tell you My divine 
glories in keeping with their importance; because there is no end to a 
detailed description of My glories . 

+Ω˛®……i®…… M…÷b˜…E‰Ú∂… ∫…¥…«¶…⁄i……∂…™…Œ∫l…i…&* 
+Ω˛®…… n˘ù… ®…v™…∆ S… ¶…⁄i……x……®…xi… B¥… S…**20** 
aham¡tm¡ gu·¡ke¿a sarvabh£t¡¿ayasthitaÅ 
aham¡di¿ca madhyaÆ ca bh£t¡n¡manta eva ca Verse 20 

M…÷b˜…E‰Ú∂… gud¡ke¿a — O! The master of sleep, Arjuna; +Ω˛®…¬ +…i®…… aham ¡tm¡ — I am 
the self; ∫…¥…«-¶…⁄i……∂…™… -Œ∫l…i…& sarva-bh£t¡¿aya-sthitaÅ — who resides in the hearts of all 
beings; S… ca — and; +Ω˛®…¬ aham — I am;  ¶…⁄i……x……®…¬ bh£t¡n¡m — of all beings/things; 
+… n˘& ¡diÅ — the cause of the creation; ®…v™…®…¬ S… madhyam ca — and the sustenance; 

+xi…& B¥… S… antaÅ  eva ca — and resolution 

O! The master of the sleep, Arjuna, I am the self, who resides in the 
hearts of all beings and I am the cause of the creation, sustenance, and 
resolution of all beings/things. 
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Hanta is an expression of wonder or pleasure. K¤À¸a is happy that Arjuna has 
asked him this. He says, ‘te kathayiÀy¡mi—I will explain to you these special heavenly 
glories, divy¡Å ¡tm a-vibh£tayaÅ .’ There is no end to my glories, they are endless, 
n¡sti  antaÅ vistarasya me.  Therefore, I will enumerate them in keeping with their 
importance, pr¡dh¡nyataÅ. 

áa´kara explains: It is not possible to narrate all of them without leaving anything 
out. Even in one hundred years the list would not come to an end. Therefore, Bhagav¡n 
says that he would tell Arjuna, a few important ones among them. 

Firstly, you said you want to meditate. Then meditate upon yourself for I am 
yourself, aham ¡tm¡. Instead of glorifying Ì¿vara, just know yourself, for you are that 
Ì¿vara and all the glories belong to you. 

Gu·¡ke¿a is the one who has mastered sleep. The word gu·¡k¡ means sleep. One 
who has mastered this gu·¡k¡ is gu·¡ke¿a. áa´kara says jita-nidra1  where nidr¡ 
means tamas; he is the one who has mastered tamas and is alert. There is another 
meaning of gu·¡ke¿a; the one who has matted hair—gu·a means thick or matted and 
ke¿a means hair. 

Arjuna asked Bhagav¡n  as to which are the objects in which he is available for 
meditation and K¤À¸a says, ‘aham ¡tm¡ gu·¡ke¿a—I am the self, the ¡tm¡, in you 
Arjuna.’ The aham, the pratyag¡tm¡ in Arjuna is Bhagav¡n and the name-form 
Arjuna is only an up¡dhi. Since all glories belong to Bhagav¡n, and aham is 
Bhagav¡n , all glories of Bhagav¡n also belong to the pratyag¡tm¡. The primary 
statement of the ¿¡stra is that the vastu is pratyag¡tm¡. ‘Secondly, with reference to 
avastu, which is mithy¡,’ the Lord says, ‘I am jagatk¡ra¸a, the cause for everything. 
And I am the one who obtains in the buddhi of all beings, sarva-bh£ta-¡¿aya-sthita, as 
the pratyag¡tm¡. So, first you have to recognise Me as yourself.’ 

The statement, aham ¡tm¡ gu·¡ke¿a sarvabh£ta-¡¿aya-sthitaÅ is an equation. 
That ¡tm¡, which obtains in the buddhi of all beings, I am. The predication is between 
aham and ¡tm¡ where the adjective to ¡tm¡ is sarva-bh£ta-¡¿aya-sthita. That ¡tm¡, 
which resides in the heart of all beings, I am. Aham here means Ì¿vara. So, Ì¿vara is 
predicated to ¡tm¡. This ¡tm¡ obtaining in all beings is param¡tm¡. That I am, aham 
asmi. If you want a primary form of contemplation upon Ì¿vara, then contemplate on 
the pratyag¡tm¡. Nididhy¡sana is another a´ga of ¿rava¸a, the ¿¡stra-vic¡ra, which 
is the real means for knowing. áa´kara says that it is to be meditated upon always, 
nityaÆ dhyeyaÅ . 

Bhagav¡n  says, ‘In all the various objects that I am now going to narrate to you, I 
should be meditated upon. I am available for appreciation there.’ How is this so? 

                                                 
1  M…÷b˜…EÚ…  x…p˘… i…∫™……& <«∂…& M…÷b˜…E‰Ú∂…&  V…i… x…p˘&* ∂……0 ¶……0** 
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Aham ¡diÅ  bh£t¡n¡m, I am the efficient and material cause of the creation, the 
one because of whom the creation of all things takes place. Then madhyaÆ  ca, I am the 
sustaining cause, sthiti-k¡ra¸a of all the bh£tas, beings. The sustenance of all beings is 
because of Me. And I am antaÅ, the cause into which they resolve. In the end they come 
back to Me, the material cause, up¡d¡na-k¡ra¸a. This being so, any object is Me and 
can be meditated upon as Me. Any value, which is intrinsic in the manifested form is 
Me, like sugar in the sugarcane. You may love sugar. That is your personal value. But in 
the sweetness in the sugar you can see Bhagav¡n because it is this sweetness, which 
makes sugarcane what it is. With this understanding we can see that Ì¿vara is available 
for invocation in any object that has some glory. Being the abhinna-
nimitta-up¡d¡na-k¡ra¸a, nothing is separate from him. There are countless names and 
forms, all of which are available for meditation. But then you only see your ego 
surfacing as an admirer with reference to certain objects. The source of that admiration is 
nothing but Ì¿vara seen by your ego as it assumes the form of an admirer. 

Since Ì¿vara is the cause for creation, sustenance and dissolution, naturally 
anything here is an object of meditation. Ì¿vara can be invoked in any given form. Still 
in certain places he is invoked more easily. 

+… n˘i™……x……®…Ω∆˛  ¥…πh…÷V™……Ê i…π……∆ Æ˙ ¥…Æ∆˙∂…÷®……x…¬* 
®…Æ˙“ S…®…«Ø˚i……®…Œ∫®… x…I…j……h……®…Ω∆˛ ∂…∂…“**21** 
¡dity¡n¡mahaÆ viÀ¸urjyotiÀ¡Æ raviraÆ¿um¡n 
mar¢cirmarut¡masmi nakÀatr¡¸¡mahaÆ ¿a¿¢  Verse 21 

+… n˘i™……x……®…¬ ¡dity¡n¡m — among the Ëdityas;  +Ω˛®…¬  ¥…πh…÷& aham ViÀ¸uÅ — I am 
ViÀ¸u; V™……‰ i…π……®…¬ jyotiÀ¡m — among the luminaries; Æ˙ ¥…& raviÅ — the Sun; +∆∂…÷®……x…¬ 
aÆ¿um¡n  — the one who has rays; ®…Ø˚i……®…¬ marut¡m — among the Maruts; ®…Æ˙“ S…& 
+Œ∫®… mar¢ciÅ asmi — I am Mar¢ci; x…I…j……h……®…¬ nakÀatr¡¸¡m — among the luminaries 
seen at night; +Ω˛®…¬ ∂…∂…“ ahaÆ ¿a¿¢ — I am the Moon 

Among the Ëdityas I am ViÀ¸u; among the luminaries, the Sun, the one 
who has rays. Among the Maruts, I am Mar¢ci; among the luminaries 
seen at night, I am the Moon. 

¥…‰n˘…x……∆ ∫……®…¥…‰n˘…‰%Œ∫®… n‰˘¥……x……®…Œ∫®… ¥……∫…¥…&* 
<Œxp˘™……h……∆ ®…x…ù……Œ∫®… ¶…⁄i……x……®…Œ∫®… S…‰i…x……**22** 
ved¡n¡Æ s¡mavedo'smi dev¡n¡masmi v¡savaÅ 
indriy¡¸¡Æ mana¿c¡smi bh£t¡n¡masmi cetan¡ Verse 22 

¥…‰n˘…x……®…¬ ved¡n¡m — among the Vedas; ∫……®…¥…‰n˘& +Œ∫®… s¡mavedaÅ  asmi  — I am 
S¡maveda; n‰˘¥……x……®…¬ dev¡n¡m — among the gods; ¥……∫…¥…& +Œ∫®… v¡savaÅ asmi— I am 
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Indra; <Œxp˘™……h……®…¬ indriy¡¸¡m — among the sense organs; ®…x…& +Œ∫®… manaÅ asmi  — I 
am the mind; ¶…⁄i……x……®…¬ S… bh£t¡n¡m ca — and of the embodied beings; S…‰i…x…… +Œ∫®… 
cetan¡ asmi— I am the faculty of cognition  

Among the Vedas I am the S¡maveda; among the gods I am Indra; 
among the sense organs I am the mind, and of the embodied beings I am 
the faculty of cognition. 

In the pur¡¸as, Vedas, you will hear of various objects suitable for contemplation 
upon Ì¿vara. From the standpoint of the pur¡¸as, among the twelve ¡dityas , I am 
ViÀ¸u . Ì¿vara viewed from the standpoint of sustenance is ViÀ¸u . Here ViÀ¸u is the 
name of one of the ¡ditya-devat¡s,1 known to us through the pur¡¸as. Each ¡ditya, 
Sun, sustains life within its sphere but ViÀ¸u is the all-pervasive sustainer of even the 
¡dityas. And here Bhagav¡n says, I am that ViÀ¸u. 

From the standpoint of the world, among the luminous bodies in the sky the 
brightest is the sun, ravi, the one who has rays, aÆ¿um¡n . The sun is the centre of our 
solar system, the energising factor because of which the earth has life. So, among the 
luminous bodies I am the life-giving sun. In the ¿ruti, there are several devat¡s  
mentioned. Among them are the marut-devat¡s. Among these marut-devat¡s I am 
Mar¢ci. Among the luminous bodies visible in the night sky, nakÀatras, I am the moon, 
¿a¿¢, the brightest. There is another interpretation of this. NakÀatra2 means the place one 
goes to. Due to the efficacy of certain rituals, one goes to lokas, which are called 
nakÀatras. Among all these nakÀatras , candra-loka is one of the better ones. But this 
candra-loka is different from candra, the moon. 

In all these, the one who obtains is Ì¿vara and his vibh£ti is what is pointed out 
here. The glory of the devat¡s  or the glory of the luminaries is nothing but the glory of 
Ì¿vara. So, the topic is not, which devat¡ is to be worshipped but that an object is what 
it is because of the glory of Ì¿vara. This is what is to be understood here. 

Among the Vedas, I am the S¡maveda. All four Vedas talk of the glories of 
Ì¿vara. In each, the first portion discusses karmas or rituals and the law of karma, 
which is non-separate from Ì¿vara. It reveals the Lord as the one who presides over the 
law of karma, karma-adhyakÀa, and as one who is the karma-phala-d¡t¡, the one 
who gives the results of actions. For the performance of a ritual, pu¸ya is the 
karma-phala. Something that is the cause for a favourable result, but considered by you 
as luck because it is not visible, the ¿¡stras call pu¸ya. It can be gained by the 

                                                 
1 The ¡dityas are twelve in number and they are: Dh¡t¡, Mitra, Aryam¡, Rudra, Varu¸a, 
S£rya, Bhaga, Vivasv¡n, P£À¡, Savit¡, TvaÀ¶¡, ViÀ¸u. 
2 NakÀate, gacchati – goes, yajam¡naÅ – the performer of the rituals; etat – to this place; 
iti – nakÀatraÅ. 
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performance of certain rituals. That a particular ritual will produce a particular result is 
Ì¿vara's mandate. Therefore, in that very karma is Ì¿vara. The means, s¡dhana, is 
Ì¿vara and the end that is sought, the s¡dhya, is Ì¿vara. The entire karma-k¡¸·a talks 
indirectly of Ì¿vara in this way. The jµ¡na-k¡¸·a reveals Ì¿vara directly. So, all the 
Vedas talk about Ì¿vara. ‘Among them, I am S¡maveda,’ says the Lord. In the 
S¡maveda all the mantras are sung, that is, they are recited in a simple musical form. 
This ‘singing’ is more than mere recitation. Therefore, the S¡maveda stands out among 
the recited Vedas. Another reason, though weak, is that the S¡maveda has the famous 
mah¡-v¡kya, tat tvam asi. So, ‘Among the Vedas I am the musical and pleasing 
S¡maveda,’ says Bhagav¡n. 

‘Among the various devas, I am Indra.’ Indra is the Lord of the devas, the most 
exalted among them. His elevated status is due to Ì¿vara alone. So, the glory of Indra is 
Ì¿vara. In Indra, who is the most exalted of devas, we invoke Ì¿vara. 

There are different types of sense organs or indriyas; the organs of action, 
karmendriyas, and the organs of knowledge, jµ¡nendriyas. ‘All of them,’ Bhagav¡n 
says, ‘are Me.’ ‘But among them I am the mind,’ because all senses have the mind as 
their basis. It is through the mind that we gain the knowledge of the world and through 
the mind we order the karmendriyas to perform their actions. The mind is behind the 
sense organs as a receiving organ that receives data from all sense perceptions. And it is 
the seat of desires, which are fulfilled by the karmendriyas. Both the sense organs of 
perception and the organs of action depend upon the mind. Therefore, the mind is also 
considered an instrument, kara¸a. Among all the indriyas, kara¸as, I am the mind, the 
one that is most important, without which none of the others can function. Wherever 
there is such import ance, there is the glory of Ì¿vara. The glory of the mind is Ì¿vara. 

Then, ‘Among the embodied beings, bh£t¡n¡m , I am the buddhi, the faculty of 
cognition.’ The capacity to inquire and understand, which is manifest through the 
buddhi, is Ì¿vara. There is nothing more beautiful than clarity of knowledge. Bhagav¡n 
says, ‘I am that cetan¡.’ Cetan¡ implies not only clarity, but free will. It is the highest 
form of prak¤ti's manifestation. If you accept a process of evolution, prak¤ti reaches a 
point of fulfilment the moment the up¡dhi  gains the faculty of choice, buddhi. There is 
an in-built faculty for a child to grow to become an adult. It is a biologically mechanical 
process involving no special will. This is called bh¡va-vik¡ra. But once the will is 
given, prak¤ti has fulfilled itself and does not help you in your growth any further. You 
have to use the will, you have been given, to grow into a mature person. And you can 
grow up to the point where you discover you are infinite. That is the highest 
manifestation of Ì¿vara as a being. 

Ø˚p˘…h……∆ ∂…ÄÛÆ˙ù……Œ∫®…  ¥…k…‰∂……‰ ™…I…Æ˙I…∫……®…¬* 
¥…∫…⁄x……∆ {……¥…EÚù……Œ∫®… ®…‰Ø˚&  ∂…J… Æ˙h……®…Ω˛®…¬**23** 
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rudr¡¸¡Æ ¿a´kara¿c¡smi vitte¿o yakÀarakÀas¡m 
vas£n¡Æ p¡vaka¿c¡smi meruÅ ¿ikhari¸¡maham Verse 23 

Ø˚p˘…h……®…¬ rudr¡¸¡m — among the Rudras1; ∂…ÄÛÆ˙& S… +Œ∫®… ¿a´karaÅ ca asmi — I am 

áa´kara;   ¥…k…‰∂…& vitte¿ah — (I am) Kubera, the Lord of wealth; ™…I…-Æ˙I…∫……®…¬ yakÀa-
rakÀas¡m — among the yakÀas and r¡kÀasas; ¥…∫…⁄x……®…¬ vas£n¡m — among the vasus; 
{……¥…EÚ& S… +Œ∫®… p¡vakaÅ ca asmi — I am Fire, the purifier; ®…‰Ø˚& +Ω˛®…¬ meruÅ aham — I 
am Meru;  ∂…J… Æh……®…¬ ¿ikhari¸¡m — among the snow-peaked mountains  

Among the Rudras I am áa´kara; I am Kubera among the yakÀas and 
r¡kÀasas. Among the Vasus I am Fire. I am Meru among the snow-
peaked mountains. 

Now Bhagav¡n talks about the eleven Rudras found in the pur¡¸as and the 
¿ruti. ‘Among them, I am áa´kara.’ Earlier he told us that he is ViÀ¸u, the sustainer, 
among the Ëdityas. Now he reveals that he is áa´kara, the destroyer among the 
Rudras. áaÆ karoti iti áa´kara—the one who blesses is called áa´kara. In the 
tradition he is looked upon as áiva and worshipped for mokÀa, as the destroyer of 
ignorance and its product, saÆs¡ra and duÅkha. In the word UpaniÀads, the root sad 
means that which causes the disintegration of saÆs¡ra by putting an end to ignorance, 
avas¡dayati. Because destruction is involved, áiva is always worshipped by the one 
who wants mokÀa. áam  means that which is auspicious, ma´gala, the final end. By 
destroying ignorance, he gives the ultimate end, which is mokÀa. And there is nothing 
more auspicious than mokÀa. 

‘AhaÆ vitte¿aÅ, the presiding deity of wealth,’ says Bhagav¡n. That is not 
LakÀm¢. She is wealth itself and is Ì¿vara's glory. When you look at Ì¿vara from the 
standpoint of wealth, then Ì¿vara is LakÀm¢, the áakti of Ì¿vara. But the presiding deity 
of wealth is Kubera. So, here, vitte¿a is Kubera, one of the yakÀas.  ‘YakÀ¡Å’ and 
‘rakÀ¡Å ’2  are groups of celestials. Among them, I am Kubera.’ There is yet another 
group—a group of eight vasus3. ‘Among them, I am the god of fire, ahaÆ p¡vakaÅ.’ 
The god of fire is called anala because he burns everything; he never has enough—
alaÆ na vidyate yasya. He is also called p¡vaka, because by burning he purifies 
everything. 

                                                 
1 The Rudras are eleven in number. The names of the eleven Rudras are given differently 
in different pur¡¸as. They are: Aja, Ekap¡da, Ahirbudhnya, TvaÀ¶¡, Rudra, Hara , 
áambhu, Tryambaka, Apar¡jita, Ì¿¡na and Tribhuvana.  
2 rakÀ¡Å—a particular sect of asuras. RakÀitavyaÆ ¿ar¢ram asm¡t iti rakÀaÅ, the one 
from whom one's body has to be protected.  
3 The vasus are eight in number. They are Dhara , Dhruva, Soma, Ahas, V¡yu, Agni, 
Praty£Àa and Prabh¡sa. 
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Then he talks of the mountains. There are two t ypes of mountains, ¿ikhar¢s, those 
with peaks, and a¿ikhar¢s, those without peaks. Here Bhagav¡n  refers to mountains that 
have peaks. ‘Among them, I am Meru.’ 

{…÷Æ˙…‰v…∫……∆ S… ®…÷J™…∆ ®……∆  ¥… r˘ {……l…« §…fiΩ˛∫{… i…®…¬* 
∫…‰x……x…“x……®…Ω∆˛ ∫EÚxn˘& ∫…Æ˙∫……®…Œ∫®… ∫……M…Æ˙&**24** 
purodhas¡Æ ca mukhyaÆ m¡Æ viddhi p¡rtha b¤haspatim  
sen¡n¢n¡mahaÆ skandaÅ saras¡masmi s¡garaÅ Verse 24 

{……l…« p¡rtha — O! Arjuna; {…÷Æ˙…‰v…∫……®…¬ S… purodhas¡m ca — and among the priests; ®…÷J™…®…¬ 
mukhyam  — the chief; §…fiΩ˛∫{… i…®…¬ b¤haspatim — B¤haspati;  ®……®…¬  ¥… r˘ m¡m viddhi — 
may you know Me to be; ∫…‰x……x…“x……®…¬ sen¡n¢n¡m — among the commanders-in-chief; 
+Ω˛®…¬ ∫EÚx˙n˘& aham skandaÅ  — I am Skanda; ∫…Æ˙∫……®…¬ saras¡m — among the reservoirs 
of water; ∫……M…Æ˙& +Œ∫®… s¡garaÅ  asmi — I am the ocean 

Arjuna, may you know Me to be B¤haspati, the chief among the priests. 
Among the commanders-in-chief I am Skanda; among the water 
reservoirs I am the ocean. 

PuraÅ means ‘in future.’ So, purodhas1 is the one who helps you gain pu¸ya in 
the future — by performing rituals, etc. That is a priest. Even kings bow down to priests. 
Yet among the priests there is one who is above all the rest—B¤haspati, the guru of 
Indra the king of the devas. Even the king of the devas bows to B¤haspati, the guru of 
the deva-loka. I am that B¤haspati  who is the chief, mukhya, among the royal priests. 

Sen¡n¢n¡m2, among the commanders-in-chief who lead the army, I am Skanda. 
Skanda is Lord SubraÅma¸ya. In the pur¡¸as, he is referred to as the general of the 
devas, devasen¡dhipati. Lord SubraÅma¸ya is also called Skanda or âa¸mukha and 
is invoked for protection from any type of fear. So, here Ì¿vara is invoked as one who 
protects and the glory of that Skanda is Ì¿vara's glory. 

There are two types of water reservoirs. One is created by God, the other, by man. 
Among the God-made water reservoirs, which are stationary, saras¡m, I am the ocean, 
s¡gara. This does not include the flowing rivers, which he talks of later. So, here he 
says, among the natural stationary water reservoirs I am the mighty ocean. 

                                                 
1 puraÅ, agre (in future) yajam¡naÆ dadh¡ti (helps the one who performs the ritual in 
gaining pu¸ya iti) purodhas.  
2 sen¡Æ nayati, svava¿am ¡p¡dayati iti sen¡n¢—the one who leads the sena, the army, i.e., 
the one who keeps the army under his control.  
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®…Ω˛π…‘h……∆ ¶…fiM…÷Æ˙Ω∆˛  M…Æ˙…®…∫®™…‰EÚ®…I…Æ˙®…¬* 
™…Y……x……∆ V…{…™…Y……‰%Œ∫®… ∫l……¥…Æ˙…h……∆  Ω˛®……ôÙ™…&**25** 
maharÀ¢¸¡Æ bh¤gurahaÆ gir¡masmyekamakÀaram  
yajµ¡n¡Æ japayajµo'smi sth¡var¡¸¡Æ him¡layaÅ Verse 25 

®…Ω˛π…‘h……®…¬ maharÀ¢¸¡m — among the sages; +Ω˛®…¬ ¶…fiM…÷& aham bh¤guÅ — I am Bh¤gu; 
 M…Æ˙…®…¬ gir¡m — among the words; BEÚ®…¬ +I…Æ˙®…¬ +Œ∫®… ekam akÀaram asmi — I am the 
single syllable Om; ™…Y……x……®…¬ yajµ¡n¡m — among rituals; V…{…-™…Y…& +Œ∫®… japa-yajµaÅ 
asmi — I am the ritual of japa; ∫l……¥…Æ˙…h……®…¬ sth¡vara¸¡m — among the mountains; 

 Ω˛®……ôÙ™…& himal¡yaÅ — the Himalayas 

Among the sages I am Bh¤gu , among the words I am the single syllable Om, 
among rituals I am the ritual of japa, among the mountains, the Himalayas. 

Among the ancient maharÀis, Bh¤gu was considered to be the greatest. He is 
mentioned in the Taittir¢yopaniÀad, which says Bh¤gu  who was the son of Varu¸a got 
this knowledge from his father. Here Bhagav¡n  says I am this Bh¤gu. 

G¢Å means speech. áa´kara says that, here it refers to ‘words.’ Among the many 
words, gir¡m, in all languages, there is one all-inclusive word of one single syllable. 
That is Om. Phonetically, the word Om does not belong to any language. It is a universal 
sound consisting of three sounds—A-U-M. When anybody opens his mouth and makes a 
sound, it is ‘a.’ When he closes his mouth and makes a sound, ‘m’ is the sound 
produced. The same ‘a’ becomes ‘u’ when the mouth is rounded. So, these are sounds, 
which come naturally to any human being, and all other sounds, are modifications of ‘a.’ 
All words are combinations of these sounds and all names are words in all languages. So, 
Om, the name of the Lord, is a single syllable representing all words. 

It is a perfect name for the Lord. How, otherwise, are you going to give him a 
name? If you give him one name you are excluding all other names—as though they are 
not the names of the Lord. This is the difference between the Lord and an object. When 
you say apple, it means only one object and excludes all others. All other fruits, all other 
objects are excluded. Similarly if you say R¡ma, then K¤À¸a, áiva, you and everybody 
else are excluded. So, the Lord's name has to be such that it includes all names. That is 
why in prayer we repeat a given name 108 times. The Sanskrit letters from ‘a’to ‘ha’ are 
54 in number when you include certain forms of letters, which are not generally counted. 
All names are names of the Lord and all names are but words, which in turn are letters. If 
you count the letters in ascending order, ¡roha¸a, then in descending order, avaroha¸a, 
they amount to 108. Within this alone all words are possible. Therefore, if you repeat 
one name 108 times, you have symbolically repeated all the names of the Lord, known 
and unknown. That is for Sanskrit. Then phonetically, all sounds in all languages are 
between ‘a’ when you open your mouth and ‘m’ when you close it. The letter ‘u’ stands 
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for all other sounds in between. So, we have Om. When you say Om, all names are 
included; So, the whole jagat, the apparent form of Ì¿vara, the Lord, is covered. Once 
you have said Om, you require nothing more because it is a non-linguistic phonetic 
symbol for the Lord. 

The Lord is one and non-dual containing within himself all things, which are 
expressed by Om. So, Om stands for the non-dual one and among the words, I am Om. 
That is  why oÆk¡ra is the sound symbol, prat¢ka, for meditation upon Ì¿vara. 

‘A ’ stands for the waking world, ‘u’ for the thought world and ‘m’ for the 
unmanifest. It starts with creation, s¤À¶i, and resolves into Brahman . Om is thus a 
word-symbol for meditation upon paraÆ brahma. It is also a word through, which you 
understand paraÆ brahma. Thus it becomes both a word revealing Brahman and a 
verbal symbol for meditating upon Ì¿vara. 

Om as a word means that which protects and sustains everything, avati, rakÀati. 
In that sense, Om  is the name for Ì¿vara. 

There are many rituals called yajµas, for which you require a number of 
ingredients. You need a fire. And when you light one, some small creatures, living in the 
wood you offer, may be unwittingly destroyed. You need money to buy the things 
required to perform the yajµa and that money you obtain by competing in the world. In 
doing so, you hurt somebody. Your gain is necessarily at the expense of someone else's 
gain. So, in the process of performing the ritual, we unwittingly hurt or destroy many 
things. To offset these p¡pas we have to say a few extra prayers. All rituals and prayers 
help in acquiring antaÅ-kara¸a-¿uddhi . But among them, japa-yajµa or mental 
repetition of the Lord's name is the greatest because you do not harm anything. So, 
among all these various yajµas, I am this japa-yajµa, which incurs no p¡pa. 

Sth¡var¡¸¡Æ him¡layaÅ—among the mountains, I am the Himalayas. Here, he 
talks about the mountains, which may or may not have peaks. Sth¡vara means that 
which does not move. So, among these immobile mountains, I am the Himalayas, ¡laya, 
an abode of hima, snow. The distinction of the Himalayas among all the mountains is 
the vastness of their ranges. 

The Lord continues to describe his glories as they express in various exalted 
beings. He has chosen what is famous in the pur¡¸as and the ¿rutis and all that is 
popular in the world. Later Lord K¤À¸a says, among men I am Arjuna. Wherever there 
is excellence, that excellence belongs to the Lord. 

+∂¥…il…& ∫…¥…«¥…fiI……h……∆ n‰˘¥…π…‘h……∆ S… x……Æ˙n˘&* 
M…xv…¥……«h……∆  S…j…Æ˙l…&  ∫…r˘…x……∆ EÚ {…ôÙ…‰ ®…÷ x…&**26** 
a¿vatthaÅ sarvav¤kÀ¡¸¡Æ devarÀ¢¸¡Æ ca n¡radaÅ  
gandharv¡¸¡Æ citrarathaÅ siddh¡n¡Æ kapilo muniÅ Verse 26 
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∫…¥…«¥…fiI……h……®…¬ sarvav¤kÀ¡¸¡m — among all the trees; +∂¥…il…& a¿vatthaÅ — (I am) the 
ficus religiosa, the sacred tree; n‰˘¥…π…‘h……®…¬ S… devarÀ¢¸am ca — and among the celestial 
sages; x……Æ˙n˘& n¡radaÅ  — (I am) N¡rada: M…xv…¥……«h……®…¬ gandharv¡¸¡m  — among the 
gandharvas;  S…j…Æ˙l…& citrarathaÅ — (I am) Citraratha;  ∫…r˘…x……®…¬ siddh¡n¡m  — among 
the siddhas; EÚ {…ôÙ& ®…÷ x…& kapilaÅ muniÅ — (I am) the sage, Kapila 

I am the sacred ficus tree among all the trees and among the celestial 
sages, I am N¡rada. Among the gandharvas, I am Citraratha, among 
the siddhas, I am the sage, Kapila. 

The a¿vattha tree, made famous by the ¿ruti and the G¢t¡, symbolises the entire 
saÆs¡ra. The twigs of the a¿vattha tree are used in the vaidika fire rituals and the tree 
itself is worshipped by people who want children. The neem  tree, which grows along 
with the a¿vattha tree is considered its wife and generally couples wanting children 
perform the marriage of these two trees. So, among the trees, a¿vattha is the most sacred 
and therefore, the Lord says here that among all the trees, I am the a¿vattha, every part 
of which is worshipped. There is even a ¿loka on this in which Brahmaji is invoked in 
the root of the tree, ViÀ¸u in the middle, and áiva at the top and then they are 
worshipped there—m£lato brahmar£p¡ya madhyato viÀ¸ur£pi¸e agrataÅ 
¿ivar£p¡ya v¤kÀar¡j¡ya te namaÅ . 

Then he talks of ¤Àis. There are two types of ¤Àis, those who are human beings, 
manuÀyas and those who are gods, devarÀis. ÎÀi means the one who knows. They are 
also called mantra-draÀ¶¡s because all the veda-mantras  are seen in the minds of ¤Àis. 
For every mantra there is a ¤Ài who received it. Sage ViÀv¡mitra, for example, is the ¤Ài 
for the g¡yatr¢-mantra. ÎÀis are involved in every part of the Veda and among all the 
¤Àis, Bhagav¡n  says, I am N¡rada. In all eighteen pur¡¸as , N¡rada appears quite 
often. Here Bhagav¡n says that the greatness enjoyed by N¡rada is his. 

There are different types of celestials. Among them, are the gandharvas , a group 
of art and music lovers. ‘Among these gandharvas I am Citraratha,’ says Bhagav¡n. 
Citraratha was one of the sixteen sons of Ka¿yapa and he was a king and a great artist. 

‘Among the ones born wise, siddhas, I am Kapila,’ says Bhagav¡n. There is a 
beautiful story in the Bh¡gavatapur¡¸a about Kapila. As a young boy, he teaches 
brahmavidy¡ to his mother, Devah£ti. 

=c…Ë&∏…¥…∫…®…∂¥……x……∆  ¥… r˘ ®……®…®…fii……‰ë˘¥…®…¬* 
B‰Æ˙…¥…i…∆ M…V…‰xp˘…h……∆ x…Æ˙…h……∆ S… x…Æ˙… v…{…®…¬**27** 
uccai¿ravasama¿v¡n¡Æ viddhi m¡mam¤todbhavam  
air¡vataÆ gajendr¡¸¡Æ nar¡¸¡Æ ca nar¡dhipam Verse 27 
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+∂¥……x……®…¬ a¿v¡n¡m — among the horses; =c…Ë&∏…¥…∫…®…¬ uccaiÅ¿ravasam — UccaiÅ¿ravas;  
+®…fii…-=ë˘¥…®…¬ am¤ta-udbhavam  — born of the churning for nectar; M…V…‰xp˘…h……®…¬ 
gajendr¡¸¡m  — among the elephants; B‰Æ˙…¥…i…®…¬ air¡vatam — Air¡vata;  x…Æ˙…h……®…¬ S… 
nar¡¸¡m  ca — and among men; x…Æ˙… v…{…®…¬ nar¡dhipam — the king; ®……®…¬  ¥… r˘ m¡m 
viddhi — may you know Me as  

May you know Me among the horses as Uccai¿¿ravas, born of the 
churning for nectar, Air¡vata among the elephants and the king among 
men. 

‘Among the horses I am Uccai¿¿ravas,’ says Bhagav¡n . It is Lord Indra's horse. 
There is a famous story in the pur¡¸as in which the devas and asuras  churn the ocean 
of milk to extract am¤ta. Using mount, Mandara, as the churning rod and the serpent 
V¡suki  as the churning rope, the devas  and asuras  churn this ocean. During the 
churning a lot of things came out, one of which was this particular horse. It was given to 
Indra. Because it was born of the ocean, which produced the nectar or because it was 
born when the churning for am¤ta took place, it is am¤todbhava. Am¤ta means kÀ¢ra, 
mil k, here; and udbhava means that which was born of; therefore, am¤todbhava means 
born of milk, (here milky ocean).  

Air¡vata is the name of a white elephant born of Ir¡v¡n . It was also produced 
from the churning of the ocean for am¤ta. Ir¡ means water, tadv¡n means one who has 
that, therefore, Ir¡v¡n means one who has water, the ocean. Born of Ir¡v¡n is Air¡vata. 
It is the only one of its kind and it also belongs to Indra. Among all the elephants, I am 
Air¡vata. Then among the human beings, I am the ruler, nar¡dhipa, in other words, the 
king. All the power and pomp of the king belong to Me. The crown, which makes him a 
king, is Me. 

+…™…÷v……x……®…Ω∆˛ ¥…X…∆ v…‰x…⁄x……®…Œ∫®… EÚ…®…v…÷E¬Ú* 
|…V…x…ù……Œ∫®… EÚxn˘{…«& ∫…{……«h……®…Œ∫®… ¥……∫…÷ EÚ&**28** 
¡yudh¡n¡mahaÆ vajraÆ dhen£n¡masmi k¡madhuk 
prajana¿c¡smi kandarpaÅ sarp¡¸¡masmi v¡sukiÅ Verse 28 

+…™…÷v……x……®…¬ ¡yudh¡n¡m — among the weapons; +Ω˛®…¬ ¥…X…®…¬ aham vajram — I am 
Vajra; v…‰x…⁄x……®…¬ dhen£n¡m — among the cows; EÚ…®…v…÷E¬Ú +Œ∫®… k¡madhuk asmi — I am 
the wish-fulfilling cow; |…V…x…& S… +Œ∫®… EÚxn˘{…«& prajanaÅ ca asmi kandarpaÅ — I am 

Kandarpa, the God of love who is the cause for progeny; ∫…{……«h……®…¬ sarp¡¸¡m — among 
the poisonous snakes; ¥……∫…÷ EÚ& +Œ∫®… v¡sukiÅ asmi — I amV¡suki 
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Among the weapons I am Vajra; among the cows I am the wish-fulfilling 
cow, and I am Kandarpa, the God of love, who is the cause for progeny; 
among the poisonous snakes I am V¡suki . 

Among the various weapons I am vajra-¡yudha. Made from the bone of a great 
maharÀi called Dadh¢ci, it is the most powerful of all weapons. And it too belongs to 
Indra. So, among all the weapons I am the most powerful vajra-¡yudha. 

There are thousands of cows, which give milk. But K¡madhenu gives anything 
you ask from it. So, among the givers nobody can give like K¡madhenu . It also came 
out of the ocean while it was being churned for am¤ta and it belonged to sage VasiÀ¶ha. 
There is a story in which King ViÀv¡mitra, travelling through the forest with his soldiers 
and retinue, came to VasiÀ¶ha's cottage. VasiÀ¶ha, though living in a simple hut, was 
able to feed the king and all his soldiers through the bounty of the K¡madhenu. When 
King Vi¿v¡mitra came to know of this, he wanted to have the K¡madhenu. VasiÀ¶ha 
told him that the cow would yield only to a br¡hma¸a. ViÀv¡mitra vowed he would 
become a br¡hma¸a. But the cow did not yield anything. As long as he had rajas 
expressing as anger, greed, etc., nothing happened. Finally King ViÀv¡mitra understood 
and gave up everything and became a maharÀi himself. This is the story of k¡madhenu. 
And the Lord says, ‘Among givers, I am K¡madhenu .’ 

PrajanaÅ is the cause for progeny. In the parents of children, I am Kandarpa, the 
God of love. He is the presiding deity of the love that is behind progeny. Prajana is 
adjective to Kandarpa. We have to add, ‘In the parents of children.’ Parents are not the 
cause of progeny. It is Kandarpa, the god of love, who is the cause of progeny. And the 
glory of Kandarpa is the glory of the Lord, and not that of Kandarpa. 

Then among the poisonous snakes I am V¡suki. V¡suki, as we have seen, was 
used to churn the ocean for am¤ta. It is a very long snake found in deva-loka whose 
very breathing will destroy people. So, it is a source of great fear. That source of fear and 
that poison is nothing but Me. There is nothing that is separate from Me. 

+x…xi…ù……Œ∫®… x……M……x……∆ ¥…Ø˚h……‰ ™……n˘∫……®…Ω˛®…¬* 
 {…i…flh……®…™…«®…… S……Œ∫®… ™…®…& ∫…∆™…®…i……®…Ω˛®…¬**29**  
ananta¿c¡smi n¡g¡n¡Æ varu¸o y¡das¡maham 
pit¥¸¡maryam¡ c¡smi yamaÅ saÆyamat¡maham Verse 29 

x……M……x……®…¬ n¡g¡n¡m — among the many headed snakes; +x…xi…& S… +Œ∫®… anantaÅ ca asmi 
— and I am Ananta (the king); ™……n˘∫……®…¬ y¡das¡m — among the gods of water; +Ω˛®…¬ 
¥…Ø˚h…& aham varu¸aÅ — I am Varu¸a (the king);  {…i…flh……®…¬ pit¥¸¡m — among the 
manes; +™…«®…… S… +Œ∫®… aryam¡ ca asmi — I am Aryam¡ (the king); ∫…∆™…®…i……®…¬ 
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saÆyamat¡m  — among those who enforce discipline +Ω˛®…¬ ™…®…& aham yamaÅ  — I am 
Yama  

And I am Ananta among the many headed snakes; I am Varu¸a among 
the gods of water; among the manes I am Aryam¡; I am Yama among 
those who enforce discipline. 

There are one-headed and many-headed snakes according to the pur¡¸as. Among 
the many-headed, I am Ananta, Ëdi¿eÀa a great devotee of Lord ViÀ¸u who had one 
thousand heads. Lord ViÀ¸u reclines on the coils of Ëdi¿eÀa, the original spring 
mattress! 

Y¡das¡m, among the presiding deities of rivers such as Ga´g¡, Yamun¡, etc., ‘I 
am Varu¸a.’ Varu¸a is the Lord of water and is therefore, exalted among the presiding 
deities of rivers etc. His glory is again that of the Lord. 

‘Among the celestial manes, I am Aryam¡.’ People who live a religious life but do 
not perform the vaidika rituals such as agniÀ¶oma become celestial manes called 
AgniÀv¡tta etc., otherwise known as pit¤s in general. Their king is Aryam¡. This glory 
of Aryam¡ is of Ì¿vara. 

Among people who enforce the law like the police and judiciary, I am Lord Yama, 
the Lord of death. Nobody can go past him. The power he has, which makes him the 
feared Lord of death, is nothing but Me. 

|…„˛…n˘ù……Œ∫®… nË˘i™……x……∆ EÚ…ôÙ& EÚôÙ™…i……®…Ω˛®…¬* 
®…fiM……h……∆ S… ®…fiM…‰xp˘…‰%Ω∆˛ ¥…Ëx…i…‰™…ù… {… I…h……®…¬**30** 
prahl¡da¿c¡smi daity¡n¡Æ k¡laÅ kalayat¡maham 
m¤g¡¸¡Æ ca m¤gendro'haÆ vainateya¿ca pakÀi¸¡m Verse 30 

nË˘i™……x……®…¬ daity¡n¡m — among the asuras who are born of Diti;  |…„˛…n&̆ S… +Œ∫®… 
prahl¡daÅ ca asmi — and I am Prahl¡da; EÚôÙ™…i……®…¬ kalayat¡m  — among things that 
reckon; +Ω˛®…¬ EÚ…ôÙ& aham  k¡laÅ— I am time; ®…fiM……h……®…¬ S… m¤g¡¸¡m ca — and among the 
wild animals; +Ω˛®…¬ ®…fiM…‰xp˘& aham m¤gendraÅ — I am the king of animals, the lion; 
{… I…h……®…¬ pakÀi¸¡m — among the birds; ¥…Ëx…i…‰™…& S… vainateyaÅ  ca — and I am Garu·a  

And I am Prahl¡da among the daityas, the asuras who are born of Diti. 
Among things that reckon, I am the Time and among the wild animals I 
am the lion. And I am Garu·a among the birds. 

The one who is born of Diti is a daitya. A descendent can be regarded either from 
the maternal or paternal standpoint. Here it is from the standpoint of the mother. The son 
of Kunt¢ , Kaunteya is another example of mentioning the descendent from the 



Chapter 10 239 

standpoint of the maternal side. The sons of Diti are all asuras . The asuras  and their 
progeny are called daityas. Among them, there was one who, even though he was a son 
of an asura, was a bhakta of N¡r¡ya¸a. That was Prahl¡da. He continuously repeated 
the Lord's name in spite of his father, King Hira¸yaka¿ipu's order and his teachers' 
efforts to teach him otherwise. Hira¸yaka¿ipu  had ordered in his kingdom that he alone 
should be worshipped as God and no other God should be worshipped. Everyone had to 
repeat the words, Hira¸y¡ya namaÅ and worship him as God. Prahl¡da refused to do 
that and continued to say the Lord N¡r¡ya¸a's name—OÆ namo n¡r¡ya¸¡ya. All 
attempts to make Prahl¡da accept Hira¸yaka¿ipu as Ì¿vara, including attempts to kill 
him failed. One day, his father asked, ‘Where is this N¡r¡ya¸a of yours?’ ‘Everywhere’ 
said Prahl¡da. ‘Is he in this pillar?’ ‘Yes,’ said young Prahl¡da. Then Hira¸yaka¿ipu 
kicked the pillar. He had tried to ensure that he would be immortal by securing a special 
boon. The boon was that he cannot be killed by a human being or animal, neither during 
day nor at night, neither inside nor outside the house, neither by a wet nor dry 
instrument, etc. So, when the pillar broke open, Lord ViÀ¸u  came out in the form of 
NarasiÆha with the head of a lion and a human body. He came at twilight, sandhy¡-
k¡la, when it was neither day nor night. He sat on the threshold so that he was neither 
inside nor outside. And since Hira¸yaka¿ipu should not touch the ground, NarasiÆha 
put him on his lap and killed him without violating any of the conditions of the 
comprehensive boon. Later he enthroned Prahl¡da. ‘That Prahl¡da who is a great 
bhakta among the daityas, I am,’ says the Lord. 

There are many people who keep accounts. Among all of them, I am the Time that 
is ticking away constantly. There is nothing that escapes the reckoning of Time. That 
Time I am.  

Among all the wild animals living in the forest, I am the king of them, the lion or 
tiger. The lion is not afraid of any animal. A tiger, though it may kill a lion cub, will 
never voluntarily engage in a fight with a lion. It will run away. But a lion will not run 
away even from a tiger. Sometimes the lion is wary of an elephant. But it is relatively 
fearless and can kill an elephant too. There are many forests where, in the absence of 
lions, the tigers, if they are there, become the rulers. The word m¤ga means a wild 
animal whose habitat is the forest. What we should understand here is this. Bhagav¡n 
says that the fearlessness and the power in the king of animals are ‘Me.’ 

Next he says, ‘Among the flying creatures or birds, I am Garu·a.’ Garu·a is the 
son of Vinat¡ as is Aru¸a. Therefore, he is called Vainateya and is a devotee of ViÀ¸u. 
Garu·a flies very high where even vultures cannot go. It looks like an eagle with a 
white band around its neck and sighting it is a good omen. The capacity to soar to such 
heights and fly so beautifully are its special features. ‘This vibh£ti of Garu·a is nothing 
but Me,’ says Bhagav¡n. 
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{…¥…x…& {…¥…i……®…Œ∫®… Æ˙…®…& ∂…¤…¶…fii……®…Ω˛®…¬* 
Z…π……h……∆ ®…EÚÆ˙ù……Œ∫®… ª……‰i…∫……®…Œ∫®… V……·˛¥…“**31** 
pavanaÅ pavat¡masmi r¡maÅ ¿astrabh¤t¡maham 
jhaÀ¡¸¡Æ makara¿c¡smi srotas¡masmi j¡hnav¢ Verse 31 

{…¥…i……®…¬ pavat¡m — among the purifiers; {…¥…x…& +Œ∫®… pavanaÅ asmi — I am air; 
∂…¤…¶…fii……®…¬ ¿astrabh¤t¡m — among those who bear weapons; +Ω˛®…¬ Æ˙…®…& aham r¡maÅ  — 
I am R¡ma; Z…π……h……®…¬ jhaÀ¡n¡m  — among the fish; ®…EÚÆ˙& S… +Œ∫®… makaraÅ  ca asmi — 
I am the shark; ª……‰i…∫……®…¬ srotas¡m  — among the rivers; V……·˛¥…“ +Œ∫®… j¡hnav¢ asmi — I 
am Ga´g¡ 

Among the purifiers, I am air. I am R¡ma among those who bear 
weapons. And among the fish I am shark; among the rivers I am Ga´g¡. 

Pavana is another name for V¡yu , air. ‘Among the various purifying agents, 
pavat¡m, I am V¡yu,’ says Bhagav¡n. It is V¡yu  that keeps the atmosphere clean and it 
also has a life-giving quality. It provides carbon dioxide for the plants and oxygen for 
man. That cleansing, life-giving capacity is Me. 

Among those who wield weapons, I am R¡ma who is an avat¡ra of ViÀ¸u 
himself. The avat¡ra in this human body of R¡ma had great prowess. Even with one 
arrow he could dry up the ocean and perform incredible feats because his arrows had 
extraordinary powers. Since there are other powerful avat¡ras also named R¡ma, like 
Para¿ur¡ma and Balar¡ma, áa´kara says, D¡¿arath¢  R¡ma, who was the son of 
Da¿aratha. 

JhaÀas are fish and other varieties of sea animals. Among them, ‘I am makaraÅ.’ 
The word makara can refer to any large aquatic animal such as a crocodile, a shark or a 
whale. A shark has a great capacity to devour. Its whole body seems to be full of teeth. 
The crocodile is also very powerful. And there is nothing like a whale for size, strength 
and beauty. It is the elephant of the waters. ‘That vibh£ti of the shark or whale or a 
crocodile, I am,’ says Bhagav¡n. 

Among the rivers I am J¡hnav¢ , otherwise known as Ga´g¡. Her water is always 
fresh. It is said that no bacteria can thrive in Ganges water. Whether that is so, or not, 
every Hindu home has a pot of Ga´g¡ water, which never spoils. And through 
association and the circumstances of her birth, Ga´g¡ stands for knowledge. She is said 
to have come from Lord áiva's head. And there are hundreds of stories associated with 
her as a source of knowledge and purification. In India every river is worshipped. But 
Ga´g¡ has a special place. It is not just a river, but jµ¡na-ga´g¡, the unbroken flow of 
knowledge itself. One dip is said to remove all sins. That is the ¿raddh¡ people have for 
Ga´g¡. She is looked upon as a devat¡. 
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∫…M……«h……®…… n˘Æ˙xi…ù… ®…v™…∆ S…Ë¥……Ω˛®…V…÷«x…* 
+v™……i®… ¥…t…  ¥…t…x……∆ ¥……n˘& |…¥…n˘i……®…Ω˛®…¬**32** 
sarg¡¸¡m¡diranta¿ca madhyaÆ caiv¡hamarjuna 
adhy¡tmavidy¡ vidy¡n¡Æ v¡daÅ pravadat¡maham Verse 32 

+V…÷«x… arjuna — O! Arjuna; ∫…M……«h……®…¬ sarg¡¸¡m — of creations; +Ω˛®…¬ aham — I am; 
¡diÅ  — the beginning; +xi…& S… antaÅ ca — and the end; ®…v™…®…¬ S… madhyam ca — and 
the middle; B¥… eva — indeed;  ¥…t…x……®…¬ vidy¡n¡m  — among the disciplines of 
knowledge; +v™……i®…- ¥…t… adhy¡tma-vidy¡ — I am knowledge of the self; |…¥…n˘i……®…¬ 
pravadat¡m — of those who discuss; ¥……n˘& +Ω˛®…¬ v¡daÅ aham — I am the discussion 
leading to truth 

I am indeed the beginning, the middle, and the end of the creations, 
Arjuna. Among the disciplines of knowledge, I am the knowledge of the 
self. Of those who discuss, I am the discussion leading to truth. 

Sarga here can be any activity. Of the various actions you may perform like 
talking, eating, etc., ‘I am the beginning, the middle and the end.’ The act of creation, the 
action that protects and sustains, and the action of destruction are the three most 
important of all actions. Or, you can interpret it this way. The beginning of any action is 
the thought of doing it, sa´kalpa. I am the very sa´kalpa of every action. The process 
of doing it, kriy¡, also is ‘myself’ and so is the result, phala. There is nothing else 
besides Me. 

Among the various disciplines of knowledge, I am adhy¡tma-vidy¡, the 
knowledge centred on the ¡tm¡; in other words, the knowledge, which reveals the nature 
of ¡tm¡ and knowing, which you know everything. This is the only vidy¡, which 
completely frees you from ignorance—because you are not ignorant. You are 
sat -cit-¡nanda-svar£pa. 

Among the three different types of discussions, v¡da, jalpa and vita¸·¡, I am 
v¡da, a discussion to discover the truth. In jalpa, each participant wants to convince the 
other of his view. The discussion is not to find the truth, but only to prove one's point, 
like a discussion between two believers. In vita¸·¡, anything one of the participants 
says is judged wrong by the other. It is a personality clash and has nothing to do with 
finding out the truth. The whole point is to prove the other person wrong. While jalpa is 
fanaticism, vita¸·¡ is an ego trip. The third is v¡da, a discussion to find out the truth. 
Whether you contribute to the discussion or just listen, the purpose is to discover the 
truth. Such fact-finding discussions are real discussions and this is what is referred to 
here. In fact-finding discussions we want to discover what is really there and what is 
there is Ì¿vara. In the other two types of discussion, there is only aha´k¡ra and one's 
own mental cobwebs. There is no truth. V¡da, on the other hand, leads you to the 
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discovery of Ì¿vara. And Bhagav¡n says, ‘V¡da is Me.’ The fact-finding capacity in 
the dialogue of those who discuss is ‘Me.’ Here the sixth case in the word pravadat¡m 
has the meaning ‘of.’1 Therefore, ‘I am the v¡da, the very fact-finding discussion of 
those who discuss, pravadat¡m.’ The prefix pra before vadat¡m tells us that the 
persons who are discussing are committed to v¡da, not other forms of discussion. 

An account of the glories of Ì¿vara continues. Even though there is nothing 
separate from him, wherever there is excellence, whether it is in terms of knowledge, 
beauty, or prowess, etc., that excellence should be viewed as Ì¿vara's. This applies not 
only with reference to people but to places as well. 

We saw that Bhagav¡n  said, ‘Among the words, gir¡m, I am oÆk¡ra.’ Om is a 
word, which includes phonetically all words in all languages. Because all forms are the 
Lord's form and all names his name, the word Om is a perfect name for the Lord. 

Now the Lord talks about the most important letter among the letters in the 
beginning of the following verse. 

+I…Æ˙…h……®…EÚ…Æ˙…‰%Œ∫®… u˘xu˘& ∫……®…… ∫…EÚ∫™… S…* 
+Ω˛®…‰¥……I…™…& EÚ…ôÙ…‰ v……i……Ω∆˛  ¥…∂¥…i……‰®…÷J…&**33** 
akÀar¡¸¡mak¡ro'smi dvandvaÅ s¡m¡sikasya ca 
ahamev¡kÀayaÅ k¡lo dh¡t¡haÆ vi¿vatomukhaÅ Verse 33 

+I…Æ˙…h……®…¬ akÀar¡¸¡m — among the letters; +EÚ…Æ& +Œ∫®… ak¡raÅ  asmi — I am the letter 
‘a’; ∫……®…… ∫…EÚ∫™… S… s¡m¡sikasya ca — and among the compounds; u˘xu˘& dvandvaÅ — (I 
am) the dvandva; +Ω˛®…¬ B¥… aham eva — I am indeed; +I…™…& EÚ…ôÙ& akÀayaÅ k¡laÅ — 
perennially eternal time; +Ω˛®…¬  ¥…∂¥…i……‰®…÷J…& v……i…… aham vi¿vatomukhaÅ dh¡t¡ — I am 
the all pervasive giver (of karma-phala)  

Among the letters I am ‘a’ and I am the dvandva among the compounds; 
I am indeed the perennially eternal time. I am the giver (of karma-
phala) who is all-pervasive. 

AkÀar¡¸¡m aham ak¡raÅ asmi—among all the letters I am the letter ‘a.’ The 
first sound is ‘a’ and through the modification of that basic sound come all other sounds 
of letters in all languages and dialects. Therefore, among all the letters, I am the basis. 
The excellence in that basic sound is Me. Without that sound emanating from the voice 
box, where is the possibility of language? The greatest musical instrument ever made is 
the human voice. All other instruments have notes but lyrics and bh¡van¡ can come 

                                                 
1 In this section, two types of sixth cases have been used. One is ‘¿eÀe’ and the other is 
‘nirdh¡ra¸e.’ áeÀe has the meaning of ‘of’ and nirdh¡ra¸e ÀaÀ¶h¢ has the meaning of 
‘among.’ 
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only through the human voice. There, the basic sound is ‘a.’ So, the Lord is manifest in 
the form of ‘a.’ Every other sound is a modification of that. Because he is that basic 
sound, in all sounds Bhagav¡n is there. Nothing is away from him. 

In all languages there are compounds. In English we have words such as 
house-keeping, blue-eyed, work-place, foot -path, etc., which are compounds. They are 
all formed through usage. But in Sanskrit, compounds are formed by rules. So, you can 
make a compound, which, if properly formed, can theoretically be understood by 
anybody else. 

Two beautiful features of the Sanskrit language are the compounds and the 
taddhita or nominal derivatives. For example, the word, ¡rÀa means that which belongs 
to the ¤Àis. Ved¡nta is ¡rÀa. It does not belong to anybody in particular. ËrÀa-vidy¡ is a 
compound. It  is ¡rÀa, born of sages, and it is vidy¡, knowledge. 

THE BEAUTY OF SANSKRIT COMPOUNDS 

As an example of compounds made in the Sanskrit language, here we can look at a 
beautiful compound—ka¶¡kÀa-kira¸a-¡c¡nta-naman-moh¡bdhaye. It is one word. All 
these words, ka¶a, akÀa, kira¸a, ¡c¡nta, naman, moha and abdhi, make up this one 
word. There is only one declension at the end—moha-abdhaye. Ka¶a means a corner 
and akÀa an eye; so, ka¶¡kÀa means corner of the eye, a glance. If you look at someone 
through the corner of your eye, you illumine the person by your sight. So, this side 
glance being like a kira¸a, a ray of light, is  ka¶¡kÀa-kira¸a. These rays mentioned here, 
like the rays of the sun, not only light up things, but also dry up things. What do they dry 
up? They dry up the moh¡bdhi. Moha is ignorance and delusion and abdhi is ocean. So, 
moh¡bdhi is the ocean of ignorance and delusion. It is dried up by being ¡c¡nta, sipped 
up. So, the whole ocean of ignorance and delusion is dried up by the ray of one side-
glance. Whose glance? Whose else can it be except Ì¿vara's? Our glance does not even 
dry up the tears, let alone the ocean. Here, I am not even asking for a direct look from 
the Lord. Just a glance is enough for me. Because he is infinite, my sorrow is nothing. 
Ka¶¡kÀa-kira¸a amounts to grace. The rays of whose glance dry up the entire ocean of 
delusion, for whom? Namask¤t¡n¡m, for those who have surrendered to him. To get the 
glance you have to go to him.  

This verse continues and ends in two more compounds—
ananta-¡nanda-k¤À¸¡ya jagan-ma´gala-m£rtaye, salutations to that Lord K¤À¸a, 
who is limitless and all joy, whose very form is a blessing to the world. All these are 
compounds. The one who is ananta, limitless, ¡nanda, all joy, K¤À¸a—to that K¤À¸a, 
my salutations. K¤À¸a never had any sorrow, unlike R¡ma who behaved as though he 
were a human being. R¡ma is the Lord expressing in the form of dharma and K¤À¸a is 
the Lord expressing in the form of ¡nanda. Ënanda attracts. It is the only attraction in 



Bhagavadg¢t¡ 244 

the world and the Lord is that ¡nanda. Jagan-ma´gala-m£rti is the one whose very 
form is a blessing to the world. 

There are even longer compounds than these. The beauty of Sanskrit is that in one 
compound you can express so much. They are divided into four main groups— 
avyay¢bh¡va, tatpuruÀa, bahuvr¢hi and dvandva. In the avyay¢bh¡va compounds, the 
first word is an indeclinable and is the most important. Take the word upakumbham, 
which means ‘near the pot.’ Here the first word, upa is the predominant word. In a 
tatpuruÀa compound, the last word is important as in r¡japuruÀa, the employee of the 
king. Here the second word, puruÀa, is important because the compound refers to the 
puruÀa, the man who belongs to the king. In a bahuvr¢hi compound, another word, a 
word that is not in the compound, is the most important, pradh¡na. That is, the 
compound refers to a word that is outside the compound. That is, it is an adjective to 
another word. Suppose that I say, ‘eka-kar¸am ¡naya.’ Eka is one, kar¸a is ear, and 
¡naya means bring. Should you chop one ear off the first person you see and bring it? 
No; Eka-kar¸a is a person who has only one ear. So, this means, ‘Bring the one-eared 
person.’ This is bahuvr¢hi . Most of the compounds in the G¢t¡ are like this. And the 
fourth is the dvandva. It is different. In the word R¡malakÀma¸au, which is more 
important? Here both are equally important. If you want to see Bhagav¡n in a 
compound, analyse a dvandva compound. Among the compounds I am the dvandva, 
the compound where all words are equally important. The idea is, the Lord is equally 
present in everything. R¡ma is the Lord, LakÀma¸a is the Lord because the Lord is the 
same in all beings, samo'haÆ sarva bh£teÀu . I am equal in all beings and in the 
dvandva compound you can see this fact about Me totally. Therefore, I am the dvandva 
among the compounds. 

Then he says, ‘aham eva akÀayaÅ  k¡laÅ. There are two meanings given for k¡la. 
Here there is no sixth case, no ‘among,’ as we have been seeing like in ‘Among the 
letters I am ‘a’ or ‘of’ as in ‘Of those who discuss, I am the discussion.’ Here, 
Bhagav¡n  is simply expressing himself. Where there is no sixth case it means that he is 
talking about his mahattva, greatness. AkÀaya means that which does not come to an 
end. In the relative field of saÆs¡ra, time does not come to an end. In a sense, it is a 
continuous flow. Of course in param¡tm¡, there is no time. But within the framework 
of the jagat , time is continuously flowing and in it, all things come and go. So, I am that 
time, which is perennially eternal. 

Or, áa´kara says this statement means: I am the time, which is eternal, because of 
whom time is born, but who is timeless. I am akÀayaÅ  k¡laÅ , I am timeless, the truth of 
time and the very creator of time. 

Dh¡t¡ ahaÆ vi¿vatomukhaÅ —Vi¿vatomukha means the one whose faces are 
everywhere. He is all-pervasive. And he is dh¡t¡, vidh¡t¡, giver of karma-phalas to all 
the beings according to their karmas—the one who ordains everything. It is not an 
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arbitrary one-sided giving. For each action, a specific result has to be given. The lord 
says, ‘I am doing that. My laws produce all the results. For all actions, right and wrong, I 
give the results.’ And he is qualified to do that because he is vi¿vatomukha, all 
pervasive. The idea is that there is nothing that takes place outside the scope of his 
vision. So, every result is true to the karma that produced it. 

While everything is the manifestation of the Lord, there are areas of excellence. 
These are the places where you can appreciate the Lord. If you just appreciate the object, 
you miss out on something. But in appreciating the object as a glory of the Lord, you 
connect yourself to the whole. Otherwise you connect only to an object in a 
subject-object relationship. In recognising Ì¿vara's glory, you are immediately 
connected to the Lord, the total. Therefore, wherever there is an expression of 
excellence, Bhagav¡n says, please understand that it belongs to Me. 

®…fii™…÷& ∫…¥…«Ω˛Æ˙ù……Ω˛®…÷ë˘¥…ù… ¶… ¥…π™…i……®…¬* 
EÚ“Ãi…& ∏…“¥……«E¬Ú S… x……Æ˙“h……∆ ∫®…fi i…®…Êv…… v…fi i…& I…®……**34** 
m¤tyuÅ sarvahara¿c¡hamudbhava¿ca bhaviÀyat¡m 
k¢rtiÅ ¿r¢rv¡k ca n¡r¢¸¡Æ sm¤tirmedh¡ dh¤tiÅ kÀam¡ Verse 34 

®…fii™…÷& m¤tyuÅ — death; ∫…¥…«Ω˛Æ˙& sarvaharaÅ — that takes away everything; S… +Ω˛®…¬ ca 
aham — and I am; S… ¶… ¥…π™…i……®…¬ ca bhaviÀyat¡m — of those yet to be; =ë˘¥…& udbhavaÅ 
—the cause of prosperity; S… x……Æ˙“h……®…¬ ca n¡r¢¸¡m — and among feminine words; EÚ“Ãi…& 
k¢rtiÅ  — fame; ∏…“& ¿r¢Å — wealth; ¥……E¬Ú v¡k — speech; ∫®…fi i…& sm¤tiÅ  — memory; ®…‰v…… 
medh¡ — capacity to receive and retain knowledge; v…fi i…& dh¤tiÅ — fortitude; I…®…… 
kÀam¡ — equanimity 

And I am Death that takes away everything; and I am the cause of 
prosperity of those yet to be. Among the feminine words I am fame, 
wealth, speech, memory, intelligence, fortitude, and equanimity. 

M¤tyuÅ is that which puts an end to something. áa´kara  says there are two types 
of death. One takes away wealth and so on, dhana-hara. This can include your title, 
land, possessions, money etc. Then there is pr¡¸a-hara, the one who takes away your 
life. 

Here, which m¤tyu  is Bhagav¡n  talking about? He makes it clear by saying 
sarva-hara, the one who takes away everything. If he takes away money etc., you can 
always gain that money back. Or, even if you do not, without money you can gain some 
knowledge and thereby still be happy. So, there is no way that m¤tyu can rob you of 
your happiness by taking away dhan¡di , wealth etc. But if it takes away your life, what 
can you do? Therefore, m¤tyu is called sarva-hara—sarvaÆ harati iti sarva-haraÅ. 
One who takes away is hara. But then with the word sarva as a modifier, it means that 
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he is the one who takes away everything. Bhagav¡n says there is no m¤tyu except Me. 
Therefore, Lord Death is also Myself alone. 

Previously he spoke of himself as Lord Yama in the sense of the discipliner of all 
those who discipline, yamaÅ saÆyamat¡m aham. This is based on the root yam having 
the meaning of control. Since this aspect of Yama was mentioned before, here m¤tyu is 
the one who puts an end to everything. 

Or, I am the Lord in the form of the destroyer, who resolves everything into 
himself at the time of pralaya. I am the sustainer, I am the creator and I am also the 
saÆh¡rakart¡. At the time of total dissolution he destroys everything and brings it back 
to himself. Sarvahara then is Rudra who, it is pointed out here, is also not separate 
from Ì¿vara. 

Then again, udbhavaÅ is that which happens in plenty and in a desirable way. 
áa´kara translates it as abhyudayaÅ, prosperity. Any pleasant experience, whether it is 
a world of experience or a comfort gained through some wealth etc., is called 
abhyudaya. There are two desirable ends for a human being—abhyudaya and 
ni¿¿reyasa. Ni¿¿reyasa means mokÀa and is the most desirable. Anything other than 
ni¿¿reyasa is abhyudaya; therefore, dharma, artha and k¡ma become abhyudaya, 
because they are other than that which is the most desirable.  

Not only the abhyudaya, but the cause for it is also Me. All the dharma, pu¸ya, 
etc., is born of Me alone. Do not think that you have created it. It is My law and 
therefore, is gained only because of Me. And anything created by Me is non-separate 
from Me. If anyone has gained anything in terms of dharma, artha or k¡ma, that is 
Myself. The result is Myself and I am the cause for the gain of that result. The 
connection between the means and the end, s¡dhana and s¡dhya, is created by Me and 
therefore, I am the cause of the abhyudaya. 

UdbhavaÅ bhaviÀyat¡m —I am the prosperity of those who are going to gain 
prosperity in the future. Even the pu¸ya you think you have gathered today, you have 
not. I am the one who is gathered by you and the capacity to gather is also Myself.  

Then again, among the words in the feminine gender, n¡r¢¸¡m , I am k¢rti, ¿r¢, 
v¡k, sm¤ti, medh¡ and kÀam¡. K¢rti  is fame born of dharma. ár¢ means wealth, health 
knowledge, everything desirable. V¡k is speech that is good, hita; truthful, satya; and 
pleasant, priya. This is all implied in v¡k because he is talking about something exalted. 
Sm¤ti here is the capacity to remember. Medh¡ is the power to receive, retain, and 
reflect upon knowledge. If there is medh¡ there will also be sm¤t¢. 

Dh¤ti is fortitude or courage. KÀam¡, though it is often translated as forgiveness, 
is more of a capacity of not getting disturbed. Whether there is praise or censure, the 
mind does not undergo any significant change. For praise, there is no elation; for 
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censure, no depression. Among all the words in the feminine gender, I am these 
qualities. 

áa´kara says, even if somebody has a shade of these such as fame, or a little 
wealth through, which he looks upon himself as being fulfilled, that is the Lord. Suppose 
one has some capacity to speak. He gives a simple after-dinner-talk and is so happy 
when everybody praises him. That k¢rti, ¿r¢, v¡k, etc. is Me. All these belong to Me 
because I have all of them in absolute measure. 

§…fiΩ˛i∫……®… i…l…… ∫……®…Ì…∆ M……™…j…“ UÙxn˘∫……®…Ω˛®…¬* 
®……∫……x……∆ ®……M…«∂…“π……Ê%Ω˛®…fii…⁄x……∆ E÷Ú∫…÷®……EÚÆ˙&**35** 
b¤hats¡ma tath¡ s¡mn¡Æ g¡yatr¢ chandas¡maham 
m¡s¡n¡Æ m¡rga¿¢rÀo'ham¤t£n¡Æ kusum¡karaÅ Verse 35 

i…l…… tath¡ — so too; ∫……®…Ì…®…¬ s¡mn¡m — among the s¡mas; §…fiΩ˛i∫……®… b¤hats¡ma — the 
b¤hats¡ma; UÙxn˘∫……®…¬ chandas¡m — among the metres; +Ω˛®…¬ M……™…j…“ aham g¡yatr¢ — I 
am g¡yatr¢; ®……∫……x……®…¬ m¡s¡n¡m — among the months; +Ω˛®…¬ aham — I am; ®……M…«∂…“π…«& 
m¡rga¿¢rÀaÅ —M¡rga¿¢rÀaÅ  (November-December); @Òi…⁄x……®…¬ ¤t£n¡m — among the 
seasons; E÷Ú∫…÷®……EÚÆ˙& kusum¡karaÅ  — the spring (the one that brings forth flowers) 

So too, I am the b¤hats¡ma among the s¡mas , g¡yatr¢ among the 
metres; among the months, M¡rga¿¢rÀa, and among the seasons, the 
spring. 

The s¡mas, the mantras, which are sung, are sung in different styles each of 
which has a name. One of them is more difficult and more melodious than the others. 
That is called b¤hats¡ma. Therefore, among the s¡maveda-mantras, I am b¤had. Only 
certain mantras are sung in this particular manner. Those mantras together with the 
style are called b¤hats¡ma. 

There are many metres, chandas, in the Veda such as uÀ¸ik, anuÀ¶up, triÀ¶up etc. 
Among them, I am g¡yatr¢. Generally a verse in the anuÀ¶up metre is called a ¿loka and 
has 4 p¡das  of 8 letters, akÀaras , a total of 32 letters. In the Veda, gayatr¢-chandas has 
3 p¡das, each having 8 akÀaras , a total of 24 letters. 

The G¡yatr¢-mantra is as follows; tat savitur vare¸iyam1— is the first p¡da; 
bhargo devasya dh¢mahi— is  the second; dhiyo yo naÅ pracoday¡t—is the third 
p¡da. Here, the 24 akÀaras, syllables are: oÆ tat  sa vi tur va re ¸yam bhar go de va 

                                                 
1 This p¡da has another reading—tat savitur vare¸yam. Here there are only 7 syllables. 
Then to make it 8, Om is added at the beginning and then finally the whole mantra will 
have 24 syllables.  
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sya dh¢ ma hi dhi yo yo naÅ pra co da y¡t. The Lord says, ‘Among the various meters, 
I am G¡yatr¢.’ 

Why is it ¿reÀ¶ha, more exalted than the rest? The first mantra of Îg-veda is in 
g¡yatr¢-chandas and for every devat¡ there is a mantra in g¡yatr¢-chandas. 

áa´kara says that it is this mantra that is popularly called G¡yatr¢-mantra. 
There are many mantras in the g¡yatr¢  metre but this particular one is called g¡yatr¢. 
Like the word R¡ma. Even though it has its own etymological meaning, when it is said, 
it is understood to mean Da¿aratha's son. It is called r£·hi, the popular meaning. 

When you say Gandhi, only one Gandhi is understood; others have to be qualified 
by their first names. Similarly here, G¡yatr¢ , though it is just a metre, is understood as 
this well-known mantra. 

MEANING OF GËYATRÌ-MANTRA 

I am this mantra not only because it is popular. Its meaning is the entire brahma-
vidy¡. Let us look at it. Om is Bhagav¡n. Bh£r bhuvaÅ  suvaÅ , are the three worlds, 
gross, subtle and unmanifest, sth£la, s£kÀma and k¡ra¸a-prapaµcas. Om is all three; it 
includes everything. 

Tat , that (Lord), vare¸yam is the most worshipful. Dh¢mahi  means ‘we meditate’ 
upon that Lord, as a s¡dhana, or we recognise that Lord, which is knowledge. This 
mantra in fact is chanted first as a s¡dhana. Later, when it is understood, it is 
contemplated upon. We contemplate upon devasya savituÅ, the one who is self 
effulgent and all knowing. The one who is all-knowing is symbolised by savit¡, the sun 
because in brilliance such as the sun's, there is no trace of darkness, a symbol for 
ignorance. The sun is always likened to the Lord because it has no taint of darkness, 
unlike the moon, which has patches. YaÅ, that Lord, who is bhargaÅ, all-knowing, 
pracoday¡t, may he brighten, naÅ  dhiyaÅ, our minds. This is prayer. In contemplation 
we have the meaning—the all-knowing Lord (as the self) illumines our minds. 

This G¡yatr¢-mantra, in a succinct form, holds a lot of meaning. Once you know 
this mantra, it is said that you have as well studied all the Vedas. A child who has been 
initiated into the G¡yatr¢-mantra, after prostrating to an elderly person or a scholar, gets 
up and introduces himself in this manner: ‘I am born in the family of this ¤Ài, 
(Bh¡radvaja etc.) and I follow this dharma-s£tra (¡pastamba-s£tra, 
bodh¡yana-s£tra etc.) for the purpose of performing various rituals .’ Then he will say, 
‘I have studied this branch of the Veda (ahaÆ yaju¿¿¡kh¡dhy¡y¢ , ¤k¿¡kh¡dhy¡y¢, 
s¡ma¿¡kh¡dhy¡y¢, etc.)’ This practice is still maintained by the br¡hma¸as. He may 
never have opened the Veda but he can legitimately say this because G¡yatr¢ chanting is 
considered equivalent to the study of one Veda. When he says, ahaÆ 
yaju¿¿¡kh¡dhy¡y¢, it is not true because he has never studied the Yajur-veda. But then 
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he has been initiated into G¡yatr¢ and therefore, he is acquitted of any falsehood. 
Chanting the G¡yatr¢ transforms a person into a br¡hma¸a. 

Among the months, m¡s¡n¡m, I am the M¡rga¿¢rÀa. With the end of this month, 
the southern solstice comes to an end. During this month, the sun goes to the house of 
Capricorn, makara. This month is astrologically conducive to religious activities. I 
make this month auspicious. 

Among the seasons, I am the spring. Everything bursts forth at that time. All the 
trees seem to be waiting for it. The spring is called kusum¡kara because this season 
makes all the plants to flower. Also it is the season that is enjoined by the Veda for the 
performance of an important fire ritual, jyotiÀ¶oma—vasante vasante jyotiÀ¡ juhoti . 

t⁄i…∆ UÙôÙ™…i……®…Œ∫®… i…‰V…∫i…‰V…Œ∫¥…x……®…Ω˛®…¬* 
V…™……‰%Œ∫®… ¥™…¥…∫……™……‰%Œ∫®… ∫…k¥…∆ ∫…k¥…¥…i……®…Ω˛®…¬**36** 
dy£taÆ chalayat¡masmi tejastejasvin¡maham 
jayo'smi vyavas¡yo'smi sattvaÆ sattvavat¡maham Verse 36 

UÙôÙ™…i……®…¬ chalayat¡m — among those that deceive; t⁄i…®…¬ +Œ∫®… dy£tam asmi — I am 
the game of dice; i…‰V…Œ∫¥…x……®…¬ tejasvin¡m  — of the brilliant; +Ω˛®…¬ i…‰V…& aham tejaÅ — I 
am the brilliance; V…™…& +Œ∫®… jayaÅ asmi  — I am the victory (of the victorious); ¥™…¥…∫……™…& 
+Œ∫®… vyavas¡yaÅ asmi — I am the clarity in thinking (of those who have clarity in 
thinking); ∫…k¥…¥…i……®…¬ sattvavat¡m — of those whose nature is predominantly sattva; 

∫…k¥…®…¬ +Ω˛®…¬ sattvam aham — I am the sattva (the contemplative disposition) 

I am the game of dice among the things that deceive; of the brilliant I am 
the brilliance. I am the victory of the victorious. I am the clarity in 
thinking (of those who have that clarity). Of those whose nature is 
predominantly sattva, I am that sattva (contemplative disposition). 

Chala is anything that has an element of deception. Among those things that make 
you incur loss, I am the game of dice. Dharmaputra lost everything in a game of dice. 
The Veda prohibits playing with dice. It says, akÀaiÅ m¡ d¢vya—do not play with dice.  

I am that brilliance of people who have brilliance in any field of knowledge,. 
Whatever brilliance they enjoy, it does not belong to them, but it is tapped from the 
original source, ¡tm¡, which is limitless in terms of power and knowledge. Everything 
you have tapped is from that source. Sat-cit-¡nanda-¡tm¡ being Ì¿vara has all the 
potential. In a given up¡dhi, there cannot be infinite brilliance because we are talking in 
terms of manifestations, not svar£pa. In essential nature, one is non-separate from 
Ì¿vara because the self is limitless. That is a different thing altogether. 
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But in the manifest form, in the antaÅ -kara¸a, there can only be limited 
brilliance, tejas. Therefore, at any time in any antaÅ -kara¸a, the brilliance is the 
manifestation of Ì¿vara. Therefore, the Lord says, ‘Of the brilliant, I am the brilliance.’ 

I am the victory of the victorious, the success of the successful. In people who 
have the clear understanding, I am that clarity of understanding. 

Then of those in whom sattva is predominant, that sattva I am. Everyone is a 
composite of sattva, rajas and tamas. Sattva accounts for contemplativeness, inquiry, 
knowledge, and happiness. Rajas for ambition, energy and so on. Tamas for dullness. If 
sattva is predominant in a person, he will not feel, ‘I am s¡ttvika.’ That is a 
manifestation of rajas. Rajas  is also the Lord, but that is not a vibh£ti as sattva is. The 
expression of sattva, his contemplative disposition, Bhagav¡n says, is Myself.  

We are talking about dhyeya, an object of meditation; so, we view Ì¿vara as a 
quality that we consider desirable, a virtue. Wherever there is such a thing, it is Ì¿vara's 
glory alone. This is appreciated and meditated upon. 

¥…fiπh…“x……∆ ¥……∫…÷n‰˘¥……‰%Œ∫®… {……hb˜¥……x……∆ v…x…â…™…&* 
®…÷x…“x……®…{™…Ω∆˛ ¥™……∫…& EÚ¥…“x……®…÷∂…x…… EÚ ¥…&**37** 
v¤À¸¢n¡Æ v¡sudevo'smi p¡¸·av¡n¡Æ dhanaµjayaÅ 
mun¢n¡mapyahaÆ vy¡saÅ kav¢n¡mu¿an¡ kaviÅ Verse 37 

¥…fiπh…“x……®…¬ v¤À¸¢n¡m — among the Y¡davas; ¥……∫…÷n‰˘¥…& +Œ∫®… v¡sudevaÅ asmi — I am 
V¡sudeva (K¤À¸a); {……hb˜¥……x……®…¬ p¡¸·av¡n¡m — among the P¡¸·avas;  (+Ω˛®…¬) v…x…â…™…& 
(aham) dhanaµjayaÅ —(I am) Arjuna; ®…÷x…“x……®…¬ + {… mun¢n¡m api — and among the 
seers; +Ω˛®…¬ ¥™……∫…& aham vy¡saÅ — I am Vy¡sa; EÚ¥…“x……®…¬ kav¢n¡m — among the sages; 
=∂…x…… EÚ ¥…& u¿an¡ kaviÅ — the preceptor U¿an¡ 

Among the Y¡davas , I am V¡sudeva (K¤À¸a), among the P¡¸·avas , 
Dhanaµjaya (Arjuna), and among the seers I am Vy¡sa; among the 
sages, the preceptor U¿an¡. 

Bhagav¡n  has been speaking of himself as Ì¿vara, the one who is everything. 
Now he talks of himself as an avat¡ra. With a physical body he is called V¡sudeva, son 
of Vasudeva. Among the people belonging to the V¤À¸ikula, the Y¡davas, ahaÆ 
v¡sudevaÅ, I am V¡sudeva. Here he is speaking of himself as V¡sudeva with a k¡rya-
kara¸a-sa´gh¡ta, not as Parame¿vara. The physical body-mind-sense complex, which 
was recognised among the Y¡davas  as K¤À¸a is who I am. Because of the great 
excellence that was there in terms of knowledge, power etc., as we see in the life of 
K¤À¸a in Bh¡gavata and Mah¡bh¡rata, we know that he was an exalted being. That 
excellence in the k¡rya-kara¸a-sa´gh¡ta makes him stand out among the Y¡davas. 
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Among the P¡¸·avas, I am Dhanaµjaya, the one who won many kingdoms and 
great wealth. Arjuna was considered the most accomplished among the brothers in 
archery, logistics, etc. That means that K¤À¸a is saying, ‘I am you.’ The prowess and 
versatility that you have are manifestations of Ì¿vara's glory, My glory. 

It was to Arjuna that the Lord chose to teach the G¢t¡. He could have chosen any 
of the others but he found Arjuna to be the most qualified. And again it was only 
Arjuna who asked for it also.  

‘Among the scholars and seers, people who have the capacity to think and retain, 
mun¢n¡m, I am Vedavy¡sa.’ It was he who wrote the Mah¡bh¡rata, authored the 
eighteen Pur¡¸as and edited the four Vedas. Originally there were many branches of the 
Vedas all preserved by oral tradition. Vy¡sa collected and compiled the mantras into 
four different groups; so, they could be preserved. Each family was to retain one Veda 
and there was a rule that one was supposed to study one Veda and hand it over to the 
next generation. In dividing them up, Vy¡sa made it easy, so, that one Veda could be 
studied in twelve years. He is called Veda-Vy¡sa, the compiler of the Vedas—vedaÅ 
vyasyate anena iti veda-vy¡saÅ . 

He also wrote the Brahmas£tras, which deal with the subject matter of ved¡nta-
¿¡stra analytically, tackling opposing views and thereby establishing the vision of 
Ved¡nta. Because of this work, Vy¡sa is called s£trak¡ra. áa´kara is bh¡¿yak¡ra. 
The tradition holds that Lord áiva himself was áa´kar¡c¡rya and Lord N¡r¡ya¸a was 
B¡dar¡ya¸a, Vy¡sa. We salute both of them since they are the links in this tradition. 
Thus Vy¡sa occupies the most exalted place among the sages. Without him, we would 
not have retained anything. He is a very important person in the Vedic tradition. 

Kavi means the one who is able to see all three periods of time, past, present and 
future. Among such people who are capable of seeing things beyond the human intellect, 
I am U¿an¡, áukr¡c¡rya. He was the guru of all the asuras. It was U¿an¡ that they 
would consult. They would not listen to him, however, so, they always ended up in 
trouble. U¿an¡ was also famous for his work on ethics, ¿ukra-n¢ti . 

n˘hb˜…‰ n˘®…™…i……®…Œ∫®… x…“ i…Æ˙Œ∫®…  V…M…“π…i……®…¬* 
®……Ëx…∆ S…Ë¥……Œ∫®… M…÷¡…x……∆ Y……x…∆ Y……x…¥…i……®…Ω˛®…¬**38** 
da¸·o damayat¡masmi n¢tirasmi jig¢Àat¡m 
maunaÆ caiv¡smi guhy¡n¡Æ jµ¡naÆ jµ¡navat¡maham Verse 38 

n˘®…™…i……®…¬ damayat¡m — of people who enforce discipline; n˘hb˜& +Œ∫®… da¸·aÅ asmi — 
I am the discipline;  V…M…“π…i……®…¬ jig¢Àat¡m  — of those who want victory/success; x…“ i…& 
+Œ∫®… n¢tiÅ  asmi — I am justice; ®……Ëx…®…¬ S… B¥… +Œ∫®… maunam ca eva asmi — and I am 
silence; M…÷¡…x……®…¬ guhy¡n¡m — among the secrets; Y……x…¥…i……®…¬ jµ¡navat¡m — of those 
who have knowledge; +Ω˛®…¬ Y……x…®…¬ aham jµ¡nam — I am that knowledge 
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I am the discipline of those who enforce discipline. I am justice of those 
who want success and I am silence among the secrets. Of those who have 
knowledge, I am that knowledge. 

Damayat¡m, of those who enforce discipline, giving punishment to those who 
transgress, I am the discipline. If you have self-discipline, Bhagav¡n says, I am that 
very discipline. If you lack self-discipline, it has to be imposed. That one who enforces  
discipline I am.  

Jig¢Àat¡m, of those who are desirous of victory and are working for it, I am the 
n¢ti, the order. When you achieve victory, it must come within the framework of justice. 
Otherwise, it cannot be considered a victory. Success won at the cost of justice is not 
meaningful for a mature person, because for him, the means is as important as the end. 
For a morally retarded person, only the end is important. Justice is not only very 
important in a victory, it is essential. Before, Bhagav¡n said, ‘In the victorious, I am 
victory.’ Here he says where there is success, I am the justice, the order, which brings 
success. 

Among the secrets, I am mauna, silence. Among all the devices employed to 
maintain secrecy, silence is the best. Any secret that you divulge will eventually come 
back to you—and in another form. Silence is the only sure way of keeping a secret. So, it 
is the best form of secrecy. 

Of those who have self-knowledge, I am the svar£pa, the knowledge itself. 
Knowledge and Ì¿vara are not two different things and I am the very form of that 
knowledge. 

™…c…… {… ∫…¥…«¶…⁄i……x……∆ §…“V…∆ i…n˘Ω˛®…V…÷«x…* 
x… i…n˘Œ∫i…  ¥…x…… ™…i∫™……x®…™…… ¶…⁄i…∆ S…Æ˙…S…Æ˙®…¬**39** 
yacc¡pi sarvabh£t¡n¡Æ b¢jaÆ tadahamarjuna 
na tadasti vin¡ yatsy¡nmay¡ bh£taÆ car¡caram Verse 39 

™…i…¬ S… + {… §…“V…®…¬ yat ca api b¢jam — and also, that which is the cause; ∫…¥…«¶…⁄i……x……®…¬ 
sarva-bh£t¡n¡m  — of all beings/things; i…i…¬̆ +Ω˛®…¬ tat aham — that I am; +V…÷«x… arjuna 
— Arjuna; x… i…i…¬ +Œ∫i… na tat asti — there is not; ¶…⁄i…®…¬ S…Æ˙-+S…Æ˙®…¬ bh£tam cara-
acaram — (any) mobile or immobile/sentient or insentient thing; ™…i…¬ ∫™……i…¬ yat sy¡t —  
which can exist;  ®…™……  ¥…x…… may¡ vin¡ — without Me 

And Arjuna, I am also that which is the cause of all things. There is no 
mobile or immobile/sentient or insentient thing, which can exist without 
Me. 
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B¢ja literally means seed but is often used in the sense of cause. Since a seed is the 
cause for the tree, by implication it is used for cause in general. There are many causes 
and effects. Bh£t¡n¡Æ madhye, among the various causes, I am the cause of all beings 
or of all things. Bh£tas can be taken as the elements — ¡k¡¿a, v¡yu, agni, ¡paÅ, 
p¤thiv¢—or as beings. That which is the seed of all these is, in other words, 
jagat-k¡ra¸a. 

Among all the causes, each is a cause only from the standpoint of its effect. From 
another standpoint that cause itself becomes an effect for some other cause. So, what is 
the real cause, b¢ja? It should be an uncaused cause. Prak¤ti can be said to be 
sarvabh£t¡n¡Æ b¢jam , because it has no cause. But because prak¤ti has  no existence 
independent of  ¡tm¡, Ì¿vara is the ultimate cause of everything. Therefore, he says, 
‘sarvabh£t¡n¡m b¢jam, (prak¤tiÅ) aham asmi—I am the material cause for 
everything.’ Now to sum up the topic of bhagavad-vibh£ti, the glory of Bhagav¡n, he 
says ‘Without Me there would not be any bh£ta, neither cara, those that move, nor 
acara, those that do not move, at all—na tat asti bh£taÆ cara-acaraÆ yat  sy¡t may¡ 
vin¡.’ The whole creation is made up of what moves  and what does not. This is one way 
of looking at it. In another way, sentient is cara and insentient, acara. If acara means 
merely immobile, it will include a sentient tree also., whichever way it is taken, without 
Me, there are no such things that could exist. That means if I am not there, there is no 
object at all. 

If Parame¿vara is sat , the efficient and material cause, which object is away from 
that material cause? Without Me, the sat, if there is an object, it will be nir¡tmaka or 
¿£nya. It will have no existence at all. Wherever there is an existent object, that object is 
non-separate from the k¡ra¸a, which is existence. Every product entirely depends on the 
cause and the final cause is Ì¿vara. 

Bhagav¡n  has gone on listing his glories and now comes to the point where he has 
to say that he cannot continue because the list is endless. 

x……xi……‰%Œ∫i… ®…®…  n˘¥™……x……∆  ¥…¶…⁄i…“x……∆ {…Æxi…{…* 
Bπ… i…⁄q‰˘∂…i…& |……‰HÚ…‰  ¥…¶…⁄i…‰Ã¥…∫i…Æ˙…‰ ®…™……**40** 
n¡nto'sti mama divy¡n¡Æ vibh£t¢n¡Æ parantapa 
eÀa t£dde¿ataÅ prokto vibh£tervistaro may¡ Verse 40 

{…Æ˙xi…{… parantapa — O! Scorcher of enemies, Arjuna; ®…®…  n˘¥™……x……®…¬  ¥…¶…⁄i…“x……®…¬ mama 

divy¡n¡m vibh£t¢n¡m — to My extraordinary glories; x… +xi…& +Œ∫i… na antaÅ asti — 
there is no end; i…÷ tu — but; Bπ…&  ¥…¶…⁄i…‰&  ¥…∫i…Æ˙& eÀaÅ vibh£teÅ vistaraÅ — this detailed 
narration of My glories; ®…™…… may¡ — by Me; =q‰˘∂…i…& udde¿ataÅ — taking into account 
a few important ones; |……‰HÚ& proktaÅ — was told 
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There is no end to My extraordinary glories, Arjuna. But this detailed 
narration was told by Me taking into account a few important ones. 

K¤À¸a addressed Arjuna here as parantapa, the one who is always victorious 
against the opponents. 

O! Arjuna, the glories not easily seen in the world, the vibh£tis, which are 
divyas, My brilliant manifestations, have no end—mama divy¡n¡Æ vibh£t¢n¡Æ na 
antaÅ  asti. Since there is no end to them at all, I have to end it. Therefore, I am ending it 
here. 

What has been related here is a brief account of the vast extent of My glories. The 
full particulars can never be given because the list is endless. I could only tell a few 
things. 

If that is so, why did he start? Because the intention was to make one understand 
bhagavad-vibh£ti, not to complete the list of vibh£tis. I want you to understand that 
wherever there is any brilliance, that indeed is Mine. If you ask Me why I said this, it is 
purely to establish this general rule, which is told in the next verse. 

ANY GLORY BELONGS TO BHAGAVËN 

™…t u˘¶…⁄ i…®…i∫…k¥…∆ ∏…“®…n⁄˘ÃV…i…®…‰¥… ¥……* 
i…k…n‰˘¥……¥…M…SUÙ i¥…∆ ®…®… i…‰V……Â%∂…∫…®¶…¥…®…¬**41** 
yadyadvibh£timatsattvaÆ ¿r¢mad£rjitameva v¡ 
tattadev¡vagaccha tvaÆ mama tejoÆ'¿asambhavam Verse 41 

™…i…¬ ™…i…¬ yat yat — whatever;  ¥…¶…⁄ i…®…i…¬ ∫…k¥…®…¬ vibh£timat sattvam — existent thing that 
has glory; ∏…“®…i…¬ ¿r¢mat — that which has any form of wealth/value; >ÃV…i…®…¬ B¥… ¥…… 
£rjitam eva v¡ — that which is indeed distinguished, mighty; i…i…¬ i…i…¬ B¥… tat tat eva — 
every one of that; ®…®… i…‰V……Â%∂…-∫…®¶…¥…®…¬ mama tejoÆ'¿a-sambhavam — born of a fraction 
of My glory; +¥…M…SUÙ i¥…®…¬ avagaccha tvam — may you know 

Whatever existent thing there is, which has glory, which is endowed with 
any form of wealth, or that which is distinguished or mighty, every one of 
that, may you know is born of a fraction of My glory. 

Any existent thing in this world that has some glory, whether in terms of 
knowledge, power, beauty, some brilliance, skill, or any fame, that, Bhagav¡n says, is 
¿r¢mad . ár¢ can be attraction or beauty, k¡nti; it can also be justice, n¢ti ; or fame, k¢rti; 
wealth, dhana; food, dh¡nya; children, sant¡na; domestic happiness, g¤ha; any sense 
of well-being, saubh¡gya; a boon, vara; or knowledge, vidy¡. These are the different 
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forms of LakÀm¢, known as ár¢. ár¢mad  is that which has ár¢. It covers everything. In 
fact, all glories are covered by the ‘ár¢mad.’ That ‘ár¢mad ’ is  Bhagav¡n. 

Anything powerful, distinguished, and arresting is £rjitam. Avagaccha, may you 
understand that each one of them, tat tad eva, arises from only a part of my tejas. Tejas  
here means splendour, the bhaga in Bhagav¡n .1 Bhagav¡n  is six-fold, belonging to 
Ì¿vara, as we have seen before: ár¢ absolute wealth; aiÀvarya, absolute overlordship; 
ya¿as, absolute fame; vair¡gya, absolute dispassion; jµ¡na, infinite knowledge; and 
v¢rya, absolute power, the power of creation, destruction, and sustenance. 

All glories are born of this six-fold sovereignty, aiÀvarya, which attempts to 
classify the infinite affluence of Ì¿vara, briefly called bhaga. 

The creation of all these glories is from only a fraction of My tejas. Not tejas 
directly but from only tejo'Æ¿a, a fraction of the infinite glory of Bhagav¡n . Only a part 
of that Ì¿vara is manifest in all these glories. In fact the jagat is nothing but an aÆ¿a, a 
part, of Ì¿vara. Even though the Lord is part less, because of m¡y¡, it appears manifold, 
like partless space seems to be divided into pot -space, room-space etc., and these are 
called part of the total space.  

The idea is that everything here is only projected by m¡y¡, m¡yay¡ kalpitam. 
Arjuna, please understand, each one is born of only a fraction of My glory. There is no 
exception to this. 

ARE THINGS THAT DO NOT HAVE GLORY NOT ÌáVARA? 

Now there is one problem when we say that anything that has any glory 
whatsoever is born of a fraction of Bhagav¡n's glory, meaning it is only one 
manifestation of Bhagav¡n, the total power of Ì¿vara. Then what about all other things? 
There are countless people who were born and gone, whose names are not remembered 
at all except by the bereaved. There are millions of people in different generations and a 
lot of things in the world, animals and so on, whose names are not known to anybody, 
which are not recognised as having some special excellence. Do you say they are not 
born of your tejas, your bhaga? 

This we must understand well. These glories, which are a fraction of this six-fold 
absolute virtues —knowledge, wealth, supremacy, power, fame, and dispassion are 
mentioned only for meditation on Ì¿vara in these particular forms, as ¡ditya etc. That is 
one meaning. 

Another is this. These verses are meant to establish a general rule that wherever 
there is vibh£ti, it is Ì¿vara's vibh£ti . No one particular person has gained anything, 
which he can legitimately claim as his own. Once it is Ì¿vara's vibh£ti, no person can 
                                                 

1 Refer to the definition of the word Bhagav¡n — page 24, vol 1. 
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become an object of your jealousy because jealousy is possible only when he has 
achieved it and you have not. 

Now if you look upon everything as Ì¿vara's glory, you will find that glory in 
many forms. Every blade of grass is Ì¿vara's glory; the sun, moon, and stars are all 
Ì¿vara's glory. And if anybody is able to sing or dance, or whatever, it is all Bhagav¡n's 
vibh£ti. In one place an aspect of it manifests more and in another less, but it does not 
make any difference at all. It is all Ì¿vara's glory. 

And if I recognise his glory, I become Bhagav¡n's vibh£ti. Even the capacity to 
appreciate beauty is a glory of Ì¿vara. Many wonderful manifestations of Ì¿vara go 
unrecognised for want of people's capacity to appreciate. Unless you have that 
perceptive ability you are not going to see something glorious. So, many great men go 
unrecognised and many a good book goes unread just because the author is not known. 
There are countless such things that are never recognised. 

Although some singers become popular, for every one of them there are many 
more who are equally good or better but never become known. I know one person at 
least who is so, accomplished in playing the v¢¸¡ that she would have excelled over 
anybody. But she is not known. Only those in her home and those who are closely 
connected to her have the privilege of hearing her music. There are a number of people 
like this. Thus, wherever there is a manifestation of glory it is Ì¿vara's glory. Sometimes 
it is known, sometimes not. 

YOU CAN BE JEALOUS ONLY IF YOU CAN APPRECIATE A 
GLORY 

To discover the glory of a person, you require a certain capacity to appreciate. If 
you are able to become jealous of someone, it is only because you are able to perceive 
the glory of that person. Otherwise, how are you going to become jealous? That capacity 
to see is your glory. Where is a musician if there is no rasika, connoisseur? Someone 
who enjoys that music is necessary. When you know that all glory belongs to Ì¿vara, 
you can no longer be jealous. You can be jealous of an individual, but not Ì¿vara 
because jealousy is only possible between similars, not dissimilars. You cannot be 
jealous of Ì¿vara any more than you can be jealous of an eagle because it soars so high. 
You may wish to fly like an eagle, that is possible, but you can never be jealous of the 
eagle. Because it is unlike you. 

Similarly, Ì¿vara does not belong to the human species; so, where is the question 
of your being jealous of Ì¿vara? This rule helps eliminate your jealousies, the friction in 
your personal relationships. Vibh£ti-yoga is a very beautiful chapter to help you 
discover this attitude. 
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If there is a person who is free from jealousy, that person is a saint, I tell you, 
because jealousy can appear in a hundred different subtle forms. Even among s¡dhus I 
see it. They are jealous of one another' s popularity. In fact, I find the more popular you 
are, the more likelihood of your knowing less or knowing wrongly. It is difficult to be 
popular if you know profound things. Because when you talk it is going to be profound 
and that is not going to be popular. To be popular you have to tell some stories, some 
jokes and use some catchy expressions even though they do not mean anything. You can 
be a gorilla and be popular. In Milwaukee there was a popularity poll and the winner was 
Samson, the gorilla in the local zoo! Sitting there quietly he became popular. So, 
popularity is meaningless. 

This chapter, vibh£ti-yoga you must read again and again. Wherever there is any 
brilliance, any skill, you should be able to appreciate it as Ì¿vara's glory. Any intelligent 
person should be able to do that. It does not require great knowledge to see that these 
capacities that we have are all given to us. Nothing is really created by anybody. Simple 
observation of your own life, of your own powers will reveal that everything is given to 
you. The whole world is given. What is it that is created by you? If you have a power to 
create, to bring things together, that is also given. What is created by us is nothing. The 
more you see this, the more objective you will find your ego. And an objective ego is as 
good as non-existent—even if it is not enlightened. That is the devotee's ego, which is 
good enough to discover ¡tm¡. It becomes pure and can therefore, discover g£·ha-
¡tm¡.  

Even if such an appreciation of Ì¿vara's glories is incomplete in the beginning, 
afterwards it becomes real. If you keep bringing it to mind, even though you do not see 
it, it becomes real—because it is a fact, not a superimposition. Even if you do not 
understand totally at first, later it becomes more and more clear. Though the profundity 
may not be very clear, that forced appreciation is good enough. As in friendship or love, 
suppose you are not able to discover love, if you can force yourself to say something 
nice, you will find yourself beginning to discover love. Any act of love will make you 
discover love. Similarly here, even though it is incomplete at first, it becomes real. 
Nothing can stop it because it has its basis in truth. 

So, as a devotee you cannot be jealous of Ì¿vara and if you understand Ì¿vara, it 
is all you. If you step out and see the whole jagat  as Ì¿vara, then you are that Ì¿vara 
because there is no Ì¿vara other than sat-cit-¡nanda-¡tm¡. Therefore, it is all your 
glory alone. 

What about those things that are not recognised as glories? In answer to this 
Bhagav¡n  says, in fact, the entire jagat is nothing but My glory and is still only one 
fourth of My total glory, p¡do'sya vi¿v¡ bh£t¡ni. Three fourths is lost in your heart as 
paraÆ brahma, trip¡dasy¡m¤taÆ divi. In the caitanya-¡tm¡ three fourths is gone. All 
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fourteen worlds, seven above and seven below are only one fourth. This is just an 
expression to say that the entire jagat  does not account for the infinite. 

+l…¥…… §…Ω÷˛x…Ëi…‰x… ÀEÚ Y……i…‰x… i…¥……V…÷«x…* 
 ¥…π]ı¶™……Ω˛ ®…n∆˘ EfiÚi∫…x…®…‰EÚ…∆∂…‰x… Œ∫l…i……‰ V…M…i…¬**42** 
athav¡ bahunaitena kiÆ jµ¡tena tav¡rjuna 
viÀ¶abhy¡hamidaÆ k¤tsanamek¡Æ¿ena sthito jagat  Verse 42 

+l…¥…… athav¡ — on the other hand; §…Ω÷x…… Bi…‰x… Y……i…‰x… bahun¡ etena jµ¡tena — by the 
knowledge of manifold things;  EÚ®…¬ i…¥… +V…÷«x… kim tava arjuna — what is accomplished 
for you, Arjuna;  ¥…üı¶™… viÀtabhya — pervading; <n˘®…¬ EfiÚi◊…®…¬ V…M…i…¬ idam k¤tsnam jagat 
— this entire world; BEÚ…∆∂…‰x… ek¡Æ¿ena — with just one part (of Me); +Ω˛®…¬ Œ∫l…i…& aham 
sthitaÅ  — I remain 

On the other hand by this knowledge of manifold things what is 
accomplished for you Arjuna? I remain pervading this entire world with 
one part (of Myself). 

Athav¡ means, or let us put it this way. I said everything that has vibh£ti is born 
of a fraction of My glory, tejoÆ'¿a-sambhavam. From that you may conclude that only 
those things that have vibh£ti are born of Me and others are not. So, athav¡, means ‘to 
put it correctly.’ 

By this knowledge of manifold things, various things, bahun¡ etena jµ¡tena—
like among the trees I am the sacred ficus, among the rivers, I am the Ga´g¡—what is 
accomplished for you Arjuna, kiÆ tava Arjuna? Not much is accomplished because 
My vibh£ti is endless. It is, therefore, not possible for Me to complete this list. áa´kara 
says it is a knowledge, which leaves a lot to be desired, s¡va¿eÀe¸a jµ¡tena. Since it is 
an incomplete knowledge of Ì¿vara's glory, what is accomplished? 

In fact, what Bhagav¡n wants to say is that you must understand just this one 
thing—that everything is Bhagav¡n . Bhagav¡n says, ‘All of this is only a part of Me; in 
fact, I remain pervading this entire world by only one part of Myself—aham idaÆ 
k¤tsnaÆ jagat ekaÆ¿ena viÀ¶abhya sthitaÅ . I make it firm; in the form of all these 
beings, I remain, ahaÆ sthitaÅ. Otherwise how would all this exist? It is only mithy¡, 
requiring Me, the up¡d¡na-k¡ra¸a, to give reality to it. 

From your own standpoint, if you just look at this world, it is nothing more than 
the contents of your antaÅ -kara¸a. So, what you know, what you see is only a limited 
jagat. Whether subtle, s£kÀma-prapaµca, or physical, sth£la-prapaµca, whatever you 
see is only one part, aÆ¿a of yourself. 
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Three fourths is lost in your buddhi. That is the truth of yourself, the limitless, the 
infinite. It is not literally three fourths but an expression to indicate that this makes it 
complete. The three fourths is that without, which this one fourth, the jagat , is 
incomplete. Because this jagat is non-separate from Brahman , it is said to be one fourth 
of that whole. áa´kara quotes the mantra that expresses this, p¡do'sya vi¿v¡ bh£t¡ni. 
His one fourth is all this —all eyes are his eyes, etc. But still, three-fourths is beyond time 
and space, trip¡dasy¡m¤taÆ divi. The source is lost in the sense that it is not available 
for your perception. Therefore, what you see is very little Arjuna. What is really to be 
seen is the three fourths that is infinite. If you see that three fourth, which makes it 
complete, you will find everything is infinite, paraÆ brahma. There is no part at all. 

Brahman  is niraÆ¿a, not subject to division. This apparent division is created for 
understanding. 

+…Â i…i…¬ ∫…i…¬* < i… ∏…“®…ë˘M…¥…?˘“i……∫…÷ ={… x…π…i∫…÷ •…¿ ¥…t…™……∆ ™……‰M…∂……¤…‰ 
∏…“EfiÚπh……V…÷«x…∫…∆¥……n‰˘  ¥…¶…⁄ i…™……‰M……‰x……®… n˘∂…®……‰%v™……™…&**10** 

oÆ tat sat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ  
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de vibh£tiyogon¡mada¿amo'dhy¡yaÅ 

Thus ends the tenth chapter that is called vibh£ti-yoga, which has as its topic, the 
vibh£tis  of Bhagav¡n, in the ár¢mad-Bhagavadg¢t¡, which is likened to the 
UpaniÀads, whose subject-matter is brahma-vidy¡, which is also a yoga-¿¡stra, which 
is in the form of a dialogue between ár¢ K¤À¸a and Arjuna. OÆ  tat sat. 

ababababab 
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THE YOGA OF THE VISION OF THE COSMIC FORM  

In the last verse of the tenth chapter Bhagav¡n said, ‘I remain with one part of Me 
pervading the entire universe, ek¡Æ¿ena ahaÆ sthitaÅ .’ On the basis of this there is a 
new request by Arjuna. When Bhagav¡n says, ‘I remain in the form of this entire 
world,’ naturally Arjuna wonders whether this is literally so. He has heard about what 
happened when Ya¿od¡ asked K¤À¸a to open his mouth upon finding him eating mud. 
She saw within the mouth of K¤À¸a, the child, the entire jagat. Now Arjuna wants to 
know if he can see the entire cosmic form, vi¿var£pa, within the form of K¤À¸a who is 
standing in front of him.  

To understand this cosmic form properly we should understand Ì¿vara's form. As 
we have seen, Ì¿vara can be viewed from different standpoints. The essential nature is 
caitanya, brahma, the truth of Ì¿vara and of the J¢va. The j¢va's essential svar£pa is 
sat -cit-¡nandam advayaÆ brahma and the svar£pa of Ì¿vara is the same Brahman . 
This is one level of appreciation of Ì¿vara. Then there is another level of appreciation— 
Ì¿vara as the same Brahman  conditioned by m¡y¡, as the one who is the jagat-k¡ra¸a. 
Definitely pure limitless consciousness, Brahman , cannot be jagat-k¡ra¸a unless there 
is some other power available for that Brahman . As a j¢va looking at this universe, I 
naturally seek the cause. áruti reveals that the cause is Brahman, not pure Brahman 
but Brahman  with a certain power. 

In order for Brahman  as Ì¿vara to have the status of creator of everything, 
omniscience and appropriate power are necessary. Appropriate power means a power in 
keeping with the nature of the jagat. Whatever is the order of reality of the world, the 
same should be the order of reality of the power that creates it. When we analyse this 
creation, we find it is mithy¡ and therefore, there must be a mithy¡ power, which has 
created it. That power is called m¡y¡. Mithy¡tva is defined as adhiÀ¶h¡na-ananyatva.1  
That means the mithy¡ creation by definition has no independent existence apart from 

                                                 
1 Any thing that is mithy¡ has no independent existence. It always depends on the 
adhiÀ¶h¡na, on which it seems to exist. For example, in the ocean the waves that we see can 
be said to be mithy¡. The water is their adhiÀ¶h¡na. The wave has no existence apart from 
the water. This nature of bieng not different from the adhiÀ¶h¡na is called adhiÀ¶h¡na-
ananyatva. 
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Brahman; its cause, m¡y¡, also fulfils this definition, being not independent of 
Brahman .  

Since I see a jagat here, Brahman  seemingly conditioned by m¡y¡ is looked upon 
as jagat-k¡ra¸a. How do we know? The pram¡¸a for it is only the ¿ruti. That 
Brahman  is the cause of creation is revealed by the ¿¡stra. And it also reveals that you 
are that satyaÆ jµ¡nam  anantaÆ brahma. You can have an immediate appreciation, 
aparokÀa-jµ¡na, of this. Then the problem is to account for the world. For the creation 
of this world, there must be an inherent power, which has the same degree of reality as 
the jagat . That Brahman  gains the status of the jagat-k¡ra¸a through an inherent 
power m¡y¡, is also known for certain only through ¿¡stra, though the existence of the 
power m¡y¡ can also be accepted by a supporting inference. Therefore, the same 
caitanya, which is the common basis for Ì¿vara and the j¢va must have m¡y¡ to make it 
the cause for the creation. In so many words the ¿ruti says, ‘May one know that m¡y¡ is 
the material cause—that undergoes a pari¸¡ma, change, to become this jagat. And this 
m¡y¡ has no independent existence of its own. It is Brahm¡¿ray¡. Therefore, the ¿ruti 
says, ‘m¡y¡Æ tu prak¤tiÆ vidy¡t, m¡yinaÆ tu mahe¿varam.’1 I find this jagat  is 
mithy¡ and for that, there must be a mithy¡-k¡ra¸a. This is an anum¡na, inference. 
And it helps us to assimilate what the ¿ruti says.    

Thus we have two forms of Ì¿vara; one is ¿uddha-caitanya, pure, limitless 
consciousness, the second, m¡y¡-avacchinna-caitanya. Is there a third? If caitanya is 
the svar£pa, which is  Ì¿vara, that svar£pa is also available here as a j¢va. 
Consciousness obtaining in your antaÅ-kara¸a, in other words conditioned by your 
antaÅ-kara¸a, is called j¢va. Therefore, antaÅ-kara¸a-avacchinna-caitanya is another 
form of Ì¿vara. Caitanya conditioned by the antaÅ-kara¸a is an individual knower, 
pram¡t¡. This is another r£pa. 

We also have avat¡ras like R¡ma, K¤À¸a, etc. Whether they existed or not, the 
concept of Ì¿vara assuming a particular form is what we call avat¡ra. K¤À¸a, R¡ma 
etc., are all avat¡ras of Ì¿vara. Without the form of K¤À¸a being a j¢va, it is a special 
form assumed by Ì¿vara as a result of the prayers of many people asking for action to be 
taken in a particular situation. We saw in the fourth chapter that in response to their 
prayers, Ì¿vara himself, through his own m¡y¡, assumes a form suitable for the 
occasion. That is avat¡ra, another form of Ì¿vara. 

Then we have vi¿var£pa, which is Ì¿vara from the standpoint of the physical 
universe. If you look upon this entire creation as the form, the body of Ì¿vara, we have 
what we call vir¡¶, caitanya in the form of cosmos, called the cosmic person. 

How do you know that Ì¿vara is in the form of vir¡¶? You see the jagat directly. 
It is known to you immediately, pratyakÀa. But that it is Ì¿vara is not known; because, 

                                                 
1  áveta¿vataropaniÀad –  4-10. 
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even though the jagat is pratyakÀa, Ì¿vara is not. Therefore, that the jagat  is Ì¿vara has 
to be understood only from the ¿¡stra. Because of the appreciation of the cause, k¡ra¸a, 
being both efficient and material, nimitta and up¡d¡na, there is appreciation of Ì¿vara. 
And you also understand that Ì¿vara as caitanya is the up¡d¡na-k¡ra¸a that undergoes 
no change what so ever—it is the vivarta-up¡d¡na-k¡ra¸a. And you understand from 
the ¿¡stra that the m¡y¡, the ¿akti of Ì¿vara undergoes all the changes and is the 
pari¸¡mi-up¡d¡na-k¡ra¸a. Thus, you understand that this jagat, which is pratyakÀa, 
is only the form of Ì¿vara. 

Here Arjuna wants to see the cosmic form. Because Bhagav¡n  said at the end of 
the last chapter, ‘Pervading the entire universe with one p¡da I remain,’ Arjuna wants to 
see that cosmic form of Ì¿vara. When the cosmos is right there in front of him, why 
should he want to see the cosmic form? What he means is that he wants to see Ì¿vara in 
the form of this entire jagat, all at once. Normally you see one thing at one place and 
time. That is not the cosmic form. You are limited by your own capacities of perception; 
so, all you see are limited entities. And that too, some of them are seen wrongly, like the 
blue sky, which is an illusion. Further, anything that is seen is seen only partially. When 
you see the front of it, you do not see the back. And what is out of sight is out of mind. 
That means you only see one thing at a time. Where is the possibility of  seeing the 
cosmos? Arjuna, like a child, now wants to see the entire cosmic form. He wants to 
know whether in one form he can see what is behind, what is in front, what is on the left, 
what is on the right, and what is beyond the sky, all that is in heaven, etc. It is the desire 
of a child, in fact. Arjuna thought, ‘Why not see this?’ For which, of course, Arjuna's 
eyes are not adequate. Since it is visual perception, he must be given a different type of 
eye, divya-cakÀus. Perhaps it is some sort of inner eye but whatever it is, it is possible 
through Ì¿vara's m¡y¡ alone. And K¤À¸a reveals this cosmic form to him. We can take 
it as something that happened or simply as a presentation of the subject matter showing 
that nothing is away from Ì¿vara. 

Vir¡¶ means vividhaÆ r¡jate, the one who appears in varieties of forms. That 
single form, which includes all forms is called the cosmic form, vir¡¶-svar£pa. It 
establishes that nothing is outside Ì¿vara and upon appreciating that, you discover in 
yourself a devotion to Ì¿vara. This is the topic of the next chapter, bhakti-yoga. Because 
of the appreciation of this cosmic form you can understand that Bhagav¡n is in charge 
of everything. This does not mean you do not take responsibility for what you do, what 
you are. In fact the law of karma helps you take responsibility for your lot, your 
parentage etc., and happily accept it, not passing the blame to anybody. You accept 
responsibility for what you are because of past deeds. Other forces might have 
contributed to what you are, but at the same time you understand that you have a free 
will. You can add to or reorganise yourself, be an emotionally fragile person or a person 
who refuses to be fragile. All this is in your hands. At the same time, as an individual 
j¢va, you are not in total control. 
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This appreciation of the cosmic form does create a reverence for Ì¿vara. It is 
described very beautifully and poetically here creating a word picture that brings all the 
heavens down within your perception, all the heavens and the people therein in one 
huge—huge is not the word—one cosmic form. It includes everything. In spite of that, 
Arjuna somehow misunderstood and sees himself as an individual separate from the 
whole. This we understand because he gets frightened. 

Seeing the form, he finds the wheel of time destroying everybody. In the 
description there is a continuous dissolution, saÆh¡ra, and evolution, s¤À¶i, going on. If 
you see all this, it is something like seeing the microscopic changes that take place in 
your own body as it ages. You will be frightened at all that takes place. This is what 
happens to Arjuna. When he sees this cosmic form, he finds all the people within the 
jaws of death because Lord Death itself is Bhagav¡n . They are all being masticated in 
the jaws of death, the process of change. He finds them sticking within the grip of this 
big mouth. There he sees the battlefield, his own people and all the people he thought 
were outside of him. All of them he finds within one form. Nothing is outside. But 
somehow Arjuna manages to see himself separate from the cosmic form and got 
frightened.  

To say, ‘I am this cosmic form,’ you have to see from the standpoint of sat-cit-
¡nanda-¡tm¡. Otherwise it becomes purely magic as it is for Arjuna. This magical 
vision of the cosmic person is created purely by the grace of K¤À¸a. After seeing this he 
says, ‘Bhagav¡n, I am really frightened; so, please assume your old form.’ As he 
requests, K¤À¸a comes back to the smiling, easily manageable form that he was. 
Otherwise how will you manage this K¤À¸a? Whom will you address? What will you 
call him? So, he comes back to the particular form that Arjuna and others were used to.  

This is the sum and substance of the eleventh chapter. áa´kara introduces it 
saying that the glories of Bhagav¡n have been told. Though only a few of them were 
mentioned, the list was complete enough to appreciate the magnitude of Bhagav¡n's 
glory. Arjuna's attention was caught by K¤À¸a saying, ‘One quarter of Me pervades the 
entire world.’ If the whole world is nothing but a quarter of Ì¿vara, three quarters remain 
hidden. This has to be understood. As only the tip of an ice-berg is visible while the rest 
is under water, so too here; only this much is visible; the part that is not visible is the 
infinite nature of ¡tm¡, which obtains in the buddhi  as aham. That you have to 
understand. Arjuna wants to visually see the cosmic form. You can see through words 
but Arjuna wants to see with his own eyes.  
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Desiring to see Bhagav¡n in the form of this jagat, since he had said that he exists 
in the form of jagat , Arjuna said: 

+V…÷«x… =¥……S…* 
®…n˘x…÷O…Ω˛…™… {…Æ˙®…∆ M…÷¡®…v™……i®…∫…∆ Y…i…®…¬* 
™…k¥…™……‰H∆Ú ¥…S…∫i…‰x… ®……‰Ω˛…‰%™…∆  ¥…M…i……‰ ®…®…**1** 
arjuna uv¡ca 
madanugrah¡ya paramaÆ guhyamadhy¡tmasaµjµitam 
yattvayoktaÆ vacastena moho'yaÆ vigato mama Verse 1 

+V…÷«x…& arjunaÅ — Arjuna; =¥……S… uv¡ca — said;  
®…n˘x…÷O…Ω˛…™… madanugrah¡ya — to bless me; {…Æ˙®…®…¬ M…÷¡®…¬ paramam  guhyam  — the 
greatest secret; +v™……i®…∫…∆ Y…i…®…¬ adhy¡tmasaÆjµitam — known as (knowledge) centred 
on the self; ™…i…¬ ¥…S…& i¥…™…… =HÚ®…¬ yat vacaÅ tvay¡ uktam — which words were taught by 
you; i…‰x… tena — on account of those (words); ®…®… ®……‰Ω˛& +™…®…¬ mama mohaÅ ayam — 
this delusion of mine;  ¥…M…i…& vigataÅ — is gone 

Arjuna said: 
On account of these words, which were taught by you in order to bless 
me with the greatest secret known as (knowledge) cantered on the self, 
this delusion of mine is gone. 

In the beginning of the second chapter Arjuna offered himself as a ¿i¿ya and then 
pleaded with Lord K¤À¸a to bless him with liberation, yat ¿reyaÅ sy¡t ni¿citaÆ br£hi 
tan me ¿i¿yaÅ te aham. Arjuna knew what he was asking for. Bhagav¡n also taught 
him without any reservation. At this stage, having listened to all this, Arjuna says, 
‘madanugrah¡ya, to bless me, yat tvay¡ uktam, what was taught by you, is paramaÆ 
guhyam , the greatest secret.’ This is so, because it is not available by any other means of 
knowledge except the ¿¡stra. Even if the means of knowledge is available, ¡tm¡ can 
remain guhya because our whole orientation is to look outwards. 

A lot of things are hidden, not known, but what value do they have to you? Here it 
is parama-guhya. There is nothing comparable to it in terms of value. It is a hidden 
treasure.  

Adhy¡tma-saÆjµitam means that which is known as self-knowledge, ¡tma-
vidy¡. This is the greatest hidden treasure. And it was taught to me by you, tvay¡ 
uktam. Uktam is not simply told, but taught. By these words—tena vacas¡, by your 
words, my delusion (about what is ¡tm¡, what is an¡tm¡) is gone—mohaÅ  ayaÆ 
vigataÅ  mama. Self knowledge is nothing but viveka, a discriminate knowledge of 
¡tm¡ and an¡tm¡. Arjuna's delusion about what is ¡tm¡ and an¡tm¡, what is dharma 
and adharma, expressed as sorrow and conflict over all the people he was going to 
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destroy, has now gone away more or less. After these nine chapters a good part of his 
delusion is gone but still he has questions to ask. Arjuna says, ‘mohaÅ ayaÆ vigataÅ 
mama.’ And áa´kara explains that statement by saying, aviveka-buddhiÅ apagat¡—
the aviveka-buddhiÅ  is gone. It does not mean that discrimination is complete, just that 
aviveka-buddhi is gone. There is discrimination. Arjuna cannot say anymore, ‘I am an 
avivek¢ .’ But his viveka seems to suffer from some inhibiting factors. 

¶…¥……{™…™……Ë  Ω˛ ¶…⁄i……x……∆ ∏…÷i……Ë  ¥…∫i…Æ˙∂……‰ ®…™……* 
i¥…k…& EÚ®…ôÙ{…j……I… ®……Ω˛…i®™…®… {… S……¥™…™…®…¬**2** 
bhav¡pyayau hi bh£t¡n¡Æ ¿rutau vistara¿o may¡ 
tvattaÅ kamalapatr¡kÀa m¡h¡tmyamapi c¡vyayam Verse 2 

¶…¥…-+{™…™……Ë  Ω˛ bhava-apyayau hi — indeed the creation and dissolution; ¶…⁄i……x……®…¬ 
bh£t¡n¡m  — of things; ∏…÷i……Ë ¿rutau — have been heard;  ¥…∫i…Æ˙∂…& vistara¿aÅ — in 
detail; ®…™…… may¡ — by me; i¥…k…& tvattaÅ  — from you; EÚ®…ôÙ{…j……I… kamalapatr¡kÀa — 
K¤À¸a, whose eyes are like the lotus petal; +¥™…™…®…¬ ®……Ω˛…i®™…®…¬ + {… S… avyayam 
m¡h¡tmyam api  ca — and also (your) perennial glory (was heard) 

Indeed the creation and dissolution of things have been heard in detail by 
me from you, O! K¤À¸a, whose eyes are like the lotus petal, and also 
(your) perennial glory (was heard).  

Arjuna addresses K¤À¸a here as kamalapatr¡kÀa, a very nice expression. 
Kamala can mean the whole lotus but here it means lotus flower and patra is a petal. A 
lotus petal is very soft and shaped like an eye. Thus eyes that are soft and pleasing are 
likened to the kamalapatra. So, K¤À¸a is addressed as the one whose eyes are like the 
petal of the lotus, very clear and soft. You can look at it another way also. This is the fun 
of Sanskrit scholars. Ka means sukha and here it refers to brahma-sukha, ¡nanda, 
obtaining as the svar£pa of ¡tm¡, Brahman . Then, kam alati iti kamalaÅ, means the 
one that illumines, reveals the brahma-sukha. So, kamala is that which reveals the 
¡nanda, the self. It is self-knowledge. Patra means the one who protects one from 
falling, patan¡t tr¡yate. Here self-knowledge saves the person from saÆs¡ra. That is, 
kamala-patra means the self-knowledge that saves you from saÆs¡ra. Then akÀyate iti 
akÀaÅ , what is gained, understood. Ì¿vara is understood only by self-knowledge. There 
is no other way. He is the one who is accomplished as oneself. Therefore, the one who is 
accomplished by that self-knowledge, which reveals ¡nand¡ and saves you from 
saÆs¡ra is called kamalapatr¡kÀa, Ì¿vara. Though this sounds far-fetched, it is 
possible in Sanskrit to find such a meaning. If there is a possible meaning and it does not 
hurt the ¿¡stra, it is fun to explore that. 

The chapter deals with Ì¿vara in a form in which everything here is included. 
There is nothing outside vi¿var£pa, the cosmic form. Therefore, there is going to be a 
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lot of poetry here, and from that standpoint, it is a very interesting chapter. For devotees 
committed to duality, this is the greatest chapter. For a jijµ¡su, it is something that has to 
be understood properly. The cosmic form vir¡¶  includes all details. Previously, 
Bhagav¡n  said, that he is manifest in each form. Now, in one form everything is 
included. As the string runs through all the beads, includes all of them and holds them all 
together, sutre ma¸iga¸aÅ  iva, similarly Ì¿vara is in and through every being. Any 
glory manifest anywhere belongs to him. Now here, in one cosmic form, everything is 
included. There the immanence of the Lord was pointed out and here it is the very form 
of the Lord, which includes all the forms. 

Arjuna says, ‘Two things were heard by me; bhava and apyaya of the bh£tas. 
Bhava means creation. Apyaya is dissolution. Both the creation and dissolution of all 
the beings, bh£t¡n¡Æ bhav¡pyayau, have been heard of by me. The creation and 
dissolution of the sth£la and sukÀma-up¡dhis and also the paµca-bh£tas, ¡k¡¿a, v¡yu, 
agni, ¡paÅ, p¤thiv¢, were heard. How? In detail, vistara¿aÅ. From whom? From you, 
tvattaÅ . Because of your grace I could hear all these from you, O! Lord, not briefly, but 
in detail. Because in all these chapters, from the seventh chapter onwards, Bhagav¡n's 
glory has been told by Bhagav¡n himself. The process of creation, the dissolution, 
death, what happens after death—everything has been discussed. 

Then further, m¡h¡tmyaÆ  ca avyayam, endless glories, were also heard. 
Mah¡tm¡ means the one whose ¡tm¡ is mah¡n; he is all-pervasive. It refers to Ì¿vara 
here. M¡h¡tmya means the nature of the one who is mah¡tm¡, that is, the glory of 
Ì¿vara. Therefore, Arjuna says here, ‘Your glory, I have been hearing in all these 
chapters. And it is also avyaya.’ The word avyaya does not mean ‘eternal’ here but 
‘perennial.’ In every creation it keeps coming again and again. Your glory, your 
aiÀvarya is not subject to destruction, it is avyaya. Ì¿vara's qualities are absolute and 
therefore, not subject to time. The word ¿ruta, heard, is to be added here to complete the 
sentence—m¡h¡tmyaÆ ca avyayaÆ ¿rutam. 

Arjuna makes his request explicit in the next verse. 

B¥…®…‰i…tl……il… i¥…®……i®……x…∆ {…Æ˙®…‰∂¥…Æ˙* 
p˘ü÷ı ®…SUÙ… ®… i…‰ ∞¸{ …®…Ë∂¥…Æ˙∆ {…÷Ø˚π……‰k…®…**3** 
evametadyath¡ttha tvam¡tm¡naÆ parame¿vara 
draÀ¶umicch¡mi te r£pamai¿varaÆ puruÀottama Verse 3 

™…l…… yath¡ — just as; i¥…®…¬ +…il… tvam ¡ttha — you tell; +…i®……x…®…¬ ¡tm¡nam — (about) 
yourself; {…Æ˙®…‰∂¥…Æ˙ parame¿vara — O! Lord; B¥…®…¬ evam — in the same manner; Bi…n¬˘ 
etad — this; p˘ü÷ı®…¬ <SUÙ… ®… draÀ¶um icchh¡mi  — I wish to see; i…‰ ∞¸{…®…¬ B‰∂¥…Æ˙∆ te r£pam 
aiÀvaram  — your form as the Lord; {…÷Ø˚π……‰k…®… puruÀottama — most exalted among 
beings 
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Just as you have been telling about yourself, O! Lord, in the same manner 
as this, I wish to see this form of yours as the Lord, O! PuruÀottama. 

Parame¿vara yath¡ tvam ¡tm¡nam evam etad ¡ttha—O Lord, just as you have 
been talking to me about yourself in this manner… The word parama means ‘not 
limited by time, space, or object,’ and Ì¿vara is the one who is the cause, the Lord of 
everything. Evam etat means  this is indeed so, yath¡ tvam ¡tm¡nam ¡ttha, just as you 
have been telling me about  yourself, just as you have revealed yourself. Arjuna tells the 
Lord, ‘This form of yourself, about which you are talking to me, I totally accept as true.’ 
áa´kara adds ‘na anyath¡,’ exactly in this manner, not in any other manner. Arjuna is 
saying, ‘I see that what you say is true and I accept it. I accept because I understand.’ 
That is what is conveyed here. It is not that Arjuna is trying to validate Lord K¤À¸a. 
‘When you said of yourself, I am this, I am that etc., you told of your immanence. And I 
would like to see that form,’ says Arjuna. 

Again Arjuna uses the vocative when he says, puruÀottama, because he is 
imploring. He addresses K¤À¸a as the one who is puruÀa and uttama, the most exalted 
of all beings. K¤À¸a's form is also Bhagav¡n's form and so, he says, ‘O! PuruÀottama, 
I would like to see that  ai¿varaÆ r£pam of yours. áa´kara says that Bhagav¡n's form 
is endowed with knowledge, over-lordship, strength, creative power, and glory—jµ¡na-
ai¿varya¿akti-bala-v¢rya-tejobhiÅ  sampannam ai¿varaÆ r£pam. This is another 
definition of Bhagav¡n  in the tradition, which áa´kara uses here. We have seen 
another popular definition of the word Bhagav¡n earlier.1 This is the ai¿varya, that 
belongs to Ì¿vara, the Lord's form. That I want to see, draÀ¶um icch¡mi . Arjuna knows 
that this is a good opportunity to ask Lord K¤À¸a, to show his cosmic form. But he is a 
little doubtful about whether Bhagav¡n will reveal it or not and that doubt is expressed 
in the next verse. 

®…x™…∫…‰ ™… n˘ i…SUÙC™…∆ ®…™…… p˘˘ü÷ı ®… i… |…¶……‰* 
™……‰M…‰∂¥…Æ˙ i…i……‰ ®…‰ i¥…∆ n˘∂…«™……i®……x…®…¥™…™…®…¬**4** 
manyase yadi tacchakyaÆ may¡ draÀ¶umiti prabho 
yoge¿vara tato me tvaÆ dar¿ay¡tm¡namavyayam Verse 4 

™… n˘ yadi — if; ®…x™…∫…‰ manyase — you consider; i…i…¬ tat — that (form); ®…™…… may¡ — by 
me; p˘ü÷ı®…¬ ∂…C™…®…¬ < i… draÀ¶um ¿akyam iti — is possible to be seen; |…¶……‰ prabho — O! 
Lord; ™……‰M…‰∂¥…Æ˙ yogeÀvara — Lord of the yog¢s; i…i…& tataÅ — then; ®…‰ i¥…®…¬ n˘∂…«™… me tvam 
dar¿aya — you please show me; +…i®……x…®…¬ ¡tm¡nam  — yourself; +¥™…™…®…¬ avyayam — 
who is perennially eternal  

                                                 
1  Refer to the definition of the word Bhagav¡n — page 24, vol 1. 
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If you think it is possible for me O! Lord, to see that (form of yours), 
then, O! Lord of the yog¢s, please show me your perennially eternal self. 

Arjuna wants to see, but then the choice of course is left to Bhagav¡n . When 
people know they are asking too much, they always start with, ‘If it is not too much to 
ask...’ It is a prelude to asking for a lot. Similarly, Arjuna says, ‘If you consider it is 
possible for me to see that (form), O! Lord…, manyase yadi may¡ tat  draÀ¶uÆ 
¿akyam iti prabho…’  

He knows he is not qualified because the ordinary eyes he has are not enough. 
Some extra eye may be necessary to see the cosmic form and that is what Arjuna is 
implicitly requesting here. He addresses K¤À¸a as prabho. Prabhu is the Lord who 
gives everything. You will find this chapter is full of the vocative case! Again he says 
yoge¿vara, the one who is the Lord among the yog¢s.  A yog¢ is one who has 
accomplished the end called mokÀa accomplished by the sanny¡s¢s. The one who has 
that yoga is called yog¢. There are many yog¢s and K¤À¸a is called the Lord of all of 
them. He is the most exalted yog¢, the one who keeps the yogam¡y¡, the m¡y¡ of the 
Lord, under his control. 

Any yog¢ at the very least keeps his body under control. That is ¡sana-siddhi. 
Then his health can be maintained and senses etc., can be kept under control by yamaÅ , 
niyata, pr¡¸¡y¡ma, pray¡t¡Å, dh¡rayan, dhy¡na and sam¡dhi. This aÀ¶¡´ga-yoga 
will help him to achieve self-mastery. As a person he is together. Then certain innate 
powers in the m¡y¡ like a¸im¡, garim¡, laghim¡ etc., can be kept under control for 
which there is a siddhi-prakara¸a in the yoga-s£tras. Such people seem to have existed 
only in earlier times. But among those people who had a few things under control Lord 
K¤À¸a is the one who has everything under control. He is m¡y¡v¢, the one who wields 
the yoga-m¡y¡. He has said so, himself—¡tma-m¡yay¡ ahaÆ sambhav¡mi, with the 
help of m¡y¡ I come into being in this particular form. Therefore, when Arjuna 
addresses K¤À¸a as yoge¿vara it looks like a very consciously chosen word. ‘Since you 
are yoge¿vara, you can, after all, lend some of your powers to me so that I can see your 
glorious form. So, if you think it is possible, then, tataÅ, for my sake, please show me, 
dar¿aya, your own self, ¡tm¡nam, which is avyaya ai¿varam r£pam, the perennially 
eternal form of the Lord,’ says Arjuna. Even though the time-bound jagat is subject to 
dissolution, it comes back again and again. Therefore, it is avyaya, eternal. 

Now that Arjuna has made this request, K¤À¸a has to decide whether to grant it or 
not. He can refuse and change the subject. but he seems to see it as a good teaching 
opportunity—another method of revealing his cosmic form. So far he has only been 
speaking; but here is a chance to use a visual device; and he thought that it would be 
good for Arjuna. When Arjuna said, in the first chapter, ‘I don't want to cause all these 
problems. I will be incurring sin,’ he showed an inflated sense of his role in all of this. 
So, K¤À¸a perhaps thinks this is a good occasion to demonstrate how there is only one 
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puruÀa and everything ‘else’ is prak¤ti. That one puruÀa is puruÀottama, which 
happens to be the ¡tm¡. That is what the entire ¿¡stra is saying. There is no second 
thing. 

Arjuna's  protests against engaging in battle thinking that he would incur sin, etc., 
are all going to be answered simply by this visual teaching. Bhagav¡n  anticipates this 
and therefore, decides to show him this form. 

∏…“¶…M…¥……x…÷¥……S…* 
{…∂™… ®…‰ {……l…« ∞¸{…… h… ∂…i…∂……‰%l… ∫…Ω˛ª…∂…&* 
x……x…… ¥…v…… x…  n˘¥™…… x… x……x……¥…h……«EfiÚi…“ x… S…**5** 
¿r¢bhagav¡nuv¡ca 
pa¿ya me p¡rtha r£p¡¸i ¿ata¿o'tha sahasra¿aÅ 
n¡n¡vidh¡ni divy¡ni n¡n¡var¸¡k¤t¢ni ca Verse 5 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n (The Lord); =¥……S… uv¡ca — said;  
{…∂™… pa¿ya — see; {……l…« p¡rtha — Arjuna; ®…‰ ∞¸{…… h… me r£p¡¸i — My forms; ∂…i…∂…& 
¿ata¿aÅ  — in hundreds; +l… atha — then; ∫…Ω˛ª…∂…& sahasra¿aÅ — in thousands; x……x……-
 ¥…v…… x… n¡n¡-vidh¡ni — of many varieties;  n˘¥™…… x… divy¡ni — effulgent; x……x……-¥…h…«-
+…EfiÚi…“ x… S… n¡n¡-var¸a-¡k¤t¢ni ca — and of many colours and forms. 

ár¢ Bhagav¡n  said:  
See, Arjuna, hundreds, and thousands of My forms of many varieties, 
effulgent and of many colours and shapes. 

Bhagav¡n  says, ‘pa¿ya, look!’ But he does not show his form immediately; so, 
this is only an introduction to the topic. When he says ‘look!’ here he means, ‘You are 
going to see.’ That is the sense in which it is used here. It means, ‘You are qualified and 
you are now going to see.’ Therefore, ‘Pa¿ya, please look,’ Bhagav¡n says, arresting 
Arjuna's attention. And he addresses him as Kunti's son, P¡rtha. What should he see? 

Me r£p¡¸i—My forms, which are hundreds, ¿ata¿aÅ, and thousands sahasra¿aÅ, 
in number. The words ‘hundred’ and ‘thousand’ are not to be taken literally. They have 
the meaning of countless, amita. And not only are they numerous in terms of quantity, 
they are of infinite variety, n¡n¡-vidh¡ni, forms with all different features. Then again 
they include not only what you can know here but what you can never imagine, divy¡ni, 
things that are in heaven and other lokas. Not only are they of all different features but 
different types of physiques, ¡k¤t¢ni. ‘You have seen only the animals and human 
beings, which exist on this planet. Even on this planet there are so many tribes of people 
and species of animals, which you have not seen. You will see varieties of forms in Me 
right now. Don't think that you are going to see only local things. You will see all sorts 
of other things that you have never seen,’ says Bhagav¡n , arresting Arjuna's attention. 
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{…∂™…… n˘i™……x¥…∫…⁄x…¬ Ø˚p˘…x… ∑ … x……Ë ®…Ø˚i…∫i…l……*  
§…Ω⁄˛x™…o˘üı{…⁄¥……« h… {…∂™……ù…™……« h… ¶……Æ˙i…**6** 
pa¿y¡dity¡nvas£nrudr¡na¿vinau marutastath¡ 
bah£nyad¤À¶ap£rv¡¸i pa¿y¡¿cary¡¸i bh¡rata Verse 6 

{…∂™… pa¿ya — see; +… n˘i™……x…¬ ¡dity¡n  — the Ëdityas;  ¥…∫…⁄x…¬ vas£n — Vasus;  Ø˚p˘…x…¬ 
rudr¡n  — Rudras; + ∑… x……Ë a¿vinau  — two A¿vins; ®…Ø˚i…& i…l…… marutaÅ tath¡ — as 
well as the Maruts;  {…∂™… pa¿ya — see; §…Ω⁄˛ x… bah£ni  — many (others); +…ù…™……« h… 
¡¿cary¡¸i — wondrous (forms); +o˘üı{…⁄¥……« h… ad¤À¶a-p£rv¡¸i— never seen before; ¶……Æ˙i… 
bh¡rata — Arjuna 

See the Ëdityas, Vasus, Rudras , two A¿vins as well as the Maruts. See, 
Arjuna, many (other) wondrous (forms) never seen before. 

Bhagav¡n  says, ‘Now, Arjuna, you can see these twelve ¡ditya-devat¡s, the 
eight vasus, eleven rudras, two a¿vini-devat¡s, considered to be the devat¡s of smell, 
and the seven groups of marut devat¡s. All of them, have never been seen before by 
you or by any one else, ad¤À¶a-p£rv¡¸i. And many other, bah£ni, wondrous forms, 
¡¿cary¡¸i, which you could never see otherwise much less see in a single form.’ 

Not only that: 

<ΩË˛EÚ∫l…∆ V…M…iEfiÚi◊…∆ {…∂™……t ∫…S…Æ˙…S…Æ˙®…¬* 
®…®… n‰˘Ω‰˛ M…÷b˜…E‰Ú∂… ™…c……x™…n¬˘p˘ü÷ı ®…SUÙ ∫…**7** 
ihaikasthaÆ jagatk¤tsnaÆ pa¿y¡dya sacar¡caram 
mama dehe gu·¡ke¿a yacc¡nyaddraÀ¶umicchasi Verse 7 

M…÷b˜…E‰Ú∂… gu·¡ke¿a — Arjuna; +t adya — today; <Ω˛ iha — here; BEÚ∫l…®…¬ ekastham —
in one place; V…M…iEfiÚi◊…®…¬ jagatk¤tsnam — the entire world; ∫…S…Æ˙…S…Æ˙®…¬ sacar¡caram — 
movable and immovable; ®…®… n‰̆Ω‰̨ mama dehe — in My body; {…∂™… pa¿ya — see; ™…i…¬ S… 
+x™…i…¬ yat ca anyat — and anything else; p˘ü÷ı®…¬ <SUÙ ∫… draÀ¶um icchasi — that you wish 
to see  

Today, here, in My body, please see the entire world, movable and 
immovable, in one place Arjuna; and anything else, which you wish to 
see. 

Addressing him as Gu·¡ke¿a, Bhagav¡n  draws Arjuna's  attention. Gud¡ke¿a, 
we have seen, is the one who has mastered his sleep. He says, ‘Here, residing in one 
place, in My body, please see the entire world, right now.’ The world is divided into two 
parts, moving and non-moving. ‘In one place, in My body, please see all this Arjuna. 
And not only that, anything else you want to see, yat ca anyat draÀ¶um icchasi.’ 
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What else can there be, when everything is in this form. The only thing remaining, 
áa´kara says, is the question of who is going to win this battle. Arjuna wondered 
whether his side would win or not. ‘Now you can resolve that and all other doubts,’ says 
Bhagav¡n , ‘You will see the future including the outcome of this war. It is all settled. 
Duryodhana by his deeds has already brought about the destruction of his clan. You 
need not do anything more than play your part. It is like a fruit that has already ripened. 
You simply have to touch it and it will fall. It would look as if you brought it down. But 
it is not so. It was on the verge of falling as it is. Similarly Duryodhana is ripe for being 
destroyed. All you have to do is release a few arrows. Nothing else. By his own karmas, 
he has already brought about the phala. That is why the war is being waged. He has 
sought this destruction, worked hard for it and therefore, is getting it. Who are you in all 
this? You are only an instrument, nimitta, in the whole process.’ This, Bhagav¡n  is 
going to tell later. ‘Therefore, if you wish to see anything more, yat ca anyad draÀ¶um 
icchasi, such as the outcome of this war, you will see it all here in My deha, My form.’ 

x… i…÷ ®……∆ ∂…C™…∫…‰ p˘ü÷ı®…x…‰x…Ë¥… ∫¥…S…I…÷π……* 
 n˘¥™…∆ n˘n˘… ®… i…‰ S…I…÷& {…∂™… ®…‰ ™……‰M…®…Ë∂¥…Æ˙®…¬*8** 
na tu m¡Æ ¿akyase draÀ¶umanenaiva svacakÀuÀ¡ 
divyaÆ dad¡mi te cakÀuÅ pa¿ya me yogamai¿varam Verse 8 

x… i…÷ ∂…C™…∫…‰ na tu ¿akyase — but you will not be able; pü÷ı®…¬ draÀ¶um  — to see Me; ®……®…¬ 
m¡m — Me; +x…‰x… B¥… ∫¥…S…I…÷π…… anena eva svacakÀuÀ¡ — with this physical eyes of 
yours alone; n˘n˘… ®… i…‰ dad¡mi te — I will give you;  n˘¥™…®…¬ S…I…÷& divyam cakÀuÅ — 
extraordinary eyes; {…∂™… pa¿ya — please see; ®…‰ ™……‰M…®…¬ B‰∂¥…Æ˙®…¬ me yogam ai¿varam  — 
My wondrous power  

But it is not possible for you to see Me with your own eyes alone. I will 
give you an extraordinary eye. Please see My wondrous power. 

Even though it is possible to see all this, the problem here is your eyes are not 
adequate to see Me in this cosmic form. ‘The natural human eyes with, which we can see 
a few things are not capable of seeing something of this dimension. For that you require 
a special eye. You can call it the eye of wisdom or an extraordinary eye created by Lord 
K¤À¸a through his power of m¡y¡. Either way, Bhagav¡n  gave Arjuna the capacity to 
see his cosmic form. He says, ‘I give you eyes that are divya.’ 

Therefore, please see My wondrous power, pa¿ya me yogamai¿varam. Yoga here 
is the power of m¡y¡, a power that is beyond compare. It holds the capacity for all 
knowledge, jµ¡na-¿akti, all activity, kriy¡-¿akti, and all desire, icch¡-¿akti. Please see 
My wondrous power of m¡y¡ in this form. Bhagav¡n has given Arjuna the capacity to 
confront his power.  
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Now the scene shifts to the palace at Hastinapura and we are reminded that 
Saµjaya is relating this dialogue to Dh¤tar¡À¶ra. The whole dialogue between K¤À¸a 
and Arjuna is a narration by Saµjaya. Saµjaya now speaks directly to Dh¤tar¡À¶ra. 
Because he also saw the cosmic form, he also had divya-cakÀu.  

Saµjaya says, 

∫…â…™… =¥……S…* 
B¥…®…÷Ci¥…… i…i……‰ Æ˙…V…x®…Ω˛…™……‰M…‰∂¥…Æ˙…‰ Ω˛ Æ˙&*  
n˘∂…«™……®……∫… {……l……«™… {…Æ˙®…∆ ∞¸{…®…Ë∂¥…Æ˙®…¬ **9** 
Saµjaya uv¡ca 
evamuktv¡ tato r¡janmah¡yoge¿varo hariÅ 
dar¿ay¡m¡sa p¡rth¡ya paramaÆ r£pamai¿varam Verse 9 

∫…â…™…& saµjaya — Sanjaya; =¥……S… uv¡ca — said; 
i…i…& tataÅ — then; Æ˙…V…x…¬ r¡jan— O! King; ®…Ω˛…™……‰M…‰∂¥…Æ˙˙& mah¡-yoge¿varaÅ — the 
limitless Lord of all yog¢s; Ω˛ Æ˙& hariÅ — Hari, whose grace destroys all p¡pa; B¥…®…¬ 
=Ci¥…… evam uktv¡ — thus having spoken; n˘∂…«™……®……∫… dar¿ay¡m¡sa — showed; {……l……«™… 
p¡rth¡ya — to Arjuna; {…Æ˙®…®…¬ ∞¸{…®…¬ B‰∂¥…Æ˙®…¬ paramam r£pam ai¿varam — his 
wondrous all-inclusive form 

Saµjaya said: 
Having spoken thus, then, O! King, the limitless Lord of all yog¢s whose 
grace destroys all p¡pa, showed to Arjuna his wondrous all-inclusive 
form. 

‘When Arjuna said this, O! King, then the Lord showed Arjuna his cosmic form,’ 
says Saµjaya. Saµjaya refers to K¤À¸a here as the Lord of all yog¢s, yoge¿vara, who is 
also limitless, mah¡n, and who is called Hari because his grace destroys all p¡pa. The 
form he showed to Arjuna was one that includes all forms. That was parama. Any 
given form generally excludes every other form. But here it is one form containing all 
forms, each of which still enjoys its own form. That is the beauty. If all wax forms are 
rolled into one form, the individual forms are lost. But here, in one sweep of vision you 
can see one form consisting of all forms. This cosmic form, Bhagav¡n  showed to 
Arjuna. Then Saµjaya who also could see that cosmic form continues with his own 
description of the whole thing.  

+x…‰EÚ¥…Cj…x…™…x…®…x…‰EÚ…ë÷˘i…n˘∂…«x…®…¬* 
+x…‰EÚ n˘¥™……¶…Æ˙h…∆  n˘¥™……x…‰EÚ…‰ti……™…÷v…®…¬**10** 
anekavaktranayanamanek¡dbhutadar¿anam 
anekadivy¡bhara¸aÆ divy¡nekodyat¡yudham Verse 10 
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(i…i…¬ ∞¸{…®…¬ tat r£pam — that form); +x…‰EÚ-¥…Cj…-x…™…x…®…¬ aneka-vaktra-nayanam — (was 
one) of countless mouths and eyes; +x…‰EÚ-+ë÷̆i…-n˘∂…«x…®…¬ aneka-adbhuta-dar¿anam — of 
countless wondrous objects; +x…‰EÚ- n˘¥™…-+…¶…Æ˙h…®…¬ aneka-divya-¡bhara¸am — of 
countless splendid celestial ornaments;  n˘¥™…-+x…‰EÚ-=ti…-+…™…÷v…®…¬ divya-aneka-udyata-
¡yudham — (had) countless extraordinary weapons raised for use 

 n˘¥™…®……±™……®§…Æ˙v…Æ∆˙  n˘¥™…M…xv……x…÷ô‰Ù{…x…®…¬* 
∫…¥……«ù…™…«®…™…∆ n‰˘¥…®…x…xi…∆  ¥…∂¥…i………‰®…÷J…®…¬**11** 
divyam¡ly¡mbaradharaÆ divyagandh¡nulepanam 
sarv¡¿caryamayaÆ devamanantaÆ vi¿vatomukham Verse 11 

 n˘¥™…-®……±™…-+®§…Æ˙v…Æ˙®…¬ divya-m¡lya-ambaradharam — (was) wearing celestial m¡l¡s 
and garments;  n˘¥™…-M…xv…-+x…÷ô‰Ù{…x…®…¬ divya-gandha-anulepanam — anointed with special 
sandal paste; ∫…¥……«ù…™…«®…™…®…¬ sarv¡¿caryamayam  — that which is all wonder; n‰˘¥…®…¬ devam  
— effulgent; +x…xi…®…¬ anantam — endless;  ¥…∂¥…i……‰®…÷J…®…¬ vi¿vatomukham — that which 
spans all the directions  

That form consisted of countless mouths and eyes, countless wondrous 
objects, countless extraordinary weapons raised for use. It was wearing 
celestial m¡l¡s and garments, was anointed with special sandal paste. It 
was all wonder, was endless, and was one that spanned all the directions. 

The form that Bhagav¡n  showed to Arjuna and which Saµjaya also saw was due 
to the m¡y¡-¿akti of Ì¿vara. It was a highly elaborate form with not one but millions of 
mouths, aneka-vaktra, and millions of eyes, aneka-nayana. It is all dramatically 
presented here. And this form consists of countless wondrous objects, which áa´kara 
says are awe inspiring, aneka-adbhuta-dar¿ana. It has forms never seen before, each as 
striking as the next. And it is full of thousands of splendid ornaments that you could 
never think of, aneka-divya-¡bhara¸a. And it has special instruments of destruction all 
ready for use, divya-aneka-udyata-¡yudha. The weapons were not just of this wo rld 
that are commonly known but those that are divya, not of this world. Destruction is 
constantly going on in this cosmic form. So, there are appropriate weapons for all forms 
of destruction, all being brandished and ready for use. All this Arjuna sees.  

It is a form decked with garlands of celestial flowers beyond imagination and it is 
wearing celestial garments, divya-m¡lya-ambaradhara. And it is anointed with 
especially fragrant sandal paste, divya-gandha-anulepana. It is all one great endless 
wonder, sarva-¡¿caryamaya and ananta. It is effulgent, deva. In whichever way he 
looked there was no end to this form at all. No top, no bottom, no width, no end in any 
direction, vi¿vatomukha. Arjuna sees the one whose form includes all forms and who is 
¡tm¡, the truth of all forms. 
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Then Saµjaya gives an illustration for the effulgence of the cosmic form. 

 n˘ ¥… ∫…⁄™…«∫…Ω˛ª…∫™… ¶…¥…‰t÷M…{…n÷˘Œil…i……* 
™… n˘ ¶……& ∫…o˘∂…“ ∫…… ∫™……ë˘…∫…∫i…∫™… ®…Ω˛…i®…x…&**12** 
divi s£ryasahasrasya bhavedyugapadutthit¡ 
yadi bh¡Å sad¤¿¢ s¡ sy¡dbh¡sastasya mah¡tmanaÅ Verse 12 

™… n˘ yadi — suppose;  n˘ ¥… divi  — in the sky; ∫…⁄™…«-∫…Ω˛ª…∫™… ¶……& s£rya-sahasrasya bh¡Å 
— effulgence of one thousand suns; ™…÷M…{…i…¬ yugapat — simultaneously; =Œil…i…… ¶…¥…‰i…¬ 
utthit¡ bhavet — would appear; ∫…… s¡ — that (effulgence); i…∫™… ®…Ω˛…i®…x…& ¶……∫…& tasya 
mah¡tmanaÅ bh¡saÅ — the effulgence of that great Lord; ∫…o˘∂…“ ∫™……i…¬ s̆ad¤¿¢ sy¡t  — 
would be equal to 

If one thousand effulgent suns should simultaneously appear in the sky, 
that (effulgence) would be equal to the effulgence of that great Lord. 

Just think of the brightness of a blazing summer sun. Now suppose one thousand 
suns rise simultaneously in the sky. How effulgent would it be? Equivalent to that, 
Saµjaya says, was the effulgence of Ì¿vara's cosmic form. It was, áa´kara says, 
equivalent to the effulgence of Ì¿vara's cosmic form. No example will be adequate 
because he transcends all comparisons. It is impossible even to imagine. That is why he 
said it is like one thousand suns simultaneously rising. It does not happen and it is 
difficult even to imagine it. If you could imagine a thousand suns rising in the sky, that 
would be the effulgence of Ì¿vara in this cosmic form. Here the upam¡, illustration, is 
not drawn from any known experience because there is none. So, you are asked to 
imagine. This is known is Sanskrit literature as sambh¡vita-upam¡. 

i…j…ËEÚ∫l…∆ V…M…iEfiÚi◊…∆ |… ¥…¶…HÚ®…x…‰EÚv……* 
+{…∂™…q‰˘¥…n‰˘¥…∫™… ∂…Æ˙“Æ‰˙ {……hb˜¥…∫i…n˘…**13** 
tatraikasthaÆ jagatk¤tsnaÆ pravibhaktamanekadh¡ 
apa¿yaddevadevasya ¿ar¢re p¡¸·avastad¡ Verse 13 

i…n˘… tad¡ — then; {……hb˜¥…& p¡¸·avaÅ  — Arjuna; i…j… n‰̆¥…-n‰̆¥…∫™… ∂…Æ˙“Æ‰̇ tatra deva-devasya  
¿ar¢re — there in the body of the Lord of all gods; BEÚ∫l…®…¬ ekastham — remaining in 
one form; V…M…i…¬-EfiÚi◊…®…¬ jagat-k¤tsnam — the entire world; +x…‰EÚv…… |… ¥…¶…HÚ®…¬ anekadh¡ 
pravibhaktam — distinctly  divided in a manifold way; +{…∂™…i…¬ apa¿yat — saw  

Then, there in the body of the Lord of all gods, Arjuna saw the entire 
world remaining in a single form (but) distinctly divided in a manifold 
way. 
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There, in that vi¿var£pa, this entire world remaining within the boundaries of one 
form retained the distinction of each form therein. It was divided in many ways into 
celestials, devas , humans, manu¿yas, the manes, etc., áa´kara says. Included are the 
animals, yakÀas, r¡kÀasas, gandharvas, all in one form. Arjuna saw all this in that 
particular form, the body of the Lord of all the gods.  

When he saw this form Arjuna was wonder struck. 

i…i…& ∫…  ¥…∫®…™…… ¥…üı…‰ æ˛üıÆ˙…‰®…… v…x…â…™…&* 
|…h…®™…  ∂…Æ˙∫…… n‰˘¥…∆ EfiÚi……â… ôÙÆ˙¶……π…i…**14** 
tataÅ sa vismay¡viÀ¶o h¤À¶arom¡ dhanaµjayaÅ 
pra¸amya ¿iras¡ devaÆ k¤t¡µjalirabh¡Àata Verse 14 

i…i…& tataÅ — then; ∫… v…x…â…™…& sa dhanaµjayaÅ  — that Arjuna;   ¥…∫®…™…… ¥…üı& vismaya-
¡viÀ¶aÅ — who was  overwhelmed with awe; æ˛üıÆ˙…‰®…… h¤À¶arom¡ — whose hairs were 
standing on end; n‰˘¥…®…¬  ∂…Æ˙∫…… |…h…®™… devam ¿iras¡ pra¸amya — saluting the Lord with 
his head; EfiÚi……â… ôÙ& k¤t¡µjaliÅ — with hands folded; +¶……π…i… abh¡Àata — said  

Then, overwhelmed with awe, with his hairs standing on end, Arjuna 
saluting the Lord with his head, hands folded together, said. 

Arjuna is actually seeing this. What would be his lot? He does not know whether 
to laugh or to cry. Sometimes emotions are not very distinct. If it is one form of emotion 
you can cry, if it is another, you can laugh. But on seeing the cosmic form Arjuna is 
overwhelmed with wonder and also fear, as he is going to say later. Everything is mixed 
up. The impact is so great that his hair stands on end, and hence he is called h¤À¶arom¡. 
Arjuna, bowing his head, with folded hands says the following in praise of the Lord. 

Here, áa´kara  tells us that Arjuna is reporting his own experience. 

{…∂™…… ®… n‰˘¥……∆∫i…¥… n‰˘¥… n‰˘Ω‰˛ ∫…¥……»∫i…l…… ¶…⁄i… ¥…∂…‰π…∫…ÑÛ…x…¬* 
•…¿…h…®…“∂…∆ EÚ®…ôÙ…∫…x…∫l…®…fiπ…”ù… ∫…¥……«x…÷Æ˙M……∆ù…  n˘¥™……x…¬**15** 
pa¿y¡mi dev¡Æstava deva dehe  
 sarv¡Æstath¡ bh£tavi¿eÀasa´gh¡n 
brahm¡¸am¢¿aÆ kamal¡sanastham 
 ¤À¢Æ¿ca sarv¡nurag¡Æ¿ca divy¡n Verse 15 

n‰˘¥… deva — O! Lord; i…¥… n‰˘Ω‰˛ tava dehe — in your body; ∫…¥……«x…¬ n‰˘¥……x…¬ sarv¡n dev¡n— all 
the celestials; i…l…… tath¡ — so too; ¶…⁄i…- ¥…∂…‰π…-∫…ÑÛ…x…¬ bh£ta-vi¿eÀa-sa´gh¡n — hosts of 
different types of beings; •…¿…h…®…¬ <«∂…®…¬ brahm¡¸am ¢¿am — the Lord Brahm¡; 
EÚ®…ôÙ…∫…x…∫l…®…¬ kamal¡sanastham — one who seated on the lotus; @Òπ…“x…¬ S… ∫…¥……«x…¬ ¤À¢n ca 
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sarv¡n  — and all the ¤Àis;  =Æ˙M……x…¬ S…  n˘¥™……x…¬ urag¡n ca divy¡n  — and celestial snakes; 
{…∂™…… ®… pa¿y¡mi — I see 

In your body, O! Lord, I see all the celestials as well as hosts of different 
types of beings, the Lord Brahm¡ (residing in brahma-loka), seated on 
the lotus, and all the ¤Àis and celestial snakes. 

Arjuna says, ‘This cosmic form that you have shown, I am seeing. Within the 
scope of your body, I see all the celestials, sarv¡n dev¡n pa¿y¡mi. I see hosts of various 
beings enjoying different types of bodies, bh£ta-vi¿eÀa-sa´gh¡n.’ Some of them, 
áa´kara says, are stationary, sth¡vara, like trees and plants, and some are mobile, 
ja´gama, like the animals, human beings and so on. ‘Assembled in countless different 
ways, I see varieties of beings in you,’ says Arjuna. 

Arjuna saw Brahmaji, brahm¡¸am ¢¿am , the four-faced Lord who is the creator 
of everything. This is not Brahman here because Arjuna is not seeing himself as 
Brahman . What he sees is all within apara-vidy¡, though not separate from 
Parame¿vara. This Brahmaji is the one who is seated on the lotus, in brahma-loka, 
kamal¡sanasthaÅ. So, Arjuna is saying that he is seeing brahma-loka. ‘And,’ he says, 
‘I see the ¤Àis existing here as devat¡s. And all the celestial snakes, uragas, like V¡suki. 
Uras means chest and ga means ‘one who goes,’ so, the one which moves on its body, 
uras¡ gacchati iti uragaÅ , is the snake. V¡suki  is the most famous of them all, a 
celestial snake, which Arjuna is seeing now. Of course earthly snakes are also included 
but when he is seeing V¡suki and other celestial snakes, they do not count. 

Further,  

+x…‰EÚ§……Ω⁄˛n˘Æ˙¥…Cj…x…‰j…∆ {…∂™…… ®… i¥……∆ ∫…¥…«i……‰%x…xi…∞¸{…®…¬* 
x……xi…∆ x… ®…v™…∆ x… {…÷x…∫i…¥……Àn˘ {…∂™…… ®…  ¥…∂¥…‰∂¥…Æ˙  ¥…∂¥…∞¸{…**16**  
anekab¡h£daravaktranetraÆ  
 pa¿y¡mi tv¡Æ sarvato'nantar£pam 
n¡ntaÆ na madhyaÆ na punastav¡diÆ  
 pa¿y¡mi vi¿ve¿vara vi¿var£pa  Verse 16 

i¥……®…¬ {…∂™…… ®… tv¡m pa¿y¡mi — I see you as; +x…‰EÚ -§……Ω÷˛-=n˘Æ˙-¥…Cj…-x…‰j…®…¬ aneka-b¡hu-
udara-vaktra-netram — one who has countless arms, stomachs, mouths, eyes; ∫…¥…«i…& 
sarvataÅ  — from every quarter; +x…xi…∞¸{…®…¬ anantar£pam — one with endless forms; 

 ¥…∂¥…‰∂¥…Æ˙˙ vi¿ve¿vara — O! Lord of creation;  ¥…∂¥…∞¸{… vi¿var£pa — O! Lord of the 
cosmic form; i…¥… tava — your; x… +xi…®…¬ na antam — not the end; x… ®…v™…®…¬ na 
madhyam  — not the middle; x… {…÷x…& +… n˘®…¬ na punaÅ ¡dim  — and again not the 
beginning; {…∂™…… ®… pa¿y¡mi — I see 
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I see you having countless arms, stomachs, mouths, and eyes, from every 
quarter (you have) endless forms. I see that you have no end, no middle, 
and again no beginning, O! Lord of creation, O! Lord of the cosmic form. 

Arjuna continues, ‘I see you having countless arms, stomachs, mouths and eyes.’ 
Aneka literally means ‘not one.’ It can simply mean two but here it is countless. I see 
that you have endless forms, ananta-r£pam. Whatever Arjuna has heard of or studied 
in the pur¡¸as, including all the devas, yakÀas and other celestials, he is able to see now 
because it is all Bhagav¡n's m¡y¡. 

Bhagav¡n  presents Arjuna with a form that includes everything he knows of 
either directly or indirectly. He must see everything he knows because only then will he 
have ¿raddh¡. Whether there is a yakÀa or not, Lord K¤À¸a presents a yakÀa because 
Arjuna believes in yakÀas, r¡kÀasas , asuras, siddhas and ¤Àis. All of them are talked 
about in the pur¡¸as. So, Arjuna has an idea of what exists in the universe and when he 
asks to see the cosmic form, naturally he expects all these. And he is seeing them all. In 
the universe as we know it, there are satellites, black holes etc. If Lord K¤À¸a were to 
present us today with a cosmic form, he would include the black holes etc., so that we 
would know that everything is included. 

‘I don't see an end, na antaÆ pa¿y¡mi.’ There is neither a top nor a bottom. 
Everywhere he looks it is endless. This is a relative, ¡pekÀika, end here. ‘And I do not 
see any middle, na madhyam, nor any beginning, na adi.’ Ëdi can also be taken as the 
head and anta as the feet. In any form, however big it is, you are generally able to see its 
limit, but not in the vi¿var£pa. When there is no beginning or end, there is not going to 
be anything in between, madhya. In fact, everything seems to be in the middle, 
madhya. This is the form that Arjuna sees, addressing K¤À¸a as vi¿ve¿vara, Lord of the 
world and vi¿var£pa, the very cosmic form.  

 EÚÆ˙“ ]ıx…∆ M… n˘x…∆ S… EÚh…∆ S… i…‰V……‰Æ˙…À∂… ∫…¥…«i……‰ n˘“ î…®…xi…®…¬* 
{…∂™…… ®… i¥……∆ n÷˘Ãx…Æ˙“I™…∆ ∫…®…xi……n¬˘ n˘“î ……x…ôÙ…E«Út÷ i…®…|…®…‰™…®…¬**17** 
kir¢¶inaÆ gadinaÆ caki¸aÆ ca  
 tejor¡¿iÆ sarvato d¢ptimantam 
pa¿y¡mi tv¡Æ durnir¢kÀyaÆ samant¡d  
 d¢pt¡nal¡rkadyutimaprameyam Verse 17 

i¥……®…¬ {…∂™…… ®… tv¡m pa¿y¡mi — I see you (as);  EÚÆ˙“ ]ıx…®…¬ kir¢¶inam — one who has  a 
crown; M… n˘x…®…¬ gadinam — who has a mace; S… GÚh…®…¬ S… cakri¸am ca — and who has a 
disc; i…‰V……‰Æ˙… ∂…®…¬ tejor¡¿im — as a mass of brilliance; ∫…¥…«i…& n˘“ î…®…xi…®…¬ sarvataÅ  
d¢ptimantam — as the one who has light on all sides (effulgent); n÷˘Ãx…Æ˙“I™…®…¬ 
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durnir¢kÀyam — difficult to see1 ; ∫…®…xi……i…¬ samant¡t — from all sides; n˘“î…-+x…ôÙ-+E«Ú-
t÷ i…®…¬ d¢pta-anala-arka-dyutim — who has the brilliance of a conflagration and the 
blazing sun; +|…®…‰™…®…¬ aprameyam — who is not knowable as a limited object  

I see you as one who has a crown and a mace and a disc, as a mass of 
brilliance with light on all sides and (therefore,) difficult to see, from 
every angle (I see you having) the brilliance of a conflagration and the 
blazing sun and as one who is not knowable as a limited object.  

Arjuna says, ‘I also see you in the form that we invoke and worship, wearing a 
crown, kir¢¶a, and wielding a  mace, gad¡, in one hand and a disc, cakra, in another.’ 
his third hand extended, offering refuge and safety, abhaya, the fourth is pointing 
towards his feet asking you to come there, as though saying, ‘If you come and surrender 
to Me, I protect you.’ The other two hands are for destroying. This is why ViÀ¸u or any 
other form of Ì¿vara is depicted with four hands. You need not be afraid of anything 
because Bhagav¡n has all the missiles necessary to protect you. Gad¡ is meant to take 
care of a threat that is nearby or at close quarters. And cakra is for remote danger, 
remote in terms of both place and time. Cakra is a very great weapon; it will travel miles 
and destroy. Thus Bhagav¡n  gives you abhaya. In order to protect you, he has to 
destroy the danger of saÆs¡ra, both immediate and remote. For that he has these two 
types of weapons. Arjuna also sees K¤À¸a within the cosmic form in the same form 
people invoke Lord ViÀ¸u. 

 He sees it as a column of brilliance, tejor¡¿i. Anywhere you look, áa´kara says, 
you see nothing but one caitanya. Within that alone is everything. A form of such 
blinding brilliance can only be seen with difficulty.  

 The light is from all sides, samant¡t , like the light of fire, the sun, or lightning, 
d¢pta-anala-arka-dyuti. A brilliance, dyuti, equal to a conflagration, d¢pta-anala, and 
the blazing sun, d¢pta-arka, is what Arjuna is seeing here. 

 And it is aprameya. áa´kara makes it clear how it is aprameya. Prameya is an 
object of your knowledge. What happens when you gather a piece of knowledge like that 
of a flower? The flower is limited, paricchinna, by a v¤tti. Because the flower has a 
form, your antaÅ-kara¸a is able to objectify that, excluding every other object. The 
flower becomes ‘loaded’ in your mind. Every other object is omitted and you can see 
this object, the flower, distinctly. Therefore, the word prameya refers to a discreet 
object. Or prameya can mean something that is to be understood as yourself, which is 
not an object. But here, Arjuna is objectifying the cosmic form, even though, it is too 
vast for him to contain in a single v¤tti. So, it is aprameya. áa´kara defines it carefully 
here as that which cannot be circumscribed, a¿akya-pariccheda. It is not available for 

                                                 
1 Because it is too brilliant. 
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distinct understanding. This distinct understanding is possible for a small or even a large 
object. But when every object is included, how can you limit it? It is not possible to 
understand it in a limited form. That is why it is a cosmic form. Therefore, when Arjuna 
says, aprameyaÆ  pa¿y¡mi means, ‘I am not able to say, “This is you,” because 
everything is you.’ Here the word aprameya is not used in the usual sense of ‘that which 
is not an object of knowledge.’ In that sense it is used to refer to ¡tm¡ because it is not 
an object; it is you. 

áa´kara says that seeing that everything is included in the cosmic form, Arjuna 
now makes an inference. 

i¥…®…I…Æ∆˙ {…Æ˙®…∆ ¥…‰ n˘i…¥™…∆ i¥…®…∫™…  ¥…∂¥…∫™… {…Æ∆˙  x…v……x…®…¬* 
i¥…®…¥™…™…& ∂……∂¥…i…v…®…«M……‰î…… ∫…x……i…x…∫i¥…∆ {…÷Ø˚π……‰ ®…i……‰ ®…‰**18** 
tvamakÀaraÆ paramaÆ veditavyaÆ  
 tvamasya vi¿vasya paraÆ nidh¡nam 
tvamavyayaÅ ¿¡¿vatadharmagopt¡  
 san¡tanastvaÆ puruÀo mato me Verse 18 

i¥…®…¬ tvam  — you (are); +I…Æ˙®…¬ akÀaram — imperishable; {…Æ˙®…®…¬ paramam — 
imperishable limitless, Brahman ; ¥…‰ n˘i…¥™…®…¬ veditavyam — to be known; i¥…®…¬ tvam — 
you (are); +∫™…  ¥…∂¥…∫™… asya vi¿vasya — of this world; {…Æ˙®…¬  x…v……x…®…¬ param nidh¡nam 
— ultimate basis (cause); i¥…®…¬ tvam — you (are); +¥™…™…& avyayaÅ  — not subject to 
change; ∂……∂¥…i… -v…®…«-M……‰î…… ¿¡¿vata-dharma-gopt¡ — protector of the perennially eternal 
laws; i¥…®…¬ tvam — you (are); ∫…x……i…x…& san¡tanaÅ — eternal; {…÷Ø˚π…& puruÀaÅ — the 
complete being;  (< i… iti) mataÅ me — (thus is) my appreciation     

It is my appreciation that you (are) imperishable, limitless, Brahman , the 
one who is to be known; you (are) the ultimate basis (cause) of this 
world; you (are) not subject to change, the protector of the perennially 
eternal laws; you (are) eternal, (you are) the complete being. 

Seeing everything within the cosmic form of K¤À¸a, Arjuna understands him as 
the cause of everything, jagat-k¡ra¸a, which is paraÆ brahma. What he has heard 
from the ¿¡stra, he now sees for himself as true. ‘I appreciate that you are paraÆ 
brahma, the one to be known, veditavya, by every seeker,’ says Arjuna. 

áruti says that there are two types of knowledge, one is par¡, the other, apar¡— 
dve vidye veditavye par¡ ca apar¡ ca.1 Par¡ is the knowledge, which has as its subject 
matter the akÀara-brahma, the changeless Brahman. That is to be understood through 
the pram¡¸a of all the Vedas, sarvaiÅ vedaiÅ, as oneself. It is possible to infer this 

                                                 
1  MundakopaniÀad –1-1-4 
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from the vision of this cosmic form. Every form is seen here; nothing is omitted. And 
every one of them is d¤¿ya;  so, they all become mithy¡. According to ¿ruti, the 
adhiÀ¶h¡na, the essence, is paraÆ brahma. The only adhiÀ¶h¡na here, does not 
change, and in whom all these forms appear is ¡tm¡. But Arjuna does not take his 
inference that far. He understands only that K¤À¸a is jagat-k¡ra¸a, the cause of the 
world. 

Nidh¡nam is that in which something is placed or has its basis. The axle, for 
example, is the nidh¡na for the spokes of a wheel. Here Arjuna recognises Lord K¤À¸a 
as the nidh¡na of everything, that wherein everything is placed. He says, ‘I understand 
that you are the ultimate basis of everything—tvam asya vi¿vasya paraÆ nidh¡nam.’ 
ParaÆ nidh¡nam, the ultimate basis, means cause here. Everything has its basis; the 
pot has its basis in clay, the chain in the gold. But the ultimate basis is ‘you,’ says  
Arjuna.  

Tvam  avyayaÅ, ‘You do not undergo any change.’ Why? ‘Since all these forms 
depend upon you, I infer that you do not undergo any change, you are avyaya,’ says 
Arjuna. 

He makes another inference and says, ‘You are the protector of the eternal laws, 
¿¡¿vata-dharma-gopt¡.’ áa´kara says, nityaÅ dharmaÅ, while explaining the word 
¿¡¿vata-dharma. It refers to the eternal laws, the order that never changes, that because 
of which creation after creation comes into being in the same form. And Arjuna says, 
‘You are the protector, gopt¡ of that dharma. 

Arjuna understands now. ‘I see you as Ì¿vara.’ So, he recognises him as paraÆ 
brahma and also as Parame¿vara. 

He says, ‘You are san¡tana, eternal.’ And further, Arjuna says, ‘This is my 
appreciation, me mataÅ .’ That is why áa´kara explains this statement of Arjuna, in his 
introduction to this verse, in the following manner. He says in the words of Arjuna, ‘O! 
Lord because of this vision of your vi¿var£pa, I infer, anuminomi, that you are 
imperishable, limitless, Brahman…’ Arjuna says, ‘Now I appreciate what the ¿¡stra 
says about you, that you are paraÆ brahma, the cause of creation, not subject to 
change, avyaya etc. All these words I now appreciate as true. You are the complete 
being, which includes all and is the basis of all.’ Arjuna makes an inference on the basis 
of his perception of the cosmic form. It is not merely an inference, however, because 
what he concludes is also revealed by the ¿¡stra. But because he has said, me mataÅ , 
we understand that he has only parokÀa-jµ¡na. Therefore, áa´kara says in his 
introduction to this verse that Arjuna is making an inference—he says, ‘anuminomi, I 
infer,’ paraphrasing Arjuna. 

All this is set up to reveal an UpaniÀad -v¡kya. In the second chapter of the 
Taittir¢yopaniÀad , it is said yad¡ hyevaiÀa etasmin  udaram antaraÆ kurute atha 
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tasya bhayaÆ bhavati.1 Here, ¡tm¡, the self, which is satyaÆ jµ¡nam anantam  
brahma, the cause of everything, is being discussed. With reference to the appreciation 
of that Brahman , if anyone were to make even a fraction of a division, udaram 
antaram2 kurute—such as Arjuna seeing himself different from the cosmic form—then 
he will have fear, atha tasya bhayaÆ bhavati. Arjuna is going to be frightened by what 
he saw because he did not include himself. From this we understand that what he is 
saying here is purely inference, based on what he has heard from the ¿ruti and what he 
sees. The result of his cosmic vision is no more than this. But what we have to 
understand is, ‘I am that paraÆ brahma.’ That becomes immediate knowledge. If 
Arjuna had understood that, then he would have spoken differently. He would have said, 
‘I am everything. I am you.’ The whole language would have been reversed, as we see at 
the end of Taittir¢yopaniÀad. With unrestrained joy Bh¤gu says, ‘I am annam, all the 
food. I am ann¡daÅ, the one who eats the food. I am ¿lokak¤t , the creator of the 
Vedas.’3 This is the cry of a person who appreciates the ¡tm¡ as himself. Earlier it was 
said that the one who knows himself as Brahman  does not have the two-fold problem 
expressed as, ‘Why did I not do the right thing—kim ahaÆ s¡dhu na akaravam. Why 
did I do the wrong thing—kim ahaÆ p¡pam  akaravam4.’ He is free from both of these. 

But that is not Arjuna's situation here. His understanding that Brahman  is jagat-
k¡ra¸a is parokÀa because he does not include himself. If he had, there would be no 
twelfth chapter. 

Arjuna continues with his description of the cosmic form. 

+x…… n˘®…v™……xi…®…x…xi…¥…“™…«®…x…xi…§……Ω÷∆˛ ∂… ∂…∫…⁄™…«x…‰j…®…¬* 
{…∂™…… ®… i¥……∆ n˘“î…Ω÷˛i……∂…¥…Cj…∆ ∫¥…i…‰V…∫……  ¥…∂¥… ®…n˘∆ i…{…xi…®…¬**19** 
an¡dimadhy¡ntamanantav¢ryam 
 anantab¡huÆ ¿a¿is£ryanetram  
pa¿y¡mi tv¡Æ d¢ptahut¡¿avaktraÆ  
 svatejas¡ vi¿vamidaÆ tapantam Verse 19 

{…∂™…… ®… i¥……®…¬ pa¿y¡mi tv¡m — I see you (as); +x…… n˘®…v™……xi…®…¬ an¡dimadhy¡ntam — one 
with no beginning, middle or end; +x…xi…¥…“™…«®…¬ anantav¢ryam — one of limitless power; 
+x…xi…§……Ω÷˛®…¬ anantab¡hum  — one with endless arms; ∂… ∂…∫…⁄™…«x…‰j…®…¬ ¿a¿is£ryanetram — 
whose eyes are the moon and the sun; n˘“î…-Ω÷̨i……∂…-¥…Cj…®…¬ d¢pta-hut¡¿a-vaktram  — whose 
mouth is like the blazing fire; ∫¥…i…‰V…∫…… svatejas¡ — by his own light;  ¥…∂¥…®…¬ <n˘®…¬ 
vi¿vam idam — this world; i…{…xi…®…¬ tapantam — as one who heats/energises  
                                                 
1  Taittir¢yopaniÀad – 2-7-1  
2  ut – even; aram — a fraction of; antaram – difference. 
3  Taittir¢yopaniÀad  – 3-10-6 
4  Taittir¢yopaniÀad  – 2-9-1 
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I see you as one who has no beginning, middle or end, with endless arms 
and the moon and the sun for your eyes, and a mouth like the blazing fire, 
who heats/energises this world by his own light. 

‘In this cosmic form I see you with no beginning nor end nor any middle between 
the two, an¡dimadhy¡ntam ,’ says Arjuna. Anywhere he looks, in every direction, 
Arjuna finds only the vi¿var£pa, the cosmic form. Not only that, now he sees why 
K¤À¸a is almighty, and says, ‘You have anantav¢rya, a ¿akti or power that has no 
limit.’ Then again Arjuna sees him with hands (and legs) everywhere, anantab¡hu. 
And he sees this cosmic form as ¿a¿i-s£rya-netra—a form that has the sun and the 
moon as the eyes. This is part of the classic description given for visualisation and 
meditation upon the cosmic form. The sun and the moon are the eyes, the space is the 
body, heaven is the head, and p¤thiv¢ the feet. If there is a cosmic form for the Lord, 
viewed from this planet, what could his eyes be other than the sun and moon? 

Hut¡¿a means one who eats all that is offered to him. That is fire. And that fire is 
d¢pta-hut¡¿a a very well-lighted blazing fire. ‘I see the blazing fire as your mouth, 
vaktra.’ And I also see you as heating up, energising, the entire world, svatejas¡ 
vi¿vamidaÆ tapantam. 

t…¥……{…fi l…¥™……‰ Æ˙n˘®…xi…Æ∆˙  Ω˛ ¥™……î…∆ i¥…™…ËE‰Úx…  n˘∂…ù… ∫…¥……«&* 
o˘´ı…ë÷˘i…∆ ∞¸{…®…÷O…∆ i…¥…‰n∆˘ ôÙ…‰EÚj…™…∆ |…¥™… l…i…∆ ®…Ω˛…i®…x…¬**20** 
dy¡v¡p¤thivyoridamantaraÆ hi  
 vy¡ptaÆ tvayaikena di¿a¿ca sarv¡Å 
d¤À¶v¡dbhutaÆ r£pamugraÆ tavedaÆ  
 lokatrayaÆ pravyathitaÆ mah¡tman Verse 20 

®…Ω˛…i®…x…¬ mah¡tman  — O! Lord; t…¥……-{…fi l…¥™……‰& <n˘®…¬ +xi…Æ˙®…¬ dy¡v¡-p¤thivyoÅ idam 
antaram — this space between heaven and earth;  n˘∂…& S… ∫…¥……«& di¿aÅ  ca sarv¡Å — and 
all the quarters;  Ω˛ hi — indeed; i¥…™…… BE‰Úx… tvay¡ ekena — by you alone; ¥™……î…®…¬ 
vy¡ptam — (is) pervaded; i…¥… <n®̆…¬ ∞¸{…®…¬ tava idam r£pam  — this form of yours; 
+ë÷˘i…®…¬ adbhutam — which is wondrous; =O…®…¬ ugram — frightening; o˘́ ı… d¤À¶v¡ — 
having seen; ôÙ…‰EÚj…™…®…¬ lokatrayam — the three worlds; |…¥™… l…i…®…¬ pravyathitam — (are) 
shaken 

Indeed, this (space) in between heaven and earth and all the quarters are 
pervaded by you as one (form). O! Lord, seeing this wondrous, 
frightening form of yours, the three worlds are shaken.  

Arjuna sees this cosmic form of K¤À¸a pervading the entire space. He says, ‘The 
space between heaven and earth, called antarikÀa, I see is pervaded by you as one 
person. Similarly, all the quarters, di¿a¿ca sarv¡Å, east, west, north, south, then 
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north-east, north-west, south-east, south-west, and so on, all of them are pervaded by you 
alone. Anywhere I look I find your form alone.’ He sees that the whole jagat is Ì¿vara. 
Naturally, everything is going to be included. 

He addresses K¤À¸a here as mah¡tman , the one whose ¡tm¡ is mah¡n, 
all-pervasive, accommodating the whole creation. 

This cosmic form is adbhuta, something wondrous, which has never been seen 
before. Then again it is ugra, most frightening and seeing this, d¤À¶v¡, all the three 
worlds, lokatrayam, are shaken by it, pravyathita. It is not that they are really shaken. 
This is only Arjuna's way of saying how frightened he is. The form is so overwhelming 
that seeing it, all the people in the three worlds should be shaken. How can the cosmic 
form be frightening? Only if it is seen separate from yourself. That is Arjuna's problem. 
If he had included his form in that form, there would be no problem. If you are 
everything, who is to be frightened of what? Only from a second thing can there be 
fear—dvit¢y¡t hi bhayaÆ  bhavati. And there would be no second thing if he had 
included himself. Even after seeing this vision, Arjuna remained basically the same. He 
has softened a little and understood certain things but nothing more than that. In fact he 
did not really have a cosmic vision. How can a vision excluding yourself be cosmic? It is 
like a wave seeing the ‘entire’ ocean minus itself. It is not seeing the entire ocean. 
Arjuna only saw a world within the form of K¤À¸a and, therefore, was  frightened. In the 
next verse he talks about his fright. 

áa´kara introduces this verse by reminding us of Arjuna's dilemma in the second 
chapter. He had said that he did not know, which outcome of the war would be better, 
victory or defeat, ‘Killing whom, we do not wish to live, those are the people standing 
before me, te avasthit¡Å  pramukhe.’1 In order to resolve that, Bhagav¡n  presented 
enough features in his cosmic form for Arjuna to infer a decisive victory for the 
P¡¸·ava clan and the fate of all the Dh¡rtar¡À¶ras. Seeing that, Arjuna said the 
following. 

+®…“  Ω˛ i¥……∆ ∫…÷Æ˙∫…ÑÛ…  ¥…∂…Œxi… E‰Ú S…ë˘“i……& |……â…ôÙ™……‰ M…fih…Œxi…* 
∫¥…∫i…“i™…÷Ci¥…… ®…Ω˛…Ãπ… ∫…r˘∫…ÑÛ…& ∫i…÷¥…Œxi… i¥……∆ ∫i…÷ i… ¶…& {…÷πEÚôÙ… ¶…&**21** 
am¢ hi tv¡Æ surasa´gh¡ vi¿anti  
 kecidbh¢t¡Å pr¡µjalayo g¤¸anti 
svast¢tyuktv¡ mah¡rÀisiddhasa´gh¡Å  
 stuvanti tv¡Æ stutibhiÅ puÀkal¡bhiÅ Verse 21 

 Ω˛ hi — indeed; +®…“ ∫…÷Æ˙∫…ÉÛ…& am¢ surasa´g¡Å  — these hosts of good people; i¥……®…¬ 
 ¥…∂…Œxi… tv¡m vi¿anti — are entering into you; E‰Ú S…i…¬ kecit — some; ¶…“i……& bh¢t¡Å — 
frightened; |……â…ôÙ™…& pr¡µjalayaÅ — with hands folded; M…fih…Œxi… g¤¸anti — pray; ®…Ω˛Ãπ…-
                                                 
1  G¢t¡ – 2-6 
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 ∫…r-̆∫…ÑÛ…& maharÀi-siddha-sa´gh¡Å  — the group of ¤Àis and siddhas (yog¢s); ∫¥…Œ∫i… 
svasti — ‘Let there be well-being’; < i… =Ci¥…… iti uktv¡ — having said thus; {…÷πEÚôÙ… ¶…& 
∫i…÷ i… ¶…& puÀkal¡bhiÅ stutibhiÅ — with praises full of meaning;  i¥……®…¬ ∫i…÷¥…Œxi… tv¡m 
stuvanti  — worship you 

Indeed, these hosts of good people are entering into you. Some who are 
frightened pray with hands folded. The group of ¤Àis and siddhas 
(yog¢s), having said, ‘Let there be well-being,’ worship you with praises 
full of meaning. 

These hosts of good people, surasa´ghas, áa´kara says, are the devat¡s like the 
Vasus as well as good men who have come down to remove the burden upon the earth. 
This burden is not the population, as the Malthusian theory claims. According to Robert 
Thomas Malthus, the economist, the population increases at a faster rate than its means 
of subsistence and unless it is checked by war, among other things, there will be 
widespread poverty and degradation. But it is not population that burdens the earth. It is 
the growth of adharma that burdens the earth. The company of any number of good 
people is not a disturbance. But if there is one problematic person, everything can be 
ruined. It is something like eating a bad peanut. No matter how good the ot her peanuts 
are, once the bad one enters your mouth, that is the end of it. Your mouth and stomach 
are spoiled.  

Similarly here, the weight upon the earth is the predominance, pr¡curya, of 
adharma. That is why Bhagav¡n  said that he would come whenever there is a decline 
in dharma—yad¡ yad¡ hi dharmasya gl¡nirbhavati—not whenever there is excess 
population. In order to cut down the weight of adharma, these good people, 
surasa´ghas, come. Even individually, adharma does weigh you down. Whenever you 
do a wrong thing, it pains your heart. That is the weight. When it becomes predominant 
upon the earth, these people who are all born of the devas come here in the form of 
human beings. ‘All of them are entering into you,’ Arjuna says. All these various human 
beings,  manuÀyas who have come here from the devalokas, are all entering into 
Bhagav¡n . What does it mean? It means, ‘I see them dying.’  

Among those who are assembled in the battlefield, some of them, kecit, are 
frightened, bh¢t¡Å. On both sides, the soldiers, and even the chieftains and great warriors 
are afraid. Dro¸a, Bh¢Àma, Kar¸a, Jayadratha, and so on are not ordinary people, yet 
they are afraid. Nevertheless, they have come. Either they are convinced of the cause or 
they have been conscripted by Duryodhana, the king. But even if one is convinced one 
should fight, when the situation finally presents itself, everything is different. The 
bravado with which the challenge was made dissipates in the face of the reality of the 
battle. All problems arise only at that time. In any challenging situation, whether it is a 
battle or public speaking, there is always a last-minute fright. 
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These frightened warriors stand with hands folded quietly saluting the Lord, 
pr¡µjalayaÅ  g¤¸anti. All dressed in armour, standing in the middle of the battlefield 
with this very rough exterior, they are frightened inside and are offering salutations to 
the Lord. These are our ¡rta-bhaktas, devotees in distress. G¤¸anti , they salute, quietly 
repeating all the verses they learned when they were young.  

áa´kara adds that there are others who are so frightened that they are not even 
capable of running away. How can they, when they know that Duryodhana will kill 
them? They are also frantically imploring Bhagav¡n inside. 

The sages are also praying. There are two types of sages, the maharÀis, like 
VasiÀ¶ha, who are vaidikas, and the siddhas, like Kapila, who are yog¢s. Both groups, 
áa´kara mentions here, are seeing bad omens on the battlefield that foreshadow the 
coming destruction. Therefore, they prayed, ‘Let there be well-being, svasti,’ meaning, 
‘Let the impending destruction not be total.’ Having made this prayer, they worship you 
with praises that are full of meaning, svasti iti uktv¡ stuvanti tv¡Æ  stutibhiÅ 
puÀkal¡bhiÅ, to mollify the inevitable destruction. 

There are others who are also able to see the cosmic form without being given a 
special divya-cakÀus. Arjuna tells who they are in the next verse. 

Ø˚p˘… n˘i™…… ¥…∫…¥……‰ ™…‰ S… ∫……v™……  ¥…∂¥…‰ ∑ … x……Ë ®…Ø˚i…ù……‰π®…{……ù…* 
M…xv…¥…«™…I……∫…÷Æ˙ ∫…r˘∫…ÑÛ… ¥…“I…xi…‰ i¥……∆  ¥…Œ∫®…i……ù…Ë¥… ∫…¥…Ê**22** 
rudr¡dity¡ vasavo ye ca s¡dhy¡  
 vi¿ve'¿vinau maruta¿coÀmap¡¿ca 
gandharvayakÀ¡surasiddhasa´gh¡   
 v¢kÀante tv¡Æ vismit¡¿caiva sarve Verse 22 

Ø˚p˘… n˘i™……& rudr¡dity¡Å  — rudras and ¡dityas;  ¥…∫…¥…& vasavaÅ — vasus;  ™…‰ S… ye ca — 
and those who are; ∫……v™……& s¡dhy¡Å — s¡dhyas;  ¥…∂¥…‰ vi¿ve — vi¿vadevas; + ∑ … x……Ë 
a¿vinau — a¿vins; ®…Ø˚i…& S… marutaÅ  ca — and maruts; >π®…{……& S… £Àmap¡Å  ca — and 
£Àmap¡s; M…xv…¥…«-™…I…-+∫…÷Æ˙- ∫…r-̆∫…ÑÛ…& S… gandharva-yakÀa-asura-siddha-sa´gh¡Å ca 
— gandharvas, yakÀas, asuras and siddhas; ∫…¥…Ê — all; ¥…“I…xi…‰ i¥……®…¬ sarve v¢ksante 
tv¡m — are looking at you;  ¥…Œ∫®…i……& (∫…x…¬) vismit¡Å (san) — (being struck) with great 
wonder; B¥… eva — indeed 

The rudras and ¡dityas, the vasus and those who are s¡dhyas, 
vi¿vedevas, a¿vins, maruts, £Àmap¡s, and the host of gandharvas , 
yakÀas, asuras and siddhas are all looking at you being struck with 
great wonder indeed. 

All the devat¡s, the eleven rudras, twelve ¡dityas, eight vasus, and a certain 
group of devas called s¡dhyas are looking at this cosmic form along with Arjuna. Also 



Bhagavadg¢t¡ 286 

the vi¿vedevas, the two a¿vins and the seven groups of marut-devat¡s. Then there are 
the £Àmap¡s from the pit¤lokas, and the group of gandharvas, yakÀas, asuras, and 
siddhas. All of them see you and are astonished—v¢kÀante tv¡Æ vismit¡Å  ca eva 
sarve. Gandharvas are the celestial musicians some of whom have onomatopoeic 
names like H¡h¡, H£h£, that characterise their singing. Then there is another type of 
celestials called yakÀas headed by Kubera, the presiding deity of wealth. And there are 
asuras—not ordinary asuras because then they would not be able to see Ì¿vara, but 
exalted souls like Virocana, son of Prahl¡da and father of Mah¡bali  who underwent a 
dramatic conversion to proper thinking. Then there were the siddhas like Kapila etc. 
‘All of them, the whole host of them see you with great wonder,’ Arjuna says. He sees 
all these exalted beings awe struck as they view the cosmic form. Then further:  

∞¸{…∆ ®…Ω˛k…‰ §…Ω÷˛¥…Cj…x…‰j…∆ ®…Ω˛…§……Ω˛…‰ §…Ω÷˛§……Ω⁄˛Ø˚{……n˘®…¬* 
§…Ω⁄˛n˘Æ∆˙ §…Ω÷˛n∆˘ü≈ı…EÚÆ˙…ô∆Ù o˘´ı… ôÙ…‰EÚ…& |…¥™… l…i……∫i…l……Ω˛®…¬**23** 
r£paÆ mahatte bahuvaktranetraÆ  
 mah¡b¡ho bahub¡h£rup¡dam 
bah£daraÆ bahudaÆÀ¶r¡kar¡laÆ  
 d¤À¶v¡ lok¡Å pravyathit¡stath¡ham Verse 23  

®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O! Mighty armed; i…‰ te — your; ®…Ω˛i…¬ ∞¸{…®…¬ mahat r£pam — 
immeasurable form; §…Ω÷˛-¥…Cj…-x…‰j…®…¬ bahu-vaktra-netram — of many mouths and eyes; 

§…Ω÷˛-§……Ω÷˛->Ø˚-{……n˘®…¬ bahu-b¡hu-£ru-p¡dam — of many arms, thighs and feet; §…Ω÷̨-˘n∆̆ü≈ı…-
EÚÆ˙…ôÙ®…¬ bahu-daÆÀ¶r¡-kar¡lam  — of many projecting teeth; o´ı… d¤À¶v¡ — seeing; 
ôÙ…‰EÚ…& lok¡Å — people; |…¥™… l…i……& pravyathit¡Å — are afraid; i…l…… +Ω˛®…¬ tath¡ aham — 
so am I 

 O! Mighty armed, seeing your immeasurable form of many mouths and 
eyes, of many arms, thighs and feet and of many projecting teeth the 
people are afraid and so am I.  

Your form, Lord, is mahat, is inconceivable, immeasurable. That is wonderful. 
But the problem here is, Arjuna is frightened. He makes it very clear here. He does not 
know how to deal with such a form. Suppose we see a creature from another planet. How 
will we respond? Even though it may be harmless, we will be frightened because our 
minds move in a categorical fashion. If we come across a new creature, we must 
categorise it. Then we feel safe. But anything we cannot categorise is a problem because 
it is seen as a potential threat. 

Here Arjuna sees countless mouths and millions of varieties of eyes of all kinds of 
colour, some blue, some green, some yellow or red—all in one form.  
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It is  K¤À¸a, who is addressed here as mah¡b¡ho and not Arjuna. And K¤À¸a who 
was earlier seen as mah¡b¡hu , mighty armed, now has become bahu-b¡hu-£ru-
p¡dam. He has not two but many arms, bahu -b¡hu, as well as many thighs, bahu£ru , 
and feet, bahu-p¡da. And more than that, Arjuna sees many canine teeth projecting 
from the gaping mouth of the cosmic form, bahu-daÆÀ¶r¡-kar¡lam. That is what 
makes him so frightened. The r¡kÀasas typically have two canines protruding, which 
gives them a frightening appearance. With many canines, what fear would this cosmic 
form strike in Arjuna's heart? Besides this, there are many stomachs bahu-udara. Like 
a shark, half the body is teeth, the other half is a stomach. 

‘Seeing this, people are frightened, and so am I.’ Not many people have seen this 
form, but whoever has, áa´kara adds, would be shaken by fear. Whether they would or 
not, Arjuna says here, ‘I am afraid.’ 

Later he says, ‘Your mouth seems to be always open and I see all the 
Dh¡rtar¡Àtras, the sons of Dh¤tar¡À¶ra, entering into it like moths falling into the fire. 
They are all caught between your teeth and munched by the jaws of death called time. I 
see you devouring the whole lot of them and therefore, it is frightening.’ Then he asks, 
‘Tell me, who are you?’ When he asked K¤À¸a to assume this form he did not know 
what he was in for. Now he finds that what he has asked for is too much for him to 
handle. So, he asks K¤À¸a to return to his original form and give him further knowledge. 

At any time the creation is  non-separate from the Lord. The Lord is independent of 
the creation, but the creation can never be independent of the Lord. Though the creation 
is nothing but Ì¿vara, you do not see Ì¿vara, because you are limited by your perceptive 
powers. The sense organs have limited capacity for perception and the further limitation 
of not seeing things accurately. Sometimes they even see things, which are not there. 
Even if your sense organs are not defective, what you see is always a part of what is 
there; so, you cannot appreciate the whole. Here Arjuna has a chance to see almost the 
whole (minus himself) because of the grace of K¤À¸a. Seeing the cosmic form, he is 
even able to make a clear inference that K¤À¸a is the cause of the creation, the one who 
is to be understood. Therefore, Arjuna has the advantage of seeing something more than 
what his sense organs, especially the eyes, can see. 

Because he separates himself from this vision, he is afraid. That is what is pointed 
out here. It was said, the Lord gave him a divya-cakÀus. If he had included himself in 
the vision, it would not be divya-cakÀus but jµ¡na-cakÀus. Had his vision been non-
dual, he would have gained fearlessness, abhaya-prathiÀ¶h¡Æ vindate. There cannot be 
a source of fear because you can only be afraid of something other than yourself. But if 
there is anything other than yourself, however small, that division is enough to cause 
fear, fear of everything else. What is not you is so vast; it is infinite and you are so very 
small and insignificant. If you see something as big as the whole cosmos, minus 



Bhagavadg¢t¡ 288 

yourself, as Arjuna did, you will be even more frightened. Even what is in the range of 
our limited perceptive powers is too much to deal with. Everything seems to be so big.  

If you look at the stars and think about the distances involved, it is staggering. If 
you are able to see much more than the eyes can see, you will definitely be frightened. 
That is what happened to Arjuna. Even though he wanted to see this cosmic form, he did 
not know what he was in for and now all he wants is some peace.  

The reason for Arjuna's fear, áa´kara says, is told in the next verse. 

x…¶…&∫{…fi∂…∆ n˘“î…®…x…‰EÚ¥…h…» ¥™……k……x…x…∆ n˘“î… ¥…∂……ôÙx…‰j…®…¬* 
o˘´ı…  Ω˛ i¥……∆ |…¥™… l…i……xi…Æ˙…i®…… v…fiÀi… x…  ¥…xn˘… ®… ∂…®…∆ S…  ¥…πh……‰**24** 
nabhaÅsp¤¿aÆ d¢ptamanekavar¸aÆ  
 vy¡tt¡nanaÆ d¢ptavi¿¡lanetram  
d¤À¶v¡ hi tv¡Æ pravyathit¡ntar¡tm¡  
 dh¤tiÆ na vind¡mi ¿amaÆ ca viÀ¸o Verse 24 

 ¥…πh……‰ viÀ¸o — O! ViÀ¸u; i¥……®…¬ tv¡m — you; x…¶…&∫{…fi∂…®…¬ nabhaÅsp¤¿am  — (as) one who 
is touching the heavens; n˘“î…®…¬ d¢ptam — effulgent; +x…‰EÚ-¥…h…«®…¬ aneka-var¸am — of 
numerous forms; ¥™……k…-+…x…x…®…¬ vy¡tta-¡nanam — open mouthed; n˘“î…- ¥…∂……ôÙ-x…‰j…®…¬ d¢pta-
vi¿¡la-netram — with large brilliant eyes; o´ı…  Ω˛ d¤À¶v¡ hi — indeed, seeing; |…¥™… l…i…-
+xi…Æ˙…i®…… pravyathita-antar¡tm¡ (san) — being one whose mind is deeply disturbed; 
v…fi i…®…¬ dh¤tim — courage; ∂…®…®…¬ S… ¿amam ca — or composure; x…  ¥…xn˘… ®… na vind¡mi 
— I do not find  

Indeed, seeing you as one who is touching the heavens, effulgent, of 
numerous forms, open mouthed and with large brilliant eyes, O! ViÀ¸u, I, 
whose mind is deeply disturbed, do not find courage or composure. 

Arjuna saw K¤À¸a everywhere; so, he now addresses him as ViÀ¸u, the one who 
is all-pervasive, an appropriate word. Here he is literally being seen as ViÀ¸u. Arjuna 
sees K¤À¸a here as one who touches the heavens, nabhaÅ -sp¤¿a. It means he sees no 
end to his form; everything is pervaded by him. And this form is so effulgent, d¢pta, and 
aneka-var¸a. Var¸a means that by which something is understood, var¸yate anena iti 
var¸aÅ . It can mean either form or colour. Here it refers to the form. áa´kara adds, 
numerous frightening forms. We know a few things that invoke fear, like the reptiles and 
even the cockroach. And some of the sea creatures are really frightening. Many forms 
that we never see, Arjuna is seeing right now—beings of different forms and colours, 
some with horns, others with daÆÀ¶r¡s , canine teeth. Definitely it is frightening. 
áa´kara says that they are of various configurations, n¡n¡-saÆsth¡naÅ. Their limbs 
are assembled in a variety of different ways. When they are put together so differently 
we get varieties of reptiles, flying animals, walking animals, crawling animals and 
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besides that, all these diverse human beings and celestial beings. Some of them are very 
beautiful, of course, but some of them are frightening. The one who consists of these 
variously assembled forms is aneka-var¸a. Though it is one form, Arjuna sees all these 
multifarious forms severally, and he is frightened. 

Arjuna says, ‘I see you as one whose mouth is open, vy¡tta-¡nana, meaning he is 
swallowing everything, who is, in other words, k¡la, time. And he sees this form as 
having numerous eyes that are huge and brilliant, d¢pta-vi¿¡la-netra. Seeing K¤À¸a in 
this form Arjuna says, ‘My mind is deeply disturbed and I am pravyathita-antar¡tm¡.’ 
He is really alarmed now. áa´kara says that he is exceedingly frightened, prabh¢ta. 
Being so, ‘I have no courage—dh¤tiÆ na vind¡mi . He cannot bear to see this form any 
longer. There are both good and frightening aspects to the cosmic form but the 
frightening ones have overshadowed all the good. In the beginning he was awestruck by 
the magnificence of the cosmic form but once his attention was drawn to the frightening 
aspect of the creation, he became fixated upon it and saw only that. This is how the mind 
works. Once you begin seeing things that are wrong, it will not be long before you find 
that everything is wrong. The mind develops a fixation. And so, Arjuna says, ‘I don't 
have the fortitude, dh¤ti, to continue to look at you.’ Moreover, ‘I have no composure, 
¿ama.’ When he first saw the cosmic form, his mind was filled with wonder. Now that is 
all transformed into fear. Why is this so? He elaborates in the next verse. 

n∆˘ü≈ı…EÚÆ˙…ôÙ… x… S… i…‰ ®…÷J…… x… o˘´Ëı¥… EÚ…ôÙ…x…ôÙ∫… z…¶…… x…* 
 n˘∂……‰ x… V……x…‰ x… ôÙ¶…‰ S… ∂…®…« |…∫…“n˘ n‰˘¥…‰∂… V…M… z…¥……∫…**25** 
daÆÀ¶r¡kar¡l¡ni ca te mukh¡ni  
 d¤À¶vaiva k¡l¡nalasannibh¡ni 
di¿o na j¡ne na labhe ca ¿arma  
 pras¢da deve¿a jaganniv¡sa Verse 25 

o˘´ı… B¥… d¤À¶v¡ eva — indeed, seeing; i…‰ ®…÷J…… x… te mukh¡ni — your faces; n∆̆ü≈ı…-EÚÆ˙…ôÙ… x… 
daÆÀ¶r¡-kar¡l¡ni — which have protruding canines; S… EÚ…ôÙ-+x…ôÙ-∫… z…¶…… x… ca k¡la-
anala-sannibh¡ni — equivalent to the fire of dissolution;   n̆∂…& x… V……x…‰ di¿aÅ  na j¡ne — 
I do not know the directions; x… ôÙ¶…‰ S… na labhe ca — and I do not get (do not have); ∂…®…« 
¿arma — peace; |…∫…“n˘ pras¢da — be pleased; n‰̆¥…‰∂… deve¿a — O! Lord of the gods; 
V…M… z…¥……∫… jaganniv¡sa — O! Lord, in whom the world exists  

Indeed, seeing your faces, which have protruding canines and are 
equivalent to the fire of dissolution, I do not know the directions and I 
have no peace. Be pleased, O! Lord of the gods, O! Lord in whom the 
world exists.  

‘Your faces all have protruding teeth,’ daÆÀ¶r¡-kar¡l¡ni ca te mukh¡ni. All the 
faces within the cosmic form are made repulsive and frightening by these daÆÀ¶ras. 
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Even a human canine is not a very pleasant sight. But the canines of a cat or a dog, and 
much more so, of a wild animal, like a tiger, have a fierce appearance. Because they are 
meant for tearing flesh, the canines are always frightening. And here, all the faces seen 
by Arjuna have these canines, daÆÀ¶ras, exposed. Even though these creatures may be 
benign, their appearance is terrifying. That is a p¡payoni. Any body that is frightening to 
look at, is considered a p¡pa-¿ar¢ra. Seeing all this, Arjuna is frightened. 

He likens what he is seeing to the dissolution, pralaya, when it is said that a great 
conflagration will  consume the entire creation. Everything will be burnt in that 
all-consuming fire, called k¡la-anala. Anala means that which never has enough, alaÆ 
na vidyate yasya iti analaÅ. The more you feed it, the more it wants. That is anala, 
fire. Seeing all these mouths with their canines protruding, swallowing everything in 
sight, Arjuna compares it to the fire, which destroys everything at the end of the cycle. 

Besides this, he says, ‘I do not know the quarters, di¿aÅ na j¡ne. Seeing this form, 
I do not know, which is east, which is west, which is north, which is south. I have no 
idea, because wherever I look, you are there.’ He does not know where the sun rises, 
where it sets. He finds all kinds of suns and moons; therefore, he does not even know 
whether it is day or night. All the suns and the moons are shining at the same time and 
are dazzling his eyes. It is a problem for him because he says, ‘I have no happiness—na 
labhe ca ¿arma. In the beginning he had some amusement but not any more. There is no 
longer any joy in seeing this cosmic form.  

Then he implores Bhagav¡n  to restore his tranquillity. Addressing him as deve¿a, 
Lord of all the gods, Arjuna says, ‘May you become pleased now, pras¢da.’ Reinforcing 
his entreaty, Arjuna addresses K¤À¸a a second time as jaganniv¡sa, the one in whom 
the world exists. ‘May you be pleased, so that you can bless me,’ is Arjuna's prayer. 

Arjuna's doubt about who would win the war is resolved by what he sees now. 

+®…“ S… i¥……∆ v…fii…Æ˙…ü≈ı∫™… {…÷j……& ∫…¥…Ê ∫…ΩË˛¥……¥… x…{……ôÙ∫…ÑËÛ&* 
¶…“π®……‰ p˘…‰h…& ∫…⁄i…{…÷j…∫i…l……∫……Ë ∫…Ω˛…∫®…n˘“™…ËÆ˙ {… ™……‰v…®…÷J™…Ë&**26** 
am¢ ca tv¡Æ dh¤tar¡À¶rasya putr¡Å  
 sarve sahaiv¡vanip¡lasa´ghaiÅ  
bh¢Àmo dro¸aÅ s£taputrastath¡sau  
 sah¡smad¢yairapi yodhamukhyaiÅ Verse 26?

¥…Cj…… h… i…‰ i¥…Æ˙®……h……  ¥…∂…Œxi… n∆˘ü≈ı…ıEÚÆ˙…ôÙ… x… ¶…™……x…EÚ… x…* 
E‰Ú S… u˘ôÙM…Ì… n˘∂…x……xi…Æ‰˙π…÷ ∫…xo˘˘∂™…xi…‰ S…⁄Ãh…i…ËØ˚k…®……ÉËÛ&**27** 
vaktr¡¸i te tvaram¡¸¡ vi¿anti  
 daÆÀ¶r¡kar¡l¡ni bhay¡nak¡ni 
kecidvilagn¡ da¿an¡ntareÀu  
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 sand¤¿yante c£r¸itairuttam¡´gaiÅ Verse 27 

+®…“ S… ∫…¥…Ê am¢ ca sarve — and all these; v…fii…Æ˙…ü≈ı∫™… {…÷j……& dh¤tar¡À¶rasya putr¡Å  — sons 
of Dh¤tar¡À¶ra;  ∫…Ω B¥… saha eva — along with; +¥… x…-{……ôÙ-∫…ÑËÛ& avani-p¡la-sa´ghaiÅ 
— host of kings; (i¥…Æ˙®……h……& tvaram¡¸¡Å — hurriedly;   ¥…∂…Œxi… vi¿anti — they enter;) 
i¥……®…¬ tv¡m — you; + {… api — and also; ¶…“π®…& bh¢ÀmaÅ — Bh¢Àma; p˘…‰h…& dro¸aÅ — 
Dro¸a;  i…l…… +∫……Ë ∫…⁄i…{…÷j…& tath¡ asau s£taputraÅ — so too this Kar¸a; +∫®…n˘“™…Ë& 
™……‰v…®…÷J™…Ë& ∫…Ω˛ asmad¢yaiÅ yodhamukhyaiÅ saha — along with our important fighters; 
i¥…Æ˙®……h……& tvaram¡¸¡Å  — hurriedly;  ¥…∂…Œxi… vi¿anti — they enter; i…‰ ¥…Cj…… h… te vaktr¡¸i 
— your mouths; n∆̆ü≈ı…EÚÆ˙…ôÙ… x… daÆÀ¶r¡kar¡l¡ni — with projecting canines; ¶…™……x…EÚ… x… 
bhay¡nak¡ni — frightening; E‰Ú S…i…¬ kecit — some; n˘∂…x……xi…Æ‰˙π…÷ da¿an¡ntareÀu — 
between the teeth;  ¥…ôÙM…Ì…& ∫…xo˘∂™…xi…‰ vilagn¡Å  sand¤¿yante — are seen sticking; S…⁄Ãh…i…Ë& 
=k…®……ÉËÛ& c£r¸itaiÅ  uttam¡´gaiÅ  — with their heads crushed 

And all these sons of Dh¤tar¡À¶ra , along with hosts of kings, (hurriedly 
enter) you. And also Bh¢Àma, Dro¸a and Kar¸a along with our most 
important fighters hurriedly enter your frightening mouths with 
projecting canines. Some, are seen sticking between the teeth with their 
heads crushed. 

As he is seeing it, Arjuna says, ‘All these people are hurriedly entering into your 
frightening mouths with projecting canines —te vaktr¡¸i daÆÀ¶r¡-kar¡l¡ni 
bhay¡nak¡ni tvaram¡¸¡Å vi¿anti. Whom does he see? All these sons of Dh¤tar¡À¶ra, 
dh¤tar¡À¶rasya am¢ sarve  putr¡Å , are seen to be entering into these mouths along with 
the hosts of kings, sahaiva avani-p¡la-sa´ghaiÅ . Avani means earth and avani-p¡las 
are those who protect the earth, the rulers. Various kings and chieftains have assembled 
for the impending battle and Arjuna sees all of them now entering into these mouths. 
Further, he sees the grand old man of the kuru family, the imposing, invincible Bh¢Àma 
and Dro¸a, his own teacher of archery. They are both on the other side as is Kar¸a, 
s£ta-putra, the son of a charioteer. Even though he was the son of Kunt¢, no one here 
knows this except K¤À¸a and Kunt¢. Even Arjuna does not yet know that this is his own 
brother standing in the enemy's camp. Along with all these are seen his own people— 
whom he refers to as ‘asmad¢yas, our own people who are yodha-mukhyas, fighters 
who are so important in the battle’—like Dh¤À¶adyumna, Drupada, Abhimanyu , 
Vira¶a, and so on. 

‘All of them are entering into your mouth,’ says Arjuna. They are not just entering 
but rushing into these mouths of destruction—tvaram¡¸¡Å  vi¿anti, with great hurry 
they seem to enter. What kind of mouths are they entering into? Frightening, 
bhay¡nak¡ni, because of their rows and rows of canine teeth sticking out all over, 
daÆÀ¶r¡-kar¡l¡ni. Some of those who have entered are seen sticking between the teeth, 
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vilagn¡Å da¿an¡ntareÀu. ‘Bh¢Àma, Dro¸a, Kar¸a, Duryodhana and so on are all in 
the process of being devoured by you.’ Lord K¤À¸a has shown Arjuna, what is going to 
happen. They are all being chewed up by the teeth of time. It would be something like 
seeing a film of your own growth on a speeded up projector. The changes would be so 
rapid that it would be frightening. Es pecially seeing yourself age so quickly. The same 
thing is happening here. It is similar here. The process of life is quickened and shown to 
Arjuna. These people are seen, sand¤¿yante, with their heads being crushed, c£r¸itaiÅ 
uttam¡´gaiÅ , being masticated by the mouth of time. Uttama-a´ga means the 
important part, the head. 

How are all these people entering into the mouths of destruction? Arjuna 
describes this using two examples.  

™…l…… x…n˘“x……∆ §…Ω˛¥……‰%®§…÷¥…‰M……& ∫…®…÷p˘®…‰¥…… ¶…®…÷J…… p˘¥…Œxi…* 
i…l…… i…¥……®…“ x…Æ˙ôÙ…‰EÚ¥…“Æ˙…  ¥…∂…Œxi… ¥…Cj……h™… ¶… ¥…V¥…ôÙŒxi…**28** 
yath¡ nad¢n¡Æ bahavo'mbuveg¡Å  
 samudramev¡bhimukh¡ dravanti 
tath¡ tav¡m¢ naralokav¢r¡  
 vi¿anti vaktr¡¸yabhivijvalanti Verse 28 

™…l…… yath¡ — just as; x…n˘“x……®…¬ §…Ω˛¥…& +®§…÷¥…‰M……& nad¢n¡m bahavaÅ ambu-veg¡Å  — the 
many swift-moving waters of the rivers; ∫…®…÷p˘®…¬ B¥… samudram eva — to the ocean 
alone; + ¶…®…÷J……& p˘¥…Œxi… abhimukh¡Å dravanti — flow towards; i…l…… tath¡ — so too; 
+®…“ am¢ — these; x…Æ-˙ôÙ…‰EÚ-¥…“Æ˙…& nara-loka-v¢r¡Å — heroes of the world of men; i…¥… 
tava — your; + ¶… ¥…V¥…ôÙŒxi… abhivijvalanti — the burning; ¥…Cj…… h… vaktr¡¸i — mouths; 

 ¥…∂…Œxi… vi¿anti — enter 

Just as the many swift -moving waters of the rivers flow towards the 
ocean alone, so too, these heroes of the world of men enter your burning 
mouths.  

™…l…… |…n˘“î…∆ V¥…ôÙx…∆ {…i…ÉÛ…  ¥…∂…Œxi… x……∂……™… ∫…®…fir˘¥…‰M……&* 
i…l…Ë¥… x……∂……™…  ¥…∂…Œxi… ôÙ…‰EÚ…∫i…¥…… {… ¥…Cj…… h… ∫…®…fir˘¥…‰M……&**29** 
yath¡ prad¢ptaÆ jvalanaÆ pata´g¡  
 vi¿anti n¡¿¡ya sam¤ddhaveg¡Å 
tathaiva n¡¿¡ya vi¿anti lok¡s  
 tav¡pi vaktr¡¸i sam¤ddhaveg¡Å Verse 29 

™…l…… yath¡ — just as; {…i…ÉÛ…& pata´g¡Å — moths; |…n˘“î…®…¬ prad¢ptam — glowing; V¥…ôÙx…®…¬ 
jvalanam — fire; ∫…®…fir-̆¥…‰M……& sam¤ddha-veg¡Å — at full speed; x……∂……™… n¡¿¡ya — for 
destruction;  ¥…∂…Œxi… vi¿anti — enter; i…l…… tath¡ — so too; B¥… eva — indeed; ôÙ…‰EÚ…& 
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lok¡Å  — people; + {… api — also; i…¥… ¥…Cj…… h… tava vaktr¡¸i — your mouths; ∫…®…fir˘¥…‰M……& 
sam¤ddhaveg¡Å  — with great speed; x……∂……™… n¡¿¡ya — for destruction;   ¥…∂…Œxi… vi¿anti 
— enter 

Just as moths enter a glowing fire at full speed for their destruction, so 
too indeed, people also enter your mouths with great speed for their 
destruction. 

All these people are rushing into the jaws of death like the many rapid river waters 
flowing towards the ocean, always keeping it in view, abhimukh¡Å . With the speed and 
relentlessness of river waters hurrying to the ocean, these people are entering these 
mouths of the cosmic form, which Arjuna says are, abhivijvalanti, ablaze. Into these 
burning, brilliant, devouring mouths of fire, these warriors, am¢ v¢r¡Å, are seen entering, 
In the world of men, nara-loka, there are great courageous heroes like Bh¢Àma. Arjuna 
sees them all entering into the inferno of these mouths of death like how the rivers enter 
into the ocean. The ocean here can be taken as vir¡¶ the cosmic form. Then the mouths 
are the point of entry of the rivers, the confluence. Arjuna sees all these great warriors 
entering into the mouths of death with great haste.  

Through his m¡y¡, Lord K¤À¸a is  showing him what is to come. Everything is 
already decided. Whether Arjuna fights or not, these people are all going to die. 
Therefore, Lord K¤À¸a is going to tell him later, ‘Just be an instrument—nimitta-
m¡traÆ bhava.’ 

Why are they entering into these mouths? Only for their destruction, n¡¿¡ya, like 
moths entering a flame. Moths are helplessly drawn to any fight, only to perish there. 
With great enthusiasm and speed, they dive towards the brilliant light —for their 
destruction. So too, all these people enter, lok¡Å vi¿anti, into these burning mouths, 
never to return. Not only that, to make matters worse, Bhagav¡n seems to be enjoying 
all this. 

ô‰Ù ôÙ¡∫…‰ O…∫…®……x…& ∫…®…xi……öÙ…‰EÚ…x…¬ ∫…®…O……x…¬ ¥…n˘x…ËV¥…«ôÙ ë˘&* 
i…‰V……‰ ¶…Æ˙…{…⁄™…« V…M…i∫…®…O…∆ ¶……∫…∫i…¥……‰O……& |…i…{…Œxi…  ¥…πh……‰**30** 
lelihyase grasam¡naÅ samant¡llok¡n 
 samagr¡n vadanairjvaladbhiÅ  
tejobhir¡p£rya jagatsamagraÆ  
 bh¡sastavogr¡Å pratapanti viÀ¸o Verse 30 

O…∫…®……x…& grasam¡naÅ  — swallowing; ∫…®…xi……i…¬ samant¡t — totally; ∫…®…O……x…¬ ôÙ…‰EÚ…x…¬ 
samagr¡n  lok¡n— all the people; V¥…ôÙ ë˘& jvaladbhiÅ  — burning; ¥…n˘x…Ë& vadanaiÅ — 
with mouths; ô‰Ù ôÙ¡∫…‰ lelihyase — you lick again and again; i…¥… =O……& tava ugr¡Å — 
your cruel; ¶……∫…& bh¡saÅ — flames; i…‰V……‰ ¶…& +…{…⁄™…« tejobhiÅ ¡p£rya — filling up with 
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brilliance; V…M…i…¬ ∫…®…O…®…¬ jagat samagram — the entire world; |…i…{…Œxi… pratapanti — 
burn;  ¥…πh……‰ viÀ¸o — O! ViÀ¸u  

Completely swallowing all the people with your burning, brilliant 
mouths, you lick again and again. Filling up the entire world with 
brilliance, your cruel flames burn, O! ViÀ¸u! 

Bhagav¡n  does not seem in any way sympathetic here. On the contrary, he seems 
to be relishing this destruction, smacking his lips and devouring everything in sight with 
great gusto. Lelihyase means you put your tongue out and enjoy, like we do when we eat 
honey. Bhagav¡n  seems to have a taste for this destruction. He is devouring them 
totally, samant¡t. Who are they? The entire world of people, lok¡n samagr¡n , who are 
entering into his mouths. 

How does he enjoy? Swallowing them with his jvaladbhiÅ, burning, vadanaiÅ 
mouths. Arjuna says, ‘Filling it up with brilliance, tejobhiÅ ¡p£rya, your cruel flames 
are burning the entire world, tavogr¡Å bh¡saÅ jagat samagraÆ pratapanti.’ These 
scorching flames completely envelop and consume everything. This is Arjuna's 
description of the process of destruction as he sees it taking place within the cosmic 
form.  

When he asked for this vision, Arjuna expected to see something wonderful, and 
he did. But he was not prepared for the other side of it. Bhagav¡n is not only the one 
who sustains everything, but the destroyer too. What Arjuna is seeing here is the 
destruction that is constantly taking place in the creation. It is a necessary part of 
creation, so has to be included in a vision of the cosmos. The continuous process of 
destruction, creation, and sustenance is Ì¿vara. But the destructive aspect is not easy to 
look at.  

Because he did not expect this, Arjuna says here: 

+…J™…… Ω˛ ®…‰ EÚ…‰ ¶…¥……x…÷O…∞¸{……‰ x…®……‰%∫i…÷i…‰ n‰˘¥…¥…Æ˙ |…∫…“n˘* 
 ¥…Y……i…÷ ®…SUÙ… ®… ¶…¥…xi…®……t∆ x…  Ω˛ |…V……x…… ®… i…¥… |…¥…fi k…®…¬**31** 
¡khy¡hi me ko bhav¡nugrar£po  
 namo'stu te devavara pras¢da 
vijµ¡tumicch¡mi bhavantam¡dyaÆ  
 na hi praj¡n¡mi tava prav¤ttim Verse 31 

+…J™…… Ω˛ ¡khy¡hi  — please tell;  ®…‰ me — for my sake; EÚ& ¶…¥……x…¬ kaÅ  bhav¡n — who are 
you?; =O…∞¸{…& ugrar£paÅ (who has this) terrible form; n‰˘¥…¥…Æ˙ deva-vara — O! Exalted 
among the gods; x…®…& +∫i…÷ i…‰ namaÅ astu te — salutations to you; |…∫…“n˘ pras¢da — be 
gracious; ¶…¥…xi…®…¬ bhavantam — you; +…t®…¬ ¡dyam — (who are) the cause;  ¥…Y……i…÷®…¬ 
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vijµ¡tum  — to know; <SUÙ… ®… icch¡mi — I wish;  Ω˛ hi — because; i…¥… tava — your; 
|…¥…fi k…®…¬ prav¤ttim — activity;  x… |…V……x…… ®… na praj¡n¡mi — I do not at all understand 

Please tell, for my sake, who are you, who has (this) terrible form? 
Salutations to you, O! Exalted among the gods; be gracious. I wish to 
know you, the cause, because I do not at all understand your actions.  

Seeing all this destruction and seeing the future, Arjuna is a little confused. 
Therefore, he says, ‘For my sake, please tell me, who you are, who has this terrible 
form.’ Imploring him, he says, ‘Unto you, my salutations—te namaÅ astu; O! Exalted 
among the gods, devavara, be gracious.’ This time, Arjuna asks to know K¤À¸a 
specifically as the cause of the creation. ‘I want to clearly know you, as ¡dya, the one 
who is at the beginning of everything—vijµ¡tum icch¡mi bhavantam ¡dyam.’ Why? 
‘Because I do not at all understand your actions.’ The prefix pra enhances the meaning 
of j¡n¡mi . ‘You seem to be intent on destroying all these people. Who are you? I 
thought you were ViÀ¸u, the one who protects everybody. Now I find you destroying 
everything. Are you ViÀ¸u, the protector, or áiva, the destroyer, I do not know, 
therefore, please tell me.’ 

Bhagav¡n answers: 

∏…“¶…M…¥……x…÷¥……S…* 
EÚ…ôÙ…‰%Œ∫®… ôÙ…‰EÚI…™…EfiÚi…¬ |…¥…fir˘…‰ ôÙ…‰EÚ…x…¬ ∫…®……Ω˛i…÷« ®…Ω˛ |…¥…fik…&* 
@Òi…‰% {… i¥……∆ x… ¶… ¥…π™…Œxi… ∫…¥…Ê ™…‰%¥…Œ∫l…i……& |…i™…x…“E‰Úπ…÷ ™……‰v……&**32** 
¿r¢bhagav¡nuv¡ca 
k¡lo'smi lokakÀayak¤t prav¤ddho  
 lok¡n sam¡hartumiha prav¤ttaÅ 
¤te'pi tv¡Æ na bhaviÀyanti sarve  
 ye'vasthit¡Å pratyan¢keÀu yodh¡Å Verse 32 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n ; =¥……S… uv¡ca — said; 
EÚ…ôÙ& +Œ∫®… k¡laÅ  asmi — I am time; ôÙ…‰EÚ-I…™…EfiÚi…¬ loka-kÀaya-k¤t — the destroyer of 
people; |…¥…fir˘& prav¤ddhaÅ — expanded; <Ω˛ iha — here;  ôÙ…‰EÚ…x…¬ lok¡n — people; 
∫…®……Ω˛i…÷«®…¬ sam¡hartum — to destroy; |…¥…fik…& prav¤ttaÅ — engaged; @Òi…‰ + {… i¥…… ¤te api 
tv¡ — even without you; |…i™…x…“E‰Úπ…÷ pratyanikeÀu  — in opposing armies; ™…‰ +¥…Œ∫l…i……& ye 
avasthit¡Å — those who stand; (i…‰) ∫…¥…Ê ™……‰v……& (te) sarve yodh¡Å  — all those warriors; x… 
¶… ¥…π™…Œxi… na bhaviÀyanti  — will not exist 

ár¢ Bhagav¡n  said:  
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I am time, the destroyer of people, the one who is expanded and whose 
activity is to destroy people here. Even without you, all these warriors 
who stand in opposing armies will not exist. 

Bhagav¡n  says this is another aspect of himself, not the sustaining aspect, which 
is very beautiful but the destroying aspect. He calls himself k¡la, the time or death, the 
one who brings about the destruction of people, loka-kÀaya-k¤t. Here loka means 
people. ‘I am the time that brings an end to people, the Lord of death,’ says the Lord. 
Here he is expanded, prav¤ddha, into this cosmic form. So, Arjuna sees in the cosmic 
form nothing but destruction. Arjuna wanted to know about his activity, prav¤tti. Here 
Bhagav¡n answers directly, ‘My activity is to destroy people here.’ ‘Here’ means at this 
time and place. ‘Here and now I am occupied with destroying all these people,’ says 
Bhagav¡n . Therefore, Arjuna is seeing him here as Rudra, the one whose task is to 
destroy. 

What is pointed out here is that the Lord is everything. He is not only the creator 
and sustainer, but also the one who destroys. He is the very law that brings about 
creation, sustenance, and destruction. Therefore, the Lord says, ‘Even without you, ¤te 
api tv¡, all these people are not going to be here, na bhaviÀyanti.’ Bh¢Àma, Dro¸a, 
Kar¸a, all those warriors, sarve yodh¡Å , who are standing here, ye avasthit¡Å, in these 
two opposing armies, pratyan¢kas, will not be here, na bhaviÀyanti. On both sides, 
those who are now standing poised for battle are not going to be there when this is all 
over. They are destined for destruction. It is all part of how their karma unfolds. No one 
can stop it. ‘So, even without you, Arjuna, they will be destroyed,’ says Bhagav¡n. 
Even if there is a truce, they will be destroyed in some other way by Bhagav¡n in the 
form of time, k¡la, and the law of karma. Then they will take another birth.  

This being so, 

i…∫®……k¥…®…÷ k…¢ˆ ™…∂……‰ ôÙ¶…∫¥…  V…i¥…… ∂…j…⁄x…¬ ¶…÷R¬ÛI¥… Æ˙…V™…∆ ∫…®…fir˘®…¬* 
®…™…Ë¥…Ëi…‰  x…Ω˛i……& {…⁄¥…«®…‰¥…  x… ®…k…®……j…∆ ¶…¥… ∫…¥™…∫…… S…x…¬**33** 
tasm¡ttvamuttiÀ¶ha ya¿o labhasva  
 jitv¡ ¿atr£n bhu´kÀva r¡jyaÆ sam¤ddham 
mayaivaite nihat¡Å p£rvameva  
 nimittam¡traÆ bhava savyas¡cin Verse 33 

i…∫®……i…¬ tasm¡t — therefore; i¥…®…¬ = k…¢ˆ tvam uttiÀ¶ha — may you get up; ™…∂…& ya¿aÅ  — 
fame; ôÙ¶…∫¥… labhasva — may you gain; ∂…j…⁄x…¬ ¿atr£n — the enemies;  V…i¥…… jitv¡ — 
conquering; ∫…®…fir˘®…¬ Æ˙…V™…®…¬ sam¤ddham r¡jyam — the prosperous kingdom; ¶…÷R¬ÛI¥… 
bhu´kÀva — may you enjoy; ®…™…… may¡ — by Me; B¥… eva — alone; Bi…‰ ete — these; 

 x…Ω˛i……& nihat¡Å — are destroyed; {…⁄¥…«®…¬ p£rvam — already; B¥… eva — indeed; 
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 x… ®…k…®……j…®…¬ ¶…¥… nimittam¡tram bhava — may you be merely an instrument; ∫…¥™…∫…… S…x…¬ 
savyas¡cin — O! Ambidextrous archer, Arjuna 

Therefore, get up and gain fame. Conquering the enemies, enjoy the 
prosperous kingdom. These (people) have already been destroyed by Me. 
May you be merely an instrument, Arjuna. 

‘Tasm¡t tvam uttiÀ¶ha—Therefore, may you get up. Please stand up and fight,’ 
says the Lord. The main idea conveyed here is ‘May you do your duty.’ This is the plea 
of the whole G¢t¡. Right at the start, G¢t¡ makes it clear that only knowledge liberates—
nothing else. If you want to be free, if you are a mumukÀu, you must have jµ¡na. To 
gain mokÀa there are two distinct life styles. One is a life of renunciation, sanny¡sa. The 
other is karma-yoga, doing one's duty with ¢¿var¡rpa¸a-buddhi. Sometimes that duty 
may be fighting a war, as it is here. This, however, is not merely a war but a fight for 
justice, dharma. The law of karma has made all this happen the way it has happened. 
Arjuna has  not in the least sought this war. But he is a kÀatriya and his station in life 
requires that he protects the law and order of the land. Therefore, he has to fight this war; 
it is his duty. Therefore, when K¤À¸a says, ‘Therefore, get up and fight, Arjuna,’ he is 
saying, ‘Do your duty. It is your job to protect dharma; so, do what has to be done.’  

In so doing, Arjuna will get some additional benefits. ‘May you gain fame—
ya¿aÅ labhasva.’ It will be known far and wide that Arjuna stood up for dharma. That 
he was not intimidated by anything. Even though he had to stand against such stalwarts 
as Bh¢Àma and Dro¸a, he did not back down. He stood there and fought only to 
establish justice. Therefore, the Lord tells him, ‘Gaining a victory over the enemies here, 
¿atr£n jitv¡, may you enjoy a prosperous kingdom, bhu´kÀva r¡jyaÆ sam¤ddham .’ 

áa´kara says that even though Bh¢Àma and others are highly exalted warriors 
who can commandeer thousands of chariots and whom not even the gods can defeat, 
Arjuna was victorious over them. Because of that, he gained great fame. Such fame can 
be achieved only by people who have a lot of pu¸ya, by the pu¸ya-puruÀas, not by 
ordinary people. Once he has defeated these people, Arjuna will enjoy a prosperous 
kingdom—a kingdom that is not beset with rivals. áa´kara adds that it will be an 
unrivalled kingdom.  

The Lord says, ‘may¡ eva ete nihat¡Å p£rvam — these people are already 
destroyed by Me.’ This is significant. By the Lord as k¡la, the one who presides over the 
law of karma, they are already destroyed. The time has come. Thus the Lord says, ‘Be 
merely an instrument, O! Savyas¡cin—nimittam¡traÆ bhava savyas¡cin .’ When a 
fruit is fully ripe, if it falls in the wake of a gust of wind, that wind is only an instrument, 
nimittam¡tram . The fruit  was already ready to fall.  

Arjuna is addressed here as savyas¡cin, the one who can send arrows with his left 
hand too. That is he is ambidextrous. He can use his right hand, of course, and if there is 
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an occasion where it will be more efficient to use his left hand, he can do that too equally 
well. Perhaps K¤À¸a has used this epithet here to remind Arjuna of his prowess so that 
he will be encouraged to fight. ‘Therefore,’ he says, ‘may you be purely an instrument.’ 
All he has to do is to send some arrows. That is his part in the scheme of things. He is 
presented here with something, which he did not ask for and in fact did not want. So, it is 
very clear that it is his pr¡rabdha. There is a scheme behind all this. ‘Therefore,’ K¤À¸a 
says, ‘do not bring your will into this and disturb the whole thing. Because, here, any 
decision based on your will would be adharma. Your will must conform to ‘what is to 
be done.’ And here, ‘what is to be done’ is very obvious. Therefore, get up and be a mere 
instrument in the ensuing battle.’ 

Everything is waiting for you. All you have to do is to send some of those arrows 
of yours. The enemies will all fall like ninepins. 

This is what is said in the next verse. 

p˘…‰h…∆ S… ¶…“π®…∆ S… V…™…p˘l…∆ S… EÚh…» i…l……x™……x… {… ™……‰v…¥…“Æ˙…x…¬* 
®…™…… Ω˛i……∆∫i¥…∆ V… Ω˛ ®…… ¥™… l…¢ˆ… ™…÷v™…∫¥… V…‰i…… ∫… Æ˙h…‰ ∫…{…ã……x…¬**34** 
dro¸aÆ ca bh¢ÀmaÆ ca jayadrathaÆ ca  
 kar¸aÆ tath¡ny¡napi yodhav¢r¡n  
may¡ hat¡ÆstvaÆ jahi m¡ vyathiÀ¶h¡  
 yudhyasva jet¡si ra¸e sapatn¡n Verse 34 

p˘…‰h…®…¬ S… ¶…“π®…®…¬ S… V…™…p˘l…®…¬ S… EÚh…«®…¬ dro¸am ca bh¢Àmam ca jayadratham ca kar¸am 
— Dro¸a, Bh¢Àma, Jayadratha and Kar¸a; i…l…… tath¡ — as well as; +x™……x…¬ ™……‰v…¥…“Æ˙…x…¬ 
any¡n yodha-v¢r¡n — other heroic warriors; ®…™…… Ω˛i……x…¬ may¡ hat¡n  — who are 
(already) destro yed by Me; i¥…®…¬ V… Ω ̨ tvam jahi  — may you destroy; ®…… ¥™… l…¢ˆ…& m¡ 

vyathiÀ¶h¡Å  — do not be afraid; ™…÷v™…∫¥… yudhyasva — fight; V…‰i…… ∫… jet¡si — you will 
conquer; ∫…{…ã……x…¬ sapatn¡n  — the enemies; Æ˙h…‰ ra¸e — in battle  

May you destroy Dro¸a, Bh¢Àma, Jayadratha, and Kar¸a as well as 
other heroic warriors who are (already) destroyed by Me. Do not be 
afraid; fight. You will conquer the enemies in battle. 

Why does K¤À¸a single out Bh¢Àma, Dro¸a, Jayadratha and Kar¸a? áa´kara 
gives the reason that these are the most formidable of all the people on the other side. If 
they can be defeated, there is no question of conquering the rest. By mentioning these 
names, K¤À¸a allays any fear Arjuna may have about losing the battle against people of 
such well-known valour. 

Dro¸a was a master of Dhanurveda, one of the four upavedas like Ëyurveda. In 
this there are mantras, which add to the efficacy of the missiles as well as the means of 
acquiring and using celestial weapons. More than that, Dro¸a is Arjuna's teacher. How 
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is he going to stand against him in battle? Then there is Bh¢Àma, who was the beloved 
grandfather of Arjuna, who had the boon that he could decide the time of his own death. 
This revered patriarch of the Kuru clan held his own in a duel with Para¿ur¡ma, an 
avat¡ra. Naturally Arjuna will have some doubt about how he is going to win against 
such powerful foes. Jayadratha had a boon from his father that anyone who should 
cause his head to fall to the ground would immediately lose his own head. Arjuna's 
arch-enemy Kar¸a who is equal to Arjuna in weaponry and prowess, is also standing 
there waiting to kill him. Kar¸a's only goal was to kill Arjuna. He was born through the 
grace of Lord Sun himself to Kunt¢ and had the special astra, ¿akti , given to him by 
Lord Indra.  

These are all people who cannot be touched. And they are all the important people 
in Duryodhana's army, the ones who are in front of Arjuna right now. Understandably 
he had some doubt as to whether he can defeat these formidable warriors.  

Besides these there were other warriors, yodha-v¢ras. But K¤À¸a assures Arjuna 
here, ‘They are all already destroyed by Me, and may you kill these who are already 
killed by Me—may¡ hat¡n tvaÆ jahi.’ This means that Arjuna does not have to do 
anything. They have already brought about their own destruction. Bhagav¡n simply 
presides over the law of karma, by which they will reap the destruction they have 
sought. Nobody can stop it. Therefore, K¤À¸a says, ‘May you kill them—tvaÆ jahi.’  

As was said in the last verse, only by being an instrument, nimittam¡tre¸a, may 
you destroy them. They are already ripe for destruction. And hence K¤À¸a continues, 
‘Do not be afraid—m¡ vyathiÀ¶h¡Å. You will conquer these enemies in the battlefield—
jet¡si ra¸e sapatn¡n. Yudhyasva—you fight. Even though they have special powers, 
these great men already have an appointment with Lord Death. You are not going to stop 
that.’  

Now Saµjaya speaks again. The entire G¢t¡ is nothing but Saµjaya reporting to 
Dh¤tar¡À¶ra as to what was happening on the battle field. Most of it is the verbatim 
dialogue between K¤À¸a and Arjuna but here Saµjaya says in his words. 

∫…â…™… =¥……S…* 
Bi…SUÿÙi¥…… ¥…S…x…∆ E‰Ú∂…¥…∫™… EfiÚi……â… ôÙ¥…Ê{…®……x…&  EÚÆ˙“]ı“* 
x…®…∫EfiÚi¥…… ¶…⁄™… B¥……Ω˛ EfiÚπh…∆ ∫…M…n˘¬M…n˘∆ ¶…“i…¶…“i…& |…h…®™…**35**  
saµjaya uv¡ca 
etacchrutv¡ vacanaÆ ke¿avasya  
 k¤t¡µjalirvepam¡naÅ kir¢¶¢ 
namask¤tv¡ bh£ya ev¡ha k¤À¸aÆ  
 sagadgadaÆ bh¢tabh¢taÅ pra¸amya Verse 35 
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∫…â…™…& saµjayaÅ  — Sanjaya; =¥……S… uv¡ca — said;  
E‰Ú∂…¥…∫™… ke¿avasya — of K¤À¸a; Bi…i…¬ ¥…S…x…®…¬ etat vacanam — these words; ∏…÷i¥…… ¿rutv¡ 
— hearing; EfiÚi……â… ôÙ& k¤t¡µjaliÅ — with folded hands; ¥…‰{…®……x…& vepam¡naÅ — 
trembling;  EÚÆ˙“]ı“ kir¢¶¢ — Arjuna, the one who wears a crown; EfiÚπh…®…¬ k¤À¸am — 
K¤À¸a; x…®…∫EfiÚi¥…… namask¤tv¡ — saluting; ¶…“i…¶…“i…& bh¢tabh¢taÅ — being very afraid; 

|…h…®™… pra¸amya — saluting; ¶…⁄™… B¥… bh£ya eva — indeed again; ∫…M…n¬̆M…n˘®…¬ sagadgadam 
— in a faltering voice; +…Ω˛ ¡ha — spoke  

Saµjaya said: 
Hearing these words of K¤À¸a, Arjuna, with folded hands (and) 
trembling, saluting K¤À¸a, being very afraid, and saluting (again), spoke 
again in a faltering voice. 

áa´kara explains Arjuna's condition here. Stricken with pain, he is overcome 
with fear. And because of the rapture springing up in him, he is overwhelmed with 
affection. His eyes are filled with tears and his throat is choked with intense conflicting 
emotions. Therefore, his words are not very clear and are faltering, sagadgada. Then 
too, he is very frightened, bh¢ta-bh¢ta, and being so repeatedly saluting, pra¸amya, he 
talks again. Fear has overtaken him again.  

áa´kara makes a note here that Saµjaya has a motive in saying this to 
Dh¤tar¡À¶ra. Just now Lord K¤À¸a pointed out that Dro¸a, Bh¢Àma, Jayadratha and 
Kar¸a have already been destroyed by him as have been the other warriors. So, all 
Arjuna has to do here is to be an instrument, nimittam¡tra. If these great heroes are 
destroyed, Duryodhana will have no support because his whole strength lies in them. 
Without these four, he would never have started the war. Dh¤tar¡À¶ra knows this. So, 
when he hears that they are already destroyed, he knows that his son is destroyed. 
Without these four,  Bh¢ma will fulfil his vow and kill Duryodhana. Saµjaya expects 
that once Dh¤tar¡À¶ra hears this, he would give up all hope of a victory for 
Duryodhana and therefore, seek a truce. If Dh¤tar¡À¶ra tells Duryodhana to seek a 
truce, he has to do it, otherwise Bh¢Àma, Dro¸a etc., will not ally themselves with him. 
They are waiting for such an opportunity. He has to listen to his father's words. 
Otherwise, Bh¢Àma and the others will withdraw. But then, Dh¤tar¡À¶ra did not hear. 
When the message was so clear, why would he not hear? Because of the force of what 
was meant to happen, bhavitavya-va¿¡t. It was destiny. Otherwise Duryodhana would 
continue on, not being punished for all his wrongdoing. Dh¤tar¡À¶ra's judgement is 
clouded by his attachment for his sons and he is not able to stop the war because it is 
destiny that Duryodhana be destroyed. 
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+V…÷«x… =¥……S…* 
∫l……x…‰ æ˛π…“E‰Ú∂… i…¥… |…EÚ“i™……« V…M…i|…æ˛π™…i™…x…÷Æ˙V™…i…‰ S…* 
Æ˙I……∆ ∫… ¶…“i…… x…  n˘∂……‰ p˘¥…Œxi… ∫…¥…Ê x…®…∫™…Œxi… S…  ∫…r˘∫…ÑÛ…&**36**  
arjuna uv¡ca 
sth¡ne h¤À¢ke¿a tava prak¢rty¡  
 jagatprah¤Àyatyanurajyate ca 
rakÀ¡Æsi bh¢t¡ni di¿o dravanti  
 sarve namasyanti ca siddhasa´gh¡Å Verse 36 

+V…÷«x…& arjunaÅ — Arjuna; =¥……S… uv¡ca — said;  
∫l……x…‰ sth¡ne — it is proper; æ˛π…“E‰Ú∂… h¤À¢ke¿a — K¤À¸a;  i…¥… |…EÚ“i™……« tava prak¢rty¡ — 
by singing your praises; V…M…i…¬ |…æ˛π™… i… jagat prah¤Àyati — the world rejoices; +x…÷Æ˙V™…i…‰ S… 
anurajyate ca — and is devoted; ¶…“i…… x… Æ˙I……∆ ∫… bh¢t¡ni rakÀ¡Æsi — the frightened 
r¡kÀasas;  p˘¥…Œxi… dravanti — run;  n˘∂…& di¿aÅ  — in all directions; ∫…¥…Ê S… sarve ca — and 
all;  ∫…r˘∫…ÑÛ…& siddhasa´g¡Å  — the hosts of siddhas; x…®…∫™…Œxi… namasyanti — salute 
(you)  

Arjuna said: 
It is proper K¤À¸a, that by singing your praises the world rejoices and is 
devoted (to you), the frightened r¡kÀasas  run in all directions and all the 
hosts of siddhas salute (you). 

This is the portion, which is commonly read as a prayer. K¤À¸a is addressed here 
as h¤À¢ke¿a, which, as we have seen before, means ‘the Lord of all sense organs, 
h¤À¢k¡¸¡m, indriy¡n¡m i¿aÅ, who is param¡tm¡. Sth¡ne is an indeclinable, which 
means ‘what is proper.’ What is proper? ‘By singing your praises, tava prak¢rty¡, the 
world rejoices, jagat prah¤Àyati.’ By singing and by hearing Bhagav¡n's glories, 
áa´kara says, people in this world find great joy. It is but proper, sth¡ne. Arjuna is 
able to say this because he knows now that there is no excess in praising the Lord. 
Excess is possible only when the object of praise has limited knowledge, power, or 
virtues. If you say of someone that he is an ocean of compassion, just wait. There will be 
an occasion when he is not. He is compassionate alright, but to say he is an ocean of 
compassion is an exaggeration. In praising any individual, there is always an element of 
flattery.  

But when there is no limit to the virtues any amount of praise will not be 
excessive. On the contrary, any praise we offer to Bhagav¡n is going to be inadequate. 
From our limited knowledge, how much can we know of omniscience? Yet only if we 
know it, can we really appreciate all-knowledge and give due praise. Since Bhagav¡n is 
always more than what our praises can convey, whatever we say, we will never be guilty 
of exaggeration. In such praise of Bhagav¡n, people discover joy. And it is but proper 



Bhagavadg¢t¡ 302 

because Bhagav¡n  is joy. ‘Seeing your glory one cannot but be happy,’ says Arjuna 
here.  

‘Not only that, they begin to love you, anurajyate ca. And that also is proper 
because you deserve it,’ says Arjuna. This almighty, omniscient Bhagav¡n  who can 
never be adequately praised is so easily accessible to everyone. There is no intermediary, 
no closed door. Naturally people fall in love with you. It is but proper. 

He is an object of joy, harÀa, and devotion, anur¡ga. This is proper, sth¡ne. The 
other side of this is that those who do not follow dharma are afraid of him. That is also 
sth¡ne. ‘Those who go against the moral order, rakÀ¡Æsi, are afraid, bh¢t¡ni, and run 
away from you in all directions, di¿o dravanti.’ That is also proper because Bhagav¡n 
is the cause for both fearlessness and fear. If he is with you, you have no fear. In 
understanding the Lord you become totally fearless, because there is no second thing. 
You are the Lord. Even at the level of a devotee there is no fear because you have 
someone almighty to back you up. For those who transgress the laws, however, the Lord 
becomes the chastiser through those laws. If you touch fire, it will burn; that is the law. It 
can give you warmth and cook your food but if you touch it, it will burn you because it 
cannot do otherwise. It is a question of knowing its nature and handling it properly. 
Those who transgress Bhagav¡n's laws just melt away in different directions. 

‘Those who are known as siddhas like Kapila and so on, salute you, sarve 
siddha-sa´gh¡Å namasyanti,’ says Arjuna. That they salute the Lord is also proper, 
sth¡ne. Knowing the glories of the Lord and the order in his creation, these exalted 
beings, siddhas, salute the Lord, namasyanti. They offer no resistance to the order of 
the Lord. 

Why should all these exalted beings salute the Lord? Arjuna says: 

EÚ∫®……c… i…‰ x… x…®…‰Æ˙x®…Ω˛…i®…x…¬ M…Æ˙“™…∫…‰ •…¿h……‰%{™…… n˘EÚj…Ê* 
+x…xi… n‰˘¥…‰∂… V…M… z…¥……∫… i¥…®…I…Æ∆˙ ∫…n˘∫…k…i{…Æ∆˙ ™…i…¬**37** 
kasm¡cca te na nameranmah¡tman  
 gar¢yase brahma¸o'py¡dikartre 
ananta deve¿a jaganniv¡sa  
 tvamakÀaraÆ sadasattatparaÆ yat Verse 37 

®…Ω˛…i®…x…¬ mah¡tman  — O! Lord; EÚ∫®……i…¬ S… kasm¡t ca — and for what reason; x… x…®…‰Æ˙x…¬ 
na nameran —would they not salute; i…‰ te — you; M…Æ˙“™…∫…‰ gar¢yase — (you) who is 
greater (than other gods) •…¿h…& + {… +… n˘EÚj…Ê brahma¸aÅ api ¡dikartre — you who is 
the primal1 creator of even Brahm¡; +x…xi… ananta — O! Limitless one; n‰̆¥…‰∂… deve¿a — 
O! Lord of all the gods; V…M… z…¥……∫… jaganniv¡sa — O! The one in whom the world 
                                                 

1 the first 
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resolves; ™…i…¬ ∫…i…¬-+∫…i…¬ yat sat-asat — that which is both cause and effect — i¥…®…¬ i…i{…Æ˙®…¬ 
+I…Æ˙®…¬ tvam tatparam  akÀaram — you are that eternal, limitless (vastu) 

O Lord, why will they not salute you who is greater (than other gods), 
who is the primal creator of even Brahm¡? O! Limitless One, Lord of all 
the gods, the one in whom the world exists, you are that eternal, limitless 
(vastu), which is both cause and effect. 

Arjuna is not surprised that even the siddhas salute the Lord because he sees him 
as even greater than Brahm¡, the creator. Therefore, he asks this question, ‘Why should 
they not offer their salutations unto you who is greater than all gods, and is the primal 
creator, ¡di-kart¡, of even Brahm¡?’ When the Lord is the cause and the sustaining 
factor of even gods like Brahm¡, Indra and so on, it is proper, sth¡ne, for all those who 
know his glories to surrender to him. In other words, the Lord is the ultimate altar of 
surrender. Seeing one's own accomplishments as the glories of the Lord, one becomes 
objective and dispassionate in one's life. There is an ego, but it is so thin that it does not 
cause any discordance to the harmony between the individual and the world, which is all 
the glory of the Lord. This is the surrender, which is yoga. The ultimate surrender of the 
ego is in the wake of the knowledge of the oneness of the j¢va and Ì¿vara revealed by 
such sentences as ‘samo'haÆ  sarvabhuteÀu—I am the same in all beings.’ Here 
knowledge and surrender are identical. That is why the Lord said that the jµ¡n¢ , the 
fourth type of devotee, is himself—jµ¡n¢ tu ¡tm¡ eva. 

Addressing the Lord as ananta, deve¿a and jaganniv¡sa, Arjuna has expressed 
his appreciation of the propriety of even the gods offering their prayers to the Lord and 
the r¡kÀasas  running in all directions finding no place of refuge. He also expresses his 
understanding of the Lord saying, ‘You are that unchanging, limitless (Brahman), tad 
akÀaraÆ param, which, yat, is both cause, sat, and effect, asat.’ In other words, ‘You 
are both transcendent and immanent. While you are self existent and not limited by time 
and space, akÀaraÆ param, the world, which is mithy¡, asat , is not separate from you 
as the cause, sat. Therefore, you are both sat  and asat . Arjuna does recognise that 
K¤À¸a the Lord is the cause of the world. 

i¥…®…… n˘n‰˘¥…& {…÷Ø˚π…& {…÷Æ˙…h…∫i¥…®…∫™…  ¥…∂¥…∫™… {…Æ∆˙  x…v……x…®…¬* 
¥…‰k…… ∫… ¥…‰t∆ S… {…Æ∆˙ S… v……®… i¥…™…… i…i…∆  ¥…∂¥…®…x…xi…∞¸{…**38** 
tvam¡didevaÅ puruÀaÅ pur¡¸as - 
 tvamasya vi¿vasya paraÆ nidh¡nam 
vett¡si vedyaÆ ca paraÆ ca dh¡ma  
 tvay¡ tataÆ vi¿vamanantar£pa Verse 38 

i¥…®…¬ tvam — you are; +… n˘n‰˘¥…& ¡didevaÅ — first among the gods/the Lord who was 
there at the beginning; {…÷Ø˚π…& puruÀaÅ  — the one who fills up everything; {…÷Æ˙…h…& 
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pur¡¸aÅ  — the one who was there even before; i¥…®…¬ tvam — you are; {…Æ˙®…¬  x…v……x…®…¬ 
param nidh¡nam  — the place of resolution; +∫™…  ¥…∂¥…∫™… asya vi¿vasya — of this 
world; ¥…‰k…… + ∫… vett¡ asi — you are the knower; ¥…‰t®…¬ S… vedyam ca — and what is to 
be known; {…Æ˙®…¬ S… param ca — and the ultimate; v……®… dh¡ma — abode; i¥…™…… tvay¡ — 
by you; i…i…®…¬ tatam — is pervaded;  ¥…∂¥…®…¬ vi¿vam — the world; +x…xi…∞¸{… anantar£pa 
— O! The one whose forms are endless 

You are first among the gods, the one who fills up everything, who was 
there even before. You are the ultimate place of resolution of this world; 
you are the knower and what is to be known and the ultimate abode. O! 
The one whose forms are endless, the world is pervaded by you. 

Arjuna continues to praise the Lord as the one who is first among the gods, 
¡dideva. The compound ¡dideva can be explained differently as the one who is at the 
beginning and also the one who is the Lord, ¡diÅ ca asau devaÅ ca ¡didevaÅ. He is at 
the beginning as the cause of the world, ¡di, and he is the all-knowing effulgent being 
and is therefore, called deva. 

He is the one who fills up the entire world and is therefore, called puruÀa. Pur¡¸a 
means, the one who was there even before, and the one who continues to be as fresh as 
he was. The Lord is not only the cause of the jagat, he is also the resolving place of all 
that is created, nidh¢yate asmin iti nidh¡nam. And he is para, limitless. Just as how in 
a dream, the dreamer is the cause of the dream world and is also its place of resolution, 
Bhagav¡n  is the one in whom things are ultimately resolved, paraÆ nidh¡nam. 
Therefore, áa´kara says it is the point of the complete resolution of the entire world, 
nidh¢yate asmin jagat sarvaÆ  mah¡-pralay¡dau. This can be the final dissolution of 
the creation into its unmanifest form or it can mean the mukti-avasth¡, either j¢van -
mukti-avasth¡ or videha-mukti-avasth¡, the place where the j¢va resolves. The 
j¢vatva is false; so, it resolves into its cause.  

Then, Arjuna says further, ‘You are the knower, vett¡ asi. From the standpoint of 
s¡kÀ¢, ¡tm¡, you are the ultimate knower of everything, and from the standpoint of 
omniscience, sarvajµatva, you are the knower of all that can be known. And you are 
also all that can be known, vedyaÆ ca. Arjuna recognises K¤À¸a here as all the various 
things in creation that can be known. Or, alternately, ‘You are the one to be known, the 
ultimate object of knowledge.’ 

Dh¡ma is a place where you can go with enthusiasm, a desirable place. Bhagav¡n 
is paraÆ dh¡ma, the ultimate place to go. Wherever you go, you eventually get tired of 
it and leave because any place is a composite of a few things you have already seen. 
Even if you go to heaven from here, where will you go after that? Where is the place 
from where you will not want to go anywhere else? Which is that paraÆ dh¡ma, the 
ultimate abode? Having gone there, there is no return. That is the mokÀa-sth¡na, where 
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the j¢va resolves completely, becoming one with Ì¿vara, the Lord. áa´kara adds that it 
is the ultimate abode of ViÀ¸u, paramaÆ padaÆ vaiÀ¸avam , which means mokÀa. 
ViÀ¸u  is the one who pervades this entire world, vi¿va. Vi¿va means that which is 
known in a variegated way, vividha-pratyaya-gamyam. What a nice expression for the 
world! ‘This variety of names and forms, called vi¿va, is pervaded by you, ViÀ¸u . Since 
you are the material cause, nothing is away from you,’ says Arjuna, who has no more 
doubt in this area because he has seen the vi¿var£pa. He has seen that the entire vi¿va is 
the very form of Ì¿vara. In his cosmic form, K¤À¸a pervades every form. Arjuna 
addresses him here as ananta-r£pa, the one who has no limit to his forms. His form 
consists of every other form.  

Then further, 

¥……™…÷™…«®……‰% M…Ì¥…«Ø˚h…& ∂…∂……ÄÛ& |…V……{… i…∫i¥…∆ |… {…i……®…Ω˛ù…* 
x…®……‰ x…®…∫i…‰%∫i…÷ ∫…Ω˛ª…EfiÚi¥…& {…÷x…ù… ¶…⁄™……‰% {… x…®……‰ x…®…∫i…‰**39** 
v¡yuryamo'gnirvaru¸aÅ ¿a¿¡´kaÅ  
 praj¡patistvaÆ prapit¡maha¿ca 
namo namaste'stu sahasrak¤tvaÅ  
 puna¿ca bh£yo'pi namo namaste Verse 39 

i¥…®…¬ tvam — you are; ¥……™…÷& v¡yuÅ — Lord of air; ™…®…& yamaÅ  — Lord Death; + M…Ì& 
agniÅ  — Lord of fire; ¥…Ø˚h…& varunaÅ — Lord of water; ∂…∂……ÄÛÛ& ¿a¿¡´kaÅ  — presiding 
deity of the moon; |…V……{… i…& praj¡patiÅ — Praj¡pati; |… {…i……®…Ω˛& S… prapit¡mahaÅ ca — 
and the ultimate great grandfather, the Creator; x…®…& x…®…& i…‰ +∫i…÷ namaÅ namaÅ te astu 
— repeated salutations to you; ∫…Ω˛ª…EfiÚi¥…& sahasrak¤tvaÅ — one thousand times; {…÷x…& S… 
¶…⁄™…& punaÅ ca bh£yaÅ — again and again; + {… api — indeed; x…®…& x…®…& i…‰ namaÅ 
namaÅ  te — repeated salutations to you 

You are the Lord of air, Lord Death, Lord of fire, Lord of water, 
presiding deity of the moon, Praj¡pati, and the ultimate great 
grandfather, the Creator. One thousand repeated salutations to you. Again 
and again indeed, repeated salutations to you.  

All these are glories of Bhagav¡n. He himself is v¡yu, air, or the God of air and 
also yama, Lord Death. He is agni, the Lord of fire and varu¸a, the presiding deity of 
water. All these devat¡s, Arjuna says, ‘are not separate from you.’ Then again Arjuna 
says, ‘You are ¿a¿¡´ka, the presiding deity of the moon, and you are praj¡pati, one of 
the first created beings, from whom all living beings have come. And you are the 
prapit¡maha, our ultimate great grandfather, the creator. From paraÆ brahma 
Brahmaji was born. He is called pit¡maha, grandfather. Therefore, by saying 
prapit¡maha, great grandfather, he is saying, ‘You are paraÆ brahma.’ Repeated 
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salutations to you, ‘namaÅ namaÅ te astu .’ How many times? One thousand times, 
sahasrak¤tvaÅ. 

Arjuna is not satisfied with that. So, he goes on to add, ‘Again and again, 
salutations to you—punaÅ  ca bh£yaÅ  api namaÅ  namaÅ te.’ Once you say a thousand 
times, what does it mean, when you say again, ‘Again I salute you?’ It means that 
Arjuna is not satisfied. His ¿raddh¡ is so, great and so much devotion has been invoked 
in him seeing the cosmic form of the Lord, that he wants to do something. He can only 
prostrate. What else can he do? Therefore, he repeatedly prostrates and still finds that he 
is not satisfied. Whatever he does is not enough. When people are overwhelmed with 
appreciation they typically say things like, ‘I don't know what to say to you. I don't know 
what to do for you.’ That is Arjuna's condition. He does not know what to do. And 
Bhagav¡n  does not want anything either. All Arjuna can do is keep falling at his feet. 
And this is what he is doing. Therefore, he says, punaÅ  ca bh£yaÅ api namo 
namaste—again and again salutations to you. But he cannot really do a thousand or 
more namask¡ras . He has no time for all that; the war is about to begin. So, what he 
cannot do physically, he does verbally. 

Then where should he prostrate? Generally you prostrate only at the feet, in front 
of the person. But Arjuna does not know, which is the front or back here; everything is 
Parame¿vara. 

x…®…& {…÷Æ˙∫i……n˘l… {…fi¢ˆi…∫i…‰ x…®……‰%∫i…÷ i…‰ ∫…¥…«i… B¥… ∫…¥…«* 
+x…xi…¥…“™……« ®…i… ¥…GÚ®…∫i¥…∆ ∫…¥…» ∫…®……{…Ó…‰ π… i…i……‰% ∫… ∫…¥…«&**40** 
namaÅ purast¡datha p¤À¶hataste  
 namo'stu te sarvata eva sarva 
anantav¢ry¡mitavikramastvaÆ  
 sarvaÆ sam¡pnoÀi tato'si sarvaÅ Verse 40 

x…®…& {…÷Æ˙∫i……i…¬ namaÅ purast¡t  — salutations to you in front, (the east); +l… atha — then; 

{…fi¢ˆi…& p¤À¶hataÅ — at the back, (in the west); i…‰ x…®…& +∫i…÷ te namaÅ  astu — salutations 
to you; i…‰ ∫…¥…«i…& B¥… te sarvataÅ eva — indeed to you in all directions; ∫…¥…« sarva — O! 
The one who is everything; +x…xi…-¥…“™… «-+ ®…i…- ¥…GÚ®…& i¥…®…¬ ananta-v¢rya-amita-
vikramaÅ  tvam — you are the one who has infinite strength and infinite prowess; ∫…¥…«®…¬ 
sarvam — everything; ∫…®……{…Ó…‰ π… sam¡pnoÀi — you completely pervade; i…i…& tataÅ — 
therefore; ∫…¥…«& + ∫… sarvaÅ asi — you are everything 

Salutations to you in front (in the east), then salutations to you at the back 
(in the west), indeed (salutations) to you in all directions, O! The one 
who is everything. You, are the one of infinite strength and infinite 
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prowess and you completely pervade everything. Therefore, you are 
everything. 

Now he says, ‘namaÅ purast¡t, salutations to you in the front i.e., in the east.’ In 
a temple, the Lord generally faces the east but here Arjuna is saluting the Lord in the 
eastern direction. Not only that ‘Salutations to you at the back, i.e., in the west, atha 
p¤À¶hataÅ  te namaÅ  astu.’ In fact, ‘Let there be salutations to you in all directions, te 
sarvataÅ  eva sarva.’ Why? Because he is seeing Bhagav¡n in all directions. He is not 
only in the east and west, but south, north and all the directions in between, north-west, 
north-east etc. Arjuna addresses him here as the one who is everything, sarva. 

He goes on. ‘You are of limitless power, ananta-v¢rya, and immeasurable 
prowess, amita-vikrama.’ Arjuna recognises Bhagav¡n  here as having infinite strength 
and infinite prowess. And he says, ‘You completely pervade everything, sam¡pnoÀi.’ 
The prefix sam  added to ¡pnoÀi gives the sense of pervading without anything being left 
out. ‘You pervade every object in the universe. Nothing is outside you—sarvaÆ 
sam¡pnoÀi’ ‘Because of that, you are everything, tataÅ asi sarvaÅ.’ áa´kara says the 
intention is to say, ‘Without you there is no object at all.’ Arjuna is seeing that 
Bhagav¡n  is the one who is in all these forms. All the n¡ma-r£pas are sustained by him 
and are him. So, without him, an object will have no existence at all. 

Arjuna and K¤À¸a had many escapades together as youth. Remembering how 
lightly he treated K¤À¸a then and even recently when he asked him to be his charioteer 
and when he ordered him to station the chariot between the armies, Arjuna is having 
some remorse. He knew K¤À¸a was extraordinary and had even heard he was an avat¡ra 
but he had no idea what that really meant. He never thought he was Parame¿vara and 
therefore, treated him in a way that he now regrets. Because of this reason, Arjuna asks 
for his pardon. 

áa´kara comments that Arjuna says, ‘Because I did not know your glory, I did 
many things that are not to be done. Therefore, I am asking you to pardon me.’  

This is said in the next two verses: 

∫…J…‰ i… ®…i¥…… |…∫…¶…∆ ™…n÷˘H∆Ú Ω‰˛ EfiÚπh… Ω‰˛ ™……n˘¥… Ω‰˛ ∫…J…‰ i…*1 
+V……x…i…… ®… Ω˛®……x…∆ i…¥…‰n∆˘ ®…™…… |…®……n˘…i…¬ |…h…™…‰x… ¥…… {…**41**  
sakheti matv¡ prasabhaÆ yaduktaÆ  
 he k¤À¸a he y¡dava he sakheti 
aj¡nat¡ mahim¡naÆ tavedaÆ  
 may¡ pram¡d¡t pra¸ayena v¡pi Verse 41 

                                                 
1  Here the words are: ∫…J…‰ + < i… = ∫…J…‰ i…* This is not possible by regular sandhi rules. It is 
considered to be ¡rÀa -prayoga. 
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™…c……¥…Ω˛…∫……l…«®…∫…iEfiÚi……‰% ∫…  ¥…Ω˛…Æ˙˛∂…™™……∫…x…¶……‰V…x…‰π…÷* 
BEÚ…‰%l…¥……{™…S™…÷i… i…i∫…®…I…∆ i…iI……®…™…‰ i¥……®…Ω˛®…|…®…‰™…®…¬**42** 
yacc¡vah¡s¡rthamasatk¤to'si  
 vih¡ra¿ayy¡sanabhojaneÀu 
eko'thav¡pyacyuta tatsamakÀaÆ  
 tat kÀ¡maye tv¡mahamaprameyam Verse 42 

i…¥… tava — your; <n˘®…¬ idam (imam) — this; ®… Ω˛®……x…®…¬ mahim¡nam — glory; +V……x…i…… 
®…™…… aj¡nat¡ may¡ — by me who is ignorant; ∫…J…… < i… ®…i¥…… sakh¡ iti matv¡ — 
thinking that you are my friend; |…®……n˘…i…¬ pram¡d¡t  — out of carelessness; |…h…™…‰x… ¥…… + {… 
pra¸ayena v¡ api — or out of friendship too;  Ω‰˛ EfiÚπh… he k¤À¸a — O! K¤À¸a; Ω‰˛ ™……n˘¥… he 
y¡dava — O! Y¡dava; Ω‰˛ ∫…J…‰ he sakhe — O! Friend; < i… iti — thus; |…∫…¶…®…¬ 
prasabham — rashly; ™…i…¬ =HÚ®…¬ yat uktam — what was said 

+S™…÷i… acyuta — O! K¤À¸a;  ¥…Ω˛…Æ˙-∂…™™…… -+…∫…x…-¶……‰V…x…‰π…÷ vih¡ra-¿ayy¡-¡sana-bhojaneÀu 
— while walking, lying down, sitting and eating; BEÚ& ekaÅ — alone; +l…¥…… athav¡ — 
or; i…i…¬ ∫…®…I…®…¬ + {… tat samakÀam api — even in public; +¥…Ω˛…∫……l…«®…¬ avah¡s¡rtham — 
out of jest; ™…i…¬ S… yat ca — further that which; +∫…iEfiÚi…& + ∫… asatk¤taÅ asi — you have 
been slighted; i…i…¬ tat — (all) that; +Ω˛®…¬ aham — I; +|…®…‰™…®…¬¬ i¥……®…¬ I……®…™… ‰ tv¡m  
aprameyam kÀ¡maye — may I ask pardon of you who cannot be known  

Ignorant of this glory of yours, thinking of you as a (mere) friend out of 
carelessness or, out of friendship too; what was thus said rashly by me, as 
‘O K¤À¸a, O! Y¡dava, O! Friend… and further,  

K¤À¸a, out of jest you have been slighted, while walking, lying down, 
sitting and eating, alone or even, in public. For (all) that may I ask pardon 
of you, who cannot be known. 

‘Thinking of you as a mere friend—sakh¡ iti matv¡, I called you, K¤À¸a, y¡dava, 
friend, etc.’ So many times he might have put his hand on his shoulder and casually 
addressed K¤À¸a. Imagine that your friend with whom you have been so, intimate 
suddenly assumes the form of the whole cosmos. How would you feel? Arjuna feels that 
he had spoken to K¤À¸a rashly, prasabham. áa´kara says, mistakenly, vipar¢ta-
buddhy¡. Not knowing who he was, he had addressed him as, ‘Hey y¡dava,’ or simply 
as ‘K¤À¸a’ or ‘friend, sakhe.’ Arjuna says, ‘This was said by me who is ignorant, may¡ 
aj¡nat¡, of this glory of yours, tava idaÆ mahim¡nam.’ Though the word idam is 
neuter, it is to be taken with mahim¡nam , which is masculine. Therefore, áa´kara says, 
tava imaÆ mahim¡nam. Not knowing his glory, naturally Arjuna spoke this way out 
of inadvertence, pram¡d¡t, and also just out of friendship, pra¸ayena v¡ api. In the 
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freedom of friendship, he has so often addressed him as ‘Hey! K¤À¸a, Hey! Y¡dava, hey 
sakhe,’ etc. Therefore, he asks for pardon. 

Avah¡sa is ridiculing someone in jest. Having teased K¤À¸a in all sorts of 
situations, having made him a laughing stock purely out of fun, Arjuna now realises, 
‘You have been slighted, asatk¤taÅ asi.’ Satk¤ta means well received, honoured, so, 
asatk¤ta means he has been ill-treated. When did this happen? On all sorts of occasions, 
while walking, lying down, sitting and eating, vih¡ra-¿ayy¡-¡sana-bhojaneÀu. In their 
conversations, while wandering about to different places, or while exercising, Arjuna 
realises that he has ill-treated K¤À¸a in jest. Then sometimes lying down to rest, perhaps 
when they were in the forest together, he might have slighted him in conversation. Then 
again while sitting down or eating he might have done that. On all these occasions, 
Arjuna says, ‘You have been ill-treated by me.’ And this  has been done not only when 
they were alone, eka, but even in the presence of others, tat samakÀam api. 

For all that, Arjuna says, ‘I ask you for forgiveness, ahaÆ kÀ¡maye tv¡m.’ Here 
he gives an adjective to tv¡m, the one who cannot be known, aprameya.  The idea is, 
‘Because you are not available for any pram¡¸a, you can't blame me. I seek pardon of 
you because you are not available for any means of knowledge like perception, inference 
and so on. I was not equipped to know you; so, I had ill -treated you in my ignorance. 
Now I know.’ 

 {…i…… ∫… ôÙ…‰EÚ∫™… S…Æ˙…S…Æ˙∫™… i¥…®…∫™… {…⁄V™…ù… M…÷Ø˚M…«Æ˙“™……x…¬* 
x… i¥…i∫…®……‰%∫i™…¶™… v…EÚ& E÷Úi……‰%x™……‰ ôÙ…‰EÚj…™…‰%{™…|… i…®…|…¶……¥…**43** 
pit¡si lokasya car¡carasya  
 tvamasya p£jya¿ca gururgar¢y¡n 
na tvatsamo'styabhyadhikaÅ kuto'nyo  
 lokatraye'pyapratimaprabh¡va Verse 43 

+|… i…®…-|…¶……¥… apratima-prabh¡va — O! Lord whose glories are unparalleled; +∫™… 
S…Æ˙…S…Æ˙∫™… ôÙ…‰EÚ∫™… asya car¡carasya lokasya — of this world of movables and 
immovables/sentient and insentient; i¥…®…¬  {…i…… + ∫… tvam pit¡ asi — you are the father; 
{…⁄V™…& S… p£jyaÅ ca — and (you are) the most worshipful; M…Æ˙“™……x…¬ M…÷Ø˚& gar¢y¡n  guruÅ — 
the first teacher; ôÙ…‰EÚj…™…‰ + {… lokatraye api  — even in the three worlds; i¥…i…¬-∫…®…& tvat-
samaÅ  — equal to you; x… +Œ∫i… na asti — there is not; +¶™… v…EÚ& abhyadhikaÅ — 
superior; +x™…& anyaÅ  — another; E÷Úi…& kutaÅ — how (can there be?) 

O Lord, whose glories are unparalleled, you are the father of this world of 
movables and immovables (sentient and insentient) and you are its most 
worshipful (and its) first teacher. Even in the three worlds, there is no one 
equal to you, how can there be another who is superior? 
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Arjuna continues to describe the Lord, ‘You are the cause, the father, pit¡, of this 
world, asya lokasya, consisting of cara, things that are moving and acara, things that do 
not move.’ Or, cara could mean sentient and acara, then refers to what is inert. He says 
further, ‘As the creator of the world, you are the most worshipful, p£jya.’ Even though 
many devat¡s are worshipped in many different forms of p£j¡, all worship goes only to 
Parame¿vara. Therefore, he says, ‘You are p£jya, the one who deserves to be 
worshipped. And you are a teacher, guru.’ And Arjuna adds that Bhagav¡n  is not an 
ordinary guru, but the one who is more important, gar¢y¡n, the first teacher, the one 
who taught the Vedas to even Brahmaji, and is, therefore, the source of all knowledge. 

áa´kara says that the Lord is the creator of all living beings, janayit¡ 
pr¡¸ij¡tasya. He creates all the subtle and gross bodies, s£kÀma-sth£la-¿ar¢r¡¸i, as 
well as all other things like mountains and so on, which do not move. áa´kara 
continues to comment that the Lord is not just the father of this creation, but also the one 
who deserves all forms of worship and praise, that is, he is p£jya.  

Then Arjuna goes on to say, ‘There is not another, na anyaÅ  asti, equal to you, 
tvat-samaÅ .’ áa´kara says that there can never be two Ì¿varas, na hi ¢¿vara-dvayaÆ 
sambhavati. If there are two Ì¿varas , each will have his own domain. Then neither will 
have complete overlordship; so, neither is truly Ì¿vara, the one who has ai¿varya, total 
overlordship. Thus there can be and there is only one Ì¿vara. And again, if there were 
more than one, áa´kara adds, transaction would not be possible. One Ì¿vara would 
create a law of gravitation whereby objects fall at 32 feet per second per second. The 
other Ì¿vara would want it to be 40 feet per second per second. And in this conflict 
nothing will happen. 

A question can be asked here. What about Brahm¡, V iÀ¸u, and Rudra? Are all of 
them not Ì¿vara? If so, there are three Ì¿varas already. This is not true. There is only 
one Ì¿vara. Viewed from different functions we call the same Ì¿vara as Brahm¡, the 
creator, ViÀ¸u, the sustainer, and Rudra, the destroyer. If you invoke them separately, 
they become exalted j¢vas . Essentially all are Ì¿vara, but with reference to the up¡dhi, 
Brahmaji is a j¢va, as are ViÀ¸u and Rudra. Because they have no ignorance, they are 
Parame¿vara. In fact, all three together we call Parame¿vara. 

‘When there is no one even equal to you, how can there be another who is 
superior, abhyadhikaÅ  kutaÅ anyaÅ?’ asks Arjuna. It is not possible. If there is no 
such person here, perhaps there is someone in another world who is superior. No, not 
even in all the three worlds, loka-traye api, is there anyone superior. Because the whole 
world is Parame¿vara. There is no equivalent to Ì¿vara, and there is no one superior to 
Ì¿vara. 

Arjuna addresses K¤À¸a here as apratima-prabh¡va, the one whose glory is 
matchless. His powers are unequalled anywhere. Pratim¡ is that by which you are able 
to illustrate something, a replica like a statue of a person, for example. It is created to 
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resemble the form of a person and you recognise it as a representation of him. Suppose I 
want to create a pratim¡, an equivalent of Ì¿vara. What will I create? The whole jagat 
is Ì¿vara. His glory cannot be imitated nor can a symbol be created, which will represent 
Parame¿vara. We only create a pratim¡ and then let it stand for Ì¿vara. We cannot 
create a real pratim¡ for Parame¿vara, because nothing is separate from him. His glory 
and power are incomparable. Arjuna praises Parame¿vara as he has understood. 

i…∫®……i|…h…®™… |… h…v……™… EÚ…™…∆ |…∫……n˘™…‰ i¥……®…Ω˛®…“∂…®…“b˜¨®…¬* 
 {…i…‰¥… {…÷j…∫™… ∫…J…‰¥… ∫…J™…÷&  |…™…&  |…™……™……Ω«˛ ∫…1 n‰˘¥… ∫……‰f÷¯®…¬**44** 
tasm¡t pra¸amya pra¸idh¡ya k¡yaÆ  
 pras¡daye tv¡maham¢¿am¢·yam 
piteva putrasya sakheva sakhyuÅ  
 priyaÅ priy¡y¡rhasi deva so·hum Verse 44 

i…∫®……i…¬ tasm¡t — therefore; EÚ…™…®…¬ |… h…v……™… k¡yam pra¸idh¡ya — properly laying down 
the body; |…h…®™… pra¸amya — saluting; +Ω˛®…¬ |…∫……n˘™…‰ aham pras¡daye — I seek the 
blessing; i¥……®…¬ <«∂…®…¬ <«b˜¨®…¬ tv¡m ¢¿am  ¢·yam — of you who are the Lord and who are 
worshipful Lord; n‰̆¥… deva — O! Lord;  {…i…… <¥… {…÷j…∫™… pit¡ iva putrasya — like a father 
(the mistakes) of a son; ∫…J…… <¥… ∫…J™…÷& sakh¡ iva sakhyuÅ — like a friend (the mistakes) 
of a friend;  |…™…& (<¥…)  |…™……™……& priyaÅ (iva) priy¡y¡Å — (like) a beloved (the mistakes) of 
(his) beloved; ∫……‰f÷¯®…¬ +Ω«˛ ∫… so·hum  arhasi — you should forgive  

Therefore, saluting, properly laying down my body, I seek the blessing of 
you who are the worshipful Lord. O! Lord, you should forgive (my 
mistakes) as a father would (the mistakes) of a son, as a friend of a friend, 
and as a beloved of (his) beloved. 

Tasm¡t , therefore, saluting you, pra¸amya, properly bringing down my body, 
k¡yaÆ pra¸idh¡ya, I seek your blessing, pras¡daye. Whom is he saluting?—the Lord, 
¢¿a, who is the most worshipful, ¢·ya. He says, ‘Falling at your feet I seek the blessings 
of you, the most worshipful Lord.’ You are capable of forgiving me because you are 
everything. So, you should forgive me.’ How? ‘Like a father who forgives his son's 
mistakes, pit¡ iva putrasya. Whatever omissions and commissions I might have 
committed, knowingly or unknowingly, please forgive me.’ A father is able to forgive 
the omissions and commissions of his son, or a friend those of his friend. He can 
overlook things and continue to be friendly. Or how a husband is able to forget all the 
omissions and commissions of his wife because of his love for her. ‘Similarly you are 

                                                 
1 Here the words are:  |…™……™……& + +Ω˛« ∫…* By regular sandhi rules it should have been  |…™……™……  
+Ω˛« ∫…* But here it is:  |…™……™…Ω˛« ∫…* This is not possible by regular sandhi rules. It is considered 
to be ¡rÀa -prayoga. 
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capable of forgiving.’ Why does Arjuna give these three examples? They reflect his 
understanding of his relationship to K¤À¸a.  

He understands that K¤À¸a is the creator of the world, while he is only like a son, 
putra, with reference to his ¿ar¢ra. In a given up¡dhi, the j¢va is like the son of 
Parame¿vara. When Arjuna says K¤À¸a is his friend, he understands that 
Parame¿vara, as antary¡m¢, is always available—like a friend. He comes along in all 
escapades of the j¢va. Wherever the buddhi goes, ¡tm¡ also joins, never protesting—
like a friend. Therefore, because ¡tm¡ is the buddhi-s¡kÀ¢, ¡tm¡ is like a friend. Then 
¡tm¡ is ¡nanda-svar£pa and therefore, the beloved, priya. And I am the one who seeks 
¡tm¡, the source of ¡nanda. Ënanda is ¡tm¡, and therefore, I am the lover of ¡nanda. 
Therefore, I become the beloved. Therefore, Arjuna is invoking all these relationships in 
Bhagav¡n  who is not different than ¡tm¡, which is Brahman, Parame¿vara. 

+o˘üı{…⁄¥…» æ˛ π…i……‰%Œ∫®… o˘´ı… ¶…™…‰x… S… |…¥™… l…i…∆ ®…x……‰ ®…‰* 
i…n‰˘¥… ®…‰ n˘∂…«™… n‰˘¥… ∞¸{…∆ |…∫…“n˘ n‰˘¥…‰∂… V…M… z…¥……∫…**45** 
ad¤À¶ap£rvaÆ h¤Àito'smi d¤À¶v¡  
 bhayena ca pravyathitaÆ mano me 
tadeva me dar¿aya deva r£paÆ  
 pras¢da deve¿a jaganniv¡sa Verse 45 

n‰˘¥… deva — O! Lord; o˘´ı… d¤À¶v¡ — seeing; +o˘üı{…⁄¥…«®…¬ ad¤À¶a-p£rvam — what is not 
seen before; æ˛ π…i…& +Œ∫®… h¤ÀitaÅ asmi — I am happy; ¶…™…‰x… S… bhayena ca — and with 
fear; ®…x…& ®…‰ manaÅ  me — my mind; |…¥™… l…i…®…¬ pravyathitam  — is afflicted; n‰˘¥…‰∂… 
deve¿a — O! Lord of the gods; V…M… z…¥……∫… jaganniv¡sa — O! Lord of the world; |…∫…“n˘ 
pras¢da — be pleased; (i…¥…) i…n‰˘¥… ∞¸{…®…¬ (tava) tadeva r£pam — only that (original) 
form of yours; ®…‰ n˘∂…«™… me dar¿aya — please show me 

O Lord, seeing what has not been seen before, I am happy. And my mind 
is afflicted with fear. O! Lord of the gods, O! Lord of the world, be 
pleased. Please show me only that (original) form of yours. 

This cosmic form has not been seen before by anybody, ad¤À¶a-p£rvam . Not only 
has Arjuna not seen it, no one else has ever seen it. Arjuna says, ‘I am very happy, 
h¤ÀitaÅ asmi .’ But he has mixed feelings. It is wonderful seeing the vi¿var£pa but 
seeing all the destruction, he is also frightened. ‘My mind is afflicted with fear, bhayena 
ca pravyathitaÆ  manaÅ me.’ Like a Gujarati pickle, hot and sweet, this is Arjuna's 
condition. He is really excited about seeing something nobody has seen. That is the 
particular feeling he mentions here, a kind of one-up-manship. This is over and above his 
joy at the sheer magnificence of the form. At the same time it is very frightening. Seeing 
this, his mind is disturbed by fear. 
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Therefore, he says, ‘Please show me that (original) form of yours, tad  eva me 
dar¿aya r£pam ,’ the form, which he had looked upon as a great friend. He addresses 
K¤À¸a here as deve¿a, Lord of all devas and the one in whom the whole world exists, 
jaganniv¡sa and says, ‘Please bless me with the old form.’  

But, before t hat, he wants to see something else. 

 EÚÆ˙“ ]ıx…∆ M… n˘x…∆ S…GÚΩ˛∫i…®…¬ <SUÙ… ®… i¥……∆ p˘ü÷ı®…Ω∆˛ i…l…Ë¥…* 
i…‰x…Ë¥… ∞¸{…‰h… S…i…÷¶…÷«V…‰x… ∫…Ω˛ª…§……Ω˛…‰ ¶…¥…  ¥…∂¥…®…⁄i…Ê**46** 
kir¢¶inaÆ gadinaÆ cakrahastam  
 icch¡mi tv¡Æ draÀ¶umahaÆ tathaiva 
tenaiva r£pe¸a caturbhujena  
 sahasrab¡ho bhava vi¿vam£rte Verse 46 

i…l…… B¥… tath¡ eva — so too; +Ω˛®…¬ aham  — I; i¥……®…¬ tv¡m — you;  EÚÆ˙“ ]ıx…®…¬ kir¢¶inam 
— as one who has a crown; M… n˘x…®…¬ gadinam — as one who has a mace; S…GÚ-Ω˛∫i…®…¬ 
cakra-hastam — as one who has a disc in hand; p˘ü÷ı®…¬ <SUÙ… ®… draÀ¶um icch¡mi — I 
wish to see; ∫…Ω˛ª…§……Ω˛…‰ sahasrab¡ho — O! Lord of a thousand arms;  ¥…∂¥…®…⁄i…Ê vi¿vamurte 
— O! Lord, who is in the form of the world;  i…‰x… B¥… ∞¸{…‰h… tena eva r£pe¸a — as this 
form alone; S…i…÷¶…÷«V…‰x… caturbhujena — which has four hands; ¶…¥… bhava — may you 
become 

So too, I wish to see you as one who has a crown, a mace and a disc in 
hand. O! Lord of a thousand arms, O! Lord, who is in the form of the 
world, may you become this form alone, which has four hands. 

This is a popular form in which Lord ViÀ¸u is worshipped. He is described 
repeatedly in the Bh¡gavata and other pur¡¸as as having four hands, in one a conch, 
¿a´kha; in another a disc, cakra; in the third a mace, gad¡; and the fourth offers 
protection. Arjuna wants to see this form, which people worship. Arjuna must also have 
worshipped that form. He asks K¤À¸a to appear in that particular form before he returns 
to the form of Arjuna's friend. He says, ‘Similarly, I want to see you also as kir¢¶¢, the 
one who has a crown, as gad¢, i.e., the one who has a mace, and as cakra-hasta, the one 
who has a disc in his hand.  

The cakra is for destroying all k¡mas and krodhas, the enemies. áa´kha stands 
for the Veda, and it beckons people to come to him. K¡ma and krodha may stand in 
your way not allowing you to accomplish it. Therefore, the same grace of Ì¿vara will 
destroy k¡ma and krodha using his cakra. The gad¡ is for the destruction of the 
aha´k¡ra. ‘All these you can accomplish when you surrender to Me,’ implies the fourth 
hand pointing to his feet. This is the form in which the Lord is invoked and which 
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Arjuna wishes to see. Tathaiva, so too, means he wants to see the original form, as he 
has requested, and he also wants to see this form. 

‘Vi¿vam£rte, O! Lord who is in the cosmic form, O! Lord of a thousand hands, 
sahasrab¡ho, may you be, bhava, in that form, which has only four hands, tenaiva 
r£pe¸a caturbhujena. Arjuna is familiar with two forms of K¤À¸a. One as a friend and 
the other, the form he was invoking for prayer. He wants to see both of these, not the 
vi¿var£pa. 

áa´kara introduces the next verse saying that recognising that Arjuna was 
frightened, K¤À¸a withdrew his cosmic form, consoling him with loving words. 

∏…“¶…M…¥……x…÷¥……S…* 
®…™…… |…∫…z…‰x… i…¥……V…÷«x…‰n∆˘ ∞¸{…∆ {…Æ∆˙ n˘Ã∂…i…®……i®…™……‰M……i…¬* 
i…‰V……‰®…™…∆  ¥…∂¥…®…x…xi…®……t∆ ™…x®…‰ i¥…n˘x™…‰x… x… o˘üı{…⁄¥…«®…¬**47** 
¿r¢bhagav¡nuv¡ca 
may¡ prasannena tav¡rjunedaÆ  
 r£paÆ paraÆ dar¿itam¡tmayog¡t 
tejomayaÆ vi¿vamanantam¡dyaÆ  
 yanme tvadanyena na d¤À¶ap£rvam Verse 47 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n ; =¥……S… uv¡ca — said; 
+V…÷«x… arjuna — O! Arjuna; ®…™…… |…∫…z…‰x… may¡ prasannena — by Me who is pleased 
(with you); <n˘®…¬ idam — this; ∞¸{…®…¬ r£pam — form; {…Æ˙®…¬ param  — which is limitless; 
i…‰V……‰®…™…®…¬ tejomayam — full of brilliance;  ¥…∂¥…®…¬ vi¿vam — including everything; 
+x…xi…®…¬ anantam — without end; +…t®…¬ ¡dyam — original; ™…i…¬ ®…‰ (∞¸{…®…¬) yat me 
(r£pam) — which (form) of Mine; i¥…n¬̆-+x™…‰x… tvad-anyena — by anyone other than 
you; x… o˘üı{…⁄¥…«®…¬ na d¤À¶ap£rvam — was never before seen;  +…i®…™……‰M……i…¬ ¡tmayog¡t — 
through My power; i…¥… n˘Ã∂…i…®…¬ tava dar¿itam — was shown to you  

ár¢ Bhagav¡n  said:  
O! Arjuna, by Me, who is pleased, this original form which is limitless, 
full of brilliance, includes everything and is without end, that (form) of 
Mine, which was never before seen by anyone other than you, was shown 
to you through My power.  

This cosmic form was shown to Arjuna by the power of Bhagav¡n's m¡y¡. It 
was a form that was all brilliance, tejomaya, included everything, vi¿va, with no end, 
ananta. And it is the original form ¡dya, the one into which all other forms have gone. 
The cosmos came first and within it, there are many other forms constantly being born. 
‘It was never seen before, na drÀ¶ap£rvam, by anyone except you, tvad-anyena,’ says 
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Bhagav¡n  to Arjuna. How did he manage to see this? Arjuna managed to see this form 
because of the grace of Bhagav¡n . Therefore, Bhagav¡n says, ‘On account of My 
power, ¡tmayog¡t, I have shown you this effulgent form, which includes every form 
because I am pleased with you—may¡ prasannena idaÆ r£paÆ dar¿itam. This was 
not seen by anybody else but you.’  

Arjuna was frightened by the cosmic form. Therefore, K¤À¸a uses some consoling 
words to bring him back to his senses. He praises the vision of the cosmic form by 
saying how difficult it is to get. áa´kara introduces the next verse with K¤À¸a saying, 
‘By seeing my form, your wish is fulfilled, you have become k¤t¡rtha.’ 

x… ¥…‰n˘™…Y……v™…™…x…Ëx…« n˘…x…Ëx…« S…  GÚ™…… ¶…x…« i…{……‰ ¶…Ø˚O…Ë&* 
B¥…∆∞¸{…& ∂…C™… +Ω∆˛ x…fiôÙ…‰E‰Ú p˘ü÷∆ı i¥…n˘x™…‰x… E÷ÚØ˚|…¥…“Æ˙**48** 
na vedayajµ¡dhyayanairna d¡nair- 
 na ca kriy¡bhirna tapobhirugraiÅ 
evaÆr£paÅ ¿akya ahaÆ n¤loke  
 draÀ¶uÆ tvadanyena kuruprav¢ra Verse 48 

x… ¥…‰n-̆™…Y…-+v™…™…x…Ë& na veda-yajµa-adhyayanaiÅ — not by study of the Vedas or rituals; 
x… n˘…x…Ë& na d¡naiÅ — not by charity; x… S…  GÚ™…… ¶…& na ca kriy¡bhiÅ — not by 
performing rituals; x… i…{……‰ ¶…& =O…Ë& na tapobhiÅ  ugraiÅ — not by severe austerities; 

B¥…∆∞¸{…& evaÆr£paÅ — the one who is in this form; +Ω˛®…¬ p˘ü÷ı®…¬ ∂…C™…& aham draÀ¶um 
¿akyaÅ  — can I be seen; x…fiôÙ…‰E‰Ú n¤loke — in the world of men; i¥…n¬˘-+x™…‰x… tvad-anyena 
— by anyone other than you; E÷ÚØ˚|…¥…“Æ˙ kuruprav¢ra — O! Bravest of Kurus 

Not by study of the Vedas or rituals, not by charity, not by performing 
rituals, nor by severe austerities can I, in this form, be seen, in the world 
of men, by anyone other than you, O! bravest of the Kurus. 

EvaÆrupaÅ aham, I, in this form, na ¿akyaÅ  draÀ¶um, cannot be seen. The 
sense organs have their limitations; so, they cannot encompass the entire cosmic form. 
Each sense organ can only grasp a given sense object. Eyes can register form and colour; 
ears can perceive only sounds and so on. And all these also have a limited range. Beyond 
that they have no scope. Even your imagination is something dependent entirely upon 
your sensory perception. You cannot stretch it to cover the cosmic form. That is why it 
was frightening to Arjuna. Of course it was thrilling, but at the same time so frightening 
because of the destruction he saw. 

Suppose I study the Veda, the scriptures, can I not see this cosmic form? ‘No,’ the 
Lord says, ‘not by study of the Veda, na veda-adhyayanaiÅ .’ Mere study of the Veda is 
not enough, you must have vic¡ra. Learning to recite the Vedic mantras from a teacher 
is called veda-adhyayana. The plural has been used here to indicate that even if you 
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learn all four Vedas, you will not have the cosmic vision. Study of the Veda includes 
study of the rituals, yajµa-adhyayana, so, why this separate mention of yajµa-
adhyayana? One may know all about rituals but still not know how to perform them. 
There is special study of m¢m¡Æs¡, analysis, for that. So, yajµa-adhyayana also 
implies a lot of vic¡ra, inquiry. Therefore, áa´kara says that the separate mention of the 
study of yajµa is meant only to imply knowledge of how to perform rituals, yajµa-
vijµ¡na. Therefore, the Lord says, ‘By mere study of the Veda and the knowledge of 
rituals, I cannot be seen in this form.’ Only religious and spiritual practices are 
mentioned here because they are the most appropriate and efficacious when the Lord is 
the goal. But to see this form you require a lot more. That is the idea. Nor can it be 
accomplished by charities, na d¡naiÅ. Charity is a great action and according to the 
¿¡stra, it produces a lot of pu¸ya. Still, it is not enough.  

áa´kara says, even if it is a gift of your weight in gold, tul¡puruÀa, it is not 
enough. That is a very great gift but still not enough to see this form. Nor is the 
performing of rituals, na ca kriy¡bhiÅ. Not even by all the rituals mentioned in the Veda 
like agnihotra, can this vision of the cosmic form be had. Nor the most difficult ascetic 
religious practices, na api tapobhiÅ  ugraiÅ . Even severe disciplines like c¡ndr¡ya¸a, 
áa´kara says, are not enough. C¡ndr¡ya¸a is a discipline where japa is combined with 
a type of fasting. You start on the full moon day eating your normal amount of food. The 
next day you reduce it by 1/15, the next day by another 1/15, and so, until the 15th day, 
the new moon day, when you eat nothing. The following day you eat 1/15 of your 
regular food intake, the next day another 1/15 until you have reached your full food 
intake on the full moon day. As the moon wanes and waxes, so does your food intake. 
This is very difficult to do; so, áa´kara mentions it specially. But even by such terrible 
tapas, the vision of this cosmic form cannot be gained. In spite of doing all these heroic 
things, no one has had the cosmic vision. ‘Except you, Arjuna,’ says the Lord. He got it 
easily, merely for the asking. That is the point here. K¤À¸a addresses him as kuru-
prav¢ra, the one who is the bravest in the Kuru  family.  

®…… i…‰ ¥™…l…… ®…… S…  ¥…®…⁄f¯¶……¥……‰ o˘´ı… ∞¸{…∆ P……‰Æ˙®…“o˘R¬Û®…®…‰n˘®…¬* 
¥™…{…‰i…¶…“& |…“i…®…x……& {…÷x…∫i¥…∆ i…n‰˘¥… ®…‰ ∞¸{… ®…n∆˘ |…{…∂™…**49** 
m¡ te vyath¡ m¡ ca vim£·habh¡vo  
 d¤À¶v¡ r£paÆ ghoram¢d¤´mamedam 
vyapetabh¢Å pr¢taman¡Å punastvaÆ  
 tadeva me r£pamidaÆ prapa¿ya Verse 49 

o˘´ı… d¤À¶v¡ — seeing; <n˘®…¬ P……‰Æ˙®…¬ ∞¸{…®…¬ idam ghoram r£pam — this frightening form; 
®…®… mama — of Mine; <«o˘E¬Ú ¢d¤k — of this type; ®…… i…‰ ¥™…l…… m¡ te vyath¡ — may you 
not have fear; ®…… S…  ¥…®…⁄f¯-¶……¥…& m¡ ca vim£·ha-bh¡vaÅ — and may you not be 
confused; ¥™…{…‰i…¶…“& (∫…x…¬) — vyapetabh¢Å (san ) — being one whose fear has gone; 
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|…“i…®……x…& (∫…x…¬) pr¢tam¡naÅ  (san) — being pleased; {…÷x…& punaÅ — again; i…n¬˘ B¥… ®…‰ ∞¸{…®…¬ 
<n˘®…¬ tad eva me r£pam idam — that (particular) form of Mine; i¥…®…¬ |…{…∂™… tvam 

prapa¿ya — may you see 

May you not have fear and may you not be confused seeing this type of 
frightening form of Mine. Being free from fear and pleased again, may 
you see that (particular) form of Mine. 

Now K¤À¸a tells Arjuna that he need not be afraid, seeing his cosmic form, which 
is sometimes frightening and cruel, ghora. He says, ‘Let there not be any fear for you, 
m¡ te vyath¡.’ He means, ‘I am going to withdraw this form.’ Arjuna was distressed 
that he did not know, which was right or left, north or south. So, K¤À¸a says, ‘May you 
not be confused, m¡ ca vim£·ha-bh¡vaÅ te.’ Then, with K¤À¸a's blessing, he is 
vyapetabh¢, the one from whom fear has gone. Even when one is free from fear, one 
may still be just in a neutral state. Not so here. Not only is he not afraid, but is also 
pleased. 

‘Being no longer afraid and being pleased, vyapetabh¢Å  pr¢ta-man¡Å punaÅ,’ 
Bhagav¡n  says, ‘May you see this very form that you wanted to see, tadeva idaÆ 
r£paÆ prapa¿ya.’ He means the form with ¿a´kha and cakra, the one that Arjuna had 
requested to see in addition to the original form. This is Arjuna's iÀ¶a-devat¡, the 
particular form in which he chooses to worship the Lord. It is easy for him to relate to 
and becomes an altar of worship for him. Therefore, K¤À¸a says, ‘Please see, prapa¿ya.  

Now Saµjaya narrates the situation. 

∫…â…™… =¥……S…* 
<i™…V…÷«x…∆ ¥……∫…÷n‰˘¥…∫i…l……‰Ci¥…… ∫¥…E∆Ú ∞¸{…∆ n˘∂…«™……®……∫… ¶…⁄™…&* 
+…∂¥……∫…™……®……∫… S… ¶…“i…®…‰x…∆ ¶…⁄i¥…… {…÷x…& ∫……Ë®™…¥…{…÷®…«Ω˛…i®……**50** 
saµjaya uv¡ca 
ityarjunaÆ v¡sudevastathoktv¡  
 svakaÆ r£paÆ dar¿ay¡m¡sa bh£yaÅ  
¡¿v¡say¡m¡sa ca bh¢tamenaÆ  
 bh£tv¡ punaÅ saumyavapurmah¡tm¡ Verse 50 

∫…â…™…& saµjayaÅ — Saµjaya; =¥……S… uv¡ca — said;  
< i… iti — thus; ¥……∫…÷n‰˘¥…& v¡sudevaÅ — K¤À¸a; +V…÷«x…®…¬ arjunam — to Arjuna; i…l…… =Ci¥…… 
tath¡ uktv¡ — having spoken in this way; ¶…⁄™…& bh£yaÅ  — again; ∫¥…EÚ®…¬ ∞¸{…®…¬ svakam  
r£pam — his own form; n˘∂…«™……®……∫… dar¿ay¡m¡sa — he showed; S… ca — and; ®…Ω˛…i®…… 
mah¡tm¡ — the Lord; {…÷x…& punaÅ — again; ∫……Ë®™…-¥…{…÷& saumya-vapuÅ — the one who 
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has a pleasing body; ¶…⁄i¥…… bh£tv¡ — having become; ¶…“i…®…¬ Bx…®…¬ bh¢tam enam — him 
who was frightened; +…∂¥……∫…™……®……∫… ¡¿v¡say¡m¡sa — consoled  

Saµjaya said: 
Thus, K¤À¸a, having spoken in this way to Arjuna, showed his own form 
again and consoled him, who was frightened, having once more become 
the Lord with a pleasing form.  

Saµjaya says that after saying these words to Arjuna, iti  arjunaÆ v¡sudevaÅ 
tath¡ uktv¡, K¤À¸a once more showed Arjuna his form in this particular incarnation, 
svakaÆ r£paÆ dar¿ay¡m¡sa bh£yaÅ, and he also consoled him, ¡¿v¡say¡m¡sa ca.  
Arjuna was afraid, bh¢ta, and K¤À¸a calmed him down by assuming his original form. 
He became the Lord, mah¡tm¡; in the pleasing form with which Arjuna was familiar. 
Here the Lord is mah¡tm¡; he is everything and he is the self of every one, mah¡n  ca 
asau ¡tm¡. Now he assumes a body that is very pleasing to the mind, saumya-vapuÅ, 
and thus, easy to handle. Previously Arjuna did not see the limits of the body—it 
encompassed the whole cosmos. Once he sees K¤À¸a back again, he comes to his senses 
and is greatly relieved. He says so here in so many words. 

+V…÷«x… =¥……S…* 
o˘´‰ın∆˘ ®……x…÷π…∆ ∞¸{…∆ i…¥… ∫……Ë®™…∆ V…x……n«˘x…* 
<n˘…x…“®…Œ∫®… ∫…∆¥…fik…& ∫…S…‰i……& |…EfiÚÀi… M…i…&**51** 
arjuna uv¡ca 
d¤À¶vedaÆ m¡nuÀaÆ r£paÆ tava saumyaÆ jan¡rdana 
id¡n¢masmi saÆv¤ttaÅ sacet¡Å prak¤tiÆ gataÅ Verse 51 

+V…÷«x…& arjunaÅ — Arjuna; =¥……S… uv¡ca — said;  
V…x……n˘«x… jan¡rdana — K¤À¸a;  i…¥… tava — of yours; o˘́ ı… d¤À¶v¡ — seeing; <n˘®…¬ idam — 
this; ∫……Ë®™…®…¬ saumyam — pleasing; ®……x…÷π…®…¬ m¡nuÀam  — human; ∞¸{…®…¬ r£pam — form; 
<n˘…x…“®…¬ id¡n¢m  — now; (+Ω˛®…¬) +Œ∫®… ∫…∆¥…fik…& aham asmi saÆv¤ttaÅ  — I have become; 
∫…S…‰i……& sacet¡Å — cheerful; |…EfiÚ i…®…¬ M…i…& prak¤tim gataÅ — reached my original 
condition 

Arjuna said: 
Seeing this pleasing human form of yours, K¤À¸a now I have become 
cheerful and restored to (my) original nature. 

Not only does Lord K¤À¸a come back to his original form, the G¢t¡ also returns to 
its original meter. For the most part, the G¢t¡ is in anuÀ¶up but ever since Arjuna began 
seeing the cosmic form, it has been in triÀ¶up. Now the anuÀ¶up meter is restored. 
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K¤À¸a is now identifiable as a human being. Arjuna, seeing this human form, 
idaÆ m¡nuÀaÆ r£paÆ d¤À¶v¡, that was so pleasing, saumya, addressing K¤À¸a as 
Jan¡rdana says, ‘Now I have collected myself, id¡n¢m samv¤ttaÅ asmi, I am pleased 
and cheerful, sacet¡Å , and have come back to my original disposition of mind, prak¤tiÆ 
gataÅ . Previously he was frightened and afflicted. Now, seeing this familiar form of 
K¤À¸a he is pleased. Lord K¤À¸a reinforces Arjuna's pleased frame of mind by telling 
him how lucky he is. 

∏…“¶…M…¥……x…÷¥……S…* 
∫…÷n÷̆n«̆∂…« ®…n∆˘ ∞¸{…∆ o˘üı¥……x… ∫… ™…x®…®…* 
n‰˘¥…… +{™…∫™… ∞¸{…∫™…  x…i™…∆ n˘∂…«x…EÚ…ŒR¬ÛI…h…&**52**  
¿r¢bhagav¡nuv¡ca  
sudurdar¿amidaÆ r£paÆ d¤À¶av¡nasi yanmama 
dev¡ apyasya r£pasya nityaÆ dar¿anak¡´kÀi¸aÅ Verse 52 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n ; =¥……S… uv¡ca — said; 
∫…÷n÷˘n«˘∂…«®…¬ sudurdar¿am — very difficult to see; <n˘®…¬ ∞¸{…®…¬ idam r£pam — this form; ®…®… 
mama — of Mine; o˘üı¥……x…¬ + ∫… d¤À¶av¡n asi — you are one who has seen; ™…i…¬ yat — 
which; n‰˘¥……& + {… dev¡Å  api — even the gods; +∫™… ∞¸{…∫™… asya r£pasya — of this form; 
 x…i™…®…¬ nityam — always; n˘∂…«x…-EÚ…ŒR¬ÛI…h…& darÀana-k¡´kÀi¸aÅ — (remain) desirous of 
seeing 

ár¢ Bhagav¡n  said:  
You have seen this form of Mine, which is very difficult to see. Even the 
gods always (remain) desirous of seeing this form. 

The form, which Arjuna has just seen, K¤À¸a tells him, is seen only with great 
difficulty, sudurdar¿a. It is not easily available for perception and is, in fact, almost 
impossible to see. ‘Nevertheless, you are the one who has seen it, d¤À¶av¡n  asi tvam. 
Even the gods have a constant desire to see this form, dev¡Å api asya r£pasya nityaÆ 
dar¿ana-k¡´kÀi¸aÅ .’ They are always praying for such a cosmic vision. ‘You are lucky, 
Arjuna, because you have seen something, which nobody else has seen.’ That is what 
K¤À¸a wants to convey here. 

Why is he so lucky? 

x……Ω∆˛ ¥…‰n˘Ëx…« i…{…∫…… x… n˘…x…‰x… x… S…‰V™…™……* 
∂…C™… B¥…∆ ¥…v……‰ p˘ü÷∆ı o˘üı¥……x… ∫… ®……∆ ™…l……**53** 
n¡haÆ vedairna tapas¡ na d¡nena na cejyay¡ 
¿akya evaÆvidho draÀ¶uÆ d¤À¶av¡nasi m¡Æ yath¡ Verse 53 
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x… +Ω˛®…¬ p˘ü÷ı®…¬ ∂…C™…& na aham draÀ¶um ¿akyaÅ — I cannot be seen; B¥…∆ ¥…v…& evaÆvidhaÅ 
— in this form; ¥…‰n˘Ë& vedaiÅ — by (study of) the Vedas; x… i…{…∫…… na tapas¡ — nor by 

tapas;  x… n˘…x…‰x… na d¡nena — nor by charity; x… S… <V™…™…… na ca ijyay¡ — nor by 
worship; o˘üı¥……x…¬ + ∫… d¤À¶av¡n asi — you are the one who has seen; ®……®…¬ m¡m  — Me; 
™…l…… yath¡ — in this way 

I cannot be seen in this form by (study of) the Vedas, nor by ascetic 
practices, nor by charity, nor by worship. You are the one who has seen 
Me in this way. 

Here Bhagav¡n repeats what he has said before. Generally repetition is considered 
a defect but not in teaching. In this case it is an introduction to the two very important 
verses that follow. 

‘Not by knowing the four Vedas, na vedaiÅ , not by great ascetic practices, na 
tapas¡, not by charity, na d¡nena, and not even by ritual, ijyay¡.’ Previously he said 
yajµa, which was ¿rauta, only includes those rituals we know from the Veda, ijyay¡, 
which he uses here, can include sm¡rta rituals like p£j¡, etc. Even by all these various 
methods, ‘I cannot be seen in this form, aham evaÆvidhaÅ draÀ¶uÆ na ¿akyaÅ.’ In the 
form that Arjuna has been able to see him, no one else has seen in spite of great efforts. 
Though a repetition of the previous verse, this verse has been introduced here to provoke 
a question. If this vision is not attainable by all these great practices, yajµa, d¡na, tapas, 
etc., how then is it possible for one to see you? 

He answers this in the next verse. 

¶…HÚ¨… i¥…x…x™…™…… ∂…C™… +Ω˛®…‰¥…∆ ¥…v……‰%V…÷«x…* 
Y……i…÷∆ p˘ü÷∆ı S… i…k¥…‰x… |…¥…‰ü÷∆ı S… {…Æxi…{…**54** 
bhakty¡ tvananyay¡ ¿akya ahamevaÆvidho'rjuna 
jµ¡tuÆ draÀ¶uÆ ca tattvena praveÀ¶uÆ ca parantapa Verse 54 

¶…HÚ¨… i…÷ bhakty¡ tu — but with devotion; +x…x™…™…… ananyay¡ — in which there is no 
other; +V…÷«x… arjuna — O! Arjuna;  B¥…∆ ¥…v…& evaÆvidhaÅ  — in this form; +Ω˛®…¬ aham — 
I; Y……i…÷®…¬ p˘ü÷ı®…¬ S… ∂…C™…& jµ¡tum draÀ¶um ca ¿akyaÅ — can be known and seen; i…k¥…‰x… 
|…¥…‰ü÷ı®…¬ S… tattvena praveÀ¶um ca — and can be entered into in reality; {…Æ˙xi…{… parantapa 
— O! Scorcher of the enemies (Arjuna) 

But with devotion, in which there is no other, it is possible, O! Arjuna, 
that I can be known and seen and can be entered into in reality O! 
Scorcher of enemies. 
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This is purely in keeping with the ¿¡stra. There is no longer any magic here. ‘It is 
possible to see Me in this form,’ K¤À¸a says, ‘by a devotion that admits of no other, 
ananyay¡ bhakty¡.’ Anya means ‘another,’ ananya means ‘without any other.’ 
Therefore, a devotion, which does not imply any other thing is ananya-bhakti . What 
does it mean? This has been interpreted to mean that only by devotion to K¤À¸a, not 
R¡ma or any other god, that you get this vision of Ì¿vara. But the meaning here is a 
devotion in which there is only Ì¿vara, none other. 

Generally we are committed or devoted to a number of things—money, one's 
partner, duty and so on. And there is a little bit of devotion to God also. On certain days 
of the week or at certain times of the day we turn our attention towards God. Because 
our devotion is divided among various things, God has to wait for his turn. When 
money-making and counting is over, when devotion to music, to this and to that is all 
over, Bhagav¡n gets his chance. The last chance. Then slowly a person finds that the 
little bit of devotion he had for the Lord has grown to cover a few more things. He finds 
that money also is Bhagav¡n, wife is Bhagav¡n, children are Bhagav¡n, till finally, the 
whole world is Bhagav¡n . That is ananya-bhakti. The devotion goes nowhere else 
except to Bhagav¡n.  

That requires a lot of inquiry, vic¡ra. The more you look into it, the more you see 
Ì¿vara as everything. There is nothing other than Ì¿vara. Your devotion to the Lord 
grows as you understand who he is until you find that there is nothing outside. This is 
ananya-bhakti. If that is your devotion the whole world is Bhagav¡n . What else is the 
cosmic form but that? Arjuna had excluded himself in the cosmic vision. But here you 
are totally included. That is why a real cosmic visio n is possible only through jµ¡na. It 
has to include the observer or it is not complete; it is not cosmic. K¤À¸a makes it clear by 
adding, tattvena, in reality. ‘It is possible to truly see Me in this form, only by ananya-
bhakti.’ 

I can be seen and known, ahaÆ jµ¡tuÆ, draÀ¶uÆ ca ÀakyaÅ. Because he has said 
‘see,’ the jµ¡na is not mere parokÀa-jµ¡na through study of the ¿¡stra. It is a clear, 
immediate knowledge. If you understand that there is Brahman  who is infinite and the 
cause of creation, it is indirect knowledge, parokÀa-jµ¡na. But if you know, ‘I am the 
cause,’ it is direct knowledge, aparokÀa-jµ¡na. That step is a very big step and is what 
they call dar¿ana, vision. It is seeing it in reality, tattvena, because it is a knowledge, 
which includes the person who sees. That knowledge of the Lord, which includes the 
individual is what they call tattva-jµ¡na. 

And what is the result? Thereby he gains mokÀa, he enters into and becomes one 
with Ì¿vara. He is no longer separate from the Lord, even when the body dies. 
PraveÀ¶um means ‘to enter’ but it is like a wave entering into the ocean in the sense of 
understanding that it is water, not a wave. That is the prave¿a, the knowledge that 
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releases the wave from being a separate entity. This is called mokÀa and is 
accomplished, K¤À¸a points out here, by ananya-bhakti. 

‘Only with an appreciation that there is no other thing except Ì¿vara, is it possible 
for you to see Me in this original form.’ What Arjuna saw was not truly the cosmic 
form. The real cosmic form has to be understood to include you. These are all things that 
must be properly understood. Otherwise you can embark upon an eternal struggle to see 
the cosmic form by intensifying your acts of devotion. Even if you see it, you will be as 
frightened as Arjuna. Therefore, it is important to understand that ananya-bhakti is 
seeing only Bhagav¡n  and is only possible through knowledge, a knowledge that 
includes the knower.  

In the next verse, Lord K¤À¸a sums up the chapter and also all that has been said 
so far. Introducing the verse áa´kara says that now the entire teaching of the G¢t¡ is 
given in a nutshell here. This is the essence of the entire g¢t¡-¿¡stra, which is meant for 
mokÀa. And this mokÀa has to be pursued with the help of either of the two lifestyles—
one of total commitment to knowledge where knowledge is pursued to the exclusion of 
everything else or knowledge is pursued along with a lifestyle of karma-yoga. This 
includes not only what has already been said but what may be said later. This is what is 
said by K¤À¸a. 

®…iEÚ®…«EfiÚx®…i{…Æ˙®……‰ ®…ë˘HÚ& ∫…ÉÛ¥…ÃV…i…&* 
 x…¥…ÍÆ˙& ∫…¥…«¶…⁄i…‰π…÷ ™…& ∫… ®……®…‰ i… {……hb˜¥…**55** 
matkarmak¤nmatparamo madbhaktaÅ sa´gavarjitaÅ  
nirvairaÅ sarvabh£teÀu yaÅ sa m¡meti p¡¸·ava Verse 55 

∫…¥…«-¶…⁄i…‰π…÷ sarva-bh£teÀu  — among all people; ™…& yaÅ — the one who; ®…iEÚ®…«EfiÚi…¬ 
matkarmak¤t  — does all action for My sake; ®…i{…Æ˙®…& matparamaÅ  — for whom I am 
paramount; ®…ë˘HÚ& madbhaktaÅ — who is devoted to Me; ∫…ÉÛ-¥…ÃV…i…& sa´ga-varjitaÅ 
— who is free from attachment;  x…¥…ÍÆ˙& nirvairaÅ — who is free from enmity; ∫… ®……®…¬ B i… 
sa m¡m eti — he comes to Me; {……hb˜¥… p¡¸·ava — Arjuna 

Among all people, the one who does all action for My sake, for whom I 
am paramount, who is devoted to Me, free from attachment and free from 
enmity comes to Me, Arjuna. 

The one who has all the things listed here, ‘is the one who reaches Me, saÅ m¡m 
eti,’ K¤À¸a says here, addressing Arjuna as p¡¸·ava, the son of P¡¸·u. Who is that 
person? 

Matkarmak¤t—One who performs action is a karmak¤t. Here, it is someone who 
performs all his daily duties, etc., not for dharma or artha or k¡ma but for mokÀa, 
which is Ì¿vara-svar£pa. He engages in all his various activities keeping Ì¿vara in the 
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centre because for him, the Lord is to be accomplished, nothing else. He is 
‘matkarmak¤t.’ His karmas are performed not out of r¡ga-dveÀas but out of respect for 
dharma and adharma. This is an important thing to understand. What does it mean to 
perform action for the sake of the Lord? We hear this all the time but what does it really 
mean? 

How can I perform an action for the sake of Ì¿vara? If Ì¿vara specifically tells me 
to do something, for his sake I can do it. As we often do for others. But Ì¿vara does not 
directly ask me for anything. How am I to know what pleases him and what displeases 
him? Some say that one must undertake all actions saying, ‘N¡r¡ya¸a.’ But how does 
simply saying his name make it an offering to him? How am I to dedicate my karma to 
the Lord? Even if I say, ‘Oh Lord, I dedicate this karma to you,’ neither the action nor 
the result goes to the Lord. Matkarmak¤t is one of those vaguely understood words we 
find in the G¢t¡. But earlier, Bhagav¡n  explained it very clearly saying r¡ga-dveÀayoÅ 
va¿aÆ na ¡gacchet, do not come under the hold of likes and dislikes, and svadharme 
nidhanaÆ ¿reyaÅ paradharmo bhay¡vahaÅ, death in one's own dharma is better; the 
dharma of another is fraught with fear. 

What is to be done in a given situation is svadharma. Within the societal division 
of br¡hma¸a, kÀatriya, vai¿ya, ¿£dra, svakarma or svadharma is very clear. When 
that structure is absent, as is the case even in India today, then svakarma is the 
appropriate course of action in a given situation. This can conflict with what I like or do 
not like to do. As long as what is to be done is in keeping with my r¡ga or what is not to 
be done corresponds to my dveÀa, there is no problem. But more often than not, dharma 
and adharma are pitted against r¡ga and dveÀa. This is the dev¡sura-yuddha, the war 
between the gods and asuras. When r¡ga-dveÀas are in keeping with what is to be done, 
they assume the status of dharma. They cannot rightly be called r¡ga-dveÀas unless 
they are in conflict with dharma. And we should know that what is against dharma is 
against Bhagav¡n  because he is the moral order.  

In human interaction we sense these natural laws and learn to adjust our behaviour 
accordingly. But the laws are not created by us, they are Ì¿vara-s¤À¶i, which is why they 
are universal. Without any education every human being has knowledge of dharma and 
adharma. At least we are very clear about what others should and should not do to us. 
That we all commonly sense. And when we all commonly sense something, that is order. 
Moreover, the moral order and free will are connected. We do have a faculty of choice. 
If we did not, there would be no necessity for a moral order because we would be 
perfectly programmed like the animals. But there is a free will and it is intimately 
connected to the moral order. Because I have a free will, I can always align it with my 
r¡ga-dveÀas and go against the order. It does not join dharma all the time. 

We can understand that the moral order is the Lord's creation. Then we take it one 
step further. If you understand that what is created is non-separate from the Lord, you are 
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a jµ¡n¢ and will spontaneously act in harmony with dharma. If you are not aware of 
this, you follow Bhagav¡n's order. Understanding dharma as Bhagav¡n's creation you 
adjust your behaviour to conform with dharma. Doing karma for Ì¿vara's sake means 
for dharma's sake, not for the sake of r¡ga-dveÀas. As a karma-yog¢ one is not 
interested in dharma-artha-k¡ma. Although he has r¡ga-dveÀas, his actions are done 
as a yoga for mokÀa's sake. Then he is matkarmak¤t. Even though someone may be 
worshipping the Lord, if he is doing it for heaven or some other end he is not 
matkarmak¤t . He is really doing it for the sake of his own r¡ga-dveÀas. A 
matkarmak¤t  is a karma-yog¢ who is a mumukÀu. His pursuit is mokÀa but because he 
is not a sanny¡s¢, he has certain mandatory duties. 

Matparama means the one for whom the Lord is the most important. áa´kara 
says that his attitude towards the Lord is like a servant to his master. As a servant does 
everything to please his master, this person does everything only to please the Lord. But 
performing karma for Ì¿vara is a little different from performing action for someone 
else. In doing something for someone, though you may want to please the person, you do 
not look upon the person as an end. Here the whole purpose of performing action for 
Ì¿vara is to become one with Ì¿vara, the param¡ gatiÅ. This is the ultimate end 
reaching, which there is no other end wished for or possible. That is the purpose of his 
karma-yoga. He pursues knowledge doing his duties as a yoga. By karma-yoga he 
gains antaÅ-kara¸a-¿uddhi and therefore, is ready for jµ¡na. Matparama is the one 
for whom Ì¿vara is the ultimate end to be reached. He does not lose sight of that.  

Being matparama, how does he live his life? He is madbhakta. With his whole 
heart and soul he is devoted to the Lord. Whatever he does, studying ¿¡stra, doing japa, 
singing the glories of Bhagav¡n, he does with great enthusiasm. It is natural because 
one is always enthusiastic about what one loves. He knows very clearly that Ì¿vara is the 
end to be accomplished, for, which he is a karma-yog¢. When matparama and 
matkarmak¤t  have already been said, why is it necessary to say madbhakta? Without 
devotion he will not be able to do all that is necessary to be a karma-yog¢. He may be 
doing his svakarma but if his understanding of mokÀa is vague, his bhakti  will also be 
vague. Bhagav¡n says madbhakta here to indicate his enthusiasm. It shows that his 
commitment is complete. 

And he is sa´gavarjita, free from attachment. Attachment is usually to an object. 
áa´kara mentions a few of them here, dhana, wealth, putra, son or daughter, mitra, 
friend, kalatra, wife, bandhu, relatives. These are all things to which you can become 
attached. A friend can be an object of obsession; so can wealth, children etc. 
Sa´gavarjita is a person who is free from such obsessive attachment, which is really 
emotional dependence. He has affection, love etc., but is not dependent on any of these 
for his sense of well-being. 
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If you have sa´ga, several other problems follow in its wake; anxiety, pain, etc. 
and r¡ga-dveÀas become predominant. It is an on-going problem. There is always some 
misunderstanding or another with a relative. No sooner do you resolve that than there is 
a problem with your spouse or child. The entire life gets consumed in pleasing people. It 
is endless because there will always be misunderstandings. So, we decide to understand 
the whole thing more fundamentally. We appreciate the nature of the mind and develop 
an awareness of what detachment is. In different degrees, everyone experiences the 
problems surrounding excessive emotional involvement. It is a universal problem. So, 
we become conscious of the fact that we are subject to emotional involvement and try to 
understand what it is. With that awareness we can enjoy relationships instead having 
them to be problematic. In fact they help us to grow.  

Unless we relate, how do we know whether we have an emotional involvement? 
The involvement arises because of a need and it is that which creates the problems. Once 
the need is  detected, a certain detachment is called for and that cannot come without 
understanding. In the process of inquiry you gather an awareness of yourself and 
understand your behaviour. You learn what situations you have to avoid until the time 
comes when you are able to interact without getting emotionally involved. Then you 
only give in a relationship. As long as we take, there is dependence. Without dependence 
you can give freely of your affection, love, and sympathy. 

And he is without enmity, nirvaira. Sometimes people behave in a way that is 
inimical to you. But if you are committed to your own maturity you will question 
yourself, ‘Perhaps I invoke enmity. Otherwise why should he be inimical to me?’ I do 
not say we should internalise everything but we must be responsible for our emotions 
and actions. And each person behaves according to his or her own mind. If this is 
understood, problems are greatly minimised. The animals etc., including mosquitoes are 
all above reproach. They just do what Bhagav¡n has programmed them to do. You 
cannot blame a mosquito for biting. But you can keep away from it. It is much the same 
with human beings. Even if they are totally committed to activities, which are inimical to 
you, they are to be understood as human beings whose behaviour, like all other human 
beings, is helplessly dictated by their past. If you had the same past, you would behave in 
exactly the same way. Knowing this, there cannot be any enmity. We allow people to be 
as they are. This is dispassion, which is possible only with a certain maturity. To gain 
that, we keep analysing our responses.  

One who has all these characteristics becomes one with Me, m¡m eti. ‘I’ am the 
ultimate, the only end for him. Suppose you have become one with Bhagav¡n , then 
what will you do? What can you not do? You are free; you are full. There is no isolation. 
This is the most desirable teaching. Arjuna asked for this and K¤À¸a taught him 
everything. 
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oÆ tat sat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ  
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de vi¿var£padar¿anayogo n¡ma 

ek¡da¿o'dhy¡yaÅ 

Thus in the Bhagavadg¢t¡, which is but UpaniÀad, in the dialogue between 
K¤À¸a and Arjuna, thus ends the eleventh chapter, which has as its topic the vi¿var£pa, 
the vision of the cosmic form.  

ababababab  



CHAPTER 12 

BHAKTI-YOGA 

INTRODUCTION  

In the twelfth chapter the topic is predominantly devotion, bhakti. Bhakti is from 
the root bhaj used in the sense of service. Dedicated action to Ì¿vara who is in the form 
of dharma is called bhakti. One who conforms to dharma and avoids adharma, 
looking upon it as Ì¿vara is a bhakta, a karma-yog¢. 

ARJUNA'S QUESTION 

The chapter opens with a question by Arjuna. It is in the same vein as all his other 
questions in the G¢t¡. His conflict lies in the fact that his mind is in sanny¡sa but he is 
being called to duty. Everyone has such a conflict in one form or another. Even in the 
early morning you wonder, ‘Should I get up or should I sleep in for a while?’ You start 
the day with a conflict of prav¤tti and niv¤tti and this continues in various forms. 
Arjuna's mind is still not settled. In the second chapter he declared that he was not 
interested in kingdom and comforts but preferred a life of bhikÀ¡. After using the word 
bhikÀ¡, he was obsessed with sanny¡sa. 

His commitment is of course for ¿reyas and he wants sanny¡sa for that. The 
action he is called to is a terrible one. He has to fight a war. If it were a prayer like 
sandhy¡-vandana, or a ritual like agnihotra it would not be a problem. His difficulty is 
that he has to kill all these great men like Bh¢Àma and Dro¸a for whom he has so much 
respect. How can he fight against people who deserve his worship? In the same chapter 
he said further that it was not possible for him to engage in such a battle. He would 
rather live a sadhu's life and gather alms, bhikÀ¡. Such a lifestyle is possible for only 
two types of people, a brahmac¡r¢ or a sanny¡s¢, a renunciate. Arjuna cannot be a 
brahmac¡r¢ now; he is already married and has grown-up sons. He can only become a 
sanny¡s¢, which is exactly what he thinks is good for him now. He has said so, in so 
many words. ‘I do not want a kingdom because I do not think it will remove my sorrow. 
Therefore, I want ¿reyas, I am your student, please teach me—¿iÀyaste'haÆ ¿¡dhi m¡Æ 
tv¡Æ prapannam.’ Arjuna had a commitment for this knowledge. He wanted ¿reyas, 
not sanny¡sa but he thought sanny¡sa would be more conducive to his gaining ¿reyas.  
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Then Lord K¤À¸a taught him the nature of ¡tm¡ in the second chapter. He also 
told him that all the Vedas talk about ends within saÆs¡ra, not going beyond the three 
gu¸as. Therefore, he said, ‘Arjuna, may you become one who is above these three 
gu¸as, nistraigu¸yo bhav¡rjuna.’ Then he told him to get up and fight, tasm¡t 
uttiÀ¶ha kaunteya yuddh¡ya k¤tani¿cayaÅ, and talked to him about karma-yoga. ‘You 
have choice only regarding action, never the result, karma¸yev¡dhik¡raste m¡ phaleÀu 
kad¡cana.’  

Then Arjuna asked a question. He wanted to know the characteristics of a wise 
man, sthitaprajµasya k¡ bh¡À¡. Indirectly he was asking whether a wise man would 
live in this world and perform all actions like any one of us. Bhagav¡n answered by 
saying that the one who is happy with himself is a wise man. What is day for the 
ignorant is night for him and what is night for him is day for the other. That means what 
is true to him is not true to the other and what is true to the other is not true to him. Y¡ 
ni¿¡ sarvabh£t¡n¡Æ tasy¡Æ j¡garti saÆyam¢ yasy¡Æ j¡grati bh£t¡ni s¡ ni¿¡ 
pa¿yato muneÅ . When that is so, how can one describe a sthitaprajµa to one who is not 
a sthitaprajµa? 

If you are not a wise man, no description is going to help you because it takes a 
wise man to understand a wise man. And if you are already a sthitaprajµa, you do not 
need to have him described to you. Still K¤À¸a made an attempt using an example. As 
the waters entering into the brimful ocean bring about no change to the ocean, similarly 
all objects enter into a wise man leaving no trace at all. He is happy. Nothing elates or 
depresses him. 

Then Arjuna had another question. He understands very well that K¤À¸a has his 
heart in knowledge because by knowledge alone one becomes a sthitaprajµa,. If that is 
so, he wonders, ‘Why are you asking me to engage in this fight? Since knowledge 
liberates, Arjuna wants to pursue only knowledge. He has no value for all these 
activities K¤À¸a is asking him to engage in. ‘You seem to contradict your own words, 
because you praise knowledge and at the same time ask me to do karma,’ he tells him. It 
is evident that ¿reyas, which is mokÀa, is gained by knowledge. Yet he is asked to 
engage in this action. And it is not an easy task; it implies bloodshed. It seems to Arjuna 
that K¤À¸a wants to deny him ¿reyas by diverting his attention in another direction. All 
this is implied when he asks, ‘Which do you consider better, K¤À¸a, karma or jµ¡na, 
jy¡yas¢ cet karma¸aste mat¡ buddhirjan¡rdana, tadekaÆ vada ni¿citya yena 
¿reyo'ham ¡pnuyam.’ The third chapter is the response to this. Lord K¤À¸a does not 
give him a definite answer. He only tells what karma-yoga is, and what is sanny¡sa. 
Both are for jµ¡na. The difference is only in lifestyle, loke'smin dvividh¡ niÀ¶h¡. One 
is a life of renunciation, the other a life of activity with proper attitude, which is good for 
purification of the mind, citta-¿uddhi. Thereby, you are able to understand what is being 
said. 
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If you are ready for sanny¡sa, be a sanny¡s¢; if not, be a karma-yog¢. There is no 
choice in this really. It is like a fifteen year old asking if next year he should be sixteen 
or twenty-five. Sanny¡sa is maturity and to gain maturity you have to go through 
karma-yoga. Therefore, between sanny¡sa and karma-yoga there is no choice. It is 
entirely decided by what you are ready for. K¤À¸a carefully explained karma-yoga and 
sanny¡sa hoping Arjuna would not ask this question again. But, after waiting for some 
time, in the fifth chapter Arjuna asks the same question in a different form. Hoping 
perhaps that K¤À¸a has forgotten his original question, he asked, ‘You are praising both 
yoga and sanny¡sa, K¤À¸a; between the two, please tell me definitely, which one you 
consider to be better—‘sanny¡saÆ karma¸¡Æ k¤À¸a punaryogaÆ ca ¿aÆsasi 
yacchreya etayorekaÆ tanme br£hi suni¿citam.’ Initially he asked about knowledge 
and karma, and here he calls it sanny¡sa and yoga. 

It is the same question with a different terminology. Again Lord K¤À¸a does not 
answer directly. He says, ‘What is achieved by the sanny¡s¢s is also accomplished by 
the karma-yog¢s, yat s¡´khyaiÅ pr¡pyate sth¡naÆ tad yogairapi gamyate.’ And 
further, ‘The one who looks at both sanny¡sa and karma-yoga as the same (means for 
one common end), he alone sees, ekaÆ s¡´khyaÆ ca yogaÆ ca yaÅ pa¿yati sa 
pa¿yati.’ 

IS THE QUESTION DIFFERENT FROM OTHERS? 

Here in the twelfth chapter Arjuna asks the same question in a slightly different 
form. He wants to know, which of the two groups of people are better - those who pursue 
nirgu¸a-brahma, meaning they purse the knowledge of ¡tm¡ being Brahman, free 
from all attributes, or those who worship the Lord in the cosmic form, which he has just 
seen, in a way. 

The karma-yog¢ does his duties towards the family, society, his country and even 
the devat¡s  with ¢¿var¡rpa¸a-buddhi and meditates upon sagu¸a-brahma. None of 
these duties exists for a sanny¡s¢. His life is one of dedicated pursuit of knowledge, 
nothing else. He also declares his pursuit with external symbols like the k¡À¡ya the 
ochre robes, the rudr¡kÀam¡l¡, and kama¸·alu . He takes sanny¡sa by performing a 
stipulated ritual in which he takes an oath that he will no longer be a cause of fear for 
any living being including plants, animals, human beings and all the devat¡s. He gives 
abhaya to all of them. And he pursues nirgu¸a-brahma to the exclusion of everything 
else. Though the word up¡sana is used, nirgu¸a-brahma cannot be meditated upon; it 
has to be understood. How are you going to meditate upon something free from 
attributes, which moreover, is the meditator's svar£pa? Nirgu¸a-brahma-up¡sana is 
the pursuit of knowledge. ‘Those who meditate upon Me as that, taÆ ye paryup¡sate, 
come to Me directly, te m¡m eva y¡nti. They are Me, because what they are meditating 
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upon is ¡tm¡ and I am the ¡tm¡ of every one. Knowing that they are Me, they are 
non-separate from Me,’ Bhagav¡n says. 

Instead of phrasing his question with reference to their activity, Arjuna has 
worded it in terms of their meditation. But it is the same question. In terms of lifestyle, 
Arjuna's question was whether sanny¡sa was better or karma-yoga. But here the 
question is asked in terms of topic of meditation. For the karma-yog¢ the topic is 
sagu¸a-brahma, Ì¿vara; for the sanny¡s¢ it is nirgu¸a-brahma. 

What is the difference between this question and Arjuna's questions in the third 
and fifth chapters? There is no difference. In the eighteenth chapter he words it 
differently, still asking whether ty¡ga, meaning karma-phala-ty¡ga is better than 
sanny¡sa. Again Lord K¤À¸a continues to answer him until at last his questions come to 
an end. In the eighteenth chapter Arjuna says, ‘My delusion is gone; I have recovered 
my senses and will do as you say, naÀto mohaÅ sm¤tirlabdh¡... kariÀye vacanaÆ 
tava.1 

Because this chapter is called bhakti -yoga, it is a common misconception that this 
is yet another yoga. Yoga here, as in all the other chapters, means topic. There is no 
independent means called bhakti yoga. Lord K¤À¸a has made it clear that freedom is 
through knowledge and there are two lifestyles one can adopt while in the pursuit of that 
knowledge, sanny¡sa or karma-yoga. Both have the same end so, what is achieved by 
the sanny¡s¢ is also accomplished by the karma-yog¢. The one who sees both of them as 
the same, a means for one common end, he alone sees, ekaÆ s¡´khyaÆ ca yogaÆ ca 
yaÅ pa¿yati sa pa¿yati.’2 

Inspite of that, Arjuna wants to know who is better, the one who pursues nirgu¸a-
brahma meaning knowledge of ¡tm¡ or the one who worships the cosmic form, the 
karma-yog¢ who is doing sagu¸a-brahma-up¡sana. The one who worships Ì¿vara as 
one who is in the form of the whole universe and conforms to the law of dharma 
looking upon it also as Ì¿vara, is a karma-yog¢, a devotee. 

There are a lot of people who follow dharma but they do not look upon it as 
Ì¿vara. They have understood that what they expect of others is expected of them and 
act accordingly to avoid conflict. Though they are in conformity with dharma, they are 
not karma-yog¢s, if they do not accept Ì¿vara because when dharma is not looked upon 
as Ì¿vara, there is no ¢¿var¡rpa¸a-buddhi . The karma-yog¢, however, not only offers 
all actions to Ì¿vara, he meditates upon Ì¿vara. Both are worshippers of Ì¿vara. Any 
ritual like agnihotra is worship. And if it is combined with up¡sana, a mental action, it 
is an even more efficacious worship. Every form of worship comes under karma-yoga. 
Whether it is simple repetition of the Veda or mental repetition of a prayer, it is a 

                                                 
1 G¢t¡  – 18-73 
2 G¢t¡  – 5-5 
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karma. So, karma-yoga is not merely service. It  is any activity performed with Ì¿vara 
in view including prayer and meditation. Karma is threefold—mental, oral and physical. 
And if you are invoking Ì¿vara through any one of them, it is karma-yoga. There is no 
separate bhakti-yoga. I repeat this here because the confusion is so rampant. It is a 
common misconception that there are four yogas—jµ¡na-yoga, karma-yoga, bhakti-
yoga and ha¶ha-yoga. 

A sanny¡s¢ renounces all enjoined duties both what is to be done daily, nitya-
karma, and what is to be done occasionally, naimittika-karma, consisting mainly of 
rituals and prayers. Besides that he gives up all duties towards family, society, country 
and even devat¡s . His pursuit is purely knowledge. The karma-yog¢s, on the other hand, 
are obliged to do the enjoined duties. Therefore, we have two sets of people, the 
sanny¡s¢s, or jµ¡na-yog¢s, pursuing knowledge to the exclusion of everything else, and 
the the karma-yog¢s pursuing knowledge in conjunction with karma as a yoga. 

Now suppose there is a bhakti-yog¢. Does he have duties or not? He does daily 
p£j¡, studies the Pur¡nas etc. all of which are karmas. So, in what way is bhakti-yoga 
separate from karma? And if he is a real devotee, even when he is doing some other 
type of action he does not become a non-devotee. A real devotee is a devotee all the 
time. In order to make that a reality one does all this p£j¡ etc. How can we say that a 
karma-yog¢ does not have bhakti? For a karma-yog¢, there is no act, which is not an act 
of worship. As I said, even an ethical person, however esteemed he may be, is not a 
karma-yog¢ if he does not accept Ì¿vara. He has to be matkarmak¤t, one who sees 
dharma as Ì¿vara and does all action for the sake of Ì¿vara. We can never say that this 
karma-yog¢ is without bhakti. And neither is there any sanny¡s¢ without bhakti 
because sanny¡sa is only to know Ì¿vara. There is no bhakti-yog¢. Lord K¤À¸a has said 
‘loke'smin dvividh¡ niÀ¶h¡, in this world there are two committed lifestyles for mokÀa, 
that of a sanny¡s¢ and that of a karma-yog¢.’ 

Not understanding this, there are those who claim that there are four types of 
people, with one yoga for each type. They say, for those who are intellectual there is 
jµ¡na-yoga, for the emotional, bhakti-yoga, for the extrovert, karma-yoga and for the 
dullard, ha¶ha-yoga. We are all intellectual and who does not have emotions? Who is 
not an extrovert? Even the most introverted person has some extroverted activities. And 
who does not need some exercise? Ësanas  are done by sanny¡s¢s, by karma-yog¢s and 
by anybody who wants to keep his body fit. Which of these is not meant for everyone? It 
is very clear that the problem lies in not understanding what sanny¡sa is, what karma-
yoga is, what jµ¡na is and what mokÀa is. It is not bhakti-yoga that is presented here 
but bhakti, and in particular, sagu¸a-brahma-up¡sana.  

Introducing the chapter, áa´kara says, from the second chapter to the tenth on 
vibh£ti-yoga, the pursuit of param¡tm¡, which is Brahman  that is not subject to 
change, akÀara, in which all up¡dhis  are negated and which is without any gu¸a, was 
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discussed. Besides that, Ì¿vara's vibh£tis were also pointed out—his ai¿varya, 
overlordship, omniscience, and so on. That Ì¿vara who was there in the beginning and 
who is in the form of the entire jagat, was shown in the eleventh chapter as the one to be 
meditated upon by those karma-yog¢s who are matkarmak¤t. Arjuna now has a 
question about this. 

+V…÷«x… =¥……S…* 
B¥…∆ ∫…i…i…™…÷HÚ… ™…‰ ¶…HÚ…∫i¥……∆ {…™…÷«{……∫…i…‰* 
™…‰ S……{™…I…Æ˙®…¥™…H∆Ú i…‰π……∆ E‰Ú ™……‰M… ¥…k…®……&**1** 
arjuna uv¡ca 
evaÆ satatayukt¡ ye bhakt¡stv¡Æ paryup¡sate 
ye c¡pyakÀaramavyaktaÆ teÀ¡Æ ke yogavittam¡Å Verse 1 

+V…÷«x…& arjunaÅ — Arjuna; =¥……S… uv¡ca — said;  
™…‰ ¶…HÚ…&  ye bhakt¡Å — those devotees who; B¥…®…¬ ∫…i…i…™…÷HÚ…& evaÆ satatayukt¡Å  — are 

constantly committed in this manner; i¥……®…¬ {…™…÷«{……∫…i…‰  tv¡Æ paryup¡sate — meditate upon 
you; ™…‰ S… + {… ye ca api — and also those who; (i¥……®…¬ {…™…÷«{……∫…i…‰ tv¡Æ paryup¡sate — 
seek you;) +I…Æ˙®…¬ akÀaram  — who is not subject to decline; +¥™…HÚ®…¬ avyaktam — who 
is not available for objectification; i…‰π……®…¬ teÀ¡Æ — among them; E‰Ú  ke — who; ™……‰M… ¥…k…®……& 
yogavittam¡Å — are the greatest knowers of yoga 

Arjuna said: 
In this manner, (there are) those devotees who, constantly committed, 
meditate upon you and also those who seek you as one who is not subject 
to decline and not available for objectification. Among them, who are the 
greatest knowers of yoga? 

After seeing the vi¿var£pa, Arjuna asked this question based upon what he saw. 
His question proves that the vis ion did not solve his problem. He still maintained a 
division. Here, Arjuna wants to know who is superior, a karma-yog¢ who is doing 
up¡sana or a jµ¡n¢. The karma-yog¢ is doing meditation upon the vi¿var£pa; the 
sanny¡s¢ is contemplating on akÀara-para-brahma. One pursues sagu¸a-brahma and 
the other nirgu¸a-brahma. Which is better? The question has certain implications. It is 
not who is the more exalted among these two, but rather, who is closer to mokÀa. 

Evam reveals a connection to what was said earlier. The reference, áa´kara says, 
is to the previous verse in which Bhagav¡n  talked about the karma-yog¢ as 
‘matkarmak¤t,’ etc. By saying evam , Arjuna brings to Lord K¤À¸a's mind what was 
said in the last verse of the previous chapter. 

Satatam means constantly; yukta means committed. Those who are constantly 
engaged in this manner, evaÆ satata-yukt¡Å, performing all actions for Bhagav¡n, 
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living a committed life of karma-yoga as explained in the previous verse. They are 
bhakt¡Å, devotees, because they perform karma with ¢¿var¡rpa¸a-buddhi, looking 
upon dharma as Ì¿vara. Defining bhaktas, áa´kara says ananya¿ara¸¡Å , those for 
whom there is no other refuge. Others, the arth¡rth¢s, use Bhagav¡n  to assist them in 
their accomplishments. Their ¿ara¸a, refuge, is in money, power, and so on, and not in 
Ì¿vara. But those who are desirous of liberation, who are bhaktas, find their refuge only 
in Ì¿vara. Gaining him is mokÀa for them. Besides doing karma, they meditate, 
paryup¡sate, upon Bhagav¡n as one who is everything as was shown in the vi¿var£pa-
dar¿ana. 

This chapter reveals many things. But it can be the most confusing chapter in the 
G¢t¡. Understanding it requires a lot of background. You must know what is up¡sana, 
dhy¡na, karma, yoga, and jµ¡na, to understand it. What is said here could not have 
been said earlier because all these things have to be covered. 

The karma-yog¢s who meditate are one group. The other group, he says, are those 
who pursue Brahman that is not subject to change, akÀara, and not available as an 
object, avyakta, which is the nature of ¡tm¡. Of these, Arjuna wants to know who are 
the ones who are nearer to mokÀa. 

SAGUÛA-BRAHMA AND NIRGUÛA-BRAHMA 

Throughout the G¢t¡, Brahman is described as akÀara, that which is not subject 
to decline, na kÀarati iti akÀaram and avyakta, that which is free from all up¡dhis, 
because it has no attributes. But earlier (in the tenth and eleventh chapters) it was 
described as having attributes, sagu¸a-brahma. Do we have two Brahmans? No, we 
have only one Brahman  whose svar£pa is nirgu¸a, free from everything, pure 
consciousness. It becomes sagu¸a because of the up¡dhi of m¡y¡. Sagu¸a-brahma 
has attributes, nirgu¸a-brahma does not have; this is the difference. 

Avyakta can mean that which is not mainfest or, that which is not available as an 
object. What is unmanifest can be the cause, m¡y¡. The k¡ra¸a-m¡y¡ is unmanifest and 
therefore, avyakta. But here áa´kara gives the meaning of avyakta as that which 
cannot be objectified, akara¸a-gocara. An object of the senses or mind, the instruments 
of knowing, is called kara¸a-gocara. What is not an object of the instruments of 
knowing is akara¸a-gocara. That is not to say it cannot be known; it is just not an 
object of the instruments of knowing. An object is something other than yourself, which 
you come to know through various means of knowledge. But this is you and therefore, 
not an object. Anything not available for objectification is avyakta. áa´kara makes a 
note about the origin of the word. The word vyakta has the meaning of that which is 
manifest. It is derived from the root aµj (vi + aµj = vyaµj), which has the meaning of ‘to 
manifest, to be available for objectification.’ Therefore, anything that is manifest and is 
available for objectification is called vyakta. And anything that is not available for 
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objectification is called avyakta. Ëtm¡ is not an object of anything; it is always the 
subject; therefore it is said to be avyakta. Avyakta does not mean it is unknown, only 
that it is not an object. It is always the caitanya-svar£pa, the subject. 

The question is, between these karma-yog¢s who are seeking nirgu¸a-brahma, 
and the karma-yog¢s doing their karmas with ¢¿var¡rpa¸a-buddhi and meditating 
upon sagu¸a-brahma, who is better? In fact, the superlative affix, tama, is used. Who 
are the best? What is the meaning of ‘best’ here? What Arjuna wants to know is who are 
nearer to mokÀa. 

THE JØËNÌ IS NOT TO BE COMPARED TO THE KARMA-YOGÌ 

The G¢t¡ looks upon the sanny¡s¢ as  a jµ¡n¢ because he is committed only to 
jµ¡na. And K¤À¸a has said the jµ¡n¢ is himself, jµ¡n¢ tu ¡tmaiva me matam . A 
comparison between him and the karma-yog¢ is not valid. K¤À¸a is going to say, ‘the 
karma-yog¢s, those who meditate upon sagu¸a-brahma, are better off.’ 

Introducing the next verse, áa´kara has this to say. Those, however, who are 
contemplating upon akÀara-brahma and who therefore, have a clear vision of Brahman 
and are free from the three types of desires, are to be left alone. They are already 
sanny¡s¢s, so, let us not talk about them here because, as Bhagav¡n  has said, ‘They are 
Myself.’ There is no comparison between them and the karma-yog¢s at all. It is 
legitimate to compare those karma-yog¢s who are doing up¡sana with those who are 
not, kevala-karma-yog¢s. Karma is duty and daily worship; up¡sana is meditation. 
Though up¡sana is also worship, it is mental worship. So, we consider it separately. The 
karma-yog¢ has ¢¿var¡rpa¸a-buddhi  and recognises Ì¿vara as the karma-phalad¡t¡, 
the giver of the fruits of actions, and karm¡dhyakÀa, the one who presides over the law 
of karma. Recognizing Ì¿vara, he does his karma but whether it is oral or physical, it is 
not meditation. When the action is purely mental with sagu¸a-brahma as the object, it 
becomes meditation. If it were just mental activity, then worry also would be meditation. 
In order to distinguish up¡sana from karma, it is defined as sagu¸a-brahma-viÀaya- 
m¡nasa-vy¡p¡ra; activity is common to both. In performing agnihotra there is sagu¸a-
brahma-viÀaya-vy¡p¡ra. The difference is, in meditation it is purely a m¡nasa-
vy¡p¡ra, in a ritual, it is not. Therefore, whenever you see the word up¡sana or 
sometimes dhy¡na, it means meditation. Those who are karma-yog¢s and combine their 
daily karmas with meditation on Ì¿vara, will be said here as yukt¡tm¡s. 

The sanny¡s¢s are not available for such comparison. Suppose someone wants to 
get a degree. You cannot say those who have gained the degree are superior. You leave 
them out of any comparison altogether. It is the same with a sanny¡s¢. He is as good as 
akÀara-brahma, so, the question of superiority does not arise. That is the end you want 
to be. That is why áa´kara says t¡vat tiÀ¶hantu , leave them alone. Bhagav¡n will talk 
about them later. Now he talks about the two types of karma-yog¢s, in the next verse. 
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∏…“¶…M…¥……x…÷¥……S…* 
®…™™……¥…‰∂™… ®…x……‰ ™…‰ ®……∆  x…i™…™…÷HÚ… ={……∫…i…‰* 
∏…r˘™…… {…Æ˙™……‰{…‰i……∫i…‰ ®…‰ ™…÷HÚi…®…… ®…i……&**2** 
¿r¢bhagav¡nuv¡ca 
mayy¡ve¿ya mano ye m¡Æ nityayukt¡ up¡sate 
¿raddhay¡ parayopet¡ste me yuktatam¡ mat¡Å Verse 2 

™…‰ ye — those who; ∏…r˘™…… {…Æ˙™…… ¿raddhay¡ paray¡ — with unflinching faith; ={…‰i……& 
upet¡Å  — are endowed; ®… ™… mayi — in Me; ®…x…& manaÅ — the mind; +…¥…‰∂™… ¡ve¿ya 
— committed;  x…i™… -™…÷HÚ…& nitya-yukt¡Å  — being ever united; ®……®…¬ m¡m — Me; ={……∫…i…‰ 
up¡sate — meditate; i…‰ te — they; ™…÷HÚi…®……& yuktatam¡Å  — as the most exalted; ®…‰ ®…i……& 
me mat¡Å  — are considered by Me 

ár¢ Bhagav¡n  said:  
Endowed with unflinching faith, their minds committed to Me, being 
ever united (with Me), those who meditate upon Me are considered by 
Me as the most exalted. (This is My vision.) 

Those who worship committing their mind to Parame¿vara are karma-yog¢s, as 
was said in the last chapter. áa´kara says that they are devotees of Ì¿vara, who is the 
Lord of all yog¢s and all exalted devat¡s; the one who is all-knowing, sarvajµa, and 
whose vision is not blinded by the afflictions of r¡ga and so, vimukta-r¡g¡di-kle¿a-
timirad¤À¶i. Timirad¤À¶i is vision that is obscured because of cataract. Unlike blindness, 
it can be corrected by removing the cataract. Bhagav¡n  is described here as the one who 
does not have timirad¤À¶i. This is only to say that he is unlike all of us. He is free from 
the five-fold afflictions, kle¿as,1 beginning with r¡ga, which impair our recognition of 
Ì¿vara. Upon this Ì¿vara, they meditate, up¡sate. 

Being karma-yog¢s , they meditate with the utmost ¿raddh¡, par¡-¿raddh¡. 
áraddh¡ is commitment to ¿ruti. Whether they understand it or not, they give credence 
to the ¿ruti. They know that they have to understand what it says. This provisional 
acceptance of the ¿ruti's veracity is ¿raddh¡. What kind of ¿raddh¡? Par¡ here means 
unflinching. Because of this they can do their karma properly, even though they may 
sometimes not fully understand. These are definitely considered by Me to be the most 
exalted, yuktatam¡Å me mat¡Å. This is My vision. They are near mokÀa. 

Although those who worship avyaktam akÀaraÆ brahma, are not different from 
Bhagav¡n  himself, he does not want Arjuna to emulate them. Therefore, he presents 
these karma-yog¢s as the ones  who are near him because he wants Arjuna to follow 
their example knowing it is good for him. Suppose a ten year old asks, which of the two 
                                                 
1  avidy¡ (ignorance), asmit¡ (egoism), r¡ga (like), dveÀa (dislike), abhinive¿a (attachment) 
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books he should read, Shakespeare’s original plays or stories from Shakespeare written 
for children, you will recommend the children's book because it is suitable for the child. 
He will understand it and learn something from it. That is the point here. The very fact 
that Arjuna asks, which is better indicates that he needs to follow karma-yoga. That is 
better for him. So, Bhagav¡n  says karma-yog¢s who are doing up¡sana are yukt¡tm¡s. 
Does that mean the others are inferior? 

™…‰ i¥…I…Æ˙®… x…nÊ˘∂™…®…¥™…H∆Ú {…™…÷«{……∫…i…‰* 
∫…¥…«j…M…®… S…xi™…∆ S… E⁄Ú]ı∫l…®…S…ô∆Ù w…÷¥…®…¬**3** 
ye tvakÀaramanirde¿yamavyaktaÆ paryup¡sate 
sarvatragamacintyaÆ ca k£¶asthamacalaÆ dhruvam  Verse 3 

i…÷ tu — however; ™…‰ ye — those who; {…™…÷«{……∫…i…‰ paryup¡sate — contemplate upon; +I…Æ˙®…¬ 
akÀaram — that which is not subject to decline; + x…nÊ̆∂™…®…¬ anirde¿yam — which is not 
describable; +¥™…HÚ®…¬ avyaktaÆ — not available for objectification; ∫…¥…«j…M…®…¬ 
sarvatragam — all pervasive; + S…xi™…®…¬ S… acintyam ca — and not an object of thought; 
E⁄Ú]ı∫l…®…¬ k£¶astham  — which abides in m¡y¡; +S…ôÙ®…¬ acalam — which does not move; 
w…÷¥…®…¬ dhruvam — which is eternal 

However, those who contemplate upon that which is not subject to 
decline, not describable, not available for objectification, all pervasive, 
and not an object of thought, which abides in m¡y¡, does not move and is 
eternal. 

∫… z…™…®™…‰Œxp˘™…O……®…∆ ∫…¥…«j… ∫…®…§…÷r˘™…&* 
i…‰ |……{…Ó÷¥…Œxi… ®……®…‰¥… ∫…¥…«¶…⁄i… Ω˛i…‰ Æ˙i……&**4** 
sanniyamyendriyagr¡maÆ sarvatra samabuddhayaÅ 
te pr¡pnuvanti m¡meva sarvabh£tahite rat¡Å Verse 4 

∫… z…™…®™… saÆniyamya — having complete mastery over; <Œxp˘™…-O……®…®…¬ indriya-gr¡mam 
— the group of sense organs; ∫…¥…«j… sarvatra — always; ∫…®…-§…÷r˘™…& sama-buddhayaÅ  — 
those who are equal-minded; ∫…¥…«¶…⁄i…- Ω˛i…‰ Æ˙i……& sarvabh£ta-hite rat¡Å — those who take 
delight in/are disposed to (in) the welfare of all beings; i…‰ |……{…Ó÷¥…Œxi… te pr¡pnuvanti — 
they gain; ®……®…¬ B¥… m¡m  eva — Me alone 

Having complete mastery over the group of sense organs, those who are 
always equal-minded and take delight in/are disposed to t he welfare of all 
beings, gain Me alone. 
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Alternative meaning: 

Having complete mastery over the group of sense organs, only those who 
are always equal-minded and take delight in/are disposed to the welfare 
of all beings, gain Me. 

Lord K¤À¸a is eloquent in answering the second part of this question. He piles up 
all these words just to show that sanny¡sa is not a matter of choice; it is something to be 
understood. ‘All these people who worship this Brahman  come to Me. They are Me 
because akÀara is Me, avyakta is Me, anirde¿ya is also Me. When they discover the 
meaning of these words they discover Me and it is not going to separate them from Me.’ 

Arjuna's  question was, which of the two groups was better, those doing karma-
yoga and meditating upon sagu¸a-brahma for the sake of mokÀa or the sanny¡s¢s 
committed to the pursuit of nirgu¸a-parabrahma? Who is nearer to mokÀa? Lord 
K¤À¸a said, ‘Those who are meditating upon sagu¸a-brahma and are living a life of 
karma-yoga are yogavittam¡Å.’ Here he shows that the sanny¡s¢s are not available for 
such a comparison. You cannot compare someone who is the end itself. Those who are 
capable of akÀara-brahma-up¡sana are not ordinary people. They have accomplished 
what these others are trying to achieve. 

Arjuna's  question is like the one, once posed in the court of Akbar. ‘Among the 
rivers in India, which is the most sacred?’ Everybody said ‘Ga´g¡.’ But one man named 
Birbal said it was not Ga´g¡ but Yamun¡. Everyone turned against him quoting the 
¿¡stra to prove that Ga´g¡ was the most sacred. Then he reminded them that the 
question was, ‘Among the rivers, which is the most sacred?’ and argued that it was 
Yamun¡ because K¤À¸a was born and raised on its banks. Since it was sanctified by his 
presence, Yamun¡ is the most sacred among the rivers. When asked, ‘What about 
Ga´g¡,’ he answered, ‘Who says Ga´g¡ is a river? Ga´g¡ is jµ¡na itself.’ It is not a 
river and, therefore, cannot be compared to other rivers. 

Similarly, there are many types of people doing karma. Some are n¡stikas;  they 
do not believe in God at all. There are both ethical and unethical n¡stikas, the ethical 
being superior to the unethical. Then there are the believers, ¡stikas , devotees who are 
worshipping Ì¿vara and doing their karmas. This appreciation of Ì¿vara only indicates 
a certain maturity; so, they are superior to the n¡stikas . Among them, some resort to 
Ì¿vara only when they are in distress, the ¡rta-bhaktas. Better than these are others who 
turn to Bhagav¡n  not only in distress but also when they want to accomplish something, 
the arth¡rth¢-bhaktas. Still better are the karma-yog¢s who want mokÀa, which means 
they want Ì¿vara. And among these are those who not only live a life of karma-yoga, 
but also do up¡sana, meditation, on sagu¸a-brahma. They are the best, yogavittam¡Å. 
That is the answer given by Lord K¤À¸a. 
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The sanny¡s¢s he treats as jµ¡n¢s. The tu here distinguishes them from all 
others —Ye paryup¡sate, those who contemplate upon nirgu¸a-brahma, meaning they 
pursue nirgu¸a-brahma by ¿rava¸a, manana and nididhy¡sana. Which Brahman? 
Bhagav¡n  repeats the very words Arjuna had used in his question, akÀara, avyakta. 
AkÀara means that which is not mutable. It is never subject to change. These sanny¡s¢s 
contemplate upon the akÀara-brahma. Then it is avyakta, not available for 
objectification as an object of perception. When that is so, how can you describe it? You 
cannot say it is like this or that; it is anirde¿ya, not describable. That is why all these 
words are negative; akÀara, avyakta etc. It is not possible t o describe it because it is not 
an object of a given word, a¿abdagocara. Elsewhere áa´kara says, when Brahman  is 
everything and is independent of everything, what word can you use? Any word will be 
inadequate. 

BRAHMAN IS ANIRDEáYA, NOT AN OBJECT OF WORDS  

Even saying it is  sarva-at¢ta, beyond everything, is only from the standpoint of 
what you see. You see a world and therefore, say that Brahman  is beyond the world. In 
fact, in Brahman  there is no such thing as being beyond the world. There is only 
Brahman . From our own empirical standpoint we use words to describe Brahman  but 
in reality it is a¿abdagocara, because it is not ¿abda-v¡cya, the immediate meaning of 
any word. Still, as the implied meaning of a word, it is ¿abdagocara. That is why it is 
described in Vivekac£·¡ma¸i, sarva-ved¡nta-siddh¡nta-gocaraÆ  tam agocaraÆ, 
that which is not available for any kind of objectification yet revealed by all the 
UpaniÀads; it is their siddh¡nta, which is tat tvam asi . Through that alone you 
understand Brahman , which is not an object. Consciousness, ¡tm¡, is not something in 
which you will see Brahman. It is not a quality of ¡tm¡, which you did not see before 
and then see after Ved¡nta. It is not like seeing a modern painting. At first you see only 
some colours. Then someone says there is a figure there sheltered in a cave in a 
mountain. You still do not see anything and so, he points out the nose of the figure. Once 
you have seen that, you look for the eyes and so on, until gradually you see the whole 
figure—and the mountain too. Once part of the picture is formed, the rest is easy to see. 
Here the error is negated and the self recognised as one free from all forms of limitation. 

Some things, though they cannot be described, can be known. Like sweetness, for 
example. It is anirde¿ya. With all her eloquence, even Sarasvat¢, the Goddess of 
knowledge, cannot describe sweetness. The only way to know it is to taste something 
sweet. It is not describable but still, it is perceptual experiential knowledge. It is not so, 
for Brahman  because it cannot be objectified by the senses or by the mind. It is not an 
object of experience but the very svar£pa, the nature of all experiences and is always 
present. Therefore, how is Brahman  going to be seen by the ¡tm¡? Ëtm¡ is Brahman . 
If ¡tm¡ as it obtains now, in all the periods of time, is Brahman , then with whatever ‘I’ 
you are now seeing, that ‘I’ is Brahman. You are not going to see Brahman somewhere 
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as something. The very ‘I’ that is obtaining now has to be recognised as Brahman . 
Therefore, when it is said to be anirde¿ya, it means it is not ¿abda-v¡cya, the direct 
meaning of a word, but ¿abda-lakÀya, the implied meaning of a word. This has to be 
understood because, if it is totally unavailable through words, then what is the purpose of 
the ¿¡stra? If the nature of the ¿¡stra as pram¡¸a is not understood, one will conclude 
that the ¿¡stra is only theory and Brahman  has to be experienced. The truth is, 
Brahman  is revealed by the words of the ¿¡stra, not by the immediate meaning of the 
words but by the implied meaning. Once you say implied meaning, one can think that it 
can only be implied, not directly known. But the implied meaning of a word can also 
give direct knowledge. In the sentence, ‘The white runs—¿veto dh¡vati,’ the person to 
whom it is addressed understands that the white horse is running. In this context, white 
implies white horse and the knowledge that arises is immediate. 

When a word is meant to imply something, it may take a moment to recognise the 
implied meaning. But not when the sentence is tat tvam asi. It is a simple statement of 
fact, which removes ignorance of yourself. Brahman  is not a thing. It is yourself, the 
self because of which you are studying this book. That self happens to be Brahman . The 
one who is reading the book is Brahman. á¡stra makes you recognise that ‘I the reader’ 
is Brahman . 

And this Brahman  is avyakta, not manifest as an object of any pram¡¸a. Even 
ved¡nta-pram¡¸a does not make it an object, though through ved¡nta-pram¡¸a, 
avyaktaÆ brahma can be immediately known. Upon this Brahman, these sanny¡s¢s 
contemplate, avyaktaÆ paryup¡sate. 

WHAT IS NIRGUÛA-BRAHMA-UPËSANA 

áa´kara gives the meaning for up¡sana in general. Upa means near, ¡sana, 
means sitting, so, up¡sana is ‘sitting near.’ What is ‘sitting near?’ The mind, manaÅ. 
Near what? Whatever is the object of meditation, up¡sya. The point is, it is purely 
mental. Mentally sitting near or dwelling upon the object of meditation is up¡sana. To 
define it further, áa´kara says up¡sana is to be done without transgressing what is said 
in the ¿¡stra, yath¡-¿¡stram. It encompasses neither less nor more than what the ¿¡stra 
says. By mentally objectifying the object of meditation, in keeping with the ¿¡stra's 
unfoldment of it, you become very near the object of meditation. This is nothing but 
visualising and dwelling upon that object of meditation. 

It is not easy to maintain a visualisation because thoughts are constantly changing. 
Even so, the object of each thought is the same, the object of meditation, up¡sya. It is  
like the flow of oil, tailadh¡r¡vat. Just as you see the same oil at any given point, here 
too you see the same object of meditation in any given v¤tti is even though the v¤tti is 
changing. And it keeps flowing for a length of time. 
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Here, the up¡sya is pratyag¡tm¡ as paraÆ  brahma. The contemplation of these 
sanny¡s¢s is aham brahm¡smi. For them, Brahman, the up¡sya, is non separate from 
the pratyag¡tm¡. Thus they sit with the mind absorbed in paraÆ brahma, the implied 
meaning of satya, the implied meaning of jµ¡na, the implied meaning of ananta. It is 
meditation upon oneself as akÀaram brahma, which is anirde¿ya and also avyakta. 
These are all negations. At the same time it is the svar£pa of ¡tm¡. Positively it is 
satyam jµ¡nam  anantam. If you understand all these, you understand Brahman . Upon 
this Brahman these sanny¡s¢s contemplate, paryup¡sate. 

For a sanny¡s¢, the mind dwells upon paraÆ brahma by vic¡ra. The object of 
meditation is for him, the object of understanding. It is not exactly meditation because 
Brahman  is not something that is meditated upon as an object for some result. 
Understanding that ¡tm¡ is Brahman , ‘paryup¡sate’ has an entirely different meaning. 
It is seeing again what has been shown through the words of the ¿¡stra. árava¸a 
becomes up¡sana, manana becomes up¡sana, as does nididhy¡sana. Understanding 
the ¿¡stra is ¿rava¸a. To eliminate any doubt, we have manana and to remove the 
vipar¢ta-bh¡van¡, the opposite attitudes or the pratibandhakas because of which there 
may be difficulty in understanding or in enjoying one's understanding, we have 
nididhy¡sana. The word up¡sana is used here for all three of these. But the sense of it 
is altogether different. It is still valid though because there is a pratyaya, a kind of 
cognition involved in dwelling upon Brahman. Yesterday's class was about Brahman; 
today's class is about Brahman; and tomorrow it is again about Brahman . Even while 
eating, everything is Brahman, brahm¡rpa¸am brahmahaviÅ... This is how the 
sanny¡s¢ spends his time, thinking about it, tat-cintanam, talking about it, tat-
kathanam , and sharing whatever he knows with others, anyonyam tat-prabodhanam. 
This is called brahma-abhy¡sa. Because of this kind of commitment to one thing alone 
it is said paryup¡sate, they are always meditating. Only the sanny¡s¢s can do this; 
others have other things to do. 

Pari is prefixed to up¡sate giving it the sense of ‘totally committed.’ Generally 
the word up¡sana is used only for sagu¸a-brahma, Ì¿vara with attributes like 
omniscience and so on, or the Lord in the form of a particular devat¡. That is a true 
object of meditation. AkÀaraÆ nirgu¸aÆ brahma, on the other hand, is to be known, 
jµeya. Those who meditate, paryup¡sate, upon this paraÆ brahma should be 
understood as those who pursue the knowledge of paraÆ brahma with ¿rava¸a, 
manana, and nididhy¡sana.  

THESE ARE NOT BRAHMAN'S GUÛAS BUT LAKâAÛAS 

All these words describing Brahman  are not to distinguish it form the other 
‘Brahmans' but to define it. They are therefore, lakÀa¸as. Linguistically they are 
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adjectives, vi¿eÀa¸¡ni, but functionally they are lakÀa¸¡ni, revealing words. This is so, 
because there is no second Brahman . 

Sarvatragam means it goes everywhere, sarvatra gacchati iti sarvatragam. It 
obtains everywhere. áa´kara says it is all pervasive like space, vyomavad vy¡p¢. 
Everything in creation is pervaded by space but it does not pervade consciousness. 
Consciousness, however, pervades space. It has its being in caitanya-¡tm¡ , which is 
Brahman . Therefore, there is nothing whatsoever separate from Brahman , it being the 
cause and all this an effect, an apparent, mithy¡, effect. Even space has its being in 
consciousness alone; it is entirely dependent upon it. Its presence and absence are 
entirely dependent upon consciousness, whereas consciousness, ¡tm¡, is not dependent 
upon anything, even time and space. Therefore, it is all-pervasive. 

And it is acintyam , not an object of thought. Brahman cannot be objectified; it is 
that in which all objects have their being. A thought cannot objectify Brahman; 
Brahman is the truth of the very thought, though it is independent of thought. Being the 
svar£pa of the thought, Brahman  is acintya, not an object of any thought. áa´kara 
says what is accessible by the sense organs can be thought of by the mind; because 
akÀaraÆ brahma is the opposite of that, it cannot be thought of. It is not only not 
available as an object of sense perception, even to the s¡kÀ¢, the witness, it is not 
accessible. Why? Because the witness is Brahman. If it is not available in any way as an 
object, how am I going to know Brahman? Anything that is known is an object of 
thought, like a pot. No knowledge is possible without a thought objectifying the object in 
order to know it.  

IF BRAHMAN IS ACINTYA, HOW IS ONE TO KNOW BRAHMAN? 

The argument is that anything that is known, is an object of thought because of the 
fact that it is known, like a pot. A pot is known and it is an object of thought. True. The 
extension is that Brahman  has to be known and therefore, has to become an object of 
thought. Brahman does have to be known; otherwise why study ¿¡stra? Why undertake 
any spiritual pursuit if it cannot be known? If knowledge of Brahman  liberates but 
Brahman  cannot be known, how can I pursue that knowledge? It is like knowing that a 
rabbit's horn will cure cancer. It may, but I cannot start searching for a rabbit's horn 
when I know there is no such thing. Similarly, if knowledge of Brahman  is going to 
liberate me from saÆs¡ra, but Brahman is not available for knowledge because it is 
acintya, how can I pursue it?  

It is important to understand that acintya means ‘not an object of a thought.’ But it 
is yourself, the very svar£pa of the thought. Being yourself, it is self-evident; all that is 
needed is to remove the erroneous notions you have about yourself.  Ëtm¡ is not an 
object to be seen, but the subject mistaken for something else. That mistake has to be 
corrected. There is a particular v¤tti, which can give rise to the knowledge ‘I am 
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Brahman .’ It assumes the very form of ¡tm¡ so, that there is no subject -object 
relationship. In every piece of knowledge there is a subject -object division, a knower and 
an object known. But here there is no such division. The subject is involved in this 
knowledge and not as an object. At the same time, the v¤tti is necessary for only that can 
destroy ignorance. It cannot be destroyed by consciousness. If it could, I would have no 
ignorance. 

This is a very important thing to understand. Svar£pa- caitanyam na ajµ¡na-
virodh¢, consciousness, which is the nature of ¡tm¡ , is not opposed to ignorance—
neither self-ignorance nor any other ignorance. If you are ignorant of the Chinese 
language, you are concsious of it but that consciousness does not affect the ignorance. 
That is why your self-ignorance can continue indefinitely. What is opposed to ignorance 
is v¤tti-jµ¡na, knowledge that takes place in the form of a v¤tti. 

It is said, manas¡ eva anudraÀ¶avyam, only by the mind is it to be known. At the 
same time manas¡ acintyam, it cannot be thought of by the mind. We have two 
statements, which together amount to saying, it has to be known by the mind even 
though it is not accessible by the mind. What does it mean? 

It has to be known by the mind alone but no mind can ever know it. In fact it is 
true and it is explainable. Such statements are not meant to paralyze the reasoning like a 
Zen Koan1  but to reveal the truth. Being the subject, it is not an object of your thought. 
Yet to know it, the mind must have a v¤tti, which destroys ignorance with reference to 
Brahman . It does not have to reveal it because every thought is revealed by that 
Brahman . 

The mind has the capacity to reveal an object and its presence is necessary to 
know an object. Without it, there are two possibilities. Either you would see everything 
at the same time or nothing at all. But you do always see some given thing. Therefore, 
you require a mind, which has vyaµjakatva, the capacity to reveal an object. It has to 
undergo a particular change to objectify a given object. With reference to ¡tm¡ this is 
not the case because ¡tm¡ is the one whose consciousness is enjoyed by the mind. For 
¡tm¡ to be revealed, you do not require a means of knowledge to give rise to a thought 
that reveals it. The thought is seen because of ¡tm¡. You are always self-evident, the 
only one whose existence does not require proof. If the self also requires proof, to whom 
is the proof to be given? There is no other self. Ëtm¡ is the only thing in this creation, 
which is self-evident; every other thing has to become evident to the self for its existence 
to be proved. Because it is self-evident it does not need to be illumined; it is the 
illuminator. All that is required is to remove the ignorance of the self-evident self being 
Brahman—satyaÆ jµ¡nam anantaÆ brahma. The removal of ignorance occurs in the 
mind and therefore, it is proper to say that it has to be known by the mind. At the same 
                                                 
1  Koan is a riddle in the form of paradox used in Zen Buddhism as an aid to meditation and 
a means of gaining intuitive knowledge.  
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time, it is not an object of the mind. Paradoxes like these are revealing. They are not 
meant to stun your reasoning.  

BRAHMAN IS KÍÙASTHA  

K£¶astham—áa´kara gives a meaning based on the commonly understood 
meaning of k£¶a, which is false as seen in such expressions as k£¶ar£pakam, false 
testimony. Something that looks appealing externally but on closer examination is found 
to be otherwise is k£¶ar£paka; it has a false appearance. False testimony appears real 
when it is being presented but is, in fact, different from the truth. That is k£¶a. 

K£¶astha means that which abides in k£¶a, k£¶e tiÀ¶hati iti k£¶asthaÅ. What is 
k£¶a here is m¡y¡. The witness of m¡y¡, that which is behind it is k£¶asthaÅ ¡tm¡. 
This is Brahman, the basis or truth, adhiÀ¶h¡na, of m¡y¡ and the witness, adhyakÀa. 
Elsewhere1 it is said m¡y¡Æ tu prak¤tiÆ vidy¡t m¡yinaÆ tu mahe¿varam , may you 
understand that the immediate cause (of everything) is m¡y¡ and the one who wields this 
m¡y¡ is the Lord. As the cause, m¡y¡ is all-pervasive. But it does not exist apart from 
Brahman , which means Brahman  is necessarily all-pervasive. Because m¡y¡ has no 
independent existence apart from it, Brahman is the ultimate cause. Even though m¡y¡ 
appears to be real, when you look into it, it has no existence at all. It is k£¶a. And it is 
also known as avy¡k¤ta, undifferentiated or unmanifest. Ì¿vara himself says, ‘My m¡y¡ 
is difficult to cross,’ mama m¡y¡ duratyay¡. In that m¡y¡, which is k£¶a, abides 
Brahman , k£¶e sthitaÆ k£tastham . The use of the seventh case, ‘in k£¶a’ has to be 
properly understood. When we say there is water in a pot, the pot is the container and the 
water the contained. Can we also say that Brahman  is contained in m¡y¡ where m¡y¡ is 
the basis, ¡dh¡ra, and Brahman , the based ¡dheya? If Brahman  is based upon m¡y¡, 
it becomes n¡ma-r£pa, one of the objects in the creation. So, the meaning here is that 
which obtains in the k£¶a, m¡y¡ as the adhyakÀa, as the rope obtains in the snake or the 
gold in the chain. Brahman  is the very basis, the truth of the k£¶a. 

Alternatively, áa´kara says it is in k£¶a like r¡¿i, a sign of the zodiac. The r¡sis 
are fixed, even though the planets keep moving. From the standpoint of these stationary 
constellations, the movements of the planets are observed. Just as the r¡¿i is the stable 
basis from which all the planetary changes are measured, Brahman is the stable basis 
upon which this ceaselessly changing m¡y¡ is based.  

Or k£¶a can mean anvil. Like an anvil it remains, k£¶avat tiÀ¶hati iti k£¶asthaÅ . 
An anvil on which the blacksmith hammers pieces of heated iron into different shapes 
remains unchanged. Under the blow of the hammer, the shape of the anvil does not 
visibly change but it allows all changes to take place upon it. K£¶astha-¡tm¡ is the basis 
of m¡y¡. It is all pervasive and therefore, acala, it does not move, na calati iti acalaÅ . 

                                                 
1 ávet¡¿vataropaniÀad – 4-10 
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There is no place for it to go. Then naturally it is dhruva, eternal because being 
k£¶astha it does  not undergo any change. Not bound by time or place, it is always the 
same, nitya.  

HOW DO THEY MEDITATE ON NIRGUÛA-BRAHMA? 

Further, what do those who pursue akÀaraÆ brahma do and what happens to 
them? The pursuit of akÀara-brahma includes contemplation upon Brahman , for which 
one requires a certain disposition. Sanniyamya indriyagr¡mam means having complete 
mastery over the group of organs. Indriyagr¡ma includes sense organs, organs of action 
and the mind. Sanniyamana here is not only dama, disciplining the organs of action 
and perception, but also ¿ama, a certain mastery over one's emotions and patterns of 
thinking. áama must be included because we are talking about contemplation upon 
akÀara-brahma, which requires inner composure. To acquire that one must have lived a 
disciplined contented life and cultivated certain values and attitudes, which will bring 
about, among other things, an equanimity towards all beings, sarvatra sama-buddhiÅ . 

Those who have these characteristics and are pursuing akÀara-brahma, 
Bhagav¡n says, ‘They gain Me alone,’ te pr¡pnuvanti m¡m eva. They gain the Lord 
who was described in the previous verse as all-pervasive, sarvatraga always connected 
to all things, k£¶astha, the basis of everything, and acala, motionless. 

These words describe the content of their pursuit. But they still have to live their 
lives. It is not that they always think about the k£¶astha-¡tm¡. They have to relate to 
people and the situations they find themselves in are not always pleasant even if they are 
sanny¡s¢s. They may be committed to akÀara-brahma but they still have to face the 
world. A sanny¡s¢ has to meet various situations and take care of the physical body. 
This verse shows his discipline, by the phrase, sanniyamya indriyagr¡mam, and his 
response to various situations, by sarvatra samabuddhayaÅ. 

Sarvatra can mean in all places or at all times. There are people who have the 
same disposition, samabuddhayaÅ, in any situation, sarvatra. To the various situations 
in life, the mind has different responses. Its nature is to change. So, thoughts, attitudes, 
and moods are constantly in a flux. A certain situation upsets you, another elates you, 
another depresses or makes you angry. This is the lot of every person. But those who 
have undergone the discipline of a life of karma-yoga are not subject to these vagaries 
of the mind. They are sama-buddhis, they maintain their composure in any situation. 
The mind has different processes of thinking, which in themselves do not cause any 
problem. The problem lies only in being subject to reaction. Sarvatra samabuddhayaÅ  
are those who have neutralised r¡gadveÀas by living a prayerful life. Ì¿var¡rpa¸a-
buddhi is the distinguishing feature of karma-yoga. Through this one can achieve 
relative composure, sama-buddhi.  
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Further, with regard to their responses they are sarva-bh£ta-hite rat¡Å, those who 
delight in the well-being of all creatures. This takes a lot of maturity. Generally people 
do not rejoice in the happiness of others. These people, however, are not at all 
mean-spirited. On the contrary, they have compassion. They not only rejoice in the 
welfare of others, they are disposed to bringing it about. Though they themselves may 
not get involved in the practical help a person requires, they will always do what they 
can to arrange for it and will naturally pray. That prayer itself makes a person sarva-
bh£ta-hite rat¡Å. Such people live a mature, compassionate life, which is very 
important for enjoying the mind required for contemplation. 

Bhagav¡n  mentions these qualities here to point out that one has to acquire them.  

Knowing this akÀara-brahma, they reach ‘Me’ alone, Bhagav¡n says, te m¡m 
eva pr¡pnuvanti. Or, shifting the emphasis, they alone reach ‘Me,’ te eva m¡Æ 
pr¡pnuvanti. They have gone through the process of karma-yoga and have a 
sufficiently prepared mind, antaÅ -kara¸a-¿uddhi , to know and therefore, gain ‘Me.’ It 
is such people only, te eva, who through knowledge gain akÀara-brahma without any 
let or hindrance. Their viveka is mature, so, nothing will stop them from reaching ‘Me.’ 
Therefore, áa´kara says, there is nothing to say about them, na tu teÀ¡Æ vaktavyaÆ 
kiµcit. 

Even to say they reach ‘Me’ is meaningless because where is the question of 
reaching? Is there any gap between the knowledge and the gain? No. Lord K¤À¸a has 
already said, ‘My vision is that the one who knows (Me), however, is indeed Myself,’ 
jµ¡n¢ tu ¡tmaiva me matam. It cannot be otherwise. So, these people cannot be 
compared to the karma-yog¢s who meditate upon the vi¿var£pa. One cannot be said to 
be better in terms of being closer to mokÀa because akÀara-brahma-up¡sakas are 
‘Myself’; they are already free, mukt¡Å. That is why áa´kara says, ‘There is nothing to 
say about them.’ 

If this is so, why did Bhagav¡n say these karma-yog¢s who are meditating upon 
sagu¸a-brahma are yukt¡tm¡s, the most exalted, and then say that it is the sanny¡s¢s 
who are pursuing the akÀara-brahma that reach him? Though he said the karma-yog¢s 
are the most exalted, he did not say that they reach him. Is reaching him less than doing 
what is required to reach him? The karma-yog¢s are just given a nice name, yukt¡tm¡s, 
and left to labour at their karma-yoga while the others are quietly with Bhagav¡n. 
Working so hard they are still not reaching Bhagav¡n  while the sanny¡s¢s, simply 
sitting under a tree are getting everything. What is this seeming inequity? 

From the standpoint of those nirgu¸a-brahma? who have to reach Bhagav¡n, the 
karma-yog¢s who are doing up¡sana on sagu¸a-brahma are yukt¡tm¡s. The 
characteristics described in this verse are not acquired without a lot of karma-yoga. If 
one has them, one is almost a jµ¡n¢. Where is the person who is not bothered by any 
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situation, who is always composed? So, among those who are pursuing, in terms of 
qualification, adhik¡ritva, these people are yukt¡tm¡s . 

If there is a distance to be covered and both a bicycle and a bullock-cart are 
available, which is the best means? It all depends. If the person who is asking is lame or 
does not know how to cycle, a bicycle, even though it is faster, is useless to him. For 
him, the bullock cart is better. Then too, it depends on the conditions. If the road is a 
two-foot wide mountain track on the edge of a cliff, both the bicycle and the bullock cart 
are of no use. Therefore, there is no such thing as ‘the best.’ It depends on who is fit for 
what. 

K‰Ú∂……‰% v…EÚi…Æ˙∫i…‰π……®…¥™…HÚ…∫…HÚS…‰i…∫……®…¬* 
+¥™…HÚ…  Ω˛ M… i…n÷«˘&J…∆ n‰˘Ω˛¥… ë˘Æ˙¥……{™…i…‰**5** 
kle¿o'dhikatarasteÀ¡mavyakt¡saktacetas¡m 
avyakt¡ hi gatirduÅkhaÆ dehavadbhirav¡pyate  Verse 5 

K‰Ú∂…& kle¿aÅ  — affliction; + v…EÚi…Æ˙& adhikataraÅ — greater still; i…‰π……®…¬ teÀ¡m — for 
those; +¥™…HÚ-+…∫…HÚ-S…‰i…∫……®…¬ avyakt¡sakta-cetas¡m — whose minds are committed to 
what cannot be objectified;  +¥™…HÚ…  Ω˛ M… i…& avyakt¡ hi gatiÅ — because an end, which 
cannot be objectified; +¥……{™…i…‰ av¡pyate — is reached; n÷̆&J…®…¬ duÅkham — with 
difficulty; n‰̆Ω˛¥… ë˘& dehavadbhiÅ  — by those who are identified with the body 

The affliction is greater still for those whose minds are committed to 
what cannot be objectified because an end, which cannot be objectified is 
reached with difficulty by those who are identified with the body. 

AVYAKTA-BRAHMA-DHYËNA IS DIFFICULT  

Kle¿aÅ adhikataraÅ  teÀ¡m, they have still greater affliction, these akÀara-
brahma-up¡sakas. Greater than what? Something can be said to be more difficult only 
when what is difficult is established. The karma-yog¢s who are meditating upon 
sagu¸a-brahma have kle¿a, affliction. Painful effort, both physical and emotional, is 
involved. As a karma-yog¢ you cannot always do the things you like. Dharma and 
adharma, not what is convenient or more pleasing, are the criteria. Very often there is a 
conflict between dharma and r¡ga, which causes affliction in the mind, manaÅ -kle¿a. 
Such mental distress can result in physical afflict ion as well. 

Now, let us look at the meditation of a karma-yog¢, sagu¸a-brahma-up¡sana, 
which has been said to be upon the vi¿var£pa. It is all very well to say this, but how are 
you to meditate upon sagu¸a-brahma? If you visualise any one thing, all the others are 
left out. If you think of the sun and stars, everything below them is omitted. By bringing 
all the objects in creation to mind one by one, you cannot think of the cosmic form. And 
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there are so many things unknown to you. That is why we choose one form and invoke 
all forms in that. If you know that everything is included in the cosmic form, that is all 
you need to know for up¡sana. Even keeping the mind focused on one form is difficult. 
If you think of ViÀ¸u's feet, that is good enough. From the head you come to the feet and 
stay there. But the mind does not stay there so, keeping it there is kle¿a. 

Even though there are great difficulties for the karma-yog¢ who is matkarmak¤t, 
who is totally committed to Bhagav¡n , the difficulties of those committed to the pursuit 
of akÀara-brahma are even greater, kle¿aÅ adhikataraÅ. Here Bhagav¡n uses the 
comparative affix, tara. 

IDENTIFICATION WITH THE BODY IS AN OBSTACLE FOR 
NIRGUÛA-BRAHMA-DHYËNA 

The affliction is even greater, because they have identification with the body, 
deha-abhim¡na. This means their ¡tm¡-an¡tma-viveka is not complete. Sanny¡s¢s 
cannot be contemplative if they lack viveka. Without it their pursuit will be improper 
because of confusion about what they are doing. Dehavat  means the one who has  a 
body. Everybody has a body, so, what it means here is those who have identification 
with the body. For them, meditation upon akÀara-brahma is almost impossible. 
Meditation here means contemplation, preceded by ¿rava¸a and manana. All these 
become very difficult. Why is there more difficulty? Because the sanny¡s¢ is trying to 
give up his identification with the body. What could be more difficult? 

They are called avyakta-¡sakta-cetasaÅ; their minds are totally committed, 
¡samant¡t saktam, to the pursuit of  avyakta, that which is not available for 
objectification. They have given up the life of karma-yoga and taken to a life of 
renunciation for the sake of the akÀaraÆ-brahma. That means they should be ready for 
it. If it is difficult for sanny¡s¢s to contemplate upon a self that cannot be objectified, 
how much more difficult will it be for karma-yog¢s? 

The end they want to accomplish, gati, is not available for objectification, 
avyakta. This is the svar£pa, the nature, of ¡tm¡, which was mentioned in Arjuna's 
question, avyaktaÆ paryup¡sate. Lord K¤À¸a has answered him using the same word, 
avyakta. This ultimate end is reached, av¡pyate, Bhagav¡n says, with difficulty, 
duÅkham. Why is it so, difficult? It is being accomplished by those who are identified 
with the body, dehavadbhiÅ . This shows it is to be accomplished right now, here. You 
are Brahman  right now. In fact, it is not even an end that has to be accomplished. 

Something that is to be accomplished, like climbing Mount Everest, can be done 
with the proper equipment and effort. But here, it is already accomplished. The self is 
Brahman . It is simply a question of knowing it. The difficulty is this deha-¡tma-
abhim¡na, which includes identification with the s£kÀma-¿ar¢ra. When there is this 
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identification with the body, there is the notion ‘I am a mortal’ and consequently the fear 
of death, the greatest of all fears. Whatever fears a person may have, they all pale in the 
face of death. Even an avowed miser will spend everything he has just to save his life. 
This fear of death can be reduced by a life of karma-yoga. But it can only go completely 
when he knows for certain that he is not the body; when he has no deh¡bhim¡na. 

Even if he has come to understand this from the ¿¡stra, there seems to be a 
parallel line of thinking, which has nothing to do with knowledge. This is true of any 
knowledge that contradicts an established pattern. Suppose you know that there is no 
value in getting angry. Does that ensure that you will never get angry again? In spite of 
knowing, anger comes. Who wants depression, sorrow or any other mental pain? Even 
with reference to simple knowledge of dharma and adharma, there are two parallel 
lines. Certain patterns of thinking just overwhelm your knowledge. When you have a 
certain awareness of what is proper and improper, why can you not maintain that? Those 
patterns of thinking do not consult your wisdom. They seem to belong to another reality. 
This is jµ¡na with obstructions, sapratibandhaka-jµ¡na. 

Giving up deha-abhim¡na, even relatively, means having an appreciation that 
everything belongs to Ì¿vara, including this body. The individual, vyaÀ¶i, is included in 
the total, samaÀ¶i. Consciously relinquishing the sense of ownership, mamatva, is the 
attitude of a karma-yog¢. Because of this, the deh¡tmabuddhi is reduced and from there 
knowledge can be gained. If a person has no insight into the svar£pa of himself so that 
his deh¡tmabuddhi is complete, trying to meditate upon akÀaraÆ-brahma is not going 
to help. Since it is a thing to be known, if he is not able to see at the time of teaching, 
how is he going to meditate? To know that you are Brahman , you must be able to relax, 
suspending all notions about yourself, and just expose yourself to the teaching. Only 
then can you say ‘I am Brahman .’ Otherwise the question will remain, ‘How can I be 
Brahman?’ 

Therefore, with difficulty alone this can be accomplished by one who has 
identification with the body, dehavadbhiÅ . What does he mean ‘with difficulty?’ In fact, 
as long as there is identification with the body, it cannot be accomplished. Only when 
deha-abhim¡na is completely given up does one discover identity with Brahman . It is 
not even something that you can give up. It is a fact that has to be known. 

When he says it is difficult, he means that you have to mature. That takes time; it 
cannot be done by will alone. Suppose a banana has to ripen, you cannot force it to do 
so. Given time, it will ripen by itself; you need not do anything. Similarly, the maturity 
required to gain this knowledge requires time – and conscious living. Going through 
experiences with an attitude of karma-yoga, the deha-abhim¡na lessens. But it takes its 
own time. From this it is very clear why he called those karma-yog¢s, yogavittam¡Å , 
the most exalted. Their elevation is not in their superiority but in the propriety of their 
pursuit. It is not easy for people who are unprepared to contemplate all the time. In fact, 
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it is not possible. K¤À¸a is restating here what he said in the fifth Chapter. ‘Renunciation 
of action is difficult to accomplish, Arjuna, without karma-yoga. Whereas one who is 
capable of reasoning, who is committed to a life of karma-yoga, gains Brahman 
quickly’1 

Among all those doing karma, the karma-yog¢s who meditate upon sagu¸a-
brahma are yukt¡tm¡s, the most exalted. The akÀara-brahma-up¡sakas are to be left 
out of this comparison. They are jµ¡n¢s who are not different from Bhagav¡n, jµ¡n¢ tu 
¡tmaiva me matam. They have reached the end the karma-yog¢s are striving for; so, 
they are not eligible for this comparison. Only similars can be compared. It is legitimate 
to compare various ends but not the end with the means. Therefore, K¤À¸a mentions only 
the karma-yog¢s who are sagu¸a-brahma-up¡sakas as  yogavittamas . 

Deh¡bhim¡na, identifying oneself, ¡tm¡, as the body is definitely not easy to 
give up. This super-imposition of the body, which is an¡tm¡, upon ¡tm¡ is due to a 
failure to recognise the nature of ¡tm¡. Therefore, the clear recognition of the svar£pa 
of ¡tm¡, pratyag¡tmasiddhi is very important in understanding the teaching. Unless 
the meaning of the word tvam, you, in the sentence, ‘tat tvam asi— that you are,’ is 
properly recognised, it is not possible to understand the meaning of this sentence. ‘That’ 
here is the cause of the creation, which is equated in the sentence to ‘you.’ If you know 
the essential nature of ‘I,’ the equation will become evident. If not, the equation will not 
mean anything. When I say, ‘you are the Lord, the cause of creation,’ if the ‘you’ is not 
properly recognised, the equation will be contradictory to your understanding of yourself 
based upon your experience. Because of deha-abhim¡na, you consider yourself mortal, 
happy and unhappy, isolated and a product—not the author of everything. 

Therefore, by those who have this identification with the body, it is difficult to 
accomplish, dehavadbhiÅ duÅkham av¡pyate. With a karma-yoga-buddhi, the mind 
is prepared for the recognition. Once pratyag¡tm¡ is at least recognised by one who is a 
devotee, the recognition of the svar£pa of ¡tm¡ can follow. 

Introducing the next verse, áa´kara says that later in this chapter, the behaviour 
of the wise who know akÀara-brahma is going to be described. Now we turn our 
attention to the karma-yog¢s who meditate. 

™…‰ i…÷ ∫…¥……« h… EÚ®……« h… ®… ™… ∫…z™…∫™… ®…i{…Æ˙…&* 
+x…x™…‰x…Ë¥… ™……‰M…‰x… ®……∆ v™……™…xi… ={……∫…i…‰**6** 
ye tu sarv¡¸i karm¡¸i mayi sannyasya matpar¡Å 
ananyenaiva yogena m¡Æ dhy¡yanta up¡sate  Verse 6 

                                                 
1 G¢t¡  – 7-19 
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i…÷ tu — however; ™…‰ ye — those who; ®…i{…Æ˙…& (∫…xi…&) matpar¡Å  (santaÅ)— being the 
ones  for whom I am the ultimate end; ∫…¥……« h… EÚ®……« h… sarv¡¸i karm¡¸i — all actions; ®… ™… 
mayi — in Me; ∫…z™…∫™… sannyasya — giving up; +x…x™…‰x… B¥… ™……‰M…‰x… ananyena eva 
yogena — with a commitment; v™……™…xi…& (®……®…¬) dhy¡yantaÅ  (m¡m) — meditating upon 
Me; ®……®…¬ ={……∫…i…‰ m¡m up¡sate — worship Me  

However, those meditators being the ones for whom I am the ultimate 
end, giving up all actions unto Me, with a commitment in which there is 
indeed no other,  meditating upon Me, worship Me. 

i…‰π……®…Ω∆˛ ∫…®…÷r˘i……« ®…fii™…÷∫ …∆∫……Æ˙∫……M…Æ˙…i…¬* 
¶…¥…… ®… x…  S…Æ˙…i{……l…« ®…™™……¥…‰ ∂…i…S…‰i…∫……®…¬**7** 
teÀ¡mahaÆ samuddhart¡ m¤tyusaÆs¡ras¡gar¡t 
bhav¡mi na cir¡tp¡rtha mayy¡ve¿itacetas¡m  Verse 7 

i…‰π……®…¬ teÀ¡m  — for those; ®… ™… mayi — in Me; +…¥…‰ ∂…i…-S…‰i…∫……®…¬ ¡ve¿ita-cetas¡m — 
whose minds are absorbed; +Ω˛®…¬ aham — I; x…  S…Æ˙…i…¬ na cir¡t  — not after a long time 
(very soon); ®…fii™…÷-∫…∆∫……Æ˙-∫……M…Æ˙…i…¬ m¤tyu-saÆs¡ra-s¡gar¡t — from the ocean of saÆs¡ra 
fraught with death; ∫…®…÷r˘i……« samuddhart¡ — the liberator; ¶…¥…… ®… bhav¡mi —become; 
{……l…« p¡rtha — Arjuna 

For those whose minds are absorbed in Me, Arjuna, before long I 
become the liberator from the ocean of saÆs¡ra fraught with death. 

Whenever we present two verses together, it is because both are required to 
complete the idea. As the third and fourth verses are read together, so, are the sixth and 
seventh.  

Tu, whereas, is to distinguish the karma-yog¢s from the akÀara-brahma-
up¡sakas . Ye matpar¡Å , áa´kara explains as those for whom I am the ultimate goal. 
Ì¿vara, the Lord, is everything for them, like the master is for the servant. By fulfilling 
the Lord's mandates they express their commitment to him. Sarv¡¸i karm¡¸i mayi 
sannyasya, consigning all karmas to ‘Me,’ Parame¿vara, they meditate upon Me. 
There are two types of activities, religious and secular. Religious activities can be rituals 
or prayers that are enjoined by the ¿ruti, called ¿rauta-karmas or by sm¤ti, called 
sm¡rta-karmas. Then there are secular activities, laukika-karmas, daily duties, which 
imply activities dealing with the world. When all these karmas are done giving them up 
to Ì¿vara, mayi sannyasya, laukika activities, cease to be laukika. Because he says 
mayi , ‘in Me,’ sannyasya does not mean true renunciation of karmas by knowledge but 
doing them with ¢¿var¡rpa¸a-buddhi, for the sake of Ì¿vara. 
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How do you dedicate action to Bhagav¡n? As we saw before, it is acting in 
accordance with dharma and adharma, right and wrong, not in accordance with r¡ga 
and dveÀa. As human beings we are endowed with the faculty of choice. We can choose 
to act or not to act in keeping with the commonly accepted norms. Those norms are not 
created by a human being. They are part of the creation; therefore, conforming to them is 
seeing oneself as not separate from Ì¿vara. Dharma, like other natural laws, is not a 
visible mandate from Ì¿vara. For example, we do not see the law of gravitation, only its 
manifestation in a falling object. Similarly, we do not see dharma but it is manifest in 
our natural urges like not wanting to be hurt. From that we understand that non-injury is 
dharma. This is why it is said that conscience is God. Conscience is nothing but 
dharma and adharma manifest as our own common sense appreciation of right and 
wrong. Conformity to that as Ì¿vara is worship. This has to be said because we also have 
likes and dislikes, which need not conform to our sense of dharma. When they are made 
subordinate to dharma and adharma, one becomes a karma-yog¢. 

Earlier Bhagav¡n said svadharme nidhanaÆ ¿reyaÅ paradharmo bhay¡vahaÅ , 
death in one's own dharma is better; the dharma of another is fraught with fear, and 
tayoÅ va¿aÆ na ¡gacchet , do not come under their (r¡ga-dveÀas) spell. All these words 
reveal exactly what is being said here.  

LORD IS THEIR GOAL 

Why is it worship? Because they are ‘matpar¡Å,’ their commitment is to Ì¿vara, 
nothing else. He is the ultimate end, not the last end but the end. These people want 
mokÀa for the sake of mokÀa and have ascertained that Ì¿vara is mokÀa-svar£pa. They 
know that they have to gain knowledge of Ì¿vara; that is their ultimate as well as their 
immediate end. If it is the only end, he will become a sanny¡s¢. If he realises he has to 
prepare himself for that end by gaining antaÅ -kara¸a-¿uddhi, he will become a karma-
yog¢. To neutralise r¡ga-dveÀa, he lives a life of karma-yoga. But the end and the 
pursuit of knowledge with that end in view are common to both. 

It was said earlier, yoginaÅ karma kurvanti sangaÆ tyaktv¡ ¡tma-¿uddhaye, 
the (karma) yog¢s perform action giving up attachment (to res ults) for the purification of 
the mind. From this it is clear how important it is to have determined what one is 
seeking, puruÀ¡rtha-ni¿caya. Everything that was said earlier about the fundamental 
problem continues to be relevant throughout these pages. In the thirteenth chapter when 
the values leading to this knowledge are told, the last value, tattva jµ¡na-
artha-dar¿anam, is also the first value. Everything is done keeping the end result, 
mokÀa, in view. Otherwise, this gets postponed because there are always things that 
require immediate attention. It is endless. Unless we really know what we want, mokÀa 
will wait while we attend to hundreds of different things. Thus we focus our attention on 
our pursuit, the ultimate end. 
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Those who have ascertained this  are ‘matpar¡Å.’ Their ultimate end is Ì¿vara and 
everything becomes an aid, sahak¡r¢, to that. If someone is cooking you may find him 
filling a vessel with water, cutting vegetables, clearing the counter and so on. None of 
these actions is cooking, which consists of putting something on the fire. Still they are all 
included in the act of cooking because they are connected to the main action. Similarly, 
if the main end is decided, anything you do in your life is connected to that. 

It is not unlike the life of a scientist. Once he is gripped with a problem, his mind 
is committed to that. He also eats, showers, and does varieties of things, but the topic of 
his research is always in his mind. He does not turn his attention to it at one particular 
time. It is a lways there. Once you are committed to the pursuit of something, everything 
else gets connected to that. Here, all the activities of those who are ‘matpar¡Å’ become 
connected to mokÀa. In doing karma they do not act according to r¡ga-dveÀa but in 
conformit y with dharma-adharma recognizing Ì¿vara as the law of karma. Whatever 
their activity may be, they never lose sight of their goal, mokÀa. 

THEY MEDITATE UPON ME AND WORSHIP ME 

M¡Æ dhy¡yantaÅ  up¡sate, the meditators meditate upon ‘Me,’ the Lord who is 
the cause of everything and who is in the form of this entire world. Besides doing karma 
with ¢¿var¡rpa¸a-buddhi , they are meditating upon sagu¸a-brahma. How? 

With a commitment in which there is no other, ananyena yogena, meaning 
nothing other than Parame¿vara. Other than the vi¿var£pa, there is no other resting 
place, ¡lambana, for the mind. Because of their love for the svar£pa, they are able to 
do karma-yoga. Their daily prayer etc., are also for effective dhy¡na. Since they are 
karma-yog¢s, naturally Ì¿vara is in their mind. In their meditation there is nothing other 
than Parame¿vara. The v¤tti will keep on changing, as thoughts do, but the Lord will be 
there in all of them. Even if he is invoked in a particular form, that too is Ì¿vara. For 
those who meditate in this form dedicating all their karmas to ‘Me,’ committed to ‘Me’ 
alone as the end, there is nothing other than Lord. 

THE LORD IS THEIR DELIVERER 

For such people, the Lord says, ‘I become their deliverer,’ teÀ¡m ahaÆ 
samuddhart¡ bhav¡mi. What are they delivered from? From the ocean of saÆs¡ra, 
which is fraught with death, m¤tyu-saÆs¡ra-s¡gar¡t. This is a compound in, which the 
middle word yukta is missing and is called a madhyama-pada-lopa-sam¡sa. The 
complete compound is m¤tyu-yukta-saÆs¡ra-s¡gar¡t . From that ocean of saÆs¡ra 
fraught with death Lord K¤À¸a says, ‘I am their saviour.’ He is the one who is able to 
pull them out of this ocean by his grace. They are devotees after all and through their 
prayerful life they gain antaÅ-kara¸a-¿uddhi, a visible result, d¤À¶a-phala. Besides 
that, there is pu¸ya, the ad¤À¶a-phala, which will provide them with every opportunity 
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to be exposed to the upade¿a, teaching. They earn their grace, which provides them with 
everything necessary to know that Bhagav¡n's ¡tm¡ is their own ¡tm¡. Thus the 
equation tat tvam asi becomes clear. 

Their meditation is upon Ì¿vara and all actions are dedicated to Ì¿vara as we saw. 
For those who are living such a committed life, the Lord is samuddhart¡, the one who 
delivers. When K¤À¸a uses aham in the G¢t¡, it is as Ì¿vara, not the historical K¤À¸a, 
son of Devak¢. Whether he existed or not historically does not matter. We need only 
understand what he teaches here, which is that every form is Ì¿vara's form. 

When the Lord says he is the saviour, whom does he save and from what? These 
j¢vas who are devotees are saved by Ì¿vara from the ocean of saÆs¡ra, which is fraught 
with death. SaÆs¡ra is a life of continuous becoming, a time-bound life. Why is it 
likened to an ocean? áa´kara says, because it is difficult to cross. An ocean is vast and 
treacherous; so, is saÆs¡ra. To get out of it, therefore, is not easy. Unless ajµ¡na, 
ignorance, is removed, there is no possibility of crossing saÆs¡ra. Though the 
elimination of ignorance cannot be accomplis hed by any attempt, an essential thing in its 
removal is preparedness, which does require effort. Whether you want to remove 
ignorance of electronics or calculus, you have to reach a point from where you can 
understand the subject being taught. For that you require proper effort and perseverence. 
There is no difficulty in gaining knowledge other than becoming prepared. That 
preparedness is given by Bhagav¡n. How? 

As a result of his up¡sana, Ì¿vara will provide him with the capacity to apply his 
mind and for his karma he will gain antaÅ -kara¸a-¿uddhi. Both are required and each 
enhances the other. The act of meditation produces a certain tranquility with, which one 
can better appreciate the laws of karma. That appreciation brings about further 
composure and changes in attitude, which manifest as mature behaviour and disposition. 
A mere technique cannot do this; it can only give you application. Even a criminal can 
be very single-minded. When he shoots someone, his concentration is excellent. That 
means he has application. R¡vana had enormous application but no karma-yoga, the 
thing that makes one mature. Mere capacity for application or tranquility is not enough. 
Even someone who is incapable of thinking can be very tranquil. For this knowledge to 
work, one requires the composure that accompanies maturity. That implies a lot of 
neutralization of r¡ga-dveÀas, likes and dislikes. For those who live a life of karma-
yoga and also meditate upon Ì¿vara, there is an immediate result. Doing what is to be 
done, even the unpleasant, they enjoy freedom from conflict. Before doing what is 
unpleasant, there will be conflict because r¡ga-dveÀa can be contrary to what is to be 
done. Being karma-yog¢s, they dismiss the r¡ga-dveÀa and follow dharma as Ì¿vara-
svar£pa. Thereby they are free from further conflict. But when you act according to 
r¡ga-dveÀa, there is conflict before, after and during the action. There is d¤À¶a-phala for 
both conformity and non-conformity with dharma. The d¤À¶a-phala of meditation is a 
certain composure and capacity to apply the mind. Because it is a prayer, which is a 
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karma, there is also an ad¤À¶a-phala, which is what we call Ì¿vara's grace. That is what 
brings about situations conducive for gaining this knowledge. 

How long will it take? K¤À¸a says na cir¡t, not after a long time. It all depends 
upon the person. There is no fixed timetable in this because you are already liberated. If 
something is to be produced, a timetable can be given. If you are already free, it is a 
question of maturing and knowing. The word na cir¡t , though it is not specific, says that 
it will not take long. When a person has karma-yoga and up¡sana, what will stop him 
from knowing? 

Who are they again? those whose minds are absorbed in ‘Me,’ Parame¿vara. 
These are people who are committed only to Parame¿vara. Their mind gets absorbed in 
Parame¿vara not only in meditation, but also in daily activities. Thus, ‘For them I 
become the rescuer.’ To be rescued means to be free, mukta. Does it mean there is 
another way of becoming free? 

IS THERE ANOTHER WAY OF BECOMING FREE 

Throughout the G¢t¡ it has been said that freedom is by knowledge, jµ¡n¡t 
mokÀa. Here it seems that by karma-yoga and up¡sana there is mokÀa. That would 
mean there are two different paths, knowledge, jµ¡n¡t mokÀa, and karma, karma¸aÅ 
mokÀa, because up¡sana is also a karma, a mental karma, m¡nasaÆ karma. This is 
where people commit mistakes. Whether it is mental, oral, or physical, action is action 
and any karma implies an agent, kart¡. This kart¡ cannot be negated without jµ¡na 
and without the negation of the karma, there is no freedom. It is the sense of agency that 
is the cause of all problems. Who has ¢¿var¡rpa¸a-buddhi? It is the kart¡. When they 
say, ‘Surrender to God,’ who is to surrender? And what can you surrender when 
everything belongs to him? You can only give what you consider to be yours. Even if 
you appreciate that what you have has been given by Bhagav¡n , who says this? At this 
level of karma-yoga, the maximum you can give up is the sense of ‘mine,’ mamat¡. 
But aha´k¡ra, the I-notion, will remain. How will the conclusion ‘I am a saÆs¡r¢’ go 
unless the aha´k¡ra goes? Aha´k¡ra is one thing you cannot surrender because it is the 
surrenderer. When someone says, ‘Surrender your ego,’ who is addressed? Is it 
sat -cit-¡nanda-¡tm¡ or aha´k¡ra? Sat-cit-¡nanda-¡tm¡ has no ego, nor can it be 
addressed because it is not an object. Aha´k¡ra is the ego; how can it surrender itself? 
That is why it does not work. People have been trying to surrender for ages. The 
aha´k¡ra cannot surrender. You can do anything but as long as there is ignorance and 
you look upon Ì¿vara as someone separate from you, there is no surrender. It is fine to 
have devotion. Lord K¤À¸a himself says the karma-yog¢s who are worshipping him are 
yogavittam¡Å. No doubt they are mature, but still, aha´k¡ra remains. 

Therefore, mokÀa is possible only by knowledge, jµ¡n¡t  eva, not by karma or 
anything else. You are already non-separate from Ì¿vara and recognition of that fact is 
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freedom, mokÀa. If that is not mokÀa, t here is no mokÀa because if you are not limitless 
right now, there is no possibility of becoming limitless. There is a Tamil proverb that 
says that if your thumb develops a whitlow, it will not swell to the size of a pumpkin; it 
can swell to the size of a lemon perhaps. Similarly, let the aha´k¡ra amass any amount 
of grace or experience, any kind of beatitude, it is going to be only the aha´k¡ra's 
beatitude, not ¡nanda, limitlessness. If I am bound by nature, isolated from everything, I 
am bound forever. Ho wever, isolation is really not possible, if you think about it. 
Anything that is physical belongs to the physical world and anything subtle to the subtle 
world. How can you extract one physical body from the physical world while remaining 
in the physical world, and say that it is separate from the physical world? It is something 
like a branch of a tree saying it is independent of the tree. No physical object can claim 
independence from the physical world; what is physical belongs to the physical world. 
Isolation is not possible at any level. All you have to do is understand that there is only 
one thing and you are that one thing. It is already accomplished. To be free, you have 
only to shed ignorance and know jµ¡n¡t eva mokÀa. 

WHAT IS THE PLACE OF THE LORD IN GAINING MOKâA 

When the Lord says that he is their liberator, teÀam ahaÆ samuddhart¡, he 
means that he gives the knowledge that liberates. Here again, we must understand what 
this means. There are some people who want to be taught directly by Bhagav¡n, not by 
any mortal. This is a problem in understanding the nature of the teaching and the teacher. 
Ì¿vara's grace is nothing but providing opportunities for teaching. Once you have all the 
proper attitudes, you require only an opportunity to be told that you are Brahman . When 
you are no longer in the hands of r¡ga-dveÀa, you have antaÅ -kara¸a-¿uddhi , the 
result of karma-yoga. And as a result of up¡sana you have the capacity to apply 
yourself. Then all you require is teaching. The teaching also will be given by Bhagav¡n 
through ¿ruti. Once you are ready, you will have your teacher; that automatically comes 
next. It has to work that way. Then when these qualifications are there, what is taught 
becomes real. What was previously a vague idea or a possibility, or even some insight, 
gains increasing clarity as one lives a life of karma-yoga and up¡sana while pursuing 
knowledge. Thereby, Bhagav¡n  says, ‘I am their liberator from the ocean of saÆs¡ra 
that is fraught with death,’ m¤tyu-saÆs¡ra-s¡gar¡t teÀ¡m ahaÆ samuddhart¡ 
bhav¡mi — through knowledge, jµ¡na-prad¡nena. This is not a saviour that saves you 
from the original sin and takes you to heaven and keeps you there. Without jµ¡na there 
cannot be any mokÀa. 
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TEâËM AHAê SAMUDDHARTË , MISCONCEPTIONS ABOUT THIS 
DOES THE LO RD GIVE MOKâA DIRECTLY? 

MokÀa given is anitya 

 One commentator rightly makes the point here that Ì¿vara does not give 
liberation. MokÀa cannot be handed out because it is not an object. Moreover, it is 
always established. Some argue that God can give anything because he is almighty. But 
even almighty God cannot give you a head over your shoulders. If he is sympathetic, he 
will take the time to make you realise that you have a head over your shoulders but he 
cannot give what is already there. Similarly, mokÀa is already attained. If it is something 
that can be given, it is anitya. It was not with you before and now you have it. If that is 
so, you will have to protect it because anything that is gained in time will be lost in time. 
If you are interested in a temporary mokÀa, well, you have that everyday when you go to 
sleep. 

IS MOKâA UNION WITH THE LORD BY HIS GRACE? 

Further, mokÀa is not a union of the j¢va with Ì¿vara as a result of Ì¿vara's grace. 
Anything that gets united tends to fall apart. That is the law. This concept of union, 
s¡yujya, is baseless. There can be no unity between j¢va and Ì¿vara because it is already 
accomplished. If it is unaccomplished, no power in creation can keep them together. 
When they are already one, you cannot say there is union with Ì¿vara due to his grace, 
Ì¿vara-anugrah¡t s¡yujyam. What you require for that ‘union’ is jµ¡na. 

DOES PRATYAGËTMË JOIN WITH PARAMËTMË 

If it is maintained that the ¡tm¡ of the j¢va is pratyag¡tm¡ and of Ì¿vara, 
param¡tm¡, that is not so, either. The ‘I’ of the j¢va is param¡tm¡. The notion of being 
bound is centred on this one ‘I.’ It does not belong to an¡tm¡ because that is inert, 
ja·atvat. The body does not tell you, ‘I am a saÆs¡r¢. Please take me to a Swami.’ It 
does not know anything, deho na j¡n¡ti. Neither is ¡tm¡ a saÆs¡r¢; it has no birth or 
death, na j¡yate mriyate v¡ kad¡cit. A saÆs¡r¢ is something in between, a product of 
¡tma-an¡tma-aviveka. If you say that by Ì¿vara's grace you gain knowledge, that is 
perfect. We do not discount Ì¿vara's grace but we must be very clear about what that 
grace can do. Through knowledge alone is freedom. A combination of karma-yoga and 
meditation, can win Ì¿vara'sgrace to create the condition for jµ¡na, which is mokÀa. 

The antaÅ -kara¸a-nai¿calya gained by medit ation and the antaÅ -
kara¸a-¿uddhi gained by karma-yoga make one qualified for jµ¡na. A vague jµ¡na 
becomes very clear. Ì¿vara cannot give mokÀa directly because Ì¿vara is the svar£pa of 
the person. He can only give jµ¡na and he need not assume a special form to do that. 
Any teacher who knows this is as good as Ì¿vara. What Ì¿vara can give is an 
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opportunity for knowing. It is the ad¤À¶a-karma-phala of your prayers. That gives you a 
situation free from obstructions and thereby you gain the jµ¡na. 

By living a life of karma-yoga, which is an expression of bhakti, one gathers a lot 
of pu¸ya, which brings the anugraha, grace, of Ì¿vara. 

IS MOKâA REMOVAL OF DUéKHAS BY THE LORD'S GRACE? 

Accepting that mokÀa is not created but is already accomplished, perhaps we can 
say that the grace of Ì¿vara destroys duÅkha. MokÀa, after all, is freedom from the 
undesirable. And any form of pain is undesirable. This is also invalid. If you are 
inherently imperfect, Ì¿vara has to rid you of that imperfection and give you some 
beatit ude. Your suffering is removed because of Ì¿vara's grace. But ¡tm¡ is already 
¡nanda-svar£pa. Does the destruction of sorrow take place in ¡n¡tm¡ or in ¡tm¡? If 
the nature of ¡tm¡ is duÅkha, how are you going to destroy that without destroying 
¡tm¡? If duÅkha is not the svar£pa of ¡tm¡, there is no sorrow there to destroy. Ëtm¡ 
is ¡nanda. You cannot say that because of its association with the mind etc., ¡tm¡ 
becomes duÅkh¢. If it is asa´ga, how can it ever be attached to anything, much less 
gather anything to itself? So, to say that the grace of Ì¿vara destroys duÅkha is also 
without foundation. Ì¿vara-anugraha is meant for jµ¡na. That is what is established 
here. 

There are situations that can produce a particular v¤tti because of which there can 
be sukha. But duÅkha is purely born of aviveka. Provisionally we can accept it as a 
property of the mind, mano-dharma, but it does not belong to ¡tm¡. 

DOES THE LORD GIVE SOME KIND OF BEATITUDE? 

Another concept is that the j¢va knows only a small amount of intermittent sukha. 
But due to the grace of Ì¿vara, he gathers infinite bliss, brahm¡nanda. Brahm¡nanda 
is not handed out by Ì¿vara. It is gained already because the svar£pa of ¡tm¡ is 
Brahman . Moreover, if it is something that you are given, you will also lose it. 

Accepting that brahm¡nanda is myself, perhaps because of the grace of Ì¿vara, 
which I gather through my prayers, I am able to stay with myself. This is also nonsense. 
When does anything ever get away from its svar£pa? What anugraha is necessary for 
ice to be cold or fire to be hot? Or what kind of effort is required to make the fire hot? 
Svar£pa being what it is, it always remains without requiring anybody's grace, including 
Ì¿vara's. The idea that Ì¿vara's grace is necessary to abide in oneself is pure 
imagination due to not understanding what ¿¡stra says. Even before knowledge you are 
brahm¡nanda. That is why ¿ruti does not say you will become Brahman . It says you 
are Brahman . 
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MOKâA IS THROUGH KNOWLEDGE ALONE 

á¡stra addresses the one who does not know he is Brahman . When the teacher 
says ‘You are Brahman ,’ does he see the person as Brahman or not Brahman , 
abrahma? If he is abrahma, how can he tell him he is Brahman? Then it becomes 
bhrama, delusion, not pram¡, knowledge. Only if ¡tm¡ is Brahman can he say, ‘You 
are Brahman.’ That is jµ¡na and therefore, grace, anugraha, is only in gaining jµ¡na, 
not mokÀa. 

Even before knowledge he was Brahman , which was why it could be said ‘You 
are Brahman.’ Then again, what is the svar£pa cannot be lost. The truth of ¡tm¡ 
happens to be Brahman; it is always Brahman. When we say he remains in his 
svar£pa, there is no one going somewhere and remaining there. Ëtm¡ is Brahman . Nor 
was ¡tm¡  originally ¡nanda, then changed into something else, and now has to get back 
to itself. Ëtm¡  is avikriya, it does not undergo any change. Ëtm¡ is  nitya-¡nanda. How 
can it be eternal and be something else that you have to acquire? If one understands 
¡nanda as something that has to be acquired, there is a problem in understanding the 
nature of ¡tm¡ and of mokÀa. 

ÌáVARA'S GRACE IS REQUIRED 

Ì¿vara's grace is manifest even when you are seeking to know the identity 
between the j¢va and Ì¿vara. To merely accept the possibility of non-duality requires 
Ì¿vara's grace, Ì¿vara-anugrah¡t eva puÆs¡m advaita-v¡san¡. Even to discern that 
non-duality is the solution to the problem of saÆs¡ra and to get the right person to help 
you out requires grace because this ocean of saÆs¡ra is vast. 

The grace of Ì¿vara can provide a situation necessary for jµ¡na; it cannot be a 
cause for mokÀa because mokÀa is not created. The cause of saÆs¡ra is ignorance of 
reality like the cause of the serpent is the ignorance of the rope. By knowing the rope, the 
perception of the serpent and all the attendant fear goes. Similarly, by knowing the truth 
of ¡tm¡, an¡tma-buddhi and the saÆs¡ritva based upon that goes. 

Those whose discrimination is robbed away, superimpose ¡tm¡ upon an¡tm¡ and 
an¡tm¡ upon ¡tm¡ . Once some viveka  arises, they begin to lead a life of karma-yoga. 
This is not an ordinary thing and is achieved only because of their bhakti. As the 
karma-phalad¡t¡, Ì¿vara rewards them for this. By his grace they get the right 
association, sa¸ga, and the teaching necessary to enhance their viveka. With that  ¡tm¡-
an¡tm¡-viveka  the superimposition is removed and thereby the j¢va gains knowledge of 
his svar£pa. 

In this way it looks as though Bhagav¡n gives them mokÀa. In fact, they earn all 
the conditions for mokÀa by invoking Ì¿vara's grace. There is no ultimate rescuer. You 
take responsibility for your life and the results will follow. Seeking Ì¿vara's grace is part 
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of taking charge of your life. If you are not well, you go to a doctor and if you are not 
able to go to a doctor, you can get somebody to take you. That is intelligent living. 
Ì¿vara-anugraha does not come in some peculiar form. It is the result of your own 
efforts. That is what Bhagav¡n means when he says, ‘I am their rescuer,’ teÀam ahaÆ 
samuddhart¡— through giving knowledge. This is an important thing to understand. 

To be released from the ocean of saÆs¡ra fraught with death, what do we have to 
do? 

®…™™…‰¥… ®…x… +…v…i∫¥… ®… ™… §…÷Àr˘  x…¥…‰∂…™…* 
 x…¥… ∫…π™… ∫… ®…™™…‰¥… +i… >v¥…» x… ∫…∆∂…™…&**8** 
mayyeva mana ¡dhatsva mayi buddhiÆ nive¿aya 
nivasiÀyasi mayyeva ata £rdhvaÆ na saÆ¿ayaÅ Verse 8 

®… ™… mayi — in Me; B¥… eva — alone; ®…x…& manaÅ  — the mind; +…v…i∫¥… ¡dhatsva — 
may you place; ®… ™… mayi — into Me; §…÷ r˘®…¬ buddhim —the intellect;  x…¥…‰∂…™… nive¿aya 
— may you enter; +i…& >v¥…«®…¬ ataÅ £rdhvam — thereafter; ®… ™… B¥… mayi eva — in Me 
alone;  x…¥… ∫…π™… ∫… nivasiÀyasi — you will abide; x… ∫…∆∂…™…& na saÆ¿ayaÅ  — there is no 
doubt 

In me alone may you place the mind; into me may you make the intellect 
enter. Thereafter there is no doubt that you will abide in me alone.  

COMMIT YOUR BUDDHI AND MIND TO ME 

Mayi eva, in Me alone. This ‘Me,’ áa´kara says, is Ì¿vara as the cosmic form, 
vi¿var£pa. ‘May you commit your mind to Me,’ ‘mayyeva mana ¡dhatsva.’ Both 
manaÅ  and buddhi mean the antaÅ-kara¸a, so, when they are used together, as they 
are here, each has a restricted meaning. Though both are antaÅ -kara¸a-v¤ttis, there is a 
difference based on the process of thinking involved; manaÅ is fluctuating between 
certainty and uncertainty, sa´kalpa-vikalpa-¡tmakam; buddhi is the function that 
leads to a well-ascertained conclusion, ni¿cay¡tmik¡. Both must be ‘in Me,’ Bhagav¡n 
says. Why should he mention each separately? When the mind is placed in Ì¿vara, is the 
buddhi also not necessarily placed there? That may not be so, at all. One may not have 
the commitment that arises from a well-assimilated understanding of what one wants, 
puruÀ¡rtha-ni¿caya. What is Ì¿vara? Why am I doing this? What is the phala that I am 
seeking? The ascertainment of all this is involved in the ni¿cay¡tmik¡ buddh i. Then 
when you place your mind in Ì¿vara, it will stay there. Otherwise, when there is 
vagueness about the very pursuit and the nature of Ì¿vara, other interests are equally 
compelling and naturally the mind will stray. But if you have determined what you really 
want, your pursuit is directed and meaningful. That is why the value tattva-jµ¡n¡rtha-
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dar¿ana is pointed out in the next chapter. Constant study of ved¡nta-¿¡stra, 
adhy¡tma-jµ¡na-nityatva, is also a value mentioned there but that alone is not enough. 
As a value it can be very vague and therefore, he says the study should be done keeping 
in view that the purpose is knowing the truth of oneself, tattva-jµ¡n¡rtha-dar¿ana. 
This is puruÀartha-ni¿caya. 

What I am really seeking in life is mokÀa, which is the result of tattvajµ¡na, 
knowledge of the truth. These two things have to be connected. It must be clear that what 
you want is freedom. And if you only understand that you want to be free, that alone is 
not adequate. In the search for freedom from pain, people resort to all kinds of things. 
What they do has nothing to do with what they really want because the nature of mokÀa 
and the means for it is not very clear. Therefore, Bhagav¡n says tattva-jµ¡n¡rtha-
dar¿ana. For this it must be clear that mokÀa is the nature of ¡tm¡, which is not 
separate from Ì¿vara-svar£pa, the very Ì¿vara that appears in the form of this world. It 
cannot be a vague notion of a God who is located somewhere administering reward and 
punishment. This kind of Ì¿vara is replaced by Ì¿vara as sagu¸a-brahma. Therefore, 
‘May you commit both your mind and buddhi  to Ì¿vara.’ This is one meaning. 

Or we can say, ‘Having chosen Me, let your mind dwell upon Me and your 
buddhi enter into Me.’ Making the buddhi enter into Ì¿vara is done only through 
inquiry, vic¡ra. And the inquiry must be proper. If you keep on asking, ‘Who am I?’ 
what answer will you get? Only what you already know about the person who is asking. 
The more you ask, the more apparent is your confusion. Ëtm¡ is not going to reveal 
itself because it is already evident in the questioner. It is not for want of questioning that 
the essential nature of ¡tm¡ is not revealed. The most that can happen through this kind 
of inquiry is an absorption, laya, of aha´k¡ra, as in deep sleep or a moment of joy. That 
is purely a condition, not knowledge. You emerge from it knowing nothing more about 
yourself. The maximum you can get when you ask the question ‘Who am I?’ is laya. 
How can there be jµ¡na? If somebody coughs, the aha´k¡ra returns and the sam¡dhi 
ends because the aha´k¡ra continues to exist in a subtle form. If, however, there is total 
absence of identity with the aha´k¡ra because you know differently, there cannot be 
any coming back. In spite of the presence of the aha´k¡ra, there is no real aha´k¡ra 
because the self, ¡tm¡, is free from aha´k¡ra, though aha´k¡ra is not free from the 
self. Then no problem is posed by the aha´k¡ra. That is jµ¡na. How do you get it? 

Ëtm¡ cannot be any more evident than it is now and it is not opposed to ignorance 
of yourself either. Ëtm¡ will not protest. As light is not opposed to what you read, 
similarly ¡tma-caitanya is not opposed to what you think. If you think ‘I am a monkey,’ 
it will illumine that thought as well as any other. If ignorance is there, consciousness is 
there; if ignorance is not there, consciousness will still be there. Only a v¤tti that occurs 
in the buddhi revealing the nature of ¡tm¡ is opposed to self-ignorance. Ëtma-
caitanya, consciousness, which is the nature of ¡tm¡ is not opposed to ignorance. 
Therefore, simply asking ‘Who am I?’ will not work here. You need an appropriate 
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means of knowledge, a pram¡¸a. Here the problem is a non-recognised and therefore, 
mistaken ¡tm¡. To correct the mistake you require jµ¡na of ¡tm¡ and to gain the jµ¡na 
of ¡tm¡ you require a pram¡¸a. Perception and inference can reveal only an¡tm¡, not 
¡tm¡, as we have seen. Therefore, you seek the answer to the question ‘Who am I?’ not 
within yourself but in the ¿¡stra, which is the pram¡¸a. When you study ¿¡stra, you 
commit yourself to Parame¿vara. Mayi buddhiÆ nive¿aya means may you inquire into 
Parame¿vara. This is nothing but ved¡nta-vic¡ra, which reduces to an inquiry into 
sentences like tat tvam asi. The idea is to set your mind upon sagu¸a-brahma and live 
a life of karma-yoga, and commit your buddhi to vic¡ra of Ì¿vara. Then there is 
nothing that can stop you from knowing ‘Me.’  

Thereafter you shall live or abide in ‘Me’ alone, ataÅ mayi eva nivasiÀyasi. Does 
the j¢va, the devotee, live in Ì¿vara like an amoeba in the stomach? If that is so, he will 
still be separate. Therefore, áa´kara says, ‘You shall enter into Me in the form of 
Myself.’ There is no longer an Ì¿vara's ¡tm¡ and j¢va's ¡tm¡, only one limitless self as 
the j¢va resolves its notion about itself; that is entry into Ì¿vara. This is the result of 
meditation supported by inquiry and a life of karma-yoga. 

Thereafter there is no doubt, ataÅ £rdhvaÆ na saÆ¿ayaÅ , that you will enter into 
‘Me.’ ‘Thereafter’ can be, after this knowledge, or after death. There will no longer be 
any doubt because there is no j¢va, only Ì¿vara. Even after death one is not born again, 
na punar¡vartate . We can put it in another way. While living, if you are with ‘Me,’ 
then who dies? Unless Ì¿vara dies, you cannot die because you are Ì¿vara. Ì¿vara is 
nitya, so, there is no possibility of death for you. 

Once the subject matter has been taught, it is very clear what you should do. So 
clear that there is no reason for doubt. Still it is necessary to say na saÆ¿ayaÅ  because 
Arjuna asked the question here. That means he has doubts. Therefore, Bhagav¡n says, 
‘If you live like this, you shall enter into Me; there is no doubt about that.’ Arjuna 
wanted to know who are better in the sense of being nearer to mokÀa, those who pursue 
nirgu¸a-brahma or those who follow a life of karma-yoga with meditation upon 
sagu¸a-brahma. K¤À¸a answered that these karma-yog¢s meditating upon 
Parame¿vara as the vi¿var£pa are nearer to the Lord. They are yogavittamas. He did 
not want to talk about those who pursue nirgu¸a-brahma because they are not available 
for comparison. They are jµ¡n¢s for they have all the requisite qualifications, which are 
gathered only by karma-yoga. 

Addressing the karma-yog¢s he said, ‘Let your mind be set upon Me; let the 
buddhi have a commitment backed by understanding, ni¿caya, about Me.’ In this way if 
you contemplate upon Parame¿vara you will have the right antaÅ-kara¸a, and thereby 
you will remain one with ‘Me,’ meaning you will discover the oneness that exists 
between you and Ì¿vara. 
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A devotee is a karma-yog¢ for the sake of the antaÅ-kara¸a-¿uddhi required to 
gain knowledge. He wants to quicken the process by meditating upon Ì¿vara but he is 
not able to do so. Then the Lord said, you can get your mind into the object of 
meditation if you follow the steps below. 

+l…  S…k…∆ ∫…®……v……i…÷∆ x… ∂…EÓÚ…‰ π… ®… ™… Œ∫l…Æ˙®…¬* 
+¶™……∫…™……‰M…‰x… i…i……‰ ®…… ®…SUÙ…î…÷∆ v…x…â…™…**9** 
atha cittaÆ sam¡dh¡tuÆ na ¿aknoÀi mayi sthiram 
abhy¡sayogena tato m¡micch¡ptuÆ dhanaµjaya Verse 9 

+l… atha — then; ®… ™… mayi — in Me;  S…k…®…¬ cittaÆ  — your mind; Œ∫l…Æ˙®…¬ sthiram — 
steadily;  ∫…®……v……i…÷®…¬ sam¡dh¡tum  — to absorb; x… ∂…EÓÚ…‰ π… na ¿aknoÀi — (if) you are not 
able; i…i…& tatah — then; +¶™……∫…™……‰M…‰x… abhy¡sayogena — through the practice of yoga; 
®……®…¬ +…î…÷®…¬ m¡m ¡ptum — to reach Me; <SUÙ… iccha — may you seek; v…x…â…™… 
dhanaµjaya — Arjuna 

Then, (if) you are not able to absorb your mind steadily in Me, then 
through the practice of yoga may you seek to reach Me, Arjuna. 

Mayi, in Parame¿vara, the Lord as sagu¸a-brahma. If it is not possible for you 
to place your mind in ‘Me’ steadily, for a length of time, which is called dhy¡na, 
meditation, what should you do? 

‘Then may you desire to reach Me through abhy¡sa-yoga,’ the practice of yoga. 
Abhy¡sa means doing the same thing again and again, punaÅ punaÅ. Not mechanically 
but with an alertness. Any skill depends entirely on abhy¡sa. Whether you want to drive 
a car or pilot a plane you require hours of proper practice. 

It is the same here. The mind is not able to remain with a chosen object of 
meditation because of lack of abhy¡sa. We have not learned how to keep it there. All 
our lives we have been wool gathering. Unless we forced it to, the mind does not stay 
focused on anything. And in meditation, nobody forces us. Although we have acquired 
many other skills, if asked to sit quietly for a few minutes, we cannot manage it. We get 
restless. This is the problem of a human mind. Yet when it is compelled to do something, 
it will. When you understand a newspaper art icle, it is because your mind finds the topic 
compelling and remains there for a length of time. If you open a thriller, you can read it 
from cover to cover even sacrificing your sleep. Your attention is drawn and the mind 
does not stray. But when you choose an object of meditation you find your mind 
wanders everywhere. 

Therefore, the Lord considers the case when, na ¿aknoÀi, you are not able, mayi 
cittaÆ sam¡dh¡tum, to absorb your mind in ‘Me.’ If you can commit your mind to a 
given object and without effort are able to dwell upon it, that is cittasam¡dh¡na. If that 
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is not possible, undertake yoga-abhy¡sa. Yoga here means aÀ¶¡´ga-yoga. Because a 
karma-yog¢ is being discussed, we know that he already has yama and niyama. All he 
has to do is ¡sana, pr¡¸¡y¡ma, praty¡h¡ra and dh¡ra¸a to gain the capacity to 
contemplate, dhy¡nasiddhi. In order for this to happen, he follows the prescribed steps. 

Ësana means any one of the postures in which you can sit and meditate. The 
capacity to sit for a length of time, ¡sana-siddhi, can be acquired through practice. 
Pr¡¸¡y¡ma is discipline with reference to breathing. You deliberately inhale and exhale 
in given proportions and retain the inhalation or refrain from it for given lengths of time. 
Praty¡h¡ra is withdrawing the mind from the external world of objects. And it does not 
automatically happen unless one has consciously cultivated the discipline of absence of 
greed.  We should know how to avoid grabbing, and also how to get rid of useless things. 
First we have to clean the junk out of our own room. This we find difficult because we 
always think it is going to be useful some time. It has been there for ten years and has 
been of no use whatever but still you cannot get rid of it. The practice of praty¡h¡ra 
starts here. Similarly one should have a mind that is relatively free of conflicts. Only 
then praty¡h¡ra can take place. Dh¡ra¸a is the practice of concentration. This has to 
begin with things you love. If you concentrate on what you like to dwell upon, you will 
find it is not difficult. 

All these steps, called abhy¡sa-yoga lead to dhy¡na, meditation. You follow 
these disciplines to help you gain the capacity to meditate and you also meditate and 
study the ¿¡stra. Being a participant in the creation, naturally you find yourself in 
situations, which warrant certain actions. The action called for is duty, being in 
conformity with the moral order, dharma. Looking upon this dharma as a form of 
Ì¿vara is karma-yoga. 

áa´kara gives us the definition of abhy¡sa-yoga — again and again bringing the 
mind back from everything else to one object of meditation. Why does he say again and 
again, punaÅ punaÅ? Because the mind will stray. The definition of meditation is 
repeatedly bringing the mind to the object of meditation. We cannot complain that the 
mind wanders in meditation because that is what makes it meditation, dhy¡na. If the 
mind remains absorbed, it is called sam¡dhi . In meditation the mind will wander and 
whenever it does, you bring it back to the chosen object. If it drifts away again, bring it 
back again. This is abhy¡sa. Ësana, pr¡¸¡y¡ma, praty¡h¡ra and dh¡ra¸a can be 
considered constituents of dhy¡na. ‘Therefore,’ K¤À¸a says, ‘seek to reach Me through 
the practice of yoga, Arjuna,’ tataÅ abhy¡sa-yogena m¡m¡ptum iccha. 

Then the Lord says: 

+¶™……∫…‰%{™…∫…®…l……Ê% ∫… ®…iEÚ®…«{…Æ˙®……‰ ¶…¥…* 
®…n˘l…«®… {… EÚ®……« h… E÷Ú¥…«x…¬  ∫… r˘®…¥……{∫™… ∫…**10** 
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abhy¡se'pyasamartho'si matkarmaparamo bhava 
madarthamapi karm¡¸i kurvan siddhimav¡psyasi Verse 10 

+¶™……∫…‰ + {… abhyase api — even for the practice (of this yoga); +∫…®…l…«& + ∫… (S…‰i…¬) 
asamarthaÅ asi (cet) — (if) you do not have the capacity; ®…iEÚ®…«{…Æ˙®…& 
matkarmaparamaÅ  — one for whom action dedicated to Me is paramount; ¶…¥… bhava 
— may you become; + {… api — even; EÚ®……« h… E÷Ú¥…«x…¬ karm¡¸i kurvan  — doing actions; 
®…n˘l…«®…¬ madartham — for My sake;  ∫… r˘®…¬ siddhim  — success; +¥……{∫™… ∫… av¡psyasi — 
you will gain 

Even if you do not have the capacity for the practice (of this yoga), may 
you become one for whom action dedicated to Me is paramount. Even 
doing actions for my sake you will gain success. 

Suppose even this is not possible. To sit and do anything is almost impossible. 
Then set aside this meditation on sagu¸a-brahma, and do your daily prayers and duties 
dedicating them to ‘Me.’ Dedication is nothing but conformity with dharma, looking 
upon it as Ì¿vara. Later, in the eighteenth chapter, he tells us: 

yataÅ prav¤ttiÅ bh£t¡n¡Æ yena sarvam idaÆ tatam 
svakarma¸a tam abhyarcya siddhiÆ vindati m¡navaÅ G¢t¡ 18-46 

Tam abhyarcya, worshipping that (Lord), yataÅ prav¤ttiÅ bh£t¡n¡m , from 
whom all elements and beings have come, yena sarvam idaÆ tatam, by whom all this 
is sustained, svakarma¸¡, by his own duty, siddhiÆ vindati m¡navaÅ , a man finds 
success. The entire creation, jagat, is non-separate from Ì¿vara. With an awareness of 
this, svakarma¸¡ abhyarcya, worshipping with one's own karma meaning doing what 
is called for at any given time and in any particular situation. A particular act of worship 
is not what is meant here but the awareness of Ì¿vara as dharma and conformity to that. 
By this he says, siddhiÆ vindati m¡navaÅ , a person gains success. Success here is 
antaÅ-kara¸a-¿uddhi , a prepared mind through, which one can gain knowledge. The 
real success is mokÀa. 

Therefore, if you cannot meditate, do not condemn yourself. As long as you 
continue doing what you are doing as a karma-yog¢, that is enough. You will gain 
everything. If it is not possible to look upon dharma as Ì¿vara, in the following verse, 
the Lord offers another alternative. Perform all your actions fulfilling your likes and 
dislikes in conformity with dharma. When the result comes, offer it to ‘Me’ and then 
take it. This is common practice in India. Even though people may not know what is 
behind it, they do it. After cooking food, they first offer it to the Lord, and then eat. If 
they build a house, they first offer it to him and then enter it. Anything new is offered to 
the Lord. A newborn child is offered to the Lord and therefore, becomes pras¡da, what 
comes from the Lord. This is something anybody can do. These alternatives are not 
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really very different from one another. The emphasis is just shifted. One thing is clear 
though; if a person lives a life of karma-yoga along with meditation upon Ì¿vara as 
sagu¸a-brahma, he is yogavittama, the best in the sense of nearest to mokÀa. 

TataÅ m¡m ¡ptum icch¡, may you desire to meditate upon ‘Me.’ Ëptum  means 
to gain but in the context it should be taken as dhy¡tum, to meditate. Finally it is a gain; 
so, translating ¡ptum as ‘to gain’ is also correct. By meditation and gaining knowledge 
may you desire to gain ‘Me.’  

If you are not capable of even this practice, abhy¡se api asamarthaÅ asi , you can 
live a life of karma-yoga. That is good enough. May you become one for whom karma 
done for ‘Me’ is the ultimate, matkarmaparamo bhava. It is the ultimate in the sense 
that it is the means that he commits himself to, for the antaÅ -kara¸a-¿uddhi  required 
for jµ¡na. 

WHAT DOES IT MEAN TO PERFORM ACTION FOR THE SAKE OF 
ÌáVARA? 

What does it mean to perform action for the sake of Ì¿vara? Does Ì¿vara need 
your karma like a master needs the services of his servant? The master gives the orders, 
telling exactly what has to be done and the servant obliges in return for some payment. 
Both stand to gain from the transaction. Does the Lord also tell you to do specific things 
whereby he is going to accomplish something? Does he expect to benefit from your 
activity? If so, he is not Ì¿vara. Doing something for the sake of Ì¿vara cannot be for his 
benefit because Bhagav¡n by definition is p£r¸a, complete. He has all that one could 
wish for in absolute measure. So, it is not for his sake. Suppose you do it for your sake. 
Then it is not karma-yoga. You become a karma¶ha. 

Doing karma for Ì¿vara's sake is doing it as an expression of your devotion to 
him. This is ¢¿var¡rthaÆ karma. Further, Ì¿vara is in the form of dharma. San¡tana- 
dharma is a name for the Vedic tradition. This dharma, which is unfolded by the Vedas 
is eternal, san¡tana, san¡tana¿ca asau dharmaÅ. Here we view Ì¿vara as the 
up¡d¡na-k¡ra¸a recognizing that the very order in the world is Ì¿vara. Or we can say it 
is the dharma of the one who is eternal, san¡tanasya dharmaÅ . In this, Ì¿vara 
becomes the nimitta-k¡ra¸a. Conformity to his order is ¢¿var¡rpita-karma. Either you 
think, ‘I perform this action for the sake of Ì¿vara’ or ‘In conforming to dharma I am 
worshipping Ì¿vara.’ Both are similar. 

Thirdly you can cultivate a certain attitude, which comes from recognizing, ‘This 
karma is done by Ì¿vara, not by me.’ In that you deflate your aha´k¡ra and attribute 
the very karma to Ì¿vara. That is also ‘madarthaÆ karma.’ Through his vibh£ti alone 
my legs are able to move, my tongue is able to talk, this mind is able to think; it is all 
Ì¿vara. My body, senses and mind are all instruments for Ì¿vara to play his symphony 
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of life. One who appreciates this is also ‘matkarmaparama.’ Ì¿vara has prak¤ti under 
his control and that prak¤ti, which is my nature, is not created by me. It is all Ì¿vara. 
The creation and the Creator being non-separate, Ì¿vara in the form of prakrti does 
everything. Ì¿vara as the sun, shines; Ì¿vara as the earth, bears life and so too, Ì¿vara as 
the senses, body, mind, etc., does various actions. I perform no action. 

All this requires conformity to dharma rather than to r¡ga-dveÀa. R¡ga-dveÀa are 
rooted in the aha´k¡ra whereas dharma is rooted in Ì¿vara. Therefore, when you act 
according to dharma and in contradiction to your r¡ga-dveÀa, you are suppressing your 
ego and uniting yourself to Ì¿vara. This is the worship, which we call karma-yoga. 
Though your own likes and dislikes, which are purely centred on yourself are initially 
suppressed, in time they are sublimated. Once you have a value for dharma, the 
r¡gadveÀas get naturally relegated to the background. Then it is not suppression but 
success in the form of maturity and elevation of the person. It is suppression only if there 
is no understanding of dharma and no possibility of expressing r¡ga and dveÀa. 
Suppose a child has a lot of anger and yet the rules in the home prohibit the expression 
of anger or crying or saying certain things, that child is going to be suppressed. Anger is 
the product of pain and pain is due to non-fulfilment of r¡ga-dveÀa. That is why when 
you express your anger there is an aftermath of sadness, the basis for the anger. When 
you obey rules that you do not understand it amounts to suppression. This is why it is so 
important to understand the value of values. It amounts to simple maturity. 

Growing up implies appreciation of dharma. Every day we have to make choices 
and if we are confused about what is right and wrong, it is better to be an animal. An 
animal is not confused nor does it have any conflict. Maturity in a human being implies 
the appreciation of dharma. Then there is no suppression. Because dharma is rooted in 
Ì¿vara, love for dharma becomes love for Ì¿vara. That is bhakti. When the action you 
do is for the sake of Ì¿vara who is dharma, not for fulfilment of r¡ga-dveÀa, you are a 
matkarmaparama. To live a life of karma-yoga you must have an awareness of Ì¿vara 
being in the form of dharma. It is a very alert life. 

Karma-yoga is not doing a lot of things. Though a karma-yog¢ may be very 
active, that is not what makes him a karma-yog¢. If you go to Wall Street in New York, 
you will see frantic activity. A broker may be handling eight phone calls at a time. It is 
not the amount of activity but the attitude that makes a person a karma-yog¢. Though he 
may be very busy, a karma-yog¢ has no anxiety about what he is doing. He has no fear 
or conflict and goes about doing what is to be done with an inner relaxation. All that he 
does is for Ì¿vara. That is karma-yoga. The aha´k¡ra gets deflated and r¡gadveÀas get 
neutralised. 

If dharma is protected, it protects you, rakÀitaÅ dharmaÅ rakÀati tvam. How 
does dharma protect you? RakÀati means it protects, not your life but your sukha, your 
peace of mind. Protecting merely your longevity is meaningless. What is the point of 
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living ten more years in distress and causing another ten years of distress to others as 
well? With a restless mind you are not going to radiate ¿¡nti . Even someone who has a 
degree of ¿¡nti will lose it in the presence of a disturbed person. When dharma is not 
protected, the aha´k¡ra inflates and the r¡gadveÀas become destructive. Because you 
cannot have your way all the time, you are going to be angry, frustrated, depressed, etc. 
That aha´k¡ra will increase and clash with the surroundings but if dharma is followed, 
there is harmony. Whether you are able to conform to dharma or not, the attempt to do 
so, is enough. If the people around you are educated enough to also attempt to conform 
to dharma with some awareness of what they are doing, you will find there is an 
atmosphere conducive to everybody's growth. But if everyone's attention is focused on 
‘me’ and ‘mine,’ growth will be stifled. Individuality has its beauty but it also creates 
strong personal r¡gadveÀas , which become so important that we cannot really 
accommodate anything else. When they are so highly pronounced they demand to be 
fulfilled; yet you cannot have your own way all the time so, there are bound to be 
conflicts. In a world of individuals, each one wants to have his own way. Unfortunately 
what the other person wants is often exactly the opposite of what you want. In this 
situation how are you going to fulfil your r¡gadveÀas? It is impossible. And if the ego 
demands it, what kind of ¿¡nti are you going to have? And without ¿¡nti, where is 
happiness, a¿¡ntasya kutaÅ sukham? 

Therefore, protecting dharma will protect your sukha and thereby your 
puruÀ¡rtha, what you want to accomplish. With the protection of dharma, your jµ¡na 
is also protected. Otherwise you will be fanning r¡ga-dveÀa, which can never be 
satisfied. Like fire they are called anala because they never say, ‘Enough.’ The more 
you feed them the more they want. 

If you cannot meditate, K¤À¸a tells Arjuna, be a karma-yog¢ performing all 
actions for the sake of ‘Me,’ madarthaÆ karm¡¸i kurvan , you will gain success, 
siddhim  avapsyasi. What can be the success for a karma-yog¢? Siddhi means mokÀa. 
Here áa´kara says it is through the gain of knowledge. 

Merely performing actions for Ì¿vara's sake does not ensure siddhi, success. But 
in performing all actions for Ì¿vara, your aha´k¡ra will be deflated and r¡ga-dveÀa 
neutralised. That will bring increased composure and enable you to meditate to gain 
jµ¡na. 

EVEN BY DOING KARMA FOR MY SAKE YOU WILL REACH ME 

If you meditate on akÀara-brahma you will reach ‘Me’; if you meditate on ‘Me’ 
and do karma-yoga you will reach ‘Me’; if that is not possible, do karma-yoga and then 
also you will reach ‘Me.’ It may seem from this that there are alternate ‘paths’ for 
mokÀa. To dismiss that notion áa´kara uses the word, yoga-jµ¡na-pr¡pti-dv¡re¸a 
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av¡psyasi, gaining maturity by karma-yoga, through knowledge you will gain mokÀa. 
We must be very clear; there cannot be any accommodation in this. 

The practice of aÀ¶¡´ga-yoga is to develop enough composure and concentration 
to hold an object in one's mind for a length of time. This dh¡ra¸a-¿akti is the aim of 
abhy¡sa. Thereby one can meditate upon the vi¿var£pa. So, abhy¡sa is part of 
vi¿var£pa-dhy¡na, meditation upon the Lord as sagu¸a-brahma. If even that is not 
possible, do your action for the sake of Ì¿vara and you will gain success, siddhi. Siddhi 
here is first antaÅ-kara¸a-¿uddhi, purification of the mind, which is freedom from the 
hold of r¡ga-dveÀa. When they are no longer an obstruction for you, you have antaÅ -
kara¸a-¿uddhi. Since you have no pratibandha, you can gain jµ¡na. Here áa´kara 
points out the dependence of knowledge and meditation upon mental preparedness. 

When you are prepared, you have the capacity for dhy¡na and jµ¡na and 
therefore, you will gain siddhi, success, which here means mokÀa. Being a mat-
karmaparama the one for whom ¢¿var¡rpitakarma is most important, is not easy 
either. For that you must have an awareness of Ì¿vara when you perform actions and a 
capacity to make your own personal likes and dislikes subserve dharma and adharma. 
Even though you may be able to follow dharma and adharma, you cannot dedicate all 
karmas to Ì¿vara when you have personal interests. If you need to fulfil various likes 
and dislikes for your own security and pleasure and yet want mokÀa also, that means 
preparedness, which is maturit y or vair¡gya is lacking. When vair¡gya is inadequate, it 
is very difficult to dedicate all karma to Ì¿vara because of self-interest. What shall we 
do about that? If you find that is not possible, that the r¡gadveÀas themselves control 
you, don't worry. Bhagav¡n offers an alternative in the next verse. 

+l…Ëi…n˘{™…∂…HÚ…‰% ∫… EÚi…÷» ®…t…‰M…®…… ∏…i…&* 
∫…¥…«EÚ®…«°ÚôÙi™……M…∆ i…i…& E÷ÚØ˚ ™…i……i®…¥……x…¬**11** 
athaitadapya¿akto'si kartuÆ madyogam¡¿ritaÅ 
sarvakarmaphalaty¡gaÆ tataÅ kuru yat¡tmav¡n Verse 11 

+l… atha — then; ®…t…‰M…®…¬ +… ∏…i…& madyogam ¡¿ritaÅ — being one whose 
practice/commitment is dedicating all actions to Me; Bi…i…¬ + {… etat api — even this; 
EÚi…÷«®…¬ kartum — to do; +∂…HÚ& + ∫… (S…‰i…¬) a¿aktaÅ asi — (if) you are not able; i…i…& 
tataÅ — then; ™…i……i®…¥……x…¬ yat¡tmav¡n  (san) — being one whose mind is disciplined; 
∫…¥…«-EÚ®…«-°ÚôÙ-i™……M…®…¬ E÷ÚØ˚ sarva-karma-phala-ty¡gaÆ kuru  — give up the results of all 
actions (to Me) 

Then, even if you are not able to do this, being one whose 
practice/commitment is dedicating all actions to Me, then being one 
whose mind is disciplined give up the results of all actions (to Me).  
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SARVA-KARMA-PHALA-TYËGA 

Bhagav¡n  says even if you cannot be committed to offering all actions to ‘Me,’ 
atha etad api a¿akto'si kartuÆ madyogam ¡¿ritaÅ , there is still no problem if you 
have a disciplined mind, that is if you are a yat¡tmav¡n. If your mind is undisciplined 
and turbulent this does not apply. You have to clear that up first. But if you have some 
mastery over yourself yet cannot give up all karmas to Ì¿vara, he says, ‘Then give up 
the results of all action,’ sarva-karma-phala-ty¡gaÆ tataÅ kuru. Impelled by your 
likes and dislikes, go about doing your karma. Even if they are self-centred, fulfil them 
as long as they do not transgress dharma. But when the results come, renounce them all 
in the sense of graciously accepting them as pras¡da from Ì¿vara. 

K¤À¸a is not talking about renunciation of all karma here; that is jµ¡na-
sanny¡sa, which, as we saw in the fourth chapter, is possible only by the knowledge that 
¡tm¡ is akart¡. With that knowledge one does not give up activity but while performing 
action he knows he is free from all action. Then there are the karma-yog¢s who perform 
all karma offering it to Ì¿vara and also take the karma-phala as given by Ì¿vara. At 
both levels Ì¿vara is involved. This is true karma-yoga. If the first part is not possible, 
you can do the second part, sarva-karma-phala-ty¡gaÆ kuru, renounce all results of 
action. How does one renounce all the results of action? Whatever result comes, you take 
it as given by Ì¿vara. You become the kart¡ and Bhagav¡n the karma-phala-d¡t¡, the 
one who gives the results of action. There are two functions for Ì¿vara. One is 
karm¡dhyakÀa, the Lord who presides over the laws of karma, without whom no 
karma is possible. With that appreciation you will have very mild r¡ga-dveÀa. If they 
are predominant so, that it is not possible to offer all karmas to Ì¿vara, when the 
karma-phala comes to you, take it as something from Ì¿vara. That means you have 
offered the karma-phala to him. This is very common in India. While cooking the food 
they may not think of Ì¿vara. Certainly when they flavour the food they are not thinking 
of Ì¿vara's taste but of the people who are going to eat. After cooking it, however, they 
offer the food to Ì¿vara. The way in which the food turns out is determined by the laws 
of Ì¿vara. These ingredients put together in this way produces a given result. Therefore, 
you cannot say, ‘The laws have changed; so, my food is not good.’ There can be a doÀa, 
a mistake in your karma because of some difficulty but the laws do not commit any 
mistake. Therefore, the karma-phala, the food that comes to you after cooking, is from 
Ì¿vara. This much awareness is not very difficult to acquire so, sarva-karma-phala-
ty¡ga is relatively easy. 

In sarva-karma-phala-ty¡ga there is an awareness of Ì¿vara as the karma-
phala-d¡t¡. I perform the action to fulfil r¡ga-dveÀa but the karma-phala comes 
according to the laws of Ì¿vara. Therefore, I accept it without protest and thereby it gets 
dedicated to Ì¿vara. The action also gets dedicated to Ì¿vara indirectly because unless 
karma is dedicated to Ì¿vara, karma-phala is not seen as something that comes from 
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him. By accepting karma-phala from Ì¿vara you automatically dedicated your karma 
to him. 

When you take it as karma-phala coming from Ì¿vara, it neut ralises your r¡ga-
dveÀa. How? Normally, if the result is desirable, there is elation; if it is undesirable, 
depression. This is the nature of the antaÅ-kara¸a. It is subject to inflation and 
deflation, otherwise called a¿uddha-antaÅ -kara¸a, the outcome of r¡ga-dveÀa. Even 
though you do not want depression, it comes because a dveÀa has a hold over you. 
R¡gadveÀas account for every emotional difficulty. To overcome them, when the 
karma-phala comes I take it graciously as pras¡da. Though r¡gadveÀas  continue to 
exist, they do not have the capacity to create elation and depression. They simply 
become the basis for all your activities, which, of course, conform with dharma. 
Because of sarva-karma-phala-ty¡ga, they get neutralised and there is an equanimity 
no matter what the result is. This evenness of mind, samatva, which characterises a 
karma-yog¢, is possible only by pras¡da buddhi. Otherwise it becomes an ideal, which 
creates other problems. 

So, you need not offer the karma to Ì¿vara; you can simply take the result from 
him. It is not inferior to offering the karma to Ì¿vara because it amounts to the same 
thing. What is important is ty¡ga, renunciation. That is what is being praised here . 
Sarva-karma-phala-ty¡ga amounts to renunciation of desires, k¡ma-ty¡ga. When they 
are all offered to Ì¿vara, r¡gadveÀas have no hold on you. R¡ga-dveÀa is k¡ma and the 
k¡ma itself is renounced because you are accepting the result regardless of how well it 
matches your r¡ga-dveÀa. When that is so,  k¡ma is as good as given up. It has no grip 
over you, which is all that is required for antaÅ-kara¸a-¿uddhi. Then, through that 
antaÅ-kara¸a you will gain jµ¡na. Therefore, give up the results of all actions, tataÅ 
sarva-karma-phala-ty¡gaÆ kuru . 

Being a disciplined person, yat¡tmav¡n , his karma-phala-ty¡ga is as good as 
madyoga, karma-yoga in which the action is performed for the sake of Ì¿vara and the 
result is taken as pras¡da. Here, if you think about Ì¿vara when the result comes, that is 
good enough. When you pull on to the road, think of Ì¿vara; when the car stops, think of 
Ì¿vara; when you reach your destination, think of Ì¿vara. When you arrive in one piece, 
think of Ì¿vara; if you sustain some injury, thank God you are still alive. Thus every 
karma-phala is taken as something that comes from Ì¿vara. Thereby your r¡gadveÀas  
get neutralised. We have to act this out. It is not simply a matter of understanding here. 
Though understanding is necessary, the attitude stays with you when you keep on 
acknowledging that karma-phala is from Ì¿vara. If you repeat it to yourself, not simply 
mechanically, you develop the attitude of pras¡da-buddhi. Like when you make it a 
habit to say ‘Thanks,’ you develop an attitude of gratitude. Even though it may 
sometimes be mechanical, it has to be repeated to cultivate the attitude, which is the 
important thing here. When you say ‘Thanks,’ it may not always carry much meaning. 
Somebody opens the door for you or moves aside so, you can pass him on the escalator 
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and you say ‘Thanks’; may be purely mechanical, but if you give it up altogether, the 
attitude may disappear. Therefore, that form has to be retained. Only then can the spirit 
be discovered. And it can be discovered because it is always there in some degree. You 
cannot say ‘Thanks’ without some element o f gratitude. 

Similarly here, ‘This is pras¡da’ or its equivalent, has to be repeated. We must 
consciously acknowledge that everything that comes is from Ì¿vara. The awareness that 
he is the karma-phala-d¡t¡, has to be maintained by somehow expressing it so, that 
karma-phala-ty¡ga becomes a reality. In the process, k¡ma-ty¡ga also occurs. But 
kart¤tva-ty¡ga, renunciation of doership does not, which is why it is not jµ¡na. As long 
as there is doership, only karma-yoga is possible. And through karma-yoga you can 
gain antaÅ-kara¸a-¿uddhi, which makes you ready for the knowledge.  

Kart¤tva, however, can be eliminated in one stroke by ¿¡stra. Once the r¡ga-
dveÀas are neutralised, the aha´k¡ra has no backbone. All you need is to be told, ‘You 
are Parame¿vara.’ If that jµ¡na has no obstruction, pratibandha, there is no further 
problem. 

Just because he has said, ‘If that is not possible, do this,’ karma-phala-ty¡ga is 
not in any way inferior. When you are allergic to aspirin you take Paracetamol but that 
does not mean it is inferior. The effect is the same. If you cannot handle certain foods, 
you take others. Both nourish the body. If you cannot do one type of exercise you do 
another. Both keep the body fit. It is the same thing here. One is not inferior or superior. 
karma-phala-ty¡ga is as good as anything else. Pursue your r¡ga-dveÀa but renounce 
the results of your actions to Ì¿vara, karma-phala-ty¡gaÆ kuru. One good thing about 
this is that the Lord being all-pervasive has no place to keep the results you offer, Thus 
they remain with you; they are only mentally offered. This is sarva-phala-ty¡ga. Even 
though it is said lastly, it is not any way less than any of the other things suggested 
because it will lead to the same thing. In fact in the next ¿loka it is declared as better 
than what has been told. This is a pra¿aÆs¡, a praise of karma-phala-ty¡ga. 

Now praising karma-phala-ty¡ga, Bhagav¡n  indicates that though it is said 
lastly, it is in no way inferior to the things already mentioned because with it you gain 
¿¡nti . 

∏…‰™……‰  Ω˛ Y……x…®…¶™……∫……VY…x……n¬˘ v™……x…∆  ¥… ∂…π™…i…‰* 
v™……x……iEÚ®…«°ÚôÙi™……M…∫i™……M……SUÙ…Œxi…Æ˙x…xi…Æ˙®…¬**12** 
¿reyo hi jµ¡namabhy¡s¡jjµ¡n¡d dhy¡naÆ vi¿iÀyate 
dhy¡n¡tkarmaphalaty¡gasty¡g¡cch¡ntiranantaram Verse 12 

Y……x…®…¬ jµ¡nam — knowledge; ∏…‰™…& ¿reyaÅ — is better;  Ω˛ hi —indeed; +¶™……∫……i…¬ 
abhy¡s¡t — than the practice of yoga; v™……x…®…¬ dhy¡nam — meditation; Y……x……i…¬ jµ¡n¡t — 
(as compared) to knowledge;  ¥… ∂…π™…i…‰ vi¿iÀyate — is superior; EÚ®…«-°ÚôÙ-i™……M…& karma-



Bhagavadg¢t¡ 372 

phala-ty¡gaÅ  — renunciation of the results of actions; (is better) v™……x……i…¬ dhy¡n¡t — 
than meditation; i™……M……i…¬ ty¡g¡t — because of renunciation; ∂……Œxi…& ¿¡ntiÅ — (there is) 
peace; +x…xi…Æ˙®…¬ anantaram — immediately 

Knowledge is better indeed than the practice of yoga; meditation is 
superior to knowledge; renunciation of the results of actions (is better) 
than meditation. Because of renunciation (there is) peace immediately. 

Sarva-karma-phala-ty¡ga, he says, is better for you, ¿reyaÅ, than the practice, 
abhy¡sa, of aÀ¶¡´ga-yoga, up to but not including dhy¡na. áa´kara qualifies this as an 
abhy¡sa, which is not preceded by discrimination, avivekap£rvaka, a purely 
mechanical practice of ¡sana, pr¡¸¡y¡ma etc., without clarity about what one is doing 
it for, i.e., puruÀ¡rtha-viveka, or about what is temporal and what is not, nity¡nitya-
vastu-viveka. Since the viveka is inadequate, so is his vair¡gya. He is not able to pursue 
or even ascertain what he really wants. The jµ¡na here refers to knowledge of 
puruÀ¡rtha, i.e., knowledge of what is to be done and what is not to be done. Since he 
does not have such jµ¡na, he lacks viveka and therefore, his practice, abhy¡sa, also 
lacks viveka about what exactly he is seeking and what he is doing to achieve it. 

The abhy¡sa of aÀ¶¡´ga-yoga does not necessarily require viveka. Most people 
who practice what is commonly known as yoga have no ¡tm¡n¡tma-viveka or 
nity¡nityavastu-viveka. Often their puruÀ¡rtha is purely the appearance or condition 
of the body. They can as well do aerobics though ¡sanas are better for them because 
they need not eat as much as they would to do vigorous exercise. And yog¡sanas also 
come to us from the ¤Àis; so, they have a certain sanctity about them. But if you inquire 
into the yog¢'s concept of mokÀa you will find it problematic. Therefore, you need not 
know what mokÀa is or have any viveka for abhy¡sa, which can mean any discipline. 
Even discipline, however, is better than the lack of it for in following a discipline you 
undergo pain, which can be a basis for growth. Any routine involves pain because there 
are times when it is difficult to follow and in overcoming those difficulties you grow. 
But a discipline followed without viveka is inferior to the viveka and therefore, 
Bhagav¡n  says ¿reyo hi jµ¡nam , knowledge is better. Jµ¡na here is not ¡tma-jµ¡na 
but knowledge of puruÀ¡rtha. 

Mere puruÀ¡rtha-jµ¡na accompanied by abhy¡sa is also not enough. It is to be 
understood that both jµ¡na and abhy¡sa are retained in the progression. Therefore, he 
says, meditation (upon Ì¿vara) is better than (mere) knowledge (of puruÀ¡rtha), 
jµ¡n¡t-dhy¡naÆ-vi¿iÀyate. Dhy¡na includes karma-yoga as was already mentioned. 
Meditation, dhy¡na, with karma-yoga is still better, vi¿iÀyate, than knowledge of 
puruÀ¡rtha, jµ¡na, combined with practice, abhy¡sa, of ¡sana, pr¡¸ay¡ma, etc. 
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Finally he says that even better than dhy¡na is renunciation of the results of 
action, karma-phala-ty¡ga. Even though he mentions it lastly, implying it is the easiest, 
it is the best. Why? Because of the result it produces. 

Ty¡g¡t ¿¡ntiÅ anantaram, because of renunciation, there is peace immediately. 
The moment you recognise something as Ì¿vara-pras¡da, there is a cheer, a composure, 
¿¡nti , which in turn qualifies you for immediate appreciation, aparokÀa-jµ¡na, of ¡tm¡. 
Since there is no hindrance, akÀara-brahma becomes a reality. Further, the ¿¡nti gained 
by karma-phala-ty¡ga is gained immediately, anantaram, not later. If you receive all 
karma-phala as pras¡da, you have an antidote to sorrow, duÅkha, gain and loss, 
l¡bh¡l¡bhau , success and failure jay¡jayau because you are not subject to elation or 
depression. Success is pras¡da and not getting what you wanted is pras¡da as well as 
just as a sweet laddu is as much pras¡da as ashes, vibh£ti. That pras¡da-buddhi is 
what is praised here as karma-phala-ty¡ga. Such a buddhi  has ¿¡nti and is  capable of 
knowing. 

Though the renunciation of karma-phala is praised here, it looks as though it is 
meant for the person who can not accomplish anything else. It is last in a sequence in 
which each recommendation of Bhagav¡n  is followed by, a¿akto'si yadi, ‘if you are not 
capable of doing this...’ But Bhagav¡n's phrasing here is in keeping with Arjuna's 
question as to who is better, meaning who is nearer to mokÀa, the one who pursues 
akÀara-brahma or a karma-yog¢ meditating upon the vi¿var£pa. 

In answer t o Arjuna's question, Lord K¤À¸a first said that the one who meditates 
upon sagu¸a-brahma and pursues a life of karma-yoga is definitely nearer to mokÀa. 
But the other is already mukta in as much as the ¿¡stra considers a sanny¡s¢1 almost 
liberated, a muktapuruÀa. Being a sanny¡s¢ he is mature and therefore, his knowledge 
will be unhindered. For this reason he is spoken of as a jµ¡n¢, who cannot be compared 
to the ignorant. These jµ¡n¢s, Bhagav¡n went on to say, necessarily become one with 
‘Me.’ Then he speaks again about the karma-yog¢ saying, ‘I become the saviour for 
them, teÀ¡m ahaÆ samuddhart¡.’ Because of their up¡sana, which is an action, he 
must, as the karma-phala-d¡t¡, give the result. Thus he provides them with 
opportunities for this knowledge and makes them qualified for it, indirectly becoming a 
saviour. 

The akÀara-brahma-up¡saka, however, does not require the intervention of 
Ì¿vara because Ì¿vara's grace is already with him. That is why he is pursuing this. We 
have seen that a person has an inclination for advaita only because of the grace of 
Ì¿vara, puÆs¡m advaita-v¡san¡ ¢¿var¡nugrah¡d eva. It is because he has earned the 
grace of Ì¿vara that he even has the saÆsk¡ras for this pursuit. Such a person no longer 
requires an intervening Ì¿vara because he is non-separate from Ì¿vara and has 

                                                 
1 vividiÀ¡ -sanny¡s¢ 
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discovered that there is no problem. Therefore, a jµ¡na yog¢, otherwise called a 
sanny¡s¢, is one with Ì¿vara, whereas the other person requires the grace of Ì¿vara, in 
order to gain antaÅ-kara¸a-¿uddhi and antaÅ -kara¸a-nai¿calya. For him, Ì¿vara 
becomes the saviour. Lord K¤À¸a is saying, ‘The jµ¡n¢s become one with Me and for 
karma-yog¢s, I am the samuddhart¡, the saviour.’ This is the difference between the 
ajµ¡n¢ and the jµ¡n¢. 

In this verse he is talking only about the ignorant, not the jµ¡n¢s whom he has left 
out of this discussion because they cannot be compared to the ignorant. Later he will 
come back to them.  

áa´kara introduces the next verse noting that in this meditation upon sagu¸a-
brahma, accompanied by karma-yoga, the difference between the j¢va and Ì¿vara is 
accepted. Both karma-yoga, which is doing karma for the sake of Ì¿vara, 
¢¿var¡rthaÆ-karma-anuÀ¶h¡na, and meditation in which there is a meditator and an 
object of meditation, are for the person who has this bheda-jµ¡na, the conclusion that he 
is different—from Ì¿vara, from the world and from other individuals. He may accept 
non-difference, abheda, as a matter of faith but he has no knowledge of it. If that 
appreciation is not possible for you, a¿akto'si yadi, Bhagav¡n then gives some options. 

The choice is only regarding various means for antaÅ -kara¸a-¿uddhi and antaÅ -
kara¸a-nai¿calya, not with reference to mokÀa, which is jµ¡na. Choice can only exist 
where there is a possibility for it. If you want to see a colour, can you choose whether to 
see it with your eyes or your ears? Here you have no choice. Similarly, mokÀa is only 
through knowledge, jµ¡n¡t eva mokÀa. The self is already liberated. It cannot and need 
not be accomplished by any karma including a mental karma like sagu¸a-brahma- 
up¡sana. This meditation is not a means to remove ignorance but to win the grace that 
will give you steadiness of mind, antaÅ-kara¸a-nai¿calya. And for antaÅ -
kara¸a-¿uddhi, there is karma-yoga. Being in the thick and thin of the world with all 
your r¡ga-dveÀas, you can neutralise them with the right attitude and grow in the 
process. So, for inner maturity, which is called inner purity, you require karma-yoga and 
for the sake of nai¿calya, the steadiness of the mind, you require up¡sana. This is what 
is praised here. And the one who does this was praised earlier as the best of the yog¢s, 
yogavittama. Again, this whole section only deals with the ajµ¡n¢. 

When he says that if you cannot gain knowledge you can do karma-yoga, i t looks 
as though there are independent paths for mokÀa and you can choose one among them. 
There is no such thing. If you are already liberated, it is a matter of knowing and if you 
are not, there is no possibility of getting liberated. If the self is bound, it is forever bound 
and if it is free, it is free even now. But if it is free and you think that it is not, your 
problem is one of ignorance. To remove that, you require ved¡nta-pram¡¸a, nothing 
else. Choice applies only in gaining antaÅ -kara¸a-¿uddhi , etc., for which there are a 
number of possibilities including prayer. If, on the basis of this, one were to claim that 
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all religions lead to the same goal, he is speaking only within the framework of ajµ¡na, 
ignorance. Whether you pray to K¤À¸a, R¡ma, áiva, Allah or any other god, there is 
division and that has nothing to do with jµ¡na. 

Choice is only within the framework of division where there is an attempt to gain 
something that is removed from you in terms of time or distance or get rid of something 
you now have and it is to be accomplished through action, karmas¡dhya. Suppose you 
want to accomplish an end like gaining money. For that you require effort, which can be 
any of a hundred different things including buying a lottery ticket. It is a karmas¡dhya, 
something that is not with you now and is to be gained by you for which you require 
karmas done either in this life or a previous life. We have to include the karma of 
previous lives to account for inheritances, lottery tickets, stock market gains, etc. They 
are also earned. The point is that in anything that is to be accomplished by karma, 
choice is always involved. You can do it, you need not do it or you can do it differently, 
karma kartuÆ ¿akyam , akartuÆ ¿akyam, anyath¡ v¡ kartuÆ ¿akyam. But that is n ot 
so in knowledge. What choice do you have if you have to see the colour of an object? 
You have to open your eyes. And having opened your eyes, it they are not defective, you 
will see only the colour of the object, not any other colour. Knowledge does not lend 
itself to choice. It is as true as the object, provided the means of knowledge is 
appropriate. 

Therefore, all the choices Bhagav¡n has given in these verses are only within the 
framework of ignorance. They have nothing to do with jµ¡na. If you are not able to 
meditate then do yog¡bhy¡sa so that your mind will gain the composure to meditate. If 
even that is not possible, then live a life of karma-yoga, doing all your karma for the 
sake of Ì¿vara meaning conforming to the law of dharma recognizing that law as 
Ì¿vara. If that also is not possible, give up the results of karma, karma-phala-ty¡gaÆ 
kuru , graciously accepting whatever comes as a result of your actions. Thereby you will 
get ¿¡nti. So, karma-phala-ty¡ga is not to be considered inferior to any other pursuit 
because the result, ¿¡nti , makes the mind ready for mokÀa by jµ¡na. 

The entire ¿¡stra says, ‘tat tvam asi, you are Brahman .’ That is why you are 
liberated. If you are anything other than that, there is no freedom because there is 
isolation from Ì¿vara. And, therefore, jµ¡n¡t  mokÀa. It is not just said in the G¢t¡. All 
the pur¡¸as, and even itih¡sas repeatedly say the same thing as does ¿¡stra, which of 
course is the pram¡¸a. 

áa´kara once again makes it clear. All comparisons are among the means of 
self-purification etc. for the ajµ¡n¢; the jµ¡n¢s are to be left alone in this, te t¡vat 
tiÀ¶hantu . Among these means, one is prayer, which brings about a definite result 
regardless of its form. Whether it is a highly sophisticated prayer or that of a tribal 
person, it invokes the same Ì¿vara. Both the sophisticated and the primitive are ignorant, 
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praying to Ì¿vara with the belief that he is listening to him. There is no difference 
whatsoever.  

The difference comes only when the Lord has said, ‘I am you.’ With a basic 
¿raddh¡ in that, there is a provisional difference in the prayer of a jijµ¡su. He does not 
accept division as a reality even though for the time being it appears to exist. His prayer 
is that he will discover the reality. Though he does not have the vision of non-duality, 
abheda-buddhi, because of his ¿raddh¡ he pursues the study of ¿¡stra to discover that. 
In this pursuit, the whole approach is different, including prayer. That is why the 
‘package’ of a religion is also important. It should allow for the pursuit of abheda 
because that is the final end. Even in a ritual, the intent, sa´kalpa, will be in keeping 
with this end. The religious aspect becomes as important as ved¡nta because it allows 
ved¡nta to become a reality. Religion is not mere prayer. It includes a theology and if 
the theology is rooted in bheda and considers it blasphemous to think that you are 
Ì¿vara, it can vitiate the whole pursuit. If, on the other hand, the prayer comes from a 
heart, which knows from the ¿¡stra that it is  praying only for abheda, the whole 
approach is different. And although any form of prayer is ignorance, it is still needed to 
help one get free from that ignorance. 

In prayer, will is used and, in fact, is expressed in its highest form. If you have the 
will to earn money it is not surprising because money will immediately produce a 
difference in your life. Similarly, if you want name, fame, power, etc., and you exert 
your will to get it, there is nothing extraordinary about that. But in prayer there is no 
immediate result. Yet you still pray very earnestly. 

That means it is the highest expression of will, pure will. The jµ¡n¢s, through 
prayer etc., gained a certain disposition that made jµ¡na possible. A mumukÀu follows 
their example. Arjuna here is a mumukÀu. He wants mokÀa and K¤À¸a gives him all 
these choices, which are only for mumukÀus. In mokÀa, however, there is no choice 
because it is jµ¡na. 

Having talked about the choices, he makes it clear that the result of all of them is 
the same, ¿¡nti, with which you can gain jµ¡na. As an up¡saka, meditating and living a 
life of karma-yoga, you gain that ¿¡nti. Karma-yoga will give you the ¿¡nti born of 
freedom from conflict and meditation will also give you ¿¡nti. As a simple karma-yog¢ 
with karma-phala-ty¡ga, pras¡da-buddhi is predominant and anything that comes is 
recognised as coming from the Lord who is the karma-phala-d¡t¡, giver of the fruits of 
action. You understand that you can only do, not create. Creation, including the creation 
of the result of an action takes place according to the law, which is Ì¿vara. 

Now the characteristics of the one who has jµ¡na are described again for Arjuna. 
The jµ¡na itself is mokÀa and giving the characteristics, lakÀa¸as , of a jµ¡n¢, 
Bhagav¡n  shows how he is one with him. The real definition of a jµ¡n¢ is—the one who 
has jµ¡na. It has nothing to do with his appearance or style of talking etc., but there are 
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certain characteristics of his interaction with the world in terms of his attitude towards 
things like his own hunger, thirst, and situations he confronts. The way in which he 
interacts, not only with people but all other beings, becomes s¡dhana for mumukÀus. 
As s¡dhanas they are to be understood and pursued. 

Some verses describing the jµ¡n¢ were given in the second chapter when Arjuna 
wanted to know the description of the sthitaprajµaÅ , the wise man. Now here is a 
further description, which is useful for a mumukÀu because what is natural to a jµ¡n¢ he 
can try to understand and assimilate as a value. These values are natural because they are 
in keeping with dharma and are therefore, Ì¿vara. Any virtue is an expression of a 
particular law of the creation and is to be understood. Things like love, sympathy, 
compassion etc., are not at all what we commonly experience because t he limitation of 
our understanding vitiates their expression. Even though they are experienced by all they 
have to be assimilated.  

An appreciation of and conforming to the things that are going to be told here 
makes a person mature. Thereby he can gain the knowledge. The way in which a jµ¡n¢ 
expresses himself in life is a s¡dhana for the ignorant, the seekers. But they are 
ornaments for him. 

+u‰˘üı… ∫…¥…«¶…⁄i……x……∆ ®…Ëj…& EÚØ˚h… B¥… S…* 
 x…®…«®……‰  x…Æ˙Ω˛ÄÛ…Æ˙& ∫…®…n÷˘&J…∫…÷J…& I…®…“**13** 
adveÀ¶¡ sarvabh£t¡n¡Æ maitraÅ karu¸a eva ca 
nirmamo niraha´k¡raÅ samaduÅkhasukhaÅ kÀam¢ Verse 13 

+u‰˘üı… adveÀ¶¡ — the one who has no hatred/ill-will; ∫…¥…«¶…⁄i……x……®…¬ sarvabh£t¡n¡Æ — for 
all beings; ®…Ëj…& maitraÅ — the one who has the disposition of a friend; EÚØ˚h…& karunaÅ 
— the one who is compassionate; B¥… S… eva ca — and indeed;  x…®…«®…& nirmamaÅ— free 
from possessiveness;  x…Æ˙Ω˛ÄÛ…Æ˙& niraha´k¡raÅ  — free from the ‘I’ notion; ∫…®…-n÷̆&J…-∫…÷J…& 
sama-duÅkha-sukhaÅ — equal in pleasant and unpleasant (circumstances); I…®…“ kÀam¢ 
— one who is naturally accommodative 

The one who has no hatred for all beings, who has the disposition of a 
friend, who is compassionate, free from possessiveness, free from ‘I 
notion,’ equal in pleasant and unpleasant (circumstances), and indeed, 
one who is naturally accommodative. 

These verses from here till the last but one in the chapter talk about the person who 
is a sanny¡s¢, a jµ¡n¢. Even though later he says, ‘That devotee is beloved to Me,’ sa 
bhakt¡Å me priyaÅ, he is not talking about the devotee that we commonly understand, 
the one who makes a division between himself and Ì¿vara due to ignorance. If a devotee 
had this notion of difference between j¢va and Ì¿vara, he would not have the 
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qualifications mentioned in this verse. These are attributes only of a person who is a 
k¤tak¤tya, who has found fulfilment through knowing that by nature he is free from any 
limitation. Because of that knowledge he is spontaneously free from hatred, dveÀa, etc. 
So, these qualifications are meant to describe a wise man, not a devotee or a karma-
yog¢. But they are told with the seeker in view. If you want to be free from hatred, well 
that happens to be the nature of ¡tm¡. If there is no doubt or vagueness that the nature of 
¡tm¡ is fullness, ¡nanda, the expression in interacting with the world will be based in 
that ¡nanda and will express as love, the one basic emotion that modifies into 
compassion, friendliness etc., as the situation requires. These are all expressions of one 
¡nanda. Though these qualities describe a wise man, they are not meant to judge 
whether a person is wise or not. They are purely a description of those values and 
attitudes that a seeker should cultivate. 

ADVEâÙË SARVABHÍTËNËM 

AdveÀ¶¡ sarvabh£t¡n¡m, the one who is free from hatred, adveÀ¶¡ towards all 
beings, sarvabh£t¡n¡m. This is one of the most important qualifications of a sanny¡s¢. 
áa´kara says even though a person may cause him some pain, the jµ¡n¢ does not 
entertain any hatred or ill-will towards the person. For him this is very natural because 
he sees all creatures as himself. Though this is a expression in keeping with the ¿¡stra, 
psychologically speaking, this is how it works. Hatred arises only when someone can 
make you unhappy. If someone cheats you and you feel cheated, naturally you will hate 
the person. You have been deceived and feel outraged. If you depend upon the world, 
you will definitely divide the world into objects of r¡ga and dveÀa. An object, which 
you think makes you unhappy you will naturally hate. But if you have inner freedom 
concerning your dependence upon the world for your fullness, your vision is purely 
objective and love is your natural expression. You have no resistance to a person being 
as he or she is. You may not be able to change them even though you know a change 
would have changed the entire society. Even a wise man may have many people around 
him, some of them his own disciples, whom he cannot totally change. That is because it 
is very difficult for people to change. They will praise the wise man attributing all that is 
good to him and not to themselves —and all the time the teacher is saying, ‘You are 
everything.’ But if you project all that is good onto someone else, you can continue to be 
as you are. And that is easier than changing because change is very painful.  

Then again, if you do not change, it is also painful. So, we pray to invoke the grace 
for the necessary changes to take place. The commitment to change expressed in that 
prayer will take care of it. If you say a wise person does not hate, it is not a sanction for 
the ignorant to hate. The point is, no person has a reason to hate another in as much as a 
person is what he is because he cannot be otherwise. If he could, he would certainly 
change. Behaviour that causes pain to others also causes pain to the one who inflicts it. 
Naturally a person would want to change such behaviour. The fact that he does not, 
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shows very clearly that he cannot. It is foolish to want the world to be entirely according 
to our wishes, even though they may seem valid. The changes you may wish for a person 
may definitely be good for him and those who relate to him. The problem is, the person 
may not share your values and even if he does, changing to conform to them is not a 
simple matter of will. Certain things, where an action is involved, you can change by 
will. You can decide to walk a mile a day and then do it. You can always force yourself 
to do an action. But inner change is a different matter. Will only confuses  the issue here. 
Commitment to change is fine but by simply willing, one does not change. It is 
something like somebody asking you to love him; you cannot do anything about it. It is 
something that has to happen. Only by prayer can people hope to change. 

If you can understand that a person behaves as he does because he cannot help it 
and if you see yourself from that person's point of view, you will find that you have to 
change. We always think that the other person should change. Well he is equally free to 
think that you should change. If you analyse it, you find that you have no right to will 
others to change. The maximum you can do is to change yourself. Then, if you really let 
others be what they are, you find there is no hatred. Hatred comes, as I said in the 
beginning, only when somebody makes you unhappy. The truth is, nobody makes you 
unhappy. 

The problem comes from internalising the behaviour of others. If somebody does 
or says something disagreeable to you, you get angry. But if somebody complains to you 
of a headache, you do not get angry and yet it is the same situation when an emotional 
problem causes certain types of behaviour. The problem belongs to the person. You are 
responsible for your own actions and emotions, not those of others. Only if you could 
control things could you be totally responsible for them and since you have no control 
over your own emotion, where is the question of assuming responsibility for others' 
actions? If you have done something intentionally or unintentionally, you can own it up 
and make amends. When you are honest about your feelings, that is the beginning of 
change. You can make amends for your omissions and commissions. But what about 
those of others? How are you responsible for them? Yet someone else's omissions and 
commissions seem to affect you to a great extent emotionally because you at once 
internalise it. Certain behaviour or words trigger old patterns of thinking like self-
criticism stemming from your background. If you analyse it properly, hatred is 
meaningless for any person, leave alone for a wise man. Hatred and anger etc. arise from 
a desire to control. Many people have tried to ‘Save’ the world but in the end they are 
destroyed, often by some microscopic creatures. The only change you can hope to bring 
about is a change in yourself. And because you are free, you can change, as can others—
if they want to. Everyone is a potential saint because saintliness is an expression of the 
nature of yourself. If you see this, you will find you have no problem of control or ill 
will. You have freedom and nothing to quarrel about, only pragmatism. What is possible 
you do. What is not possible you just accept. 
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A person, who understands this, does not have even a small degree of hatred or 
anger for any living being, adveÀ¶¡ sarvabh£t¡n¡m. Seeing himself as all, he is a free 
person whom nothing can hurt. Unlike the ignorant, he does not helplessly set up 
situations where he will be hurt but sees that all situations are shining after him. This fact 
is very real to him making him naturally free from ill will towards all beings, adveÀ¶¡ 
sarvabh£t¡n¡m. You cannot hate unless you get hurt and you cannot get hurt unless 
someone can objectify you. Once you objectify something, you can do anything to it, 
including hurting it. But ¡tm¡ cannot be objectified. Who can objectify the 
consciousness, in which everything else shines as an object? A hurtful action is simply a 
karma, which shines after you who is asa´ga. How does consciousness get affected? 
Actions, therefore, remain simply actions and your responses are pragmatic. 

Such a person will naturally have the disposition of friendliness. He is called 
maitraÅ . Why does he put in the abstract sense rather than saying ‘a friend,’ mitra? 
Anyone can be a friend, even a pet. He makes an abstract noun out of mitra, which 
means the state of being a friend, mitrasya bh¡vaÅ maitr¢, friendliness. One who has 
maitr¢, friendliness is called maitraÅ . He bears no ill-will towards anyone, yet he is not 
aloof; he is friendly. Aloofness is an indication of anger or fear of facing people. It is an 
obstruction to growth because we can only perfect ourselves in the midst of people. 
Removing yourself from people will only aggravate the problem in the midst of people 
because you require various kinds of interactions to invoke every aspect of your 
personality. Only then will you understand yourself. The jµ¡n¢ is not only friendly 
towards people, he is not afraid as he will tell later. He knows that ¡tm¡ is ¡nanda and 
when that fullness gets related it becomes various emotions. Friendliness is one of them. 

JØËNÌ HAS FRIENDSHIP AND COMPASSION 

Karu¸aÅ  is the one who has compassion. He can condone other's omissions and 
commissions. The same ¡nanda that expresses as love or friendliness takes the form of 
sympathy for those who are in pain. áa´kara adds that he is one who gives refuge to all, 
a sanny¡s¢. With the sun, the guru , and all the elements as witnesses, a sanny¡s¢ openly 
declares to all beings, ‘Do not be afraid, m¡ bhaiÀ¶a.’ He will not be the cause of fear 
for anyone because he does not covet any of their wealth or position. Not even a plant or 
animal need be afraid of him anymore. He gives abhaya to all beings. If he does not 
have karu¸¡, how is he going to teach anybody? In the vision of a teacher who really 
knows what he is talking about, you are saccid¡nanda and have no problem. He has no 
problem and neither does anyone else in his vision. If the pain of another does not move 
him, how is he going to see a necessity to teach? How is he going to help his ¿iÀyas in 
getting relieved of their pain? Ënanda, which is so natural to him, transforms into 
sympathy. He is not oblivious to people's behaviour. In fact he is much more sensitive 
than others but his response is one of compassion. In a wise man it is absolute. It is not 
that because he is ¡nanda and sees no problem he has no emotions and therefore, does 
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not teach. If that were so, the tradition of teaching would come to a standstill. Teaching 
would be done by those who do not know what they are talking about and those who 
know would not teach. When the ¿iÀya says, ‘O! Guru, please teach me I am in pain,’ 
the guru does not say, ‘You are saccid¡nanda; you have no problem.’ Nor does he 
become so identified with the sorrow of a saÆs¡r¢ that he becomes sorrowful. This is 
another erroneous notion. If anyone says such a thing of a mah¡tm¡, he is not praising 
him but belittling him. 

The Lord is also represented as one who is all compassion. In his essential form 
you can look upon him as satyaÆ jµ¡nam anantaÆ brahma or you can regard him as 
an ocean of compassion etc. It is the same for a wise man. He has spontaneous 
friendliness and affection towards people. Because he has no ill-will or hatred, he always 
wants to do something good for people. Helping becomes very natural. 

This compassion is greater than that of even a religious person. He may use a 
certain plant in a ritual but a sanny¡s¢ could never cut that plant. Nobody will be afraid 
of a jµ¡n¢ because he is absolutely harmless. He does not demand anything from society 
and more than that, gives abhaya to all. He tells Indra and other devas and even the 
trees, ‘Hereafter do not be afraid of me.’ To reach that point he must be mature; then if 
he has jµ¡na it will prevail, whatever happens. Because of that abhaya, he is fearless 
like an innocent child. This is one of the two expressions often used to describe a wise 
man. The other is a madman, unmatta.  The similarity is that he is happy for no reason at 
all. At least from our standpoint there is no reason. But his happiness does not arise from 
any situation; it is his nature, svar£p¡nanda. And like a child he is free from 
r¡gadveÀas. Just as we are not afraid of a child, likewise we are not afraid of a wise 
man, one who considers sukha and duÅkha as equal, one who can forgive. 

The jµ¡n¢ , then, is one who has no hatred towards any being but who, on the other 
hand, has friendliness and total compassion. All these are not simply attitudes and 
values, s¡dhanas, but rather, because of the context, they are characteristics, lakÀa¸as. 
In the next chapter, certain s¡dhanas, like am¡nitva, adambhitva, ahiÆs¡, are given 
as means for gaining knowledge, jµ¡na-sadhanas, and therefore, to be cultivated. But 
they are the expressions of a wise man who knows that the nature of the self is freedom, 
fullness. When he interacts with the world, he expresses himself as adveÀ¶¡ 
sarvabh£t¡n¡m, etc. 

JØËNÌ HAS NO AHA×KËRA AND MAMAKËRA 

NirmamaÅ, one who is free from the sense of ‘mine,’ the sense that something 
belongs to him. This notion can remain even if one gives up all possessions, even if one 
is a sanny¡s¢. He may not have any real estate or a bank account but he can still have the 
sense of ‘my body,’ ‘my m¡l¡,’ ‘my kama¸·alu .’ This sense of ownership, mamatva, 
goes only when aha´k¡ra, which expresses as ‘I am this much alone’ goes. As long as 
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the sense of ‘I’ is placed in the physical body, dehe ¡tma-buddhi, there is the notion of 
oneself as an isolated individual. Once that is there, the idea of ‘mine,’ mama-pratyaya, 
is impossible to avoid. You can give up as many things as you like but his mama-
pratyaya will not totally go until the aha´k¡ra goes. What goes, in fact, is not the 
aha´k¡ra but the notion of the reality of the aha´k¡ra. Once a person has jµ¡na, there 
can be no notional aha´k¡ra because the notion stems from self-ignorance. 

Aha´k¡ra and mama-k¡ra support each other's existence. Unless you say ‘these 
things are mine,’ aha´k¡ra cannot really be sustained. But even relatively speaking 
there is nothing one can claim to own if you analyse it. A mature person looks upon 
everything as belonging to Ì¿vara. He finds himself endowed with a few things towards, 
which he has the attitude of a trustee and does not suffer from the inflated notion that he 
has accomplished everything he has, a notion rooted in ignorance. This is a person who 
through viveka has gained maturity and is relatively free from a sense of insecurity. The 
fact that what will happen will happen, is well known to him and thus he enjoys a certain 
relaxation and readiness to face things as they come. There is trust in himself, trust in 
Ì¿vara and therefore, a lot of inner freedom. That is a mature aha´k¡ra, but still not 
enlightened. A kind of mama-k¡ra remains though not to the degree we generally see in 
people. He is a karma-yog¢, a bhakta. 

In this verse, however, the person talked about has no notion of ‘I,’ ahaÆ-
pratyaya, as the body etc., a notion that comes from self-ignorance. On inquiry, with the 
help of ¿¡stra and the guru, he has discovered himself to be free from being one 
physical body and sees that he is, in fact, everything. His vision is aham idaÆ sarvam, 
‘I am all this’ and, therefore, the individual ‘I’ sense has gone. This can only be a jµ¡n¢, 
not a bhakta in the popular sense of the word who is necessarily an ajµ¡n¢ because he 
makes a division between himself and the Ì¿vara he worships. 

That does not mean that a jµ¡n¢ cannot be a bhakta. As we have seen, he is 
included in the four types of devotees, the ¡rta who worships only when he is in distress, 
the arth¡rth¢ who enlists Bhagav¡n's help to accomplish his various ends, the jijµ¡su 
who wants to know who is Bhagav¡n and finally the jµ¡n¢ who appreciates Ì¿vara as 
essentially non-separate from himself. He is, in fact, the only real bhakta because his 
bhakti is fulfilled. All the others are qualifying themselves to become real bhaktas. 
Though they are all dear to Ì¿vara, ‘the jµ¡n¢,’ he says, ‘is Myself alone,’ jµ¡n¢ tu 
¡tm¡ eva. That is, who is being discussed here. 

JØËNÌ IS EQUAL IN SUKHA AND DUéKHA 

Sama-duÅkha-sukhaÅ—The one for whom sukha and duÅkha are equal. How 
can one be the same in sukha and duÅkha when in order for there to be sukha or 
duÅkha the mind must undergo a modification? If you are to have emotional pain, your 
mind cannot be the same as it was when it was peaceful; it must undergo a change. 
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Similarly, you cannot experience sukha, without the mind undergoing a change. Yet it is 
said here that this person is equal in sukha and duÅkha. It looks like a contradiction. In 
saying this, there seems to be an acceptance of sukha and duÅkha for the jµ¡n¢. If he 
has these, how can he be equal? They both imply a change with which one identifies to 
say of oneself, ‘I am happy’ or ‘I am sad.’ There can be no sukha or duÅkha without the 
‘I’ sense. Perhaps, then, when the mind has sukha or duÅkha the jµ¡n¢ just witnesses it 
as s¡kÀi. But if he is a s¡kÀi, his experience cannot be called duÅkha or sukha. There 
appears to be some difficulty here. We should understand that sukha-duÅkha means 
situations that generally cause sukha and duÅkha, occasions that normally call for 
condolences or congratulations. If there is a death we offer our condolences because as a 
society we consider that death makes those who are left behind unhappy. Each society 
has commonly accepted situations, that are a cause for sorrow, duÅkha-pr¡paka, or 
rejoicing, sukha-pr¡paka. When such situations occur, a person who is sama-duÅkha-
sukhaÅ is the same, neither getting elated nor depressed which is possible only when 
you do not depend upon situations in order to be happy. If you do, you are going to be 
emotionally unstable, elated when things are conducive for you and dejected when they 
are not. This is not the case for the one whom they call sama-duÅkha-sukhaÅ . 

It is easy to say, you should be equal to sukha and duÅkha but this is not a piece 
of advice. The point is that a person who is dependent upon situations for his well-being 
will be subject to emotional ups and downs. And one who does not, has discovered that 
the self is fullness, p£r¸a, which therefore, cannot be improved upon and absolutely 
secure and timeless, being satya-¡tm¡. Knowing that the self is sat-cit-¡nanda-
svar£pa he is sama-duÅkha-sukhaÅ. In situations that cause duÅkha, not conducive to 
his comfort, he does not become a duÅkh¢. It is not a question of merely enduring a 
difficult situation. Anybody can do that. What is different about a jµ¡n¢ is that he does 
not become a duÅkh¢. This is not a matter for behaviour modification but a fact to be 
understood and quietly recognised, which takes inquiry. It is because of his jµ¡na that he 
is equal, not because he is following a mandate. 

Mandates like ‘Be equal in conducive, sukha-k¡raka, and non-conducive, 
duÅkha-k¡raka, situations,’ create conditioning and therefore, a psychological pressure 
to which you eventually must succumb or lose your sanity. Therefore, even though such 
statements have relative truth, it is important to understand them properly. Mandates like 
this create an ideal from which people necessarily distance themselves. The ideal is ‘I 
should be like this’ but the reality is I am not. And the greater the list of ‘shoulds’ and 
‘should-nots,’ the greater is a person's estrangement from himself. If finally one day you 
can drop these ideals, you will discover that you are fine. You can have goals; that is 
different. But if you decide to achieve one goal today and tomorrow you choose another, 
it does not matter. If you want to accomplish something in two years, you plan for that. 
But it is not an ideal. Tomorrow in the wake of new knowledge you might totally give up 
the pursuit or extend it for another five years. That readiness to reshuffle your ideas and 
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objectively face challenges as they come is sanity. Being the same in the face of sukha 
and duÅkha is not valid as an ideal because it is not possible when there is 
self-ignorance. But sukha-duÅkha situations can be faced with relative equanimity. 
That is yoga—samatvaÆ yoga ucyate. You take the results of actions as pras¡da, as we 
have seen, and thereby acquire a manageable mind, the mind of a yog¢. But for a person 
who has knowledge, it is different. Knowledge makes one free from dependence on 
situations for his well-being, security, and happiness. 

JØËNÌ HAS KâAMË  

And therefore, he is  kÀam¢, one who has forbearance, forgiveness and can retain 
his composure in spite of hostile situations. This again is not an ideal. If you take it as 
such, it only creates pressure, which will vitiate your very pursuit. Just drop kÀam¡ as an 
ideal and understand what it takes to have kÀam¡. Condemning yourself for not having 
kÀam¡ is another form of idealizing, which will only cause you anxiety and keep you 
struggling and seeking. If there are no ideals but rather certain things to understand in 
life, you will find you are a seeker, a jijµ¡su. It is a small shift but it makes such a big 
difference.  

Absolutely, this is the natural expression of a jµ¡n¢. As a thing to be understood 
and assimilated, it is a s¡dhana.  

What is kÀam¡? What does it take to remain composed under all hostile 
situations? Only when you are ready for the worst is it possible and the worst that can 
happen is death. This can be handled only by a jµ¡n¢ who knows that though time, k¡la, 
devours the entire creation, he devours time in the sense that he knows he is free from 
time, and thus devours the whole jagat. Facing death is not an issue for him because 
there is no death. If you say the body dies, he will say it is dying all the time. The cells 
are constantly changing and since the body is objectifiable, its nature is to be destroyed, 
d¤À¶a-naÀ¶a-svabh¡vaÅ. It is not going to die on one particular occasion; it is always 
changing. The mind is also constantly dying because a thought is always momentary, 
kÀa¸ika. Ëtm¡, on the other hand, is not subject to change because it is not subject to 
time. Therefore, ‘I’ does not die. Right at the outset Lord said n¡sato vidyate bh¡vaÅ 
n¡bh¡vo vidyate sataÅ , there is no (independent) existence for the apparent and ¡tm¡, 
which is existence, sat, does not have abh¡va, non-existence, which means that it never 
dies. What dies alone is dying and this is generally accepted. Only if ‘I’ dies is there a 
problem. When the sun sets we do not mourn its passing because we know that it is the 
nature of things to change. Once you understand the nature of something, you do not 
expect it to be different. There is no complaint that sugar is sweet or vinegar is sour 
because that is their nature. The body is changing and so, is the mind; it is their nature. 
But ¡tm¡ never changes; again because that is its nature. Ëtm¡ can never be made to 
change and the body cannot be stopped from changing. Since you cannot change the 
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course of events, why grieve over it? A wise person is unruffled because of this 
knowledge. Even if a jµ¡n¢ is physically injured, he understands that only his body is 
harmed. There is no sense of being injured or, if the injury is deliberate, insulted. The 
physical body may be black and blue but inside, being awake to the fullness that is the 
nature of ¡tm¡, he is free from emotional bruises.  

Relatively kÀam¡ is an attitude based on understanding, which can also be seen as 
forgiveness. We can see how natural this would be for a wise man but as a value it is a 
dangerous concept. Who are we to forgive? The whole world has forgiven us, allowing 
us to live as we are. This whole notion of forgiveness just creates distance. There is 
nothing to forgive. Again, we only have to understand one another. All of us are 
different because of differences in our thinking and backgrounds and are all in the 
process of maturing. If you understand that you will find that nobody is bad or good. 
Therefore, kÀam¡, means one who is naturally accommodative.  

∫…xi…÷÷üı& ∫…i…i…∆ ™……‰M…“ ™…i……i®…… o˘f¯ x…ù…™…&* 
®…™™…Ã{…i…®…x……‰§…÷ r˘™……Ê ®…‰ ¶…HÚ& ∫… ®…‰  |…™…&**14** 
santuÀ¶aÅ satataÆ yog¢ yat¡tm¡ d¤·hani¿cayaÅ 
mayyarpitamanobuddhiryo me bhaktaÅ sa me priyaÅ Verse 14 

∫…xi…÷üı& santuÀ¶aÅ — the one who is completely satisfied; ∫…i…i…®…¬ satataÆ — always; 
™……‰M…“ yog¢ — one who is united; ™…i……i®…… yat¡tm¡ — who has mastery over his mind; 
o˘f¯ x…ù…™…& d¤·hani¿cayaÅ — whose ascertainment is firm; ®… ™… +Ã{…i…®…x……‰§…÷ r˘& mayi 
arpita-mano-buddhiÅ — whose mind and intellect are resolved in Me; ™…& ®…ë˘HÚ& yaÅ 
madbhaktaÅ  — he who is My devotee; ∫…& ®…‰  |…™…& saÅ me priyaÅ  — he is beloved to 
Me  

The one who is completely satisfied, who is always united, who has 
mastery over his mind, whose ascertainment is firm, whose mind and 
intellect are resolved in Me, who is My devotee, is beloved to Me.  

SUCH A JØËNÌ IS MY BELOVED 

Such a jµ¡n¢, Lord K¤À¸a says, ‘is My beloved, me priyaÅ.’ The use of the sixth 
case is exactly as it is when you say mama ¡tm¡, which means simply me, ¡tm¡. 
Similarly when he says me priyaÅ, ‘He is beloved to Me,’ it means, ‘He is one with 
Me.’ An example often used to illustrate this kind of genitive is ‘r¡hoÅ ¿iraÅ’ itivat, 
like R¡hu's  head. In Indian astrology R¡hu is a shadow planet consisting only of the 
head of a dragon. Even though there is no real possession possible here because there are 
not two things, one of, which can possess the other, we have the expression R¡hu's 
head. Similarly, me priyaÅ , My beloved is, more accurately, My ¡nanda. The most 
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beloved thing in the world is ¡tm¡, for whose sake everything becomes pleasing, 
¡tmanastu k¡m¡ya sarvaÆ priyaÆ bhavati. Previously Bhagav¡n also said the jµ¡n¢ 
is Myself’ alone, jµ¡n¢ tu ¡tm¡ eva. Here he says, saÅ me priyaÅ, which is the same 
thing, only here he says bhakta and there he used the word jµ¡n¢.  

JØËNÌ IS ALWAYS SATISFIED  

SatataÆ santuÀ¶aÅ—the jµ¡n¢ is always satisfied. Satatam is an important word 
here. Everybody is santuÀ¶a, happy occasionally or with reference to some conducive 
situation. You may be happy with your job, your partner, your children but if I keep on 
extending the list, it will come to something you are not happy about. As a saÆs¡ri one 
is happy only with reference to certain things, but not satataÆ santuÀ¶aÅ, not one who 
is always happy. This describes a sanny¡s¢, a jµ¡n¢ who áa´kara says has a sense of 
adequacy, alampratyaya with reference to everything. He does not take issue with 
himself, the world and God on any account and is happy with himself. Generally we 
have not resolved our issues of contention even with God let alone with the world where 
we have numerous things to settle with various people and situations. And with regard to 
our own mind, body and senses, we have many accounts to settle. In this condition, it is 
not possible to have a constant alampratyaya.  

There are only two things about which one can really say ‘enough.’ One is food. 
No matter how much you may like something, after you have eaten a certain quantity, 
you say alam , enough. That is why they say giving food is one of the two best acts of 
charity. If you feed somebody, he will eventually say ‘enough’; whereas money, for 
example, is never alam. Nor is any other thing except brahmajµ¡na. Even empirical 
knowledge, apar¡vidy¡ can never be alam because the more you know, the more you 
realise the extent of your ignorance. The sense of alam can only come when you know 
that you are p£r¸a, complete, because that alone cannot be improved upon. Of these two 
acts of charity ved¡nta-vijµ¡na is greater because it creates an alampratyaya, which, 
unlike that created by having enough food, is not temporary. SantuÀ¶aÅ satatam is a 
person who has settled all his issues of contention. As a sanny¡s¢, all he has to do is 
maintain his body for which he requires food etc. If it is there he is satisfied; even if it is 
not, he is satisfied. And whether he gets something nutritious and palatable or quite the 
opposite, he is happy. By mere practice one can acquire this capacity; but it is very 
natural for a person who has settled account with himself.  

Satatam can also be taken as qualifying yog¢. There are two meanings for yog¢ 
based on the two meanings of the root yuj. If the root is taken in the sense of ‘to master 
or control, nirodhane,’ a yog¢ is one who has yoga, which is defined as citta-v¤tti-
nirodha, control over the thoughts. The second meaning of the root yuj is ‘to unite.’ 
That is the sense in which it is used here. He is a yog¢ because of his jµ¡na of his 
identity with Ì¿vara. He is also a yog¢ with reference to his mind in that he has 
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tranquillity, citta-sam¡dh¡na, but not by the force of his will. The once restless mind 
was made relatively composed by viveka and karmayoga, then when it was exposed to 
ved¡nta-pram¡¸a, it fulfilled its purpose in the recognition of the truth of itself. It poses 
no problem for him since he does not identify with it as ‘I.’ Being very clear about the 
fact that he is not the mind, he does not judge himself on the basis of mental conditions. 
He is satataÆ yog¢, always a yog¢. Everybody has experiences of tranquillity, citta-
sam¡dh¡na, and in that sense is a yog¢ occasionally. Here Bhagav¡n is describing a 
jµ¡n¢, which is why he can say satataÆ yog¢.  

The word satatam is placed between the two words—santuÀ¶aÅ and yog¢—in 
order to modify both. This technique is called k¡k¡kÀi-ny¡ya, the analogy of the crow's 
eye. The eye of a crow does not move in its socket so, when it turns its head to see, it can 
look as though a single eyeball goes to the other socket. It is the same here. A single 
modifier placed between two nouns can modify the meaning of both nouns. Another 
analogy for the same situation is that of a lamp on the threshold, dehal¢-d¢pa-ny¡ya. It 
simultaneously lights up the inside and outside. Similarly here, satatam simultaneously 
modifies santuÀ¶aÅ and yog¢. 

HE IS ALWAYS TRANQUIL BECAUSE HE HAS A MASTERY 
OVER HIS MIND 

SatataÆ yog¢—is one whose tranquillity, citta-sam¡dh¡na, is constant, which is 
possible only because he has nothing to do with his mind. He is also yat¡tm¡, the one 
who has a mastery over his mind. Here ¡tm¡ refers to the mind and his mind is yata, 
mastered. And he is satataÆ yog¢, because he is yat¡tm¡, one who has mastery over his 
mind. The nature of the mind is to be restless and easily affected by external situations. 
When the mind is resolved in himself and therefore, not subject to this nature, the one 
who has such a mind is called satataÆ yog¢. 

HE IS ONE WHOSE KNOWLEDGE IS WELL DETERMINED 

D¤·hani¿cayaÅ —one whose knowledge is very well determined. He has a clear 
ascertainment, ni¿caya, of the nature of ¡tm¡ and that is firm, d¤·ha, in the sense that it 
is free from doubts. This is not adamancy but rather a clarity about the nature of the self.  

When he sees clearly that ¡tm¡ is Brahman , the knot of the heart, 
h¤dayagranthi, is cut, bhidyate. Between ¡tm¡ and the deha there is a granthi, a tie, 
brought about by avidy¡, ignorance. From that comes k¡ma followed by karma, old 
and new. By this three-stranded string, avidy¡-k¡ma-karma, together called 
h¤dayagranthi, an individual is bound and is released when that knot is untied. Doing 
varieties of things only makes it more knotted since action stems from a failure to 
understand the original problem. As in untying a tangled ball of yarn, pulling at the 
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wrong threads will only make the ball more tangled; you must get the ‘hang’ of it; then 
the knot will resolve. Spiritually also, you must first understand that seeking a solution 
within saÆs¡ra is only complicating the problem. The problem is ignorance and to 
determine that you need viveka. Dharma, artha, k¡ma and mokÀa are the four strands 
hanging from the tangled ball of saÆs¡ra. If you pull on the first three, you are 
tightening the knots. Pursuing artha and k¡ma only creates further problems and though 
dharma resolves the problems to an extent, it does not untie the fundamental knot, 
h¤·ayagranthi. For that you have to remove avidy¡. When you do, the knot resolves 
because there is no longer any doubt about whether ¡tm¡ is Brahman  or limited, kart¡ 
or akart¡, bhokt¡ or abhokt¡. These are to be seen severally because there is one 
contention that even though ¡tm¡ is akart¡ it is still a bhokt¡.  And another that ¡tm¡ is 
a¸u-parim¡¸a—of the size of an atom. Even if you say that ¡tm¡ is Brahman , does it 
have attributes, is it sagu¸a, or is it free from them, is it nirgu¸a? And even if you 
know it is nirgu¸a-brahma, should you do karma for the sake of mokÀa or not? These 
are some of the many possible doubts. None of them exist for the one who is a 
d¤·hani¿cayaÅ with reference to ¡tm¡.  

Mayyarpitamano buddhiÅ —manas and buddhi  have two distinct functions and 
are therefore, mentioned separately here. The nature of the mind is  to vacillate between 
one thing and its opposite, sa´kalpa-vikalp¡tmakaÆ manaÅ . Buddhi, on the other 
hand, is characterised by resolve or determined knowledge. Both of these, Bhagav¡n 
says, are surrendered to ‘Me, mayi arpite.’ All doubts are resolved in the wake of the 
knowledge of Parame¿vara. Manas, buddhi, everything is placed in param¡tm¡. That 
is, there are no doubts because the person is awake to param¡tm¡. This is the reason for 
his d¤·hani¿caya. Similarly, he is a yog¢ because he is yat¡tm¡. This cause-effect 
relationship between two words is called hetu-hetumad-bh¡vaÅ. The cause, hetu, is 
that he is a mayyarpita-manobuddhiÅ , the result of that, the thing that has the cause 
inherent in it, hetumat, is his d¤·hani¿caya. This is one of the technical expressions 
used to help us understand the ¿¡stra.  

SUCH A JØËNÌ IS MY DEVOTEE AND IS VERY DEAR TO ME 

The one who is like this, Bhagav¡n  says, is ‘My devotee,’ madbhaktaÅ . 
Whenever Bhagav¡n  uses the word ‘My,’ there is a potential problem. It implies that 
there is something different from Bhagav¡n as when you say, ‘my servant,’ the servant 
is different from you. When he says he is ‘My’ devotee, madbhaktaÅ , and is beloved to 
‘Me,’ sa me priyaÅ , it looks as though the Lord is partial to those who praise him li ke 
anyone else who is vulnerable to flattery. If sugar were personified and you were to say, 
‘O! Sugar, you are so sweet,’ it would not get flattered because it is sweet by nature. If 
you tell a person he is sweet, however, he can feel good about it because he knows how 
many problems he has and for the time being he can forget them.  
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Praise of Bhagav¡n is always inadequate. When we say he is all compassion and 
yet have very little understanding of compassion, how much weight can those words 
carry? With our small fraction of compassion we stretch our imagination to all 
compassion. It is the same for omniscience or any other absolute virtue. Since we do not 
know anything about it, our talking about it has little meaning. It is like Einstein's driver 
telling him what a wonderful scientist he is. Such praise only has meaning if it comes 
from a colleague or superior. Otherwise it always conveys something less than what he 
is. Praising Bhagav¡n with a limited knowledge, the individual mind cannot even 
approach what he deserves. If he gets flattered by that, he has a problem. But Bhagav¡n 
does not get flattered because he knows that he is much more than what you can say — 
whatever you say.  

If this is understood, how can the Lord say, ‘He is beloved to Me; he is My 
devotee.’ This is the basis for all sects of duality. In this expression there are no two 
separate entities called K¤À¸a or his devotee intended. The person he is talking about is 
santuÀ¶aÅ satataÆ yog¢. That can only be a jµ¡n¢. If he is a simple devotee, a 
karmayog¢, he will be a santuÀ¶aÅ relatively but not satataÆ santuÀ¶aÅ. He can also be 
a yog¢ to some degree but not satataÆ yog¢. And he cannot be a d¤·hani¿cayaÅ at all 
because as a devotee he will be plagued with doubts about his identity with Ì¿vara. He is 
speaking only of a jµ¡n¢ here, not a bhakta. The jµ¡n¢ is beloved to Bhagav¡n in the 
sense that he is non-separate from himself. When someone is beloved to you, where do 
you see this belovedness? It does not exist in any given attribute of the person but in 
your attitude. In his or her presence or even at the thought of the person you experience 
yourself as totally accepting and accepted. Two individuals resolve in love and each 
becomes an object of love for the other. There is unity and that emotional identity is 
revealed by the word priya. Saying someone is beloved to you is saying he is one with 
you. Here, even though the jµ¡n¢ is recognised as an individual with one mind, one set 
of senses, still Bhagav¡n says he is essentially one with ‘Me.’ Therefore, My devotee is 
beloved to me, madbhaktaÅ sa me priyaÅ .’  

In the seventh chapter he said, I am the most beloved for the wise man, priyaÅ hi 
jµ¡n¢naÅ atyartham aham.’ Here he makes it complete by saying sa me priyaÅ, ‘He is 
the most beloved to Me.’ It has to be understood both ways; then it is a mah¡v¡kya. 
Otherwise, it would mean, I may be Bhagav¡n  but Bhagav¡n is  not me Bhagav¡n like 
how the mind is me but I am not the mind. Here, not only am I Brahman , Brahman is 
myself. Therefore, we say both, ahaÆ brahm¡smi and brahma aham asmi, which 
means there is no division.  

There is also a prayer to understand the oneness of Ì¿vara and myself, which says 
m¡ ahaÆ brahma nir¡kury¡Æ m¡ m¡ brahma nir¡karot, ‘May I not reject 
Brahman; may Brahman (as Ì¿vara) not reject me.’ As long as I see myself as 
separate, Ì¿vara becomes the giver of grace and I invoke that grace to know the identity 
of j¢va and Ì¿vara. In that I can discover what is said here, sa me priyaÅ.  
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Beloved is a figurative expression here. In the creation there is nothing dearer than 
yourself. If someone is beloved to you it is only because he makes you happy and what 
you really love is the pleased you and you are always searching for that which will 
invoke that person. Only ¡tm¡ is priya and when Bhagav¡n says sa me priyaÅ , it 
means he is ‘myself,’ ¡nanda¿var£pa. That is the real me and there is no other thing in 
the world that is priya. Therefore, me priyaÅ here means mama svar£paÅ.  

Further describing the jµ¡n¢ Bhagav¡n  says:  

™…∫®……z……‰ u˘V…i…‰ ôÙ…‰EÚ…‰ ôÙ…‰EÚ…z……‰ u˘V…i…‰ S… ™…&* 
Ω˛π……«®…π…«¶…™……‰u‰˘M…Ë®…÷«HÚ…‰ ™…& ∫… S… ®…‰  |…™…&**15** 
yasm¡nnodvijate loko lok¡nnodvijate ca yaÅ  
harÀ¡marÀabhayodvegairmukto yaÅ sa ca me priyaÅ Verse 15 

™…∫®……i…¬ yasm¡t — the one because of whom; ôÙ…‰EÚ& lokaÅ  — people; x… = u˘V…i…‰ na 
udvijate  — do not get disturbed; S… ™…& ca yaÅ — and who; ôÙ…‰EÚ…i…¬ lok¡t  — because of 
people; x… = u˘V…i…‰ na udvijate — do not get disturbed; ™…& S… yaÅ ca — and the one; Ω˛π…«-
+®…π…«-¶…™…-=u‰̆M…Ë& harÀa-amarÀa-bhaya-udvegaiÅ — from elation, intolerance, fear and 
anxiety; ®…÷HÚ& muktaÅ — who is free; ∫…& ®…‰  |…™…& saÅ me priyaÅ  —he is beloved to Me  

The one because of whom people do not get disturbed and who does not 
get disturbed by people, and who is free from elation, intolerance, fear 
and anxiety, he is beloved to Me.  

PEOPLE DO NOT GET DISTURBED BY HIM NOR DOES HE GET 
DISTURBED BY THEM 

Yasm¡t na udvijate lokaÅ, the one because of whom, yasm¡t , people, lokaÅ , do 
not get disturbed, na udvijate. LokaÅ is the collective singular here. This is a person 
who is not a source of agitation for any living being. Further, he himself does not get 
disturbed by the world, lok¡t na udvijate ca yaÅ. This spontaneous expression of a 
jµ¡n¢ is an important s¡dhana for the mumukÀu.  

He is not afraid of the world, which, though it is a great accomplishment, is not 
enough. Even a tyrant does not seem to be afraid of the world but he is not one from 
whom the world has no fear, yasm¡t na udvijate lokaÅ . Both have to be said. Fear of 
the world and therefore, dependence upon it is largely based on self-judgement. What 
one thinks about oneself is one aspect of it but what others think is an integral part of 
self-judgement. Then there is the further complication of the difference between what 
others think and what you think they think. You can see how much we live in our own 
thought world. Let us see the fallacies of some of this thinking. What I think about 
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myself is negated by the ¿¡stra as not true and what others think about me, I do not 
really know. They view me through their own projections of which I have no knowledge 
and my objectivity is obscured by my own fears and anxieties. If my estimation of 
myself is not very great, my conclusions about what others think of me is not going to be 
difficult to predict. Conditioned by my own thinking about myself, I draw conclusions 
about what others think of me. And what others think seems to be very important. We 
spend so much time and energy convincing others that we are not what they think. This 
is all because our security and happiness depend upon the world in the form of opinions 
of others. Their frowns and smiles seem to determine when we are happy or unhappy. 
Here, however, is a person who has no fear of being disturbed by the world. A foolhardy 
person also may respond fearlessly to situations but he will eventually be disturbed. The 
fearlessness that Bhagav¡n  is talking of here is not that of a tyrant or of foolhardiness.  

You can be disturbed by others only to the extent that you allow them to disturb 
you. And others will be disturbing as long as you depend on them for a sense of well-
being. If a person thinks he is mortal and subject to limitations, imperfections and 
inadequacies, all these form his self-identity and it is impossible for him not to be 
dependent upon situations. He even wants to please God. Though we may be in the good 
graces of the people we know, we find they cannot help us much. Therefore, we want the 
grace of Bhagav¡n. The fundamental notion of a sense of imperfection centred on 
oneself is the basis for disturbance. That situation cannot be altered until I am released 
from the sense of imperfection by the knowledge of ‘I.’  

Here K¤À¸a is talking about the one who is pursuing the knowledge of akÀara-
brahma as identical with ¡tm¡. He is free from any sense of imperfection in spite of the 
fact that the body, senses and mind are imperfect because the self does not have any of 
these features. They belong to an¡tm¡, which is mithy¡ and thus do not in any way 
condition the self, which is the satya from, which they draw their very existence. In the 
wake of this knowledge, one is not disturbed—lok¡t na udvijate.  

This can also be viewed as a s¡dhana in, which case the statement yaÅ lok¡t na 
udvijate  is to be understood to mean one who does not worry about what others think. 
You are responsible for your emotions and actions, not those of others. It is a matter of 
not internalising the behaviour of others without ruthlessness or lack of care. You do 
take care to make sure that your behaviour does not disturb, which is all that you can 
really take care of. In spite of that, others will sometimes get disturbed but you are not 
responsible for that nor can you do anything about it except pray. So, as a s¡dhana you 
assume responsibility for  your actions and emotions and do not let yourself get disturbed 
by those of others.  

And the world should not be afraid of you, which is unavoidable if you are a 
competitor. That is why it is said the jµ¡n¢ is a sanny¡s¢. Since he is free and happy 
with himself, he has no need to prove himself by acquiring things. Any attempt to 
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acquire necessarily involves competition and a person who is competing in society is 
bound to disturb one person or the other. Therefore, to be a person from whom the world 
has nothing to fear, the sanny¡s¢ takes a vow of ahiÆs¡, as we saw. Even the gods and 
celestials are called by name and are openly told, ‘Do not be afraid. I am not coveting 
your position.’ This is his primary vow, an assurance to all living beings from the gods 
to the trees that he will never harm them in any way. Then he is given sanny¡sa. 
Wanting to gain the knowledge of akÀaraÆ brahma, the sanny¡s¢ gives this abhaya to 
all living beings and pursues his studies. You can understand what kind of life it is—a 
very alert life making sure that no one gets disturbed.  

Though you may not disturb others, you may get disturbed. Unpleasant situations 
can provoke anger and if you cannot express it, it gets repressed and your whole 
personality gets distorted. Just imagine yourself as a person who does not get disturbed 
by the world. No matter what happens or what anyone says or does, you do not get 
disturbed but keep doing whatever is to be done without disturbing anyone. Think of 
what kind of person you would be. You will find you are a free person. Freedom is 
nothing but that which is centred on yourself. Not disturbing others and not being 
disturbed by others is possible only when the aha´k¡ra is resolved in the wake of the 
knowledge that the self is akart¡, abhokt¡, because aha´k¡ra alone is responsible for 
all kart¤tva and bhokt¤tva. Unless this is very clear, it is not possible to accomplish this 
totally. As a value it can be pursued to improve your tolerance level but it is only total in 
the wake of the knowledge of akÀaraÆ brahma. 

THE JØËNÌ IS FREE FROM EXULTATION, INTOLERANCE, FEAR 
AND PAIN  

Further he says harÀa-amarÀa-bhaya-udvegaiÅ muktaÅ yaÅ—the one who is 
free from elation, intolerance, fear and anxiety, sa ca me priyaÅ—he is beloved to me. 
HarÀa is the state of mind that ensues when you achieve something you had wanted very 
much. There is an exultation, which áa´kara says is indicated by horripilation and 
shedding tears. When you reach such an extreme of joyous emotion, its opposite is not 
going to be far away.  

AmarÀa is an intolerance, which is often rooted in jealousy, if someone is able to 
do something well or is happy and your appreciation of that invokes pain in you, you are 
suffering from jealousy, m¡tsarya. AmarÀa can also express as as£y¡, overlooking a 
person's virtues and finding fault. When someone has a good quality, why not enjoy it? 
Someone who has as£y¡ will disregard the virtues and try to discover the person's faults. 
And everyone has faults. M¡tsarya, and as£y¡ are together called amarÀa. When things 
do not go as you would like them to and you find you cannot tolerate yourself or the 
world that you feel has deceived you, that is amarÀa.  
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The jµ¡n¢, however, recognises any accomplishment as his own glory. With his 
knowledge he can say along with K¤À¸a, ‘I was Manu. I am Indra. There is nothing 
separate from Me and therefore, anyone's glory is My own glory.’ Ì¿vara, to whom all 
glories belong, is non-separate from Brahman , which is non-separate from ¡tm¡, 
therefore, any vibh£ti anywhere is your own. Since Ì¿vara's glory is infinite, with this 
knowledge you can keep on discovering his glories, which are non-separate from 
yourself. And this is why there is no amarÀa, jealousy or intolerance.  

He is also free from fear, bhaya. At the level of the j¢va who is a karma-yog¢, he 
trusts in the order, which is Ì¿vara and therefore, conducts his life free from fear. The 
more you are aware of Ì¿vara's role in your life, the more you find you are able to relax. 
You can let go of all that happened in the past and of all that may happen in the future 
and just do what is to be done without concern for what others think. This is a unique 
attitude, which comes of prayer. The more you recognise Ì¿vara, the less fear you have, 
relatively. Absolute freedom from fear is only possible with the knowledge that there is 
no second thing because fear is only generated by a second reality equivalent to myself. 
Even if I am paraÆ brahma, if there is another paraÆ brahma there will be fear 
because then there is the possibility of isolation, division and separation. Fear of being 
overpowered, cheated, and so on, exist only when there is a second thing. Even God 
becomes a source of fear as a punisher. The very one who is a source of fearlessness, 
abhaya, becomes the cause for fear if you see him as a second thing. If you see him as 
yourself, there is no source of fear because there is no other source. In 
Taittir¢yopaniÀad , it is said that the wind blows, the sun rises, Agni  and Indra and even 
Lord Death do their jobs because of fear, bh¢À¡ asm¡d v¡taÅ pavate, bh¢À¡ udeti 
s£ryaÅ, bh¢À¡ asm¡d agniÅ ca indraÅ ca m¤tyuÅ dh¡vati paµcama iti. All the 
phenomenal forces behave as they do because of some mandate. The idea is individuals 
do things out of fear —fear of being punished, fear of being ridiculed or rejected, fear of 
losing, and finally, fear of other. Elsewhere it is said, ‘The one who sees a seeming 
multiplicity, goes from death to death, m¤tyoÅ m¤tyum ¡pnoti ya iha n¡n¡ iva 
pa¿yati.’ But for the one who sees the truth, any way he looks at it, there is only one 
thing. From the standpoint of the self there is no second thing because everything has its 
being in the self. And if he looks at it as a whole, the whole cannot be many because 
infinity can have no parts. Thus fear does not exist for the one who has this non-dual 
vision.  

Pain, udvega, of course, is not possible because ¡tm¡ is asa´ga and further, being 
¡nanda, pain is not possible.  

The one who is free from all these, harÀa-amarÀa-bhaya-udvegaiÅ muktaÅ  is 
priyaÅ, beloved to ‘Me’ meaning identical with ‘Me.’  



Bhagavadg¢t¡ 394 

+x…{…‰I…& ∂…÷ S…n«˘I… =n˘…∫…“x……‰ M…i…¥™…l…&* 
∫…¥……«Æ˙®¶…{… Æ˙i™……M…“ ™……‰ ®…ëHÚ& ∫… ®…‰  |…™…&**16** 
anapekÀaÅ ¿ucirdakÀa ud¡s¢no gatavyathaÅ 
sarv¡rambhaparity¡g¢ yo madbhaktaÅ sa me priyaÅ Verse 16 

+x…{…‰I…& anapekÀaÅ — the one who has no dependence; ∂…÷ S…& ¿uciÅ  — the one who is 
clean; n˘I…& dakÀaÅ — the one who is able;  =n˘…∫…“x…& ud¡s¢naÅ — the one who is neutral; 
M…i…¥™…l…& gatavyathaÅ — the one from whom fear has gone; ∫…¥……«Æ˙®¶…-{… Æ˙i™……M…“ 
sarv¡rambha-parity¡g¢ — the one who has completely given up all initiation (of 
actions); ™…& ®…ë˘HÚ& yaÅ madbhaktaÅ — the one who is My devotee; ∫…& ®…‰  |…™…& saÅ me 
priyaÅ — he is beloved to Me  

The one who has no dependence, is clean, s able, and neutral, from whom 
fear has gone, who has completely given up all initiation (of actions), and 
who is My devotee is beloved to Me.  

HE IS NOT DEPENDENT ON ANYTHING 

AnapekÀaÅ, áa´kara says, is someone who does not depend upon the relationship 
between the physical body, sense organs and sense objects for his sense of well-being. 
He knows he is self-existent, not dependent upon any other factor and does not suffer 
from the delusion that he is only alive if the body is alive. The pr¡¸a, which keeps the 
body alive is dependent upon him and, moreover, ¡tm¡ does not breathe. Since only 
something that breathes will die, he is always alive. Ëtm¡ is pure existence, satya-vastu, 
and therefore, does not depend upon pr¡¸a, manas, buddhi or anything else for its 
existence. Further, all things depend upon ¡tm¡ for their coming to light but ¡tm¡ is 
self-evident, not depending upon anything for the establishment of its existence. In order 
to be full and free from any sense of imperfection ¡tm¡ depends upon nothing because it 
is the content of any experienced happiness. Therefore, one who knows this is anapekÀa, 
free from dependence in every way.  

Concerns about externals such as ‘Where will I live?’ do not exist for the one who 
knows himself because he knows that everything is located in ¡tm¡, which is the 
adhiÀ¶h¡na, the basis, of the entire jagat . This is not merely verbal; he sees that it 
happens to be the nature of ¡tm¡ and thus has no dependence at all upon situations. 

HE IS A áUCI  

áuciÅ—the one who is endowed with ¿auca, cleanliness, both outer and inner. 
Outer cleanliness, b¡hya-¿auca, begins with your physical body and extends to your 
clothes, the place where you live and the environment in general. Inner cleanliness, 
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¡ntara¿auca, is accomplished by various means. One of them is pratipakÀa-bh¡van¡, 
deliberately bringing in a disposition that is the opposite of a negative one. By 
deliberately cultivating a positive disposition towards a given person, your hatred, anger, 
jealousy, and so on, are neutralised. These do not exist in the natural expression of a wise 
man who is absolutely harmless.  

HE IS A DAKâA 

DakÀaÅ here means one who is capable of understanding things as they are. 
Relatively, he can quickly assess a situation and do what is to be done. The action called 
for in a given situation depends entirely upon your estimation of it, which, if it is to be 
objective, cannot be prejudiced by your anxieties and fears. A wise man is a dakÀa 
because he can give a dispassionate consideration to any situation. He is also dakÀa in 
the absolute sense because he knows the cause as cause and all the effects as mere name 
and form, n¡ma-r£pa, which are mithy¡. For him they have only an empirical 
existence, which has no impact on him because it does not challenge him as another 
reality. He knows that all of them are himself, that nothing at all is separate from him 
because the seeming difference of subject -object is entirely sublated, b¡dhita. Even 
though the inquiry begins with subject -object, later we negate the reality of this division. 
The difference is only an apparent one since there is no reality in the situation except ‘I.’ 
So, dakÀa can also be one who is identical with Ì¿vara in that he understands the 
essential identity between himself and the Lord. One of the names for the Lord is dakÀa, 
the one who is capable of creation, sustenance and withdrawal, s¤À¶i-sthiti-saÆh¡ra-
samartha. Or dakÀa is the one who has expertise in Vedic knowledge, the pur¡¸as, and 
itih¡sas, ¿ruti-sm¤ti-pur¡¸a-itih¡s¡diÀu dakÀaÅ . A number of meanings are given for 
dakÀaÅ, a very beautiful word.  

HE DOES NOT TAKE SIDES  

Ud¡s¢naÅ is one who does not take sides with a friend, mitra, or an enemy, ¿atru. 
Any issue is relative whether it is with reference to an economic system, a political 
system, a life style or any discipline. All of them have their advantages and 
disadvantages depending upon how you look at them. Therefore, it is not wise to take a 
stand on relative issues and a wise person, though he can give cogent arguments for 
either side, is neither on one side or the other. He is ud¡s¢naÅ. As a s¡dhana for 
Ved¡nta this is very important because Ved¡nta can only be understood by a mind that 
does not move in extremes. We are interested in realities and for that, the mind must be 
very dispassionate. If you take a side on an issue, the other side is obscured from your 
view but if you are in between you can see both. Therefore, only a person who is 
dispassionate enjoys objectivity, a very important factor in understanding reality. There 
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is always an element of truth in any position. One who is ud¡s¢naÅ sees this and is, 
therefore, highly dispassionate on relative issues.  

HE HAS NO AFFLICTIIONS 

GatavyathaÅ is the one for whom fear, or affliction of ant sort is gone. Using the 
word gata, gone, Bhagav¡n indicates that fear was once there. In the wake of 
knowledge it is gone. Fear, as we saw, comes from separateness, so, the karmayog¢ 
cannot be called a gatavyatha. He can be only relatively free from fear whereas a 
gatavyatha is free from any type of fear, including the fear of death, which is possible 
only in the wake of knowledge.  

HE HAS NO NEED TO BEGIN ANY ACTIVITY 

Sarv¡rambha-parity¡g¢ is another important word. Ërambha here is what is 
planned and initiated. All karmas are ¡rambhas  in that they begin because of a 
sa´kalpa. áa´kara writing the bh¡Àya began at some point and even K¤À¸a began 
teaching Arjuna. No one is without ¡rambha, the cause for which is k¡ma, desire. 
Various karmas, whether vaidika, sm¡rta, or laukika are done to produce results here 
and in the hereafter. A karmayog¢ also performs these karmas  and though he does them 
for the sake of mokÀa, he is still not sarv¡rambha-parity¡g¢ but a sarva-karma-phala-
ty¡g¢  who performs actions dedicating them to Ì¿vara. One can only be a sarv¡rambha-
parity¡g¢ by giving up kart¤tva, which is pos sible only in the wake of jµ¡na. However 
hard you may try, there is no method by which you can give up kart¤tva because the 
kart¡ is required to employ that method. Who is this sarv¡rambha-parity¡g¢?  

Sa madbhaktaÅ, he is ‘My’ devotee, Lord K¤À¸a says, and he is me priyaÅ , ‘My’ 
beloved because he is ‘Myself,’ mama ¡tm¡, the most beloved. If we take this 
relatively, the seeker who is not yet a jµ¡n¢ becomes the recipient of Ì¿vara's grace, 
which will pave the way for his gaining knowledge. All these qualities, which are so 
natural for a jµ¡n¢ are s¡dhanas for the seeker.  

Further, he says,  

™……‰ x… æ˛π™… i… x… u‰˘ üı x… ∂……‰S… i… x… EÚ…R¬ÛI… i…* 
∂…÷¶……∂…÷¶…{… Æ˙i™……M…“ ¶… HÚ®……x…¬ ™…& ∫… ®…‰  |…™…&**17** 
yo na h¤Àyati na dveÀ¶i na ¿ocati na k¡´kÀati 
¿ubh¡¿ubhaparity¡g¢ bhaktim¡n yaÅ sa me priyaÅ Verse 17 

™…& yaÅ — he who; x… æ˛π™… i… na h¤Àyati  —does not get elated; x… u‰̆ üı na dveÀ¶i — is not 
hostile; x… ∂……‰S… i… na ¿ocati — does not grieve; x… EÚ…R¬ÛI… i… na k¡´kÀati — does not 
desire; ™…& ∂…÷¶…-+∂…÷¶…-{…  Æ˙i™……M…“ yaÅ ¿ubha-a¿ubha-parity¡g¢ — the one who has 
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completely given up good and bad (karma); ¶… HÚ®……x…¬ bhaktim¡n — the one who has 
devotion; ∫…& ®…‰  |…™…& saÅ me priyaÅ  — he is beloved to Me  

The one who does not get elated, is not hostile, does not grieve, does not 
desire, who has completely given up good and bad (karma), who has 
devotion is beloved to Me.  

HE IS NOT ELATED OR HOSTILE 

YaÅ na h¤Àyati, the one who does not get elated when his desires are fulfilled. A 
jµ¡n¢ has only pr¡rabdha-karma because his free will is consumed in the wake of 
knowledge. Pr¡rabdha is three-fold. Karma, which unfolds in the form of a desire in 
the mind of the person who initiates it is icch¡-pr¡rabdha. If an action is prompted by a 
desire that arises not in his own mind but in someone else's, that is parecch¡-
pr¡rabdha.Teaching and writing, for example, are often done only upon request. The 
results of such actions are sought not by the person who does them but by the person 
who wants them done. The third type of pr¡rabdha is desired neither by the person who 
experiences it nor by anyone else. It can be, but rarely is it an iÀ¶a, desirable or pleasant. 
More often, it is not very pleasant, it is aniÀ¶a like disease. No one wishes it but it 
happens anyway. When the jµ¡n¢ gains the desirable, he is not elated, na h¤Àyati, and 
when something undesirable happens, he is not hostile, na dveÀ¶i. He does not suffer 
over or regret anything that happens.  

HE DOES NOT GRIEVE NOR DOES HE WISH FOR ANYTHING 

When something very beloved to him is gone, he does not grieve, na ¿ocati. 
Recognizing that losses are a necessary part of creation, he does not suffer when things 
that are dear to him are taken away. In his vision, that is also part of the whole scheme of 
things, losses occur every day; somewhere somebody is always mourning. But we often 
do not recognise this unless we experience a great personal loss. The grief that follows 
such a loss also does not exist for the person being described here. He may have 
sympathy but not grief. It is important to understand that G¢t¡ is not saying, ‘Do not 
have grief.’ If there is grief, it must be acknowledged and processed or you will develop 
psychological problems. But for the person spoken of here, G¢t¡ says there is no grief. It 
is a fact.  

Na k¡´kÀati—He has a sense of, ‘enough,’ alaÆ-pratyaya. The first thing that 
comes to a wise man when he is offered something is, ‘No.’ That is the nature of alaÆ-
pratyaya. Therefore, the Lord says, ‘He does not wish or long for, na k¡´kÀati, 
anything that he does not have.  
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HE HAS GIVEN UP BOTH AUSPICIOUS AND INAUSPICIOUS 

áubha-a¿ubha-parity¡g¢ is one who completely gives up what is auspicious and 
inauspicious. He does not accumulate ¿ubha-karma, pu¸ya, much less a¿ubha-karma, 
p¡pa. He will do a lot of pu¸ya-karma, like teaching, for example, but not to get 
pu¸ya. Whether he teaches because of parecch¡-pr¡rabdha or icch¡-pr¡rabdha, the 
¿ubha-a¿ubha-parity¡g¢ does not perform action for the sake of pu¸ya. And nobody 
performs karma to get p¡pa but in the process of acquiring various things they want, 
people do some p¡pa-karma. The wise man, however has no reason to do p¡pa-karma 
because he has nothing to gain. And there is no reason to get pu¸ya because pu¸ya is 
for sukha and in his vision, the sukha-¿var£pa is himself. All pu¸yas have resolved in 
his jµ¡na. Therefore, he is a ¿ubha-a¿ubha-parity¡g¢.  

YaÅ bhaktim¡n , the one who has bhakti, is beloved to ‘Me,’ sa me priyaÅ. He is 
the ¡tm¡, ‘Myself.’  

∫…®…& ∂…j……Ë S…  ®…j…‰ S… i…l…… ®……x……{…®……x…™……‰&* 
∂…“i……‰πh…∫…÷J…n÷˘&J…‰π…÷ ∫…®…& ∫…ÉÛ ¥…¥…ÃV…i…&**18** 
samaÅ ¿atrau ca mitre ca tath¡ m¡n¡pam¡nayoÅ 
¿¢toÀ¸asukhaduÅkheÀu samaÅ sa´gavivarjitaÅ Verse 18 

∫…®…& samaÅ — the one who is the same; ∂…j……Ë S…  ®…j…‰ S… ¿atrau ca mitre ca — with 
reference to an enemy and a friend; i…l…… tath¡ — similarly; ®……x…-+{…®……x…™……‰& m¡na-

apam¡nayoÅ  — with reference to honour and disgrace; ∂…“i…-=πh…-∫…÷J…-n÷̆&J…‰π…÷ ¿¢ta-u¿¸a-
sukha-duÅkheÀu  — with reference to cold, heat, pleasure and pain; ∫…®…& samaÅ  — the 
same; ∫…ÉÛ ¥…¥…ÃV…i…& sa´gavivarjitah — free from attachment  

The one who is the same with reference to an enemy and a friend, so too, 
honour and disgrace; the same with reference to cold, heat, pleasure and 
pain (and) free from attachment…  

HE IS SAME TOWARDS A FRIEND OR AN ENEMY 

SamaÅ ¿atrau ca mitre ca—he is the same with reference to an enemy and a 
friend. Someone who desires your well-being out of affection for you is a friend, mitra. 
áatru, an enemy, is one who wants to hurt you in some manner. The question here is, 
how can a jµ¡n¢ have a ¿atru? Why should he first create an enemy and then be equable 
towards him? A jµ¡n¢ does not create enemies, but they arise nevertheless just by his 
being himself. Suppose all he does is sit under a tree. There will always be someone who 
is jealous because he is not capable of sitting under a tree. Whether a jµ¡n¢ has a big 
palace or is simply sitting under a tree, someone will be jealous. There are so many 
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reasons for enmity. You need not do anything at all — even the shape of your nose can 
be good enough. That is motiveless enmity. Something about you reminds him of 
someone who once harmed him and that invokes enmity. But how are you going to deal 
with those enemies? Bhagav¡n  says he is sama, the same. There is no change in the 
antaÅkara¸a-v¤tti whether a friend or an enemy approaches. The enemy creates no 
disturbance and the friend does not make him more secure or happy. He is sama, the 
same to both.  

Similarly, he is the same when he receives m¡na, respect, or apam¡na, the 
opposite. Whether he becomes an object of worship or is disrespected, even shamed, he 
is the same.  

HE IS NOT SWAYED BY THE PAIRS OF OPPOSITES 

á¢toÀ¸asukhaduÅkheÀu samaÅ , in cold and hot, pleasant and unpleasant 
situations, he is the same unlike a sams¡r¢ for whom even the weather is a constant 
source of complaint. In summer we go on about how hot it is and when winter comes we 
complain about the cold. When it rains we complain and also when it is dry. Then, if the 
weather is just perfect, we complain that we can't get out; we have to work. The wise 
man, however, remains equal to all these opposites. It is not that he experiences them 
any differently; hot is hot and cold is cold for him also. But his mind is undisturbed with 
regard to them.  

HE IS FREE FROM ANY ATTACHMENT 

Sa´gavivarjitaÅ, the one who is free from any kind of attachment. There are 
many possible attachments. Even a sanny¡s¢, though he has given up wife and children 
etc., may still worry about them. One who is sa´ga-vivarjita has no emotional 
dependence upon people or things. This extends even to his own body. You may not 
have other dependencies but everything can get focused on the body, as it does for 
bodybuilders and the like. It is healthier to have some dependence on others than to have 
such an extreme dependence on the body. From there it extends outwards to wife, 
children, house, carpet, furniture etc. The jµ¡n¢, however, is free from any type of 
dependence, sa´ga-vivarjita.  

This is the concluding verse describing the person who has wisdom, which is 
knowledge of ¡tm¡.  

i…÷±™… x…xn˘…∫i…÷ i…®……Íx…“ ∫…xi…÷üı…‰ ™…‰x… E‰Úx… S…i…¬* 
+ x…E‰Úi…& Œ∫l…Æ˙®… i…¶…« HÚ®……x®…‰  |…™……‰ x…Æ˙&**19** 
tulyanind¡stutirmaun¢ santuÀ¶o yena kenacit 
aniketaÅ sthiramatirbhaktim¡nme priyo naraÅ Verse 19 
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i…÷±™…- x…xn˘…-∫i…÷ i…& tulya-nind¡-stutiÅ — one who is equal to censure and praise; ®……Ëx…“ 
maun¢ — disciplined in speech; ∫…xi…÷üı& santustaÅ  — satisfied; ™…‰x… E‰Úx… S…i…¬ yena kenacit  
— by whatever (he gets); + x…E‰Úi…& aniketaÅ — the one who has no place to call his own 
— Œ∫l…Æ˙®… i…& sthiramatiÅ — whose knowledge is firm; ¶… HÚ®……x…¬ x…Æ˙& bhaktim¡n naraÅ 
— the man who has devotion; ®…‰  |…™…& me priyaÅ — is beloved to Me  

The man who is equal to censure and praise, disciplined in speech, 
satisfied by whatever (he gets), who has no place to call his own, whose 
knowledge is firm, and who has devotion is beloved to Me.  

HE IS SAME IN CENSURE AND PRAISE 

In the previous verse he showed that the wise man is the same in respect, m¡na, 
and disrespect, apam¡na. Here he says he is the same, tulya,  in censure, nind¡, an 
assault of criticism and demeaning words or actions, and in praise, stuti. Praise and 
censure of a wise man by someone who is ignorant are meaningless. Whatever praise 
one may give, the wise man knows he is more than that because he is  not different from 
Parame¿vara. Since he has no sense of want, nothing will flatter him and if people 
criticise, well, they have every freedom to do so.  

Both praise and censure are the same to him in the sense that neither creates any 
appreciable change in his mind. Some change is possible because we accept d¤À¶a-
sukha and d¤À¶a-duÅkha even for a jµ¡n¢. As a result of a situation there can be a v¤tti-
vi¿eÀa, a particular mental condition. A jµ¡n¢ can laugh as well as be serious. But the 
reality behind all these mental conditions is p£r¸a, which is why the mind of a wise man 
is likened to the ocean. Sometimes it is calm; sometimes it has a roaring fullness, 
sometimes a rippling fullness, but it is always full without depending upon the entry of 
waters from different rivers, much less the rain. The ocean enjoys its ‘oceanness’ without 
depending upon any other water source. Similarly the wise man is subjected to d¤À¶a- 
sukha-duÅkha but behind it there is no ajµ¡na; so, the mental condition is not taken as 
hims elf. His identification with the mind is not from any lack of discrimination, aviveka-
t¡d¡tmya, but with discrimination, viveka-t¡d¡tmya.  

HE IS A MAUNI 

Maun¢—This is a great qualification of a wise man. It does not mean that he does 
not talk—if he did, there would be no teaching—but that his organ of speech is well 
disciplined so that his speaking is measured and what he says, he means. This is not a 
mandate but again, a very natural expression for him. He has no need to chatter because 
chattering is an expression of restlessness. The pressure builds up and you find you have 
to talk. And it is good to talk. But for the wise man, this pressure does not exist; so, 
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talking is not necessary. This can also be practised as a s¡dhana as long as it is not 
made an ideal. Talking should be fruitful and judicious—neither too much nor too little.  

HE IS HAPPY WITH ANYTHING 

SantuÀ¶aÅ yena kenacit, with any given thing he is happy—because he is happy 
with himself. He will do what is necessary to take care of the body but he has no scheme 
to manipulate the world in order to benefit from it. The few things that are necessary for 
any living person are all he bothers with. Whatever they are and in whichever form they 
come, he is santuÀ¶a, totally happy. He is a non-complaining person.  

áa´kara reminds us here of another v¡kya from the Mah¡bh¡rata1 , which 
expresses the same thing. ‘All the gods call him a br¡hma¸a whose clothes can be 
ragged, who is satisfied with whatever food he gets and wherever he finds shelter to lie 
down and rest.’ The idea is you do not need to provide him with comforts to keep him 
happy. People generally require many things to keep them cheerful. Certain types of 
music, food, company, even conversation topics must all be to one's taste or one gets 
disconcerted. Some people cannot bear to be in a conversation in which they cannot 
participate. Even the clouds must be kept away to keep some people cheerful. A wise 
man, on the other hand, is already pleased with himself; so, he is easily pleased with 
whatever he has. If you are pleased with yourself, the world need not do much to please 
you, nor can it displease you.  

AniketaÅ , he has no dwelling place—and he is happy. This does not mean that he 
should have no roof over his head but that there is no place, which he calls his own. The 
one for whom there is no mamabuddhi is called aniketaÅ.  

All these words reveal the person but lastly he says the real bhakta is a 
sthiramatiÅ . Previously he said d¤·hani¿cayaÅ, the one whose understanding leaves 
nothing to be desired, and he concludes repeating the same thing. SthiramatiÅ is one 
whose understanding is firm in that it is complete. There is no vagueness or doubt.  

One may ask whether someone has a total commitment to making money, is he not 
also a sthiramatiÅ, but with regard to money? There, and with anything other than 
¡tm¡, the mati  is always asthira because sthirat¡ is possible only when what one 
dwells upon is sthira, constant. It should be nitya, not subject to change and also 
complete, p£r¸a in order for the mati  to be sthira. The ¿var£pa of ¡tm¡ is the very 
¿var£pa of the mind and therefore, once the mind is awake to the truth of ¡tm¡, the 
person does not undergo any change. The mati is sthira because the object is sthira. He 
is awake to the param¡rthavastu, the thing that is real, satya. That is only Brahman , 
which is ¡tm¡. Up to this point all that has been said is the expression of the person. It 
                                                 

1 yena kenacid¡cchanno yena kenacid¡¿itaÅ 
yatra kvacana ¿¡y¢ ca taÆ dev¡ br¡hma¸aÆ viduÅ– Àantiparva 245.12  
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can be absolute, in which case he has sthiramati. Or the expression of these qualities 
may be only relative, as we do see in some ethical, balanced people who are not 
necessarily jµ¡n¢s. Thus we have no real features to distinguish whether a person is wise 
or not. Finally, only sthiramati determines whether he has wisdom. His knowledge of 
the fact that ¡tm¡ is Brahman  is firm, never assailed by doubts.  

Bhaktim¡n sa naraÅ—that person is a devotee. The popular meaning, 
r£·hyartha, of nara, is simply person but its etymological meaning is the one who does 
not die — na r¢yate iti naraÅ, an epithet for param¡tm¡. Because of his knowledge of 
¡tm¡, this person has became a nara.  

He is further called bhaktim¡n , the one who has bhakti, which means jµ¡na-
svar£pa-bhakti. And he is beloved to ‘Me,’ me priyaÅ , which means, as we have been 
seeing, ‘He is My ¡tm¡. He is not separate from Me.’ Here bhaktim¡n  is used in the 
sense of jµ¡n¢. We have seen the four types of bhaktas, the bhakta in distress, the one 
who is a bhakta when he wants something, a mumukÀu who is pursuing knowledge and 
the jµ¡n¢ who Bhagav¡n declares as himself. That is the bhakta described here. Let us 
maintain the word bhakta as the word devotee can be problematic. The root bhaj from, 
which it comes means to pursue and also to gain.  

Now Bhagav¡n concludes. Introducing this last verse áa´kara says that the (list 
of the) group of attributes of those sanny¡s¢s who have clear knowledge of the real 
vastu, who have freed themselves from the threefold desire for wealth, progeny, and the 
hereafter, and who are committed to the pursuit of akÀara-brahma, which was initiated 
is now concluded.  

All the qualities taught so far are summed up in this last verse.  

™…‰ i…÷ v…®™……«®…fii… ®…n∆˘ ™…l……‰H∆Ú {…™…÷«{……∫…i…‰* 
∏…q˘v……x…… ®…i{…Æ˙®…… ¶…HÚ…∫i…‰%i…“¥… ®…‰  |…™……&**20** 
ye tu dharmy¡m¤tamidaÆ yathoktaÆ paryup¡sate 
¿raddadh¡n¡ matparam¡ bhakt¡ste't¢va me priy¡Å Verse 20 

™…‰ i…÷ ye tu — however those who; {…™…÷«{……∫…i…‰ paryup¡sate — follow; v…®™…«-+®…fii…®…¬ <n˘®…¬ 
dharmya-am¤tam idam — this life that is in keeping with dharma, leading to 
immortality; ™…l……‰HÚ®…¬ yathoktam — as was told; ∏…q˘v……x……& ¿raddadh¡n¡Å  — who are 
endowed with ¿raddh¡; ®…i{…Æ˙®……& matparam¡Å — for whom I am the ultimate; i…‰ ¶…HÚ…& 
te bhakt¡Å — those devotees; +i…“¥… at¢va — exceedingly; ®…‰  |…™……& me Priy¡Å — 
beloved to Me 

However those who follow this life that is in keeping with dharma 
leading to immortality, as was told, who are endowed with ¿raddh¡ and 
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for whom I am the ultimate, those devotees are exceedingly beloved to 
Me. 

THEY ARE MOST BELOVED TO ME 

Dharmy¡m¤tam—Dharmyam  is that which does not move away from dharma, 
dharm¡t anapetam. And it is am¤ta because it is the cause for am¤tatva, immortality. 
This life of dharma, which consists of conducting oneself in keeping with the 
description of a wise man that was just told, yathokta, and meditating, upon akÀara-
brahma, is the means for liberation. The wise man's natural expression, friendliness, 
maitr¢, compassion, karu¸¡, absence of dveÀa, etc., become the values of those who 
seek this wisdom. Those mumukÀus meditating upon akÀara-brahma also pursue these 
values relatively.  

They are able to pursue this well and with great enthusiasm because they are 
¿raddadh¡n¡Å , they are endowed with ¿raddh¡ in themselves, the teacher, the ¿¡stra 
and Ì¿vara. The grace of all four is required. Through prayer we gather the grace of 
Ì¿vara and one manifestation of that grace, ¢¿varak¤p¡, is the very ¿raddh¡. Because of 
¿raddh¡ in the ¿¡stra, there is ¿¡stra-k¤p¡, whereby what the ¿¡stra says is understood 
properly. Otherwise ¿¡stra will be interpreted differently, which is why we have so 
many schools of thought arising from the same ¿¡stra. Thirdly you require the teacher's 
grace, guruk¤p¡, and finally, your own, ¡tmak¤p¡. When they are all there, you will 
have conducive situations and atmosphere, trust in yourself and, therefore, this 
knowledge. áraddh¡ is a very comprehensive word. Those who have it are 
¿raddadh¡nas .  

Because K¤À¸a is summing up here, he makes it very clear by saying 
matparam¡Å , those whose commitment is to ‘Me.’ If you are invoking the grace of the 
Lord for the sake of health or economic welfare or any other reason, then your 
commitment is to those things and not to Ì¿vara. There is nothing wrong with that but 
the one who is, matparama wants to know Ì¿vara, which is an entirely different thing. 
He is a mumukÀu because there is no mokÀa other than Ì¿vara who is mokÀa-¿var£pa. 
Therefore, you have to recognise Parame¿vara for which you must necessarily be 
¢¿varaparama.  

To make it clear that this is not a meditation upon the cosmic form, vi¿var£pa-
up¡sana, áa´kara says that when Lord K¤À¸a says aham here, the meaning is akÀara-
¡tm¡, the self that is not subject to destruction, who is the param¡ gati , the ultimate 
end. It is also the immediate end. If it is only the ultimate end you can postpone it but 
when the ult imate and the immediate ends are the same, the commitment is complete. 
This is possible because the end is incomparable, nirati¿ay¡ gati. His pursuit is backed 
not by a simple faith but by a clarity about what he wants and the nature of what he is 
seeking.   
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They are called bhaktas whose bhakti is characterised by knowledge of what is 
real, the param¡rtha-vastu. The jµ¡na is also real because it is not subject to sublation. 
Of those who have this knowledge, Bhagav¡n says, ‘They are the most beloved to Me’ 
te at¢va me priy¡Å. His use of the word at¢va makes it clear that he is speaking here of 
the jµ¡n¢, not any other bhakta. Though the karmayog¢s are also dear, the jµ¡n¢s are 
absolutely dear to Bhagav¡n  because they are not different from himself. Their bhakti 
has fulfilled itself in the form of knowledge and since fulfilled bhakti is also bhakti, the 
jµ¡n¢ is called a bhakta. In the beginning his pursuit is jµ¡na and in the end it is again 
jµ¡na.  

Whatever effort is required to do ¿rava¸a and foster these values in himself, he 
does. They do not automatically take care of themselves; you have to apply your will to 
cultivate these values and keep yourself, in a position where you can gain this 
knowledge.  

Because of the nature of the pursuit, it may not look as though the person is doing 
very much at all. It is something like trying to solve a mathematical problem. Once the 
mind is seized with it, even though one may get vexed or tired and stop actively trying to 
solve it, he goes on puzzling over it sub-consciously. On the surface he is doing various 
other things but subconsciously he keeps analysing the problem and one day, the 
solution strikes him. This is what is commonly called intuition. A person who has not 
been seized with this problem will never have such an ‘intuition.’ Only the person who 
discerns the problem will discover the solution as only the mathematician will discover 
the solution to a mathematical problem, not someone who has not gone to elementary 
school.  

These things do not happen by accident; they require effort. You have to know and 
you are not going to stumble upon this knowledge. You need a means of knowledge. 
And to discover the proper means of knowledge, you require grace, which is earned. 
Why should you be directed to it while another passes it by or another, even having 
heard it, disregards it? Again it comes down to effort. There is some saÆsk¡ra for 
advaita, which is a karma-phala of great pu¸ya. Therefore, you must exercise to 
overcome certain difficulties, which may arise. In any pursuit there are difficulties and 
the pursuit of knowledge is no exception. People lose their enthusiasm and even give up 
in the face of obstacles, only because they are not clear about what they want. With some 
effort and will the difficulties can be faced and, as I told you, prayer is the ultimate 
expression of will. The one who wants to reach the ultimate end, which is the most 
beloved and not different from himself, must make effort, yatna.  

+…Â i…i∫…i…¬* <˘ i… ∏…“®…ë˘M…¥…?˘“i……∫…÷ ={… x…π…i∫…÷ •…¿ ¥…t…™… …∆ ™……‰M…∂……¤…‰ 
∏…“EfiÚπh……V…÷«x…∫…∆¥……n‰˘ ¶… HÚ™……‰M……‰ x……®… u˘…n˘∂……‰%v™……™…&**12** 

oÆ tat sat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ  
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yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de bhaktiyogo n¡ma 
dv¡da¿o'dhy¡yaÅ 

OÆ tat sat. This is the twelfth chapter in which the topic is bhakti, in árimad-
bhagavadg¢t¡, which is brahma-vidy¡ and yoga-¿¡stra in the form of a dialogue 
between K¤À¸a and Arjuna. 

Both the one who is meditating on akÀara-brahma and one who is pursuing 
karmayoga combined with meditation on sagu¸a-brahma are bhaktas. The word 
bhakti is used diversely in this chapter and thus the topic of the chapter is bhakti .  

There is no separate discipline called bhakti-yoga. Yoga here, as in all the other 
chapters, means a topic. Both bhakti characterised by t he knowledge of what is real, and 
that characterised by a devotion to and meditation upon Parame¿vara are mentioned 
here. At the end Lord K¤À¸a says te at¢va me priy¡Å, ‘They are for Me the most 
beloved.’  

ababababab  



CHAPTER 13 

THE NATURE OF THE KNOWER AND THE KNOWN 

INTRODUCTION  

The tradition looks upon the entire G¢t¡ as having its subject matter in the 
mah¡v¡kya, ‘tat tvam asi—you are that.’ This statement contains the whole teaching. 
‘You’ means the person who is addressed, the j¢va, who wants to be enlightened. ‘That’ 
is Ì¿vara, the Lord, to whom the individual is equated in this statement, tat tvam asi. 

In the first six chapters, the G¢t¡-¿¡stra unfolds the meaning of ‘you, tvam.’ The 
first chapter reveals Arjuna's sadness. The individual, j¢va, is always sad; sometimes 
acutely, otherwise chronically. Chronic sadness is managed through various routes of 
escape like dance, music, movies, accomplishments, exhibition of skills, and so on. But 
sometimes it becomes acute as it has for Arjuna. He no longer wants to resort to any 
mode of escape but wants to address the problem. Thus, in the second chapter we saw 
Arjuna discovering in K¤À¸a a teacher and seeking a solution and placing himself at the 
Lord's feet as a disciple. And Lord K¤À¸a accepted him as a disciple and began teaching 
him, not simply advising him. Thus the teaching began. Knowledge of the real meaning 
of the word tvam , the pratyag¡tm¡, was unfolded as  avin¡¿¢, not subject to destruction, 
nitya, eternal, aja, the one who is unborn and not subject to change, avyaya, who cannot 
harm nor be harmed, that is, one who is neither subject nor object—veda avin¡¿inaÆ 
nityaÆ ya enam ajam avyayam, kathaÆ sa puruÀaÅ p¡rtha kaÆ gh¡tayati hanti 
kam.1 It was also said: weapons do not cut him; fire does not burn him—na enaÆ 
chindanti ¿astr¡¸i , na enaÆ dahati p¡vakaÅ .2  In these various v¡kyas the nature of 
the pratyag¡tm¡, which is equated to Ì¿vara, was unfolded.  

Though they are one, there is a seeming contradiction between the j¢va and 
Ì¿vara. Ì¿vara is omniscient, sarvajµa, and the cause of everything, sarva-k¡ra¸a, 
whereas the j¢va is alpajµa, of limited knowledge and bound by the various laws, and so 
on. How are these to be equated? You have to understand what is meant by the word 
‘you’ and therefore, Bhagav¡n  unfolds the pratyag¡tm¡, as the real meaning of the 
word ‘you.’  

                                                 
1  G¢t¡ –2-21 
2  G¢t¡ –2-23 



Chapter 13 407 

In the second chapter Lord K¤À¸a presented the means, karma-yoga, that will aid 
in gaining this knowledge. Then Arjuna expressed a doubt in the third chapter about 
whether he should adopt a life of sanny¡sa, or continue with karma-yoga, both of 
which are for the j¢va.  

Then the fourth chapter unfolds the real nature of sanny¡sa as the giving up of 
action through knowledge, jµ¡na-karma-sanny¡sa, again revealing that pratyag¡tm¡ 
is not an agent of any action, it is  akart¡. The one who sees inaction in action and action 
in inaction is the one who has discrimination, who is united to Ì¿vara and has done all 
that is to be done—karma¸i akarma yaÅ pa¿yet akarma¸i ca karma yaÅ, sa 
buddhim¡n manuÀyeÀu sa yuktaÅ k¤tsna-karmak¤t.1   

In the fifth chapter, sanny¡sa is further unfolded showing that the pratyag¡tm¡ is 
neither a doer—akart¡, nor an enjoyer—abhokt¡. Even seeing, hearing, touching, 
smelling, eating, going, sleeping, letting go, grasping, winking, and so on, the knower of 
the self does not perform any action—pa¿yan ¿¤¸van sp¤¿an jighran a¿nan gacchan 
¿vapan ¿vasan pralapan vis¤jan g¤h¸an unmiÀan nimiÀan api, indriy¡¸i 
indriy¡rtheÀu vartante iti dh¡rayan, naiva kiµcit karomi iti yukto manyeta 
tattvavit.2 In the sixth chapter contemplation upon the pratyag¡tm¡ is advised: ‘having 
made the mind alive to the self, one should not dwell upon anything else (as separate 
from the self)—¡tmasaÆsthaÆ manaÅ k¤tv¡ na kiµcidapi cintayet.3  This again is 
predominantly tvaÆ-pad¡rtha even though the equation is shown. Thus the first six 
chapters are centred on the word ‘you’ in the sentence ‘That you are.’  

The whole emphasis changed dramatically even in the initial verses of the seventh 
chapter where Bhagav¡n  talked about Ì¿vara, the meaning of the word ‘that,’ 
tatpad¡rtha, as the cause of the entire world, jagat. In the tenth chapter he talked of the 
glories, vibh£tis of Ì¿vara; in the eleventh chapter he showed his cosmic form, 
vi¿var£pa, and in the twelfth chapter, K¤À¸a talked about up¡sanas. When Ì¿vara is 
discussed, the j¢va becomes a devotee. Thus the second group of six chapters, dvit¢ya-
Àa¶ka deals predominantly with Ì¿vara.  

The third Àa¶ka, the last six chapters of the G¢t¡, talk about the identity of the j¢va 
and Ì¿vara and the means, up¡ya, for achieving that identity. Accordingly, certain 
values and attitudes are going to be discussed in these chapters.  

áa´kara's long introduction to the thirteenth chapter is an indication of the 
importance of this chapter of the G¢t¡. It reveals the identity between the j¢va and Ì¿vara 
and clearly discusses some terms, which are vague. Some editions begin with the 
following question. In others, including the manuscript that áa´kara had, it is omitted. 

                                                 
1  G¢t¡ –4-18 
2  G¢t¡ – 5-8, 9 
3  G¢t¡ –6-25 
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If this verse had been there, áa´kara's introduction would have been quite different. 
The verse, in the form of a question from Arjuna reveals the various topics discussed in 
the thirteenth chapter. This verse probably was a later addition but it is still a very 
intelligent way of introducing the entire thirteenth chapter of the G¢¡.  

+V…÷«x… =¥……S…* 
|…EfiÚÀi… {…÷Ø˚π…∆ S…Ë¥… I…‰j…∆ I…‰j…Y…®…‰¥… S…* 
Bi…n¬˘ ¥…‰ n˘i…÷ ®…SUÙ… ®… Y……x…∆ Y…‰™…∆ S… E‰Ú∂…¥…** 
arjuna uv¡ca 
prak¤tiÆ puruÀaÆ caiva kÀetraÆ kÀetrajµameva ca 
etad veditumicch¡mi jµ¡naÆ jµeyaÆ ca ke¿ava  

+V…÷«x…& arjunaÅ — Arjuna; =¥……S… uv¡ca — said; 
|…EfiÚ i…®…¬ prak¤tim — the nature; {…÷Ø˚π…®…¬ S…Ë¥… puruÀam caiva — and indeed the person; 
I…‰j…®…¬ kÀetraÆ — field; I…‰j…Y…®…¬ B¥… S…  kÀetrajµam eva ca — and indeed the knower of the 
field; Y……x…®…¬ jµ¡nam  — the means of knowledge; Y…‰™…®…¬ S… jµeyam ca — and what is to be 
known; Bi…i…¬ ¥…‰ n˘i…÷®…¬ <SUÙ… ®… etat veditum icch¡mi — this I wish to know; E‰Ú∂…¥… ke¿ava 
— O! Ke¿ava  

Arjuna said: 
This I wish to know, O! Ke¿ava, (what is the) nature and indeed the 
person, the field and indeed the knower of the field, the means of 
knowledge and what is to be known.  

What Arjuna wants to know is grouped as three pairs of words. They are, prak¤ti 
and puruÀa—prak¤tiÆ puruÀaÆ ca eva, kÀetra and kÀetrajµa—kÀetraÆ kÀetrajµam 
eva ca, and jµ¡na and jµeya—jµ¡naÆ jµeyaÆ ca. He wants to know what is meant by 
prak¤ti and puruÀa. This terminology of prak¤ti and puruÀa is common to both 
S¡´khya school of thought and Ved¡nta. Similarly, he wants to know what is meant by 
kÀetrajµa, the one who knows the kÀetra. So too, he wants to know what is jµ¡na and 
jµeya. PuruÀa, kÀetrajµa and jµeya happen to be identical as do prak¤ti and kÀetra. 
Because Arjuna has some confusion about these words, he asks for their definitions.  

What is jµeya? Jµeya means jµ¡na-yogya, that which must be known in one's life; 
that is not other than the kÀetrajµa, the puruÀa, Brahman; thus jµeya is Brahman. And 
if one has to know, Arjuna also wants to know through what kind of mind, jµ¡na, can 
one know. Here the word jµ¡na refers to the antaÅ -kara¸a, the instrument with which 
one can know. It has to be endowed with values like am¡nitva etc., for Brahman to be 
known. That by which something is known is also called jµ¡na, as he will explain very 
clearly later.  
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The entire thirteenth chapter is nothing but the answers to these questions. Because 
áa´kara did not have that verse, he introduced the chapter as follows:  

In the seventh chapter, two types of prak¤tis, meaning nature of Parame¿vara 
were mentioned briefly. One prak¤ti consisting of three qualities, trigu¸¡tmik¡ and 
divided into eight factors, aÀ¶adh¡ bhinn¡, is called apar¡ prak¤ti, because it is the 
cause of saÆs¡ra. The other, par¡ prak¤ti, is the essential nature of the j¢va, 
characterised as the knower of the field (of experience), and the very nature of the Lord. 
Previously it was described as indestructible, akÀara, limitless, parama; and not subject 
to any modification, avyaya. Because of these two prak¤tis, Ì¿vara gains the status of 
creator, sustainer, and destroyer of this world. The word prak¤ti means both nature, 
svabh¡va, and cause k¡ra¸a. Both ¡tm¡ and m¡y¡ are called as prak¤ti because both 
are the cause of creation, jagatk¡ra¸a. Ëtm¡ alone is not jagatk¡ra¸a nor is m¡ya 
without ¡tm¡. Therefore, both are called prak¤ti, the cause. Together they are called as 
prak¤ti that is divided in a two-fold way. One, apar¡ prak¤ti, comprises the three 
gu¸as, trigu¸¡tmik¡, and the other, par¡ prak¤ti, is saccid¡tmik¡. This two-fold 
prak¤ti  accounts for Ì¿vara being the cause for this entire jagat. Another word for 
apar¡ prak¤ti is kÀetra and for par¡ prak¤ti is kÀetrajµa, the knower of the field. This 
is one of the traditional methods of unfoldment, prakriy¡, in Ved¡nta known as the 
seer-seen methodology, or the subject-object prakriy¡, that is used to show the nature, 
svar£pa of Ì¿vara. áa´kara has to say this because in his manuscript, the chapter opens 
abruptly with a new topic, not preceded by the question, which appears in later editions.  

Towards the end of the twelfth chapter, beginning with ‘adveÀ¶¡ 
sarvabh£t¡n¡m,’ up to the end of the chapter, the expression of the renunciates, the 
knowers of the truth, is told. And the Lord says that such jµ¡n¢s are very dear to him, sa 
me priyaÅ. Then again, endowed with what knowledge does one become so dear to 
Bhagav¡n? That this knowledge is nothing but knowledge of the identity of the  j¢va and 
Ì¿vara has to be shown and thus, the thirteenth chapter is begun.  

Further, the prak¤ti comprising of the three gu¸as and undergoing modifications 
is assembled in the form of the body-mind-sense-complex of a person for the purpose of 
accomplishing the enjoyment of karma-phala or for gaining mokÀa. This is the apar¡-
prak¤ti, which undergoes modifications and gives the physical and psychological body 
to a j¢va for bhoga as well as mokÀa. Therefore, Lord K¤À¸a starts with idaÆ ¿ar¢ram 
to begin the unfoldment of what exactly is the svar£pa of this kÀetrajµa and kÀetra 
using the subject-object method of inquiry, d¤g-d¤¿ya-viveka-prakriy¡.  

∏…“¶…M…¥……x…÷¥……S…* 
<n∆˘ ∂…Æ˙“Æ∆˙ EÚ…Ëxi…‰™… I…‰j… ®…i™… ¶…v…“™…i…‰* 
Bi…t…‰ ¥…‰ k… i…∆ |……Ω÷˛& I…‰j…Y… < i… i… u˘n˘&**1** 
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¿r¢bhagav¡nuv¡ca 
idaÆ ¿ar¢raÆ kaunteya kÀetramityabhidh¢yate 
etadyo vetti taÆ pr¡huÅ kÀetrajµa iti tadvidaÅ Verse 1 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — the Lord; =¥……S… uv¡ca — said; 
EÚ…Ëxi…‰™… kaunteya — O! Son of Kunt¢, Arjuna; <n˘®…¬ ∂…Æ˙“Æ˙®…¬ idaÆ ¿ar¢ram — this body; 
I…‰j…®…¬ < i… kÀetraÆ iti — as field; + ¶…v…“™…i…‰ abhidh¢yate — is called; Bi…i…¬ ™…& ¥…‰ k… etat 
yaÅ vetti — the one who knows this; i…®…¬ taÆ — him; i… u˘n˘&  tadvidaÅ  — the knowers of 
that; |……Ω÷˛& pr¡huÅ — speak of (call); I…‰j…Y…& < i…  kÀetrajµaÅ iti — the knower of the field 

ár¢ Bhagav¡n  said:  
O! Arjuna, this body is called ‘field.’ Those who know that (knowledge 
of the kÀetra and the kÀetrajµa) call him, who knows this, as ‘the knower 
of the field.’  

KâETRA AND THE KâETRAJØA 

In his answer, Lord K¤À¸a reorganises the whole question. Instead of defining puruÀa 
and prak¤ti, even though they were mentioned first in the question, he chooses to define 
kÀetra and kÀetrajµa because they have the same meaning as prak¤ti and puruÀa. The 
terms, kÀetra and kÀetrajµa are less confusing as they do not have the connotations imposed 
upon puruÀa and prak¤ti  by the S¡´khyas and can therefore, be more easily understood. 
Therefore, we can assume that Lord K¤À¸a chooses to address first kÀetra and 
kÀetrajµa, and then jµeya and jµ¡na. Finally, he talks about puruÀa and prak¤ti. 
Arjuna is addressed here as kaunteya, son of Kunt¢ . In Sanskrit, people are named not only 
according to their paternal lineage but also, as here, according to their maternal lineage 
because it was understood that both are important.  

Idam ¿ar¢ram means this body. The word ‘this’ is used only for an object, which 
is not remote in time or place. Only what is right in front of you can be referred to by the 
word ‘this.’ K¤À¸a may have even touched his own body and said, ‘This body, idam 
¿ar¢ram is called kÀetra.’ Then he says that they call the one who knows, yaÅ vetti, this, 
etat, referring to this ¿ar¢ra, as kÀetrajµa. Who are they? TadvidaÅ, those who know 
the kÀetra and kÀetrajµa distinctly. Here a lot has to be unfolded but let us first see the 
meaning of kÀetra.  

KÀetra—a place, specifically a place of pilgrimage or a place of cultivation, 
generally a place where you reap fruit. The G¢t¡ opens with dharmakÀetre kurukÀetre. 
This body is called kÀetra, the place wherein you can reap the fruits of pu¸ya and p¡pa 
and is therefore, a dharma-kÀetra. And it is a karma-kÀetra because, being endowed 
with a free will, you are qualified to do karma. One more word has to be added here, 
idaÆ manuÀya-¿ar¢ram is what is called kÀetra. Later he is going to expand on this to 
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include any object. That being so, why does he confine the definition to idaÆ ¿ar¢ram 
here? It is easy to understand that any object is a kÀetra but not so with the body. I take it 
as kÀetrajµa, the knower of all things. In other words, I take the body as ‘I’ ¡tm¡, not as 
an¡tm¡. Therefore, I have to distinguish the kÀetrajµa only from the body because I do 
not take any other object other than this body-mind-sense-complex as ¡tm¡ and suffer 
from its limitations. I do not take the pumpkin as myself and so, no viveka is necessary. I 
do not need to be told very seriously, ‘You are not a pumpkin.’ Only where there is 
aviveka does one require viveka. No one has such a lack of discrimination between an 
object, other than the physical body, and himself. Since there is no confusion of taking 
the object as himself, no viveka is necessary. Bhagav¡n begins right at the locus of the 
aviveka, the physical body, which is taken as ¡tm¡. Even though a table, for example, is 
also a kÀetra, it is not mentioned here at all because it is not mistaken for ¡tm¡.  

The kÀetrajµa also has to be defined because people generally take the physical 
body as the kÀetrajµa. Then, who is the kÀetrajµa? If we say it is the one who knows the 
kÀetra, then even a rat looking at my physical body is a kÀetrajµa; but that is not so. The 
kÀetrajµa is the one who looks at this body from within, that is, the one who objectifies 
this body from within, just as he objectifies the world outside. Here, in this verse, this 
physical body is kÀetra, and the one who sees this physical body as an object from 
within, the d¤k, seer, is the kÀetrajµa.  

áar¢ra is that which is subject to disintegration,¿¢ryam¡¸a-svabh¡vaÆ ¿ar¢ram 
otherwise called deha, that which is subject to be burnt, i.e., cremated, dahana-yogyaÆ 
¿ar¢ram. The entire physical, physiological, psychological complex including the causal, 
subtle and physical bodies is called kÀetra and the one who knows it is kÀetrajµa. 
áa´kara has a few things to say.  

By the pronoun idam, ‘this,’ Bhagav¡n  qualifies the word ¿ar¢ra and then defines 
it as kÀetra. We have seen the popular meanings of kÀetra. Here áa´kara gives the 
etymological meaning, vyutpattyartha.1 The human body is a kÀetra because it saves 
you from falling down, kÀata-tr¡¸¡t. With this human form, one is capable of following 
dharma and therefore, gathering pu¸ya, which will save you from falling into the body 
of a lower life form. It can give you mokÀa also. That is why this body is a place of 

                                                 
1 áa´kara gives the etymological meaning of the word kÀetra by giving four possible 
meanings. They are as follows: 
1. kÀata -tr¡¸¡t kÀetram — because it protects one from falling (into saÆs¡ra), it is called 

a kÀetra. 
2. kÀay¡t kÀetram — because it undergoes kÀaya, destruction, it is called kÀetra. 
3. kÀara¸¡t kÀetram — because it is subject to disintegration, it is called kÀetra. 
4. kÀetravat kÀetram — because one reaps the fruits of one's actions through this body, it 

is like a cultivable land through which one harvests the crops one has sown and is 
therefore, called kÀetra. 
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pilgrimage. It helps you save yourself from falling into lower wombs and with this same 
human physical body, which is alive and in which there is a mind etc., you can also save 
yourself from saÆs¡ra. Whether it helps you save yourself relatively or absolutely from 
saÆs¡ra, it deserves to be called a kÀetra.  

The G¢t¡ opens with the following verse:  

dharmakÀetre kurukÀetre samavet¡ yuyutsavaÅ 
m¡mak¡Å p¡¸·av¡¿caiva kimakurvata saµjaya 

This verse can also be explained subjectively. This body is a dharma-kÀetra 
because it is brought into being by pu¸ya, which is the result of dharma. A human birth 
is very difficult to attain, narajanma durlabham, and can only come about as a result 
of pu¸ya, and therefore, the human form is called a dharma-kÀetra Or, it is a form in 
which pu¸ya rather than p¡pa is predominant and is therefore, dharma-kÀetra. It is a lso 
a dharma-kÀetra because only with the human form can you create pu¸ya. Because of 
this, it is also called kuru-kÀetra, a place where you can gain puruÀ¡rtha whether it be 
dharma, artha, k¡ma, or mokÀa. In this dharma-kÀetra, which is also kuru-kÀetra two 
groups have assembled desiring to fight, samavet¡Å yuyutsavaÅ. The mind is the arena 
of this battle. Of the two armies that have assembled, one belongs to the descendants of 
P¡¸·u , which means white and it symbolises proper discrimination, viveka. The 
descendants of viveka are all the proper way of thinking, values etc., born of 
discriminative knowledge, viveka-jµ¡na. The other army is, as Dh¤tar¡À¶ra paraphrases 
it, ‘m¡makas—those that belong to ‘me,’ consisting of all likes and dislikes born of 
aha´k¡ra, which has its roots in ignorance. These hordes of ignorance-born likes and 
dislikes are in conflict with viveka-jµ¡na. Dh¤tar¡Àtra wants to know what is the 
outcome of the struggle between these two forces that is taking place in this body. And 
what follows is the entire G¢t¡. 

Here it is important to understand that this is not purely a subjective interpretation. 
In order for such a battle to be waged externally, it is first fought in the mind. Otherwise 
it would never manifest. All external conflicts arise first in the mind. When Hitler 
declared war, the battle was already being fought in his mind. We do not say that nothing 
happened externally, just that it happened internally first. What is outside is, after all, an 
expression of what is inside; so that, anything that takes place outside can be viewed 
subjectively also. This is important to understand because in the subjective treatment of 
the Mah¡bh¡rata there is a danger of dismissing history, which we need not do.  

This body is a kÀetra. Even though it is subject to disintegration, as a human body, 
its purpose is not merely to disintegrate but to serve as a kÀetra. It is called kÀetra 
because it can save you from destruction kÀat¡t tr¡yate, that is, it helps you to overcome 
duÅkha. Or like a field of cultivation this body is also a kÀetra since in it you can reap 
the fruits of karma.  
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The one who knows this body as a kÀetra is a kÀetrajµa. How does one know? 
áa´kara says from the sole of the feet to the top of the head, ¡p¡da-tala-mastaka, the 
entire body up to the extremities is known as conscious because one sense organ, the 
sense of touch, is all over the body. It reveals the caitanya-¡tm¡, which is exactly the 
svar£pa of the kÀetrajµa, because of whom alone the body is also an object of 
knowledge. The kÀetrajµa is the one who objectifies this body in terms of knowledge. 
Further, áa´kara points out that he does this very naturally, sv¡bh¡vikena, without 
being taught. Alternatively, his capacity for this objectification may be aupade¿ika, born 
of the teaching of the ¿¡stra and the guru . Though it can be arrived at without being 
taught because it is an observable fact, still, the help of a teacher may be required to 
point out the distinction between the body and the observer of the body. Otherwise the 
body is taken to be the kÀetrajµa, the ¡tm¡. In order to distinguish the ¡tm¡ from the 
¿a¤¢ra, teaching is helpful and sometimes even necessary. So, áa´kara adds the word 
aupade¿ika here. The one who is able to objectify every part of this body as an object of 
knowledge either because of the teaching, or through his own observation, is called the 
kÀetrajµa.  

By whom is he called this? Those who know about this, tadvidaÅ , who know 
about the kÀetra and kÀetrajµa.  

But they are known only to this extent. The one who knows this body, which 
includes the mind and senses, as the kÀetra is the kÀetrajµa. This is not all that is to be 
known. About this kÀetrajµa, a fact has to be revealed by the ¿¡stra.  

I…‰j…Y…∆ S…… {… ®……∆  ¥… r˘ ∫…¥…«I…‰j…‰π…÷ ¶……Æ˙i…* 
I…‰j…I…‰j…Y…™……‰Y……«x…∆ ™…k…VY……x…∆ ®…i…∆ ®…®…**2** 
kÀetrajµaÆ c¡pi m¡Æ viddhi sarvakÀetreÀu bh¡rata 
kÀetrakÀetrajµayorjµ¡naÆ yattajjµ¡naÆ mataÆ mama  Verse 2 

S… + {… ca api — and also; ®……®…¬ m¡m — Me; ∫…¥…«I…‰j…‰π…÷ sarvakÀetreÀu — in all the bodies; 
I…‰j…Y…®…¬ kÀetrajµam — as the knower of the body;  ¥… r˘ viddhi — may you know; ¶……Æ˙i… 
bh¡rata — O! Descendant of Bharata, Arjuna; ™…i…¬ yat — that (which is); I…‰j…I…‰j…Y…™……‰& 
kÀetra-kÀetrajµayoÅ — of the body and the knower of the body; Y……x…®…¬ jµ¡nam  — 
knowledge; i…i…¬ Y……x…®…¬ tat jµ¡nam  — that is (truly) knowledge; ®…i…®…¬ ®…®… matam mama 
— (this is) My vision  

O! Descendant of Bharata, Arjuna, and also, may you know Me as the 
knower of the body in all the bodies. That (which is) knowledge of the 
body and of the knower of the body, is (truly) knowledge. (This is) My 
vision.  
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I AM THE KâETRAJØA IN ALL THE KâETRAS , SAYS THE 
LORD 

Here, indeed, is what the ¿¡stra has to reveal. ‘May you know Me, Ì¿vara, as the 
kÀetrajµa in all the kÀetras.’ Everything else in the verse is praise. That kÀetrajµa who 
knows the kÀetra, the physical body-mind-sense complex, is to be understood by you as 
‘Me,’ Parame¿vara. This is the sense in which K¤À¸a uses the first person singular here. 
Who is that Parame¿vara? áa´kara says—the one who is not subject to saÆs¡ra. 
Everyone understands the kÀetrajna to be a saÆs¡r¢, but here, he says, the kÀetrajµa is 
identical with Ì¿vara, the Lord.  

And the Lord is not just the kÀetrajµa in one given body but in all, sarvakÀetreÀu. 
Wherever one says, ‘This is my body,’ there is this  kÀetrajµa, the caitanya that obtains 
in every body. That, Bhagav¡n  says is ‘Me,’ ‘sarvakÀetreÀu, in all the bodies, I am the 
kÀetrajµa.’ In other words, he is saying, ‘You are Me. Every person is Me, 
Parame¿vara.’ áa´kara explains that this one kÀetrajµa is seemingly divided into 
countless forms beginning from Brahmaji to a clump of grass. Why seemingly divided? 
Only by the up¡dhi is it divided, not essentially. When one sun is reflected in many 
mirrors, although it looks as though there are many suns, there is in reality only one. 
Similarly, one Parame¿vara alone is the kÀetrajµa, seemingly divided because of the 
up¡dhis  as Brahmaji, Indra, Varu¸a, Agni, Gandharvas, YakÀas, humans, animals, 
microbes, trees, plants, etc. In reali ty, that kÀetrajµa is not divided at all. It is free from 
all differences brought about by the up¡dhis. In all the kÀetras there is only one 
Parame¿vara, which is ¡tm¡—you. Further, áa´kara says that it cannot be known by 
words that indicate what is sat , existent, or asat, non-existent. A pumpkin is sat; it is 
evident to you as an existent thing. Whereas its beard is asat; also evident to you as a 
non-existent thing. The knowledge of both ‘Is’ and ‘Is not’ is generated by a means of 
knowledge, pram¡¸a. And you, the one who operates this pram¡¸a is distinct from the 
object known. But here, it is not known to you as one of the existent objects, but is that, 
because of which everything exists, and is by nature self-evident and self-existent. Please 
understand Me as that kÀetrajµa—kÀetrajµaÆ m¡Æ viddhi.  

Arjuna is addressed as Bh¡rata, which can mean simply, the one born in the 
family of Bharata. Here, however, in light of the topic, an etymological meaning is 
appropriate—the one who revels in brahmavidy¡. Bh¡ is brahmavidy¡;  tasy¡Æ 
ramate iti bh¡rata. Here brahmavidy¡ is indicated by bh¡, that which is in the form of 
effulgence. Ëtm¡ is  caitanya, which is known as Brahman . Knowledge of ¡tm¡ as 
Brahman  is brahmavidy¡ and the one who revels in the exposure to this brahmavidy¡, 
is called Bh¡rata.  
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THIS ALONE IS KNOWLEDGE 
KâETRAJØA, YOU, THE INDIVIDUAL, IS NON-SEPARATE FROM ÌáVARA 

Knowledge of kÀetra and the kÀetrajna alone is knowledge. This is Ì¿vara's 
vision, yat tat jµ¡naÆ mataÆ mama. Mata here is not contention or opinion but 
recognition of a fact. Whenever such an expression is used in the ¿¡stra, it is a final 
verdict, not a matter of contention.  

Other than this knowledge of the truth of the kÀetra and kÀetrajµa, which is 
Ì¿vara, there is nothing remaining as an object of knowledge because Ì¿vara is 
everything. Not only is the physical body kÀetra, the mind, senses, etc., and the entire 
physical world is also kÀetra. All this is implied here and will be unfolded in the verses 
to come. We thought the physical body was ¡tm¡, the kÀetrajµa. Now we discover that 
not only the world, which we know very well is kÀetra, but our physical body and all 
that is within it—mind, senses, etc., are also kÀetra. Therefore, everything is kÀetra and 
what remains to be known are the kÀetrajµas, of which there is only one, though we 
think of them as many. KÀetrajµa and kÀetra together cover everything. Nothing is left 
out. Therefore, the knowledge of kÀetra and kÀetrajµa alone can be considered 
knowledge because in this, nothing remains to be known. K¤À¸a explains this further. 
Because it does not omit anything, it is the knowledge of the whole. Any other form of 
knowledge is only partial jµ¡na, and therefore, ignorance, ajµ¡na, in as much as it is 
sullied by ignorance. Once you know t he kÀetrajµa as Ì¿vara and also the kÀetra, you 
know the whole. That is the vision of Ì¿vara.  

KÀetra implies this entire world, as will be told later, and this three-fold body, 
sth£la, s£kÀma and k¡ra¸a. The one who is a witness of all these, the pratyag¡tm¡, is 
here called kÀetrajµa and identified as being not different from Ì¿vara. Thus this verse is 
a mah¡v¡kya. Bhagav¡n  says, ‘In all kÀetras, may you know me as the kÀetrajµa, 
kÀetrajµaÆ c¡pi m¡Æ viddhi sarvakÀetreÀu bh¡rata.’ That means there are not many 
kÀetrajµas; there is only one and that is not separate from Ì¿vara, who is not a saÆs¡r¢ 
and is the cause for the entire world. May you understand, viddhi, that knowledge of the 
kÀetra and kÀetrajµa. This has to be said because there is confusion. The kÀetra, the 
physical body, is taken as kÀetrajµa, the knower of the kÀetra. Therefore, the knowledge 
of the kÀetrajµa, the ‘I’ being identical with Ì¿vara, the Lord, and of everything else 
being kÀetra depending upon that kÀetrajµa, is called jµ¡na. Anything else is called 
ajµ¡na. If Ì¿vara is looked upon as someone separate from yourself, there is ajµ¡na, 
ignorance, because the truth is that Ì¿vara and the j¢va are identical. That is the vision of 
Ì¿vara. 

Because this verse is a mah¡v¡kya, it is very elaborately commented upon by 
áa´kara. KÀetrajµa, you, the individual, is non-separate from Ì¿vara and that Ì¿vara is 
one, which means, there is only one kÀetrajµa, ¡tm¡, not many. Therefore, in the vision 
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of the ¿¡stra, everything is one. You are the whole in that there is nothing separate from 
Ì¿vara and essentially you are Ì¿vara—sat-cit-¡nandam advayaÆ brahma. This being 
the vision, there is a necessity, áa´kara feels, to unfold it as the vision of the entire 
¿¡stra and he, therefore, has an elaborate inquiry here. He begins with the view of an 
opponent to this vision, p£rva-pakÀa, because vic¡ra is required when there is 
something to be known, and there are varying contentions about it. Within the realm of 
ignorance there can be any number of contentions, all of which have to be answered in 
order to understand the vision. That which was declared as jµ¡na is established in the 
discussion that follows.  

It is important, first of all, to understand that the one who knows the kÀetra is the 
one who illumines it as s¡k¿¢, ¡tm¡. That is what is equated to Ì¿vara by the statement 
kÀetrajµaÆ c¡pi m¡Æ viddhi sarvakÀetreÀu . 

THE KâETRAJØA CANNOT BE THE SAME AS ÌáVARA, AN 
OBJECTION1 

An objection is raised about the statement of identity of the kÀetrajµa and Ì¿vara. 
When he says, ‘In all the kÀetras understand the kÀetrajµa to be myself, kÀetrajµaÆ 
c¡pi m¡Æ viddhi sarvakÀetreÀu,’ does Bhagav¡n really mean that the kÀetrajµa, the 
‘I’ is Ì¿vara? And if so is the identity of kÀetrajµa with Ì¿vara pointed out or some kind 
of relationship between the kÀetrajµa and Ì¿vara indicated? The basis for the latter 
contention is that the kÀetrajµa can be included in Ì¿vara but Ì¿vara need not be the 
kÀetrajµa as a tree is included in the forest, but the forest is not a single tree. Similarly, 
you can say the ocean is nothing but drops of water, but a drop of water is not the ocean. 
In the same way, they claim, the j¢va is only a fraction of Ì¿vara.  

IS JÌVA ONLY A FRACTION OF ÌáVARA? 

Those who hold this view substantiate it with verses like that from the fifteenth 
chapter of G¢t¡ where Bhagav¡n says, mamaiv¡Æ¿o j¢valoke j¢vabh£taÅ —only a 
fraction, aÆ¿a of Me is there in the world of the j¢vas . Similarly, there is a verse in 
Mu¸dakopaniÀad beginning with the words, dv¡ supar¸¡ sayuj¡ sakh¡y¡ , that says, 
‘There are two birds in the tree of saÆs¡ra; one goes about eating the fruits, i.e., karma-
phala, and another, without eating, watches the other bird eating.’ The dvait¢ will say 
the one who does not eat is Ì¿vara; he is above everything, and the one who eats is the 
j¢va. By Ì¿vara 's grace this j¢va gains entry to heaven where he enjoys some kind of 

                                                 
1  From here a lengthy discussion is presented by áa´kara answering all the questions raised 
by all the dualists and establishing that there the individual, kÀetrajµa, is essentially not 
different from Ì¿vara. Swamiji elaborately explains all the arguments here and therefore, 
this section has to be studied carefully and repeatedly.  
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beatitude. The basic premise is that as a j¢va you are forever different from Ì¿vara who 
by his grace can save you by calling you to a better place where there are no afflictions. 
This is the essence of the theology of any dualistic religion. They use mantras such as 
these to support their view of duality, dvaita-siddh¡nta, trying to interpret all the 
mah¡-v¡kyas as revealing duality and supporting their arguments with citations from 
Padmapur¡¸a, K£rmapur¡¸a, etc. But however much they may argue for it, duality is 
something that is problematic in everybody's experience.  

ËTMË IS ÌáVARA
1
 

As the ¿¡stra says, even if one makes a small division, udaram antaraÆ 
kurute—between the j¢va and Ì¿vara, the jagat and Ì¿vara, the jagat and j¢va, j¢va and 
j¢va—then he has fear, atha tasya bhayaÆ bhavati. In advaita alone is there abhaya, 
freedom from fear. Fear, especially fear of mortality and fear of loss, in general, is the 
cause of all problems. Every individual is frightened; only the degree of fear varies. You 
start as a child, frightened of the enormity of the world with which you have to cope 
with. Everything is so big—even an apple is a very big thing to have to put into your 
mouth. And when you see the power of the forces at work in the world, naturally you are 
frightened. This is the nature of every j¢va. Among them, some can handle snakes, some 
cockroaches, and some fellows cannot handle anything beyond a house fly! This is 
saÆs¡ra. This is an important thing to understand. Fear is saÆs¡ra. As long as one is a 
mortal, one is a frightened, isolated individual. What I am, is so infinitesimally small in 
the scheme of things and what I am not, is infinite. I am always at the mercy of the world 
and the forces therein.  

It is obvious that in dvaita, duality, there cannot be any solution. In spite of this, 
the dualists try to seek some solution. If you win his grace, then Ì¿vara will bestow on 
you some beatitude amounting to the gain of some special world or experience, 
lokapr¡pti . This is generally the contention of these dualists. 

IF JÌVA AND ÌáVARA ARE IDENTICAL THEN ÌáVARA WILL 
BECOME A SAêSËRÌ SAYS THE DVAITÌ 

If in all bodies there is an ¡tm¡, ‘I,’ which is one, non-dual Ì¿vara, then other than 
that Ì¿vara, there is no other person. That being so, there is no, enjoyer, bhokt¡, nor is 
there a doer, kart¡, because Ì¿vara, being sat-cit-¡nanda and not subject to saÆs¡ra, is 
neither a kart¡ nor a karma-phala-bhokt¡. If you say this ¡tm¡, ‘I,’ is Ì¿vara, that 
means I am not a bhokt¡, which is not my experience of myself. If, on the other hand, 
you say that Ì¿vara is also a bhokt¡, by knowing that I am that Ì¿vara, there is no gain. I 
continue to be the same saÆs¡r¢. But Ì¿vara is always presented as the one who is not 
                                                 

1 This is the reply of the advait¢. 
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subject to saÆs¡ra. If that Ì¿vara is aham, there is no separate bhokt¡. Until now I 
considered ¡tm¡ to be a bhokt¡. I am the one who is the enjoyer of my sukha and 
duÅkha; all my experiences tell me that I am the enjoyer. Now you say ¡tm¡ is Ì¿vara. 
So, in addition to knowing very well that I am a saÆs¡r¢, I now know that Ì¿vara is also 
a saÆs¡r¢. If the j¢va is equated to Ì¿vara and if there is no other enjoyer, Ì¿vara 
becomes a saÆs¡r¢.  

Either Ì¿vara becomes the saÆs¡r¢ or there is no saÆs¡ra at all. Both are 
unacceptable. If the Lord becomes a saÆs¡r¢ because he is identical with the j¢va, there 
will be no mokÀa. If there is no mokÀa, there is no bondage either because they are 
mutually dependent. But this is incompatible with our experience. We do experience a 
sense of bondage. If Ì¿vara is also a saÆs¡r¢, the maximum you can achieve is union 
with him and union of a saÆs¡r¢ with a saÆs¡r¢, however exalted, does not solve the 
problem of saÆs¡ra. Fluctuating emotions, subject-object problems, fear, birth and 
death will all remain. You are eternally bound, which is highly undesirable. 

IF THERE IS NO SAêSËRA FOR THE JÌVA THEN THE áËSTRA WILL BECOME 
USELESS

1
 

If, on the other hand, Ì¿vara is not a saÆs¡r¢ and there is identity of the j¢va and 
Ì¿vara, there is no saÆs¡ra for the j¢va. In that case, what is the purpose of the ¿¡stra? 
The study of ¿¡stra is declared as being for mokÀa, freedom from saÆs¡ra, which is 
bondage. The ¿¡stra is a pram¡¸a because of which there is knowledge and that 
knowledge liberates you. Here, however, we have the very unfortunate situation of the 
¿¡stra being useless because when there is no saÆs¡ra, no bondage, there is no 
necessity for release. And if we accept that we do not require ¿¡stra because there is no 
saÆs¡ra, that implies that there is no rebirth, no karma, no pu¸ya or p¡pa, no sukha or 
duÅkha. There is no duality whatsoever because there is no subject-object relationship. 
But that is not what we experience and we have to account for our experiences. Any 
teaching should speak of our experiences, analyse them and reveal the truth about them; 
but it cannot go against our experience. Conclusions based on that experience can 
change in the light of knowledge but not the experience itself. Similarly, a stick placed in 
a glass of water appears to bend. Perceptually it is true; factually it is not.  

Knowledge can explain away a particular perception but no ¿¡stra can say 
something, which contradicts the pram¡¸as like pratyakÀa, perception, anum¡na, 
inference, and so on. It can reveal that there is a heaven, for example, which is not 
against pratyakÀa or anum¡na because it is not within their scope. But if it were to say 
that after having gone to heaven you can lie there eternally, we would have a problem 
because that is against all reason, anum¡na, etc. Perception is two-fold—witness 
perception and sense perception.  
                                                 

1 dvait¢'s argument 
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SaÆs¡ra is characterised by pain and pleasure and their causes, success and 
failure and the pairs of opposites like heat and cold. A saÆs¡r¢ is always concerned 
about the future unlike a s¡dhu who lives from moment to moment. The existence of 
saÆs¡ra for a j¢va cannot be denied because it is experienced by his own means of 
knowledge like perception. By witness-perception you experience what happens in your 
mind, sukha-duÅkha, the essence of saÆs¡ra. The causes for it, like heat and cold, are 
sensorial. All the things that are desirable as well as undesirable are experienced by you 
and cause sukha and duÅkha. Therefore, you cannot say that there is no saÆs¡ra.  

Further, saÆs¡ra can be inferred from the number and variety of j¢vas that exist. 
Why do we see so many varieties of j¢vas? There must be some cause. One person is 
wealthy by birth, another is poor. One, though poor at birth becomes rich, another 
remains poor throughout his life. We find varieties of circumstances in terms of wealth, 
health, marriage, children, citizenship, talents, career and so on. All these are not totally 
self-planned and achieved. From this we surmise that there are a variety of underlying 
causes. Otherwise, how can we account for these differences? Even the genetic model 
can be traced to the more fundamental model of karma. This is an anum¡na in keeping 
with the ¿¡stra, which talks about a j¢va independent of the physical body who survives 
death and assumes a new birth in various situations determined by its own set of 
karmas. The j¢va is not feminine or masculine and may assume either a male or female 
body depending on which set of karmas need to fructify. That means each j¢va is a 
bhokt¡ and a kart¡, so, saÆs¡ra caused by pu¸ya and p¡pa resulting from dharma 
and adharma is inferred.  

All these become necessarily untenable when ¡tm¡, the kÀetrajµa and Ì¿vara are 
identical. Until then, these problems persist. The absence of saÆs¡ra is contradicted by 
your own perception and inference. It is against all our pram¡¸as.  

THIS ARGUMENT IS NOT VALID SAYS áA×KARA 

This argument, áa´kara says, is not valid. If the j¢va and Ì¿vara are identical, the 
j¢va has no saÆs¡ra. This is exactly what the ¿¡stra says. Until you recognise that 
identity, you have saÆs¡ra. Everything is proper. Knowledge and ignorance being 
entirely opposed to each other, under the spell of ignorance this is all possible. We have 
to find out, which accounts for what. To explain, áa´kara quotes a number of v¡kyas. 
In Ka¶hopaniÀad , it is said, ‘These two paths, ignorance and what is known as 
knowledge, are far removed from and opposed to each other.’1 Earlier, the same 
UpaniÀad  shows the difference between these two in terms of result, by saying ¿reyas  
and preyas are different.2 Preyas, the result of avidy¡, means something desirable like 
heaven, etc. Because of the ignorance, ‘I am the kart¡, I perform karma taking myself 
                                                 

1 Ka¶hopaniÀad – 1-2-4 
2 Ka¶hopaniÀad – 1-2-2 
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as the agent and, if everything goes well, the result will be preyas, a karma-phala. The 
result of vidy¡ is just the opposite, which is mokÀa.  

As a link in the saÆprad¡ya, generally, we quote Vy¡sa, as áa´kara does here: 
He quotes from the Mah¡bh¡rata, dvau imau atha panth¡nau —there are these two 
paths.1 One is knowledge, jµ¡na-m¡rga, leading to ¿reyas, the other is karma-m¡rga, 
leading to preyas. Under the spell of ignorance, the j¢va is seen as different from Ì¿vara 
and one falls prey to the notions of doership and enjoyership, pu¸ya-p¡pa, sukha-
duÅkha experiences and so on. This is all invalidated with knowledge. But when there is 
ignorance there is bondage and a mokÀa-¿¡stra becomes valid as do karma-phala and 
experiences of sukha-duÅkha. Even in the G¢t¡ the two types of pursuits are 
discussed—one leading to mokÀa; the other to rebirths. So the basis of ¿ruti, sm¤ti and 
proper reasoning, one understands that this argument—that if the j¢va is Ì¿vara, Ì¿vara 
becomes a saÆs¡r¢, or if Ì¿vara is not a saÆs¡r¢ there is no saÆs¡ra—is not proper.  

KNOWLEDGE AND IGNORANCE MAKE ALL THE DIFFERENCE 

To claim that Ì¿vara is a saÆs¡r¢ contradicts the definition of Ì¿vara and denies 
the possibility of mokÀa. Ì¿vara, the one who is the Lord of everything, cannot be a 
saÆs¡r¢. If the j¢va is identified as Ì¿vara and Ì¿vara is free from saÆs¡ra, then the 
j¢va is free from saÆs¡ra—which is against our experience. But there is no difficulty in 
this if one takes into consideration knowledge and ignorance. The opponent's argument 
is that if he is Ì¿vara there should be no saÆs¡ra. That is true. If you are Ì¿vara, there is 
no saÆs¡ra—if you know this. If you do not know, you will definitely know yourself as 
a saÆs¡r¢. ‘I am Ì¿vara but still I am a saÆs¡r¢’ you can never say. Therefore, 
knowledge and ignorance make all the difference.  

The opponent is led to make this argument because he does not understand what is 
meant by the j¢va being equated to Ì¿vara, the Lord. Therefore, he says if the kÀetrajµa, 
the subject, the known meaning of the word ‘I’ is equated to Ì¿vara, the Lord becomes a 
saÆs¡r¢ because of his identity with one who is subject to pain and pleasure, numerous 
limitations and finally, birth and death. This is inconsistent with his being the Lord who 
is defined as omniscient, omnipotent and so on. On the other hand, if the Lord is not a 
saÆs¡r¢ and still has identity with the j¢va, there will be no saÆs¡ra. I would have no 
limitations, which is against my experience. áa´kara, having raised the objection, says, 
all this is possible because of ignorance and knowledge. You are identical with Ì¿vara 
but you have to know it as such. If you do not know, you have saÆs¡ra. All limitations 
are purely incidental, not intrinsic to the self, the ‘I’ who is the Lord. There can only be 
one infinite, limitless whole, not two and consequently, you cannot be separate from the 
limitless, nor can it be made up of parts. Thus, the answer—knowledge and ignorance 
account for this peculiar situation—is valid.  
                                                 

1 Mah¡bh¡rata á¡ntiparva – 242-6 

Comment: Check out this reference. 
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THE LIMITATIONS ARE DUE TO IGNORANCE AND CAN BE REMOVED BY 
KNOWLEDGE 

If one says that in spite of being identical with Ì¿vara, one experiences oneself as 
having limitations, that is understandable. And that is due to not recognising oneself as 
identical with the ‘self’ or the Lord. Therefore, áa´kara says that this ignorance along 
with its effects, which are the limitations, has to be removed by knowledge. For this, we 
have ¿ruti, the Veda, supported by non-vedic texts like G¢t¡ that corroborate the ¿ruti 
and also reasoning, ny¡ya, that supports the ¿ruti. All the three are important. The ¿ruti 
is the source book for this knowledge, which can be acquired here now in this birth. If 
you know that the self is identical with Ì¿vara, the Lord, you are free from the sense of 
limitation. The body, mind, and senses will continue to have their limitations but they do 
not cause the self to be limited. That the body is limited is not the problem because it 
does not look upon itself as limited. The mind is purely a thinking faculty, which can 
function in the form of cognition, memory, emotions etc., but it has no sense of 
limitation. The sense of limitation is centred on the I-notion.  

On inquiry, this ‘I,’ the aha´k¡ra, the subject, reduces itself not to another 
thought form, but to the content of the thought form, which is consciousness. The one 
who recognises that ‘I,’ the pratyag¡tm¡ as identical with Ì¿vara sees that he is already 
free from any form of limitation. He knows that he is the truth of everything and 
therefore, the ¿ruti says, if one were to know (this) here, there is truth, iha ced aved¢t 
atha satyam asti. On the other hand, if one were not to know here in this life, na ced 
iha aved¢t , the loss is immense, mahat¢ vinaÀ¶iÅ.1 In fact, the loss is infinite because 
what you are losing is the infinite, exactly what you want to accomplish. Freedom from 
limitations is an already accomplished fact. Not knowing that, you have to take yourself 
as other than limitless, which can only be limited. Experience and interaction confirms 
that and one cannot help but experience the pain of limitation. Thus the endless struggle 
to be different begins, not realising that, no matter what one does, one will be the same 
limited person. From the ¿ruti we understand that if there is ignorance, the person is 
bound; if there is knowledge of the self, he is free. Another ¿ruti says, ‘The one who 
knows that in this way becomes immortal here, tam evaÆ vidv¡n am¤ta iha bhavati.’2 

THE ONE WHO KNOWS THE SELF AS BRAHMAN IS IMMORTAL  

The one who knows this self in this manner as identical with Brahman  is 
immortal. Previously he considered himself subject to time and therefore, mortal. With 
the discovery of himself as timeless, he is no longer under the misconception that he is 
bound by time. Here time stands for every sort of limitation. Even though the body 
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2 Taittir¢ya-¡ra¸yaka – 3-12 
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continues to be bound by time, he knows that essentially he is not. The notion of being a 
mortal is completely nullified and therefore, the ‘I’ is free from the limitations caused by 
time, etc. And this liberation is iha, here in this birth, not after death. If the individual 
soul survives death, it will continue to be an individual soul, which cannot by definition 
be free of the sense of limitation. Since this knowledge can be gained now, while in a 
human form, that means it is a form that is eligible for this knowledge.  

THERE IS NO WAY OTHER THAN KNOWLEDGE FOR MOKâA 

áruti herself makes it clear that there is no other way than knowledge to gain this 
freedom, n¡nyaÅ panth¡ vidyate ayan¡ya,1 for freedom—from being a limited 
person—another path does not exist. When the whole problem is one of ignorance, what 
other way is possible? If I do not know something and knowing it is going to mean my 
freedom, I must know. Experience is not going to accomplish that freedom for me. The 
self is always experienced and moreover, all experiences happen because of this 
awareful self. Any type of experience, whether subjective or objective—in relation to an 
object external to the senses, implies the presence of consciousness.  

A perception of a form, for example, is nothing but consciousness plus whatever 
constitutes the perception. Similarly a sound, smell, taste, or touch perception or 
anything you imagine or dream are all nothing but one consciousness, which does not 
differ. It is not necessary to specially experience the self because it is always self-evident 
and because of which the self you experience everything else. Therefore, freedom is a 
matter of recognition—a matter of knowing the self. The fact is, freedom is identical 
with yourself; it is not something that is created and can therefore, be lost. If there is 
such a thing as freedom, it can only be intrinsic to the person who is seeking freedom 
and can be gained through the discovery that the seeker and sought are identical. It 
cannot be said more directly than it is in this v¡kya, n¡nyaÅ panth¡ vidyate ayan¡ya. 
It appears in the Yajurveda in puruÀa-s£kta and is expressed differently in many other 
¿ruti texts. Taittir¢yopaniÀad says, ¡nandaÆ brahma¸o vidv¡n na bibheti 
kad¡caneti, the one who knows the ¡nanda of Brahman is never afraid. Everybody 
knows ¡nanda in some form. Different types and degrees of pleasure from different 
sources will all reveal one fact—that in spite of limitations one can be happy. This 
means that whatever ¡nanda you experience is nothing but a taste of what the self is. 
What does it mean then, when we say one knows the ¡nanda of Brahman ? Brahman is 
not an object but the self, and therefore, this is the ¡nanda of oneself, the limitless, the 
whole.  

The one who knows this is naturally not afraid of any other thing because there is 
no other thing. It is not possible to be limitless and at the same time encounter the 
presence of a second thing. The limitless plus something is incidental, name and form, 
                                                 

1 ávet¡¿vatropaniÀad – 3-8 
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n¡ma-r£pa. The essential truth of all names and forms is yourself. Space, time, all 
names and forms are the self; yet the self is independent of all of them while they are not 
independent of the self. With this knowledge, one is no longer afraid. Like one wave, 
which has understood that it is water,  and that every other wave, in fact the whole ocean, 
is water, knows that it need not be afraid of a breaker. It understands that the breaker 
itself is another form, both forms being purely incidental.  

áa´kara quotes numerous ¿ruti passages stating that freedom lies only in 
knowledge of the self. Then he quotes passages confirming this by stating the condition 
of a person who is under the spell of ignorance. In Taittir¢yopaniÀad , in the same 
section, it is said, ‘atha tasya bhayaÆ bhavati,’ thus he has fear. Preceding to this 
statement it is said, ‘When one makes even a small division in this self, there is fear—
udaram antaraÆ kurute atha tasya bhayaÆ bhavati’ This ‘small division’ may be 
the notion that the limitless includes me but I am not limitless, just as the ocean includes 
the wave, but the wave doesn't have the status of being the ocean and thus somehow 
‘belongs’ to the ocean. That is true if you are looking at the wave as one entity and the 
ocean as another. If you are looking at water; in the objects called ‘wave’ and ‘ocean,’ 
you see only one water appearing in different forms. The form has a truth about it, which 
is water, and therefore, the status of the reality of ocean or wave is mithy¡. You cannot 
say the wave is non-existent, nor you can say it exists independently apart from water. 
Similarly, the individual and the Lord are one and the same essentially. When that is 
appreciated you can play any role without fear or grief. As an individual, of course, you 
have a history. You were born at a given time, grew and aged, were sometimes 
successful, sometimes not. All that is possible for the form, but not for the essence of 
that form, which is one changeless consciousness. If however, one were to make the 
small division that the Lord is himself but he is not the Lord, no matter where he goes or 
what he does, there is no possibility for any freedom from fear. As an individual he 
cannot avoid fear of mortality, fear of isolation, fear of being overwhelmed by the world. 
Inner leisure is not possible for him because he has so many cares.  

To know a wise man, you must be wise. And it is only by some grace that one 
studies under a teacher who knows the truth of the self. What happens more often is that 
one chooses a teacher who does not know and this amounts  to the blind leading the 
blind. Though a person may have some insight or even be very learned about the ¿¡stra, 
or under the spell of some delusion he may think that he knows the truth and is in a 
position to teach others. Unless you know the truth yourself, how can you determine 
whether he really knows or not? And if you can determine it, you know the truth and do 
not require a teacher. So, it is not difficult to understand how one can fall into the hands 
of a teacher who does not know.  

The problem often is that one takes a charismatic approach to learning. If someone 
is renowned, there is often an assumption that he is worthy of being followed. Suppose 
Prince Charles were to abdicate his position as heir to the throne and undertake a 
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spiritual pursuit. Even if he does not know anything you will find many people wanting 
to follow him. Siddh¡rtha walked out, and look, what happened. Even the neighbouring 
king, Bimbis¡ra told him that if Siddh¡rtha discovered some truth, he, the king, would 
be his disciple. In order to have a following, he did not need to know anything; his 
renunciation was enough because he was a prince. People renounce their lives for a 
spiritual pursuit everyday and nobody pays any attention. But if a celebrated person does 
it, it is the front page news. This is called reflected glory. And people seem to find it very 
difficult to distinguish between glory and wisdom. So, when they follow such people, it 
is the blind leading the blind.  

As we saw, the problem of saÆs¡ra is rooted in ignorance and its solution lies 
only in knowledge. áa´kara quotes another ¿ruti,‘brahma veda brahma eva 
bhavati—he who knows Brahman, is Brahman  itself.’1 The knower of limitless 
Brahman  is necessarily limitless because limitlessness is not an object, which by 
definition, excludes the subject. It is yourself or it does not exist. This is in contrast to 
the ¿ruti, which says, ‘Saying, “He is one, I am another,” he does not know.’ He is just 
like an animal in this way for the gods—anyo'sau anyo'ham asm¢ti na sa veda yath¡ 
pa¿ureva sa dev¡n¡m.’ Thinking he is different from the Lord, that person becomes 
exactly like a cow, meant to perform a variety of services. In an agricultural society, as 
the Vedic society was, the cow provided milk, bullocks tilled the fields and were used as 
beasts of burden. Just as these animals served human beings, human beings serve the 
gods if they see themselves as different from the Lord. The gods here are Agni, Varu¸a, 
lndra and so on, to whom these people offer various oblations. The idea is, they are 
karma¶has. They can only please the devas and get some small reward. Like the 
animals working all day for some fodder, these people perform various rituals for some 
pu¸ya and thus become like tools or pets for the gods. As you keep on pampering a pet 
because it is always available for your beck and call; so, the gods keep on rewarding 
human beings who serve them. There is nothing wrong with that, but it will not solve the 
problem of saÆs¡ra.  

There is a sentence in ávet¡¿vataropaniÀad, which says, ‘When one can roll the 
space as one does a sheet of skin (leather), then there can be the cessation of sorrow without 
knowing the self being the Lord.’2 That is to say that there is no end to saÆs¡ra without 
self-knowledge. Whereas, as the B¤had¡ra¸yakopaniÀad says, ‘The one who knows 
(thus), becomes all this, sa idaÆ sarvaÆ bhavati.’ 3 

Here áa´kara is pointing out that there are thousands of ¿ruti passages saying that 
knowledge, vidy¡, accounts for release and ignorance, avidy¡, accounts for bondage. And 
in equating the individual with the Lord, the Lord does not become a saÆs¡r¢. This fact is 
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revealed to remove saÆs¡ra, not to prove that the Lord is a saÆs¡r¢. The essential nature 
of the Lord, which is the meaning of the word ‘you,’ tvam, is also arrived at, and thus the 
essential identity is revealed by the sentence—‘That you are—tat tvam asi.’ Therefore, 
there is no contradiction. Knowledge and ignorance alone account for all these problems.  

áa´kara also quotes sm¤ti, the supporting books of the ¿ruti, which are 
remembered and written independently as saying the same thing. From the fifth chapter 
of G¢t¡ he cites ajµanen¡v¤taÆ jµ¡naÆ tena muhyanti jantavaÅ , this knowledge 
(buddhi) is covered by ignorance. Because of that, the beings are deluded, meaning they 
subject themselves to sorrow.  

Then, ‘ihaiva tairjitaÅ sargo yeÀ¡Æ s¡mye sthitaÆ manaÅ —here, by them 
whose mind is established in that which is the same, creation (saÆs¡ra) is won over.’1  
S¡mya is that which is the same in all beings, which does not differ at all, and is the 
same in terms of time and therefore, limitless. Those whose mind is established in that 
are jµ¡naniÀ¶has .  

Later in this chapter, K¤À¸a will say, ‘samaÆ pa¿yan hi sarvatra, indeed, seeing 
the same everywhere,’2 he does not destroy himself by his own ignorance and is 
therefore, liberated.  

From the first sm¤ti quote we understand that the problem is ignorance and from 
the second that knowledge liberates. The v¡kya continues with ‘na hinasti ¡tman¡ 
¡tm¡nam, he does not destroy himself by himself.’ From this it is clear that if he does 
not see, if he does not have that knowledge, he destroys himself.  

ONE CAN SAVE ONESELF WITH KNOWLEDGE 

Then áa´kara supports this with ny¡ya, reasoning. He quotes a verse from the 
Mah¡bh¡rata giving an illustration. The example reveals a postulate, otherwise known 
as an invariable concomitance. If you say, for example, ‘Anything that is seen is subject 
to destruction, like a pot—yad yad d¤¿yaÆ tat tad anityaÆ gha¶avat,’ this is a ny¡ya. 
From this, we can reason that the body is also subject to destruction because, like a pot, 
it is seen. The verse says, ‘Knowing there are snakes, ku¿a grass with sharp tips and so 
too a pond, (below the water weeds) people walk around; (whereas) there, some, due to 
ignorance, fall. See the special result of knowledge.’  

∫…{……«x…¬ EÚ÷∂……O…… h… i…l……‰n˘{……x…∆ Y……i¥…… ®…x…÷π™……& {… Æ˙¥…V…«™…Œxi…* 
+V……x…i…∫i…j…{…i…Œxi… EÚ‰ S…VY……x…‰ °ÚôÙ∆ {…∂™… ™…l……  ¥… ∂…üı®…¬** ∂……Œxi…{…¥…«& 201-17  

                                                 
1  G¢t¡ –5-19 
2  G¢t¡ –13-28 
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sarp¡n ku¿¡gr¡¸i tathodap¡naÆ jµ¡tv¡ manuÀy¡Å  
ajµ¡natastatra patanti kecitjjµ¡ne phalaÆ pa¿ya yath¡ vi¿iÀ¶am 
  Mah¡bh¡rata— ¿¡ntiparva 201-17 

The idea is, you can save yourself with knowledge. Without it you could fall into a 
pond not knowing that it had water-weeds covering the water; so, in this case, 
knowledge makes the difference between life and death. The example illustrates that just 
as one can fall into a well due to ignorance, so too is the fall into saÆs¡ra possible. 
From the ¿ruti, sm¤ti and also ny¡ya we understand that the one who has the ‘I-notion’ 
in the body, mind, senses etc., is ignorant and naturally full of r¡ga-dveÀas, anger, fear, 
etc. There will certainly be a sense of isolation, sorrow, insecurity, mortality and 
incompleteness. All these conclusions are unavoidable and are the driving force behind 
r¡ga-dveÀas. In order to fulfil them, a person will do proper and improper karmas and 
accumulate pu¸ya and p¡pa. Then, because of the pu¸ya-p¡pa, there is birth and death. 
This is the ny¡ya for the ¡stika, the one who believes that there is a self that is distinct 
from the body.  

For the one who does not believe this, the n¡stika, we have to prove that there is 
pu¸ya-p¡pa and subsequent births, janm¡ntara. Problems of pain and pleasure are, of 
course, obvious to non-believers also.  

Even logicians, t¡rkikas, accept that when r¡ga-dveÀas are gone, one gains 
mokÀa. So, áa´kara uses the same argument. When the person knows he is no longer 
limited, how can there be r¡ga-dveÀas? Since his likes and dislikes have been destroyed 
or neutralised, there is a resolution of the pursuit of pu¸ya-p¡pa-karmas. Resolution, 
upa¿ama, is a very appropriate word here. When a fire is burning, what happens to it 
when the fuel is exhausted? It dies but the heat remains for some time. That is what we 
call pr¡rabdha-karma. When there is knowledge of the self as full, the r¡ga-dveÀas, 
the fuel for various pursuits, is gone and thus the pursuits are resolved. The person is 
liberated. This cannot be refuted by anyone. 

SAêSËRITVA FOR THE KâETRAJØA IS DUE TO ERROR 

Even though the kÀetrajµa is not different from Ì¿vara, due to ignorance one 
superimposes the attributes of the up¡dhis on the kÀetrajµa;  and because of this, it looks 
as though the kÀetrajµa is a saÆs¡r¢. To illustrate the effect of ignorance, áa´kara 
says, it is like mistaking a stump of a tree for a man. Once that error is there, there can be 
fear, if, for example, he thinks it is a thief. Similarly, seeing the attributes of the physical 
body, mind and senses superimposed upon the self, one becomes a saÆs¡r¢. 

OBJECTION, THE EXAMPLE IS NOT TENABLE  
THE ERROR OF SUPERIMPOSING THE PURUâA ON THE STHËÛU  
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IS NOT THE SAME AS SUPERIMPOSING ANËTMË ON THE ËTMË 

The opponent now objects that the illustration of mistaking a stump for a man to 
show that between ¡tm¡ and an¡tm¡ there is adhy¡sa, superimposition, is not 
appropriate. He argues that the superimposition between the ¡tm¡ and the body is not 
the same as that between the stump and the man. In the case of the stump and the man, 
both are objects of knowledge, neither of which is recognised as oneself. Due to some 
defect in the means of knowledge, one sees in a given object something that is not there. 
Adhy¡sa is defined as atasmin tadbuddhiÅ—thinking of one as the other. Here our 
opponent says that this definition for adhy¡sa applies only to the adhy¡sa between the 
self and  not-self. Therefore, the illustration given of the stump and the man, of adhy¡sa 
between not-self and not-self, is improper because no one mistakes something other than 
himself for himself. A stump of a tree is not mistaken for myself.  

In his introduction to the brahma-s£tra-bh¡Àya, áa´kara argues that in adhy¡sa 
there is no such rule. Anything can be taken for anything else; such is the nature of 
ignorance. It is capable of producing anything out of anything. 

DUE TO SAêYOGA THE ATTRIBUTES OF THE BODY ARE ASSUMED BY THE 
KNOWER  

Here the opponent accepts that something like fatness, though it is an attribute of the 
body, and is known, becomes the knower's attribute. This is because, unlike the stump and 
the man where both are an¡tm¡, here, one is an¡tm¡ and the other is ¡tm¡. In taking the 
physical body's attributes as his own, there is no error involved but rather, an 
appreciation of a certain fact. Due to saÆyoga, association, the attributes of the body are 
assumed by the knower, kÀetrajµa. This is like how water, which is pure when it is 
released from the clouds becomes dirty once it reaches the earth due to association. Or 
this is similar to a thread used to string flower gains the fragrance of the flowers —not 
due to adhy¡sa but due to association. Similarly here, the individual self, even though 
distinct from the body, is in association with the body, and therefore, assumes the 
attributes of the body like old age, death etc. This is the stand taken by the opponent.1  

THE STAND TAKEN BY THE OPPONENT  

Here the claim is that though birth and death etc., belong to the body, by 
association the person gathers all these properties. From this we understand that ¡tm¡ is 
                                                 

1 This is the position of the naiy¡yika who takes the ¡tm¡ as an agent and enjoyer, kart¡ , 
bhokt¡. The S¡´khya looks upon the self as asa´ga and at the same time imputes 
enjoyership, bhokt¤tva, to it. For the m¢m¡Æsaka , the ¡tm¡ is always an agent, kart¡ , 
because, in his view, everything is centred on action. 
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a saÆs¡r¢, due to its association with the body, which is subject to saÆs¡r¢tva. If ¡tm¡ 
is a saÆs¡r¢, it cannot be identical with Ì¿vara and thus Ì¿vara's grace becomes 
necessary to gain a better world after death. When this is the concept of mokÀa, the way 
one understands the words of the ¿¡stra will be entirely different.  

áA×KARA ANSWERS NEGATING THIS SAêYOGA 

Therefore, though it sometimes seems that there is not much difference in what the 
opponent says, it is important to understand the difference thoroughly or one will end up 
with a different pursuit based on a different concept of mokÀa. áa´kara answers him 
briefly by saying that this is not correct because it results in the undesirable consequence 
of absence of consciousness. He explains. If by association, the ¡tm¡ gains the 
properties of the body, then because the body is by nature inert, which we surmise from 
the fact that a dead body is inert, ¡tm¡ will become inert through its association with it. 
If the self is inert, it will have no need for liberation. It will have no experience of the 
world because there is no possibility of perception or inference and once the world is not 
there, there is no saÆs¡ra. This, of course, is entirely against even the opponent's 
experience. It is only because he is conscious that he is able to advance this argument. 
Similarly, if ¡tm¡ assumes the qualities of the body, it will also become anitya. Then it 
would undergo change, which would mean that there is no possibility of mokÀa. Further, 
we would not be able to distinguish between ¡tm¡ and an¡tm¡ and it would be 
impossible to handle the body as we do. We do treat the body as an object and under this 
view a subject-object relationship is not possible between the body and the ¡tm¡. So, it 
contradicts our experience. And it contradicts the ¿¡stra, which tells us that the self is 
witness, consciousness, non-dual and free from any kind of attributes —s¡kÀ¢ cet¡ kevalo 
nirgu¸a¿ca.  

Another person may argue that not all of the attributes of the kÀetra are assumed 
by the ¡tm¡. Some are intrinsic and some are superimposed on ¡tm¡. To account for 
certain indisputable facts about the self he has to say this. To account for consciousness 
in the self, he has to say that the inertness of the body is not assumed by the self. He says 
further that, things like pleasure and pain, delusion, like and dislike, however, are also 
said to be the natural attributes of the self. Even though these are known as conditions of 
the mind, they are not considered to be superimposed, but natural to the knower because 
he is a saÆs¡r¢. He also accepts that, the thinking, ‘I am fat; I am old,’ is due to 
ignorance because he accepts the presence of a self other than the physical body. The 
result of this thinking is that, ¡tm¡ becomes a saÆs¡r¢ that  survives death because ¡tm¡ 
is other than the physical body.  

In response to this argument, áa´kara now says that a special reason has to be 
given for saying that some properties of the body like fatness, old age, death etc., are 
superimposed on the self and others like pleasure, pain etc., are not. Otherwise it is not 
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tenable to say so. After saying this he goes on to negate the possibility of 
superimpositions of the attributes of the kÀetra on the kÀetrajµa. 

THE ATTRIBUTES OF THE KâETRA CANNOT BE 
SUPERIMPOSED ON THE KâETRAJØA 

His first argument against this is that the properties of the kÀetra belong only to 
the kÀetra, not to the knower of the kÀetra, the kÀetrajµa. This is so, because, as he 
argues in the very first sentence of his s£tra-bh¡Àya, there cannot be any kind of 
combination between the subject and object as they are opposite in nature. One is the 
knower, who is conscious and the other is an object of knowledge and therefore, inert. 
The kÀetra, the object is established only by a means of knowledge; but the kÀetrajµa, 
the knower is self-evident. Between the one which illumines and the one which is 
illumined there cannot be any combination at all and yet there seems to be a 
combination—due to ignorance, avidy¡.  

ONE CANNOT SAY ONE ATTRIBUTE IS SUPERIMPOSED AND ANOTHER IS 
INTRINSIC 

Thus there is no reason for saying that one particular attribute, like mortality, is 
superimposed upon the kÀetrajµa, and another, like sorrow, is intrinsic to it. It is 
defective reasoning called, ardh¡¸·any¡ya, which is saying that one half of the egg is 
for eating, the other half for hatching. áa´kara extends the opponent's own argument to 
refute him, pointing out that both are superimposed due to ignorance.  

AN INTRINSIC PROPERTY CANNOT BE GIVEN UP 

Secondly, any intrinsic property cannot be given up. The nature of the self is 
consciousness. Can you give that up and be sometimes conscious, sometimes not? It is 
not possible. But sukha and duÅkha, joy and sorrow, come and go while you remain. It 
is clear that they are not essential properties of the self. And further, they are opposites. 
One thing cannot have two essential properties, which are mutually contradictory. If 
¡tm¡ is sukha-svar£pa, there is no possibility of it having duÅkha. And if sukha and 
duÅkha come and go while I remain, neither of them belongs t o me. Just as sometimes I 
am awake, sometimes in deep sleep, sometimes dreaming, and therefore, not the sleeper, 
waker or dreamer but someone who is invariable in all the three. Similarly here, I am not 
a happy person or a sad person but one who is inherent in both.  

The sukha-v¤tti does not belong to the self but in sukha there is ¡tm¡, as in 
duÅkha there is ¡tm¡. And without ¡tm¡ there are no sukha-duÅkha v¤ttis yet ¡tm¡ 
remains free from the v¤ttis as they come and go. Thus one reason for concluding that  
they are superimposed is that they can be given up or assumed. If desire, for example, is 
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the nature of ¡tm¡ it is not possible either to have a single discrete desire or to give one 
up. There will only be one vague absolute eternal desire that cannot be fulfilled. A 
desire, as we know, is centred on an object and lasts only until the desired object is 
gained or I grow out of it totally. It arises and disappears in time. If I say, ‘I am the 
desirer,’ that is due to avidy¡ because desire is the property of the kÀetra, not ¡tm¡. If it 
belongs to ¡tm¡, I can neither give it up nor pick it up because it is me. How am I to 
give up or pick up myself?  

DOERSHIP AND ENJOYERSHIP CONSTITUTE SAêSËRA 

Therefore, áa´kara concludes, saÆs¡ra, obtaining in what is known and 
characterised by doership and enjoyership is imposed upon the ¡tm¡ due to ignorance 
and thus, the ¡tm¡ is not at all tainted by that. As long as you are a doer, you do karma 
because of which there is karma-phala and therefore, bhoga. These, even though they 
belong only to the kÀetra, are superimposed on the witness-consciousness, the ¡tm¡ due 
to avidy¡. Anything superimposed upon something else cannot affect it either positively 
or negatively. The mother-of-pearl mistaken for a silver coin has no purchasing power 
and the rope mistaken for a snake will not bite you either. Nor does the mother-of-pearl 
or the rope undergo any change just because it is mistaken for something else. Similarly, 
because sukha and duÅkha etc., the properties of the kÀetra are superimposed upon 
¡tm¡, ¡tm¡ does not become a saÆs¡r¢. It remains free from saÆs¡ra and therefore, is 
not different from Ì¿vara. Thus, Lord K¤À¸a says here, ‘May you know me as the 
knower of the kÀetra in all kÀetras, Arjuna.’  

This is addressed to the one who believes that ¡tm¡ survives death but is not 
identical with Ì¿vara and is therefore, a saÆs¡r¢. This includes all dualists—the vi¿iÀ¶a-
advait¢s, dvait¢s like Hare K¤À¸as, Christians and all others who believe in the 
existence of a deity other than themselves and the survival of the soul after death. 
Anyone who does not accept Ì¿vara as the ¡tm¡ will end up as a dualist including the 
Buddhist, the ¿£nyav¡din . His basis for everything is non-existence, ¿£nyat¡, which 
cannot be established and thus ‘everything,’ which he claims as mithy¡ becomes satya. 
The ontological status of mithy¡ requires having a basis upon, which it is dependent. If 
the world that we experience is mithy¡ and the underlying truth is said to be ¿£nya, 
which cannot be established, there is no basis on which the mithy¡ is dependent and thus 
there is no mithy¡. The world remains exactly as perceived, dualistic, i.e., pluralistic.  

To prove that ¡tm¡ is a saÆsar¢, one has to prove that even though mortality etc. 
are superimposed upon ¡tm¡ due to avidy¡, other things like sukha-duÅkha are 
intrinsic properties of the knower. Otherwise ¡tm¡ will be free from qualities and 
identical with the svar£pa of Ì¿vara. As áa´kara pointed out, no reason can be 
advanced for saying that the sense of mortality is superimposed upon ¡tm¡ while sukha-
duÅkha etc., are not. Further, sukha-duÅkha also are not intrinsic to ¡tm¡ because if 
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they were, they could not be given up or assumed. And since they are opposites, they 
cannot reside in the same locus. It is like saying, ‘Remaining, he goes, tiÀ¶han 
gachhati.’ Either he remains or he goes but he cannot simultaneously be doing both. 
Similarly, since sukha and duÅkha are opposed to each other, when sukha is there 
duÅkha is not. Since, when one is there the other is not, they come and go. This being 
so, they cannot be intrinsic to ¡tm¡ because what is intrinsic cannot be given up. Sukha 
and duÅkha keep changing and therefore, ¡tm¡ is free from both.  

SaÆs¡ra also implies punarjanma including going to heaven. This saÆs¡ra, 
characterised by doership and enjoyership is superimposed upon the knower and wherever 
there is superimposition there is avidy¡, unless it is deliberate. In a crystal you can invoke 
the Lord or on a flag you can superimpose the entire constitution deliberately. Therefore, it is 
necessary to say that this superimposition is due to ignorance. Because it is a mere 
superimposition, there is no change in ¡tm¡, it is the same caitanya, just as the sky, 
which we see as coloured does not become coloured at all.  

IN ALL KâETRAS ÌáVARA EXISTS IN THE FORM OF 
KâETRAJØA 

On the basis of this conclusion, áa´kara makes a further statement. This being so, 
in all the kÀetras it is Bhagav¡n, Ì¿vara that exists in the form of that kÀetrajµa. The 
pratyag¡tm¡ is non-separate from Ì¿vara who is the cause of creation, jagat-k¡ra¸a 
because the implied meaning of kÀetrajµa and the implied meaning of Ì¿vara is one 
paraÆ brahma.  

áa´kara says, there is not even a whiff, gandham¡tra, of saÆs¡ra for Ì¿vara 
who happens to be kÀetrajµa. This is a very beautiful expression. Suppose you live in a 
palatial building, which is in the midst of a slum. Even though your house is spotless, the 
odour of the slum will pervade it. But here, even though in your antaÅ-kara¸a there is 
the presence of ¡tm¡ as the content, the svar£pa of every thought, there is not even a 
whiff of saÆs¡ritva for the kÀetrajµa, ¡tm¡. Therefore, it is possible to establish that 
the kÀetrajµa is  Ì¿vara.  

COMING BACK TO THE EXAMPLE OF SEEING THE STHËÛU AS 
THE PURUâA 

Extending his answer to the objection that seeing a man in a stump is not a proper 
example for superimposition upon the self, áa´kara says the that the objection is not 
valid because, whenever you use an illustration you must know the commonality of the 
properties, s¡dharmya, in what one intends to convey, the vivakÀita. If I say, a bison is 
like a water-buffalo, so that you can recognise a bison if you come across one, I am 
drawing your attention to those features of a water-buffalo that are similar to a bison. I 
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do not expect you to look for something that is identical to a water buffalo. Then we 
would have two names for the same thing, Any illustration, d¤À¶¡nta, only resembles the 
thing it is illustrating, d¡rÀ¶¡nta, in part. We have to find out what the commonality, 
s¡dharmya, is.  

When I say the man, puruÀa is superimposed upon the stump exactly like how the 
properties of the kÀetra are superimposed upon the kÀetrajµa, we have to determine 
what is the common feature in both, that causes the error. Any illustration is used only in 
a given sense. If there were absolute commonality it would no longer be an illustration 
but an establishing of identity. From the illustration we extrapolate a conclusion to what 
is being illustrated. A stump of a tree is mistaken for a man due to ignorance and 
consequent superimposition. One fails to see what is there and thus sees it as something 
else. Here also, there is non-recognition of the svar£pa of ¡tm¡ being identical with 
Ì¿vara. Then all the attributes of the body, mind senses are superimposed upon ¡tm¡. 
What he intends to convey by the example is that the superimposition is caused by 
ignorance, and in that respect, there is no contradiction between the illustration and what 
is illustrated.  

If you consider that there is a contradiction with reference to the knower in that 
there is no s¡dharmya between a superimposition on the knower, ¡tm¡ and a known 
thing like a stump of a tree, he recalls his previous argument. There is no difference 
between superimposing properties of the body like old age etc., and superimposing 
attributes of the mind like sukha and duÅkha on the self because both are instances of 
superimposition due to ignorance.  

As mentioned earlier, áa´kara shows in his adhy¡sa-bh¡Àya1 that there is no rule 
that a superimposition be confined only to what is in front of you. All that is required is 
that it be evident and that there be ignorance. Ëtm¡ is self-evident. Nothing is required 
to know that I exist. And if I do not know my identity with Ì¿vara, all the requirements 
for superimposition are fulfilled. So, this conclusion that superimposition can occur only 
upon objects while the subject and object cannot be mistaken for one another has to be 
re-examined.  

The ¿¡stra says that the saÆs¡ra is superimposed upon ¡tm¡ due to ignorance. 
Now, to whom does this ignorance belong? From our analysis so far, it belongs to ¡tm¡; 
but once you accept ignorance, avidy¡, for ¡tm¡, ¡tm¡ has the status of being a 
saÆs¡r¢. Ignorance itself is not saÆs¡ra but is the cause for saÆs¡ra. And thus the 
saÆs¡ra is the effect. Since the cause, ignorance, cannot be in the effect, saÆs¡ra, the 
only remaining locus for ignorance is ¡tm¡. If ¡tm¡ becomes the locus for ignorance, 
then its product, saÆs¡ritva also exists in ¡tm¡. Not only does ignorance have its basis 
in ¡tm¡, the whole creation is based in ¡tm¡ including the mind, antaÅ -kara¸a. 
Ignorance, áa´kara says, is a condition of the mind in which tamas prevails. Tamas 
                                                 
1  The introductory portion of the bh¡Àya to the brahmas£tras by áa´kara.  
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has a capacity to cover. It accounts for agraha¸a, the non-perception of an object, and it 
creates saÆ¿aya, a doubt about what the object is, and it makes you perceive it as other 
than what it is —vipar¢ta-graha¸a.  

Before the stump is perceived, there is no knowledge of it. On perceiving it, a 
doubt arises about whether it is a stump or a man, which resolves into an erroneous 
conclusion that it is a man. All this is due to ignorance. Similarly, there is a doubt about 
whether ¡tm¡ is Brahman  or not. If you say it is not, then there is agraha¸a. But when 
there is discriminative knowledge, there is no ignorance. They are mutually exclusive 
like light and darkness. This discriminative knowledge occurs only in the antaÅ -kara¸a 
as a v¤tti born of a valid means of knowledge, pram¡¸a. It destroys ignorance, avidy¡. 
áa´kara gives an example using the eyes, which are capable of sight, erroneous sight 
and no sight. If the sight is totally impaired by a cataract, the moon will not be visible. If 
it is partially impaired, one moon will appear as two. If the cataract is removed there will 
be accurate perception of the moon provided there is no other defect in the eye. 
Similarly, the antaÅ-kara¸a has a cataract-like ignorance in the form of this t¡masa-
pratyaya.  

Both the eyes and the mind are instruments of knowing. If there is a covering 
factor in the  mind, ¡tm¡ is not recognised. Being self-evident, one knows, ‘I am,’ i.e., ‘I 
exist.’ This fact is known without any means of knowledge and this fact cannot be 
covered by ignorance. But if ¡tm¡ is not known as Brahman , then the mistake of taking 
it as the body -mind-sense-complex is unavoidable. Positively speaking, when there is 
discriminative knowledge, there is no ignorance. On the other hand, if there is no 
discriminative knowledge, the ignorance will be there as the one that covers this self-
evident ¡tm¡, svaprak¡¿a-¡tm¡. This defect —of being susceptible to the ¡vara¸a-
¿akti of avidy¡—belongs to the antaÅ-kara¸a, the instrument. 

IT CANNOT BE SAID THAT BECAUSE IGNORANCE IS A  
PROPERTY OF THE KâETRAJØA, HE IS A SAêSËRÌ  
IGNORANCE AND IT'S DEFECTS BELONG TO THE INSTRUMENT, 
ANTAéKARAÛA 

This being the case, the opponent now argues that ignorance is a property of the 
knower, kÀetrajµa, and therefore, he is a sams¡¤¢; he cannot be equated to Ì¿vara who 
is not a sams¡¤¢. áa´kara refutes this, saying that the defect of having a cataract is 
recognised only in the instrument, the eye. Only the means of knowledge for sight has 
the defect born of cataract, not the knower. To correct the defect, surgery is done upon 
the eye and not on the knower. The defect of not seeing or seeing defectively is in the 
eyes, not ¡tm¡ the perceiver. Even though the perceiver is involved in the 
misperception, it is not directly the property of the perceiver. When the defect is 
removed by some treatment to the eye, there is no longer any misperception etc. Thus the 
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problem is only in the instrument, not the knower. This being so, in all places, non-
perception, misperception, and doubt is caused by the instrument.  

Further, these defects —of agraha¸a, non-perception, vipar¢ta-graha¸a, 
misperception and saÆ¿aya, doubt—do not belong to the knower because they are 
objects of knowledge. When, to the question, ‘Do you know that ¡tm¡ is Brahman ?’ 
you respond, ‘I don't know,’ the ignorance of this fact is known to you. Sukha and 
duÅkha, being a doer and an enjoyer, and various doubts about yourself are also known 
to you because of which you consider yourself to be a saÆs¡r¢. They are objects of 
knowledge, which is like the light of a lamp. áa´kara gives this example rather than 
that of a pot, because, light is an instrument that illumines objects just as the sense 
organs and the antaÅ-kara¸a do. Just as the light, which illumines a pot is also known, 
so is the eye, which illumines a form or the ear, which makes one know a sound. They 
are instruments, which are capable of lighting up an object and yet they do not become 
attributes of the knower, jµ¡t¡ because they are known to him. Even though the mind 
and sense organs are means of knowledge that make one know various objects, they are 
also lighted up. Therefore, they do not have the status of being an attribute of the 
knower.  

Anything other than ¡tm¡ has the status of being an object simply because it is 
known. No other reason is required. Something is identified as an object because it is 
objectified by me and therefore, other than me, an¡tm¡. That covers everything 
including ignorance. They all have the status of being objects of knowledge and 
therefore, do not belong to the knower.  

All schools of thought have a concept of mokÀa. A Buddhist has the concept of 
nirv¡¸a, which is mokÀa for him; and even a c¡rv¡ka considers death as a sort of 
mokÀa because according to him there is no ¡tm¡ that survives death. And therefore, 
there is no one to suffer the consequences of pu¸ya-p¡pa etc. Whatever their concept of 
mokÀa may be, none of them say that after gaining mokÀa the j¢va comes back. The 
release of the person from a sense of individuality is called mokÀa. Even if going to 
heaven  is mokÀa, there one is free from likes and dislikes, sukha-duÅkha and all other 
attributes of the antaÅ-kara¸a, the senses and the body. If these are the real properties 
of the knower, they have to be negated, somehow, by Ì¿vara. This, they claim is possible 
because Ì¿vara is almighty.  

Even so, if these form the intrinsic nature of the knower, it will not be possible for 
even Ì¿vara to negate them. Then, he has to destroy the j¢va to destroy these intrinsic 
qualities of the j¢va. Then, if he destroys the j¢va, for whom is mokÀa?  

According to them, when ignorance and all the instruments, that is, the mind and 
senses, are resolved, there is no rebirth. None of them accepts the j¢va as having 
ignorance etc., when there is mokÀa. If being a saÆs¡r¢ is intrinsic to ¡tm¡, like heat is 
intrinsic to the fire, then separation from it is not possible. Nothing can be separated 
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from its intrinsic property. Therefore, if the nature of the knower is, being a saÆs¡r¢; 
mokÀa, release from it, is not possible. If it is something that you superimpose due to 
ignorance and is not the intrinsic propert y of the knower, there is no problem. Any 
concept of mokÀa other than this is not mokÀa at all. And anyone, who says that the 
knower is already free and identical with the Lord and only has a notion that he is not, 
and that this is due to ignorance, is saying the same thing as what ved¡nta-¿¡stra says. 
The only method for solving this problem is removal of the superimposition.  

THERE IS NO POSSIBILITY OF ASSOCIATION OR DISSOCIATION FOR ËTMË 

Then he points out the impossibility of association or dissociation for ¡tm¡ 
because it is not subject to change and, being free from form, like space, is all-pervasive. 
But space is only relatively all-pervasive because it has no existence without ¡tm¡ while 
¡tm¡ is entirely independent of space. Any type of association or dissociation is 
impossible for something that has no form. For example, with what can space associate 
itself? And being all-pervasive, it can never dissociate itself from anything or be 
associated with a particular thing to the exclusion of something else. Similarly, the jµ¡t¡ 
has no attribute and does not assume attributes due to association. Not only does he not 
gain mortality, fatness etc., due to association with the body, he does not enjoy happiness 
and sorrow, desire and aversion or any other attribute of the mind.  

Being all-pervasive and formless, space cannot associate with anything. Unless 
there is some rudimentary form, there cannot be any contact and thus, gaining an 
attribute by contact is not possible. If even space cannot be polluted, how can ¡tm¡, in 
which space resides, be tainted by any type of contact? Ëtm¡ is the only thing here, the 
basis upon, which everything is superimposed and what is superimposed does not come 
in contact with, or enjoy the same order of reality as its basis. What kind of association 
does the rope have with the snake? Between something real, satya, and its dependent 
reality, mithy¡, there is no question of any association.  

The self remains free from any attribute and is indeed not different from Ì¿vara, 
the cause of creation. Thus the fact that kÀetrajµa is not different from Ì¿vara is 
established. The sm¤ti, quoting K¤À¸a as Ì¿vara, says the same thing. ‘Because it is 
beginningless and free from attributes, an¡ditv¡t nirgu¸atv¡t , this limitless self, which 
is not subject to decline, even though obtaining in the body, does not act and is not 
affected (by action), Arjuna—param¡tm¡ ayam avyayaÅ ¿ar¢rastho'pi kaunteya na 
karoti na lipyate.’1  The one who obtains in the body as the essential nature, svar£pa, of 
the knower, neither does any action, nor is he affected by the result of action. Being 
always asa´ga, unassociated, he is neither kart¡, the agent, nor bhokt¡, the enjoyer. 
Since áa´kara quotes Ì¿vara directly, not only the sm¤ti but the ¿ruti is also implied. 
The statement of the UpaniÀad  says, ‘(the self is) witness, consciousness, non-dual and 
                                                 
1  G¢t¡ –13-31 



Bhagavadg¢t¡ 436 

without attributes —s¡kÀ¢ cet¡ kevalo nirgu¸a¿ca.’1 This statement, because it belongs 
to the ¿ruti, is as good as a statement by Ì¿vara himself.  

The nature of ‘I’ for Ì¿vara and the j¢va is one and the same. Individuality is only 
a point of view, which is incidental, not intrinsic to ¡tm¡, which is by nature free and 
limitless. This being identical to the nature of Ì¿vara, ¡tm¡ is not other than the cause of 
creation.  

OBJECTION BY AN ËTMAVËDÌ 

IF KâETRAJØA IS FREE FROM SAêSËRA THEN áËSTRA WILL BE USELESS 

A question is raised here by an ¡stika, a person who accepts the Veda as a 
pram¡¸a, and therefore, believes in pu¸ya and p¡pa and the survival of the soul after 
death. He is a lso called an ¡tmav¡d¢. His contention is that if the kÀetrajµa is essentially 
free from saÆs¡ra, then the ¿¡straetc.,2 will be useless. Since his condition of being a 
saÆs¡r¢ is superimposed due to ignorance, ¡tm¡ is already free from saÆs¡ra. This 
being so, there is no scope for a ¿¡stra, which is meant to release the individual from 
saÆs¡ra, the experience of limitation from which one suffers. When you are already 
liberated, there is no subject matter for the ¿¡stra at all. Since every j¢va is already 
kÀetrajµa, Ì¿vara, in the vision of the ¿¡stra, there is no bondage.  

If ¿¡stra is accepted as a pram¡¸a, this has to be accepted as the truth. When this 
is so, why would there be any pursuit of freedom by the study of the ¿¡stra? Or why 
would there be any practice of the rituals enjoined by the ¿¡stra? If you are already 
Ì¿vara, what are you going to gain from that? If there is bondage and liberation, then, 
¿¡stra has a subject matter. If not, there is no necessity for a guru because there is 
nothing to teach, no upade¿a. There is no s¡dhana, because there is nothing to be 
gained, s¡dhya, if you are already Ì¿vara. This is a serious fault. If ¿¡stra has no 
purpose, he can ask further, why write this commentary on it?  

áA×KARA ANSWERS 
THE SAME DEFECT WILL BE APPLICABLE TO YOU TOO 

áa´kara answers that this is not a valid objection for him to make because he 
himself, and all ¡tmav¡d¢s accept the ¿¡stra as a pram¡¸a for release from bondage. 
Therefore, this fault is applicable to them also. When one gains mokÀa there will be no 

                                                 
1  ávet¡¿vatropaniÀad – 6-11 
 
2  Here it is said ‘¿¡stra, etc. ’ It is said so, to include the ¿¡stra, the upade¿a, the teaching, 
and the guru—¿¡str¡di .  
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saÆs¡ra and ¿¡stra is no longer useful; it has served its purpose. By all those who 
believe that ¡tm¡ survives death and that there is bondage and release, this fault of the 
uselessness of ¿¡stra is incurred. Even a Buddhist has to say the same thing. If even 
after gaining mokÀa one continues to study ¿¡stra, that mokÀa has no meaning. 
áa´kara says, ‘Only one of us has to address this because we both have the same 
problem. And it is true that once liberated, there can be no bondage and the ¿¡stra, 
which is a means for the release from bondage, becomes useless.  

THIS DEFECT IS NOT APPLICABLE TO ALL THE OTHER 
OPPONENTS, 
SAYS THE ËTMAVËDÌ 

Then the ¡tmav¡d¢ does not accept this and says that it is not acceptable to all the 
opponents at all. His claim is that ¿¡stra is useful because it gives mokÀa;  but it is not 
correct to say that there is no saÆs¡ra; only the advait¢ says that and therefore, only for 
him ¿¡stra is useless after mokÀa—this is the stand taken by the ¡tmav¡d¢.  

Most of these ¡tmav¡das are religions and therefore, they must necessarily 
present a concept of mokÀa, a release for the soul. This release, the absence of saÆs¡ra 
is the desired end. But, they do not accept that the ¿¡stra is useless. But once the desired 
end is achieved, it has no further use to that person who has gained mokÀa. Once the 
kÀetrajµa realises his identity with Ì¿vara, the ¿¡stra has fulfilled its purpose and is of 
no further use to him. It is like a boat that helps you cross the river; once you are across, 
you have no further use for it. Similarly ¿¡stra, having given you the v¤¶ti necessary for 
destroying the ignorance of ¡tm¡ being Brahman  and thereby the superimposition upon 
the self, is no longer required. When ¿¡stra is addressing an ignorant person it has a 
purpose.  

Even for the dualists, only in the state of bondage is ¿¡stra useful, and not in the 
state of liberation. For them these two states are real. The individual is seen as a real 
entity separate from every other individual, from Ì¿vara and from the world. This 
bondage is real, and therefore, he is enjoined to do some real karma, whereby he earns 
real grace, through which he gets real mokÀa, which is conceived of as some beatitude 
bestowed upon him by Ì¿vara. Accepting for the time being his concept of mokÀa, 
áa´kara says that both of the—the ¡tmav¡d¢ and the dualist, dvait¢—have to agree that 
the ¿¡stra has no usefulness when there is no bondage, saÆs¡ra.  



Bhagavadg¢t¡ 438 

THE DVAITÌ'S POINT OF VIEW ON THE USEFULNESS OF THE 
áËSTRA 

BOTH BONDAGE AND MOKâA ARE REAL THEREFORE, áËSTRA IS USEFUL 

The dvait¢, dualist denies that they have the same position on this. His argument is 
this: for the advait¢ there is no bondage or freedom; both are mithy¡; therefore, he can say 
that the ¿¡stra  is useless after mokÀa. For this person, both states are very real and can 
therefore, be given up or gained. He does not consider that he is being bitten by a rope-snake 
but a real snake and therefore, has to be freed from that. Bondage is to be rejected and 
mokÀa is to be gained for which some means, s¡dhana, is necessary, which is generally 
considered to be gaining the grace of Ì¿vara, by meditation etc. And in order to avoid 
saÆs¡ra you have to avoid varieties of adharma following the injunctions like, ‘May 
one not hurt, hiÆs¡Æ na kury¡t,’ or ‘May one not drink alcohol, sur¡Æ na pibet,’ so, 
that you will not gather p¡pa. To gain mokÀa you have to gather pu¸ya by worshipping 
Ì¿vara, doing acts of charity, etc. Thus, his contention is that only when all of these are 
real does the ¿¡stra gain meaningfulness.  

For the advait¢, however, duality only has a reality that is created by ignorance. It 
is important to understand that when áa´kara uses the word advait¢, he is not 
presenting it as another school of thought. Advaya, non-duality is yourself, a fact that 
can be known through a means of knowledge. It is not something that can be argued 
through and then rejected or accepted; it is a fact to be seen. Nor is it something one 
would want to refuse. When the ¿¡stra says that you are Brahman , limitless ¡nanda, 
why would you refuse that? This entire duality consisting of knower, knowledge, known, 
is created by ignorance and therefore, not absolutely real. When the state of bondage for 
the self and the whole of duality is mithy¡, whom is the ¿¡stra going to address and for 
what purpose? The kÀetrajµa is already Ì¿vara so, ¿¡stra has no subject matter. It can 
not even ask you to do a ritual like agnihotra because there is no kart¡, agent to do it 
and therefore, no enjoyer of the results. There will be no interest in the results either, like 
a bald person has no interest in a shampoo advertisement. For the one for whom bondage 
and mokÀa are real states, ¿¡stra is useful. For the one for whom saÆs¡ra is mithy¡, 
the ¿¡stra is useless because there is no subject matter. This is the argument of the 
dualist. 

áA×KARA DISMISSES THE DUALIST 

BOTH BONDAGE AND FREEDOM CANNOT BE REAL  

In reply to this, áa´kara at first dismisses the argument of the dualist that both 
bondage and mokÀa are real and then shows how the ¿¡stra is useful for us. There is no 
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tenability of ¡tm¡ being subject to different states like bondage and liberation because if 
there were, they would have to obtain in the ¡tm¡ either simultaneously or successively. 
Because bondage and liberation are opposed to each other, it is not possible for them to 
exist simultaneously in the ¡tm¡ like how one cannot say ‘being stationary, he moves—
tiÀ¶han gacchati.’ They are opposed to each other and therefore, cannot simultaneously 
exist in the same place. Either the self is bound or free, but not both. If he says that the 
self has these two states not simultaneously but successively, we must ask whether the 
change in state from bondage to liberation is due to a cause or not. If there is no cause, 
either external or internal, but something that takes place naturally, there will be no 
mokÀa.  

BOTH BONDAGE AND FREEDOM ARE MITHYË AND ONLY ËTMË IS REAL 

If without any reason, what is now bound gets liberated, it can just as arbitrarily 
get bound again. If mokÀa is dependent upon a cause other than itself, mokÀa becomes 
mithy¡. Mithy¡, as we have seen is that which has no reality of itself. The dualist cannot 
counter that it is acceptable to him that it is not real because his whole argument is 
dependent upon both bondage and freedom being real. In accepting this he negates his 
original stand and accepts ours. We say, both bondage and mokÀa are mithy¡ because 
¡tm¡ is already free and has always been free. There only seems to be bondage as long 
as you have ignorance. Therefore, gaining mokÀa is always mithy¡, because mokÀa is 
not ‘gained.’ When the ignorance, which is also mithy¡ is removed, the bondage, which 
is also mithy¡, is gone and there is mokÀa. The removal of the apparent bondage is 
purely the removal of ignorance by means of knowledge. 

IF BOTH BONDAGE AND MOKâA ARE REAL THEN ËTMË BECOMES ANITYA 

Further, if bondage and mokÀa are real, ¡tm¡ becomes non-eternal, anitya. Even 
if he does not accept that, bondage and freedom are unreal, he cannot accept that ¡tm¡ is 
anitya, because even his concept of mokÀa requires that ¡tm¡ be eternal.  

And again, in ascertaining what is before and what is later, it has to be assumed 
that the state of bondage precedes mokÀa. If ¡tm¡ is subject to the state of bondage 
before mokÀa, mokÀa has a prior non-existence, which amounts to the existence of a 
state of bondage. The bondage must necessarily end and not only that, it must not have a 
beginning. Otherwise, there is no mokÀa. For him the state of bondage is real but if it has 
a beginning, it cannot be established as being present prior to mokÀa. If it is not prior to 
mokÀa, then mokÀa is followed by bondage and we have the difficulty of there being no 
real mokÀa. Therefore, he has to say that the state of bondage has no beginning. An 
objection is made that this line of reasoning is against all pram¡¸as. Within empirical 
reality, anything that has an end also has a beginning, like a pot, so, you cannot say that 
bondage has an end and at the same time has no beginning, if it is real. Nor can a mokÀa 
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that has a beginning be eternal. Anything that begins comes to an end. We say the same 
thing but for us, bondage is mithy¡ so, these problems do not arise. Considering 
bondage as real, having an end but no beginning, is against all pram¡¸as. Nor is there 
any support for this in the ¿¡stra.  

DUALITY IS NOT ESTABLISHED BY A MEANS OF KNOWLEDGE; IT IS PURELY 
AN ERRONEOUS CONCLUSION 

á¡stra does not say that ¡tm¡ is mithy¡ but that it is absolutely real and is the 
witness, consciousness, that is non-dual and free from all attributes —s¡kÀ¢ cet¡ kevalo 
nirgu¸asca. Nor is ¿¡stra required to establish an existent thing. According to the 
dualist, what is perceived as real is real even though its reality cannot be established by 
any means of knowledge. But it is not correct to conclude so. Perceptually, the sun does 
rise in the eastern sky and set in the western sky; but if you conclude from this 
observation, that the sun travels while the earth is stationary, you are mistaken. What is 
perceptually true is not necessarily a revelation of an absolute fact. A stick in a glass of 
water appears bent due to an optical illusion. And a colourless crystal appears to be 
coloured, taking on the colour of an object nearby. In both these situations, the fault is 
not in the sense organs; they mechanically report the perceptual world according to 
immutable laws. The difficulty lies in what one concludes on the basis of those reports. 
Duality is not, as the dualist claims, established by a means of knowledge like 
perception. It is purely an erroneous conclusion.  

Because he thinks duality is established by a pram¡¸a, the state of mokÀa, 
according to him, is real but within his own system this is contradicted by pram¡¸a; 
because in the real world we do not see anything, which has only a beginning but not an 
end. Because it has begun, it is bound by time, and therefore, keeps changing in time. 
MokÀa that begins at a given time is time-bound and will certainly come to an end.  

IF MOKâA BEGINS THEN ËTMË CANNOT BE NITYA 

On the basis of this, áa´kara says further that if ¡tm¡ has both the state of 
bondage and the state of liberation, it becomes one who has states and goes from one 
state to another. This being so, it is not possible to establish that ¡tm¡ has the status of 
being eternal. If the state, which belongs to ¡tm¡ changes, ¡tm¡ also changes because if 
the state is real, it is part of ¡tm¡. For example, if potness is an attribute to the substance 
pot and the potness undergoes a change then the pot undergoes a change. If ¡tm¡ has a 
state, which is real and that state undergoes a change, ¡tm¡ undergoes a change. That 
means ¡tm¡ is subject to time; it is anitya, non-eternal. Those who speak of mokÀa as 
an experience are only talking of a state. MokÀa is not a state of experience but the very 
nature of the self, which happens to be free from bondage. Knowledge of that is mokÀa. 
Ëtm¡ does not undergo change to become free and the gain of freedom is only from the 
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standpoint of bondage, which is mithy¡, and which is superimposed upon the self due to 
ignorance. When ignorance goes, bondage also goes.  

If mokÀa is understood in any other way, ¡tm¡ becomes non-eternal, anitya and so, 
does mokÀa.  

To avoid the fault of ¡tm¡ being non-eternal, we say that the states of bondage 
and mokÀa are not for ¡tm¡;  ¡tm¡ is always free from saÆs¡ra. For a dualist it is the 
opposite. Ëtm¡ is always a saÆs¡r¢ because if ¡tm¡ is nitya and is bound, bondage is 
also eternal and there is no mokÀa. If they retreat from their original stand so that they 
can claim that there is  mokÀa, they have to say that after gaining mokÀa, ¿¡stra is no 
longer useful. Therefore, áa´kara says that even for him the defect of the uselessness of 
the ¿¡stra has to be remedied. Both the dualist and the advait¢  have this problem. This 
is his first s tand.  

FOR THE DVAITÌ áËSTRA BECOMES USELESS EVEN IN BONDAGE 

Then áa´kara goes further and he says that, at least for the advait¢, during 
bondage, ¿¡stra is useful but for the dvait¢, even during bondage, it is useless because 
there is no mokÀa for him. He does not accept that ¡tm¡ is Brahman  and anything short 
of that is not mokÀa. Bondage is real for him and thus there is no release. á¡stra 
addresses the person who is ignorant and that ignorance is very natural. One is born with 
self-ignorance as well as ignorance of the world. One is provided with various means to 
remove ignorance of the world to some extent; but to remove the ignorance of the self, 
we have only the ¿¡stra. Its object is addressing the person who is not aware of the 
nature of ¡tm¡, so, ¿¡stra is useful because the world is full of people who are ignorant 
and this ignorance alone is the cause of bondage.  

ËTMË HAS ALWAYS BEEN FREE 

á¡stra says that you are not bound but are and always have been inherently free. 
Like the rope is not and has never been a snake nor from its own stand-point does it have 
the feeling of being a snake. Similarly, ¡tm¡ has no sense of being bound. The bondage 
is purely from the standpoint of the one who is ignorant of the self and is removed by the 
removal of that ignorance through knowledge. So, ¿¡stra is very useful for us. For the 
one who is not informed, seeing the self in the not-self, which is the cause for actions 
and the results of actions, the ¿¡stra is very useful in correcting that error. This physical 
body becomes the cause for assuming another body (in heaven) because it is this body, 
which does the karmas to earn that heavenly body. Though both are an¡tm¡, he looks 
upon them as ¡tm¡.  

For the wise people who look upon future bodies as well as this body as  mithy¡ 
and the ¡tm¡ as satya, the entire ¿¡stra, both the part that enjoins action, i.e., the 
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karma-k¡¸·a and the part that gives knowledge, i.e., the jµ¡na-k¡¸·a are useless 
because they have served their purpose. For the people, known to us here, who are 
avivek¢s and at the same time accept ¡tm¡ as other than the body, there is another life 
and also karma-phala.  

For those who have the knowledge of ¡tm¡ as distinct from the physical body etc., 
there is no more any connection to their own karma-phala, which causes results such as 
a celestial body, enjoyment in heaven, etc. And again for them, seeing the self as this 
physical body as well as other bodies that they may acquire in the future is not possible. 
The meaning of the word ‘I’ is not placed in the physical body or in any other future 
body that they would receive as the result of their good karmas. He gives an example. 
Even one who is totally deluded does not see water and fire as the same. Then, how will 
the one who has the knowledge of the self mistake an¡tm¡ for ¡tm¡ knowing well that 
they are opposed to each other? Even though an¡tm¡ depends upon ¡tm¡, they are 
totally opposed to each other. Ëtm¡ is free from time; an¡tm¡ is time bound, ¡tm¡ is 
consciousness; an¡tm¡ is inert; an¡tm¡ is subject to modifications (being subject to 
time), whereas ¡tm¡ is not; an¡tm¡ has connection to other things; ¡tm¡ is completely 
free from any association. The bondage is due to these properties of an¡tm¡ being 
superimposed upon ¡tm¡. 

THE áËSTRA THAT ENJOINS ACTION IS MEANT FOR THE IGNORANT, 
ONE WHO HAS KARTÎTVA AND ËTMË HAS NO KARTÎTVA 

Therefore, the ¿¡stra that enjoins the performing and avoidance of actions is 
meant for the ignorant. Even a semblance of an injunction for mokÀa in sentences like 
‘The self, my dear, is to be seen, listened to, reflected and contemplated upon, ¡tm¡ v¡ 
are draÀ¶avyaÅ ¿rotavyaÅ,’ is not meant as an injunction to action but to turn the mind's 
attention from its natural tendency to go towards external objects as a solution to 
problems. Such sentences are meant to help the seeker discover that the problem is 
centred on ‘I’ and therefore, the solution also has to be centred on ‘I.’ Even though, it is 
just to turn your attention towards yourself, technically according to the p£rva-
m¢m¡Æsaka it still has the status of an injunction, vidhi. Therefore, we say that vidhis, 
not even these, are meant for the one who has the vision of the ¡tm¡ as distinct from the 
result, karma-phala, and its cause, the physical body. In his vision, the self is neither a 
doer, kart¡ nor an enjoyer, bhokt¡. When there is no kart¡, 5there is no one to do the 
actions much less someone to enjoy the results; so, the ¿¡stra enjoining and prohibiting 
actions is useless to him.  

He points this out with an example. When one person, Devadatta, is told to do 
something, another, ViÀ¸umitra, does not engage himself in that action because in his 
vision, he is not enjoined to do it. Similarly the one who looks upon himself as fullness 
itself, free from agency or any other attribute, is not impelled to do any of the variety of 
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actions enjoined for any of the ¡¿ramas or var¸as. All these injunctions depend upon 
the superimposition of agency upon the ¡tm¡ due to ignorance. Only then can one heed 
to all these injunctions about karmas. Otherwise they are, as I told you, like the 
shampoo commercial for a person who has no hair on his head. They do not draw his 
attention at all even though he hears the command, like ViÀ¸umitra, who even though 
heard the command did not respond because it was addressed to Devadatta. If there is 
not this very clear understanding of the nature of the self being distinct and free from the 
not-self, there will be the pursuit of a result, phala, through action. 

ËTMË PERFORMS ACTION IN ASSOCIATION WITH PRAKÎTI, SAYS THE 
DUALIST 

Now, the dualist argues that even though ¡tm¡ itself may not perform any action, 
by association with prak¤ti in the form of a given physical body-mind-sense complex, it 
can perform action. Even saying, ‘I am not the doer,’ is an oral action. Because of this 
association, the subject matter of the Veda becomes meaningful. Even though one has 
the knowledge of ¡tm¡ being distinct from result and its cause, the physical body, i.e., 
he does not look upon himself as kart¡ or bhokt¡, he does engage in actions that bring a 
desirable result and refrains from those that do not. Sentences of the ¿¡stra such as, 
‘Speak the truth, satyaÆ vada,’ and ‘Do not hurt, hiÆs¡Æ na kury¡t,’ are meaningful 
for a wise man also. Even though he is not a doer, he is associated with the body, mind, 
senses, etc., and therefore, mandates, though not directly addressed to ¡tm¡, pertain to 
the mind-body-sense complex with which it is associated. To illustrate this, he says that 
even though father and son both know that they are distinct from one another, because of 
the connection between them, the father performs certain karmas for the sake of the son 
and vice versa. Similarly ¡tm¡, which is akart¡ is not addressed directly by the ¿¡stra 
but because of its association with the body-mind-sense complex, it is enjoined to 
perform a certain karma.  

áa´kara answers this argument by saying that, only before the gain of the 
knowledge that ¡tm¡ is distinct from an¡tm¡ and there is an identification of oneself as 
the body, mind and senses and therefore, an injunction to act. G¢t¡ says, ‘Performing 
action he performs no action—kurvan api na karoti.’ In all sensory and physical 
activities like seeing, hearing, smelling, tasting, talking, even in opening and closing the 
eyelids, the knower of the t ruth of himself does not perform any action. Therefore, ¡tm¡ 
is not really associated because the association is purely mithy¡. Once you know the 
truth, even though it still appears to exist, it is sublated. Because there is no real 
association, ¿¡stra does not address the knower of the truth.  

Further he adds that the one who gains the knowledge of ¡tm¡ being distinct from 
phala and hetu (bhokt¤tva and kart¤tva), already has knowledge of what is enjoined 
and what is prohibited by ¿¡stra. First he becomes an ¡stika, one who accepts the Veda 
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as a pram¡¸a, and understands that the j¢va has no beginning and that because of some 
pu¸ya he now finds himself with a human body endowed with the faculty of choice. 
Because of this, all the  puruÀ¡rthas, dharma, artha, k¡ma and mokÀa, are open to 
him. As áa´kara will say later, the natural pursuit is generally towards artha and 
k¡ma, not dharma. Because of some pu¸ya, he gains ¿raddh¡ in the ¿¡stra and 
through that, this knowledge of what is enjoined and what is prohibited. Even though he 
has inclinations, r¡ga-dveÀas, that are contradictory to these mandates, he acts according 
to dharma; and because of this, has a certain composure born of freedom from conflicts. 
With this disposition, fundamental questions begin to arise in him that are triggered by 
the very ¿¡stra upon, which he has based his actions.  

That ¿¡stra says that there is something more, mokÀa, that can be realised in this 
very life. á¡stra knows what is to be done first and what to say later. First it sets down 
prayer, values and meditations and then teaches realities. If there is any obstruction in 
understanding that, ways and means are given to prepare the mind. Therefore, áa´kara 
says after knowledge there is no real association of the self with the body etc. Thus, in 
this manner it is established that  the ¿¡stra, consisting of injunctions and prohibitions, 
has in its view only the one who has no knowledge of ¡tm¡ and an¡tm¡. 

Now there is a further objection. These two sentences, ‘The one who desires 
heaven should perform a ritual, svargak¡maÅ yajeta,’ and ‘Do not eat meat, na 
kalaµjaÆ bhakÀayet,’ are examples of injunction, vidhi, and prohibition, pratiÀedha, 
respectively. Those who have knowledge of ¡tm¡ as other than the body etc., have no 
pursuit with reference to any of these because they do not look upon themselves as an 
agent, kart¡, having come to know that ¡tm¡ is  Brahman , which is akart¡,. Now the 
person who takes the body or senses or mind alone as  ¡tm¡, not accepting that there is 
an ¡tm¡ that survives the death of the body, is not going to follow any of these mandates 
either. If there is no further birth, or even unseen results of action, ad¤À¶a-phala, in this 
birth, the laws of karma are meaningless. A mandate like ‘Do not hurt, hiÆs¡Æ na 
kury¡t,’ does not interest him; because for him, convenience is the rule. If you argue that 
he should not do it because he will be caught and punished, he can just say that he 
accepts the risk. That argument is over. Then if you say that the laws of karma will 
penalise him, he can say that he does not believe in them because they are unseen. Only 
what is perceptible exists for him. Therefore, such a person does not follow ¿¡stra and 
nor does the jµ¡n¢. When there is no one to follow its mandates , ¿¡stra becomes useless. 

 áa´kara says it is not true. The one who accepts an ¡tm¡ other than the body 
etc., and yet does not know that  ¡tm¡ is not a doer is addressed by ¿¡stra. If he believes  
in ¿¡stra as a means of knowledge, he will be impelled to do what it enjoins and  he will 
refrain from doing what it prohibits. His belief is that the self is an agent, kart¡, who is 
other than the physical body etc., and survives the demise of the body. But he has no 
knowledge of the self being identical with Ì¿vara, non-separate from anything yet 
independent of everything. Therefore, he has a longing for results like heaven, etc. 
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Knowing that he is going  to survive death is a relief but then, where he will end up 
becomes a matter for concern. Therefore, he has a desire to better his situation not only 
in this life but in the next as well. To fulfil this desire he engages in action, not for the 
sake of the action itself, but to fulfil his longing. Therefore, the ¿¡stra is useful for him 

A mumukÀu also does karma enjoined by the ¿¡stra, knowing full well its 
limitations, for the sake of antaÅ-kara¸a-¿uddhi. And then through the ¿¡stra, which is 
a pram¡¸a, he gains mokÀa. Therefore, ¿¡stra is useful for him too. 

áa´kara further answers negating the contention that ¿¡stra is useless. He says 
that, just because one person is enlightened through ¿¡stra-pram¡¸a, it does not mean 
that the whole society is enlightened. It is true that once a desire is fulfilled, what was 
required to fulfil it as a means becomes useless. Once someone is enlightened, ¿¡stra is 
no longer useful to him. But only one among millions will get enlightened; so, there is 
no problem of ¿¡stra being useless just because it has served its purpose for someone. 
Even in R¡ma's time there was R¡va¸a and even in K¤À¸a's time there was 
Duryodhana. áa´kara says that now too, there are so many deluded people, who have 
no discrimination, who do not follow the conduct of the wise anyway. This is because 
what impels any one to engage in action is not what a wise person does and does not do 
but one's own r¡ga-dveÀas . Even though there may be wise persons in society, we do 
not necessarily follow them. In fact, we see people doing things that a wise man would 
never do like rituals meant to destroy one's enemies, ¡bhic¡ra-karma. 

For the ignorant, likes and dislikes alone are the motivation for all actions 
including vaidika-karmas etc. As we saw in the fifth chapter, one's very nature is to 
pursue these r¡ga-dveÀas—svabh¡vastu pravartate.1 The whole system is set up for it. 
The Lord has turned the sense organs outwards and therefore, one sees what is external, 
and not the inner self, par¡µci kh¡ni vyat¤¸at svayambh£Å tasm¡t par¡´ pa¿yati 
n¡ntar¡tman .2 Naturally people are disposed towards sense pursuits. This is the 
expressed form of ignorance from, which arises the sense of limitation and the attempt to 
be free from that. How it expresses depends on one's inborn tendencies, upbringing, 
culture etc. It has very little to do with the conduct of the wise. A few people who have 
value for his wisdom will try to follow him but the majority will not.  

After answering all the objections presented so far, áa´kara now picks up the 
original thread and reminds us that saÆs¡ra is created by ignorance. A further objection 
is raised. Whether saÆs¡ra is created by ignorance or something else, the effect is the 
same. The fear invoked by a snake falsely superimposed on a rope is the same as that 
invoked by a real snake. Thus whether saÆs¡ra is created by ignorance or by Ì¿vara, 
whether it is satya or mithy¡, it would affect the kÀetrajµa, thus argues the objectioner.  

                                                 
1 G¢t¡ – 5-14 
2 Ka¶hopaniÀad – 2-1-1 
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To this, áa´kara responds by saying that for the kÀetrajµa in its essential form, 
there is neither real ignorance nor its product, saÆs¡ra. The kÀetrajµa remains as 
sat -cit-¡nanda and is not at any time affected by or associated with ignorance. Neither 
is there the product of avidy¡ called saÆs¡ra for the kÀetrajµa. If you say that the self 
suffers from saÆs¡ra due to ignorance, later áa´kara will raise the question, ‘To whom 
does this ignorance belong? To ¡tm¡ or to the j¢va?,’ and will himself answer it. 

We will see áa´kara's response to this later. Here he says that erroneous 
knowledge is incapable of affecting what is true. How can the imagined snake affect the 
rope? It is purely superimposed on what is real, the rope, which remains completely 
untainted by the properties of a snake. What is absolutely real, param¡rtha-vastu, 
always remains as it is. This is a very important thing in the ¿¡stra. It is precisely 
because ¡tm¡ does not change that, the upade¿a ‘tat tvam asi’ possible. Otherwise 
¿¡stra cannot say that you are Brahman . If there is any change whatsoever in ¡tm¡ 
¿¡stra will have to say that you will be Brahman  if you do certain things.  

The statement, ‘You are Brahman,’ is entirely different, it is a statement revealing 
an already existent reality, which is never affected by your ignorance. áa´kara gives an 
example. Just as how mirage water will not moisten a parched desert, ignorance, which 
is mithy¡, cannot affect what is real. There are two definitions for mithy¡. They are: 
That which has its basis in something else, adhiÀ¶h¡na-ananya is mithy¡. Or that 
which cannot be defined as absolutely existent or non-existent, sad -asadbhy¡m 
anirvacan¢ya, is  mithy¡. We cannot say that ignorance is real because if it were sat, 
one could not remove it, sat  cet na b¡dhyeta; yet we see that in the wake of knowledge 
ignorance does disappear. Nor can we say that it does not exist, asat, because until 
knowledge removes it, it remains as something opposed to knowledge. Every question 
reveals its existence. It is important to understand that ignorance is not absence of 
knowledge. There is absence of knowledge in a pot also but we do not say the pot is 
ignorant. Only the one who is capable of knowledge is now ignorant.  

Ignorance is some ‘thing’ that is opposed to knowledge and can be destroyed by it. 
Because it cannot be dismissed as non-existent, nor can it be accepted as satya. It is 
therefore, something in between—mithy¡. When ignorance is mithy¡, so is its product, 
saÆs¡ra. Neither of them has any reality for the kÀetrajµa and therefore, do not in any 
way affect it just as how the mirage water does not at all affect the desert with its 
wetness. The locus of a superimposition is not affected by what is superimposed upon it. 
Therefore, the kÀetrajna, which is ¡tm¡ identified as Ì¿vara is not affected by ignorance 
or its product at any time. It always remains the same. Because the kÀetrajµa is never 
affected by ignorance and its product, Ì¿vara with whom the kÀetrajµa is identified, is 
also not a saÆs¡r¢.  

If kÀetrajµa is Ì¿vara, one may ask, ‘Why do people behave as saÆs¡r¢s?’ As 
Bhagav¡n has already said, ‘The intellect is covered by ignorance, and because of that, 
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people are deluded—ajµanen¡v¤taÆ jµ¡naÆ tena muhyanti jantavaÅ.’1 Because of 
this Bhagav¡n says, ‘May you know me as the kÀetrajµa, kÀetrajµaÆ c¡pi m¡Æ 
viddhi.’  

A further question is asked here. If ¡tm¡ appears as a saÆs¡r¢ due to ignorance, 
how do we account for the experience of the one who has studied the ¿¡stra and is 
informed and yet identifies with only a given physical body, mind etc.? The ¿¡stra 
reveals that the whole universe is his body, if at all he has a body; yet he conducts his 
life as though he has one given body of a particular nature. Why is  this so? áa´kara's 
response is to ridicule the scholarship of such a person. If, after knowledge, a person 
were to think that he is circumscribed by a given body-mind-sense complex, what kind 
of scholarship is that? The ignorant person also has the same vision of himself. He may 
be a great scholar and have apara-vidy¡, knowledge of linguistics etc., but still we 
consider him ignorant because here we are talking about para-vidy¡. If he is really a 
scholar in this sense, and still refers to a given body as his body, it is only figurative, 
upac¡ra, because his knowledge has sublated the reality of such a notion. We call it 
b¡dhita-anuv¤tti.  

Now the objection is raised that if he sees himself as the kÀetrajµa, who is not 
subject to any change, he would have no desire to do anything in order to gain some 
enjoyment or better himself in some way. Yet pa¸·itas have done a lot of work in the 
form of teaching, writing etc., which indicates that they have their own desires for 
recognition etc. If so, they are ignorant. If they do not have such desires and are aware of 
the truth of ¡tm¡, which is identical with Ì¿vara and not subject to change, how can they 
desire a change in ¡tm¡? Generally one performs various actions in order to bring about 
a change in himself that will better his status in some way either by getting rid of 
duÅkha or by gaining some sukha. This is all based on looking upon ¡tm¡ as a kart¡ 
who engages in action in order to enjoy the result so that ¡tm¡ can be a bhokt¡.  

Both enjoyment and action imply modification. Action always brings about a 
change and thus if I am impelled to do an action, I must necessarily have the notion that 
¡tm¡ is subject to change. Now I am in one condition, duÅkha, and engage in action in 
the hope that I will become a sukh¢. This will then imply that it requires a change on the 
part of ¡tm¡. Whereas, if I were to know that I am not subject to change, how can there 
be any possibility of prav¤tti, engaging in action or niv¤tti, giving up actions? Only 
when this doership and enjoyership are taken as the attributes of oneself, can one desire 
to do an action. If that very ¡tm¡, to which the doership and enjoyership are ascribed, is 
understood to be free from doership and enjoyership, all the actions a person does are 
only figurative, upac¡ra. Karma is mithy¡ for him.  

Knowing that the self is not subject to change, he knows that it is impossible for 
the self to be a doer, kart¡, or enjoyer, bhokt¡. This being so, it is not possible for him 
                                                 
1  G¢t¡ –5-15 
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to engage in an action for the purpose of enjoying its result. The ignorant alone engages 
in all such activities, whether scripturally enjoined or secular. This is because it is he 
who has the status of desiring the various results. The one who has the vision of ¡tm¡ as 
not subject to change cannot have a desire to do karma in order to bring about a change 
for himself. That kind of activity is resolved and because of his lack of pursuit he 
appears to have a niv¤tti. But this also is only figurative. There is no real withdrawal, but 
rather a natural lack of pursuit, which from the standpoint of pursuit is called niv¤tti.  

Only activities due to his pr¡rabdha-karma remain; there are no self-motivated 
activities. He does not think that he is refraining from all activities. For that he would 
require will and a sense of doership in which case ¡tm¡ would remain a kart¡ engaging 
in niv¤tti-karma. K¤À¸a has already said that inactivity is not actionlessness because 
there is an agent involved who desists from action. The wise man does not look upon 
this withdrawal from pursuit as an action on his part. It is a very natural thing for him 
because there is no condition of being the desirer of a result. He does not impose his will 
upon the body-mind-sense complex in order to make it stop. It naturally ceases like a 
pendulum, which, after swinging to and fro, finally comes to rest.  

Those people who have knowledge of the Veda and perform various rituals, 
though they are vaidika-pa¸·itas, are not considered pa¸·itas in para-vidy¡ because 
they do not have the clear vision of ¡tm¡ as being not subject to change.  

Then there are the dualists who, even after studying a verse in which Ì¿vara says 
clearly, ‘kÀetrajµaÆ c¡pi m¡Æ viddhi sarva-kÀetreÀu bh¡rata—O! Descendant of 
Bharata, may you know Me as the knower of the body in all the bodies,’ conclude that 
the j¢va is not only other than the kÀetra, but other than Ì¿vara as well because he is 
very well known as sukh¢ or duÅkh¢, subject to birth and death. But even the dvait¢ 
cannot accept sukha and duÅkha; so, his pursuit is t o resolve saÆs¡ra and gain mokÀa. 
For him the doership and enjoyership of the j¢va, the world and Ì¿vara are all real. To 
get rid of saÆs¡ra he resorts to Ì¿vara, knowing that no other j¢va can help him. KÀetra, 
according to him, is what is created by the kÀetrajµa who is Ì¿vara. According to him 
the only way of being free of saÆs¡ra is to go to Ì¿vara by meditation upon him. And 
the purpose of scripture is to give knowledge of kÀetra and kÀetrajµa. Because the more 
you know about Ì¿vara, the more you can meditate upon him. And ¿¡stra is required to 
know Ì¿vara because Ì¿vara alone can reveal himself. First you gain knowledge, 
vijµ¡na, then you make use of it by doing meditation, dhy¡na, in which you visualise 
Ì¿vara as described in the ¿¡stra and through his grace gain the qualities, like beatitude 
etc, of Ì¿vara. And finally go to heaven to be with Ì¿vara. And this is mokÀa, freedom 
from saÆs¡ra. 

There are several difficulties in accepting this. When the j¢va meditates upon 
Ì¿vara, does he give up his condition of being a j¢va or not? If he does, is the condition 
of being a j¢va real or unreal? If it is real, how can he give it up? If it is not real, then, 
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you are accepting that there is only Ì¿vara and no j¢va in reality and duality is negated. 
If, on the other hand, the j¢va is real, whatever he gains will be in keeping with being a 
j¢va. We have a Tamil proverb that illustrates this. If your finger swells, it can swell at 
the most to the size of a lemon. It is not going to become as large as a pumpkin. Then 
too, when the cause for the swelling disappears, it is going to deflate again. Similarly, the 
j¢va's attaining the qualities of Ì¿vara will be conditioned by the limitations of being a 
j¢va. A small wavelet because of its meditation upon the ocean cannot become more than 
a great breaker. Similarly, a j¢va, a limited individual, no matter how inflated he 
becomes, is going to remain limited.  

Those who think otherwise have not understood Lord K¤À¸a's statement, 
kÀetrajµaÆ c¡pi m¡Æ viddhi. áa´kara calls such people lowly pa¸·itas destroying 
what ¿ruti says and imagining what it does not say. In order to make the ¿¡stra useful, 
the dualist thinks that mokÀa must be real and for that, saÆs¡ra must be real. Not 
knowing the consequences of this position, he destroys himself, says  áa´kara. If 
saÆs¡ra is real, how is he going to get rid of it? Since he has studied Veda, logic and 
language etc., others are going to look upon him as a scholar and come to learn from 
him. Being deluded, he will also delude others with the notion that the j¢va is different 
from both the kÀetra and Ì¿vara and that you have to meditate upon Ì¿vara to gain what 
they call ai¿varya. That is mokÀa. Even though he has studied ¿¡stra, áa´kara says, he 
is devoid of the meaning of the ¿¡stra that is held by the tradition, samprad¡ya. From 
the beginning of creation down to Vy¡sa and then to áa´kara, there is a samprad¡ya, 
which states that the vision of the ¿¡stra is that you are Ì¿vara. Only by following the 
samprad¡ya can you get that vision. Without it, every sentence becomes different from 
every other sentence making it impossible to get the total vision.  

A dualist selectively focuses on statements that can be interpreted to support his 
position and then struggles hard to justify his stand whenever he has to deal with 
statements like, tat tvam asi. No matter how hard they struggle, they can never establish 
dvaita because it is not true. And at the end of it he gets nothing. He struggles so hard 
only to find out finally that he is a saÆs¡r¢. His original complaint was that he was a 
saÆs¡r¢ and at the end of all his inquiry he concludes that he really is a saÆs¡r¢ and at 
the end of it he gets nothing. Then he hopes that through his meditation he will be able to 
go to heaven, vaikun¶ha. Destroying what is said in the ¿¡stra and imagining what is 
not said, not only are they deluded, they delude others too. The one to be resorted to 
solve the problem of saÆs¡ra is the samprad¡yavit who understands that the j¢va is 
uncreated and is non-different from Ì¿vara who is not other than all that is here. 

All this is to establish the usefulness of ¿¡stra. But the validity of ¿¡stra, its 
having the status of being a pram¡¸a, is not established by saying that the j¢va etc., are 
real. As a pram¡¸a, it must be anadhigata, i.e., it should produce knowledge, which 
cannot be gathered by sense organs and other pram¡¸as based upon perception, and 
ab¡dhita that cannot be negated. If it can be negated it is not jµ¡na. The validity of the 
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¿¡stra depends on whether it produces knowledge or not. When you say that there is a 
difference between the j¢va and Ì¿vara, it is not something that you perceive. You do not 
see Ì¿vara as another person because of which you conclude that he is different from 
you. So, by what means of knowledge do you establish a division? The duality is purely 
imagination. You may say that you feel that you have a sense of individuality but you 
cannot say that you are separate from Ì¿vara unless you see two individuals and identify 
yourself as one of them but not the other. If you say that between j¢va and creation, 
jagat, there is a difference, we can analyse that and see how much of a difference there 
is. But if you say there is a difference between j¢va and Ì¿vara, when did you see Ì¿vara 
to arrive at this conclusion? á¡stra is the only pram¡¸a for Ì¿vara and ¿¡stra says that 
there is no difference between the j¢va and Ì¿vara. 

Even the j¢va as the one who indwells physical body has no particular form that 
you can identify and distinguish as different from Ì¿vara. Based upon form, it is not 
possible to establish a difference as we can between a pot and a cloth. What about 
establishing the difference in terms of property? A lump of camphor and a lump of salt 
are indistinguishable in form but have very different properties. Similarly, though there 
may not be any difference in form between j¢va and Ì¿vara, perhaps there is some 
difference in quality. The ¿¡stra says that Ì¿vara is omniscient and omnipotent and our 
experience of ourselves as individuals is of having limited knowledge and power. There 
seems to be a difference in qualities. But the ¿¡stra also says that Ì¿vara is free from all 
attributes and of the nature of satyaÆ jµ¡nam anantaÆ brahma. It goes on to say that 
¡tm¡ also is satyaÆ jµ¡nam anantaÆ brahma and is, therefore, not separate than 
Ì¿vara. The difference in knowledge, power etc., between j¢va and Ì¿vara does not 
establish a difference because that can be established only when there are two different 
entities. If the two, in truth, are one and seem different because of the up¡dhi, that does 
not constitute a real difference.  

Ì¿vara cannot be a separate entity and still be omniscient, sarvajµatva, because a 
separate entity requires a body and a mind of his own. If he has a mind, he will have only 
one thought at a time and ignorance of everything else and therefore, cannot have 
omniscience, sarvajµatva. Similarly, omnipotence cannot be established if Ì¿vara is an 
entity separate from you, because then he does not have your power. Now he argues that 
though they are different neither in form nor in quality, they may still be two different 
entities, like two identical pots. If Ì¿vara is an entity, however, he cannot be, as ¿¡stra 
says, one alone and non-dual, ekam eva advit¢yam .  It is only through ¿¡stra t hat we 
know Ì¿vara and ¿¡stra gives no room for Ì¿vara being an entity or for there being any 
second thing. In fact, if you begin to analyse it, you cannot prove the existence of 
another object at all in this world. The existence of another entity is all from a point of 
view.  

Let us take the physical body. Is it separate from the physical universe? If not, how 
can you show that it is one entity and the physical universe another? So, it looks as 
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though it is separate from the physical universe. But in the physical universe, what is it 
that you are aware of which is separate from the very v¤tti, because of which you are 
aware of it? The object is not separate from the v¤tti because of which you are aware of 
the object. In this way you definitely cannot establish a second entity. If you then try to 
establish a difference between the knower, jµ¡t¡, and the v¤tti, you have to establish that 
they are really two different things. But once you are able to appreciate that the nature of 
both the jµ¡t¡ and v¤tti is one consciousness, where is the second thing?  

Perhaps though they are the same, they have their own qualities like space and air. 
Both of these are elements but air has its own property, touch, spar¿a,  and space has it's 
own property of sound, ¿abda.  Similarly Ì¿vara has all auspicious qualities, kaly¡¸a-
gu¸as while the j¢va has only some. This raises the same difficulties we saw before. If 
Ì¿vara has qualities, he becomes another entity. And ¿¡stra offers no support for the 
idea that Ì¿vara has qualities but on the other hand says he is nirgu¸a as is ¡tm¡. Since 
there are no qualities, there is no possibility of there being a difference in terms of 
quality.  

Then he suggests that though there is no difference in terms of form or quality, 
perhaps there is a difference in name as between a gha¶a and kala¿a, both of which 
mean pot. Yes, that is acceptable. With reference to one up¡dhi, limitless consciousness 
is called Ì¿vara and with reference to another, he is j¢va.  It is exactly like the same 
person being called father from one standpoint and son from another. Similarly the same 
satyaÆ jµ¡nam anantaÆ brahma conditioned by a given antaÅ-kara¸a is called j¢va 
and conditioned by m¡y¡-up¡dhi is called Ì¿vara. The difference, however, does not 
mean anything because you reckon only the vastu and not the avastu. Thus there is no 
tenability of a difference between j¢va and Ì¿vara.  

As a further argument he says that the very fact that you find it necessary to 
establish that there is non-difference between j¢va and Ì¿vara presupposes your 
acceptance of difference. We answer this by saying that our acceptance is only 
provisional, however. Because difference has been advanced, there is an occasion to 
show that there is non-difference. From the vision of the ignorant, there can be a 
difference between the j¢va and Ì¿vara and as long as there is this ignorance, there will 
be the occasion for ¿¡stra to remove it. 

Next he argues that when we say that Ì¿vara is consciousness conditioned by 
m¡y¡ or endowed with the up¡dhi called m¡y¡ while the j¢va is the same consciousness 
conditioned by antaÅ-kara¸a, we are accepting difference. To this, we respond by 
saying that pure consciousness does not assume any attribute, no matter what 
‘conditions’ it. When we say the antaÅ-kara¸a is an up¡dhi, it must be understood that 
the up¡dhi is not another entity. Being mithy¡ it has no existence without satya-¡tm¡. 
Limitless consciousness cannot be limited by antaÅ-kara¸a or any other up¡dhi. It is 
only seemingly limited like limitless space is seemingly limited by a pot. If ¡tm¡ is 
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p£r¸a, whole, how is it going to be limited by the antaÅ-kara¸a or anything? It always 
remains whole. You place your ‘I’ in the antaÅ -kara¸a you then say, ‘I am limited,’ but 
if you put your ‘I’ in consciousness, where is the limitation? Therefore, the limitation on 
the whole is not real because the difference created by a pot or a room does not make 
any real difference to space. Similarly if m¡y¡-up¡dhi is different from antaÅ-kara¸a-
up¡dhi, the difference is in the up¡dhi  alone and not in the vastu. No vastu is made 
different by up¡dhi. That is why it is called up¡dhi. If a crystal appears red because it is 
near a red flower, the flower has not created any real change in the crystal. If it does 
cause a change, it is not an up¡dhi.  

Here we should note that when we dismiss the notion that there is a difference 
between j¢va and Ì¿vara, we are not criticising a person who is prayerful and is 
worshipping Ì¿vara. There is no problem in that. The difficulty is only in trying to 
establish the reality of the difference. When a person is committed to that view and to 
convincing the others of it, it has to be discussed because the assimilation of the vision of 
non-duality does imply the dismissal of duality, dvaita. 

Now áa´kara wants to introduce another topic. To do that, he first sums up what 
has been said so far, because, on that basis a further argument is going to be raised. The 
objection was raised earlier that if there is identity between Ì¿vara and the kÀetrajµa, 
then Ì¿vara will become a saÆs¡r¢. On the other hand, if there is this identity and 
Ì¿vara is not a saÆs¡r¢, there will be no saÆs¡ra, which is against perception. These 
two ‘defects’ were already answered by áa´kara and here he summarises the situation 
in one sentence. All this is possible because of the difference between knowledge and 
ignorance. Even though j¢va and Ì¿vara are one and neither is a saÆs¡r¢, if there is 
ignorance of this fact, there is saÆs¡ritva. Therefore, there is no defect, doÀa, and the 
whole objection falls apart. It is in order to make the j¢va recognise that he is not a 
saÆs¡r¢, that Bhagav¡n says, kÀetrajµa c¡pi m¡m viddhi. The one who knows this 
does not look upon himself as a saÆs¡r¢. So, the difference between knowledge, vidy¡, 
and ignorance, avidy¡, is the difference between saÆs¡ritva and asaÆs¡ritva. By a 
limitation, which is imagined due to ignorance, the vastu that is real is not affected. He 
again cites the example of the mirage water by which a desert land is not rendered wet. 
Similarly, if you imagine that there is saÆs¡ritva for ¡tm¡ due to avidy¡, that 
saÆs¡ritva does not affect ¡tm¡. Ëtm¡ is Ì¿vara before and after knowledge of that 
fact. If you know, there is no saÆs¡ritva. But it is not that Ì¿vara becomes a j¢va and is 
then released from saÆs¡ra by knowledge. Even at the time of ignorance ¡tm¡ is not 
affected nor does saÆs¡ritva become its property. But as long as there is ignorance, 
¡tm¡ is mistaken to be a saÆs¡r¢.  

This repetition is an accepted method of teaching according to the maxim called 
siÆha-aparokÀa-ny¡ya. When a lion walks, it takes a few steps forward and then looks 
back over its shoulder. Similarly, after making a point, you look back and recapitulate or 
say the same thing in a little more detail before you proceed. 
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Only due to avidy¡ is there a saÆs¡ra for the kÀetrajµa. In order to make this 
knowledge more firm there is a further discussion here according to the 
sth¡¸u-nikhanana-ny¡ya, maxim of shaking a pole. In order to erect a pole, you place 
it in a hole and fill the hole with earth. To make it firm, you shake the pole and add more 
earth. Similarly, when you establish a fact, you shake it a little bit by challenging it and 
meeting that challenge. 

áa´kara repeats all this here because he wants to clear another point by raising 
the following objection. If you say saÆs¡ritva is all projected by ignorance, avidy¡-
kalpita, to whom does it belong? If avidy¡ belongs to the kÀetrajµa, how can this 
person who has avidy¡ be identical with Ì¿vara?  

In accepting that there is  saÆs¡ra due to avidy¡, you are accepting that the 
kÀetrajµa has avidy¡. That is a defect because once there is avidy¡, there are all the 
things that are created by it — sukhitva and duÅkhitva, birth, death, etc. Everything 
that is directly experienced by us and that we complain about. Because of ignorance 
alone we have these problems and thus if the kÀetrajµa has ignorance, it is a defect. 

áa´kara asks, ‘Is this avidy¡ known or unknown?’ If you know that ¡tm¡ is 
sat -cit-¡nandaÆ brahma, you have no avidy¡, if not, you have it; and if that is so, is it 
known to you or unknown? If it is known, it is an object of knowledge and as was 
previously shown, what is known is other than the kÀetrajµa, the one who knows. ‘I 
have ignorance,’ is a fact that is known to you and therefore, belongs to the kÀetra. It is 
not self-effulgent but inert and therefore, known to you like a pot. Later, when K¤À¸a 
describes the kÀetra in detail he includes avyakta. This is m¡y¡ or avidy¡. Anything 
that is known to you belongs to the kÀetra. There is no defect of it being an attribute of 
the knower, kÀetrajµa or affecting the knower. It is not possible. 

Let us consider the physical body. It is subject to ageing but there is no ageing for 
¡tm¡, the kÀetrajµa because what belongs to the kÀetra is the property of the kÀetra. It 
does not affect the kÀetrajµa, the one who is conscious. As the sun is not affected by 
what it illumines, the kÀetrajµa is not affected by what it illumines, including avidy¡. It 
remains always asa´ga, áa´kara elabora tes. Any little thing in the host of defects, 
which does not exist at all in the kÀetrajµa, that you create, is the property of the kÀetra, 
not the kÀetrajµa, because it is known. Whatever you impose upon the kÀetrajµa—
sukha or duÅkha, mortality or fatness—cannot possibly belong to the kÀetrajµa 
because it is known and therefore, an object.  

When you complain about a being a saÆs¡r¢ and having of sukhitva, duÅkhitva, 
kart¤tva, bhokt¤tva etc, are all these various defects that you superimpose upon ¡tm¡ 
known to you or not? If they are unknown to you, as in deep sleep, you have no problem. 
If they are known to you, you have no problem because those defects belong to the 
kÀetra, not to you, the knower. Then how is it that we experience ourselves as having 
saÆs¡ra? That problem is due to lack of understanding of ¡tm¡ and an¡tm¡. The entire 
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group of limitations, which is superimposed upon the kÀetrajµa has the status of being 
known. That being so, it is purely the property of the kÀetra, not the kÀetrajµa.  

Perhaps it is possible due to association. Water, for example, even though it is 
odourless and colourless, takes on the properties of the earth by association. Similarly, 
perhaps the kÀetrajµa, even though free from the kÀetra, can take on its properties 
because of association. The kÀetrajµa is available in the body, the kÀetra, after all. 
Could its properties not get transferred to the kÀetrajµa? No. You are conscious of not 
only avidy¡ but of everything that is created by it and the one who is conscious, the 
kÀetrajµa, is not affected by anything that he is conscious of. Although we give the 
example of the sun not being affected by what is illumines, there is no example that is 
adequate to illustrate this because the kÀetrajµa belongs to one order of reality, satya 
and what is known, the kÀetra, to another, mithy¡. How is mithy¡ going to affect satya 
upon, which it depends for its very existence? There is no association possible between 
an object that is known to you and the truth of the knower. It is like an association 
between you and your shadow. It is not possible because one is real and the other 
apparent, mithy¡.  

Further, they are opposed to each other. What relationship can there be between 
two things that are mutually contradictory? Between the meaning of the word ‘I,’ and the 
meaning of the word ‘this,’ there is no association, because one is conscious and the 
other is inert. The light that illumines an object does not combine with and assume the 
characteristics of that object. On the other hand, because of the light the object is seen. 
Whether you do a p£j¡ or commit a homicide under the light, none of the consequences 
fall to the light. Therefore, even by association, there cannot be any problem for the 
kÀetrajµa. Further, if there is an association, the object of knowledge becomes one with 
the knower and the knower becomes known. When that is so, who is to know what? Any 
kind of association or identity is not possible at all because there will be no knower. 
Suppose having avidy¡ and its products, duÅkhitva, sukhitva etc., are the attributes of 
¡tm¡, then how, as the opponent claimed earlier, are they directly experienced? Ëtm¡ is 
the one who knows everything else. How can it be the knower and at the same time the 
known? You cannot say that these things are directly experienced and at the same time 
are the properties of ¡tm¡, the kÀetrajµa. 

Simply expressed, what we have to understand, áa´kara says, is jµeyaÆ ca 
sarvaÆ kÀetram , kÀetra is everything that is known. When it is ascertained that 
ignorance and the status of being duÅkh¢ etc., are the property, dharma of the 
kÀetrajµa, then to say, ‘It is directly experienced by me and is not possible. It is a 
contradiction, which arises purely due to avidy¡. When you say you are a the saÆs¡r¢ 
says, it is due to avidy¡. The saÆs¡ra is centred on ¡tm¡ and has its basis only in ¡tm¡. 
Everything, the entire kÀetra, has its basis in ¡tm¡, ¡tm¡ being satya and everything 
else being mithy¡. They are not parallel realities but only one vastu—satyaÆ jµ¡nam 
anantaÆ brahma. Being dependent upon ¡tm¡, the vastu, ignorance is mithy¡. 
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Otherwise It would not go. We are not saying that avidy¡ has no existence. Depending 
upon the ¡tm¡, it exists as long as it is there. And being self-ignorance, it cannot go by 
any pram¡¸a other than ¿ruti because any other pram¡¸a is handled by the knower. He 
has only perception, pratyakÀa, and inference, anum¡na, both of which can operate 
only with reference to objects, an¡tm¡. To know the svar£pa of the knower, ¡tm¡, you 
are equipped with no means of knowledge and therefore, ¿ruti alone is the pram¡¸a. 

Another question is raised here. If the kÀetrajµa has the attributes of 
sat -cit-¡nanda, are they not known as objects? If they are not known by the kÀetrajµa, 
they become non-existent. Sat, cit and ¡nanda, as we have seen are not the attributes of 
¡tm¡. They are ¡tm¡. The word ¡nanda, which is synonymous with ananta is a source 
of great confusion here. Ënanda is not bliss but limitlessness. Wherever there is sukha 
there is a certain fullness, which is the ¿¡stra's intended meaning of the word ¡nanda. It 
is not the dharma of ¡tm¡ but its very svar£pa. The ¿ruti also points out that ¡tm¡ is 
free from attributes, nirgu¸a. Further, if sat, cit and ¡nanda become the attributes of 
¡tm¡, what is the locus for these attributes? There must be another ¡tm¡ for that. Then 
what is its svar£pa? We have the same problem. The svar£pa of ¡tm¡ is existence, 
consciousness that is limitlessness.  

The problem arises because ¡nanda, in the sense of happiness is experienced by 
the knower. This ¡nanda cannot be the svar£pa of the kÀetrajµa because it involves the 
duality of the experiencer and the experienced. Wherever there is ¡nanda in the sense of 
real fullness, there is no second thing. If there is, it is less than fullness. In fullness there 
is no question of saying, ‘I experience ¡nanda,’ in the way that one can say, ‘I see a 
pot,’ because ¡nanda never becomes an object. It is always the svar£pa of ¡tm¡. Even 
in deep sleep or coma there is no knower, known and knowledge, so that, what is 
‘experienced’ there is nothing but ¡tm¡, which is satyaÆ jµ¡nam anantaÆ brahma. 
But it is not recognised as ‘I,’ because there is no corresponding v¤tti in the antaÅ -
kara¸a. Otherwise, to get enlightened, you have only to go to sleep. Because the v¤tti is 
not there, one does not know, but at the same time there is only the svar£pa of ¡tm¡ 
without the three-fold knower-known-knowledge difference set up by the antaÅ -
kara¸a.  

Whenever there is the experience of being pleased or happy, however, it is a 
function of the antaÅ -kara¸a, because it assumes the form of a v¤tti in which the 
seeker-sought  division is temporarily resolved. At this time the sukha experienced is a 
property of antaÅ -kara¸a. Whereas the ¡nanda that is present there is the svar£pa of 
¡tm¡. It is the same with any experience. The v¤tti of a pot is the antaÅ -
kara¸a-dharma and the consciousness, caitanya, pervading the v¤tti is the svar£pa. 
The n¡ma-r£pa belong to the antaÅ-kara¸a but the existence, satya, belongs to the 
svar£pa. Ënanda that is present in any sukha-v¤tti is also svar£pa. Further, ¡nanda is 
always present; it is not experience of bliss. Any such experience is a particular v¤tti of 
the antaÅ-kara¸a in which ¡nanda, limitlessness, is to be recognised as the svar£pa. 
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Though we define ¡tm¡ as sat-cit-¡nanda, it is purely an object -free consciousness in 
which there is no knower-known knowledge. It has no particular attribute and is 
invariable in all forms of experience. Sat, cit and ¡nanda are not attributes of because 
attributes are invariably n¡ma-r£pa, which are dependent upon sat-cit-¡nanda-¡tm¡ 
They are not known because they are riot objects. If anyone says that the kÀetrajµa is 
affected by the kÀetra-dharma that is purely due to avidy¡.  

The questions, whose avidy¡ is it, where does it exist, is it connected to an¡tm¡ 
or ¡tm¡, are all raised by the dualist in an attempt to dismiss  avidy¡ as the cause of 
saÆs¡ra. This is because if all saÆs¡ra is due to avidy¡, everything becomes mithy¡ 
and advaita is automatically established. But if avidy¡ is not accepted as the cause for 
all this saÆs¡ra, then dvaita can be established and it therefore, becomes important for 
him to show that avidy¡ does not exist and the world is created by Bhagav¡n. An entity 
called avidy¡, he will argue, cannot be located in ¡tm¡ because ¡tm¡ is defined as 
asa´ga, not attached to anything and therefore, cannot be the locus of avidy¡. Further, 
the svar£pa of ¡tm¡ is jµ¡na,  consciousness or knowledge as such, which is opposite in 
nature to avidy¡ and therefore, cannot be the locus for it. Thus there cannot be any 
relationship between ¡tm¡ and avidy¡. We also accept that. But for us this fact is an 
ornament, bh£Àa¸a; for him it is a defect, d£Àa¸a. Since avidy¡ is not connected in any 
way to ¡tm¡,  and it exists only as long as it is there, it is mithy¡. Because there is no 
connection, he argues, you cannot say it is dependent upon the ¡tm¡ Then further, it 
cannot be located in ¡tm¡ because it is inert and avidy¡ can exist only in a conscious 
being. A table does not have any sense of being ignorant because to know one's 
ignorance, one must be conscious. Since ¡tm¡ is pure consciousness it has no 
connection to ignorance and since an¡tm¡ is inert it cannot be the location for 
ignorance, which is possible only in a conscious being. Therefore, it is neither in ¡tm¡ 
nor in an¡tm¡. Its existence cannot be denied, however, and therefore, it exists in its 
own right as does ¡tm¡ and we have two parallel realities. This is how he argues to 
establish dvaita. 

áa´kara gives a very drastic answer to this. He says that this avidy¡ belongs to 
the one who recognises it. He does not say here that it is located in ¡tm¡ or an¡tm¡,  but 
simply says that it belongs to the one for whom the avidy¡ is seen. It is located only in 
him. Then the opponent asks who that person is for whom it is seen? áa´kara responds 
that this question is meaningless. Avidy¡ belongs to the person who sees it, meaning, it 
is located in that person by whom it is recognised. If ignorance, is seen, the seer of the 
ignorance, the one who has avidy¡, is also recognised. Whether you say, ‘I have 
ignorance’ or ‘He has ignorance,’ ignorance is seen. If you see someone with a stick in 
hand, you need not ask who has the stick. The question is meaningless because both the 
stick and possessor of the stick are seen simultaneously. Similarly, if the ignorance is 
seen, the one who has it is also recognised. If you see the ignorance, you have it and to 
ask to whom does this ignorance belong is improper. áa´kara gives an example. When 
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you see someone with a herd of cows, the question, ‘To whom do these cows belong,’ 
does not arise, Similarly, once avidy¡ is recognised by you, you become the one who 
has it. The very recognition of the ignorance is recognition of the person who has it. 

Now an objection is raised against this example. When I see a man with cows, I 
see both the possessor, the man, and the possessed, the cows. Whereas ignorance and the 
one who has it are not seen directly by me. Then we ask how does he know that t here is 
ignorance. If they are directly perceived, he claims, the question will be meaningless. 
But they are not. Naturally I want to know to whom does this ignorance belong. How 
can you say my question is meaningless? áa´kara responds to this with a question of 
his own. If I answer your question and the connection between the ignorance and the 
ignorant becomes known to you indirectly through my words, what is accomplished by 
you? To which the opponent answers that if all saÆs¡ra is due to avidy¡, it should be 
removed and therefore, he wants to know. Then áa´kara says, ‘Since you do not see 
ignorance directly, why do you bother about it? Whoever sees ignorance directly has to 
remove it.’ Then the objector acknowledges that avidy¡ belongs to him and he wants to 
remove it. That being so, áa´kara's original statement stands. You know avidy¡ and 
therefore, you are the one who has it. How do you know you have it? If you see it 
directly it certainly belongs to you and it is not legitimate to ask to whom does it belong. 
If you ask how to remove the avidy¡, that is a valid question. Any ignorance whether it 
is the avidy¡ that is the cause of saÆs¡ra or avidy¡ of a particle will go in the wake of 
knowledge. Therefore, all you need to ask is, ‘What is this ¡tm¡.’ 

If you say that you know you have ignorance, even though you do not see it 
directly, because you infer it through its products like pain, etc., still you recognise both 
ignorance and the ignorant. How do you arrive at the connection between avidy¡ and the 
¡tm¡ that has the ignorance? Ëtm¡ becomes ignorant only when there is a connection 
between the avidy¡ and the ¡tm¡. One should be the locus and the other should be 
placed on it. In other words, the ignorant has ignorance. To recognise ¡tm¡ as having 
ignorance, ignorance cannot be an object. If it is, it is not connected to ¡tm¡. To know 
that it is connected to the ¡tm¡, ¡tm¡ has to be known by you as having this ignorance. 
If you recognise ¡tm¡ as having ignorance by inference, it implies the presence of 
another knower. For there to be a knower of the ignorant ¡tm¡ you require another 
knower and so on. This will lead to the fault of infinite regression, anavasth¡-doÀa. 
áa´kara is driving him to accept that is self-evident. If the knower is self-evident, there 
is no problem. You are self-evident and avidy¡ is seen by you and exists as long as you 
have it. Because you are the one who is aware of the avidy¡, it is also mithy¡ and does 
not in any manner affect the one who is conscious. 

An infinite regression cannot be avoided if the knower is known. But ¡tm¡, the 
knower is not known, it is the knower of everything. The knower is always the knower, 
jµ¡t¡, and the known is always the known, jµeya. One does not become the other. When 



Bhagavadg¢t¡ 458 

this is so, ignorance and all its products like sorrow, etc., do not in any way affect the 
¡tm¡, who remains asa´ga. 

Avidy¡ appears as an object of knowledge for the witness, s¡kÀi-bh¡sya, and 
exists only as long as it appears. The self-evident nature of ¡tm¡ is established by the 
fact that there is an object seen, not by any means of knowledge—neither by inference 
nor by perception. When you say, ‘I am ignorant,’ ¡tm¡ is self-evident and ignorance, 
though known by you, is superimposed upon ¡tm¡ to enable you to make this statement. 

Ignorance is  not located in the antaÅ-kara¸a, which is an¡tm¡, because it is its 
product. Though it is not literally located in ¡tm¡, it is dependent upon it and is, 
therefore, mithy¡. Only when avidy¡ is taken as satya do we have to find its location 
and otherwise account for it. Because it is mithy¡, it has its location in ¡tm¡ as do all 
other forms of an¡tm¡. It is not the property, dharma, of ¡tm¡. Due to avidy¡, ¡tm¡ is 
taken as the kart¡, bhokt¡ and saÆs¡r¢ and therefore, ¿¡stra is resorted to for the 
destruction of the avidy¡. 

We are not seeking knowledge of avidy¡ but of the vastu of which we are 
ignorant. I take myself to be a doer and enjoyer. the ¿ruti tells me that I am 
sat -cit-¡nandam  advayaÆ brahma. Thus we have two different visions. But what the 
¿ruti says is highly desirable and therefore, I either want to know if it is true or accept 
that it is true and seek to understand it. Either way, inquiry begins. 

The G¢t¡ says, ‘Understand the Lord as the ¡tm¡, the kÀetrajµa, in all the 
physical bodies.’ This being so, I should try to understand it. If I have the experience of 
saÆs¡ra, it is due to ignorance of this fact—my ignorance. Thus it is not appropriate to 
ask to whom does the ignorance belong. It is clear that it belongs to the one who is 
asking the question. This is not a dismissive answer but a very appropriate one because 
we are not trying to establish ignorance here. We are trying to remove it. We are 
Inquiring into the vastu. 

Further, Ignorance is not a substance. It has only some sort of existence as  long as 
it is there, like everything else that is mithy¡. It is a substance, we can analyse it and 
questions of its location, etc. have some validity. Moreover, ignorance is always ‘of 
something,’ the original ignorance being that of ¡tm¡. We call it ‘original’ because it 
sets up the problem of my taking myself to be a knower. You cannot inquire into 
ignorance because it is not a substance. You can only inquire into the ¡tm¡-vastu. 
Ignorance of that vastu is allowed to exist only by lack of inquiry, vic¡ra. The real 
question to be asked is, ‘Am I a knower?’ When K¤À¸a says that the kÀetrajµa is the 
knower it is only a figurative knower that is meant here. The nature of ¡tm¡ is pure 
knowledge, jµ¡na; but because everything else is taken as known, jµeya, we call it 
knower, jµ¡t¡, which is to be understood as caitanya-¡tm¡. Anything regarding the 
jµ¡t¡ that is recognised by you such as the seer, thinker etc., becomes known, jµeya. The 
real jµ¡t¡ is caitanya and the word knower is purely figurative. 
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Ignorance is  not definable as absolutely existent or non-existent, sad -asadbhy¡m 
anirvacan¢ya. You can not say ignorance does not exist because a rope does get 
mistaken for a snake. Its power not only to conceal but to create is proof of its existence. 
Ignorance is not mere absence of knowledge but something, which has projected the 
entire creation. Absence of something, including knowledge, cannot produce anything. 
Because it is capable of producing, we have to concede that it has some existence. It 
does not substantiate itself, however, but has to depend upon something else for that and 
therefore, avidy¡ is not independently existent. Like everything else, we cannot say it is 
satya, because it is not independently existent, nor is it non-existent because it creates. it 
is purely mithy¡ and is therefore, located in the sadvastu, ¡tm¡, which is the only thing 
that can really be defined because, for one thing, it has no parts. If it had parts you could 
always discover new parts and never arrive at one absolute substance. Final knowledge 
is not possible except with reference to ¡tm¡ being Brahman  and that knowledge is 
complete because it is knowledge of the whole. It is not subject to improvement or 
alteration. 

Thus, if the conclusion that one is a saÆs¡r¢ has to go, avidy¡ has to be removed. 
That conclusion is located in the antaÅ-kara¸a, which in turn is located in avidy¡ and 
avidy¡ is located in ¡tm¡. That avidy¡ has to be removed for which a v¤tti is required. 
Vedanta produces the v¤tti that removes self-ignorance. Ëtm¡ is self-evident and avidy¡ 
is known and, like everything else, is located in ¡tm¡. 

Now another objection is raised. The kÀetra is full of defects. The body has the 
problems of old age and pain, etc, the sense organs have their limitations, as does the 
antaÅ-kara¸a, which in addition suffers sorrow. As ¡tm¡ goes on looking at the 
kÀetrajµa with all these limitations., is it not like a father seeing a son who is a criminal? 
When he looks at him, his blood pressure goes up. Similarly the kÀetrajµa will be 
disturbed seeing the kÀetra so full of defects. Any kÀetra has problems and therefore, he 
argues, the kÀetrajµa looking at the kÀetra cannot be very happy. He is bound to be 
affected by the very sight. 

áa´kara says that this is not true. Though ¡tm¡ knows the kÀetra, it is only a 
figurative knowing, aupac¡rika-jµ¡na. Because it cannot undergo any change, there is 
no act of knowing for ¡tm¡. it is an action, then ¡tm¡ must undergo a change in order to 
know. The svar£pa, nature, of ¡tm¡ is changeless consciousness and simply by nature it 
illumines the kÀetra. It does not perform the action of illumining. áa´kara says, it is 
like fire burning. Fire does not perform the action of burning but because it is hot by 
nature, it burns. If it were an action it could sometimes burn, sometimes not. But any 
object that comes into contact with fire invariably is burned or at least heated. Wherever 
there is fire there will be heat. Saying that, fire burns, is what we call upac¡ra. The 
expression is relevant but not literal. Just as how fire burns without performing an action, 
¡tm¡ illumines the entire kÀetra. It does not decide to illumine and then do it; it just 
illumines because its nature is consciousness. Any object will be illumined by it. When 
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we say that ¡tm¡ is a knower,  it is important to understand that it is the knower's 
svar£pa. We call it knower because it illumines but since it undergoes no change, it 
performs no action and therefore, does not have the problem of knowing. Seeing 
something pleasant or unpleasant does  not affect it in any way. 

Bhagav¡n  has shown elsewhere in the G¢t¡ that ¡tm¡ has no action, has none of 
the factors necessary for performing an action and has no result accruing to it, kriy¡, 
k¡raka and phala do not belong to ¡tm¡. Ëtm¡ is not the object of any action, nainam 
chindanti ¿astr¡¸i , weapons do not cut it, nor is it an agent, n¡yaÆ hanti, it does not 
destroy, nor does it enjoy any result in the form of sukha or duÅkha;  n¡datte kasyacit 
p¡paÆ na caiva suk¤taÆ vibhuÅ—the all-pervasive one does not take onto itself the 
result of anyone's wrong-doing or good action. He does not become the recipient, 
meaning he is not in any way affected by the result of any action, either pu¸ya or p¡pa. 
As you cannot pollute or beautify the space because being without form and 
all-pervasive it is not, available for such actions, so too, no p¡pa or pu¸ya is taken on by 
¡tm¡. 

When one of these exists in ¡tm¡, one becomes a kart¡, etc., only due to avidy¡. 
But even when you think, due to avidy¡, that ¡tm¡ is a kart¡, ¡tm¡ does not undergo 
any change. Bhagav¡n has said ‘ya enam vetti hant¡raÆ ya¿cainaÆ manyate hatam, 
ubhau tau na vij¡nito n¡yaÆ hanti na hanyate, the one who looks upon this ¡tm¡ as 
the destroyer or the one who looks upon the ¡tm¡ as one which is destroyed—both of 
these do not know.’ Ëtm¡ is neither the agent nor the object of an action. Then again, 
‘prak¤teÅ kriyam¡¸¡ni gu¸aiÅ karm¡¸i sarva¿aÅ, all the karmas (are being done) by 
the gu¸as of prak¤ti.’ Actions are performed by the gu¸as of the up¡dhi alone. There 
can be an activity born of sattva and backed by rajas, an activity born of rajas and 
backed by sattva, one born of rajas backed by tamas or one born of tamas backed by 
rajas. All our actions can be divided into these four categories, all driven by the gu¸as of 
prak¤ti. The puruÀa, ¡tm¡, obtaining in the up¡dhi called prak¤ti, performs no action.1 

The one who knows ¡tm¡, does not perform any action. Actions only take place. 
He says, ‘paÀyan s¤¸van sp¤¿an jighran  a¿nan gacchan svapan svasan  pralapan 
vis¤jan g¤h¸an unmi¿an nimi¿an api indriy¡¸i indriy¡rtheÀu vartante iti dh¡rayan 
ahaÆ na kiµcit karomi iti manyeta tattvavit—Even seeing, hearing, touching, 
smelling, eating, going, breathing, talking, letting go, grasping, opening and closing the 
eyelids, the sense organs move about among the sense objects, thus contemplating, the 
knower of the truth would consider, ‘I do not do anything.’2 The G¢t¡ also says in the 4th 
chapter, ‘karma¸i akarma yaÅ pa¿yet akarma¸i  ca karma yaÅ  sa buddhim¡n 
manuÀyeÀu , he who sees inaction in activity and he who sees action in inactivity, he 

                                                 
1  G¢t¡ – 5-13 
2  G¢t¡ – 5-8, 9 
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among men is wise.’1 That I am a kart¡ and the Bhagav¡n is the creator of the world is 
all figurative, upac¡ra. I do not undergo any change at all and hence do not perform any 
action. Similarly, Bhagav¡n  says, ‘tasya kart¡ram api m¡m viddhi akart¡ram 
avyayam—understand me as the kart¡ of it (this entire creation), also understand that I 
am changeless and I am not an agent.’  

 In various places in the G¢t¡ this was shown by Bhagav¡n and again explained 
by áa´kara and all the teachers of the samprad¡ya. All say the same thing because 
knowledge is involved here. There is no ‘way’ of looking at it. It has to be understood. 
One final problem is now raised, which echoes an earlier objection. When there is no 
action, or things such as agent that are associated with action, nor any result, for ¡tm¡ 
these being purely superimposed upon ¡tm¡ due to avidy¡ who is to perform the 
karmas enjoined by the ¿¡stra. Only those who are ignorant will be eligible to perform 
them and yet we see that pa¸·itas perform karmas. Therefore, he says again, ¿¡stra is 
useless in that it is only for the ignorant. 

To which áa´kara responds by saying that this is correct. Karma enjoined by the 
¿¡stra is meant only for the avidv¡n, not the vidv¡n . The same ¿¡stra that asks one to 
do various karmas for varieties of results also says that if you want to get rid of this 
pu¸ya and p¡pa and the whole circle of karma, you have to get rid of doership, 
kart¤tva. That is not accomplished by surrender because the one who surrenders is 
himself the kart¡. In the wake of the knowledge that ¡tm¡ is akart¡, kart¤tva is 
surrendered. For the one who knows this, there is nothing to be done. ‘Ëtmani eva ca 
santuÀ¶aÅ tasya k¡ryaÆ na vidyate—for the one who discovers well-being in ¡tm¡ 
itself, there is nothing to be done.’ That is fulfilment. Everything that is to be done is 
done.  

The first verse, which said that this body is the kÀetra and the one who knows this 
body is the kÀetrajµa is a cryptic statement and therefore, has to be explained. Does it 
mean that the body alone is kÀetra or is the world also kÀetra? Does it mean the physical 
body or the subtle body, s£kÀma-¿ar¢ra? There are two verses now explaining this 
further and later there will be some more. 

i…iI…‰j…∆ ™…c… ™……o˘CS… ™… u˘EÚ… Æ˙ ™…i…ù… ™…i…¬* 
∫… S… ™……‰ ™…i|…¶……¥…ù… i…i∫…®……∫…‰x… ®…‰ ∏…fih…÷**3** 
tatkÀetraÆ yacca y¡d¤kca yadvik¡ri yata¿ca yat 
sa ca yo yatprabh¡va¿ca tatsam¡sena me ¿r¤¸u Verse 3 

i…i…¬ I…‰j…®…¬ ™…i…¬ S… tat kÀetram yat ca — and what is that kÀetra; ™……o˘E¬Ú S… y¡d¤k ca — and 
of what sort (is it); ™… u˘EÚ… Æ˙ yadvik¡ri — what modifications does it have; ™…i…& S… ™…i…¬ 
yataÅ ca yat  — and from what (has it come); ∫… S… ™…& sa ca yaÅ — and who is he (the 
                                                 
1  G¢t¡ – 4-18 
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kÀetrajµa) ™…i…¬ |…¶……¥…ù… yatprabh¡va¿ca — and of what glory he is; i…i…¬ ∫…®……∫…‰x… tat 
sam¡sena — that in brief; ®…‰ ∂…fih…÷ me ¿¤¸u — listen from Me  

And what is that kÀetra, of what nature, of what modifications, from 
what has it come and who is the kÀetrajµa and what is (his) glory—(for) 
that in brief, listen to me. 

Now the nature of kÀetra is going to be told as to, of what sort it is, y¡d¤k, is that 
kÀetra, which was said in the first verse to be idaÆ ¿ar¢raÆ. Its nature is going to be 
explained by describing its constituents. Not only that, what type of modifications is it 
subject to, yadvik¡ri, from what does it arise, yata¿ca yat, what cause-effect 
relationships there are within the kÀetra itself, and what glories, what ¿aktis are there for 
the kÀetrajµa with the up¡dhi, sa ca yo yat prabh¡vaÅ ca are all going to be told. We 
know yaÅ refers to kÀetrajµa here because the masculine gender is used and kÀetra is 
neuter. The kÀetrajµa is purely satyaÆ jµ¡nam anantaÆ brahma. It has no power to 
create but with the m¡y¡-up¡dhi it becomes everything. Who is that kÀetrajµa with all 
these glories born out of various up¡dhis? All that Bhagav¡n is going to tell briefly, 
sam¡sena, here. He says to Arjuna, ‘Listen to me.’ He says this so that Arjuna will be 
attentive and understand because he is going to be very brief.  

In order to enthuse the mind of the listener regarding what he has to say about the 
nature of the kÀetra and kÀetrajµa, he now relates a verse of praise. 

@Ò π… ¶…§…«Ω÷˛v…… M…“i…∆ UÙxn˘…‰ ¶…Ã¥… ¥…v…Ë& {…fil…E¬Ú* 
•…¿∫…⁄j…{…nË˘ù…Ë¥… Ω‰˛i…÷®… ë˘Ã¥… x… ù…i…Ë&**4** 
¤Àibhirbahudh¡ g¢taÆ chandobhirvividhaiÅ p¤thak 
brahmas£trapadai¿caiva hetumadbhirvini¿citaiÅ Verse 4 

@Ò π… ¶…& ¤ÀibhiÅ — by the ¤Àis;  §…Ω÷˛v…… bahudh¡ — in many ways; M…“i…®…¬ g¢tam — it is 
sung; UÙxn˘…‰ ¶…& chandobhiÅ — by the Vedas;  ¥… ¥…v…Ë& vividhaiÅ — differently; {…fil…E¬Ú 
p¤thak — as distinct; (M…“i…®…¬ g¢tam — it is sung;) Ω‰˛i…÷®… ë˘& hetumadbhiÅ — by those 
that are endowed with reasoning;  ¥… x… ù…i…Ë& vini¿citaiÅ  — by those that are without 
doubt;  •…¿∫…⁄j…{…nË̆& S… B¥… brahma-s£trapadaiÅ ca eva — and is indeed (explained) by the 
sentences, which reveal Brahman  by implication  

In many ways it is sung by the ¤Àis. It is also sung by the sentences of the 
Vedas as something that is varied and also as something that is distinct. 
And it is indeed explained by the sentences of the Veda, which reveal 
Brahman , without doubt, by implication, and with reasoning. 

 G¢tam, it is sung, meaning it is said in mantras or by using pleasant words, 
bahudh¡, in many ways by the ¤Àis. How have they said it? Through the Veda, 
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chandobhiÅ,  Chandas means meter and because the Veda is composed metrically, 
chandas becomes a name for the Veda. By the mantras of all four Vedas this is said, 
vividhaiÅ,  in different ways. The Taittir¢yopaniÀad  speaks of the creation beginning 
with the five elements as the kÀetra and the kÀetrajµa, as  satyaÆ jµ¡nam  anantaÆ 
brahma. In other UpaniÀads  the kÀetra and the kÀetrajµa are presented differently but 
all of them speak of the nature of the kÀetra and kÀetrajµa as distinct, p¤thak. One is 
¡tm¡ the other is an¡tm¡. One is cause, the other effect. One is satya, the other mithy¡. 

 It is revealed by the words of those sentences, which reveal Brahman  by 
implication, brahma-s£trapadaih . Pada is that by which you understand something, 
padyate, jµ¡yate anena. These words indicate the nature of Brahman  but then what 
they say is to be assimilated and understood without doubt. For that the UpaniÀad itself 
gives a method of reasoning. It does not merely give a statement but  it backs it up with 
reasoning and thus the statements are hetumat—they have reasoning. The 
Taittir¢yopaniÀad  does not merely state but proves that Brahman is satyaÆ  jµ¡nam 
anantaÆ brahma. To prove that Brahman  is  satya and the world is mithy¡, 

Ch¡ndogyopaniÀad  uses the examples of a pot and clay, ornament and gold, nail cutter 
and iron showing how the form is mithy¡ and the substance is satya.  Wherever example 
is given, reasoning is involved. This is seen when the ¿¡stra puts forth the arguments for 
establishing the means of knowledge. The ¿¡stra says, ‘yath¡ iha karmajito lokaÅ 
kÀ¢yate tath¡ amutra pu¸ya-jito lokaÅ  kÀ¢yate—just as here (in this world) any result 
of action is found finite, so too the results of action pu¸ya, in another world, are 
destroyed.’1  Whatever you do, the result will perish and thus action does not solve the 
problem.  

How one gains this knowledge is illustrated in Ch¡ndogyopaniÀad  by a story of a 
man from the city of Gandh¡ra who is abducted by dacoits, blindfolded, bound and left 
in the forest. Luckily someone happens come that way and see him and out of 
compassion for him removes his bonds and tells him how to get back to Gandh¡ra. 
Being a thinking person, a medh¡v¢, he is able to follow the sparse directions meeting 
difficulties as they rise and reach Gandh¡ra, his home, which symbolically represent 
mokÀa. With this example, the UpaniÀad illustrates how one is released from bondage. 
Thus in the Vedas, along with reasoning, not only the essence of the teaching but various 
methods and things that are necessary for mokÀa are pointed out.  

By statements without any doubt, vini¿citaiÅ,  the Veda talks about the nature of 
kÀetra and kÀetrajµa. They are v¡kyas, which are capable of imparting definite 
knowledge that aham brahma asmi.  The fact that the kÀetrajµa is  Ì¿vara can be clearly 
understood. The glory, prabh¡va, of the kÀetrajµa, he is going to tell later and so, what 
Arjuna is asked to listen to here is complete.  

                                                 
1 Ch¡ndogyopaniÀad – 8-1-6 
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Having drawn his attention, Bhagav¡n  now says: 

®…Ω˛…¶…⁄i……x™…Ω˛ÄÛ…Æ˙…‰ §…÷ r˘Æ˙¥™…HÚ®…‰¥… S…* 
<Œxp˘™…… h… n˘∂…ËE∆Ú S… {…à… S…‰Œxp˘™…M……‰S…Æ˙…&**5** 
mah¡bh£t¡nyaha´k¡ro buddhiravyaktameva ca 
indriy¡¸i da¿aikaÆ ca paµca cendriyagocar¡Å Verse 5 

®…Ω˛…¶…⁄i…… x… mah¡bh£t¡ni — the (five) subtle elements; +ΩÄÛ…Æ˙& aha´k¡raÅ — 
hira¸yagarbha; §…÷ r˘& buddhiÅ — mahat -tattva, samaÀ¶i-buddhi; +¥™…HÚ®…¬ avyaktam  
— unmanifest cause(m¡y¡); B¥… S… eva ca — and indeed; <Œxp˘™…… h… n˘∂… indriy¡¸i  da¿a 
— the ten organs; BEÚ®…¬ S… ekam ca — and one (mind); {…à… S… <Œxp˘™…-M……‰S…Æ˙…& paµca ca 
indriya-gocar¡Å — and the five sense objects  

<SUÙ… u‰˘π…& ∫…÷J…∆ n÷˘&J…∆ ∫…ÑÛ…i…ù…‰i…x…… v…fi i…&* 
Bi…iI…‰j…∆ ∫…®……∫…‰x… ∫… ¥…EÚ…Æ˙®…÷n˘…æ˛i…®…¬**6** 
icch¡ dve¿aÅ sukhaÆ duÅkhaÆ sa´gh¡ta¿cetan¡ dh¤tiÅ 
etatkÀetraÆ sam¡sena savik¡ramud¡h¤tam Verse 6 

<S…¬UÙ… icch¡ — desire; u‰˘π…& dveÀaÅ — aversion; ∫…÷J…®…¬ sukham — pleasure; n÷˘&J…®…¬ 
duÅkham — pain; ∫…ÑÛ…i…& sa´gh¡taÅ — the physical body; S…‰i…x…… cetan¡ — cognition; 
v…fi i…& dhrtiÅ — fortitude; Bi…i…¬ I…‰j…®…¬ etat kÀetram — (all) this is kÀetra;  ∫…®……∫…‰x… 
sam¡sena — briefly; ∫… ¥…EÚ…Æ˙®…¬ savikiram — along with its modifications; =n˘…æ˛i…®…¬ 
ud¡h¤tam — is stated 

The (five) subtle elements, the hira¸yagarbha, the mahat-tattva or the 
samaÀ¶i-buddhi, the unmanifest cause (m¡y¡) and indeed the ten 
organs1 and one (mind) and the five sense objects, desire, aversion, 
pleasure, pain, the physical body, cognition, fortitude—(all) this is 
kÀetra, which is stated briefly along with its modifications. 

                                                 
1 Five jµ¡nendriyas and the five karmendriyas put together make ten.  
The five jµ¡nendrias are, ¿rotra – the ears, the cakÀu – the eyes, tavak – the sense of touch, 
rasana – the sense of taste, and ghr¡¸a – the sense of smell.  
The five karmendrias are, v¡k – the organ of speech, p¡¸i – the hands,  p¡da – the feet, 
p¡yu – the organ of excretion, upastha – the organ of reproduction. 
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THE DEFINITION OF KâETRA 
THE EIGHTFOLD PRAKÎTI 

These two verses together define the kÀetra. Earlier in the seventh chapter 
Bhagav¡n  had said that his prak¤ti was eight fold. Now he enumerates them first when 
he defines kÀetra. The five subtle elements, mah¡bh£tani, the aha´k¡ra, the buddhi 
and avyakta, together form the eightfold prak¤ti—aÀ¶adh¡ bhinn¡ prak¤ti. 

THE SÍKâMA-MAHËBHÍTAS 

Mah¡bh£t¡ni—here we understand that he refers to the subtle elements, s£kÀma-
mah¡bh£tas, those that have not undergone the process of paµc¢kara¸a, because later 
he mentions the gross elements, sth£la-mah¡bh£tas, as the objects of the sense organs, 
paµca indriya-gocaras. The adjective mahat is used because the creation is nothing but 
these elements and in this way they are all-pervasive. Further, being the subtle elements, 
they are the cause for the gross elements; so, the adjective mahat  is used to indicate their 
status as cause, k¡ra¸a for everything that is going to come.  

AHA×KËRA, HIRAÛYAGARBHA 

Aha´k¡ra here does not refer to the individual ego, the sense of doership but to 
the samaÀ¶i-aha´k¡ra, hira¸yagarbha. And because the creation is going to come 
now, Ì¿vara, hira¸yagarbha, Brahmaji, himself is called aha´k¡ra here. And this 
aha´k¡ra is said to be the cause for the five mah¡bh£tas is of the nature the I-sense, 
aham-pratyaya-lakÀa¸a at the cosmic level.  

THE SAMAâÙI-BUDDHI, MAHAT-TATTVA 

The cause of this aha´k¡ra is the buddhi, the mahat-tattva. Here again the word 
buddhi does not refer to the individual buddhi but to the samaÀ¶i-buddhi also called 
the mahat-tattva. The s¤À¶i is always said to occur in the following manner in the ¿ruti. 
It is said first there was the sa´kalpa on the part of Ì¿vara—so'k¡mayata bahusy¡Æ 
praj¡yeya, he desired, ‘Let me become many.’ Then he brought to his attention all the 
knowledge that is required for this creation—sa tapo'tapyata. Then after bringing the 
knowledge to his attention created all this—sa tapastaptv¡ idaÆ sarvam as¤jata.1 This 
same sa´kalpa of Ì¿vara is said as tadaikÀata in the Ch¡ndogyopaniÀad .  

Before the creation everything was unmanifest, avy¡k¤ta. For the creation to 
manifest it self there should be a starting point. And that starting point is this sa´kalpa, 
which is due to this samaÀ¶i-buddhi. The question that arises here is, ‘Why should it all 
start?’ It could have remained so; i.e., as avy¡k¤ta, unmanifest. Then this manifest world 
                                                 

1 Taittir¢yopaniÀad – 2-6-1 
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as we see it would have not been there! And all the problems of this world and the 
individual j¢va would have not been there! There is answer to this question. That is how 
things are. We cannot ask Ì¿vara as to why he woke up from his sleep, nirvikalpa-
avasth¡, in which the creation was unmanifest. Why talk about Ì¿vara? We can never 
say why we wake up from our sleep on any given day. We have no freedom to decide 
whether we should wakeup or not! We wake up from sleep driven by the karma-phalas 
that are to be enjoyed by us on that day. Similarly the samaÀ¶i-karma-phala of all the 
j¢vas that are waiting for fulfilment make Ì¿vara wake up from his sleep and make this 
sa´kalpa. How does this thought arise. It may be because, Ì¿vara being sarvajµa, may 
decide that the time has come for the creation to manifest or the thought may just arise.  

The thought that arises is, ‘atha bahu sy¡m—now let me become many.’ Once 
this thought arises there is need for knowledge for the creation to manifest. And 
knowledge requires an up¡dhi. And that up¡dhi of Ì¿vara, which has the knowledge is 
the samaÀ¶i-buddhi , the mahat-tattva. Only with this up¡dhi does paraÆ brahma 
become Ì¿vara, hira¸yagarbha, who is ready for creation, who is called aha´k¡ra 
here. 

The entire jµ¡na of how the previous creation was is present in this samaÀ¶i-
buddhi. This knowledge is called tapas by the ¿ruti when it says, sa tapo tapyata. The 
word tapas here does not mean physical austerities. It is jµ¡na-mayaÆ tapaÅ. It is just 
seeing the knowledge that is required, just bringing it to attention, so that, this creation is 
exactly the same as what was before. Then the ¿ruti continues and says, sa 
tapstaptv¡… and goes on to give the s¤À¶i-krama. This dose not mean that Ì¿vara kept 
doing one thing afer another like how we do. It is just to point out the order of creation, 
the cosmic order. Thus the up¡dhi that is required to bring in the knowledge that is 
necessary for the creation, the samaÀ¶i-buddhi, the mahat-tattva is called the buddhi 
here.  

AVYAKTA, THE KËRAÛA OF MAHAT-TATTVA 

The cause of even this mahat is avyakta—mahataÅ  api k¡ra¸am. Avyakta is 
said to be the cause of everything, sarvasya k¡ra¸am. It is said to be so, only because, 
before creation, everything is in an unmanifest form, avyakta form. The creation is 
nothing but avyakta becoming vyakta, therefore avyakta is said to be the cause of 
everything. This avyakta, or avy¡k¤ta is Ì¿vara's up¡dhi, ¢¿varasya ¿akti. It is also 
called m¡y¡. áa´kara quotes here from the seventh chapter where Bhagav¡n says, 
‘mama m¡y¡ duratyaya—my m¡y¡ is difficult to cross.’ The quotation here is to show 
that this avyakta or m¡y¡ is Ì¿vara's ¿akti. Only because of this ¿akti  does paraÆ 
brahma become Ì¿vara. And only then the jagat-s¤À¶i is possible. Only then can we ask 
for ¢¿vara-anugraha within the s¤À¶i. Sat-cit-¡nandaÆ brahma is Ì¿vara. The 
individual is also not different from that Brahman . But when one does not know that 
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thinks of oneself as the created then Ì¿vara comes in to the picture. The status of being 
Ì¿vara of paraÆ brahma is due to m¡y¡, avyakta, and that is why this cosmic order is 
given here with reference to the s¤À¶i.  

THE SÎâÙI-KRAMA 

The order indicated here is as follows. Before creation, there is only 
sat-cit-¡nandaÆ brahma. Everything else is avy¡k¤ta and the icc¡, or the sa´kalpa for 
creation is born. Then, out of the avyakta comes the samaÀ¶i-buddhi  or the mahat-
tattva and then comes Ì¿vara and from Ì¿vara are born the five s£kÀma-mah¡bh£tas. 
Out of these mah¡bhutas come the entire s£kÀma and sth£la-prapaµcas , i.e., this 
entire manifest creation. From avyakta, which is the cause of everything at one level up 
to the mah¡bh£tas  is called the prak¤ti, which was mentioned as the aÀ¶adh¡ bhinn¡ 
apar¡ prak¤ti by Bhagav¡n  in chapter seven.1 This is described here in the first line of 
verse 5. The second line and the next verse talk about the vik¤ti, or vik¡ra, or the further 
modifications, which form the entire creation, is mentioned. And the lord says that this 
prak¤ti along with the vik¤ti, savik¡ra is called the kÀetra in short—etat kÀetraÆ 
sam¡sena savik¡ram ud¡h¤tam.  

Starting from the avyakta up to the manifest creation is the kÀetra. The kÀetrajµa 
is the cause for even the avyakta and is the par¡ prak¤ti2 that Bhagav¡n mentioned in 
the seventh chapter and that is going to be told very beautifully later in this chapter by 
Bhagav¡n .  

The avyakta undergoes a modification, pari¸¡ma to become the mah¡bh£tas, 
which in turn become the cause for the s£kÀma-prapaµca and the sth£la-prapaµca. 
Once the antaÅ-kara¸a is there, we then have the five sense organs, the five organs of 
action and one mind, indriy¡¸i da¿a ekaÆ ca. The words ekaÆ ca refer to the mind. 
Without the mind these indriyas cannot function and therefore, it also works as an 
instrument. It is another means for knowing, which undergoes the change in keeping 
with the sense perception reported by the sense organ. And here when we say the mind, 
the individual buddhi  is also included. Then we have the objects  of the five senses, 
paµca indriya-gocaras, which constitute the physical elements, sth£labh£tas . With 
this, everything is included. The sun, the moon, everything perceived as well as anything 
inferred or believed to exist in the universe is indriya-gocara. 

Then he enumerates some of the modifications of the antaÅ-kara¸a, so that we 
understand that they are also kÀetra, not the self as we commonly mistake them to be. 
The kÀetrajµa is free from all these attributes. 

                                                 
1 G¢t¡  –7-4 
2 G¢t¡  –7-5 
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THE ANTAéKARAÛA-VÎTTIS ARE ALSO PART OF KâETRA ALONE 

Desire, icch¡, is a v¤tti belonging to the antaÅ -kara¸a. Combining this with ‘I’ 
one thinks, ‘I am a desirer,’ and therefore, Bhagav¡n wants to point out that it is only 
the kÀetra. Dislike, dveÀa, also belongs to the kÀetra, though one's behaviour is as 
though it belongs to the kÀetrajµa. The experience is not that the kÀetra has a desire, but 
‘I have the desire,’ not that the kÀetra has a dveÀa but ‘I am disgusted.’ The word cetan¡ 
here means a given piece of knowledge such as the cognition, ‘This is a pot.’ Dh¤ti  is 
fortitude or courage. Along with this we should understand fear, bhaya, shyness, hr¢, 
and all other emotions. Sa´gh¡ta is the assemblage of all the organs of action and the 
anatomical aspects of the sense organs together, the physical body. 

In these verses the subtle body, s£kÀma-¿ar¢ra, physical body, sth£la-¿ar¢ra, and 
the avyakta, the cause or k¡ra¸a ¿ar¢ra as well as the world, indriya-gocara, have all 
been included in the kÀetra. Even though it is stated very briefly, nothing has been 
omitted. All that remains is the one who knows the entire kÀetra, and who is the basis, 
the reality of every aspect of the kÀetra. This kÀetra, with its modification, savik¡ra, is 
stated briefly, ud¡h¤tam. 

In these two verses, Lord K¤À¸a describes the kÀetra in general and after giving 
the qualifications for knowledge, which are also called jµ¡na,1 he talks about the 
kÀetrajµa in response Arjuna's question. 

THE VALUES AND ATTITUDES THAT ARE NECESSARY, ALSO 
CALLED JØËNA 

Rearranging the elements in Arjuna's question, K¤À¸a now addresses the part of 
the third question, ‘What is jµ¡na?’ The obvious meaning of jµ¡na is knowledge. But 
the word jµ¡na is also used to mean, the means of knowledge. Here not only the 
pram¡¸a but the entire antaÅ-kara¸a, the place where knowledge has to be gained is 
called jµ¡na. With the presence of certain characteristics in the mind, a person becomes 
qualified for the knowledge that the kÀetrajµa is Ì¿vara, the cause of creation, jagat-
k¡ra¸aÆ brahma. Because these characteristics, consisting of certain values and 
attitudes, help you gain this knowledge, they are also called jµ¡na. 

+®…… x…i¥…®…n˘Œ®¶…i¥…®…ÀΩ˛∫…… I……Œxi…Æ˙…V…«¥…®…¬* 
+…S……™……Ê{……∫…x…∆ ∂……ËS…∆ ∫l…Ë™…«®……i®… ¥… x…O…Ω˛&**7** 
am¡nitvamadambhitvamahiÆs¡ kÀ¡ntir¡rjavam 
¡c¡ryop¡sanaÆ ¿aucaÆ sthairyam¡tmavinigrahaÅ Verse 7 

                                                 
1 jµ¡yate anena iti jµ¡nam, i.e., means of knowledge—they are the indirect means for 
knowledge. 
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+®…… x…i¥…®…¬ am¡nitvam — absence of conceit; +n˘Œ®¶…i¥…®…¬ adambhitvam — absence of 
hypocrisy; + Ω˛∆∫…… ahiÆs¡ — harmlessness; I……Œxi…& kÀ¡ntiÅ — accommodation; +…V…«¥…®…¬ 
¡rjavam — straightforwardness; +…S……™……Ê{……∫…x…®…¬ ¡c¡ryop¡sanam — reverence for the 
teacher; ∂……ËS…®…¬ ¿aucam — cleanliness; ∫l…Ë™…«®…¬ sthairyam — steadfastness; +…i®… - ¥… x…O…Ω˛& 
¡tma-vinigrahaÅ  — self-discipline  

Absence of conceit, absence of hypocrisy, harmlessness, accommodation, 
straightforwardness, reverence for the teacher, cleanliness, steadfastness, 
self-discipline… 

AMËNITVA 

Am¡nitvam  is the absence of m¡nitva. The nature of a m¡n¢ is m¡nitva. A m¡n¢ 
is one who has m¡na—m¡naÅ asya asti iti m¡n¢. M¡na means self-praise, ¡tmanaÅ 
¿l¡ghanam. The m¡n¢ is one who makes his virtues known to others and demands to be 
respected for them. That he has qualifications is fine but why should others acknowledge 
them? Only someone who has a value for a given set of qualifications will acknowledge 
them—if he has no other problem. A pickpocket is not going to value your knowledge of 
G¢t¡. Your skills and accomplishments are going to be valued only by those who have a 
value for them. There is no reason why others should acknowledge them.  

Many of our problems are due to others not acknowledging our virtues. Wanting 
recognition is very common and there is some legitimacy to it. If you have some 
qualification, it is good for it to be recognised. The problem comes in demanding that 
recognition. Since others also want recognition, if I insist on always being the recipient 
of recognition, I am not in a position to recognise others properly and there is constant 
tension in my relationships. Any respect must be naturally forthcoming. If I demand it, I 
have an emotional problem.  

Why should I demand that anybody acknowledge my accomplishments? It is 
because, in my own opinion, I do not think I have really accomplished anything. Though 
objectively I know what I have accomplished, underneath, there is a feeling of not 
having succeeded, which is carried over from childhood. This feeling persists because of 
unhealed wounds caused by parental criticism, criticism by a teacher or any number of 
things, which impaired the development of a healthy self-image. With a low self-image, 
it is very difficult for me to acknowledge my own worth and often, a relentless striving 
for accomplishments ensues to prove my worth. If others whom I consider very 
important do not acknowledge my worth, I cannot handle it. This is to be intimately 
appreciated. That I have m¡nitvam is not a matter for condemnation and further 
damaging of self-image. It is something to be understood. Why should I demand respect 
from others? It is not necessary at all. Intimately seeing this will help to diminish the 
demand for respect. 
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If I command respect, whether others give it or not is not a problem because I 
respect myself. If I analyse as to what is lacking in me, I find, essentially ¡tm¡ is 
sat -cit-¡nanda and nothing is superior to that. Everything else is an¡tm¡ including all 
these accomplishments. In apara-vidy¡ somebody can know more, somebody can know 
less, but there is always a limit. You will be skilled in one thing; another person skilled 
in another. One can write, another can sing. Who is superior, who is inferior? These are 
all potentials that are given to me and much depends on what I have and whether I use 
the opportunity to develop them. But whatever the gifts, may be, they belong to the 
kÀetra and are by nature limited. No matter how much I develop a particular capacity, 
there is always a limit that I cannot exceed. Even if I become the world heavy-weight 
champion, I cannot lift a mountain. Similarly, because the buddhi  has the capacity to 
know, I can always learn something more but never everything. Even a person who has 
committed his life to the pursuit of knowledge will die with many books unread. It is 
always incomplete. This kÀetra, the physical body, endowed with mind and senses has 
some powers but they are limited. 

If I understand that, there is no comparison on the basis of which I will make a 
judgement about myself. This body-mind-sense complex is something I am endowed 
with. It has a limited potential to know, jµ¡na-¿akti; to desire, icch¡-¿akti; and to do, 
kriy¡-¿akti, some of which I have tapped and therefore, have accomplished a few things. 
Who is better or worse in all this? Different people tap different potentials; that is all. 
You can develop the physical body or even the mind to a certain degree but all that really 
counts in life is how mature you are. That is what makes you a person to be reckoned 
with. A great scientist who is fretting and fuming because nobody acknowledges him or 
because he did not get the Nobel Prize is just a child. Children love to show off their 
accomplishments when others are watching. This is not to say that there is anything 
wrong with developing your potential. You have certain gifts and they are meant to be 
expressed as glories of Ì¿vara; but that expression alone does not make you a mature 
person. That comes from doing something because you love doing it. If you do it in the 
hope that others will acknowledge you and through their eyes you are going to be 
somebody, that is childish. 

I must be somebody in my own eyes and that will be so, only when I am mature. 
That is exactly what makes me a person, not whether I have money, etc., or not. It is how 
I look at myself that counts. I respect my body; I respect my mind; I respect my senses—
if this is my self image then I have no need to show off my accomplishments. This 
kÀetra is a beautiful instrument that is given to me and that is enough reason for me to 
respect it completely. This is not simply ‘self-respect’ in the psychological sense but a 
gratitude for something beautiful that has been given to me. There is a prayerfulness 
about it. The body is a work of art. The skeletal structure is an engineering masterpiece, 
the liver is a chemical plant, the skin an air conditioner, and the mind is just 
extraordinary. We praise a computer for its capacities but it is the human mind that has 
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created that computer. The entire physical, sensory, mental complex is a beautiful 
creation, which I have every reason to enjoy as it is and therefore, respect myself. Once I 
respect myself, I do not demand respect. I accept it totally with a prayerful appreciation. 
Prayerful to whom? Ì¿vara, the Lord. We know that all that is glorious in this creation is 
nothing but Ì¿vara's glory. Knowing this, there is a prayerful appreciation. 

If I get into the details, I find this body has a beauty of great complexity. From a 
simple undifferentiated form, this complex intelligent body arises. Everything is encoded 
in the original material, which differentiates into a multiplicity of forms. The liver cells 
are different from the brain cells and each of them is organised into separate organs. If 
some brain cells had gone to the liver or liver cells to the brain, there would have been 
serious problems. Then the brain requires a special protective covering and for that we 
have a skull. When I see all this, it is meaningful poetry for me. With this simple 
appreciation of Ì¿vara's glory, I begin developing respect for myself and find that there 
is no necessity to condemn myself. 

This body is but an up¡dhi and if you accept it as such, there is nothing wrong 
with it; if you do not accept it, nothing is enough because it is limited. But even the 
limitations are a part of its beauty; because it is within limits that can be handled. 
Suppose you want an ornament of precious stones. How big can those stones be and still 
be something beautiful that you can wear? You cannot wear a stone weighing half a kilo 
around your neck. What is beautiful is always something that you can gracefully handle. 
This physical body, small and limited as it is, is a beautiful piece. Beauty is never 
determined by magnitude. A mountain is a beautiful piece of creation but so is a small 
diamond. The whole cosmos is infused with beauty once you see the meaningfulness and 
intelligence in it. Thus the entire physical body, however limited, is a beautiful piece. If 
that is accepted, I am acceptable to myself. sat-cit-¡nanda-¡tm¡ is acceptable by its 
own nature and the body also is acceptable because it is beautiful. If this is recognised, 
there is spontaneous am¡nitva born of jµ¡na. The kÀetra has certain powers, which I 
develop but I do not require to prove anything to anybody. Each one has his or her own 
kÀetra through, which he or she is able to express himself or herself but the form of the 
expression is different—and perfect—for everyone. What is really important is 
acceptance of that, for that is maturity, the thing that makes a person beautiful. With that 
acceptance one will never demand respect. 

I want to repeat here that this is not to be made an ideal on the basis of which you 
can condemn yourself. This is not for judgement but for understanding. Just see what it 
takes to have am¡nitva and it will become part of you without judging, without words, 
without labelling. It is very easy to see the difference between people who idealise and 
judge and those who do not. A person may be highly dh¡rmika but is very conscious 
that he is so, and has all his ideals itemised. There are Indian ashrams where you will see 
slogans written on the walls such as: ‘Silence is better than speaking,’ ‘Control of the 
mind is better than control of a kingdom,’ ‘Service before the self,’ followed by ‘The one 
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who serves more gains more.’ The second slogan contradicting the first! We are not 
interested in converting words into ideals here but simply understanding them without 
labelling. I just try to understand what it takes to have am¡nitva. 

ADAMBHITVA  

Then there is adambhitvam. Again, we first need to understand dambha and then 
see what it means for it not to be there. áa´kara says that dambha is declaring one's 
own glories that one does not have. Unlike m¡nitva, it is demanding to be respected 
without any qualification for it. This is done in small ways and big ways, making known 
to others one's own imagined glories in order to gain approval and recognition. If one 
needs to feel rich one will have rings on every finger even though everything belongs to 
the bank. All this is because, one is not rich but needs to feel that one is. With actions, 
with dress, with language presenting myself as something more than what I am is 
dambhitva. Absence of dambhitva means having no pretensions. Any pretension also 
expresses a non-acceptance of myself and if I do not accept myself, even others 
accepting me because of what I pretend to be, is not going to reach me. This problem 
also resolves only in the acceptance of myself.  

AHIêSË 

AhiÆs¡ is not hurting the living beings. This begins with your own body and 
extends to all living beings, even plants and trees. AhiÆs¡ is the principal vow of a 
sanny¡s¢. Eating meat, for example, is impossible for someone who has taken this vow. 
It is a difficult value to observe because it requires a great deal of understanding. There 
are situations where you have to destroy, like war, for example, the situation here in the 
G¢t¡. K¤À¸a himself tells Arjuna to do his dharma, which implies a lot of destruction. 
AhiÆs¡ is a very dynamic concept and has to be interpreted from time to time and 
situation to situation; but the basic spirit is to be very clearly understood. Do not 
deliberately, for your own sake, hurt another being. That is ahiÆs¡. 

How does ahiÆs¡ help you gain the knowledge that you are Brahman? Brahman 
means the whole and to understand this, the mind must be as big as Brahman , at least 
relatively. One's mind must be sensitive enough to understand others' pains. No human 
heart is incapable of empathy but we generally shut it out. Just observe someone who 
wins a tennis tournament. At the moment of victory he will throw his tennis racket in the 
air and cry out in jubilation. In this state of ecstasy he approaches the net to shake hands 
with his opponent. Just observe his expression as his eyes meet the face of the loser. The 
smile goes. The ecstasy goes. He looks as though he is very sorry that he has won. Why? 
Because the other person is sad and there is not a human heart, which is incapable of 
understanding another's pain. He knows what it is like to lose, so, it is impossible for him 
not to pick up that pain however momentarily. When we experience another's pain, 
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however, often it is put aside through rationalising and slowly a justification for hiÆs¡ 
develops. We become unmindful of the pain of another person purely because of a 
certain kind of thinking overlaying the original sympathy, which is an expression of 
¡nanda. Fullness related to another person becomes sympathy and that is manageable 
only when you have mastered your own emotions. Otherwise, that pain becomes your 
pain. AhiÆs¡ is an appreciation of others' pain that gives you a profound respect for life 
and allows you to let other living beings live as they were meant to. It is not even that 
you allow them to live because that is not something over, which you have any say. Nor 
is it a policy but something born of one's own understanding that every living being has 
an inherent right to live. You live and enjoy others living. Then you find that ahiÆs¡ is 
very simple. It makes you a person with a very high degree of sensitivity in whom the 
original emotions of sympathy, etc., are not clogged by some wrong thinking contingent 
upon your own priorit ies. 

KâËNTI 

KÀ¡ntiÅ , áa´kara says, is remaining unchanged when one is wronged by another. 
Whether verbally or by an action, which is against dharma, when one is harmed in any 
manner, there is an impulse to retaliate. This reaction is called vikriy¡. It first occurs as a 
mental modification and then is expressed in the form of either an oral or a physical 
action. The absence of such a reaction is kÀ¡nti. How can anybody remain without a 
reaction when he has been wronged in his perception? Psychology will say a reaction is 
legitimate. It is true in one way; but here we are going one step further. When we are 
trying to gain ¡tma-jµ¡na such reactions are not appropriate at all. We do not say that 
you should suppress anger but look into how you can get past the reaction. This is 
possible only when you have an intimate understanding of the other person. What has 
prompted him to act in this way? Each person acts or reacts in a given way because he 
cannot act differently. If he could, he certainly would have. Generally we avoid people 
whose behaviour we find difficult to handle. But that does not solve the problem of my 
reaction. I have to look into myself and see why I am not able to allow the other person 
to be what he or she is. Reaction happens only because of intolerance or, looking at it in 
another way, internalisation. When I feel hurt because of someone's action I internalise 
that behaviour as though I had some responsibility for it. The reality is that as an adult I 
am responsible only for my own emotions and actions. If they are wrong I can always 
correct them. But I cannot afford to take responsibility for the emotions and actions of 
others. The only thing I can do is accept each person with whom I am required to relate 
exactly as he or she is. Every person comes from a given background. With the same 
background, I would do the same thing. That consideration of another's background as 
the basis of his or her responses is maturity. 

There are laws governing the behaviour of the human mind. That is why it is 
possible to have a discipline of knowledge called psychology. Certain backgrounds 
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result in certain types of behaviour. Who is responsible for that? If I can appreciate that, 
I will have compassion, understanding, and a capacity to listen. Any action on my part in 
response to what has happened will be born of an understanding of the person. This 
requires great patience because it is not easy to understand another person. Sometimes it 
takes years. People married for twenty years separate because there is a failure in 
understanding. To understand another person we must be open to him and most of us are 
not able to be so because of our own fears and anxieties. As a result, the communication 
is not totally honest and consequently, neither is the relationship. Each one remains 
closed in some areas and the behaviour is based on an anxiety to maintain the 
relationship. Instead of making you mature, an intimate relationship causes further 
problems unless you are able to be open and understand the other person. That openness 
is what is called accommodation, kÀ¡nti. If you give that a very important place in your 
value structure, you will find that you are open and easily able to understand people. 

Then your action will be appropriate. If, for want of data, it proves to be wrong, 
you can always correct it, but in a reaction there is no correction because there is no 
learning, It just happens even against your understanding. In action, however, we can 
learn. We cannot count on being informed enough to make every action successful but 
we can always learn. With great intention I may deliberately act out of sympathy but the 
other person need not take it as an act of sympathy. He can always misinterpret and think 
that I am patronising. At this level, further communication is not easy. Even the most 
communicative people find it difficult to communicate in this situation. But you have to 
try. I can perfect the action or change the course of it as long as I am ready to understand 
another person. And understanding another person is possible only when I have 
accommodation, kÀ¡nti. 

The example I always give for kÀ¡nti is the baby kicking his father. The father not 
only does not complain, he is so proud that he shares with his wife, the joy of being 
kicked. But if the child were to kick him fifteen years later, he would have an entirely 
different response. There was no reaction to the baby kicking him because there was an 
appreciation of the background from, which a baby kicks. The background is innocence. 
Even when the older boy kicks there is a background. He may be under the influence of 
alcohol or drugs; there may be a hundred different reasons but if I do not have 
accommodation, I can never understand that background; I only react. This value is not 
an ordinary one. I would say it should occupy the most important place in the value 
structure. If a person has kÀ¡nti , he is a saint. All other values —am¡nitva, 
adambhitva, ahiÆs¡, etc., will follow because that person tries to understand and not 
make judgements about others or himself. If you are not critical of yourself, you can 
understand others without being critical and if you can be kind to yourself, you can be 
kind to others. To be kind to yourself you just have to enjoy yourself as a person. There 
is nothing wrong with you as you are. Then, when Ved¡nta says that in spite of the 
limitations of your body, mind, senses, you are p£r¸a, totally acceptable, it is 
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meaningful because psychologically you do not oppose that fact. If that vision is 
understood thoroughly there is no problem. Any correction required in the behaviour 
pattern is possible without self-condemnation. 

Saint becomes a very big word because we give a saint an exalted stature so that 
we can continue to be what we are. Everyone has to become a saint in as much as a 
saintly person is a mature person. I have to take responsibility for my actions and 
emotions and acknowledge that there is no outside force that influences me any more 
than what I allow it to. I am the devil and I am the angel impelling my actions. I am 
responsible for all my emotions and actions and others are responsible for theirs. If I 
think their behaviour can be better, it is because I have not understood their background. 
Seeing that is the only way to become mature. 

If you go to a doctor with a headache, he does not treat you as a good person or a 
bad person. He treats a problem. Even if you are an alcoholic he cannot sit in judgement 
of your diseased liver. Or, if a person in the delirium of a high fever insults the doctor, he 
cannot take offence and refuse to treat the patient. In exactly the same way a saint 
responds to a person who has some behavioural problems. He does not judge because he 
understands very clearly that nobody is bad or good. Everybody is a mixture of countless 
different things—neither good nor bad. There are certain behaviour patterns based on 
given backgrounds, which are highly predictable. With a certain kind of father, mother, 
society, schooling, there will be a certain behaviour. But one great thing about a human 
being is that this programming can be undone. As an adult I can create an antidote to 
habitual behaviour patterns rooted in my childhood. That antidote is my value structure. 
Understanding it intimately, I give priority to a value like kÀ¡nti, accommodation. I 
consider this the most important value in the modern world where there is so much 
tension and competition and therefore, rancour. The only answer is to have a primary 
value like kÀ¡nti. That is the way to become mature. 

ËRJAVA 

Ërjava comes from the word ¤ju, which means straight. When there is an 
alignment of thought, word and deed, this is ¡rjava. The action is in keeping with the 
word and the word with the thought. The alignment is only in this direction. I need not 
say or act upon every thought I have but my actions must be consistent with my words 
and with my thoughts. This alignment is a value because with it there is freedom from 
conflict. Whenever we say one thing and do another or think one thing and say another, 
there is a conflict within ourselves, which we call vakratva, crookedness. Ërjava is its 
opposite. One aspect of it, satya, speaking truth is considered to be such a great value 
that it is even mentioned in the UpaniÀads. I expect others to be truthful to me and I 
reciprocate. This is ¡rjava.  
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ËCËRYOPËSANA 

Ëc¡ryop¡sana is a very important value for a student. The word ¡carya means 
one who himself understands, svayam ¡carati, and makes others understand or follow, 
any¡n ¡c¡rayati. Suppose the teacher says that anger is an enemy to you and yet he 
himself gets angry, then what he says would not carry weight with the student. He must 
understand what the ¿ruti says and follow through behaviour so that not only by his 
words but by example he makes others understand and follow. During his period of 
study the student resides with the teacher and as an expression of gratitude for the 
knowledge he is receiving, serves his teacher. This gurukula-v¡sa, living in the family 
of the guru , implies necessarily sharing whatever work that is there to be done. Let us 
see why this is  a value.  

Between the ¿ruti -pram¡¸a and the student is the teacher 

He carries the samprad¡ya 

The ¿ruti is the pram¡¸a and between the ¿ruti and the student who wants to 
understand the ¿ruti, is the teacher. He conveys the meaning of the ¿ruti sentences 
according to a well-established methodology, samprad¡ya, and without him, the ¿ruti 
cannot be properly understood. In fact, it is said that jµ¡na without the guru is never 
adequate for mokÀa, because it is not the ¿ruti that conveys but the samprad¡ya. 
Without it, the ¿ruti sentences will seem contradictory. The words have to come from a 
person who sees what he talks. Then alone do they convey the meaning with such clarity 
that both the person and the words disappear; the meaning alone remains. While reading 
a book, however, you are operating the intellect as an agent, kart¡, yet it is this very 
kart¡ that has to be sublated by knowledge.  

Your will is not involved here 

In the operation of ¿ruti-pram¡¸a, you are not the kart¡ or even the listener. It 
operates like the eyes. If they are open and there is adequate light and an object, without 
any will or sense of individuality, you will see the object. There is only the pram¡¸a 
and the object. Will does not enter into it. All the senses operate similarly and even in 
inference, once the invariable concomitance is there, the conclusion takes place 
immediately. If you go outside and find water everywhere, you understand at once that it 
has rained. This is how a means of knowledge operates. áruti is also a pram¡¸a but it 
does not really convey unless it is handled by someone who knows the samprad¡ya.  

An implicit ¿raddh¡ keeps the aha´k¡ra in check 

An implicit trust in that teacher is required because when you are listening with 
¿raddh¡, your aha´k¡ra is under check. If the teacher knows what he is talking about 
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there is no possibility of him having aha´k¡ra so, there is no interference in the 
operation of the pram¡¸a. Aha´k¡ra remains only until you start inquiring. The 
moment you turn your attention towards it, it dis appears, like the uninvited guest at a 
marriage feast. He will last only as long as no one inquires into his identity. The body 
does not feel, ‘I am the ¡tm¡,’ nor do the sense organs or the mind, all of which are 
means of knowledge. Ëtm¡ is pure caitanya; so, what is this aha´k¡ra? The moment 
you start the inquiry, the first casualty is the inquirer. While listening, if the aha´k¡ra 
does not interfere, the pram¡¸a operates to negate its reality. The capacity to listen like 
this is established by ¿raddh¡ in the ¿¡stra and the teacher. That keeps the aha´k¡ra 
suspended for the time being, which is essential because it has no role to play here. 
Aha´k¡ra has a function only when a karma is to be done but if it interferes here where 
it has no role, it vitiates the operation of the pram¡¸a. The atmosphere wherein the 
aha´k¡ra can be kept suspended is provided by ¿raddh¡. If the aha´k¡ra is operating, 
we only understand what we already know, not what the pram¡¸a has to offer. 
áraddh¡ must be cultivated here because this is a pram¡¸a coming from outside, 
unlike a pram¡¸a that is with you, in which you have an intrinsic ¿raddh¡. When you 
see a form, you do not question the validity of your eyes as a means of knowledge to see. 
Even if the form you see is distorted, you understand that some correction is required but 
still you know that the eyes  are the means for seeing. Just because you see a distorted 
image with your eyes does not mean you will then try to see it with your ears. You have 
complete ¿raddh¡ in your eyes as the means for seeing. 

Your ¿raddh¡ in ved¡nta as a pram¡¸a is similar to your 
confidence in the fact that your eyes can see 

Since Ved¡nta is a pram¡na, in order for it to work, you require exactly as much 
¿raddh¡ as you have in your eyes. In fact it goes  one step further. Your eyes, even 
without being defective, can misinterpret situations. They see a blue sky, which is not 
there at all. Or they can fail to see things, like microbes, due to their own inherent 
limitations. But Ved¡nta, because it reveals the vastu, which is not subject to negation, 
is a pram¡¸a that deserves absolute ¿raddh¡. Because it is talking about the limitless, it 
cannot be improved upon and since it is not reducible to something else, it is not a point 
of view. While perception is the root pram¡¸a because all other pram¡¸as depend upon 
it, ¿abda is considered to be the last pram¡¸a. All others, I operate; whereas this one 
comes from outside. If at all there is any ‘I’ that has listened to the ¿¡stra, it is one that 
is imbued with ¿raddh¡. The importance of ¿raddh¡ cannot be overestimated. Here in 
the G¢t¡ K¤À¸a makes a very bold statement about it—‘¿raddh¡v¡n labhate jµ¡nam ,’ 
the one who has ¿raddh¡ gains knowledge. And in the UpaniÀads  it is said, ¡c¡ryavan 
puruÀo veda, the person who has a teacher knows. One who has a teacher and who has 
¿raddh¡ in the teacher and in the ¿ruti cannot fail to know the truth of áruti. 
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When the vastu and pram¡¸a are both there with nothing to interfere, as the 
knowledge emanates from the teacher it is just absorbed by the student who is all 
attention without anxiety or indifference. With a love to know and a deep respect for the 
source of knowledge he has everything necessary for knowing. This is ¡c¡rya-up¡sana. 
Literally it means sitting with the teacher. Up¡sana is also meditation wherein the object 
is kept in view and one remains always connected to it by ¿raddh¡. Respect and love 
together is ¿raddh¡. If there is intellectual respect for the teacher's scholarship but you 
do not look up to him as a pers on or there is love alone and no value for his learning, 
there is no ¿raddh¡. When there is ¿raddh¡, however, absorption takes place naturally 
because the aha´k¡ra does not interfere. And to keep the aha´k¡ra suspended, we 
require ¿raddh¡. And suspending t he aha´k¡ra is essential because the whole teaching 
is meant to falsify the aha´k¡ra through the discovery of its own true nature, svar£pa. 
This is a ‘catch - 22’ situation. Unless the aha´k¡ra is suspended, at least for the time 
being, there is no knowledge and unless there is knowledge, there is no elimination of 
the aha´k¡ra. The problem is circumvented completely by introducing ¿raddh¡. That 
keeps the aha´k¡ra under check, so that, it does not interfere with the operation of the 
pram¡¸a and knowledge just takes place. Afterwards, you find that the aha´k¡ra is not 
there in reality, that it is mithy¡. 

áAUCA , INTERNAL AND EXTERNAL 

áauca means cleanliness or purity internally and externally. External cleanliness 
begins with the external environment, your dwelling place, physical body and clothes. 
Every day they gather dirt and therefore, have to be cleaned. Anything that is used 
becomes dirty whether it is a car, your body, clothes or a vessel. Since the mind is also 
being used constantly it is also subject t o a¿auca. But while it is a simple matter to keep 
the body etc. clean with varieties of cleaning agents, how are we to achieve inner 
cleanliness?  

First let us see what is inner a¿auca. Generally, this is anything that is not liked by 
you or by others anger, greed, selfishness, hatefulness, and so on. The mind that is 
exposed to various experiences naturally gathers some of these things. How do you clean 
it? 

Gain of inner ¿auca is through prayer 

One way is through prayer. Any prayer that is meaningful to you and is done with 
the express intent of being freed from all the things that cause pain to yourself and 
others, like jealousy, dishonesty, miserliness etc., is purifying. One that is commonly 
done in India is to repeat after bathing while taking three sips of water, acyut¡ya 
namaÅ , anant¡ya namaÅ, govind¡ya namaÅ. Salutations to Acyuta, the Lord who 
never wanes, who does not undergo any change. Unto that Lord who is eternal, my 



Chapter 13 479 

salutations. Salutations to Ananta, the one who has no end, who is limitless and appears 
in the form of the entire creation. How do we know he is Acyuta and Ananta? By the 
words of the ¿¡stra and therefore, salutations to the Lord who is known through words, 
Govinda. Another prayer is, oÆ bh£Å oÆ bhuvaÅ oÆ suvaÅ oÆ mahaÅ oÆ janaÅ oÆ 
tapaÅ oÆ satyam oÆ tat savitur vare¸yam bhargo devasya dh¢mahi dhiyo yo naÅ 
pracoday¡t. As you repeat this mentally you breathe in through one nostril and out 
through the other, generally ten times. This is called pr¡¸¡y¡ma. It brings about a 
certain quietude and cleanliness of the mind. 

PratipakÀa-bh¡van¡ 

Another method to remove jealousy, hatred and various other painful emotions is 
to bring in their opposite, pratipakÀabh¡vana. Suppose you feel hatred towards a 
person and want to be free from that; then you deliberately cultivate a liking for him. The 
problem is, when you hate someone, how can you like him? Try to see what it is about 
the person that you hate. His nose? His eyes? You will find that there are a lot of things 
about him, which you do not hat e. Even in terms of behaviour, you will find that only a 
certain behaviour invokes your hatred. Then, if you go one step further, why should you 
hate a behaviour? You may say that it is wrong and that you do not know how to handle 
it, but that does not mean you have to hate it, much less the person that has it. A person 
is not a particular behaviour. If you say something hurtful while dreaming or in a 
delirium, it is not fair to draw a set of conclusions about you based on that. Generally 
you can question whether an action was appropriate or not; but not always. This analysis 
of our behaviour can be useful but more often it is a nuisance because it leads to 
self-criticism. In different degrees everyone has critical thoughts about himself or 
herself. How do you manage them? First bring in the opposite. Find out the features in 
yourself, which are definitely appreciable. Be kind to yourself. This self-criticism is a 
habit developed in childhood and like any habit, especially a habit of thinking, it is a 
die-hard. We have to learn how to be kind to ourselves because we have been taught to 
be hurtful to ourselves. It does not help. How kind you can be to yourself can be very 
nicely appreciated if you see your responses when you hurt your hand. First you will cry 
out from the pain but then you are so tender and caring to your own fingers. This is 
exactly how your mind has to be to your own patterns of thinking. Being critical is 
inimical to your psychological well-being; so, you remove that by its opposite. Because a 
habit dies hard, I must understand that it is a habit and not condemn myself on the basis 
of it. I initiate a process of introducing the opposite in order to remove the habit. It is not 
easy, but it has to be done. This is inner cleanliness. 

EXTERNAL áAUCA 

External ¿auca is something over, which we have a better control and is important 
as the beginning point of cleanliness. Once the environment is in order, it brings about a 
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certain order in the mind. As a prerequisite to inner cleanliness, it is essential because 
you cannot sit in a place where things are lying in disarray and meditate or pray. Do you 
feel like going to the garage and meditating? Nobody comes there, it is a quiet place, 
why not? You know it is not conducive to meditation because it is dirty and filled with 
junk. There is no inspiration there. Although you close your eyes, something tells you, 
you are sitting in the garage. Your nose tells you. The dust tells you. That is why 
external cleanliness is so important. In the sixth chapter we saw that for meditation the 
body is to be placed in a place, which is clean. This is necessary whether you want to 
write, read or sit and meditate. The place should be such that as you enter, you feel like 
doing something reflective. When things are all in a mess, you feel like getting out. 

So, I keep the physical environment clean, including my body, to provide 
conducive conditions to bring about inner ¿auca, cleanliness of the antaÅ -kara¸a, the 
instrument I require for ¿rava¸a. 

STHAIRYA 

Sthairyam is commented upon in two different ways. áa´kara says it is 
steadiness in one's commitment to the pursuit of mokÀa. By analysis of varieties of 
puruÀ¡rthas, a person who has sthairya, has arrived at a well-ascertained conclusion 
that mokÀa is the only thing that is important for him. He has discerned the human 
problem and has determined that this is what he needs. It is a definite conclusion, which 
is not shaken by anything. Such a person is likely to become a Swami because sanny¡sa 
is nothing but this determination. You declare to yourself and the world that mokÀa 
alone is what you want. The mind behind that, has, what is called sthairya, 
steadfastness. He may do a hundred different things but behind it all, his pursuit is not in 
any way compromised. Everything is for mokÀa. That is called sthairya. 

Another meaning for sthairya would be commitment to one's own duties. 
However difficult it is, I do the thing that is proper. This is one aspect of karma-yoga, 
our conformity to dharma, the other aspect being our attitude towards karma-phala. In 
karma-yoga we use karma not to fulfil but to neutralise r¡ga-dveÀa. This is another 
meaning for sthairya. Once I establish mokÀa as the thing to be accomplished, I will do 
everything else necessary for that and sthairya in terms of karma naturally comes into 
the picture. Sthairya is the ascertainment that mokÀa is the thing I want and the 
steadiness in that is what makes my life into yoga. Once my commitment is clear, 
anything I do towards it becomes yoga. 

ËTMAVINIGRAHA 

Ëtmavinigraha is control over the body-mind-sense complex so that, it is helpful 
to you. Suppose you want the body to get up in the morning for study and it refuses. 
Then you need to train the body-mind-sense complex to behave in a way that is useful to 
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you, so that, you do what is to be done for mokÀa. K¡lid¡sa at one place says, ‘idaÆ 
¿ar¢ram ¡dyaÆ dharma-s¡dhanam—this body is first, a means for dharma.’ 
Everything else is dependent upon  this. By nature there is a certain slothfulness due to 
tamas, which is a part of the body. The overcoming of this is ¡tmavinigraha. Tamas 
expressing as procrastination, laziness, etc., is very natural. To overcome it we can get 
out and run, do some ¡sanas and be intelligent about our diet. Whatever is necessary, we 
do. If the body is inimical, we bring it to a condition in which, it is helpful. By nature we 
want to do a lot of things. But there is only a certain amount of time available and 
something very important to accomplish. If I spread myself thin, not only will I not do 
any of my  undertakings well, I will miss what I set out to accomplish. So, I do one thing 
and do it well. Instead of dissipating my energies in different pursuits, I focus them in 
what áa´kara calls the way of the wise, sanm¡rga and eliminate everything else. The 
organs of action are all well-disciplined so that my energies are not wasted in 
unnecessary activities and I can focus my attention where I want it. Again and again we 
have to do this, because the pursuit of mokÀa is against the natural pursuit of the body, 
mind and senses. 

Ëtmavinigraha is setting this body-mind-sense complex on the track left by the 
wise, sanm¡rga, following their example. Or we can say sanm¡rga is the way of 
inquiry into sadvastu. If your mind and energy are engaged in the pursuit of knowledge, 
this is sanm¡rga. Naturally, it implies withdrawal from other pursuits but this is not a 
withdrawal based purely on will. If it is, what you want to do is one thing and what you 
profess to is quite another. You may be convinced that sanm¡rga is proper for you but 
the desires also have to coincide with the conviction. If that conformity is lacking, the 
resulting inner conflict vitiates this pursuit, which requires so much inner leisure. One 
has to educate oneself with reference to priorities. 

<Œxp˘™……l…Êπ…÷ ¥…ËÆ˙…M™…®…x…Ω˛ÄÛ…Æ˙˙ B¥… S…* 
V…x®…®…fii™…÷V…Æ˙…¥™…… v…n÷˘&J…n˘…‰π……x…÷n˘∂…«x…®…¬**8** 
indriy¡rtheÀu vair¡gyamanaha´k¡ra eva ca 
janmam¤tyujar¡vy¡dhiduÅkhadoÀ¡nudar¿anam Verse 8 

<Œxp˘™……l…Êπ…÷ indriy¡rtheÀu — with reference to the sense objects; ¥…ËÆ˙…M™…®…¬ vair¡gyam — 
dispassion; +x…Ω˛ÄÛ…Æ˙& B¥… S… ̇anaha´k¡raÅ eva ca — and indeed absence of pride; V…x®…- 
®…fii™…÷-V…Æ˙…-¥™…… v… -n÷̆&J…-n˘…‰π……x…÷n˘∂…«x…®…¬ janma-m¤tyu-jar¡-vy¡dhi-duÅkha-doÀ¡nudar¿anam 
— seeing clearly the defects of pain in birth, death, old age and disease 

... dispassion with reference to the sense objects and indeed absence of 
pride and seeing clearly the defects of pain n birth, death, old age and 
disease...  
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VAIRËGYA TOWARDS THE SENSE OBJECTS 

Through analysis of what is important in life, we gain an understanding that leads 
to maturity in behaviour and a natural dispassion towards sense pursuits. Following 
sanm¡rga is possible only when there is this dispassion, vair¡gya, the condition in 
which longing has gone away. One may have a desire but there is no longing based on 
the belief that something is going to make one happy or more secure. The person from 
whom that longing is gone is a vir¡ga and his state of mind is called vair¡gya. If you 
have understood properly that no object is going to solve the problem, you may still have 
a desire for an object but not a longing. 

Some people are committed to money as though it is going to solve their problems. 
Others have money but are ready to spend it in order to have power, thinking that it will 
solve everything. All this is ¿obhan¡dhy¡sa, a superimposition of a value upon a thing, 
which it unfortunately does not have. Money is useful but if you think it is going to solve 
the problem of inadequacy, unhappiness, restlessness, etc., you are going to be 
disappointed. It is not the money that disappoints but an expectation projected upon it 
that it cannot fulfil. We respect money because it is LakÀm¢ but it has its limitations. if 
one pursues it as though it is going to solve a problem, it is due to a value, which is 
purely subjective. 

In this world, there is nothing that can disappoint you except your own projections. 
Suppose, looking at the sky, you conclude that it is going to snow and plan a ski-trip. 
When it does not snow, it is not the weather that has disappointed you but your own 
projections. The weather did not oblige your projection. If our projections happen to be 
well-based, there is less likelihood of a disappointment. If they are ill-founded, there will 
be repeated disappointments. Longing is generally due to projecting a value, which it 
does not have, upon something. As you remove the projections there is increasing 
vair¡gya. It is important to understand that vair¡gya is not aversion to an object. That 
only shows that one does not have a value for it. Vair¡gya means understanding things 
as they are for which inquiry is necessary. Nor is  vair¡gya the state of mind that often 
arises when someone dies. Glimpsing the transitoriness of life, the distaste for 
meaningless pursuits that follows is most often not real vair¡gya. That will usually 
dissipate as time goes on and regular affairs resume. Vair¡gya is an objectivity that 
arises from a proper inquiry into and evaluation of priorities. Neither is vair¡gya born of 
disenchantment. Someone who has failed in his pursuits in life and having lost 
everything decides to be a s¡dhu does not have vair¡gya. One may start like that, but 
real vair¡gya is that which is accomplished by removal of all false projections, 
¿obhan¡dhy¡sa. Vair¡gya, translated as dispassion, means a degree of objectivity. It 
can only be complete when there is jµ¡na. 

A certain objectivity is reached as one realises more and more clearly that mokÀa 
occupies the first place in one's life. At a given time in our life, our top priority may have 
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been education, then perhaps money or success. MokÀa was somewhere down the list. 
With satsa´ga, analysis of experiences etc., it gradually occupies a higher and higher 
position. As the desire for freedom intensifies, r¡ga-dveÀas get neutralised and as they 
do, mokÀa becomes increasingly predominant until finally it is the top priority. The 
desire for freedom gains a depth and dimension that becomes all-consuming so that 
everything subserves that. Then you have vair¡gya. 

When mokÀa is predominant, life becomes a process of growing. You make a 
conscious effort to ensure that you are growing and this growth manifests in the form of 
dispassion with reference to objects of the senses. You are able to make an intelligent 
evaluation of the worth of sense objects both here and elsewhere. You understand that 
they do not solve the fundamental problem. The most they can do is to keep you in good 
humour for which you must always pay the price. The real problem of self 
non-acceptance remains unsolved. 

áa´kara glosses indriy¡rth¡Å as enjoyments both seen and unseen. Whether it is 
something you see yourself or something you hear about, it has no appeal as a solution to 
your basic problem. Vair¡gya is not an aversion to sense objects either, but it is an 
intelligent evaluation. 

ANAHA×KËRA  

The aha´k¡ra is the sense of ‘I,’ ‘me,’ and ‘mine.’ The absence of these notions 
is only possible in the wake of knowledge. Since anaha´k¡ra is presented as a value 
here, it cannot be the total absence of aha´k¡ra, which is the aftermath of jµ¡na. 
Anaha´k¡ra in the limited sense used here is absence of pride. What makes a person 
proud? One may have physical beauty or accomplishment, or a good mind or some 
possessions. Presenting oneself in the reflection of their glory is pride. A young man 
wearing an unbuttoned shirt to show off his broad chest adorned with a gold chain is 
proud. The chest he inherited from his father and the chain was given to him by his 
mother; his only accomplishment is not buttoning the shirt. Because of some artistic or 
intellectual endowments, which are purely in-born gifts, you may have some pride. Or it 
may be because of some knowledge or skills you have acquired. If you find you have 
nothing to boast of, you can talk about the greatness of your ancestors. All this arrogance 
is born of ignorance of the fact that everything I have is given to me. The body, mind 
and senses are given to me to develop the potentials that are given to me. Potentially I 
am capable of knowing and the faculty of thinking and a world full of things to know are 
given to me. What I have accomplished is really nothing. When I understand this, there 
is what we call absence of pride, anaha´k¡ra. 

Lack of thinking alone makes a person proud. With even a little understanding you 
are left with a sense of wonder, not pride. You will wonder, who has given you all this. 
A very simple believer will say that it is God. That appreciation can be more informed 
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until finally he understands what God is. An agnostic will simply wonder who or what 
has given all this and if he wants to know who that person is, that wonder converts him 
into an inquirer, jijµ¡su. If he knows from his cultural background that the ¿¡stra says 
that Brahman is the cause of the world, he becomes a brahma-jijµ¡su. The direction of 
the inquiry depends on how informed one is. Where is aha´k¡ra in this? There is only 
inquiry involving a learning person, a doing person, an enjoying person and nothing else. 
Pride has no place and thus there is anaha´k¡ra in a limited sense. 

SEEING THE LIMITATIONS OF LIFE IN GENERAL 

The next value is seeing clearly that in birth, death, old age and disease, janma-
m¤tyu-jar¡-vy¡dhi  there is the problem of duÅkha. Anudar¿ana means seeing again 
and again very clearly. It is not simply a process of thinking but very intimately seeing 
the limitations of all these. Thereby the desire for mokÀa becomes more predominant. 
This is not cultivating a morbid view of the natural processes of life but seeing the 
limitations of the human condition and making the most of the fact that one is alive and 
functioning now. I appreciate that as a matter for celebration and thereby have a positive 
outlook towards the moment. 

+∫… HÚÆ˙x… ¶…π¥…ÉÛ& {…÷j…n˘…Æ˙M…fiΩ˛… n˘π…÷* 
 x…i™…∆ S… ∫…®… S…k…i¥… ®…üı… x…üı…‰{…{… k…π…÷**9** 
asaktiranabhiÀva´gaÅ putrad¡rag¤h¡diÀu 
nityaÆ ca samacittatvamiÀ¶¡niÀ¶opapattiÀu Verse 9 

+∫… HÚ& asaktiÅ — absence of ownership, +x… ¶…π¥…ÉÛ& anabhiÀva´gaÅ — absence of 
excessive affection; {…÷j…n˘…Æ˙M…fiΩ˛… n˘π…÷ putrad¡ra-g¤h¡diÀu  — regarding son, wife, house; 
 x…i™…®…¬ S… nityam ca — and always; ∫…®… S…k…i¥…®…¬ samacittatvam — evenness of mind; 
<üı…˛ x…üı…‰{…{… k…π…÷ iÀ¶¡niÀ¶opapattiÀu  — regarding the gain of the desirable and the 
undesirable 

... absence of ownership, absence of excessive affection regarding son, 
wife and house and always evenness of mind regarding the gain of the 
desirable and the undesirable... 

ASAKTI 

Sakti is attachment, in general, and it can also be longing or a sense of ownership. 
Asakti means absence of ownership. This is a very interesting and important value. 
Ownership is different from possession, something that no one can avoid. For one who 
appreciates himself to be independent of the body, or even one who believes that he 
survives the body etc., the body, mind and senses are possessions. For a sanny¡s¢, the 
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few things he has, like a rudr¡kÀam¡l¡, his books and a kaman·alu, form his 
possessions. So, while one cannot avoid possessions in one's life, one can totally avoid a 
sense of ownership.  

In fact, all we really have are possessions. If you have a piece of property and the 
state decides to confiscate it, do you have ownership or possession? There is no such 
thing as ownership, only temporary possession. Ownership is purely a sense based on 
your relationship to an object. You can look upon yourself as its owner or you can see it 
as something placed in your possession for the time being. 

 The problem with ownership is that it is only one side of the coin. If I am the 
owner of an apartment in a Co-op Society, in a particular area in a city, the other side of 
that is I am not the owner of all the other apartments in that apartment building, all the 
buildings in that area, all the areas in that city, all the cities in that country, all the 
countries in that continent, all the continents on the planet, all the planets in the system 
and all the systems in the universe. How am I going to feel about myself? That feeling is 
not ordinary; and therefore, we have to look into ourselves and see whether there is a 
sense of ownership with reference to anything because embedded in it is the sense of 
being small and isolated. It does not go away completely until knowledge is clear but it 
can be reduced to a very great extent by recognising the fact that I am not the owner of 
anything; I am only a possessor. Everything has been given to me and because it has 
been given, it can be taken away at any time. I am only a managing trustee of my body, 
mind, senses and the few other things I find myself endowed with. Nothing is authored 
by me and unless I totally author something, cannot say I am its owner. I cannot claim 
total authorship of even my confusion, because there are so many others involved in it! 
When I am not the author, I am not the owner in whom smallness, fear and anxiety are 
all implied. I get rid of this sense of ownership by repeatedly looking at the fact that I 
only happen to possess a few things; I am not the owner of anything. This is a mature, 
objective way of looking at the facts.  

ANABHIâVA×GA, ABSENCE OF EXCESSIVE ATTACHMENT TO POSSESSIONS 

Lord K¤À¸a mentions a few of these possessions, putra-d¡ra-g¤h¡di son, wife, 
house, etc. áa´kara adds the servant to this list and you can add a few more like car, 
stocks etc. These are the things that are very dearly possessed by you and with whose 
well-being your happiness and sorrow are connected. That is abhiÀva´gaÅ. There is so 
much identity with them that when they are doing well you are happy, when they are not 
you are miserable. Even when the person dies you feel that you might as well be dead. 
This is abhiÀva´ga, excessive attachment. It is not simply affection but an affection that 
smothers you and the other person because there is too much emotional dependence. In 
order to bring up a child or maintain an intimate relationship you must have care and 
affection. These are healthy positive expressions that help a person to grow. The problem 
is not affection but emotional dependence. Arjuna is not a sanny¡s¢ and over his 
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shoulders, K¤À¸a is addressing all householders here. Although there is no affection for 
the house there can be great care. This excessive caring for house, car, furniture to the 
point of anxiety is abhiÀva´ga. It is a misplaced value. We have to understand how 
much care is appropriate and where the care ends and the attachment begins. When it 
causes you any kind of pain, it is attachment; not caring.  

First we must see our absence of ownership. Then for some possessions there is a 
natural affection because they require my care. It is here that I must be careful not to 
develop attachment. Love and care are fine but not more than that. When it becomes 
emotional dependence it creates a problem for me and for others. The one who is loved 
becomes a source of pain. It is easy to talk about these things but in reality we must be 
alert. There is a very fine line between attachment and caring, which is not easy to 
discern. Our reactions are the indicators in this. This is all part of vair¡gya. 

SAMACITTATVA, EQUANIMITY 

Then in terms of attitude we have nityaÆ samacittatvam iÀ¶a-aniÀ¶a-upapattiÀu , 
always the sameness of mind in the gain of the desirable and the undesirable. We saw 
before that sameness, samatva, is karma-yoga. This sameness is not with regard to 
karma because neither karma nor its result can be the same. It is your mind that 
responds to the karma-phala and there can be an evenness in that response whether 
desirable or undesirable things come to you. There are different levels of desirable and 
undesirable things—people, situations, health, food and even weather. At one level 
things are fine, at another they are not. Ultimately everything is not fine because even if 
all is well now, you know it may not be tomorrow. Generally, if the situation is 
desirable, the mind, citta, is cheerful and if it is not, it is sorrowful. Things keep 
changing and if the mind also changes along with them, becoming elated with the 
desirable and depressed with the undesirable, there is continuous reaction. The problem 
with this is that the reacting mind is not available for learning and our whole pursuit is 
one of learning. No matter what the situations are, desirable or undesirable, you try to 
maintain a composure. To enjoy composure, you do not require desirable or undesirable 
things. If you know how to swim, does it matter what the depth of the water is? 
Similarly, if you have composure of mind it does not matter whether the situation is 
desirable or undesirable. It must be there in any situation. 

That composure is born of your acceptance of Ì¿vara in your life by which you get 
pras¡da- buddhi, knowing that it is given to you to act and the results come as they do 
from Ì¿vara. This is not an ordinary attitude and yet there is no other way of bringing 
about samacittatva.  

Therefore, the next line is  
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®… ™… S……x…x™…™……‰M…‰x… ¶… HÚÆ˙¥™… ¶…S…… Æ˙h…“* 
 ¥… ¥…HÚn‰˘∂…∫…‰ ¥…i¥…®…Æ˙ i…V…«x…∫…∆∫… n˘**10** 
mayi c¡nanyayogena bhaktiravyabhic¡ri¸¢ 
viviktade¿asevitvamaratirjanasaÆsadi Verse 10 

®… ™… S… mayi ca — and in me; ¶… HÚ& +¥™… ¶…S……Æ˙h…“ bhaktiÅ avyabhic¡ri¸¢ — an 
unswerving devotion; +x…x™…™……‰M…‰x… ananyayogena — not connected to anything else; 
 ¥… ¥…HÚn‰˘∂…-∫…‰ ¥…i¥…®…¬ viviktade¿a-sevitvam — the disposition of repairing to a quiet place; 
+Æ˙ i…& aratiÅ — no longing for; V…x…∫…∆∫… n˘ janasaÆsadi — the company of people 

... and an unswerving devotion to me that is not connected to anything 
else; the disposition of repairing to a quiet place, no longing for the 
company of people... 

AVYABHICARIÛÌ BHAKTI, UNSWERVING DEVOTION  

Mayi, in me, the Lord, is a bhakti, devotion that is avyabhic¡ri¸¢ , unswerving. 
When there is devotion to something and yet the mind moves away from it, that is 
vyabhic¡r¸¢ bhakti. A contradiction also is called vyabhic¡ra. Avyabhic¡rin¢ bhakti is 
an abiding, unflinching devotion in which there is no moving away from the object of 
devotion. You can look upon Ì¿vara as totally separate from yourself or as the one who 
is the cause of everything and non-separate from everything, even if it is not yet properly 
understood. Because we are talking about jµ¡na here, the devotion is to Ì¿vara who is 
sarvajµa, all-knowing, sarva¿aktim¡n , all-powerful and the creator and sustainer of the 
entire creation as well as the one who resolves everything back unto himself.  

This devotion is with total commitment to Ì¿vara 

This devotion is called ananyayogena bhaktiÅ . áa´kara says this is the devotion 
to the Lord that is backed by the understanding that there is no one who is superior to 
V¡sudeva. He is not caused, he is the limitlessness beyond whom there is none. Another 
meaning is, a bhakti that is backed by the knowledge that there is no refuge other than 
V¡sudeva, in the sense that I want only to gain the knowledge of what Ì¿vara is. The 
mind is committed to general form of prayer. While there is nothing wrong with that, 
here we are talking about a means, s¡dhana for gaining knowledge of Parame¿vara. 
The other puruÀ¡rthas, dharma, artha and k¡ma, for which a religious person invokes 
Ì¿vara, are resolved into mokÀa for which I require ¡tma-jµ¡na, which is ¢¿vara-jµ¡na. 
Therefore, for me, the Lord alone is the refuge and end of my pursuit. In this value, two 
things are indicated. It shows that the puruÀ¡rtha-ni¿caya, ascertainment of what one 
really wants, is clear and because of this viveka, the aha´k¡ra is not predominant. If 
Ì¿vara is the only refuge then one recognises one's own limitations. and this recognition 
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keeps the aha´k¡ra under check. That can make one feel lowly but if one understands 
that there is Ì¿vara, one feels supported, as it were. It releases one from the sense of 
helplessness. He understands that everything is given—the body, senses, mind, the 
world—and therefore, there is nothing to worry about. Only if I am the author, can I be a 
failure. When I am not the author of anything, there is no sense of failure or helplessness 
and that helps in the gain of samacittatva. 

Relinquishing the need to control the situations and 
surrendering to Ì¿vara gives equanimity 

When Ì¿vara is recognised as the one who presides over all actions and gives their 
results, the problem of controlling and manipulating situations to suit my needs 
disappears. Even though we have no control over anything in reality, we want to control 
because of fear of failure stemming from deep insecurity. No one wants to give up 
control because there is a sense of being a loser. The truth is, it is not a sense, it is a fact. 
Every individual is a born loser because there is no possibility of controlling all 
situations so that they are to his advantage. When that is so, it is better to relinquish 
control. Leave it to Bhagav¡n. He is the creator of all this and he can take care of it. I do 
what I can, for that is also Bhagav¡n after all, but there is no necessity to attempt to 
control. As an individual I have some free-will, which I can exercise in performing an 
action but once I have decided upon a course of action, the result is taken care of by the 
laws. Recognition of Ì¿vara as the giver of the results loosens me from a sense of failure 
and the necessity to control situations. Then samatva is possible. 

There is no other way of enjoying composure 

There is no other way of enjoying composure. Although psychological pragmatism 
will give you a degree of composure, we have to go a step further here because we are 
interested in reality and the reality with reference to karma is that the Lord is the giver 
of the results of actions. Acknowledging this makes life easy and simple because it is a 
fact. When you rub against a fact, you always get rubbed in the process. Eventually you 
learn to accept the fact that Bhagav¡n is the giver of results. More and more intimately 
you realise that you are the agent and he is the ordainer of the results of your action the 
more composed you are, until you understand that everything is Ì¿vara. To gain this 
understanding you require a composed disposition. Seeing that you are the agent and 
Bhagav¡n  is the giver of results permits you to have samatva and an unflinching 
devotion, avyabhic¡rin¢ bhaktiÅ . Without one the other is not possible. Evenness of 
mind, samacittatva, is possible only when it is backed by devotion. 
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VIVIKTA -DEáASEVITVA, SEEKING A Q UIET UNDISTURBED PLACE 

Vivikta-de¿a, áa´kara says, is a place, which is by nature free from causes for 
fear. The one who repairs to such a place has vivikta-de¿asevitva. So, do not go to a 
forest that is infested with reptiles and wild animals or you will be distracted in 
meditation by fear, constantly on the alert for predators. It should be a quiet place but 
one in which you have no fear. It can be a forest, which is more like a large park, or the 
bank of a river, or a mountain or in India it can be a quiet temple. These are the 
situations that a human mind generally accepts objectively, not wanting them to be 
different. Or you can create a quiet place and if that is not possible, there is always a 
time when everything is quiet. A place like this is required because you do not have to 
deal with it. When you see a mountain, you do not want it to be different and therefore, 
you do not have to deal with it. You enjoy it as it is, whether it is a bald mountain, or one 
covered with trees. In situations, which you naturally accept, the mind gains a certain 
quietude. The one who has a tendency to repair to a quiet place is called vivikta-
de¿asev¢ and his state of mind is called vivikta-de¿asevitva. Because of that, the mind 
becomes cheerful and disposed to contemplation. With a cheerful mind alone you can 
think of ¡tm¡ because you have leisure. In the beginning it is a luxury and afterwards it 
becomes your bread-and-butter. When I have so many things to do, thinking about ¡tm¡ 
is a luxury. But when you have nobody to contend with, you have so much time with 
yourself and your mind will naturally go towards yourself to understand what this I is. 
Then, study of the ¿¡stra and contemplation is all possible. That disposition to enjoy a 
contemplative life is vivikta-de¿asevitva. It is something that one has to cultivate 
because generally we seek the company of people, jana-saÆsad. 

ARATIé JANASAêSADI , SEEKING SOLITUDE 

We have a need to talk to someone because there is such a build up of 
psychological pressure. Sometimes it is necessary. But then that becomes a habit because 
you are not able to sit with yourself. It indicates a tendency to escape from oneself. 
AratiÅ janasaÆsadi means not longing for company. The word arati means ‘not 
having interest’ and jana-saÆsadi means ‘in the company of people.’ Thus aratiÅ 
janasaÆsadi means ‘not having an interest in the company of people.’ It is not an 
aversion to people but rather a lack of longing. Being afraid of company or needing the 
company of people both indicate a problem of facing oneself. The one who seeks people 
wants to escape from himself and the one who is afraid of people also does not want to 
confront himself because, in the company of others he is uncomfortable with his own 
sense of smallness. The disposition we want is to be neither afraid of people nor seeking 
people. That means you can be with yourself. And you are not going to be disturbed 
when people are around. 
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If you are able to be with yourself, that means, you are not afraid of yourself and 
are ready to face your problems. Only when you can acknowledge your problems can 
you hope to solve them. If you want to escape from a problem, and yet make a conscious 
effort to face it, you have already begun to gain a victory over it. Then it is a question of 
understanding. Thus, vivikta-de¿asevitva is a very important means for jµ¡na. 

Value of satsa´ga 

AratiÅ janasaÆsadi  does not mean going away from people but, áa´kara says, 
avoiding the company of people who are a disturbance to your pursuit. Their ways of 
thinking and values will not help you grow; because in their company, you can be 
confused. Generally they are arrogant and often agnostic and can damage your ¿raddh¡ 
with their arguments because you will not have all the answers to them. While such 
company is to be shunned, one should not avoid the company of people who have 
education and qualities like ¿ama, dama, etc., for, they will help you grow. Satsa´ga, 
the company of the good, as we have seen, is very conducive for knowledge. Not 
keeping the company of people who do not help you, who deter you, and maintaining an 
association with other seekers and with teachers is very good. It is not that others are 
bad; they are just not good for us now. While we are learning, we require a reflective 
mind and as we find ourselves absorbed in the analysis of what the ¿¡stra says, there is 
not much inclination to deal with the atmosphere, which is not good for our pursuit. 
Afterwards too, it tends to be the same. Even the mah¡tm¡s created colonies in 
Rishikesh, Hardwar etc., so that they could be in the company of fellow seekers. Even if 
you went there out of curiosity or some despair or frustration, you might become a 
s¡dhu because of that atmosphere. It was once a place of learned sanny¡s¢s, any one of 
whom, you could sit and study with. That is satsa´ga. 

These attitudes and values, which make the antaÅ-kara¸a mature are jµ¡na 
because with them knowledge is possible. But they do not make a person free. Now 
Bhagav¡n  points out the real means for mokÀa. 

+v™……i®…Y……x… x…i™…i¥…∆ i…i¥…Y……x ……l…«n˘∂…«x…®…¬* 
Bi…VY……x… ®… i… |……‰HÚ®…Y……x…∆ ™…n˘i……‰%x™…l……**11** 
adhy¡tmajµ¡nanityatvaÆ tatvajµ¡n¡rthadar¿anam 
etajjµ¡namiti proktamajµ¡naÆ yadato'nyath¡  Verse 11 

+v™……i®…-Y……x… - x…i™…i¥…®…¬ adhy¡tma-jµ¡na-nityatvam  — always (dwelling upon) 
knowledge centred on the self; i…k¥…-Y……x…-+l…«-n˘∂…«x…®…¬ tattva-jµ¡na-artha-dar¿anam — 
keeping in view the purpose of knowledge of the truth; Bi…i…¬ Y……x…®…¬ < i… etat jµ¡nam iti 
—this is knowledge; |……‰HÚ®…¬ proktam — told; +Y……x…®…¬ ajµ¡nam — ignorance; ™…i…¬ +x™…l…… 
yat anyath¡ — what is opposite; +i…& ataÅ —to this  
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... always (dwelling upon) knowledge centred on the self, keeping in view 
the purpose of knowledge of the truth—(all) this that was told is the 
means to knowledge, what is opposite to this is ignorance...  

THE REAL MEANS FOR MOKâA , ADHYËTMA-JØËNA-NITYATVA 

 Adhy¡tma-jµ¡na is knowledge centred on the self—¡tma-viÀaya-jµ¡na. It can 
refer to knowledge of one's body, pr¡¸a, mind or, as it is here, pratyag-¡tm¡, which is 
sat -cit-¡nanda. Here it refers to the knowledge that ¡tm¡ is Brahman. This knowledge 
comes only through the ¿¡stra. Therefore, pram¡¸a-prav¤tti, i.e., operating the 
pram¡¸a, is necessary. Therefore, in the discussion of jµ¡na-s¡dhanas, after 
enumerating the values and attitudes necessary for preparing the mind, this s¡dhana of 
pram¡¸a-prav¤tti is mentioned. Even if one has all the qualities like am¡nitva, etc., 
adhy¡tma-jµ¡na-nityatva in the form of ¿¡stra-pa¶hana, with the help of the teacher 
is necessary. Here, this ¿¡stra-pa¶hana is referred to as adhy¡tma-jµ¡na-nityatva, and 
is mentioned as jµ¡na, jµ¡na-s¡dhana. The pursuit is thus well defined. There is no 
room for vagueness here. And the word nityatva has the meaning of niratatva here. 
Niratatva means, being constantly engaged in something with total commitment. The 
¿ruti says, paunaÅ punyena ¿rava¸aÆ kury¡t—¿rava¸a has to be done repeatedly. 
Each time it becomes clearer and clearer. There is a growing clarity. That is why the 
topic of jµ¡na-s¡dhana is not complete without the mention of this adhy¡tma-jµ¡na-
nityatva. The qualities like am¡nitva, etc., will make you a mature complete person and 
having these is an accomplishment in itself. But knowledge is required for mokÀa. And 
that knowledge is gained only through ¿¡stra-pa¶hana with the help of the teacher. 
Understanding this, and having a value for this, and being constantly engaged in this 
¿¡stra-pa¶hana, is what is meant by adhy¡tma-jµ¡na-nityatva. Thus the one whose 
attention is directed constantly towards the knowledge of this ¡tm¡, which is Brahman , 
has adhy¡tma-jµ¡na-nityatva. He is always engaged in ¿rava¸a or manana or 
nididhy¡sana. He exposes himself to the teaching, analyses his understanding in group 
discussions with peers and shares what he has learned with others who want to know, 
tat-cintanaÆ tat-kathanam anyonyaÆ tat prabodhanam . That is the traditional 
pastime of one who wants to gain clear knowledge of ¡tm¡.  

The process of repeated dwelling upon this vidy¡ does have an effect, even 
though, the content of the first lesson is also that of the last. The first lesson is that you 
are Brahman , as is the last, and all the lessons in between. It never changes. Constant 
exposure and thinking about this vidy¡ is required. That is why we have so much 
literature on this subject. Our predecessors who had adhy¡tma-jµ¡na-nityatva went on 
writing texts after texts as a s¡dhana, just to keep themselves exposed to the knowledge. 
Besides this there is the vast literature of those who knew and were moved to write for 
our benefit. Thus we have enough material to spend as much time with the teaching as 
we require. Even though the pram¡¸a works immediately, not gradually, we do see a 
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growing clarity as we spend more and more time exposed to the teaching. The fruit of 
this adhy¡tma-jµ¡na is adhy¡tma-jµ¡na-niÀ¶h¡. áa´kara does not say much on this, 
but he does say that while the values like am¡nitva are the means for jµ¡na, the 
knowledge of the truth, tattva-jµ¡na, is the means for maturity. When these values are 
in place, ved¡nta-¿¡stra will give the knowledge and because of ved¡nta-¿¡stra the 
values also become mature and the knowledge fructifies. Because of this reciprocal 
relationship, there is increasing clarity. As one matures in the values, the knowledge 
becomes clearer, and as the knowledge becomes clearer, one gains maturity in terms of 
values. They are like two wings of the same bird. 

TATTVA-JØËNA-ARTHA-DARáANA , CONSTANTLY KEEPING MOKâA IN 
VIEW 

This adhy¡tma-jµ¡na-nityatva, the total commitment to the pursuit of the 
knowledge can be there, only if tattva-jµ¡na-artha-dar¿ana is present. Tattva-jµ¡na 
is the ¡tma-jµ¡na, the knowledge of the truth of the self. Tasya arthaÅ, its result or 
phala is mokÀa, the total freedom from all sense of limitations. Tasya dar¿anam, is 
seeing very clearly that result, i.e., keeping in view this total freedom that can be gained 
as a result of this tattva-jµ¡na. If this result, phala, of tattva-jµ¡na, the infinite 
freedom is kept in view, then to put in the required effort towards gaining the qualities 
like am¡nitva, etc., is not difficult. All these values and qualities will become very 
natural, and even if some of them are lacking, gaining them will not seem difficult 
because the end in view is well worth the effort. This is very clear to the person. This is 
tattva-jµ¡na-artha-dar¿ana. Thus, tattva-jµ¡na-artha-dar¿ana is nothing but 
mumukÀutva. And this tattva-jµ¡na-artha-dar¿ana creates jijµ¡s¡ in the seeker.  

Am¡nitva etc., are also meant for the same thing. But am¡nitva etc., culminate in 
tattva-jµ¡na-artha-dar¿ana and then, tattva-jµ¡na-artha-dar¿ana culminates in 
tattva-jµ¡na and one gains mokÀa, which is in the form of cessation of saÆs¡ra. This is 
said in so many words by áa´kara1 when he says, when the am¡nitva etc., are 
cultivated adequately, bh¡van¡-parip¡ka, the required degree of maturity of the 
disposition is gained by the person. And this bh¡van¡-parip¡ka is the hetu, nimitta, 
cause, for tattva-jµ¡na. And the artha, result, of that tattva-jµ¡na is mokÀa, saÆs¡ra-
uparama, cessation of saÆs¡ra. Repeatedly seeing this fact, and again and again 
bringing this fact to the forefront, whenever the mind seems to swerve away from this 
pursuit, is called dar¿ana, ¡locana, here. The end is never kept away from view. This is 
the final and the most important of all the jµ¡na-s¡dhanas listed in this section because, 
when there is this constant dwelling on the value of pursuit, the seriousness involved 
there, there is great commitment towards gaining the other values like am¡nitva, etc. 
                                                 

1 +®…… x…i¥……n˘“x……∆ Y……x…∫……v…EÚ…x……∆ ¶……¥…x……{… Æ˙{……EÚ x… ®…k…∆ i…k¥…Y……x…®…¬* i…∫™… +l…«& ®……‰I…& ∫…∆∫……Æ˙…‰{…Æ˙®…&* i…∫™… +…ôÙ‰S…x…∆ 
i…k¥…Y……x……l…«n˘∂… «x…®…¬* ∂……0 ¶……0** 
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The commitment to the pursuit of the knowledge, through ¿rava¸a, manana and 
nididhy¡sana, also increases and one is ready to do any thing and everything that is 
necessary.  

This desire for liberation has to be kept in view because there are so many other 
desires in life that can consume your time and energy. Care must be taken to see that 
mokÀa is never lost sight of, by continuing to analyse what you are really seeking, so 
that the secondary things do not overwhelm the primary one. 

Summing up, Bhagav¡n says, this, which has been told, etat proktam, beginning 
from am¡nitva t o tattva-jµ¡na-artha-dar¿ana is  jµ¡na. They are called jµ¡na, 
individually, and together as a group, because they are a means for jµ¡na. All of them 
embellish the antaÅ-kara¸a and form an indirect means for tattva-jµ¡na. 

THE VALUES AND ATTITUDES THAT ARE OPPOSED TO THESE  
ARE CALLED AJØËNA,  

Having said it positively, he restates it in the negative—the opposite of this is 
ignorance, ajµ¡naÆ yad ato'nyath¡. The word anyath¡ has the meaning of ‘that which 
is opposed to’ rather than ‘other than’ because there are some good qualities, which are 
not mentioned—like compassion, day¡, friendliness, maitr¢, etc. The opposites are 
m¡nitva, dambhitva, hiÆs¡, akÀ¡nti, etc. These are not the means to knowledge, and 
are to be negated. The values like am¡nitva cannot be cultivated because they are the 
nature of your self. It is a matter of removing m¡nitva, etc. It is not that we develop 
ahiÆs¡ but that we remove the tendency for hiÆs¡. áa´kara says, they are to be 
removed because they are the cause for the pursuit of saÆs¡ra. Just look at a person 
who does not care for these values. He cannot escape from a tendency to hurt. Even a 
poor butterfly will be destroyed just because it has entered his living room. He wants the 
whole world to behave according to his dictates; this is akÀ¡nti, and there is no integrity 
in his life; this is an¡rjava. He does all sorts of things that are not to be done, and is 
impelled indiscriminately into various sense pursuits by his likes and dislikes; this is  
asthairya. He does not learn from difficulties in life but complains about them 
ceaselessly. He is deeply possessive of his wife, son, car, carpet, hair, etc. His mind is 
buffeted about by the ups and downs of his life; and he is devoted to money or power, 
not Bhagav¡n; and he is always in clubs, theatres, etc., constantly seeking attention and 
company because he is not able to be with himself. Even if he goes to the countryside, he 
will take a few people with him. This is a very sad state of affairs. To understand the 
value of maturity, even without the desire to know ¡tm¡, is a great blessing. Eventually, 
that desire will arise in a mature mind because these qualities are the cause for a natural 
withdrawal from saÆs¡ra. 

By these qualifications, which are also called jµ¡na, what is it that is to be known, 
jµeya? These various behavioural norms alone do not constitute knowledge in that, what 
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is to be known cannot be known by them because they do not reveal a particular object. 
They are all attributes of the  antaÅ-kara¸a. Further, by a piece of knowledge, of which 
the object is pot, another object, like fire, is not known. Thus, what is to be known is not 
known by knowing the values like am¡nitva, so, how can they he called jµ¡na? 
áa´kara answers that they are a cause for jµ¡na because the mind endowed with all 
these virtues will be able to gain this knowledge. 

The maker and the material are the two main causes in any creation. Besides these 
two there are instruments employed like the wheel in making a pot. They are aids. In 
knowing, pram¡¸a is the main cause and these values are aids. 

Now he has to tell what is to be known, jµeya. 

Y…‰™…∆ ™…k…i|…¥…I™…… ®… ™…VY……i¥……®…fii…®…∂x…÷i…‰* 
+x…… n˘®…i{…Æ∆˙ •…¿ x… ∫…k…z……∫…n÷˘S™…i…‰**12** 
jµeyaÆ yattatpravakÀy¡mi yajjµ¡tv¡m¤tama¿nute 
an¡dimatparaÆ brahma na sattann¡saducyate Verse 12 

Y…‰™…®…¬ ™…i…¬ jµeyam yat — what is to be known; i…i…¬ |…¥…I™…… ®… tat pravakÀy¡mi — that I 
will tell clearly; ™…i…¬ Y……i¥…… yat jµ¡tva knowing which; +®…fii…®…¬ am¤¶am  — deathlessness; 
+∂x…÷i…‰ a¿nute — one gains; +x…… n˘®…i…¬ an¡dimat — that which has no beginning; {…Æ˙®…¬ 
param — limitless; i…i…¬ •…¿ tat brahma — that Brahman; x… ∫…i…¬ na sat — is not 
existent (as an object); x… +∫…i…¬ na asat — and not non-existent; =S™…i…‰ ucyate — is said 

What is to be known, that I will tell clearly, knowing, which one gains 
deathlessness, that Brahman , which, it is said, has no beginning, is 
limitless, neither existent (as an object) nor non-existent. 

WHAT IS TO BE KNOWN IS BRAHMAN 

 Jµeya, what is to be known, is Brahman . Although any object to be known is 
called jµeya, in the context and also from the standpoint of what is really to be known 
and what really can be  known, jµeya here is Brahman. That, Bhagav¡n  says, ‘I will tell 
you clearly.’ There are varieties of things to be known in this world, but knowing this, 
one gains deathlessness, am¤tam a¿nute. This restricts the meaning of jµeya to 
Brahman . Deathlessness here means not just freedom from death but freedom from the 
cycle of birth and death. Though this  body will die, there will be no rebirth and 
consequently, no death. Only the one who dies can be reborn but the one who is eternal, 
the ¡tm¡, will not die. If knowing this, there is freedom from birth and death, what is 
known, jµeya, must be beyond the scope of time, eternal. But if you know an eternal 
object other than yourself, how will you be free from death? By knowing something 
eternal you do not become eternal. If by knowing something you are to gain 
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deathlessness, that something can only be yourself. Ëtm¡ happens to be eternal and 
knowing that, you discover that you are eternal.  

ONE NEED NOT CONSULT ANYONE TO KNOW THAT ONE 
EXISTS 
IN MY UNDERSTANDING I AM A MORTAL AND IN THE VISION OF THE áRUTI I 
AM ETERNAL 

The difficulty here is that the one thing everybody knows is ¡tm¡. There is no 
need to consult anybody about your whereabouts or your existence. But what you know 
about yourself, is the opposite of what is said here. You know yourself as mortal. You do 
not seek the help of the ¿¡stra to establish that you exist, as you do, to help you establish 
whether there is a heaven or not. á¡stra just establishes that ¡tm¡ alone is eternal. 

In the next line he says, how ¡tm¡ is eternal, that is, free from death, am¤ta. What 
is jµeya is an¡dimat, it has no beginning. What has no beginning need not have no end 
but here it is para, limitless, and therefore, without end also. It is absolutely free from 
time. In other words, eternal. That brahma is to be known as ¡tm¡ And this paraÆ 
brahma, he tells us further, is na sat—not an existent thing and tat na asat —nor 
non-existent. All our cognitions are in term of ‘It is’ or ‘It is not.’ My hand ‘is’ but the 
pot on it ‘is not.’ If it is something absolutely non-existent like a man's horn, there is no 
purpose in saying it is jµeya and then giving a description of it. That I cannot know and 
need not know.  

BRAHMAN IS NEITHER SAT NOR ASAT 
IF IT IS NEITHER SAT NOR ASAT, IT CAN ONLY BE MYSELF 

Therefore, he says it is not non-existent, na asat. By saying it is not ‘sat,’ all 
existent objects are negated and we are made to understand that this is not an object. 
áa´kara says, neither sat nor asat apply here because it is not an object for which there 
is a cognition attended by either ‘is’ or ‘is not.’ Ëtm¡ is not an object that your senses or 
mind can objectify. If it is merely na sat, there is nothing for you to know but since he 
says na asat, you have to give it some thought. It is very clear that the only thing left is 
you. Everything in the entire creation is either an object that ‘is’ or ‘is not’ both of which 
are known to you. If what is to be known is neither, all that remains is the one who says 
‘it is’ or ‘it is not.’ 
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THAT THIS SELF EVIDENT ËTMË IS BRAHMAN IS KNOWN BY 
áABDA-PRAMËÛA ALONE 

GAINING THIS KNOWLEDGE ONE GAINS FREEDOM FROM DEATH, 
AMÎTATVAM AáNUTE 

The self-evident ¡tm¡, which is not the object of the cognition, ‘it is’ or ‘it is not’ 
is presented here as Brahman, the cause of creation. This fact, though it cannot be 
known through the sense organs etc., is revealed by the ¿¡stra, which is independent 
means of knowledge in the form of words. If it is beyond the senses etc., and yet it has to 
be known, how am I to know it? áabda is the pram¡¸a and though it operates in the 
mind, because that is where all knowledge takes place, the mind alone cannot arrive at it 
since it is not an object of inference. The ¿ruti, through ¿abda, creates the v¤¶ti in the 
buddhi, which removes the ignorance of ¡tm¡ being Brahman. It is not like a pot, 
which is available for both ‘is’ and ‘is not’ cognitions. It is the subject, which happens to 
be Brahman  and is revealed as such by the ¿¡stra, and therefore, jµeya. It is to be 
known because with that, one gains freedom from death, am¤tam a¿nute. Though it is 
neither sat nor asat , because it is not an object of inference or perception, still it is to be 
known, and for that we have ¿abda-pram¡¸a. 

An objection can be raised that even ¿ruti says, it is beyond the known and 
unknown, tad vidit¡d ato avidit¡d adhi,1 so, how can it be jµeya? When what I have to 
know, knowing, which I am free, cannot be known, nor is it unknown, how can I ever 
know? áa´kara says, it is like someone who, having begun a yajµa¿¡la to perform a 
ritual to go to another world, reads in the ¿¡stra, ‘Is there another world or not?’ 
Similarly, ¿ruti says that there is something to be known and then says, it is neither 
known, vidita, nor unknown, avidita. áa´kara answers that such sentences are 
committed to showing the definite meaning whereas sentences like ‘Is there another 
world or not?’ are statements that are parts of an injunction. All words, he continues, are 
meant to reveal some sense. When the words are heard by the listener, he is able to 
recognise an object, which is revealed by the word as belonging to a certain category of 
objects –j¡ti , an action–kriy¡, an attribute–gu¸a, or a relationship–sambandha. The 
word cow, for example, reveals a species; cooks —an action; white—an attribute; and 
cattle-owner—a relationship. Brahman  is not any of these. It does not belong to a 
species  and therefore, you cannot say ‘it is’ or ‘it is not.’ It is free from attributes, 
nirgu¸a and undergoes no change to perform an action, it is niÀkriya. Nor is it 
connected to anything because it itself is not an object and there is no second thing to 
which it can connect. When this is the nature of what has to be explained, what words 
you will use? It is neither sat nor asat. 

                                                 
1 KenopaniÀad – 1-3 
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It cannot be revealed by any particular word, and that is why ¿ruti says, ‘From, 
which words return having not reached, yato v¡co nivartante apr¡pya manas¡ saha.’1  
Having made their attempt and finding it not possible, words become silent. Where 
words fail, the mind can appreciate certain things, like emotions. But here, along with 
the words, the mind returns, manas¡ saha. To know the ¡tm¡ the mind has to reverse 
itself. When it turns towards ¡tm¡ it disappears in the sense that the mind is nothing but 
v¤ttis and the v¤tti with which ¡tm¡ is known has no form, akha¸d¡k¡ra-v¤tti. The 
mind itself cannot make an attempt to know ¡tm¡, nor can it have any experience of 
¡tm¡ because the mind is ¡tm¡. To destroy the ignorance about ¡tm¡ you require a 
simple v¤tti, which itself goes away having dispelled the ignorance. That v¤tti is  created 
by the ved¡nta-v¡kya. Thus, when it says na sat  tat, na asat, there is no contradiction. 
Though the negation is complete with this, still positively it has to be revealed. 

BRAHMAN IS THE CAUSAL UPËDHI OF ALL BEINGS 

áa´kara introduces the next verse, saying. when it is not an object of the word 
sat , as a pot is , there can be a doubt that it is non-existent. To remove that doubt, he 
shows the existence of that which is to be known, jµeya, by saying that, it is the causal 
up¡dhi of all beings. 

∫…¥…«i…& {…… h…{……n∆˘ i…i∫…¥…«i……‰% I… ∂…Æ˙…‰®…÷J…®…¬* 
∫…¥…«i…& ∏…÷ i…®…öÙ…‰E‰Ú ∫…¥…«®……¥…fii™…  i…¢ˆ i…**13** 
sarvataÅ p¡¸ip¡daÆ tatsarvato'kÀi¿iromukham 
sarvataÅ ¿rutimalloke sarvam¡v¤tya tiÀ¶hati Verse 13 

i…i…¬ tat — that; ∫…¥…«i…& {…… h…{……n˘®…¬ sarvataÅ p¡¸ip¡dam — the one who has hands and feet 
on all sides; ∫…¥…«i…& + I…- ∂…Æ˙…‰®…÷J…®…¬ sarvataÅ akÀi-¿iromukham — the one who has eyes, 
heads and mouths (faces) on all sides; ∫…¥…«i…& ∏…÷ i…®…i…¬ sarvataÅ ¿rutimat — the one who 
has ears on all sides; ôÙ…‰E‰Ú loke — in the people; ∫…¥…«®…¬ +…¥…fii™… sarvam ¡v¤tya — 
pervading everything;  i…¢ˆ i… tiÀ¶hati — it remains 

That (jneyaÆ brahma), the one who has hands and feet on all sides, the 
one who has eyes, heads and mouths (faces) on all sides, the one who has 
ears on all sides in the (bodies) of the people remains pervading 
everything.  

Here Brahman  is presented not as one of the objects in creation but, with up¡dhi, 
as all objects revealing how it is na asat. In the next verse he will show how it is na sat. 

                                                 
1 Taittir¢yopaniÀad – 2-4 
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Through superimposition and negation the entire creation becomes mithy¡ and 
Brahman  its truth, satya. 

WHEN YOU SAY SOMETHING EXISTS, THE EXISTENCE 
BELONGS TO BRAHMAN  

The world is taken as existent, as something that ‘ is’ and the existence, because of 
which the world appears as empirically true, is Brahman , the ultimate reality, 
param¡rtha-satya. Because of this satyaÆ brahma, which provides the existence for 
everything, the world is never taken as non-existent. This Brahman, which is to be 
known, jµeya, and has been revealed as having no beginning, an¡dimat. Therefore, it is 
said here, tiÀ¶hati, it remains without motion. This one word tells everything. It is 
p£r¸a, whole, as was said before, limitless, para. Being neither sat nor asat  it is ¡tm¡. 
This world is non-separate from this Brahman , which we know from the next line, is 
without attributes, nirgu¸a. From this we understand that the creation is a 
superimposition upon Brahman . 

BRAHMAN EXISTS IN THE FORM OF EVERYTHING 

The names and forms have no existence of their own, all their existence being 
supplied by Brahman. If you analyse any given object, it will resolve into Brahman , 
consciousness, ¡tm¡. First, it is established that Brahman  exists, but not as one of the 
objects in the world. It is the whole jagat. Therefore, tiÀ¶hati, without motion Brahman 
remains. All motions take place within that, while it does not change, does not have any 
motion. Being without motion, it remains pervading everything, sarvam ¡v¤tya tiÀ¶hati. 
With m¡y¡-up¡dhi, Brahman  is transformed, as it were, into this creation. When you 
analyse what any given object is, it disappears and consciousness alone remains. 
Therefore, we understand that the whole thing is superimposed upon consciousness that 
is Brahman . And this consciousness can shake off everything and still be, while nothing 
can shake off consciousness and have a being. 

That Brahman , which is to be known and which has already been unfolded as na 
sat na asat an¡dimat paraÆ brahma, is said to have hands and feet on all sides, 
sarvataÅ p¡¸ip¡dam. Wherever there are hands and feet they are the hands and feet of 
Brahman . One consciousness appears as the whole creation in the form of the five 
elements, which have themselves become hands, legs, etc. Thus, all these are nothing but 
paraÆ brahma. In puruÀas£kta, the same thing has been said elaborately—he has 
countless heads, eyes and feet, sahasra-¿¢rÀ¡-puruÀaÅ-sahasr¡kÀaÅ-sahasrap¡t. 
Sahasra has the same meaning here as sarvataÅ . All hands and legs including mine and 
those of a mosquito are nothing but Brahman. Then again, it has sarvataÅ akÀiÅ, eyes 
on all sides. As many eyes as there are, not only on this planet, but elsewhere also are 
his. And all the heads, and mouths or faces are his—sarvato'kÀi-¿iromukham; as well 
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as all ears in the world—sarvataÅ -¿rutimat loke. Wherever there is a physical body, 
which is nothing but an assembly of various limbs, that is Brahman . The mention of 
eyes and ears implies not only the physical body but also the subtle body, and therefore, 
the entire gross and subtle world is included. Pervading all this, Brahman , which is 
¡tm¡, exists; sarvam ¡v¤tya tiÀ¶hati. Therefore, we understand that it is p£r¸a. 
Although everything cannot be mentioned, the entire vision is given in a few broad 
strokes by saying that all the hands, legs, eyes and ears are Brahman's. Any vision, 
including the vision of Ved¡nta, is always created in a few quick strokes. Gradually, we 
analyse it afterwards. áa´kara says here that by the up¡dhis such as body, mind and 
senses, the existence of the kÀetrajµa is established. Why has he chosen only the living 
beings, why not mountains etc? If he includes mountains, rivers, etc., here, he has to 
make the point that it is not inert. By saying living beings, he establishes consciousness 
for Brahman . 

BRAHMAN ALONE IS SATYA, EVERYTHING ELSE IS MITHYË 

All up¡dhis are by nature mithy¡ because there is no conditioning factor, up¡dhi, 
without the thing that is conditioned, upahitavastu . A crystal, for example, is 
conditioned or transformed, as it were, by a coloured cloth, the up¡dhi . By establishing 
the existence of the up¡dhi  of all hands, feet, etc., for Brahman , the existence of 
Brahman , the kÀetrajµa, is established and its non-existence negated. Because of kÀetra 
alone it is called kÀetrajµa. And it is not just one kÀetra because he has already said, 
‘Know me in all the kÀetras, sarvakÀetreÀu m¡Æ viddhi. When in all the kÀetras there 
is only one Brahman , and that is satya, everything else becomes up¡dhi . 

Because of a host of particular attributes, the varieties of bodies, each having its 
own peculiarity created by the differences in the up¡dhis, which are mithy¡, Brahman 
appears to be manifold. Since they are created by the mithy¡-up¡dhis, they are also 
mithy¡ like a crystal appearing to have a colour because of the proximity of the cloth. 
Here the colour in the crystal is mithy¡ while the crystal is satya, relatively; but the 
limitation of this example is that, ultimately the crystal is mithy¡ too. We cannot 
therefore, extend this to say that the attributes of the up¡dhis are mithy¡ while the 
up¡dhi is satya. The up¡dhi is as mithy¡ as its attributes. The only point here is that 
the attributes created by the differences in up¡dhis are mithy¡. Because of these 
differences in the physical bodies, minds and senses, there appear to be differences for 
¡tm¡. One Brahman appears in the form of all the bodies with their attributes. This 
Brahman  is the reality of the kÀetra consisting of the body, mind and senses, which has 
already been proved as mithy¡. The physical body is reduced to cells and the cells to 
DNA. You can keep on going until you arrive at pure existence, which cannot be 
reduced. That alone is satya, everything else is mithy¡. Once we understand that these 
various attributes are mithy¡, we are negating the mithy¡ and appreciating the satya. 
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WHAT IS MITHYË IS ALSO BRAHMAN  

Clay has varieties of forms. When you see that all the forms are mithy¡, clay 
becomes satya. Similarly, when you see that all the up¡dhis and their attributes like 
hands, legs, eyes, ears etc., are all mithy¡, the vastu, Brahman  remains as the satya of 
this mithy¡ world. This is na sat, na asat. Even though what is mithy¡ is presented, 
because mithy¡ cannot exist without satya, satya is also revealed. Whatever is mithy¡ 
has its basis in what is real, its nature being such that it has to depend upon another thing 
for its being. By presenting the world as the up¡dhi of Brahman the existence of 
Brahman  is presented. All the eyes and all the ears etc., being Brahman  means that 
none of them is separate from Brahman, but at the same time, they are not the intrinsic 
dharmas of Brahman . They are purely incidental dharmas superimposed upon 
Brahman . Those who know the teaching tradition, samprad¡yavits, say the same thing; 
adhy¡ropa-apav¡d¡bhy¡Æ niÀprapaµcaÆ prapaµcyate, by the means of 
superimposition and negation, that which is free from this five-fold world, is revealed. 
All our hands, legs etc., are superimposed as though they are Brahman's qualities and 
then negated. 

IT SEEMS CONTRADICTORY 

Here, there is an apparent contradiction. Brahman  was first presented as neither 
sat nor asat, which means, it has to be free from all attributes, nirgu¸a. Any object, 
which you appreciate as ‘is’ must have attributes. If it is neither an existent nor a 
non-existent thing, we know that it is not zero because he has already said it is jµeyaÆ 
brahma. Thus we understand this is ¡tm¡, which is free from attributes. Then he says 
this Brahman has all hands and legs, all eyes and ears, etc., and remains without motion 
in the form of the whole creation. 

THERE IS NO CONTRADICTION 
THESE ARE LI×GAS FOR THE EXISTENCE OF BRAHMAN 

áa´kara says, these are all li´gas, indications for the existence of Brahman and 
its powers. The hands and legs are not mere limbs ornamenting the body. They enjoy 
certain powers and are meant for the sake of execution of certain tasks. So too, with the 
eyes, ears etc.; each of them has a certain power, ¿akti. In Brahman , the cause of 
everything, is a three-fold creative power of m¡y¡—jµ¡na-¿akti–the capacity to know, 
icch¡-¿akti–the capacity to desire–kriy¡-¿akti , the capacity to act, which manifests in 
the product, k¡rya. The hands are an expression of kriy¡-¿akti, the sense organs, that of 
jµ¡na-¿akti. The very fact that we see these ¿aktis indicates that they exist in their 
cause. An effect must have the properties of the cause. If there is a live being, it is born 
of life. If it is a clay pot, it is produced from clay and has the properties of clay.  
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EVERYTHING CAN BE REDUCED TO SATYAê BRAHMA 

In the various instruments that everyone has, such as the mind, the senses, and the 
organs of action, all these powers are expressed and must necessarily be preceded by the 
powers obtaining in the cause. By the powers expressed by the eyes, ears etc., the powers 
in the cause are inferred. Therefore, Brahman  that has these powers exists. If all hands, 
legs, etc., are Brahman's, Brahman exists not as any one object in the creation but as 
the whole creation. It pervades everything without moving. This is not pantheism 
wherein the cause becomes the effect. It is true that the whole creation is the Lord but the 
Lord is satyaÆ jµ¡nam anantaÆ brahma and therefore, free from all this. We do not 
say that the cause has become the world but that, there is no world separate from its 
cause. What we call the world is mithy¡. When time-space is mithy¡, where is the 
question of everything, that falls within the time-space framework, being anything but 
mithy¡? For the word ‘body,’ for example, there is no particular object. The skin, flesh, 
nerves, bones, marrow, each has its own object. If you take away those objects there will 
be no physical body at all. Then each of these objects is also reducible to its own 
substance. If you analyse marrow, only the substance that constit utes marrow remains as 
satya. Everything will end up in particles, in concepts. What remains alone is satya. 

What obtains at this moment when you see an object? For an object to be seen 
there must be a v¤tti, a thought, and there is a certain time involved for that v¤tti to occur 
and go. If you just look at the length of time of now, this moment, it reduces to no length 
of time at all. That is the truth. In between, certain things happen, and that we call m¡y¡, 
the reality of which is mithy¡. 

The following verse makes this point clear. 

∫…¥…ÊŒxp˘™…M…÷h……¶……∫…∆ ∫…¥…ÊŒxp˘™… ¥…¥…ÃV…i…®…¬* 
+∫…H∆Ú ∫…¥…«¶…fic…Ë¥…  x…M…÷«h…∆ M…÷h…¶……‰HfiÚ S…**14** 
sarvendriyagu¸¡bh¡saÆ sarvendriyavivarjitam 
asaktaÆ sarvabh¤ccaiva nirgu¸aÆ gu¸abhokt¤ ca Verse 14 

∫…¥…ÊŒxp˘™…-M…÷h……¶……∫…®…¬ sarvendriya-gu¸¡bh¡sam — appearing as the attributes of all the 
organs; ∫…¥…ÊŒxp˘™…- ¥…¥…ÃV…i…®…¬ sarvendriya-vivarjitam — free from all the organs; +∫…HÚ®…¬ 
asaktam — unattached; ∫…¥…«¶…fii…¬ S… B¥… sarvabh¤t ca eva — and sustainer of all;  x…M…÷«h…®…¬ 
nirgu¸am — free from the (three) qualities; M…÷h…¶……‰HfiÚ S… gu¸abhokt¤ ca — and the 
experiencer of the three qualities  
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(That Brahman) appears as the attributes of all the organs, is free from 
all the organs, is unattached and is the sustainer of all, is free from the 
(three) qualities and is the experiencer of the (three) qualities.1 

BRAHMAN APPEARS IN THE FORM OF ALL UPËDHIS AND 
THEIR GUÛAS  

All the organs will include the jµanendrias, sense organs and also karmendriyas, 
organs of action. We also include the antaÅ -kara¸a with its functions of mind and 
intellect because neither the sense organs nor the organs of action can function without 
it. The ears, and eyes, etc., become up¡dhis for you to gain perception, with the help of 
the up¡dhi of antaÅ -kara¸a alone. The conscious mind must first be there and that 
mind must identify with the senses before they can gain their individual capacities.  

áa´kara mentions a few of these gu¸as. The particular feature of the buddhi  is 
ascertainment. Uncertainty, sa´kalpa and vikalpa, is  the feature of the mind; the resolve 
following this uncertainty, the ni¿cay¡tmik¡ antaÅ -kara¸a-v¤tti is the buddhi. What 
shines, avabh¡sate, in the form of the attributes or expressions of all these indriyas  is 
jµeyaÆ  brahma, which has already been revealed as ¡tm¡. Where is Brahman ? In 
every expression of the eyes, ears etc., Brahman  shines in that form. When you see, 
Brahman  shines as the seeing function of the sense organ, eyes.  

First it was said that Brahman  appears as all the up¡dhis and here it is shown that 
it appears in the form of up¡dhi-gu¸as also. 

HOWEVER, IT IS FREE OF ALL OF THEM 

The difficulty now is, if Brahman  is always expressed in these forms, if all these 
attributes are intrinsic to Brahman , and ¡tm¡ is Brahman, I can never shake off seeing 
or hearing or talking. Therefore, Bhagav¡n says, sarvendriya-vivarjitam, free from all 
organs; it is free from all the senses, organs of action and the mind. That is why they are 
called up¡dhis. If a stone is naturally blue in colour then the blueness is not due to 
up¡dhi. But suppose it is a crystal near a blue object. Then that object is up¡dhi to the 
crystal accounting for its blue appearance. The attribute here is up¡dhi. Brahman 
appears with the attributes of all the indriyas and at the same time free from all the 
indriyas and their attributes. It is a paradox but the truth is such that it can be unfolded 
only in this form. If the ¡tm¡ is free from the body etc., how do I have a body? These 
paradoxes exist only when you do not understand. This is all explainable and once it is 
explained, there are no paradoxes. But these seeming paradoxes are important to reveal 
the nature of infinite Brahman , which is not subject to time and upon, which everything 

                                                 
1 sattva, rajas and tamas 
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else depends for its existence. Firstly, by adhy¡ropa, by superimposing the attributes of 
all the organs, by saying sarvendriya-gu¸a-¡bh¡sam and then, by negation, apav¡da, 
showing that it is tree from all organs, sarvendriya-vivarjitam, the truth of Brahman is 
revealed. 

THE CONNECTION BETWEEN SATYA AND MITHYË IS ALWAYS 
PARADOXICAL 

Through the activities of all the indriyas, Brahman, which is inactive, is 
seemingly active. Elsewhere  ¿ruti says that ¡tm¡ ‘as though’ meditates, dhy¡yati iva, 
and is ‘as though’ agitated, lel¡yati iva.1 Both are mithy¡. This extends to all activities 
without exception. Brahman  eats, as it were because it is ‘as though’ hungry. The 
paradoxes arise because the whole thing is the connection between satya and mithy¡, 
where there is no possibility of connection. Though ¡tm¡ is not active, it appears to be 
active through the expressions of the sense organs, organs of action and the mind. These 
expressions are not possible without the presence of ¡tm¡. That does not mean that there 
are two entities and that you have to transcend all these indriyas to get to the ¡tm¡. 
Ëtm¡ remains transcended in spite of being active. That is why it was presented as 
¡bh¡sa. It appears active in the form of the expressions of senses, mind etc. It appears 
active but is itself not active. The difference must be very clearly seen; otherwise we will 
have a duality of one entity, which is active and the other, which is not. These indriyas 
do not exist without the existence, satt¡, of ¡tm¡, and do not express without the 
consciousness, caitanya, of ¡tm¡. The senses etc., partake of the consciousness, that is 
the ¡tm¡, and the existence of any one of them is not away from the existence that is the 
¡tm¡. 

áa´kara explains further that Brahman , which is ¡tm¡, is not to be understood 
as always as that which has activities. If that were so, you could not stop the activities 
and still be. But you do stop and you also switch from one activity to another. That is 
possible because ¡tm¡ is not active. áruti also says, ‘Without hands and feet (¡tm¡) 
runs and grasps, without eyes he sees, ap¡¸ip¡do javano grah¢t¡ pa¿yatyacakÀuÅ.’2  
That means, it is free from all the up¡dhis but always the expression is in keeping with 
the up¡dhi. With the hands it becomes ‘the one grasps,’ with the legs, ‘the one who 
walks,’ etc., wit h the ears ‘the one who hears.’ Thereby, the expressions sarvendriya-
gu¸a-¡bh¡sam and sarvendriya-vivarjitam  are both perfect. There is no contradiction; 
but until the meaning is understood, there appears to be one. Because we are dealing 
with satya and mithy¡, adhy¡ropa and apav¡da, is to be done. From the standpoint of 
the up¡dhi, it performs all activities, from the standpoint of its svar£pa, it is free from 
movement.  
                                                 

1 B¤had¡ra¸yakopaniÀad – 4-3-7 
2 ávet¡¿vataropaniÀad – 3-19 
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When, what ¿ruti says does not seem possible then, we have to see the context. 
We know that the sentence is meaningful because it is a statement of the ¿ruti, so, it is 
just a question of correct understanding. If an intelligent person says, ‘The white runs,’ I 
cannot dismiss this statement as meaningless. By seeing the context I understand that he 
is saying that the white horse is running. His original statement is one of implication, a 
lakÀa¸a-v¡kya. We understand sarvendriya-gu¸a-¡bh¡sa as a lakÀana for the lakÀya, 
which is sarvendriya-vivarjita. 

BRAHMAN IS ASAKTA 

Because it is free from all indriyas, it is asakta, totally detached. You are not 
connected to your mind or senses, and therefore, are not connected to the world through 
the mind and senses. Physically you can attach one thing to the other, like a ring to a 
finger. Then, we have other forms of attachment to the world, like emotional 
attachments. These are inevitable in life. But if, without a particular object, life seems 
empty, we must understand that the object has become an obsession. First it is an 
acquaintance, then an object  of friendship, then love, then obsession. Up to it being an 
object of love, we have no problem. It is the obsession that we call saÆ¿leÀa, 
attachment. We get attached to the world through the body, mind and senses, but ¡tm¡ is 
sarvendriya-vivarjita. Since it is free from all senses etc., it has no way of getting 
attached to anything. It is asakta. 

EVEN THOUGH IT IS DETACHED, IT SUSTAINS EVERYTHING 

Though it is detached, it is attached to everything, sarvabh¤t ca eva, in that, it 
sustains everything, sarvaÆ bibharti, like the rope sustains the snake in the sense that 
without it, there is no snake. All mithy¡ is dependent upon satya. When the mind is 
functioning, consciousness is present there; so, it sustains the mind. It also sustains the 
senses and the whole creation, being the adhiÀ¶h¡na, the basis, for the entire creation. 

Everything has its being in sad¡tm¡, because in everything that you know, or do 
not know, there is the ‘is’ cognition. First ‘is’ is established and only then, can anything 
else be established. That ‘is’ is self-established, and everything else is only an object of 
cognition dependent upon that existence. áa´kara says that even an imagined thing, like 
mirage water, is not without basis. The snake that you see on the rope depends upon the 
rope in that, the existence of the rope is the existence of the snake. Thus, because 
everything is sustained, there must be a sustaining factor. That is Brahman . 

BRAHMAN IS NIRGUÛA 

Now the problem that arises is that, since m¡y¡ has its basis in Brahman, and 
since m¡y¡ consists of the three gu¸as, then, would not Brahman also have the three 
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gu¸as? To negate this, he says, it is nirgu¸a. With the trigu¸¡tmik¡ m¡y¡, Brahman 
is the cause of creation, no doubt. But the svar£pa of Brahman  is satyaÆ jµ¡nam 
anantam. M¡y¡, the modifying cause for the mithy¡ creation is also mithy¡ and thus 
Brahman  remains free from all the gu¸as, and is nirgu¸a. 

AT THE SAME TIME IT IS GUÛA-BHOKTÎ 

At the same time, jµeyaÆ brahma is the experiencer of the gu¸as, gu¸a-bhokt¤. 
The three gu¸as, sattva, rajas  and tamas, create different types of experiences through 
the organs of perception. Sattva can create some sukha, some pleasure or peace; rajas 
can account for all kinds of agitation and tamas for delusion and dullness. Ëtm¡, which 
is  jµeyaÆ brahma, is the enjoyer of all the various modifications of the gu¸as. Sattva, 
rajas and tamas cannot be enjoyed directly. It is their modifications that we enjoy. This 
means that we need not wait for Brahman  to become something else in order to know it. 
Even when we are enjoying any particular experience, that experience is also jµeyaÆ 
brahma. It is because of Brahman  alone that the experience is possible. Its existence is 
because of sat , the experience of it is cit, and any pleasure that is there is ¡nanda. 
Elsewhere it is said, asti bh¡ti priyaÆ r£paÆ n¡ma ca iti aÆ¿apaµcakam…1  These 
are the five ‘parts’ of Brahman, it is –asti, it is known–bh¡ti, it is dear–priyam, and 
there is a form and a name–r£paÆ, n¡ma ca. 

THE NËMA-RÍPAS VARY BUT BRAHMAN IS INVARIABLE 

There is nothing that is outside of this because everything is Brahman. The first 
three are invariable because they are the svar£pa of Brahman . The last two vary but the 
first three invariably inhere in them. A flower, for example, exists, is known, is loved 
and has a name and form. Even things that are not loved are priya because your aversion 
to them only reflects the fact that the absence of ¡nanda is against your nature. This asti 
bh¡ti priyam is common in all objects; what differs is the n¡ma-r£pa called jagat. It is, 
because of sat, known because of cit, and imbued with joy because of ¡nanda. 
Therefore, in any object, there is sat-cit-¡nanda. You need not wait for nirgu¸aÆ 
brahma to arise because you are not away from Brahman, the experiencer of all 
experiences. There is no transcending everything to experience Brahman. Whether you 
are sukh¢ , duÅkh¢ or anything, it is all jµeyaÆ brahma. 

Here we have a number of seeming paradoxes. A logical paradox can exist only 
when we are dealing with two things of the same order of reality. Because these deal 
with satya and mithy¡, they are not true paradoxes. We will see two more such 
paradoxes in the following verse. 

                                                 
1 D¤gd¤¿yaviveka – 20 
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§… Ω˛Æ˙xi…ù… ¶…⁄i……x……®…S…Æ∆˙ S…Æ˙®…‰¥… S…* 
∫…⁄I®…i¥……k…n˘ ¥…Y…‰™…∆ n⁄˘Æ˙∫l…∆ S……Œxi…E‰Ú S… i…i…¬**15** 
bahiranta¿ca bh£t¡n¡macaraÆ carameva ca 
s£kÀmatv¡ttadavijµeyaÆ d£rasthaÆ c¡ntike ca tat Verse 15 

§… Ω˛& bahiÅ — outside; +xi…& S… antaÅ ca — and inside; ¶…⁄i……x……®…¬ bh£t¡n¡m — of beings; 
+S…Æ˙®…¬ acaram  — what does not move; S…Æ˙®…¬ B¥… S… caram eva ca — and indeed what 
moves; ∫…⁄I®…i¥……i…¬ s£kÀmatv¡t — because it is subtle; i…i…¬ + ¥…Y…‰™…®…¬ tat avijµeyam — that 
is not known; S… i…i…¬ ca tat — and that; n⁄˘Æ˙∫l…®…¬ d£rastham — (is) far; S… +Œxi…E‰Ú ca 
antike — and near 

And that (jµeyaÆ brahma) is outside and inside of the beings, it is that 
which does not move and indeed what moves. Because it is subtle, it is 
not known and it is far as well as near.  

BRAHMAN IS BOTH INSIDE AND OUTSIDE 

Generally, if something is inside, that means, it is not outside. Here, the jµeya-
vastu, the thing to be known, is both inside and outside. The terms inside and outside 
have no meaning unless you establish a reference. A car, for example, may be outside 
the house but inside the compound. 

When he says that jµeyaÆ brahma, which is ¡tm¡, is both inside and outside, 
with reference to what, is it inside and outside? áa´kara, very beautifully says here that, 
‘outside’ is what is excluded from ‘I,’ keeping the body, up to the skin, as the limit. This 
is what anyone refers to, generally, when he says, something is outside of him. Keeping 
the physical body as the limit, what is inside, is antaÅ , the pr¡¸amaya etc. This is a set 
up for the j¢va and the j¢va takes his body with the skin as the outer limit as his ‘self–I,’ 
and everything outside of this limit as ‘not I–not self.’ Brahman  as jagat-k¡ra¸a is 
thought to be outside the physical body of all beings, bh£t¡n¡Æ bahiÅ, i.e.,  the entire 
external world, known and unknown. But Brahman  is not different from ¡tm¡. Thus 
Brahman, the caitanya-¡tm¡, is both inside and outside. Being limitless and the cause 
of everything, as the rope is the cause for the snake, whatever is outside is paraÆ 
brahma, whatever is inside is also paraÆ brahma, giving its existence and 
consciousness to everything. 

BRAHMAN IS BOTH CARA AND ACARA 

But the physical body itself has been omitted. By saying acaraÆ carameva ca, he 
covers everything. Acara is that which does not move volitionally, like the mountains 
etc. The whole cosmos is moving in fact, but the movement that is meant here is that 
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caused by volition. All the creatures, human beings and animals move, but not the trees. 
They do have a particular movement due to growth or the wind; but they are rooted in 
one place. Similarly, a river moves but we cannot say it is cara, because it does not 
move of its own volition; it is a mechanical movement. When a mosquito flies, however, 
this is cara. The physical body is also cara so, now, there is nothing left out. The 
s£ksma-¿arira is identified with the physical body, and therefore, it is available for 
volitional motion. The dead physical body, however, becomes acara. As is said in 
puruÀas£kta, puruÀa indeed is all this, whatever was and whatever will be, puruÀa eva 
idam sarvam yad bh£taÆ yacca bhavyam. There is nothing that can stand outside 
existence, sat. Once I say an object ‘is,’ that ‘is’ is Brahman . How does it exist? As a 
pot, as space, as time, as the sun, as the moon; this is a qualification, n¡ma-r£pa, which 
is superimposed upon Brahman, like the snake upon the rope, or the pot on the clay. 
The whole pot is nothing but clay, but then there is such a thing as n¡ma-r£pa. 
Similarly, the entire creation has its being in sad¡tm¡, which is satyaÆ  brahma. This is 
how Brahman is to be recognised. 

EVEN THEN BEC AUSE IT IS SÍKâMA, IT IS NOT KNOWN 

áa´kara then raises the following question. When I see a clay pot, I see the pot as 
well as its cause, the clay. Here, however, I see only space, time, and various objects in 
the time-space framework; I don't see Brahman  anywhere. If Brahman  is everything as 
the cause of everything, how is it that I see everything except Brahman? áa´kara says 
that everything that is available for transaction is known. Then, why is this Brahman  not 
understood by all? Because Brahman  is not ‘this –idam ,’ it is ‘aham–‘I,’ as well as 
idam. But unless you understand the aham, you will not understand that  idam also is 
aham. If aham is not understood, the body-mind-sense complex alone becomes ¡tm¡ 
and everything else will be opposed to it, distinct from it. Therefore, you have to count 
yourself as one among the many.   

How will you understand? Because it is in the form of aham, K¤À¸a says, being 
subtle it is not known, s£kÀmatv¡t tad avijµeyam. Among the elements, space is 
considered the most subtle because it has no particular form and has no parts. That is 
why it is all -pervasive and also not affected by anything. This ¡tm¡ is even subtler than 
space. There can be nothing more subtle than ¡tm¡, which is pure consciousness, 
because of which everything is, and is recognised. When an object is known, it is 
caitanya, consciousness, plus name and form, n¡ma-r£pa. Where is Brahman? 
Brahman  being ¡tm¡, where is it not? It is everywhere. 
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TO ASK, WHERE IS BRAHMAN? ONE SHOULD HAVE ALREADY  
CONCLUDED WHERE IT IS NOT 

To ask, ‘Where is Brahman?’ one must have already concluded where it is not, 
that is, that it is not locally available. When that is so, I would ask ‘What is Brahman ?’ 
If you understand that it is existence and the cause of everything, there is no question of 
‘where?’ When every place is Brahman , where is the place that Brahman is not? It is 
something like asking ‘Where is space?’ Space is everywhere, it has no location, other 
than, as a concept in your consciousness. Brahman is your own self-evident svar£pa. 
But when you look for it, how will you recognise it? It is not an object, it is yourself, and 
it is all objects too. If you see something, that is Brahman . So is the sight and the seer. 
The v¤tti is Brahman, it is nothing but a name and form of consciousness. And the 
knower of this v¤tti, whose nature is nothing but consciousness, is also Brahman . 

IT IS BOTH FAR AND NEAR 

Being the most subtle, it cannot be known, avijµeya, meaning you cannot know it 
as an object. It is yourself. It is far, d£rastha, if you look upon it as an object and near, 
antike, if you know, it is yourself. It is d£rastha, far, for the one who looks for ¡tm¡ as 
an object. áa´kara says, it is far because it is not recognised as yourself. When you do 
not recognise Brahman  as yourself, how long will you look for it? If it is other than you, 
you may stumble upon it but what is the possibility of stumbling upon yourself? 
Therefore, áa´kara says, even in one thousand crore1  years, it is not gained. It is always 
far away, like the horizon. As you go towards it, you do not come any nearer to it. If you 
are a seeker of Brahman , you will be seeking forever because the notion that you are the 
seeker will never go. Whether you look for Brahman  inside or outside yourself, you will 
not find Brahman because the one who looks for Brahman  is Brahman . Thus, it is not 
only d£rastha, far, but antike, near, because it is ¡tm¡. Therefore, áa´kara says, for 
the wise, ‘I am all this,’ and ‘Brahman is all this,’ are the same thing.  

This recognition has taken place, by a means of knowledge, the ¿¡stra-pram¡¸a. 
For the wise, vidv¡n, it is eternally known, because there is no question of memory 
being involved here, only the removal of ignorance. An equation like E = MC2 is a 
formula that you can always forget. But satyaÆ jµ¡nam anantam is not a formula. It is 
yourself and your nature, svar£pa, which does not depend on memory, which has its 
very basis in that svar£pa. Only the removal of ignorance is involved. Brahman  is not 
only the ¡tm¡ of the wise, it is the ¡tm¡ of the ignorant as well, and is therefore, the 
nearest even for him. But because of ignorance, it is far away. For the vidv¡n, there is 
nothing more near, for the avidv¡n , there is nothing farther away. 

                                                 
1 A crore is ten million 
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How the same thing can be near and far away, at the same time, is illustrated in the 
following story. Two men were sharing a compartment on an overnight train journey. 
One had a lot of money and was counting it openly in the presence of the other one who 
resolved to steal it. The thief waited for the wealthy man to retire and then searched all 
his belongings but to no avail. In the morning, after returning from the bathroom he saw 
his fellow-traveller sitting on the bunk counting his money again. In frustration he asked 
him outright, where he had hidden his money during the night. The wealthy man 
responded ‘Under your pillow.’ For the thief the money was very near, antike, right 
under his own pillow, and yet it could not have been farther away, d£rastha, because he 
did not know it. Similarly, Brahman  is  the very nearest because it is yourself, and yet 
nothing can be further away, if you do not know it. 

Further,  

+ ¥…¶…H∆Ú S… ¶…⁄i…‰π…÷  ¥…¶…HÚ ®…¥… S… Œ∫l…i…®…¬* 
¶…⁄i…¶…i…fi« S… i…VY…‰™…∆ O… ∫…πh…÷ |…¶… ¥…πh…÷ S…**16** 
avibhaktaÆ ca bh£teÀu vibhaktamiva ca sthitam  
bh£tabhart¤ ca tajjµeyaÆ grasiÀ¸u prabhaviÀ¸u ca  Verse 16 

i…i…¬ Y…‰™…®…¬ S… tat jµeyam ca — and that is to be known; + ¥…¶…HÚ®…¬ S… avibhaktam ca — 
and undivided;  ¶…⁄i…‰π…÷ bh£teÀu — in the beings and elements;  ¥…¶…HÚ®…¬ <¥… S… vibhaktam 
iva ca — and seemingly divided; Œ∫l…i…®…¬ sthitam — remaining; ¶…⁄i…¶…i…fi« bh£tabhart¤ —-
the sustainer of the beings; O… ∫…πh…÷ grasiÀ¸u — the devourer; |…¶… ¥…πh…÷ S… prabhaviÀ¸u ca 
— and the creator 

And that is to be known as the one who remains undivided in the beings 
and who is seemingly divided, who is the sustainer of the beings and 
elements, and who is the devourer and the creator. 

IT IS UNDIVIDED BUT LOOKS AS THOUGH DIVIDED 

It is undivided in all the beings, like space. Even though space seems to be divided 
by the various conditioning factors like the walls of a room etc., it remains undivided, 
relatively all-pervasive. Then, it is seemingly divided because of the conditioning 
factors, up¡dhis. It is the ‘seemingly’ that makes the difference between knowledge and 
ignorance. If you say, ‘seemingly divided,’ you know; if you say ‘divided,’ you do not. 
This means that we need not remove any divisions that may be perceived, because there 
are no real divisions. 
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IT IS THE CREATOR, SUSTAINER AND THE DESTROYER OF 
EVERYTHING 

That Brahman  is to be understood, jµeya, as the one who sustains everything, all 
beings and elements, bh£tabhart¤. He is the devourer, grasiÀ¸u , the one who can 
devour this entire world, meaning, at the time of dissolution everything goes back to this 
cause. Then again, he is the creator, prabhaviÀ¸u, the one from whom all this comes 
forth. Not only is he the devourer and the creator but also the sustainer, bh£tabhart¤. So, 
this Brahman that is to be known is Brahm¡, ViÀ¸u and Rudra, being the cause out of 
which everything has come, by which everything is sustained, and unto which 
everything goes back. 

JµeyaÆ brahma is unfolded by these verses, which are very precise and 
complete. If you analyse them, you will see that the whole ¿¡stra can be unfolded in 
these verses. The paradoxes reveal satya and mithy¡, the content of Ved¡nta. These 
verses also determine the intention, t¡tparya, of the G¢t¡. áa´kara introduces the next 
verse with a question. If Brahman is available everywhere, in all situations, because 
there is no time, place, or object, which is away from Brahman , and yet it is not 
perceived, is it some kind of darkness, tamas? 

V™……‰ i…π……®… {… i…VV™……‰ i…∫i…®…∫…& {…Æ˙®…÷S™…i…‰* 
Y……x…∆ Y…‰™…∆ Y……x…M…®™…∆ æ˛ n˘ ∫…¥…«∫™…  ¥… ¢ˆi…®…¬**17** 
jyotiÀ¡mapi tajjyotistamasaÅ paramucyate 
jµ¡naÆ jµeyaÆ jµ¡nagamyaÆ h¤di sarvasya viÀ¶hitam Verse 17 

i…i…¬ tat — that (jµeyaÆ brahma); — light; V™……‰ i…π……®…¬ + {… V™……‰ i…& jyotiÀ¡m api jyotiÅ — 
the light of lights; i…®…∫…& {…Æ˙®…¬ tamasaÅ param — beyond darkness (ignorance); =S™…i…‰ 
ucyate — is said; Y……x…®…¬ jµ¡nam — knowledge; Y…‰™…®…¬ jµeyam — to be known; Y……x…M…®™…®…¬ 
jµ¡nagamyam — what is arrived at by knowledge; æ˛ n˘ ∫…¥…«∫™… h¤di sarvasya — in the 
mind of all;  ¥… ¢ˆi…®…¬ viÀ¶hitam — present 

That (jµeyaÆ brahma), the light of lights, is said to be beyond 
ignorance. It is knowledge, it is that which has to be known, it is that 
which is arrived at by knowledge and it is present in the minds of all. 

ËTMË IS THE LIGHT OF ALL LIGHTS 

That Brahman  that is to be known is the light of all lights, jyotiÀ¡Æ jyotiÅ . The 
sun, moon, stars and various other sources of light provide the basis for visual perception 
by the eyes. You cannot visually perceive an object unless, that object itself is a source 
of light or reflects light from another source. This situation, which we know is now 
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converted into an analogy to reveal the svar£pa of ¡tm¡. An opaque object cannot 
reveal itself. It requires a source of light. A source of light does not require another 
source of light to illumine it, so, visually we can perceive a source of light by itself. Even 
a glow-worm in the night reveals itself without the help of another light. Now, is a 
source of light self-revealing? If it is, it should reveal itself even if you close your eyes. 
But even the sun, such a powerful source of light, is not able to do that. No source of 
light is self-revealing. Then how do you arrive at its existence? Only by perception. It 
becomes an object, which is illumined by another source just as an opaque object is . 
What is that source? The light in your eyes. The source of light is illumined by the light 
in your eyes and therefore, is not self-evident. The eyes themselves are not self-evident 
because if they are not backed by the mind, they will not see anything. An inferred 
object like a particle also depends entirely upon your inferring mind. Then, what is 
self-evident? The mind is not self-luminous, because if it were, it would not be able to 
change and you would not be able to perceive any object. To see an object you must 
have a v¤tti in the form of the object. Therefore, the mind also has to be illumined by 
something else. 

What is the final source, which is self-evident, self-effulgent, svaprak¡¿a? That 
can only be ¡tm¡. That jµeyaÆ  brahma is the ¡tm¡, which is  of the nature of light. All 
other lights depend entirely upon it. ‘The light within, the light without, the innermost 
light, which is beyond anything else, the light of lights, I am light, the self is light, I am 
¿iva, antarjyotiÅ bahirjyotiÅ pratyagjyoti Å par¡t paraÅ jyotirjyotiÅ ahaÆ jyotiÅ 
¡tma-jyotiÅ ¿ivo'smyaham.’ By repetition you come back to the same point again and 
again. That is nididhy¡sana. 

This is the light that is said to be beyond ignorance, tamasaÅ param ucyate. 
Tamas is not darkness here. Light is the opposite of darkness; they are mutually 
exclusive. This light of consciousness, however, allows everything, including darkness, 
to exist. It is the light because of which you are aware of darkness. ËtmajyotiÅ is not 
opposed to ignorance, much less knowledge. It will illumine both knowledge of a pot 
and ignorance of the particles that constitute the clay. It is above the opposites, 
illumining and lending its existence to both. It illumines ignorance with the same 
efficiency as it illumines any v¤tti of knowledge. It does not stand opposed to anything. 
Ëtm¡ is the seer that never wanes, aluptad¤k . Whether the mind goes to sleep, is 
dreaming, is bringing in a sound or a taste, it illumines. And when the subtle body leaves 
the physical body and also disintegrates; ¡tm¡ is ever illumining as pure consciousness. 
Therefore, it is the light of all lights that is above the darkness called ignorance. 

That light is jµ¡na, which is above knowledge and ignorance, meaning pure 
consciousness. It is also jµeya, to be known as paraÆ brahma, the cause of everything. 
And it can be arrived at through knowledge, jµ¡na-gamya, consisting of the values and 
attitudes already mentioned together with ¿¡stra-pram¡¸a. Where can it be known? As 
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present in various forms, viÀ¶hita, in the intellect, h¤di, without being affected by any of 
the many things that take place, it remains as pure consciousness.  

In order to sum up what has been said so far, there is the following verse. 

< i… I…‰j…∆ i…l…… Y……x…∆ Y…‰™…∆ S……‰H∆Ú ∫…®……∫…i…&* 
®…ë˘HÚ Bi… u˘Y……™… ®…ë˘…¥……™……‰{…{…ti…‰**18** 
iti kÀetraÆ tath¡ jµ¡naÆ jµeyaÆ coktaÆ sam¡sataÅ 
madbhakta etadvijµ¡ya madbh¡v¡yopapadyate Verse 18 

< i… I…‰j…®…¬ iti kÀetram — thus the kÀetra; i…l…… tath¡ — so too; Y……x…®… jµ¡nam — (means 
of gaining) knowledge; Y…‰™…®…¬ S… jµeyam ca — and what is to be known; =HÚ®…¬ uktam — 
has been told; ∫…®……∫…i…& sam¡sataÅ — in brief; ®…ë˘HÚ& madbhaktaÅ  — the one who is 
devoted to me; Bi…i…¬  ¥…Y……™… etat vijµ¡ya — knowing this clearly; ®…ë˘…¥……™… ={…{…ti…‰ 
madbh¡v¡ya upapadyate — is fit to gain the condition of being me  

Thus the kÀetra, so too, the (means of gaining) knowledge and what is to 
be known has been told in brief. The one who is devoted to Me, knowing 
this clearly, is fit to gain the condition of being Me. 

Here, Bhagav¡n says that the following things have been told in brief, 
sam¡sataÅ . They are: the kÀetra, that was said to be consisting of the five elements, 
aha´k¡ra, buddhi and the unmanifest, avyakta, etc., extending to the entire creation; 
jµ¡na consisting of values like am¡nitva; and jµeya, that which is to be known; paraÆ 
brahma, which has no beginning and which is neither existent or non-existent. Here, he 
does not mention the kÀetrajµa separately because he has already established that it is 
identical to jµeya. Now áa´kara says that he is summing up in this verse, the meaning 
of the entire Veda and also of the G¢t¡. 

MY DEVOTEE IS QUALIFIED TO GAIN ME, SAYS BHAGAVËN 

For this vision of jµeyaÆ brahma, who is qualified? Madbhakta, the one whose 
devotion or commitment is to ‘Me,’ Parame¿vara who is all-knowing and the ultimate 
guru . Because he is the initiator of this knowledge, he is the original and final guru. The 
one who has given his entire mind, senses, everything to the pursuit of the knowledge of 
Bhagav¡n, is called madbhakta by Bhagav¡n . 

When you want everything, you have to give everything. That is how it is. Even in 
gambling, if you are very sure you are going to win, you will stake everything. But here, 
there is no gamble because what you have to accomplish is already an established fact. 
Therefore, there is no question of losing. Here, to the extent you give up, to that extent 
you gain in the sense, that the more contented you are, the more you are able to give up. 
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The more dissatisfied you are, the less you can give up. Here, giving up is really growing 
out of something, so that, every time you give up something you have grown out of it, 
and therefore, there is no loss involved. Generally, whatever is given up is not lost in the 
sense that it is subsumed in the knowledge of satya and mithy¡. Thus, everything is 
given up and the one who is ready to give up everything in order to gain this knowledge, 
is called madbhakta by Bhagav¡n. 

BY OFFERING EVERYTHING UNTO BHAGAVËN HE GAINS 
BHAGAVËN 

He offers everything to the Lord—whatever he sees, whatever he hears, whatever 
he touches etc. His mind is overwhelmed or pervaded by the appreciation that everything 
is Bhagav¡n. Bhagav¡n  says that such a person, knowing this clearly, etad vijµ¡ya, 
knowing this jµeyaÆ brahma that was told in the previous verses, becomes fit to gain 
Myself—madbh¡v¡ya upapadyate. Madbh¡va, as said by Bhagav¡n, is being 
param¡tm¡, recognizing one's identity with Ì¿vara. This is accomplished by 
madbhakta, like the tenth man ‘becoming’ the tent h man, once he knows he is the tenth 
man.1 In order to know param¡tm¡, you must have love for param¡tma-jµ¡na. 
Everybody loves ¡nanda, which happens to be ¡tm¡ but in spite of this, rarely does one 
love ¡tma-jµ¡na. This is what distinguishes a person as a jijµ¡su, and this is the bhakta 
meant here, who is much more than a simple bhakta, who appeals to Bhagav¡n  to assist 
him in his pursuits within saÆs¡ra.  

Love for the knowledge of the Lord, nothing less, is real love. That love for the 
knowledge of param¡tm¡ is what takes you to param¡tm¡ because already you are 
param¡tm¡. What else can take you to, what is disowned by ignorance, except the love 
of the knowledge of that? That love will bring in everything else, all the qualifications 
etc., necessary for the knowledge to take place. You are not going to take anything less, 
and therefore, you will create all the necessary conditions. That is love of knowledge. 
Even if someone loves an object in this world, he will cross mountains in order to get it. 
Naturally, once you have a love for this knowledge and know how precious it is, what 
will you not do to gain it? In fact the love for jµ¡na is so, great that nothing is really 
given up. 

Useless things are left behind with a great relief, there is no sacrifice involved at 
all. It is an all-consuming love for knowledge and anything inimical to it just drops off. 
To such a person, this knowledge cannot be denied. 

áa´kara connects the next verse with the previous section, reminding us of the 
two forms of prak¤ti, par¡ and apar¡, discussed in the seventh chapter. We saw that 

                                                 
1 See pg no 121 
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together they account for the whole creation. In this chapter, the kÀetrajµa-¡tm¡, which 
is identical with Brahman is par¡ prak¤ti, and apar¡ prak¤ti is the kÀetra. 

Now, the question is raised as to how are the kÀetra or prak¤ti and kÀetrajµa or 
puruÀa, the two causes for everything? The following verses answer this question. If we 
take Arjuna's question into account, these verses answer what is puruÀa and prak¤ti, 
and in the process, explain a few things, which were not explained while dealing with the 
kÀetra and kÀetrajµa.  

|…EfiÚÀi… {…÷Ø˚π…∆ S…Ë¥…  ¥…r˘¨x……n˘“˘ =¶……¥… {…* 
 ¥…EÚ…Æ˙…∆ù… M…÷h……∆ù…Ë¥…  ¥… r˘ |…EfiÚ i…∫…®¶…¥……x…¬**19** 
prak¤tiÆ puruÀaÆ caiva viddhyan¡d¢ ubh¡vapi  
vik¡r¡Æ¿ca gu¸¡Æ¿caiva viddhi prak¤tisambhav¡n Verse 19 

 

|…EfiÚ i…®…¬ {…÷Ø˚π…®…¬ S… B¥… prak¤tim puruÀam ca eva — indeed prak¤ti and indeed puruÀa; 
=¶……Ë + {… ubhau api — both also;  ¥… r˘ viddhi — may you know; +x……n˘“ an¡d¢ — (are) 
beginningless;  ¥… r˘ viddhi — may you know;  ¥…EÚ…Æ˙…x…¬ S… vik¡r¡n  ca — and the 
modifications; M…÷h……x…¬ B¥… S… gu¸¡n ca eva — and indeed the qualities; |…EfiÚ i…-∫…®¶…¥……x…¬ 
prak¤ti-sambhav¡n — are born of prak¤ti 

May you know that both prak¤ti and puruÀa are indeed beginningless. 
And may you know that the modifications, and indeed the qualities are 
born of prak¤ti. 

THE PRAKÎTI AND PURUâA BECOME THE CAUSE FOR 
EVERYTHING 

Prak¤ti means that which is completely available for creation, prakarÀena k¤ti-
yogyatv¡t prak¤tiÅ. Clay, for example, cannot be really said to be the prak¤ti for 
earthenware. It is a cause, which has a certain potential. While it can be the cause for a 
pot, it cannot be the cause for a mirror. Prak¤ti however, means that which has the 
potential to create everything, not alone, but with the puruÀa, which provides the very 
existence, satt¡, of creation. Together, as Ì¿vara, these two are the causes. Though both 
have the status of being cause, puruÀa is the basis of prak¤ti, m¡y¡. 

BOTH ARE ANËDI 

Both, Bhagav¡n  says here, are without beginning, an¡d¢ ubhau . PuruÀa has 
neither beginning nor end because it is not bound by time. Prak¤ti, because it has its 
basis in, and is entirely dependent upon this puruÀa, also has no beginning. If prak¤ti 
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had a beginning, prior to its beginning there would have been an absence of prak¤ti. If 
that is so, out of what was prak¤ti created? This leads us into an infinite regression and 
the impossibility of creation. Therefore, prak¤ti is also an¡di. From the standpoint of 
the creation, it is may¡ accounting for the apparent, mithy¡ creation; and from the 
standpoint of the individual, we call it avidy¡. When the dissolution of creation takes 
place, all that remains is Brahman  with the unmanifest condition called prak¤ti. Both 
are beginningless. 

THE PRAKÎTI CONFERS ON ÌáVARA THE STATUS OF JAGAT-KËRAÛATVA 

What makes Ì¿vara the Lord is his status of being the twofold cause for the whole 
creation. If Ì¿vara is only puruÀa, the efficient cause, nimitta-k¡ra¸a, and the material 
cause, up¡d¡na-k¡ra¸a, prak¤ti, is other than Ì¿vara, then, Ì¿vara is dependent upon 
another factor. We can no longer call him Ì¿vara because he has lost his status of being 
all-powerful and all-pervasive. Ì¿vara enjoys his status of being Ì¿vara because both 
prak¤tis are with him. The ultimate cause, giving existence, satt¡, to everything and 
remaining unchanged, and the m¡y¡ that undergoes change, are both Ì¿vara. One, the 
puruÀa, being caitanya-¡tm¡, is the svar£pa of Ì¿vara. The other, m¡y¡, is its 
svabh¡va. You can also say sat-cit-¡nanda is your svar£pa, and while being a doer, 
your svabh¡va is that of an enjoyer. Because of these two prak¤tis, Ì¿vara becomes the 
cause for the creation, sustenance and dissolution of the world. Together they are the 
cause for saÆs¡ra and neither of them has a beginning. 

THIS IS NOT WHAT THE SË×KHYAS SAY  

The S¡´khya will also say puruÀa and prak¤ti account for the creation but in his 
view, puruÀa is the experiencer, bhokt¡ and prak¤ti is the agent, kart¡, which creates 
everything. They remain separate and both account for saÆs¡ra in that the puruÀa 
thinks he is the kart¡ while in fact, prak¤ti is the kart¡. For freedom from saÆs¡ra the 
puruÀa has to appreciate that he is only a bhokt¡. According to him, puruÀa is ¡tm¡, 
and is asa´ga. And there are many ¡tm¡s, each one different from the other. Prak¤ti, 
the cause for creation, on the other hand, is one. Behind each antaÅ-kara¸a, which is a 
product of prak¤ti and is inert, is ¡tm¡, which is conscious. In dissolution, the 
constituents of prak¤ti, namely sattva, rajas and tam as, are in equilibrium. When the 
time comes for creation, this equilibrium is disturbed.  

The question is, who creates this disturbance? It cannot be prak¤ti because it is 
inert; nor can it be puruÀa because he is asa´ga. And there is no other thing. Further, if 
prak¤ti is nitya and it creates everything, once it is created, creation cannot dissolve. If 
it is dissolved, it will remain dissolved. Therefore, mokÀa is not possible. In fact, mokÀa 
is not necessary. Prak¤ti is inert and does not require mokÀa and puruÀa is already 
eternal, nitya, and is free from any association— is asa´ga.  
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If however, puruÀa and prak¤ti both constitute Ì¿vara, there is no problem. That 
means you are Ì¿vara and the knowledge of that releases you from bondage. That is why 
the ¿¡stra is meaningful. The S¡´khya's interpretation, however, is useless except as a 
sparring partner.  

THE JAGAT APPEARS TO BE MANIFOLD BECAUSE OF PRAKÎTI 

The prak¤ti has no independent existence 

Then K¤À¸a says, we must know the various modifications, vik¡ras , and qualities, 
gu¸as, arising from prak¤ti, prak¤ti-sambhav¡n ca gu¸¡n ca viddhi. Later he will list 
some of these modifications like buddhi, sense organs, etc., and the gu¸as , which 
express as various modes of the antaÅ-kara¸a like pleasure, pain, delusion, etc. All of 
them, one must understand, are born of prak¤ti. It is Ì¿vara's power to create, otherwise 
called m¡y¡, which has inherent in it the qualities, sattva, rajas and tamas. This m¡y¡ 
is the cause for the various modifications like the body, etc., and the manifold 
expressions, like perception for the eye. They are all born from Ì¿vara's prak¤ti. Lastly, 
áa´kara says, prak¤ti is Ì¿vara as the material cause that modifies into the world, 
pari¸¡mi-up¡d¡na-k¡ra¸a. PuruÀa is also the cause for the whole creation, but it is so, 
without itself undergoing any change—it is the vivarta-up¡d¡na-k¡ra¸a. These two 
causes abide in Ì¿vara in that, Ì¿vara is puruÀa, and prak¤ti is not separate from him. 
G¢t¡ makes it clear here that it is prak¤ti that undergoes change—vik¡r¡Æ¿ca 
gu¸¡Æ¿caiva viddhi prak¤ti sambhav¡n , understand the gu¸as and the modifications 
as those born of prak¤ti. This prak¤ti depends upon puruÀa, the vivarta-up¡d¡na-
k¡ra¸a. 

Introducing the next verse, áa´kara asks, what are the modifications and qualities 
born of prak¤ti? 

EÚ…™…«EÚÆ˙h…EÚi…fi«i¥…‰ Ω‰˛i…÷& |…EfiÚ i…Ø˚S™…i…‰* 
{…÷Ø˚π…& ∫…÷J…n÷˘&J……x……∆ ¶……‰HfiÚi¥…‰ Ω‰˛i…÷Ø˚S™…i…‰**20** 
k¡ryakara¸akart¤tve hetuÅ prak¤tirucyate 
puruÀaÅ sukhaduÅkh¡n¡Æ bhokt¤tve heturucyate Verse 20 

EÚ…™…«-EÚÆ˙h…-EÚi…fi«i¥…‰ k¡rya-kara¸a-kart¤tve — in the creation of the physical body and the 
instruments; Ω‰˛i…÷& hetuÅ — the cause; |…EfiÚ i…& =S™…i…‰ prak¤tiÅ ucyate — is said to be 
prak¤ti; ∫…÷J… -n÷̆&J……x……®…¬ sukha-duÅkh¡n¡m —of pleasure and pain; ¶……‰HfiÚi¥…‰ bhokt¤tve — 
in the state of being the experiencer; {…÷Ø˚π…& Ω‰˛i…÷& =S™…i…‰ puruÀaÅ hetuÅ ucyate — puruÀa 
is said to be the cause 
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Prak¤ti is said to be the cause in the creation of the physical body and the 
instruments, puruÀa is said to be the cause with reference to the state of 
being the experiencer of pleasure and pain. 

THE PRAKÎTI IS THE CAUSE FOR THE PHYSICAL BODY  

K¡rya in general means effect but here, specifically, with the reading, k¡rya-
kara¸a-kart¤tve, it means the physical body. This includes the five elements out of 
which the body is made because they are also an effect and also the world of sense 
objects. These are all born of prak¤ti. Kara¸as are the sense organs, organs of action, 
the intellect , aha´k¡ra and memory. All these are instruments, kara¸as, obtaining in 
the physical body. The various attributes, which, as we saw in the previous verse, such as 
pleasure, pain, delusion, etc., are expressions of the of mind, which is also a kara¸a, an 
inner instrument and are therefore, included in this expression. The cause for the creation 
of all these is prak¤ti. 

A second reading for this verse is that prak¤ti is said to be the cause in the 
creation of cause and effect , k¡rya-k¡ra¸a-kart¤tve. áa´kara defines the k¡rya as the 
modified form of the k¡ra¸a, just as clay is the k¡ra¸a for the k¡rya, pot. The 
cause-effect relationship as we know it, is a very fluid one. The same thing from one 
standpoint is a cause and from another is an effect, like clay from the standpoint of a pot 
is a cause but from the standpoint of particles is an effect. Here, he says that the cause, 
hetu, of the entire cause-effect world that we know is prak¤ti. 

THE PURUâA IS THE CAUSE FOR JÌVA BEING AN ENJOYER 

PuruÀa, on whom this prak¤ti depends, is also not away from creation. Not only 
does he create, he enjoys. The puruÀa, the conscious being that obtains within prak¤ti, 
beginning with the mind, is the cause for being an enjoyer of pleasure and pain, which 
are the gu¸as of prak¤ti. Prak¤ti is the set -up and the one who enjoys the set-up is the 
puruÀa. áa´kara says, the j¢va, kÀetrajµa, and bhokt¡ are all synonyms of puruÀa. 
Being an enjoyer implies being a knower too. The knower of this entire creation, the 
puruÀa, is the one who becomes the kart¡ and consequently the enjoyer. He is the one 
who becomes, in other words, seer, hearer, thinker, doubter etc. There is no kart¡ or 
bhokt¡ without the puruÀa, but as we have been seeing, the puruÀa exists independently 
of kart¡ or bhokt¡. PuruÀa and prak¤ti together are the cause of saÆs¡ra. 

BUT FOR THE PRAKÎTI THERE WOULD BE NO SAêSËRA 

áa´kara says here that if prak¤ti has not modified to become the physical body, 
senses, world, the various attributes of the mind like pain and pleasure, and if there is no 
conscious being to experience all of them, there is no saÆs¡ra at all. That is why in 
sleep there is no experience of saÆs¡ra, and also why sleep is very inviting. If prak¤ti 
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had not undergone these changes, there would be no world, no senses to report it. 
PuruÀa must also be there, otherwise there is no conscious being, but then, what kind of 
connection can there be between the two? The nature of the puruÀa is asa´gatva, not 
being connected to anything. Between puruÀa, consciousness, and the mind, for 
example, what is the connection? A v¤tti in consciousness is like a whiff of cloud 
hanging in space. It leaves no trace upon consciousness but at the same time has no 
being of its own. Then again, the v¤tti is inert. 

THE CONNECTION BETWEEN THE PRAKÎTI AND PURUâA IS MITHYË 

Between the conscious puruÀa and the v¤tti, a modified form of inert prak¤ti, 
what connection can there be? Therefore, áa´kara says that the connection is due to 
avidy¡ and is thus mithy¡. The whole thing is superimposed. Because they are 
connected by avidy¡, whatever happens in the antaÅ -kara¸a seems to be happening to 
me, and thus, there is saÆs¡ra. PuruÀa accounts for gaining the experience of knowing 
etc., and prak¤ti accounts for what we experience. It is a perfect set up for a life of 
saÆs¡ra. 

Now áa´kara asks another question. What is this so called saÆs¡ra? He 
describes it as the acute experience of sukha-duÅkha. The one who enjoys saÆs¡ra is 
called a saÆs¡r¢, and therefore, it seems, the puruÀa becomes a saÆs¡r¢. How does this 
puruÀa who is a conscious being, unconnected to anything, become a saÆs¡r¢? 

{…÷Ø˚π…& |…EfiÚ i…∫l……‰  Ω˛ ¶…÷Å‰Û |…EÚfi i…V……x…¬ M…÷h……x…¬* 
EÚ…Æ˙h…∆ M…÷h…∫…ÉÛ…‰%∫™… ∫…n˘∫…t…‰ x…V…x®…∫…÷**21** 
puruÀaÅ prak¤tistho hi bhu´kte prak¤tij¡n gu¸¡n  
k¡ra¸aÆ gu¸asa´go'sya sadasadyonijanmasu Verse 21 

 Ω˛ hi — because; {…÷Ø˚π…& |…EfiÚ i…∫l…& puruÀaÅ prak¤tisthaÅ — the puruÀa (enjoyer, j¢va)1  
obtains in prak¤ti; |…EfiÚ i…V……x…¬ M…÷h……x…¬ prak¤tij¡n gu¸¡n — the attributes born of prak¤ti; 
¶…÷Å‰Û bhu´kte — (he) enjoys; +∫™… M…÷h…∫…ÉÛ& asya gu¸asa´gaÅ  — his attachment to the 
attributes; ∫…n˘¬-+∫…n˘¬-™……‰ x…-V…x®…∫…÷ sad-asad-yoni-janmasu — for births in higher and 
lower wombs; EÚ…Æ˙h…®…¬ k¡ra¸aÆ — (is) the cause 

                                                 
1 Here the word puruÀa refers to the j¢va as áankara says: 
{…÷Ø˚π…&, ¶……‰HÚ…, |…EÚfi i…∫l…&—|…EÚfii……Ë + ¥…t…ôÙI…h……™……∆ EÚ…™…«EÚ…Æ˙h…∞¸{…‰h… {… Æ˙h…i……™……∆ Œ∫l…i…& |…EÚfi i…∫l…&—|…EÚfi i…®…¬ 
+…i®…¶……¥…‰x… M…i…& <i™…‰i…i…¬* ∂……0 ¶……0** 
The puruÀa, the enjoyer obtains in the prak¤ti, which is of the nature of ignorance and 
takes himself to be the (modification of the) prak¤ti.  
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Because puruÀa (enjoyer, j¢va) obtains in prak¤ti, (he) enjoys the 
attributes born of prak¤ti. His attachment to the attributes is the cause for 
births in higher and lower wombs.  

BECAUSE OF IGNORANCE, THE JÌVA BECOMES A SAêSËRÌ  

The puruÀa, the kÀetrajµa, obtains in the prak¤ti, which has undergone change to 
become the physical body, the sense organs and mind, and indeed the world. Just 
because he obtains in the prak¤ti, he does not become a saÆs¡r¢. For that, one must take 
the prak¤ti as the svar£pa of ¡tm¡. Even though he is asa´ga and not really involved 
with anything, because of ignorance he identifies with the mind-sense-body complex and 
takes himself as the bhokt¡ and kart¡. Then, because prak¤ti has become the ¡tm¡ for 
him, he enjoys, bhu´kte, the various conditions of the mind like sukha-duÅkha, that are 
born of prak¤ti. He does not experience them as this happiness or this pain but as ‘I am 
happy. I am in pain.’ Because of an association due to avidy¡ alone, he takes the sukha-
duÅkha experiences as himself. There are further delusions, áa´kara says, like, ‘I am 
deluded, I am a scholar.’ 

The basic cause for these delusions is avidy¡. But what is the immediate cause for 
assuming a particular incarnation? Why does this physical body have certain problems 
and not others? Why this parentage and not another? There must be some particular 
cause aside from the general cause of avidy¡. There should be another level of 
cause-effect and that level is what is called karma. The unique set of causes, because of 
which a particular body is born, is called yoni. Some like the Gods, are born of pure 
pu¸ya, sadyoni , others, like the animals, of pure p¡pa, asadyoni . A human being is 
born of a mixture of pu¸ya and p¡pa, and thus, is sad-asad-yoni. Because of pu¸ya, a 
human being enjoys the faculty of choice. This is general. Then, there are other 
particular endowments and comforts that are accounted for by an individual's pu¸ya. 
The cause for these is his association with the gu¸as. 

IGNORANCE IS THE CAUSE OF SAêSËRA 

The root of this attachment to the gu¸as  is the notion that one is the body and 
because of that there is kart¤tva. Then, because the prak¤ti-gu¸as are taken as oneself, 
the desire for sukha etc., is taken as oneself. In order to become a sukh¢, there is already 
a conclusion that he is not a sukh¢, and that conclusion is due to avidy¡. He can act to 
accomplish this sukha, either in keeping with dharma, in which case he gathers pu¸ya, 
or by circumventing dharma, and thereby gathering p¡pa. Either way, this pu¸ya-p¡pa 
has to fructify, for which he must be born with another body. When he wants to become 
a sukh¢, and avoid being a duÅkh¢ he has to do karmas and because of karma-phala, 
he gains births in higher and lower wombs, sad-asad-yoni-janmasu. Therefore, this 
wheel of saÆs¡ra continues and the cause for it is association with the gu¸as, 
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gu¸asa´ga. This has to be negated only by knowledge of ¡tm¡, which is attended by 
dispassion, an objective evaluation of things. 

Since the identification of the puruÀa, due to ignorance, with the modifications of 
the gu¸as, is called saÆs¡ra, it is clear that saÆs¡ra does not belong to the puruÀa 
who is ¡tm¡. Prak¤ti cannot have saÆs¡ra because it has no bhokt¤tva. Only ¡tm¡ can 
be a bhokt¡, because it alone is conscious; but being asa´ga and nirgu¸a how does 
¡tm¡ become the bhokt¡ with reference to the gu¸as of prak¤ti? It is only because of 
identifying himself with them due to avidy¡. The negation of saÆs¡ra takes place when 
this false identification resolves in the wake of knowledge. 

KNOWLEDGE OF THE PURUâA FREES YOU FROM SAêSËRA 

Therefore, knowledge of the puruÀa is necessary and that is given in this verse. 

={…p˘üı…x…÷®…xi…… S… ¶…i……« ¶……‰HÚ… ®…Ω‰˛∑…Æ˙&* 
{…Æ˙®……i®…‰ i… S……{™…÷HÚ…‰ n‰˘Ω‰˛%Œ∫®…x{…÷Ø˚π…& {…Æ˙&**22** 
upadraÀ¶¡numant¡ ca bhart¡ bhokt¡ mahe¿varaÅ 
param¡tmeti c¡pyukto dehe'sminpuruÀaÅ paraÅ Verse 22 

={…p˘üı… upadraÀ¶¡ — ultimate seer; +x…÷®…xi…… anumant¡ — permitter; S… ¶…i……« ca bhart¡ 
— sustainer; ¶……‰HÚ… bhokt¡ — enjoyer; ®…Ω‰˛∑…Æ˙& mahe¿varaÅ — limitless Lord (creator); 
{…Æ˙®……i®…… S… =HÚ& < i… param¡tm¡ ca uktaÅ iti —— and called ‘limitless self’; n‰˘Ω‰˛ +Œ∫®…x…¬ 
+ {… dehe asmin api — in this body also; {…÷Ø˚π…& puruÀaÅ — the person; {…Æ˙& paraÅ — 
limitless 

The ultimate seer, permitter, sustainer, enjoyer, limitless Lord (creator), 
and also called ‘limitless self,’ is the person who is limitless, in this body. 

This puruÀa is upadraÀ¶¡. A draÀ¶¡ is a seer and the prefix upa means close, so, 
he is the seer who is close. áa´kara gives an example. In a ritual, there is a yajam¡na, 
the one who is having the ritual done and who has some actions to carry out in the 
performance of the ritual. Then, there are the ¤¶viks, the officiating priests who do the 
ritual. Besides these there is another person sitting there who knows exactly how the 
ritual is to be performed but does not do anything himself. Though he remains very close 
to all the activity, he does  not perform any action. Similarly, the puruÀa is not active 
himself but in his presence all activities of the physical body, mind and senses take 
place. The prefix upa is important here because it indicates that puruÀa is never away. 
That is why, elsewhere it is called ¿rotrasya ¿rotram , ear of the ear etc. Its presence is 
there behind all the senses, organs of action, and the mind without itself performing any 
action. This is ¡tm¡. 
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A second meaning for the word upadraÀ¶¡ is the seer who is close in the sense of 
innermost. The physical body is a seer in the sense that the sense of touch pervades it 
and it can detect heat and cold etc. Similarly, the eye as a sense organ is a seer. The mind 
is the seer of the senses, without which they cannot function. But the one who sees the 
mind is the real seer, because of which the mind senses, etc., all see. That is the final seer 
beyond whom there is no seer and who is called upadraÀ¶¡. A third meaning is the one 
who lights up the knower, knowledge, and known, jµ¡t¡, jµ¡na and jµeya, because it is 
always near and at the same time, the seer of everything. All meanings are equally 
applicable. 

Anumant¡ is the one who is the permitter, the one who approves. Whatever the 
mind does, ¡tm¡ is satisfied. Being fullness by nature, it never lacks and is always 
relaxed and happy, no matter what changes the mind is undergoing. Secondly, while 
¡tm¡ performs no action, it is as though an accomplice to all the activities of the mind, 
senses and body because without ¡tm¡ none of them can be active. The third meaning 
given by áa´kara for anumant¡ is the one who supports all the activities of the body, 
mind and senses by lighting them up. It does not stand opposed to anything but is the 
great permitter, the one who does not resist at all. If the mind is restless ¡tm¡ will light 
up the restlessness. When the mind is pleased, it will light up the pleased mind. It is not 
against any condition because its nature is luminosity like the sun. 

Bhart¡ is the one who sustains. The body, mind and senses exist and are 
conscious due to ¡tm¡. The eyes function as instruments of sight and the ears as 
instruments of hearing because of ¡tm¡. It gives existence not only to this body but to 
the entire prak¤ti. That prak¤ti, which is the cause of everything, is sustained by the 
puruÀa who is caitanya-¡tm¡. This consciousness is the sustainer of not only this 
body-mind-sense complex but of the entire creation. 

Bhokt¡ means the one who finally enjoys everything, being the very svar£pa of 
the bhokt¡. If aha´k¡ra is the bhokt¡, puruÀa is the one that sustains that bhokt¡. 
Another meaning is, the one who devours everything, saÆhara¸a-kart¡. Everything is 
dissolved in deep sleep, except puruÀa and also at the dissolution of the entire creation, 
everything is resolved into the puruÀa. All the n¡ma-r£pas are resolved into the 
prak¤ti-up¡dhi, which is rooted in the puruÀa. Therefore, puruÀa is called bhokt¡, the 
devourer, saÆhara¸a-kart¡. 

Mahe¿varaÅ  is the one who is limitless and is Ì¿vara, mah¡n ca asau ¢¿varaÅ, in 
whose presence alone all activities take place. Ì¿vara is also the creator; thus the puruÀa 
with the prak¤ti is not only the sustainer–bhart¡, the dissolver–saÆhara¸a-kart¡ and 
the enjoyer–bhokt¡, but also the creator of all this as the nimitta-k¡ra¸a. 

In the ¿ruti, this puruÀa is also called param¡tm¡, the one who is limitless and 
who is the self. KaivalyopaniÀad  says, ‘Knowing param¡tm¡ he becomes 
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param¡tm¡.’1 He is also the one who obtains in this physical body, dehe asmin 
puruÀaÅ, and is limitless, para, being the very basis of prak¤ti. Being limitless there is 
only one self, not many in spite of the fact that there are many physical bodies. This 
puruÀa who is the sustainer, destroyer and creator of the entire creation is param¡tm¡ It 
is limitless and it is ‘I.’ 

Thus puruÀa who is ‘I,’ the one who dwells in this body and is fullness, p£r¸a, is 
also the ultimate seer–upadraÀt¡, the great permitter–anumant¡, and the sustainer, 
destroyer and creator of all this –bhart¡ bhokt¡ mahe¿varaÅ . 

™… B¥…∆ ¥…‰ k… {…÷Ø˚π…∆ |…EfiÚÀi… S… M…÷h…Ë& ∫…Ω˛* 
∫…¥…«l…… ¥…i…«®……x……‰% {… x… ∫… ¶…⁄™……‰% ¶…V……™…i…‰**23** 
ya evaÆ vetti puruÀaÆ prak¤tiÆ ca gu¸aiÅ saha 
sarvath¡ vartam¡no'pi na sa bh£yo'bhij¡yate Verse 23 

™…& yaÅ — the one who; {…÷Ø˚π…®…¬ |…EfiÚ i…®…¬ S… puruÀam prak¤tim ca — puruÀa and prak¤ti 
M…÷h…Ë& ∫…Ω˛ gu¸aiÅ saha — along with its attributes; B¥…®…¬ ¥…‰ k… evam vetti — knows in this 
manner; ∫…¥…«l…… sarvath¡ — in all ways; ¥…i…«®……x…& + {… vartam¡naÅ api — even though 
engaged; ∫…& saÅ — he; ¶…⁄™…& bh£yaÅ — again; x… + ¶…V……™…i…‰ na abhij¡yate  — is not 
born  

The one who knows in this manner, puruÀa, and prak¤ti along with its 
attributes, even though engaged in all ways, he is not born again. 

THE ONE WHO KNOWS THE PURUâA AND PRAKÎTI IS NOT 
BORN AGAIN  

The one who knows this puruÀa as just described is not reborn because he knows 
that ¡tm¡ is not subject to time. Generally, when one knows something, there is the 
object of knowing, jµ¡na-karma and the agent of knowing, jµ¡na-kart¡. Whenever a 
verb is used, as it is here, there must be an action and if there is an action, there must be 
an agent. For that action, there will also necessarily be an object if the verb is transitive. 
The verb ‘to know’ is transitive and thus, there is the one who knows and the object of 
such knowledge. If one knows ¡tm¡, does ¡tm¡ become an object of knowledge entirely 
different from the knower? If so, who is the knower? How can I be the knower when the 
object of my knowledge is myself? This is why, it is more accurate to say that with 
reference to ¡tm¡, there is no ignorance, because knowledge of ¡tm¡ has removed that 
ignorance. Once the ignorance has gone, ¡tm¡ is revealed as upadraÀ¶¡ anumant¡ 

                                                 
1 KaivalyopaniÀad – 27 
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bhart¡ bhokt¡ mahe¿varaÅ param¡tm¡. All these words are meaningful to me as the 
truth of myself. 

Not only does he know the puruÀa in this way, he also knows prak¤ti, along with 
its gu¸as, properties. As we have seen, prak¤ti accounts for the body-mind-sense 
complex, k¡rya-kara¸a-sa´gh¡ta. The one who knows prak¤ti and its gu¸as and 
knows puruÀa as upadraÀ¶¡ etc., even though engaged in an activity, sarvath¡ 
vartam¡naÅ api, is not born again, na sa bh£yaÅ abhij¡yate. If he is a king, he may 
continue to rule, like Janaka; if he is a s¡dhu he may teach or not; if he is a g¤hastha 
he may remain with his family or walk out like Y¡jµavalkya. After gaining this 
knowledge, he may live any type of life but the karmas done in living that life do not 
touch him at all. Once his body has fallen, he does not assume a birth in another form 
because he knows that he has no form and is free from time.  

HE IS FREES FROM ALL KARMAS AND THEREFORE, IS NOT 
BORN AGAIN  

While he remains in this body his pr¡rabdha-karma takes over and whatever is 
there, will occur without any interference from his will. There is no ad¤À¶a-phala of 
these actions for him because there is no agent performing the actions, to whom the 
results can accrue. The past accumulated karmas, saµcita-karma, have already gone 
with the negation of the kart¡ All that remains is the pr¡rabdha-karma, which will 
naturally get exhausted. The one who recognises that the nature of the puruÀa, the ¡tm¡, 
is actionlessness and that the prak¤ti performs action, is freed from all karma and 
therefore, has no rebirth. 

AN OBJECTION: THE SAØCITA-KARMAS CANNOT BE DESTROYED 

THEREFORE, HE WILL BE BORN AGAIN 

An argument can be put forth that before knowledge there was a good amount of 
karma gathered in this life for which he would have to take, if not many, at least one 
birth to exhaust. Then, there is the vast amount of saµcita-karma accumulated in 
countless prior births. These cannot be destroyed without fructifying because they have 
already been initiated. Once an action is performed there is bound to be a result. Even 
though he has knowledge, because of pr¡rabdha-karma he continues to live. Extending 
the same logic to the saµcita-karma that he has already accumulated, should he not reap 
their results? What is the difference between his pr¡rabdha-karma, which keeps him 
going and the other karmas that he did before? If the pr¡rabdha-karma can keep his 
body going then, saµcita-karma should bring him a new body. Then again, whatever he 
did in this life before knowledge should be accounted for and even what he does after the 
knowledge will produce some result for which a birth is required. 
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IF KARMA IS DESTRO YED WITHOUT RESULTS WHY SHOULD ONE DO KARMA? 

If karma can be destroyed without producing a result, why should anyone do any 
karma? If you say that sometimes it produces a result and sometimes it destroys itself, 
that undermines belief in the ¿¡stra, which says that for a specific karma there is a 
specific result. The kart¡ must necessarily believe that he will enjoy the karma-phala 
in order to have ¿raddh¡ in the ¿¡stra. Further, the entire karma-k¡¸·a-¿¡stra would 
become useless if karma can be destroyed without producing a result. 

ANSWER:  áËSTRA ALONE IS THE PRAMËÛA FOR THIS 

Our answer to this lies only in the ¿¡stra. The very ¿¡stra that tells us about 
unseen results in the form of pu¸ya-p¡pa also says, ‘His karmas are destroyed in that 
vision of the limitless, kÀ¢yante c¡sya karm¡¸i tasmin d¤Àte par¡vare.’ 1 And the sm¤ti 
says ‘The fire of knowledge destroys all karmas , jµ¡n¡gniÅ bhasmas¡t kurute.’2 Once 
he comes to know that ¡tm¡ is Brahman, all the karmas are destroyed and he is not 
reborn. áruti also says, ‘The one who knows Brahman is Brahman  itself, brahma 
veda brahma eva bhavati.’3  Since Brahman  is nitya, there is no possibility of being 
born for the one who knows this as the truth of himself because he is not within the 
scope of time. And it says ‘The knower of Brahman  gains the limitless, brahmavid 
¡pnoti param.’4 Being limitless, he has no form that can take a birth, nor is there any 
place where he is not, to be born therein. The destruction of all karmas  for the one who 
knows himself as Brahman  is stated everywhere in the ¿ruti and also here in the G¢t¡. 
When the ¿¡stra says that, sarva-karm¡¸i , all karmas , are destroyed, there is no reason 
to restrict the meaning to only the karmas done after knowledge. When there is no basis 
for restricting the meaning, sarva-karm¡¸i means, literally, all karmas. 

KARMA-PHALAS ARE ONLY FOR THE KARTË 

Reasoning also supports this. All karma and karma-phalas are for the one who 
has ignorance. With that as a basis, there is a kart¡, the aha´k¡ra, who performs 
various karmas that are the causes for new births for him. Only for the one who has the 
notion, ‘I am the doer,’ do the karmas produce results in the form of a birth, and the 
experiences gained through that. But the karmas done without that notion do not 
produce any results. Such karmas can produce a d¤À¶a-phala, an immediate seen result, 
but no unseen result, ad¤À¶a-phala, in the form of pu¸ya-p¡pa. They have to accrue to 
the kart¡ and when that kart¡ is not there, there can be no ad¤À¶a-phala. 

                                                 
1 Mu¸·kopaniÀad – 2-2-8 
2 G¢t¡  – 4-37 
3 Mu¸·kopaniÀad – 3-2-9 
4 Taittir¢yopaniÀad – 2-1 
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SAØCITA -KARMAS AND PR ËRABDHA-KARMAS ARE NOT SIMILAR  

Further, he answers the argument that since pr¡rabdha-karma is not destroyed 
because it has already begun, the saµcita-karma, which has also been initiated, would 
also not be destroyed. This physical body is like a released arrow. If the person becomes 
a jµ¡ni, then, like an arrow that has already released, continues on its trajectory even 
though he has no identification with it. The human body is meant for mokÀa. Once that 
is achieved, how long it travels after that depends upon its momentum, the karmas that 
have brought this body into being. When that is exhausted, then alone it stops. Even 
though its purpose is accomplished and its existence is no longer really necessary, still, 
the karma that has brought the body into being will run its course because knowledge 
can only destroy an error, not an empirical reality. Knowledge that the sun does not rise 
does not destroy the perception of it rising in the eastern sky. It does, however, destroy 
any wrong conclusion born of ignorance. Nor will knowledge of a mirage destroy the 
appearance of the mirage because the causes for that belong to Ì¿vara. Knowledge need 
not destroy these appearances either because it has already destroyed their reality. They 
are recognised as being mithy¡. Once the reality of the creation is destroyed, the reality 
of duality is destroyed. That does not mean the perception of duality is destroyed, nor 
does it need to be. If the duality were real, it could not be destroyed either. The so called 
duality is destroyed because the truth of the object known, jµeya, the instrument of 
knowledge, jµ¡na, and the knower, jµ¡t¡, are all revealed as one paraÆ brahma. All 
the three continue to exist but their reality, and hence the reality of their division, has 
been falsified. It does not and need not destroy the jµ¡t¡, jµ¡na, and the jµeya. This 
body, brought into being by karma, will continue as it was before knowledge, 
undergoing experiences until the force of that karma is exhausted. 

What about saµcita-karma? That karma is in the name of the kart¡, who has 
been dismissed by knowledge, and therefore, it has no place to which it can fasten itself. 
They are like the actions done in a dream. Once the person wakes up he is no longer 
accountable for them. áa´kara uses another example to illustrate this. Suppose an arrow 
is not released because the archer has lost interest in shooting. What will happen? The 
arrow has no more targets to reach. Similarly, these various karmas, which have their 
basis in the kart¡, who is negated by knowledge, are also negated. They are rendered 
incapable of producing any birth etc. Therefore, when the physical body of the wise man 
falls, he is not reborn. 

v™……x…‰x……i®… x… {…∂™…Œxi… E‰Ú S…n˘…i®……x…®……i®…x……* 
+x™…‰ ∫……ÇÛ¨‰x… ™……‰M…‰x… EÚ®…«™……‰M…‰x… S……{…Æ‰˙**24** 
dhy¡nen¡tmani pa¿yanti kecid¡tm¡nam¡tman¡ 
anye s¡´khyena yogena karmayogena c¡pare  Verse 24 
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v™……x…‰x… dhy¡nena — by contemplation; +…i®… x… ¡tmani — in the mind; {…∂™…Œxi… E‰Ú S…i…¬ 
pa¿yanti kecit — some see; +…i®……x…®…¬ ¡tm¡nam — the self; +…i®…x…… ¡tman¡ — with self 
(the prepared mind); +x™…‰ anye — others; ∫……ÇÛ¨‰x… ™……‰M…‰x… s¡´khyena yogena — by 
knowledge; S… +{…Æ‰̇ ca apare — and others; EÚ®…«-™……‰M…‰x… karma-yogena — by karma-
yoga 

By contemplation in the mind some see the self with the self (the 
prepared mind), others by knowledge and others by karma-yoga. 

THE MEANS FOR MOKâA 

áa´kara introduces this verse saying that regarding the vision of ¡tm¡, ¡tma-
dar¿ane, there are many optional methods and these are cited here. áa´kara's use of the 
word dar¿ana, vision, is important and deliberate. The context is a dialogue in 
B¤had¡ra¸yakopaniÀad  between Y¡jµavalkya and his wife Maitrey¢. He has decided 
to distribute his wealth to his two wives and live a life of sanny¡sa for the purpose of 
gaining mokÀa. Maitrey¢ asked him whether with all the wealth he was leaving her, she 
could also gain mokÀa;  and he responded that there was no hope of getting mokÀa by 
wealth. Then she asked him for the means for mokÀa.  

áRAVAÛA, MANANA AND NIDIDHYËSANA 

First, he makes her understand that love for anything is for one's own sake, and 
finally, it is the self that is the most beloved. Therefore, he tells her, ‘Indeed, my dear, 
¡tm¡ has to be seen, ¡tm¡ v¡ are draÀ¶avyaÅ .’1 DraÀ¶avya, it has to be seen, means, it 
has to be known clearly as if it were seen. For that what should be done? How am I to 
see myself? Since any known means of knowledge is inappropriate to know oneself, the 
knower, Y¡jµavalkya says, ‘Indeed, my dear, ¡tm¡ has to be listened to, ¡tm¡ v¡ are 
¿¤otavyaÅ.’ Listening, in the context, is inquiry into the ved¡nta-¿¡stra with the help of 
a teacher. Since I am here already, ¡tm¡ cannot be gained unless it is in terms of 
knowledge, and therefore, this pram¡¸a is necessary. After listening, there can be 
doubts put forth by my own intellect or by others. A Buddhist will say that ¡tm¡ is 
¿£nya and I have to see for myself, very intimately, how that is wrong; otherwise it is 
my doubt also. Anything that is said against the vision of the ¿ruti, which I have to come 
to understand by proper ¿rava¸a, has to be very closely analysed and met with. 
Therefore, Y¡jµavalkya says ‘Indeed, my dear, the self is to be reflected upon, ¡tm¡ v¡ 
are mantavyaÅ .’ Then, even if everything is very clearly understood, the orientation  that 
one is the body can still remain. This has been there for countless births, so that, even 
though I know that I am not the body, being hostage to the past, the orientation does not 

                                                 
1 B¤had¡ra¸yakopaniÀad – 2-4-5 
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immediately get corrected. This knowledge is what we call knowledge with obstructions, 
sa-pratibandhaka-jµ¡na. Therefore, I have to contemplate upon this pratyag¡tm¡ that 
was unfolded by the ¿¡stra. Y¡jµavalkya says, ‘Indeed, my dear, the self is to be 
contemplated upon, ¡tm¡ v¡ are nididhy¡sitavyaÅ.’ It is to be done purely for the sake 
of removal of obstructions. How long? How do you know when to stop eating? This is 
the same. It will stop itself, you need not exercise your will to stop it. 

SOME PEOPLE REQUIRE NIDIDHYËSANA  

This is the contemplation that is talked of in this verse when he says, ‘By 
contemplation some see the self, dhy¡nena pa¿yanti kecid ¡tm¡nam.’ Again the word 
‘see,’ pa¿yanti, is used. Contemplation is specifically mentioned here because it is very 
rare for a mumukÀu not to require it. Every person has obstructions to knowledge and 
the majority have to spend time in contemplation upon pratyag¡tm¡ being 
sat -cit-¡nandaÆ brahma. áa´kara describes nididhy¡sana here as resolving the 
sense organs from the sense objects into the mind, and the mind into pratyag¡tm¡, 
which is nothing but consciousness, and dwelling upon that with a single-pointedness. 
That is dhy¡na. As an illustration of how it is to be done, he says that one should 
meditate without moving from that which is contemplated upon, just as a crane with its 
beak in the water waiting for something to move, or like the mountains on the earth 
standing motionless, seems to meditate. 

Dwelling upon pratyag¡tm¡ can be two-fold. As you see any object, either 
perceptually or in your mind, you turn your attention towards pratyag¡tm¡ who is 
¿¡kÀ¢. This is d¤Àya-anuviddha-savikalpa-dhy¡na. Then you bring in words that are 
true to the nature of pratyag¡tm¡, like caitanya, p£r¸a, and see how meaningful they 
are for you. This is ¿abda-anuviddha-savikalpa-dhy¡na. How I can be p£r¸a? If I am 
the body or a thought I cannot be p£r¸a. In order to meditate upon ¡tm¡, you first have 
to know what ¡tm¡ is, and that knowledge is gained from the ¿¡stra. Meditation will not 
reveal ¡tm¡ because the meditator is ¡tm¡, and therefore, whatever you know about 
yourself will be the ¡tm¡ that is meditated upon. So, ¿rava¸a is not an option here at all. 
Because of that alone, these words are meaningful. We meditate purely for the removal 
of obstructions to our clear understanding of ¿¡stra, and therefore, it is a part of 
¿rava¸a. The dhy¡na mentioned here is not up¡sana or prayer. That is something 
entirely different and is meant for gaining a steadiness of mind and a certain grace. 
Because Bhagav¡n has said, ‘They see the self by the self (prepared mind), ¡tman¡ 
¡tm¡naÆ pa¿yanti,’ dhy¡na here is nididhy¡sana. 

If dhy¡na is taken as sagu¸a-brahma-up¡sana, then áa´kara says, it is like the 
flow of oil. As a ribbon of oil consistently flows from one vessel to the other, so too, in 
dhy¡na there is the consistent undisturbed flow of the same v¤tti or v¤ttis that belong to 
the same species, saj¡t¢ya-v¤tti-prav¡ha. This can be japa or any type of meditation 
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upon Ì¿vara. This is also dhy¡na, and can precede nididhy¡sana, if necessary, in order 
to steady the mind. Along with this, he continues to do ¿rava¸a. 

Ëtmani  means, in the buddhi. There, they see the p£r¸a-¡tm¡, which means they 
recognise ¡tm¡ as being p£r¸a. By seeing one by one that it is free from any particular 
limitation—like being a seer, hearer, thinker, etc., free from all doership, enjoyership, 
etc., and is pure existence, pure consciousness, and limitlessness—they see the p£r¸a-
¡tm¡. All this they see, as it was taught with a mind, ¡tman¡, that is well-prepared. 
Ëtm¡ is not an object of the buddhi by its very nature, and therefore, cannot be seen as 
we literally understand it. All you have to do is, to negate all the notions about the ¡tm¡ 
and recognise the implied meaning, lakÀy¡rtha, of the words revealing the nature of 
¡tm¡. Thereby the notions of being limited, happy, sad, etc., are negated. In 
contemplation we bring in the opposite of these notions until they finally drop off.  

IF ONE IS READY ONLY VICËRA IS REQUIRED 

If one is ready, only inquiry, vic¡ra, is required. Thus Bhagav¡n says, ‘Some see 
the self by knowledge... ¡tm¡naÆ pa¿yanti ... kecit s¡´khyena yogena’ By ¿rava¸a 
alone they know the reality of puruÀa and prak¤ti, and are liberated by that knowledge. 
They have no other problem. 

Since karma-yoga is mentioned separately in this verse, we have to understand 
these people as sanny¡s¢s or qualified people who do not have any obstruction in 
gaining this knowledge. That means, there is discriminating capacity, viveka, dispassion 
or objectivity, vair¡gya, and all the other qualifications like ¿ama, dama, etc. Then you 
have an ideal situation for gaining this knowledge. All you have to do is ¿rava¸a. 
áa´kara says, such a person sees the self as eternal, distinct from the properties of the 
gu¸as—sattva, rajas  and tamas, and in the form of a witness of their k¡rya. When he 
begins to yawn, he sees it as an effect of tamas, when he is agitated, that is rajas and 
when he is very appreciative or contemplative, it is sattva. Since these are seen by him, 
it is clear that he is distinct from all of them. Ëtm¡ does not yawn, much less does it get 
agitated or become quiet. It is always quiet, in fact, it is free from any change. All the 
three gu¸as are seen expressing as qualities of the antaÅ -kara¸a. Not only that, they 
account for the entire creation. The five gross elements, paµca-bh£tas are born of 
tamas of the subtle elements, which is why they are inert, ja·a. The organs of action 
and the pr¡¸a are born of rajas; and organs of perception, jµ¡nendriyas  and antaÅ -
kara¸a are born of sattva. Then, there  are different v¤ttis brought about by these gu¸as. 
Ëtm¡ is the witness of all these various products of the gu¸as, which amounts to the 
entire creation. And it is nitya, which means it does not come into being. Ëtma-
caitanya is always a witness, s¡kÀ¢, with reference to something to be witnessed; in and 
of itself, it is of the nature of pure consciousness. And being distinct from all the gu¸as, 
they do not bind him at all. This viveka is called s¡´khya. 
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Since the next one is karma-yoga, this one and the one who must also do 
contemplation, nididhy¡sana, should be taken as sanny¡s¢s. They have nothing else to 
do but ¿rava¸a, manana, and nididhy¡sana. Among them are those who have 
obstructions, and those who do not. Those who have a strong orientation of being the 
body have to eliminate that obstruction in order to recognise this clearly, and therefore, 
they do nididhy¡sana. Those who do not, need only inquiry, ¿rava¸a and manana. 

SOME REQUIRE KARMA-YOGA 

Then, there are those who require antaÅ-kara¸a-¿uddhi, and for that the means is 
karma-yoga. They may also be doing ¿rava¸a and manana but in addition, they 
continue to perform karma, offering all their actions and the results of the actions to the 
Lord. How can karma-yoga be the means for seeing the ¡tm¡? It helps to prepare the 
mind, so that in time they will see. Karma-yoga is not an alternative path. Those who do 
karma-yoga also have to pursue knowledge. That must be always emphasised. Their 
karma is an offering to Ì¿vara because it is not motivated by their own likes and dislikes 
but by the situation. Then, when the results come, they are received as coming from 
Ì¿vara. Thus, likes and dislikes get neutralised, and with their obstructions removed, 
knowledge takes place.  

Both, the sanny¡s¢ and the karma-yog¢, have to understand the ¿¡stra's vision of 
¡tm¡, and both suffer from the orientation of being the body, which is the opposite of 
what they have understood, vipar¢ta-bh¡van¡. Therefore, there is no option in ¿rava¸a, 
manana and nididhy¡sana. The ‘object’ of seeing, dar¿ana, is ¡tm¡, whose nature is 
sat -cit-¡nandaÆ  brahma. This can only be seen in the intellect as the content of every 
thought. As in all the notes of a flute, the sound of the flute is recognised, similarly in 
every v¤tti, you recognise param¡tm¡.  

Because he says, they see, pa¿yanti, it implies that param¡tm¡ itself is 
recognised by a v¤tti. But it is not like the v¤tti with, which a pot etc., is recognised. 
This v¤tti itself has no form, it is the akha¸da-¡kara-v¤tti, and thus, the content of this 
v¤tti can assume any form. Consciousness is present in every cognition, and if you see 
that this limitless consciousness is ‘I,’ that recognition eliminates all the limitations from 
consciousness. Having destroyed the ignorance with reference to ¡tma-caitanya being 
limitlessness, that v¤tti also goes away.  

THOSE WHO DO JUST WHAT THEY ARE TOLD, áRUTIPARËYAÛËé 

Then, there are others who have no viveka. They do not know what is ¡tm¡ and 
an¡tm¡, and when you try to teach them, they do not understand; yet  they want mokÀ¡. 
For them, we advise various disciplines to prepare the mind. Those who follow such 
advice are called ¿rutipar¡ya¸as, those whose commitment is to what they have been 
told. The teacher who gives the advice may be a great ved¡nt¢ but if he finds the student 
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does not have adequate intellectual discipline to understand the ¿¡stra, he will advise 
him to study grammar or logic, and then teach him later. Or he may require some 
up¡sana or aÀ¶¡´ga-yoga to steady his mind. This is told in the following verse. 

+x™…‰ i¥…‰¥…®…V……x…xi…& ∏…÷i¥……x™…‰¶™… ={……∫…i…‰* 
i…‰% {… S…… i…i…Æ˙xi™…‰¥… ®…fii™…÷∆ ∏…÷ i…{…Æ˙…™…h……&**25** 
anye tvevamaj¡nantaÅ ¿rutv¡nyebhya up¡sate 
te'pi c¡titarantyeva m¤tyuÆ ¿rutipar¡ya¸¡Å Verse 25 

+x™…‰ i…÷ anye tu — but others; B¥…®…¬ +V……x…xi…& evam aj¡nantaÅ  — not knowing in this 
manner; +x™…‰¶™…& ∏…÷i¥…… anyebhyaÅ ¿rutv¡ — having heard from others (their teachers); 
={……∫…i…‰ up¡sate — follow; i…‰ + {… S… te api ca — and they also; ∏…÷ i…{…Æ˙…™…h……& 
¿rutipar¡ya¸¡Å  — who are committed to what they have heard; ®…fii™…÷®…¬ m¤tyum — 
death; + i…i…Æ˙Œxi… B¥… atitaranti eva — indeed cross  

But others, not knowing in this manner, having heard from others (their 
teachers), being committed to what they have heard, follow, and indeed, 
they also cross death.  

Tu is to distinguish this type from the three that were mentioned in the previous 
verse. They may be karma-yog¢s or even sanny¡s¢s but the pursuit of knowledge is not 
possible for them. Since the pursuit of knowledge is necessary, how should you advise 
them in order to make them qualified to do vic¡ra? If they do not have the type of mind 
capable of enquiring into ¡tm¡ and an¡tm¡, they are advised to follow what they have 
heard from their teachers. Here ‘what they have heard’ should be taken as the advice of 
the teacher. Often, the advice may not seem to have any connection with ¡tma-jµ¡na. If 
he/she is asked to do a particular ¡sana daily, that may keep the body fit, but how, one 
may wonder, is it going to help the person in listening to ¿¡stra? Or if one is put on a 
diet, or sent on a pilgrimage, or asked to do p£j¡ or japa, or up¡sana. What has that got 
to do with ¡tma-jµ¡na? Generally, the seekers are advised to do G¡yatr¢-pura¿cara¸a, 
which is repetition of the G¡yatr¢-mantra one lakh (100,000) times, the number of 
syllables in the mantra. In the G¡yatr¢-mantra, there are 24 syllables, and thus, they 
repeat it twenty four lakh (24,00,000) times. Chanting daily four to five hours, one can 
complete it in two or three years.  

Though the connection between this and ¡tma-jµ¡na is not obvious, they do it 
because they are committed to what they have heard from their teachers  
¿¤utipar¡ya¸¡Å . In time, they acquire the necessary mental discipline, and the teacher 
begins teaching. Gaining knowledge, they als o cross death—gain mokÀa. Because he has 
used the word ‘also,’ it implies how much more efficacious this is for those who have no 
obstacles. These are the discriminative ones who have no hindrance at all in 
understanding the pram¡¸a. This connects to what he said in the beginning; ‘I will teach 
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you what is to be known, knowing, which you will gain immortality, jµeyaÆ yat tat 
pravakÀy¡mi yajµ¡tv¡ am¤tam a¿nute.’ The knowledge that the kÀetrajµa-¡tm¡ is in 
reality Parame¿vara, releases you from death, and therefore, from birth—in other 
words, from saÆs¡ra. 

How is that possible? By knowledge, some would argue, you can get bound. 
Before knowing something, you would not have had a desire for it, but once you come to 
know something very desirable, you can get comp letely obsessed by it. The argument is 
that knowledge is binding because it creates desires in you. Once you have desires, you 
have to fulfil them and in trying to fulfil them, there are always obstructions. To remove 
them, you may go against dharma and incur p¡pa, the results of which have to be 
experienced. Therefore, how do you get liberated by knowledge? Knowledge is the basis 
for desire, and desire is the cause for the action, for which you must reap the result. 

The next verse is to show the reason why, by the knowledge of the identity of 
kÀetrajµa and Ì¿vara,one gains mokÀa. 

™……¥…i∫…â……™…i…‰  EÚ à…i∫…k¥…∆ ∫l……¥…Æ˙V…ÉÛ®…®…¬* 
I…‰j…I…‰j…Y…∫…∆™……‰M……k… u˘ r˘ ¶…Æ˙i…π…«¶…**26** 
y¡vatsaµj¡yate kiµcitsattvaÆ sth¡varaja´gamam 
kÀetrakÀetrajµasaÆyog¡ttadviddhi bharatarÀabha Verse 26 

™……¥…i…¬ y¡vat — as long as;  EÚ à…i…¬ ∫…k¥…®…¬ kiµcit sattvaÆ — any existent thing; 
∫l……¥…Æ˙V…ÉÛ®…®…¬ sth¡varaja´gamam  — mobile or immobile; ∫…â……™…i…‰ saµj¡yate—is born; 
i…i…¬  ¥… r˘ tat viddhi — that, may you know; I…‰j…-I…‰j…Y…-∫…∆™……‰M……i…¬ kÀetra-kÀetrajµa-
saÆyog¡t — because of the connection between the kÀetra and the kÀetrajµa;  ¶…Æ˙i…π…«¶… 
bharatarÀabha — Arjuna (foremost of the Bharatas) 

As long as any existent thing, mobile or immobile, is born, that may you 
know, Arjuna, is because of the connection between the kÀetra and the 
kÀetrajµa. 

As long as something that exists, whether mobile or immobile, is born, understand 
that birth is because of the connection between the kÀetra and kÀetrajµa. The separation, 
viyoga, between the kÀetra and kÀetrajµa is what is called mokÀa. How does this 
connection take place? The kÀetrajµa is ¡tm¡ and the kÀetra is an¡tm¡. What kind of 
association is possible between ¡tm¡ and an¡tm¡? 



Bhagavadg¢t¡ 532 

SAêYOGA BETWEEN THE KâETRA AND KâETRAJØA IS NOT 
POSSIBLE 
THE KâETRAJØA IS PARTLESS AND NOT AVAILABLE FOR ANY CHANGE 

áa´kara says, it cannot be an association like that between a rope and a pot, both 
of which have a definite form and have parts. A rope has two ends, which you can tie to 
the neck of the pot and thus bring them together. This kind of saÆyoga is not possible 
between the kÀetra and the kÀetrajµa, which part of the kÀetrajµa, which is pure 
formless consciousness, will you connect to the kÀetra? It would be like trying to attach 
space to an object. It cannot be done because it is free from parts. This kind of 
association of two different objects each having its own features is not possible for 
kÀetra and kÀetrajµa. Nor can we say that there is an association like that between the 
cloth and the threads because the cloth is the thread. Similarly, there is no association 
between kÀetra and kÀetrajµa because essentially, they are not two different things. Nor 
does the kÀetrajµa undergo a change to become the kÀetra because it is not available for 
any change. If consciousness is blue, slowly it can turn into grey but consciousness is 
formless, and thus, has no features that it can change. 

THE KâETRA IS THE OBJECT OF KNOWLEDGE AND KâETRAJØA IS THE 
SUBJECT 

The apparent association is one of superimposition 

Further, kÀetra is an object of your knowledge, and is inert; and the kÀetrajµa is 
the subject, ¡tm¡, which is pure consciousness. Between them there is no possibility of a 
connection because, as áa´kara has said elsewhere, they are opposite in nature like light 
and darkness. Yet one is mistaken for the other and the properties of one are mistaken for 
the properties of the other. The kÀetrajµa and its nature are taken as the body, and the 
attributes of the body are taken for the kÀetrajµa-¡tm¡. This apparent association is one 
of superimposition, adhy¡sa, due to avidy¡. It is purely a false cognition. When you 
say, ‘I am’ meaning the body, the existence and consciousness of the body belong to 
¡tm¡. Then again, when you say, ‘I am fat,’ etc., the properties of the body are 
superimposed upon ¡tm¡. This is all due to adhy¡sa, the cause of which is the absence 
of discrimination between the kÀetra and the kÀetrajµa. That establishes the connection 
immediately. If there is no discriminative knowledge of an oyster shell, it is mistaken for 
a piece of silver. Similarly, a rope is mistaken for a snake. Two different objects, the 
rope and snake, have seemingly become one. How? By a connection, due only to 
superimposition. Similarly, the association of kÀetra and kÀetrajµa is in the form of 
adhy¡sa, superimposition, characterised by false knowledge. It is born of ignorance. 

WITH THE HELP OF THE áËSTRA ONE SEPARATES THE KâETRA FROM THE 
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KâETRAJØA 

The ¿¡stra reveals the nature of the kÀetra and the kÀetrajµa, and with this 
knowledge, one is separated from the other. Previously, it was pointed out that the kÀetra 
is the body, the five elements, the aha´k¡ra, the organs of action, the sense organs, the 
sense objects, desire, aversion, pleasure, pain, and so on. Anything other than the 
kÀetrajµa ¡tm¡ is called kÀetra. With the help of the ¿¡stra, one separates kÀetrajµa 
from the kÀetra, like one separates the stalk from the sharp edged muµj¡ grass—with 
alertness and care. In any object, one component is kÀetra, another is kÀetrajµa. The 
name and form of the object are kÀetra, while its existence is kÀetrajµa. In the mind 
also, the v¤tti aspect is the kÀetra, and consciousness is myself, the kÀetrajµa, upon 
which the v¤tti is superimposed. Every moment the kÀetrajµa and the kÀetra are 
together and available, and therefore, have to be carefully separated. 

KÀetrajµa has to be recognised as Brahman, which is free from all the attributes 
of the up¡dhi  and which was said to be neither an existent thing nor a non-existent thing 
but the basis of all concepts of existence and non-existence. The one who recognises this 
fact also recognises that the kÀetra is born of m¡y¡ and has no real existence, like a 
wooden elephant, áa´kara says. This is a famous example to illustrate m¡y¡. While 
walking in the forest, a student saw a large elephant and cried out to his guru  who was 
with him, expecting the guru  to stop. But the guru kept walking, and walked right up to 
the elephant and started stroking it. Then the guru called to the student also to approach 
the elephant. Out of ¿raddh¡, he went towards the elephant and upon coming near it, 
discovered that it was made of wood. In the knowledge of wood, the elephant 
disappeared. This is mithy¡. An object seen in the dream, or a city that you see in the 
clouds, is also mithy¡. Once you see the truth of it, it ceases to exist as a reality. It is not 
independently existent. If you analyse the physical body, it reduces from one thing to 
another and finally just melts away in your understanding, until all that is there is 
consciousness. The whole creation is the same. It has its being in consciousness, the 
sadvastu, alone. When you see the creation, the sadvastu, the kÀetrajµa, is there; but in 
the kÀetrajµa there is no creation. 

For a person for whom this is very well ascertained, false knowledge, being 
opposed to this clear vision, goes away. He does not have the confusion of the kÀetra 
being kÀetrajµa, and the kÀetrajµa being kÀetra, and therefore, the cause for birth, 
which is the connection between the kÀetra and the kÀetrajµa is gone. It was said before 
that the one who knows what is puruÀa and what is prak¤ti along with its gu¸as ... is not 
born again, ya evaÆ vetti puruÀaÆ prak¤tiÆ ca gu¸aiÅ saha... na sa bh£yo' 
bhij¡yate . He knows that puruÀa is  paraÆ brahma. Everything is superimposed upon 
the puruÀa, which is kÀetrajµa, and there is no real connection, whatsoever, between it 
and the kÀetra, the kÀetra being mithy¡ while the kÀetrajµa is satya. For the person for 
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whom this is very clear, the cause for birth, which is false knowledge, is gone. He is 
released. 

Because the cause for saÆs¡ra is the association, saÆyoga, between the kÀetra 
and kÀetrajµa, the release from saÆs¡ra requires their disassociation, viyoga. Death 
cannot accomplish this because, in death, you are released, only from one aspect of the 
kÀetra, your physical body. There is no dissociation from the subtle body, and therefore, 
there will be rebirth. The dissociation of the kÀetra and the kÀetrajµa takes place only by 
the clear knowledge of kÀetrajµa and kÀetra. The result of this knowledge is the removal 
of ignorance and because false knowledge produced by that ignorance, also goes when 
its cause goes, saÆs¡ra goes away. This is mokÀa. 

The vision of the person, who has this knowledge, is unfolded in the following 
verse. 

∫…®…∆ ∫…¥…Êπ…÷ ¶…⁄i…‰π…÷  i…¢ˆxi…∆ {…Æ®…‰∂¥…Æ˙®…¬* 
 ¥…x…∂™…i∫¥… ¥…x…∂™…xi…∆ ™…& {…∂™… i… ∫… {…∂™… i…**27** 
samaÆ sarveÀu bh£teÀu tiÀ¶hantaÆ parame¿varam  
vina¿yatsvavina¿yantaÆ yaÅ pa¿yati sa pa¿yati Verse 27 

 

∫…¥…Êπ…÷ ¶…⁄i…‰π…÷ sarveÀu bh£teÀu — in all beings; ∫…®…®…¬ samam — the same;  i…¢ˆxi…®…¬ 
tiÀ¶hantam — remaining;  ¥…x…∂™…i∫…÷ vina¿yatsu — among the things that are perishing; 
+ ¥…x…∂™…xi…®…¬ avina¿yantam — as one who is not being destroyed; {…Æ˙®…‰∂¥…Æ˙®…¬ 
parame¿varam — the Lord; ™…& {…∂™… i… yaÅ pa¿yati — the one who sees; ∫…& {…∂™… i… saÅ 
pa¿yati — he sees  

The one who sees the Lord, remaining the same in all beings, as the one 
who is not being destroyed, among the things that are perishing, he alone 
sees. 

THE ONE WHO SEES IS THE ONE WHO SEES 

YaÅ pa¿yati saÅ pa¿yati. ‘The one who sees is the one who sees,’ is an 
expression to indicate that he sees something different from what others see. What does 
he see? He sees Parame¿vara, the one who is limitless, param, and the cause of 
everything, Ì¿vara, not an entity situated somewhere in particular but the one who 
abides as the same in all beings, samaÆ sarveÀu bhuteÀu tiÀ¶hantam . In the very 
beginning of this chapter, Bhagav¡n  said the same thing, kÀetrajµaÆ c¡pi m¡Æ viddhi 
sarvakÀetreÀu bh¡rata. Here sarvakÀetreÀu is replaced by sarvabh£teÀu  and m¡m by 
parame¿varam. The meaning is the same. The one who remains as sama, equal, 
without any attributes, in all beings, is the Parame¿vara who is unfolded by the ¿¡stra 
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as satya, that which exists and is the existence of everything in the form of jµ¡na, 
consciousness, which is ananta, limitless.  

IN ALL PERISHABLES HE IS THE IMPERISHABLE 

Then again, among all these time-bound things that are continuously getting 
destroyed, vina¿yatsu, he remains as the one who does not die, avina¿yat. The body 
dies; the mind dies as the thoughts keep dying one after the other; the whole time-bound 
existent world dies. What does not die is satya. Only an object, n¡ma-r£pa dies away, 
not the existence that sustains both its presence and its absence. When a pot exists, it 'is'; 
when it is broken, the broken pot ‘is.’ That ‘is’ is existence, which is Parame¿vara; it 
never goes away; it is always with one thing or the other. In the midst of all the things 
that get destroyed, t hat which remains not dying is Parame¿vara. Not dying, includes all 
the changes, an existent thing undergoes, death being the last one. Any existent thing is 
born–j¡yate , grows–vardhate, metamorphoses –vipari¸amate, declines –apakÀ¢yate, 
and finally dies –vina¿yati. The one that does not die among the dying, does not decline 
among the declining, does not metamorphose among the metamorphosing, does not grow 
among the growing, and among the things that are born is not born, but remains the same 
in all of them, not undergoing any change, is Parame¿vara. 

It is not another object that prevails as others keep perishing; but is like the water, 
which does not die among all the waves, which are born to grow and die. Similarly, 
among all these things, which are dying, Parame¿vara is that which does not undergo 
any change whatsoever. It is not born assuming a particular form whereby it can be said 
that ‘it is existent,’ because it is always existent. It does not grow or metamorphose into 
something, nor does it decline to die away. It is free from all change because it is not 
time-bound. This is the very basis of time and all things in time. From the standpoint of 
creation, it is the cause, jagat-k¡ra¸a, which is limitless ¡tm¡. 

The one who sees this alone sees. The vision of others, áa´kara says, is like that 
of a person who has a cataract. Where there is one moon he will see two. Similarly here, 
because of ignorance, others see duality, which has no reality at all. Once there is duality 
he sees himself as one thing, and the world as another, and being such an insignificant 
creature in such a vast universe, he is on an endless pursuit to try and eradicate his sense 
of limitation through various accomplishments and acquisitions. The problem is, any 
accomplishment is limited, and is not going to remove his sense of limitation. That is 
possible only in seeing that he is the only one, the one who is the imperishable in the 
perishables, vina¿yatsu avina¿yat. 

áa´kara introduces the next verse, saying that the clear vision of puruÀa and 
prak¤ti, otherwise called kÀetra and kÀetrajµa, as it was just described, is to be praised 
by telling its result. 
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∫…®…∆ {…∂™…ŒxΩ˛ ∫…¥…«j… ∫…®…¥…Œ∫l…i…®…“∂¥…Æ˙®…¬* 
x…  Ω˛x…∫i™……i®…x……i®……x…∆ i…i……‰ ™…… i… {…Æ˙…∆ M… i…®…¬**28** 
samaÆ pa¿yanhi sarvatra samavasthitam¢¿varam 
na hinasty¡tman¡tm¡naÆ tato y¡ti par¡Æ gatim Verse 28 

∫…®…®…¬ samam — the same; ∫…®…¥…Œ∫l…i…®…¬ samavasthitam — the one who obtains in the 
same form; <«∂¥…Æ˙®…¬ ¢¿varam — the Lord; ∫…¥…«j… sarvatra — everywhere; {…∂™…x…¬  Ω˛ 
pa¿yan hi — because of seeing; +…i®……x…®…¬ ¡tm¡nam — himself; +…i®…x…… ¡tman¡ — by 
himself; x…  Ω˛x…Œ∫i… na hinasti  — he does not destroy; i…i…& tataÅ — therefore; ™…… i… y¡ti 
— he goes; {…Æ˙…®…¬ M… i…®…¬ par¡m gatim — to the ultimate end 

Because of seeing the Lord as the same, the one who obtains in the same 
form everywhere, he does not destroy himself by himself. Therefore, he 
goes to the ultimate end.  

HE SEES ÌáVARA WHO IS SAME IN EVERYTHING 

In all beings, he sees Ì¿vara, the Lord, as the one who obtains very well, 
samavasthitaÆ, samyag avasthitam, as the ¡tm¡, and is therefore, in the same form, 
samam avasthitam, in all beings. Without undergoing any change, Ì¿vara, the Lord of 
the entire creation, is recognised as the ¡tm¡ of all beings. Seeing this, he sees himself 
non-separate from Ì¿vara, and thus, does not destroy himself by himself. Because of 
that, he goes to the ultimate end, which is mokÀa. It is the ultimate end in the sense that 
it does not come to an end and there is no further end beyond that. 

HE DOES NOT DESTROY HIMSELF BY HIMSELF 

áa´kara explains what is meant by saying that he does not destroy himself by 
himself. In the world, we see that nobody destroys himself by himself; so, what is the 
purpose of saying this here? Only when there is a possibility of something, is there a 
necessity to negate it. For example, there is no sentence in the Veda, saying not to drink 
fire. It will say, not to drink alcohol because there is a possibility of it but there is no 
necessity to prohibit the drinking of fire. Here áa´kara cites the v¡kya, na p¤thivy¡m 
na antarikÀe agniÅ cetavyaÅ. There is no prohibition for the sacrificial fire such as, ‘do 
not set the fire on earth, in space, in the sky, etc.,’ because the possibility for this is on 
earth alone, not elsewhere. 

Similarly what is the necessity to say that he does not destroy himself by himself, 
unless others destroy themselves by themselves. What we see is just the opposite. 
Everybody wants to live. Even a person who commits suicide really wants to live but he 
cannot bear his unhappiness, and therefore, he puts an end to this body, thinking, that 
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will put an end to his sorrow. Everybody wants to live and live happily; nobody wants to 
destroy himself. When that is clear, what is the purpose of saying, ‘He does not destroy 
himself by himself?’ áa´kara answers that this is not a problem because it is proper to 
say that all those who are ignorant are completely indifferent to the ¡tm¡, and therefore, 
are destroying themselves. 

Everything else can stray from your sight but never ¡tm¡; it is always self-evident 
and never becomes remote. In spite of it being eternally present, because he is ignorant, a 
person completely sets it aside, taking the an¡tm¡, the body-mind-sense complex, as the 
¡tm¡. Naturally, he becomes the kart¡, and therefore, a bhokt¡. Being a frightened 
limited kart¡, he is always doing both good and bad karma, and therefore, accumulating 
pu¸ya and p¡pa. Once his life here is over, he has accomplished nothing, and therefore, 
has destroyed himself. Because of the pu¸ya-p¡pa he assumes another body, which also 
he destroys in time.  

In Tamil, there is a verse, which says that in this great beautiful park, the world, a 
beggar, the j¢va went on asking the pot-maker, Ì¿vara, to make for him a pot, the human 
physical body. Because of his prayers he was given a good body, a vessel, which is 
meant to be filled with knowledge. He was so ecstatic about the pot that he put it on his 
head and began dancing. Naturally it fell down and broke. He did not fill it up with 
knowledge. Assuming new bodies, one after the other, the ignorant person keeps 
destroying them because of abuse of his free will, the very endowment, which can 
release him from saÆs¡ra. It is something like a person who is bound up in ropes, being 
given a knife, instead of cutting loose his bonds, he cuts his own throat. He destroys 
himself by himself. Even though ¡tm¡ is the absolute reality, the only thing that is, due 
to ignorance he is destroyed. This is because the result, mokÀa, that is already obtaining 
as centred on ¡tm¡, himself, he has denied himself.  

On the other hand, the one who has the clear vision of ¡tm¡ does not destroy 
himself. He has made use of his body and has not failed to recognise his identity with 
Ì¿vara and therefore, gains mokÀa.  

EACH INDIVIDUAL IS DIFFERENT , AN OBJECTION 

Now an objection is raised that it is not proper to say that one recognises ¡tm¡ as 
the same in all beings because each person is different. Each one is a kart¡ and does his 
own actions, which produce their own unique results for him to enjoy as a bhokt¡. Each 
one enjoys his own karma-phala, both past and present. There are numerous kart¡s, 
each one distinguished from the other by his own attributes of pu¸ya-p¡pa. The 
following verse answers this objection. 
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|…EfiÚi™…Ë¥… S… EÚ®……« h…  GÚ™…®……h…… x… ∫…¥…«∂…&* 
™…& {…∂™… i… i…l……i®……x…®…EÚi……«Æ∆˙ ∫… {…∂™… i…**29** 
prak¤tyaiva ca karm¡¸i kriyam¡¸¡ni sarva¿aÅ 
yaÅ pa¿yati tath¡tm¡namakart¡raÆ sa pa¿yati Verse 29 

S… ca — and; |…EfiÚi™…… B¥… prak¤ty¡ eva — by prak¤ti alone; ∫…¥…«∂…& sarva¿aÅ  — in all 
ways; EÚ®……« h… karm¡¸i — actions;  GÚ™…®……h…… x… kriyam¡¸¡ni  — are being performed; ™…& 
{…∂™… i… yaÅ pa¿yati — he who sees; i…l…… tath¡ — so too (he sees); +…i®……x…®…¬ ¡tm¡nam 
— the self; +EÚi……«Æ˙®…¬ akart¡ram — as a non-doer; (S… ca — and; ™…& {…∂™… i… yaÅ pa¿yati 
— he who sees); ∫…& {…∂™… i… saÅ pa¿yati — he sees  

And he who sees that by prak¤ti alone, actions are being performed in all 
ways, and so too, (he who sees) the self as a non-doer, he alone sees. 

THE ONE WHO SEES ONESELF AS AKARTË ALONE SEES THE 
TRUTH 

ávet¡¿vataropaniÀad  says, ‘m¡y¡Æ tu prak¤tiÆ vidy¡t m¡yinaÆ tu 
mahe¿varam—may one know m¡y¡ to be the cause, whereas the one who wields that 
m¡y¡ is Ì¿vara.’1 M¡y¡ is the material cause that undergoes change, pari¸¡mi-
up¡d¡na-k¡ra¸a. Ì¿vara, Brahman is the cause upon which this m¡y¡ is based and 
which undergoes no change at all, vivarta-up¡d¡na-k¡ra¸a. By this prak¤ti alone, 
Bhagav¡n  says, actions are performed. By saying eva, alone, he emphasises that it is not 
by anything else. All the various karmas, both religious, vaidika, and secular, laukika, 
are being performed by prak¤ti alone. And they are being done in various ways, i.e., by 
various organs of action. M¡y¡ itself does not perform action but has undergone, change 
to become hira¸yagarbha, the total subtle body, and vir¡¶, the total physical body. At 
the individual level prak¤ti has modified to become the physical body, senses and mind. 
Therefore, when a person performs any action, it is because of caitanya, consciousness, 
t hough consciousness itself performs no action. Because of the puruÀa, which remains 
in prak¤ti without performing any action, prak¤ti gets vivified and performs all actions. 
Thus, we have this peculiar connection, saÆyoga, which, as we saw before, is a 
superimposition, adhy¡sa, due to avidy¡. 

Therefore, áa´kara says, the karmas, which are initiated by the organ of speech, 
the physical body sees that ¡tm¡, the puruÀa, who is pure consciousness, does not 
perform any action. Ëtm¡ remains independent of all the up¡dhis, meaning, their 
properties do not belong to ¡tm¡. This one verse states clearly, all that has been said 
here. The one who sees this sees things as they are. 

                                                 
1 ávet¡¿vataropaniÀad – 4-10 
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THERE IS NO PRAMËÛA TO SAY ËTMËS ARE MANY 

áa´kara adds here that there is no means of knowledge, pram¡¸a, to show that 
there are different ¡tm¡s. There is no tenability of a pram¡¸a for differences in a self 
that is not a doer and is without qualities and attributes, like space. Being free from any 
limbs it does not perform any action and being the same, non-dual there is no pram¡¸a 
to establish differences in ¡tm¡. Even your own perception denies this because what you 
can objectify is the body and you cannot say, ‘I am the body and at the same time I am 
the one who is aware of the body.’ On the contrary, ¿¡stra says ¡tm¡ is witness 
consciousness. It is free from attributes. á¡kÀ¢ cet¡ kevalo nirgu¸a¿ca.1  And what the 
¿¡stra says cannot be denied because ¡tm¡ is you, self-evident pure consciousness. It is 
free from attributes and not an object but the essence, the subject of everything. An 
attribute is something because of which you recognise a substance and that which 
distinguishes one object from another. How can you distinguish ¡tm¡ from any object, 
when it has no attributes, and there is no object, which is separate from ¡tm¡? 

In different words he says the same thing in the next verse. 

™…n˘… ¶…⁄i…{…fil…M¶……¥…®…‰EÚ∫l…®…x…÷{…∂™… i…* 
i…i… B¥… S…  ¥…∫i……Æ∆˙ •…¿ ∫…®{…ti…‰ i…n˘…**30** 
yad¡ bh£tap¤thagbh¡vamekasthamanupa¿yati 
tata eva ca vist¡raÆ brahma sampadyate tad¡ Verse 30 

™…n˘… yad¡ —when; ¶…⁄i…{…fil…M¶……¥…®…¬ bh£tap¤thagbh¡vam — the condition of distinction in 
the beings; BEÚ∫l…®…¬ ekastham — as having its existence in one (¡tm¡); +x…÷{…∂™… i… 
anupa¿yati — one sees clearly; i…n˘… tad¡ — then; i…i…& B¥… S… tataÅ eva ca — and from 
that alone;  ¥…∫i……Æ˙®…¬ vist¡ram — its projection; •…¿ ∫…®{…ti…‰ brahma sampadyate — he 
gains Brahman  

When one sees clearly, the condition of distinction in the beings, as 
having its existence in one (¡tm¡), and from that alone is its projection, 
then he gains Brahman . 

ALL BEINGS EXIST IN ËTMË ALONE  

First Bhagav¡n said, ‘The one who sees the ¡tm¡ as the same in all beings,’ 
which means the immanence of ¡tm¡ is recognised. In this, the beings may be construed 
as separate from the ¡tm¡, so, now he has to resolve that in order to show non-duality. 
Here he says that he also sees this duality of the beings, as having their being in the 

                                                 
1 ávet¡¿vataropaniÀad – 6-11 
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¡tm¡ alone. Once you say ¡tm¡ is one and the same, all the minds and senses etc., have 
their being in and are non-separate from that ¡tm¡. The existence of each one of them is 
non-separate from the existence, which is ¡tm¡; only n¡ma-r£pa is different. Every 
n¡ma-r£pa reduces to existence alone, and therefore, he says they all have their being in 
one ¡tm¡. 

Anupa¿yati Means, he sees in keeping with the ¿¡stra as taught by a teacher. He 
recognises himself being all, as it is revealed in the statements of ¿ruti like, ‘the self 
indeed is all this —¡tmaiva idam sarvam.’1 That means, the status of existence for this 
entire creation consisting of varieties of things has its being in the ¡tm¡ alone. 

Not only does it have its existence in ¡tm¡, from that alone is its coming into 
being, its projection, tataÅ vist¡ram. Like pots have come from clay, all the n¡ma-
r£pas have come from ¡tm¡ alone. All this creation blossoms forth from ¡tm¡. 
Therefore, ¡tm¡ is not only the conscious intelligent cause, nimitta-k¡ra¸a, but also the 
material cause, up¡d¡na-k¡ra¸a. Thus, all this is nothing but ¡tm¡. áa´kara quotes a 
sentence here that says, from the ¡tm¡ is pr¡¸a, from the ¡tm¡ is hope, from the, ¡tm¡ 
is memory, ‘From the ¡tm¡ is space, from the ¡tm¡ is fire, from the ¡tm¡ is water, from 
the ¡tm¡ is coming into being and disappearance, from the ¡tm¡ is food—¡tmataÅ 
pr¡na ¡tmata ¡¿¡ ¡tmatas smara ¡tmata ¡k¡¿a ¡tmatas teja ¡tmata ¡pa ¡tmata 
¡virbh¡vatirobh¡v¡tmato'nnam .’2 In this way, everything is born of Me alone, has its 
being in Me and disappears into Me. There is no other Ì¿vara separate from me sitting 
somewhere and creating something. 

When a person is able to see this clearly, he gains Brahman , brahma 
sampadyate, meaning he understands that he is Brahman. Seeing ‘Of me everything 
has come, I sustain everything existing in the form of everything, and everything 
resolves into me,’ is gaining Brahman . He does not become Brahman because even 
before knowing it, he was Brahman . That is why, knowledge is all that is required. 
Because he did not know that he is Brahman, ¿ruti had to say, ‘You are Brahman .’ It 
did not say, ‘You will be Brahman later.’ 

It has been clearly shown that ¡tm¡ is one non-dual consciousness in all the 
kÀetras, and nothing is separate from ¡tm¡, which obtains in all the bodies and all the 
bodies, are non-separate from ¡tm¡. Then, by association, will ¡tm¡ not have the 
limitations of the body-mind-sense complex? In answer to this is the next verse. 

+x…… n˘i¥…… z…M…÷«h…i¥……i{…Æ˙®……i®……™…®…¥™…™…&* 
∂…Æ˙“Æ˙∫l……‰% {… EÚ…Ëxi…‰™… x… EÚÆ˙…‰ i… x…  ôÙ{™…i…‰**31** 

                                                 
1 Ch¡ndogyopaniÀad – 7-25-.2 
2 Ch¡ndogyopaniÀad – 7-26-1 
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an¡ditv¡nnirgu¸atv¡tparam¡tm¡yamavyayaÅ 
¿ar¢rastho'pi kaunteya na karoti na lipyate Verse 31 

EÚ…Ëxi…‰™… kaunteya — O! Kaunteya;  +™…®…¬ ayam — this; +¥™…™…& avyayaÅ — 
imperishable; {…Æ˙®……i®…… param¡tm¡ — limitless self; +x…… n˘i¥……i…¬ an¡ditv¡t — being 
beginningless;  x…M…÷«h…i¥……i…¬ nirgu¸atv¡t — being without attributes; ∂…Æ˙“Æ˙∫l…& + {… 
¿ar¢rasthaÅ api — even though obtaining in the body; x… EÚÆ˙…‰ i… na karoti — he does 
not do; x…  ôÙ{™…i…‰ na lipyate — he is not affected 

O! Kaunteya, being beginningless and without attributes, this limitless 
self is imperishable. Even though obtaining in the body, it does not 
perform action, and is not affected (by results of actions).  

ËTMË HAS NO BEGINNING 

A physical body is born, it has a beginning whereas ¡tm¡ is without a beginning, 
an¡di, and therefore, does not have the problems inherent in something that begins. 
Anything that has a beginning declines and is destroyed; because if it has a beginning, it 
is subject-to time. What it was the previous moment is entirely different from what it is 
now; so, for anything subject to time, destruction is inevitable. Ëtm¡, however, is free 
from time. Or, an¡di can mean it has no cause, since it is the cause of the entire creation. 
What is there in the beginning is the cause with reference to any creation. Before the 
creation of the pot, there was clay, and thus, clay is its cause. Similarly, before the 
creation was this ¡tm¡, and thus, it is the cause that itself has no cause. That means it is 
not an effect, and therefore, is not born.  

IT HAS NO ATTRIBUTES  

Then again, this limitless caitanya-¡tm¡ has no attributes, nirgu¸a. If it has any 
quality, then by contact it can become different. Milk, for example, has its own attributes 
and if you pour some water into it which also has its own attributes, the milk becomes 
thinned. Any object, which has an attribute, will change due to the attributes of another 
object, which is in conjunction with it. For that to happen, it must be a substance 
enjoying its own attributes. Then, because of association it will gather the attributes of 
the object with which it is associated. But first that nucleus, which is a substance with 
qualities is required. Now ¡tm¡ is entirely without attributes. Consciousness is  not an 
attribute and neither is eternality. If consciousness were an attribute, there should be 
another substance in which consciousness is based. Is that substance consciousness or 
non-consciousness? If it is non-consciousness, consciousness cannot be its attribute. 
Moreover, anything you think of becomes an object of consciousness, and therefore, 
there cannot be a substantive, for which consciousness is an attribute. Nor is 
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consciousness a substantive because it is an attribute-free vastu. Everything els e is an 
object, and therefore, has attributes. Even m¡y¡ has the attributes of the three gu¸as, 
and therefore, is subject to change. Ëtma-caitanya, on the other hand, has no attributes. 
M¡ya is also witnessed, s¡kÀya while ¡tm¡ is the witness, s¡kÀi. When even space 
cannot take on any attributes, how can consciousness, the very basis of space, assume 
attributes? Even though the mind is not separate from it, the problems of the mind cannot 
be transferred to the ¡tm¡. Nor can those of the body, the senses or the world with its 
varieties of problems. There is no nucleus to attract them. Thus ¡tm¡ does not undergo 
any change. It is avyaya. If it were a substance with qualities, then those qualities could 
change. A body, for example, which was once young is now old because having 
attributes, it changes. Ëtm¡, having no attributes, does not change and can therefore, 
never be destroyed. 

THEREFORE, EVEN THOUGH PRESENT IN THE BODY, IT DOES 
NO ACTION 
IT IS NOT TOUCHED BY ANYTHING 

This being so, even though it obtains in the body, ¡tm¡ does not perform action, 
¿ar¢rastho'pi na karoti. When everything is ¡tm¡, why is it said that ¡tm¡ is obtaining 
in the body, ¿ar¢rasthaÅ? That is because the body is the place where ¡tm¡ can be 
recognised, the upalabdhi-sth¡na. Generally, when action is performed by the body we 
think ¡tm¡ is engaged in action. This is an error, as we have seen. Ëtm¡ is akart¡ and 
has no action whatsoever centred on it, though in its presence, all activities take place. 
Thus, even though it obtains in the body, it performs no action. 

When it performs no action, it will not be affected by the result of action, na 
lipyate. It remains illumining the results of all actions. As a desire arises, ¡tm¡ illumines 
the desire, while having no desire itself, and it illumines the actions taken to fulfil the 
desire, all performed by the up¡dhi with the various instruments at its disposal. When 
the result comes, whether it is as expected or not, ¡tm¡ will just illumine it, not being 
affected at all.  

áa´kara makes a statement here that the one who does an action is the one who is 
affected by its result. If you think you are a kart¡, you are accountable for your actions 
and will have pu¸ya-p¡pa, sukha-duÅkha, the entire sams¡ra. In other words, the doer 
is the enjoyer. In other words, as you sow, so shall you reap. Now when ¡tm¡ performs 
no action, the next question is, ‘Who does this karma? Is there another ¡tm¡ that 
performs action while this one does not? If that is so, we have two ¡tm¡s and therefore, 
duality. Then the problem is, sentences like, ‘Know me as the kÀetrajµa in all kÀetras, 
kÀetrajµam c¡pi m¡Æ viddhi sarvakÀetreÀu,’ 1 ‘One alone, non-dual, 
                                                 

1 G¢t¡  – 13-2 
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ekamev¡dvit¢yaÆ,’1 ‘All this is this self, idaÆ sarvaÆ yad ayam ¡tm¡,’2 ‘All this is 
indeed Brahman , sarvaÆ khalvidaÆ brahma,’3 will have no meaning. Not only that, 
how are you going to establish a second ¡tm¡? If there is a seeing ¡tm¡ and a kart¡ 
¡tm¡; in which one will you place ‘I’? Is the kart¡ known to you or not? If it is not 
known, how can you call yourself kart¡? If you are aware of the kart¡, how can you say 
the kart¡ is you? There is only one ¡tm¡ and that ‘I’ cannot be placed elsewhere except 
in consciousness. 

The experience is, ‘I am the doer, I am the enjoyer,’ and ¿¡stra confirms that the 
one who does is the one who enjoys the fruits of action. Now ¡tm¡ does not perform any 
action. But somebody is doing it. Bhagav¡n  himself said it is the nature of prak¤ti to 
engage itself in action, svabh¡vastu pravartate. Prak¤ti, blessed by ¡tm¡, enjoys the 
consciousness that is reflected in the buddhi, and because of that, assumes the form of a 
desirer, and then a kart¡. Therefore, clearly, doership belongs to the antaÅ -kara¸a. 
When a person says, ‘I do,’ it is due to avidy¡, ignorance, and that doership as well as 
the enjoyership is only for the ignorant person, not for the ¡tm¡. 

If ¡tm¡ is understood as akart¡, he understands that he performs no action but the 
sense organs, mind, organs of action all do their jobs. If he is ignorant, they and their 
activities are superimposed upon the ¡tm¡ and he will think that he performs action and 
is affected by the result. In reality, there is only one param¡tm¡ in which there is no 
action. 

Those who understand this vision and have commitment in it, do not have notions 
of the ¡tm¡ being a doer and enjoyer, and therefore, have no qualification for action. 
Even though the Veda enjoins karma, it is only for the person who has ignorance, not 
the one who knows ¡tm¡ is akart¡. Even if he performs action, he knows he does not 
perform any action, ‘Doing, he does not do, seeing, he does not see, hearing, he does not 
hear, kurvannapi na karoti pa¿yan na pa¿yati ¿¤¸van na ¿¤¸oti.’ The results of such 
actions definitely do not affect the person who recognises the truth that ¡tm¡ is akart¡. 

The next verse illustrates how he does not act and is not affected. 

™…l…… ∫…¥…«M…i…∆ ∫……ËI®™……n˘…EÚ…∂…∆ x……‰{… ôÙ{™…i…‰* 
∫…¥…«j……¥…Œ∫l…i……‰ n‰˘Ω‰˛ i…l……i®…… x……‰{… ôÙ{™…i…‰**32** 
yath¡ sarvagataÆ saukÀmy¡d¡k¡¿aÆ nopalipyate 
sarvatr¡vasthito dehe tath¡tm¡ nopalipyate Verse 32 

                                                 
1 Sad eva somyedam agra ¡s¢d ekamev¡dvit¢yam. 
 Ch¡ndogyopaniÀad – 6-2-2 
2 B¤had¡ra¸yakopaniÀad – 2-4-6 
3 Ch¡ndogyopaniÀad – 3-14-1 
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™…l…… yath¡ — just as; ∫…¥…«M…i…®…¬ sarvagatam — all-pervasive; +…EÚ…∂…®…¬ ¡k¡¿am — space; 
∫……ËI®™……i…¬ saukÀmy¡t — being subtle; x… ={… ôÙ{™…i…‰ na upalipyate — is not affected; i…l…… 
+…i®…… tath¡ ¡tm¡ — so too the self; ∫…¥…«j… sarvatra — in all states; +¥…Œ∫l…i…& —
avasthitaÅ —abiding; n‰̆Ω‰̨ dehe — in the body; x… ={… ôÙ{™…i…‰ na upalipyate — is not 
affected 

Just as all-pervasive space, because it is subtle, is not affected, so too, the 
self, abiding in all states in the body is not affected. 

LIKE SPACE ËTMË IS UNTOUCHED 

Space being subtle, meaning it has no form, is not affected by anything that 
happens in it. You can erect walls, even throw debris, but space remains unstained. It has 
no limbs or attributes, and therefore, is not affected by anything that takes place within 
it. Having no form, it is also all-pervasive. Similarly, ¡tm¡ obtaining in the body in all 
states, is not affected. Whether the mind is pleased or displeased, has a longing or 
aversion, is angry or frustrated, the one who obtains in all these states, though never 
away from them, remains unaffected. There is no necessity for the mind to be quiet, or 
for thoughts to be dismissed, for ¡tm¡ to reveal itself. It obtains in all states, and at the 
same time, is not affected at all. You may have any thought; it makes no difference to 
¡tm¡. Therefore, no matter what the up¡dhi is undergoing, I am not affected. To 
illustrate how one ¡tm¡ can illumine all the kÀetras, Bhagav¡n gives the following 
verse. 

™…l…… |…EÚ…∂…™…i™…‰EÚ& EÚfii◊…∆ ôÙ…‰EÚ ®…®…∆ Æ˙ ¥…&* 
I…‰j…∆ I…‰j…“ i…l…… EfiÚi◊…∆ |…EÚ…∂…™… i… ¶……Æ˙i…**33** 
yath¡ prak¡¿ayatyekaÅ k¤tsnaÆ lokamimaÆ raviÅ 
kÀetraÆ kÀetr¢ tath¡ k¤tsnaÆ prak¡¿ayati bh¡rata Verse 33 

¶……Æ˙i… bh¡rata — O! Arjuna ™…l…… yath¡ — just as; BEÚ& Æ˙ ¥…& ekaÅ raviÅ — one sun; 
<®…®…¬ EfiÚi◊…®…¬ ôÙ…‰EÚ®…¬ imam k¤tsnam lokam— this entire world; |…EÚ…∂…™… i… prak¡¿ayati — 
illumines; i…l…… tath¡ — so too; I…‰j…“ kÀetr¢— the one who obtains in the kÀetra;  EfiÚi◊…®…¬ 
I…‰j…®…¬ k¤tsnam kÀetram— the entire kÀetra; |…EÚ…∂…™… i… prak¡¿ayati — illumines 

O! Arjuna, just as one sun illumines this entire world, so too the kÀetr¢ 
(¡tm¡), one who obtains in the kÀetra, illumines the entire kÀetra. 
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LIKE THE SUN ËTMË ILLUMINES THE ENTIRE KâETRA 

One sun alone illumines the entire system. Similarly, the kÀetr¢, the one who 
obtains in the kÀetra,illumines the entire kÀetra. KÀetr¢ is ¡tm¡, the one for whom the 
body is a kÀetra. This pratyag¡tm¡ is param¡tm¡, illumining the entire kÀetra, which 
includes the mind, senses, body and this entire world. There is only one ¡tm¡ illumining 
all this. Anything that you consider to be a second ¡tm¡ is only the kÀetra. When you 
count another person what is it that you are really counting? It is only the body, not 
¡tm¡. Ëtm¡ illumines not only this body but that body also. Then again, if you are 
aware of your mind, that is kÀetra, and if you are aware of someone else's mind, that is 
also kÀetra. In no instance do you objectify another consciousness because it cannot be 
objectified, in as much as, anything objectified is an object of consciousness; while the 
conscious is the who objectifies, and is always the subject. If you try to establish a 
difference between yourself and some person, the division between that body and your 
body is arrived at by space, and that space itself is objectified by both of you. More 
accurately, in consciousness is the objectification of space. Spatially there cannot be a 
division for consciousness because when space itself is an object of consciousness, how 
can it divide consciousness? All spatial divisions must exist within space, and 
consciousness is not within space, but is the very basis for space. 

THERE IS ONLY ONE CONSCIOUSNESS 

The mind is also within time-space; there is no mind without a thought and there is 
no thought that does not have consciousness as its content. Then, all the elements are 
also from the same caitanya-¡tm¡ alone, and are objectified by caitanya. Also, there is 
no second consciousness. There is no pram¡¸a for it and ¿¡stra also makes it very clear 
that there is only one consciousness, ekaÆ caitanyam. If you have any doubt, just close 
your eyes and see how many consciousnesses are there. Anything you think of is going 
to be an object of caitanya. Therefore, all that is there is one consciousness. Just as the 
sun illumines the entire world that is seen by you right now, so too the one who indwells 
the kÀetra illumines the entire kÀetra, all the subtle and gross elements, everything that 
is known and unknown. As there is only one self-luminous sun, there is only one 
self-effulgent ¡tm¡. Then again, it is unaffected by whatever it illumines. If it illumines 
the G¢t¡, the sun does not become more exalted; and if it illumines Playboy, it does not 
shrink. Similarly, ¡tm¡ is not in any way affected by what it happens to illumine. Since 
it is not subject to objectification, nothing in this creation can affect the ¡tm¡. In order 
for something to be affected, it has to be objectified by something else; and ¡tm¡ is the 
one that illumines everything, and which nothing else can illumine. Nothing can touch it. 

This last verse sums up the entire vision that was unfolded by this chapter. 
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I…‰j…I…‰j…Y…™……‰Æ‰˙¥…®…xi…Æ∆˙ Y……x…S…I…÷π……* 
¶…⁄i…|…EfiÚ i…®……‰I…∆ S… ™…‰  ¥…n÷˘™……«Œxi… i…‰ {…Æ˙®…¬**34** 
kÀetrakÀetrajµayorevamantaraÆ jµ¡nacakÀuÀ¡ 
bh£taprak¤timokÀaÆ ca ye vidury¡nti te param Verse 34 

™…‰ ye — those who; B¥…®…¬ evam — in this manner; I…‰j…-I…‰j…Y…™……‰& kÀetra-kÀetrajµayoÅ — 
between the kÀetra and the kÀetrajµa;  +xi…Æ˙®…¬ antaram — the distinction; S… ca — and; 
¶…⁄i…-|…EfiÚ i…-®……‰I…®…¬ bh£ta-prak¤ti-mokÀaÆ — freedom from prak¤ti, the cause of all 
beings; Y……x…S…I…÷π…… jµ¡nacakÀuÀ¡ — through the eye of wisdom;  ¥…n÷̆& viduÅ — know;  i…‰ 
{…Æ˙®…¬ param — ultimate end; ™……Œxi… te y¡nti— they go 

Those who, in this manner, know the distinction between the kÀetra and 
the kÀetrajµa through the eye of wisdom and (know) the freedom from 
prak¤ti, the cause of the beings, they go to the ultimate end. 

THOSE WHO KNOW THE DIFFERENCE BETWEEN THE KâETRA 
AND KâETRAJØA REACH THE ULTIMATE END 

The difference between the kÀetra and kÀetrajµa is to be known, evam, in the 
manner that has been shown in this chapter. This is important to note because everybody 
knows that kÀetra is the world and oneself is the knower of it, kÀetrajµa. This is not 
enough. When you say, ‘I am kÀetrajµa,’ this ‘I’ has to travel to ¡tm¡, the one who has 
been shown to be the same in all the kÀetras, who is fullness, p£r¸a, and out of whom 
everything has come, the one that illumines everything and itself is free from everything. 
We have to know, in which way, kÀetra and kÀetrajµa are non-different, and in which 
way they are different, as it has been shown in this chapter. 

By what do they know? By the eye of knowledge, jµ¡na-cakÀus¡. Bhagav¡n 
says, ‘the eye of knowledge’ because when you see something with your own eyes, your 
perception is considered final. Even in a court case, the report of an eye-witness is 
conclusive evidence. áa´kara defines jµ¡na-cakÀu as the cognition by which you 
recognise the svar£pa of ¡tm¡. How does it take place? He says, it is born of teaching, 
through the grace of the ¿¡stra and the teacher. Through the teacher the ¿¡stra becomes 
a pram¡¸a, whereby you gain immediate recognition of ¡tm¡. The grace of Ì¿vara is 
necessary for the teacher and student to come together; and then, the grace of the ¿¡stra, 
teacher, yourself and Ì¿vara are necessary for you to be able to understand the meaning 
of the ¿¡stra. That knowledge alone is jµ¡na-cakÀu. The eye is a good analogy here 
because like an eye that has a cataract, the mind also is covered by ignorance. The 
opening of the eye of wisdom is the removal of the cover of ignorance, which corrects 
the person's vision. 
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This vision must be complete, and that is pointed out here by saying that they gain 
release from the cause of all the beings and elements. For all the bh£tas, the j¢va, the 
cause is m¡y¡ or prak¤ti or avidy¡—they are all synonymous. The cause for an 
individual to continue to be born again and again is avidy¡. That means, even if the 
entire creation is dissolved, and all the karmas of the j¢vas are unmanifest, there is no 
release from saÆs¡ra. That occurs only by jµ¡na. The knowledge of the difference 
between kÀetra and kÀetrajµa must be such that it releases one from the cause of the 
beings.  

Those who know this, go to the ultimate end from which there is no return. 
Usually when you go somewhere, you come back or keep going. But param means that 
from which there is no coming back, or going elsewhere, and this can only be in the form 
of knowledge. Knowing that he is  the kÀetrajµa, and that the kÀetra is non-separate from 
him, there is no question of his coming back. He does not take another birth. Living, he 
is liberated, which is what we are interested in, but then, he does not return, which 
means, from the standpoint of others, he is in the form of Ì¿vara, while from his own 
standpoint, there is only paraÆ brahma. All that he wanted to be, he is. 

+…Â i…i…¬ ∫…i…¬* < i… ∏…“®…ë˘M…¥…?˘“i……∫…÷ ={… x…π…i∫…÷ •…¿ ¥…t…™……∆ ™……‰M…∂……¤…‰ 
∏…“EfiÚπh……V…÷«x…∫…∆¥……n‰˘ I…‰j…I…‰j…Y… ¥…¶……M…™……‰M……‰x……®… j…™……‰n˘∂……‰%v™……™…&**13**  

oÆ tat sat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ  
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de kÀetrakÀetrajµavibh¡gayogo 

n¡ma trayoda¿o'dhy¡yaÅ  

OÆ tat sat. This indicates the end of the chapter. OÆ means Brahman. Tat sat—
that alone is truth. Iti srimad-bhagavadgit¡su upaniÀatsu, in the Bhagavadg¢t¡, 
which is equivalent to UpaniÀads, because it is a work revealing the identity of ¡tm¡ 
and Brahman, brahmavidy¡y¡Æ, in this brahmavidy¡, a ¿¡stra whose subject matter 
is brahmavidy¡… 

And it is not only brahmavidy¡, which deals with realities, it is a yoga-¿¡stra. It 
talks about the antaÅ -kara¸a and karmas etc., telling what one has to do for 
purification of the mind. And dharma, all disciplines, values, prayer etc., come under 
yoga-¿¡stra. In this yoga-¿¡stra… 

And this was in form of a dialogue that took place between K¤À¸a and Arjuna — 
K¤À¸a-arjuna-saÆv¡da. In this dialogue, K¤À¸¡rjunasaÆv¡de, is this 
trayoda¿o'dhy¡yaÅ, thirteenth chapter, dealing with the topic (yoga), of separation of 
kÀetra and kÀetrajµa or the discrimination between prak¤ti and puruÀa. 

ababababab 
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