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FOREWORD TO THE SECOND EDITION

It is a matter of great gratification to the author that Messrs
Matilal Banarsidass have decided to issue a reprint of the present
book. The original limited edition has been out of print for many
years and as scholars and students have seemed to find it useful in
their study for Rimanuja and Vigistidvaita, it is hoped that a
reprint will be welcomed.

The limitations of reproduction by off:set have the disadvan-
tage that no changes can be made in the body of the text. Apart
from the title page, the table of contents and this foreword, which
replaces the original Dutch foreword, the book therefore is identical

with the original.

The author would like to record once more here his great
debt to Dr. J. Gonda, Professor of Sanskrit at the University of
Utrecht, under whose guidance this study was begun and completed.

As in the Introduction I mention the comparative neglect of
Rimanuja and Visistddvaita in modern scholarship, this might be
a good opportunity to record with a great deal of pleasure the up-
surge in such studies since 1953 and to add here a selected biblio-
graphy that should supplement the one that is given in the book.

Several general works have appeared, notably :

Frederick K Lazarus, The Metaphpsics of Ramanuja and Bowne [ Thesis
Boston University 1957)

M. A. Ayyanger, The Philosophy of Ramanyja (New Delhi 1958)

K. D. Bhardwaj, The Philosophy of Ramdnuja ( New Declhi 1938)

A. Hohenberger, Rémanuja : ein Philosoph indischer Gollesmystik (Ronn

1960)

Ramainuja’s Vedarthasamgraha in particular has been studicd
widely. Almost simultancously three different scholars worked on it
and their research fructified in a critical edition, translation and



( viii )
introduction by the present author (Poona 1956), a translation by
M. R. R. Ayyangar (Kumbhakonam 1956), and an edition and
translation by S.S. Raghavacari (1956). The last scholar pub-

lished separately an Introduction to the Vedarthasamgraha (Mangalore
1957).

It is to be hoped that this recent development in Ramanuja
studies will prove the harbinger of a long and sustained interest in
India as well as the West.

New Delhi, April 24, 1968 J. A.B. van Buitenen



PREFACE

There is' no doubt that Raminuja’s Commentary on the Vedanta.
siitras, or Sribhisya, is the most important work of this great Indian
thinker. Yet, its very importance has led modern scholars to neglect the
study of his other writings: for the interest of Raminuja’s Commen-
tary was derived, not from his own original genius, but from that of
his famous antipode, $ankara. Rimanuja’s interpretations of the Satras
and his general views on Advaita were studied too exclusively in juxta-
position with the monistic system of $ankara. However elucidating such
a juxtaposition may be, it will give the student only a limited view of
Raminuja’s complete personality; while focusing the light on the in-
tellectual aspects of his philosophical system, it cannot but obscure the
aspects of devotion and religion. It seems to me that the study of his
commentary on the Bhagavadgita will, perhaps not increase but certainly
deepen, our knowledge of his profoundly religious system. In the
Gitabhasya the great religious and moral significance of the Gita is
set forth with the philosophical subtlety of the author of the Sribhasya
and the pastoral fervour of the priest of the temple of Sriraiga.

It has been my object to present this commentary on the Giti to
the public in as lucid a form as possible, In a short introduction I have
tried to give an account of the various aspects of this text. In the first
chapter the hasic assumptions of Riminuja’s doctrine are sketched in
outline and the attention is drawn to the parallelism between the relation
of the Gita to the earlier upanisads and that of Riminuja to $aiikara.
The second chapter deals with the place of the Gita in Rimanuja’s
system and with his indebtedness to Yamuna, whose Gitarthasamgraha
is included in an appendix together with a verbatim translation into
English. In the third chapter I have sought to determine the relation

. of the Gitibhisya to the $ribhisya and their relative dates. In the fourth
chapter I have given a brief account of Raminuja’s views on the doc-
trines of the Giti, dealing in greater detail with the relation between
karma- and jiinayoga and with the position of prapatti, In the fifth
chapter, finally, I have attempted 2 short exposition of Riaminuja’s

methods in commenting on his text.
The introduction is followed by a condensed rendering of the Giti-
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introduction by the present author (Poona 1956), a translation by
M. R. R. Ayyangar (Kumbhakonam 1956), and an edition and
translation by S.S. Raghavacari (1956). The last scholar pub-

lished separately an Introduction to the Vedarthasamgraha (Mangalore
1957).

It is to be hoped that this recent development in Raminuja
studies will prove the harbinger of a long and sustained interest in
India as well as the West.

New Delhi, April 24, 1968 J. A. B. van Buitenen
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X

bhasya, based upon a complete translation of the text into Dutch When
this translation was all but completed, an old rendering of the bhisya
by the Indan scholar A Govindacarya came to my notice Although I
often had occasion to differ from his interpretations, I wish to acknow-
ledge the help which his translation has given me In general I have
benefitted much by publications of Indian scholars, especally the
writings of Mr P N Snimivasachari, in whom modern Visistadvaita
has found a learned and ardent interpreter, have been a constant
mspiration to me

I have but hesitantly ventured upon this study, fully conscious not
only of my hmited knowledge, but also of the great, almost insuperable
difficulties which a Western student wall meet 1n interpreting an Indian
spirituahity Yet gradually I have been confirmed 1n my belief that in
many respects the study of Ramanuja’s system, 1n 1its theistic tenets so
irequently and so mntimately akin to Christramity, may lead a Western
student to a deeper comprehenston of the Indian gemus I do sincerely
hope that Ramanuja’s interpretations of the Bhagavadgita will find
their way altke to those who abhor, and to those who admire “the Indian
philosophy — as the richly varied trends of Indian thought and rehgion
are usually styled without discrimination — for 1ts unmitigated monism
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INTRODUCTION

Raminuja is indisputably the greatest philosopler of the vidisti-
dvaita ? school of Vedintamimamsa. Moreover, he was the first Indian
thinker who succeeded in creating a philosophical system out of the
data of popular emotional religion. At the beginning of one of his earlier
treatises, the Vedirthasamgraha® he states his position thus: “True
knowledge of the jivitman and the Supreme Atman, applied to the
performance of the obligations imposed by the dharma of the various
stations and stages of life, accompanying humble and pious acts of
reverence for and meditation on the Supreme Person — these and
similar acts being held most dear by the devotee — will result in the
attainment of God.”

In this succinct statement the main principles of his religious philo-
sophy are implied. True knowledge may be had of the living, embodied,
individual atman and of the supreme, animating, personat God, who are
distinguishable and not identical. From the individual existence of a
plurality of embodied atmans results, on the one hand, the importance
of personal activity within the boundaries of an organized society in
which the embodied dtmans occupy individual positions, and, on the
other hand, an individual relationship of the embodied itman to the
Deity. The itman's relation to God is marked by religious worship and
pious representation and animated by a spirit of love for these very
religious acts which have such an exalted object. These acts per formed

1 the term is often incorrectly interpreted as 2 Jkarmadhiraya comp “quanf{ied,
vifistasyadreitam, or, as Venkata.

modified non-dualism”; but it is a tatpurusa: i 24 ! v
nitha (Nyiyasiddhidjana, quoted by Kuppuswami in Srinivasachari, Finite Sell)
puts it, tifigfasye vifigfarnpam advaitam *'monism of the differenced, umty of the
universe’s spiritual and non-spiritual substances with and in God whom they modify
b nstituting His body”.

y’mar::cri;‘rngat l:ns: l); the CBh; the passage runs (Ved. 5) jieoporomais
maydIhulm)niﬁdna,hnr:ukr.uryaframcdharmmlarlmr)af.!karwamafvr-,'a:wc-ap
geladhyandreanaprandmddir atyorthapriyas satprapughalah.

1
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In His absolute form He 1s knowledge and bliss, antagomstic to all
evil, comprising all that 1s good His divine Personality takes more
shape with His beautiful qualites and glorious manifestation, yet he
is inaccessible to perception, mexpressible by speech, inconceivable by
thought Nevertheless, all perception speech and thought are concerned
with God, for He 15 the divine reality underlying ail and everything
Everything forms part of his glorous supernat manifestation, s
seigniory and domimon® So everything forms a mode of God, a
prakira which 1s attributable to Him, subservient to Him and effected
by Him And God and his modes are indissolubly connected 1n a perfect
and everlasting umty
This 15 the truth which Ramanwa distils from the upanisads, the
same scriptures from which Sankara denives a very different view The
question of whose interpretation 1s the correct one need not concern
us here® What we are concerned with is the mmportant fact that
Ramanuja had to justify fus interpretation and bwild hus system agamst
Sankara’s Before he could start on developng and elaborating within
the pales of the Vedianta school of thought the views set forth by his
predecessors, he had to refute Sankara’s entire phlosophy and to prove
that the great revelations of the upamsads admutted of a very different
interpretation  That he was fully aware of this 1s clear, the farst
doctrine he summarizes 1in the Vedarthasamgraha after summing up
his own position 15 Sankara’s,® the purvapaksin to his great Siddhanta
1s agamn $ankara
Raminuja was, though not literally,” a pupil of Yamuna who was

the first to introduce the conception of bhaktt into the Vedanta Much
of what we see blossormng imnto ful] matunty 1 Rimanuja’s works
we see budding 1n Yimuna’s wnitings And Yamuna was the grandson
and successor of Nathamun, the first of the dciryas who tried to gnve
a philosophical expression to the thoughts scattered throughout the
mspired hymns of the Alwirs, and these hymns were the answer of
the South-Indian Vaisnavas to latter-day Buddhism, just as i its way

$ankara’s system was also an answer
Riminua, carnying on what Yamuna had only just begun to do,

.
4 wabhan , estarsa and myomena-, the rendening “supernal mamifestation

1s Edgertons
tghc tess so because the upamsads fornung no uraty whatever, do not admut

of one systematic interpretation,

¢ Vv 13 ,
7 l‘r:ddm::i has 1t that R never met Ydmuma before the latter’s death (Srims

vasachan, VA, p 515, Govindlcirya Life of Riminuja, p. 55 )
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attempted to give the Bhagavadgiti its legitimate place among the autho-
ntative texts of the Vedanta With this attempt the wheel of Incian
thought had swung around once more The earher upamsads, at the
same time carrying on the quest of the brihmanas for a stable umtative
principle and reacting against the paramount importance given by them
to mitual acts, found a tentative answer mn the conception of a Supteme
Prnciple, 1dentified with brahman and dtman, beyond the phenomena
of the world of perception and activity, only attainable by immedsate
intustive comprehenston, identical with this comprehension, sole ground
of all bemng, sole bemng, ults  r reality n which man submerges by
knowing 1t and thereby escapes from samsira A reaction agamst this
tendency of speculative thought which could only end 1n divorcing
rehigion from 1ts natural object became clearly marked 1 some later
upantsads ® but found 1ts most remarkable expression n the Bhaga-
vadgita The Gita, without pretending to correct or supersede the
‘momistic’ conclusion of the upamsads, stresses once more the necessity
of action for the proper functiomng of world and society and opens
to all and sundry the way to release by emphasizing the personal
character of the Deity who can be attained not magically or my stically
through knowledge, but devoutly through bhakts
sankara, then, started where the upamsads had stopped Their
ultimate answer nets nets 1s tis postulate from which he develops 2
philosophy that explains the perfect by explamning away the imperfect
The sole real bemng 15 the absolute, everything else 1s unreal, sprung
from an 1nexphcable 1magmat:on which itself 1s neither real nor unreal
There 1s no room here for reason, let alone emotion Action 1s purpose”
less, religion impossible, there 1s nothing but knowledge Against this
there 15 agam a reaction, born from the same need as was felt by the
poet of the Gita, the need to take mto account common sense and
common experience, common religion and common God There 1s indeed
a stnking parallelism between the Gitd’s reaction against the momsm
of the upamsads and Visistadvaita’s reaction agamst the momsm of
Advaita Just as the Gita secks to reconcile — within orthodox Brahma-
fism — tomrm and theism, stresses the importance of ritual acts and
lrlph01ds the claims of emotional rehgion, so Visistidvaita seeks 10
e Sl Vel -y st s
holds the ol i e of acts prescribed by the sastras an
:‘: o s the claims of the religious emotions felt by the devout behever
] ation to a personal God However, just as Advaita brought only
esp GretUp, on R.s indebtedness to this text, ¢f Kumarappa, p 207 §
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a certain tendency of the upanisads to its logical conclusion, so did
Visistadvaita elaborate only a certain, though most important, tendency
of the Giti. Henceforth there is no tentativeness, no side-hy-side, no
fluency of opposites; the positions are clear.cut, the conclusions
decisive, the truths definitive. Groping speculation and poetical in-
spiration have given way to well-defined systems.

I

This remarkable parallelism between certain tendencies in the
Bhagavadgita and in Visistidvaita naturally leads to the question if
the tenets of the Gita have influenced Riminuja’s system, and if so,
to what extent. It is not easy to give a complete answer to the question.
Generally speaking, of course, the answer is an emphatic yes; but as
s00n as we start to investigate the exact manner in which this influence
was exerted and precisely to what extent any direct influence is
perceptible, we meet with difficulties. For it is impossible to distinguish
between Ramanuja as the independent and original thinker who created
a philosophical system and who in his philosophic solitude could have
been influenced directly by the Git3, and Riménuja as the faithful
Vaisnava who succeeded Yamuna at the temple of Srirafiga and who
from his bayhood lived in a devout milic where the tradition of cen-
turies of Vaisnavite sentiments, conceptions and mythology was inter-
woven with advaitic illusionism and monism, paficaratric cosmology
and bhigavata mysticism. In this milicy the teachings of the Gita played
traditionally an important réle, and any influence they exercized on
Riaménuja must have been indirect, often unrecognizable, expressing
itself in a spirit of religion and devotional actions rather than in a clear
system of ethical and metaphysical truths. More than anything it was
this spirit which formed Ramanuja and which in due time would be

reformed by him,
Philosophically speaking, tradition was adrift. After the great
revival of the Alwirs and the new religions fervour which stirred the
. South-Indian Vaisnavas, the Alagiyas could no longer acquiesce in a
sterile sectarianism in which the exalted thoughts of the ecstatics would
eventually drift off and'vanish, no more than they could acquiesce in
the not less sterile Vedantic system of $arikara which threatened to cut
their thinkers off from the revivifying inspiration of personal religiosity.
It was the sentiment of bhakti in which Indian, and especially
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Vaisnavite, rehgiosity had expressed stself of old,” and 1t was ths
bhakti, grown richer and deeper m the course of tune,'® which at all
costs should be saved This bhakty, a completely unintellectual devotion,
a continuous flow of emotional religiosity, ranging from the worship
of 1dols to the most exalted mysticism of love for and surrender to the
supreme Deity, and as such an essentially theistic spirituality, pervaded
and antmated the religious Iife of the Vaisnavas, ever since 1t had found
1ts superb expression 1 the poetry of the Gita, and possibly even before
The tradition of bhakta theism, side by side with a more or less
upamsad-mspired momism, was continuated by popular texts hke the
Visnu- and Bhagavatapurana and by the igamas of the Paficardtra
which coupled the cosmogonic doctrines of the Samkhya with the
ancient devotion of Nirayana! The typically Vasnavite doctrine of
avatira widened the scope of man’s religious possibilities At the same
time the orthodox Karmamimimsa with its exclusive attention for
mitual action persisted, although the actions as such were no longer
recogmzed as the only aim but were given a subordinate place 1n man s
progress to salvation

All these currents of religious belief existed since the Gita side by
side, and all of them exerted nfluence on Ramanuja But 1t 15 hard
to say what was the influence which the Gita, m which most of them
can be found, exerted on them The extraordinary populanty of the
Gita should not make us forget that 1t was just one of the texts m
which certain religous and ‘philosophical’ trends expressed themselves
i passing Its popularity grew with the mfluence of these trends
:\}:::s:t)‘;e:olnzxkdvxiixay say that many tenets of Ramanuja’s system

current of popular rely oys:tnsglRdhbyhthE Glta: (o by the very unde

But 1n the meantxmgltheyc, )tla“; 1; bthe Gata itself had been mspired
every think ) ita had become an authoritative text and
y er who attempted to justify the devotional theism of the

Vaisnavas against the monistic doctrines of advaitic Vedanta could find
in 1t hus authority Even sankara could not pass the Gita by but had
tof d}e‘monstrate that his iystem was perfectly 1n keeping with the purport
of that celebrated text** But sankara’s interpretations were dangerous,
1a bhalk

Qe lon p:“ rit:louve est la forme specifiquement hindoue du sentiment religieux

r et que lon retrouvera toy
secte, quels qu' ils sotent  Lamotte Notes p 20 pours dans tout e et toute

1‘: for; historic survey see Gonda Bhakt
on Tancaratra see O Schrader Introd; fi
» uction to Paficaratra Mad: 1916
. lcm Cankaras commentary on the G see B Faddegon Ca‘:“:ra's aG:!:sbh-’dYa
ocegelicht en beoordeeld thests Leyden 1906
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he interrupted the continuity of religious thought as it had developed
since the Gita by returning directly to the monism of the older upani-
sads. And by erecting a clear-cut system he provoked automatically the
opposition of all Vedantins who would not exclude from philosoplhy
the rich inspiration of religion. To the challenge of Saiikara’s system
they could onfy respond by another, miore synthetic, system,

It was Yamuna who laid the foundations of such a system, In his
Siddhitraya*® he demonstrated that the dtman had an individual
existence apart from I<vara, the supreme personat Deity, and, borrowing
his arguments from Nyiya and Simkhya, maintained the separate
existence of God as the cause and of the conscient atmans and the
phenomenal world as effects, Besides he composed a summary of the
Gitd in which he set forth that its principal object is to teach bhakti
as the sole means of attaining God, thereby opening the possibility that
the Samkhyan dualism of God, souls and matter, which still persisted in
his doctrine, might be solved in a higher unity, It was left to Riminuja
to build a synthetic system on both foundations.**

The frame-work of Ramianuja’s system is the great conception of
dariradariribhdva, the doctrine that God stands to the world of atman
and praksti in the relation of soul to body which forms its indissoluble
attribute, This doctrine satisfied the demands of philosophy ; but religion
detnands more, It demands a way out of the bondage of embodied life
to salvation in release. And to satisfy this demand Raminuja expounded
the teaching of the Giti coherently with the tenets of Visistadvaita.

Now the Gith exeris dirert influente. 11 35 not only he text whose
teachings have imperceptibly found their way to purdna and dgama, to
the every-day life of temple and hermitage, but also the authoritative
smrti text whose prestige should warrant the workable truths of
Visistadvaita, The position of the Gitd as an authoritative text .is an
ambiguous one, It js called an upanisad, but forming part of'mh'asa it

is smrti, albeit a smrti which has more prestige than many a sruti text.

What- does the Gitd mean to Riminuja? Being smrti®® its task is to

support the éruti, that is to clarify the purport of the Vedas ~— which

i i 3 i ¢ krit Series,
13 odited by S. Rima Miéra Cistsi in the Qm“lfhamlza Sans| 3
Bcnar:s 1900, )kindl_v sent me on loan by the India Office Library, Comm. Rel.

fiice, London; discussed by Dasgupta, III, pp. 138'-155. -
0“‘,“& w:uld be interesting to study the exact relation between the views of the

Siddhitraya and those of the Cribhisya; too fittle is still known about the early

istory of Vifistadvaita. .
h““’or)thgt( th‘e 'g". is smyti for R. appears from many inmstances, ¢g. CBh. 1,1,1

- 65 (Th. p. 86).
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is already known — by means of the teachings of those sages who
have complete knowledge of the Vedas and their contcnts and who have
n virtue of their own efforts arrived at an mtwtine understanding of
the true meaming of the Vedas*® Therefore, 1t necessarily must be 1
accord with srut1 A quotation of the Gita can never suffice to prove a
pomnt without the corroboration of srut1 77 But not seldom the meamng
of srut1 15 made to agree with the Gita so that the Gita might agree with
srut1 8 It 15 God himself who chants the Gita, and God 1s omniscient
so that his teaching needs be true *® We may remember that Rimanuja
has written a complete commentary on the Giti but none on the
upamsads, not even on the Svetasvatara and the Katha, and that he has
contented lumself with sketching m outline the manner 1n which the
conflicting statements of the various srutis should be reconciled 2° It 1s
on the strength of the authority of the Gita that he sets forth the
necessity of mitual action, performed not to achieve a personal cnd but
for the glory of God, as a first step to ultimate beatitude 1n the mtuitive
vision of God through exclusive and perfect bhakt1, and this doctrine
1s the ratson d étre of his whole system which was born from the need

to account philosophically for the redeerming value of religion and
devotion

On the whole we ma

y say that 1t was the Gita and all 1t stood for,
the long tradition of 1o

ve ispired theism, of devout Vaisnavism of the
worship of avataras an,

d the importance of ritual action, which provided
Ramanuja 1f not with the frame work of his religious philosophy, at

to the plane of religion Just as Sankara,
restored the continuity of Brahmanism by reaching back to the upant-
sads, so Ramanuja restored the contintuty of Hindursm by making room

1 CBh 111p72(Th p 91
karyam sty puayate | pabrmh

Inmasaksatbriar edatatt arthd dm -
)

a.r)drlha:)cll’msa[mrdrmbh}dyn upabrmhanans
udma wditasakql

edatadarthanam svayogama-

Akvath s-q ajale- eda- akydrthg yakttkaranom
' 3w ara.
ex m CBL 111 (Th P 78 ff) R quotes first several srutis then the G
e his view that
Cankara s sensc

™o striking example 1s the vedana upisap, h ads
which 1s equated with the bhakt: of the G, cfaafsr:)d C?Bil‘ax:i 07f the upams
;; ef GBh. 212 ang 13,2
71z m the Ved and CBh 111 (Th P 138 ) 1 the CBh. the G 1s
:steghlr}:l less then 140 times following 1y number immediately after BAU
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n Vedinta for the Bhagavadgita This 15 already amply proved by the
Sribhisya; but hy composing the Gitibhasya Ramanuja gave full
expression to the cardinal significance of the Giti in Vedanta

So Raminuja acquitted himself of the task left to him by Yamuna,
and, we may add, entirely in Yamuna's spint For Yamuna left his
successor not only a task, but also a scheme, the Gitarthasamgraha

Ramanwya’s indebtedness to Yionuna's Gitd thasong aha

Several authors contend that Rimanuja was 1n a large measure
indebted to Yamuna's Gitarthasamgraha for his interpretations of the
Gita,™ but, as far as I know, no attempt has as yet heen made to deter-
mne the exact measure n which Riminuja was mfluenced by his
predecessor

Yamuna's GAS # 15 a very concise summary of the G 1 32 <lokas
It may convemently be divided into four parts, I the doctrine of the G
(st 1); 2 the subject-matter of the three satkas mto which Y divides
the eighteen Lectures (st 2-4), 3 the subject-matter of the eighteen
Lectures separately (st 5-22), 4 defimtions and discussions of the
main points of the G (st 23-32)

We do not exaggerate when we say that practically all the salient
features of the GBh are contamed 1n Y ’s scheme Raminuja himself
leaves no doubt as to his mdebtedness to Yamuna he not only dedicates
his commentary to Yamuna with the sigmficant remark that he owes
everything to his dllustrious predecessor,” but he also quotes some of
the slokas of the GAS and most important of all, makes a pomt of
using Yamuna's own words, as often as the occasion arses

The following notes may suffice to ilustrate this

1 The doctrne of the G according to Y  svadharmajfianavairigya-
sadhyabhaktyekagocarah Nirayanah param Brahma (vs 1), and to R
paramabrahmabhiitah Nirayano svavisayam jfianikarmianugrhi-
tam bhaktiyogam avatarayimisa,® and Gitasistrasya sirartho bhakti-

yogah (18,0)

2l ep Radhaknishnan, G p 17, Srnwasachars, VA p 512, and Kumarappa,
p 144

22 text and translation of the Giarthasamgraha in Appendix.

23 1 the title of the Vedarthasamgraha we hear a courteous echo of that of

the Gitarthasamgraha
2% Tlys passage m Intr, ata \Jir s borrowed from GAS §
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2 R borrows from Y the tripartiion of the exghteen Lectures
as,a 1-6,b 7-12, ¢ 13-18

m: SlaQGk Y jiinakarmitmike msthe yogalahse itnﬁnubhﬁ_tx_sxddljymthe
(vs 2), and R prathamendidhy dyasathena Atmayiidnapiityaka-
farmanusthinasidhyam praptull pratyagatmano yithatmyadarsanam
uktam (7,0), R uses throughout Y’s term -msthi® where G 11:;;5‘
-yoga- in Jiiana- and harmayoga- atmadarsana- corresponds to Y.'S,
atmadrsti- (vs 25), Y's yoga- to R’s “contemplation of the atman
(atmadar-ana-, -avalohana-), ¢f 253 and 68-72, 6, 27-29

b 7-12 Y bhagavattattvayathdtmy avaptisiddhaye sfianakarmabhi-
mrvartyo bhaktiyogah, and R jfianakarminugihitam bhakhtiy ogam
(Intr ), and madhyame ca paramaprap,abhiitabhagarattatts ayathdtmya-
jianapiirvabaihintikityantikabhaktiy oganistha pratipidita (Intr and
13,0)

¢ 13-18 Y supplemcntary discussion of 1 pradhina 2 purusa,
3 vyakta, 4 isvara, 5 harma, 6 dhi, 7 bhakti, and R upantanasatke
(1) prakrt- (2) purusa- (3) tatsamsargaprapafica- (4) isvarayatha-

tmya- (5) karma- (6) jfiana- (7) bhaktisvariipatadupadinaprahiras ca
satkadvayoditd visodhyante (13,0)

3 R follows in his own abstiacts of the Lectures the summary
of the GAS often to the pomnt of literalness

So, eg, Y prasangit svasvabhavoktth karmano ’karmatisya ca /
bheda yfidnasya mihitmyam caturthidhyaya ucyate // (st 8) and R
caturthe  karmayogasya kartavyatam dradhayitvantargatayfianatayi-
syava jfidnayogakiratim pradarsya karmayogasvariipam tadbhedah
karmayoge jfianamsasyava pradhanyam cocyate, prasangic ca bhaga-
vadavatarayathitmyam ucyate (4,0), and Y (1) svayathatmyam (2) pra-
hrtyasya tirodih (3) saranagatth / (4) bhaktabhedah (5) prabuddhasya
éraisthyam saptama ucyate // (st 11), and R . saptame tivad 1)
upisyabhitaparamapurusasvarpayathatmyam (2) prakrtya tirodha-
nam (3) tanmvrttay e bhagavatprapattir (4 upasakavidhabhedo (5) jiant-
nah sraisthyam cocyate (7,0), and Y svakalydnagunanantyakrtsnasia-
dhinatimatth / bhaktyutpattiviveddinartha wistirni  daéamodita //
(st 14) and R bhaktyutpattaye tadvivrddhaye ca bhagavato  kabya-
nagunaganinantyam krtsnasya jagatas tatpravartyatvam ca prapafi-
cyate (10.0), and Y. (1) dehasvariipam (2) atmaptihetur (3) atmasisodha-
nam / (4) bandhahetur (S) vivekas ca trayodasa udiryate // (st 17)
and R : trayodase (1) dehitmanch svariipam dehayathatmyasodhanam

23 borrowed, of course, from G 33
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(2) dehaviyuktatmapriptyupiya- (3) viviktitmasvariipasamsodhanam
(4) tathividhasydtmanas cicitsambandhanahetus (5) tato vivekiny-
samdhinaprakiras cacyate (13,0); and, finally, Y (1) isvare kartrti-
buddhil (2) sattvopadeyatintime / (3) svakarmaparinama$ ca (O]
sdstrasarirtha ucyate // (st 22),and R * (I)  bhagavat: sarveévare ca
sarvakarmanim kartrtvannsamdhinam (2) sattvagunasyivasyopadeya-
tvam (3)  karmanam paramapurusiridhanabhiitinim paramapurusa-
prapinirvartanaprakarah  (4) . Gitasastrasya sirdrtho bhaktiyo-
gah  (180)%

4 Most of the defimtions and discusstons with which Y deals in
GAS 23-32 return 1n one form or the other throughout the GBh In
fact, there 1s hardly a word mn Y’s summary which does not reappear
i the corresponding context of the GBh i the same or a slightly
different form

To Riminuja's free use of Yamuna's terminology corresponds a not
less striking fidehty to the main pownts of the GAS Both ¥ and R
regard jfiina- and karmayoga — whatever their exact relation 37 —
only as preparatory stages they result i the “contemplation of the
atman”, but not in the attamment of God himself God can only be
attaned through bhakti, to which the former disciphines of jfidna and
karman are the mdispensable means, and both agree that this doctrme
1s the essence of the Gita As to their views on the subject-matter of
the separate Lectures, the above quotations will sufficiently prove that
they almost hiterally concur

On the whole we may say that Yamuna provided Rimanuja with
the frame-work of his Gitabhasya Yamuna established the general
sense of the Gita and left to Ramanuja the task of adapting detailed
interpretations to the general lines sketched by hm m the Gitartha-
samgraha We may even regard the GAS as a satisfactory index to the

Gitabhasya Sometimes, however, the text of the GAS 1s not clear

enough to allow a defimte translation and we have to mvoke the aid

of Raméanuja's paraphrases to understand 1ts exact meaning But then
the concise character of the GAS makes 1t difficult to find out whether

Ramanuja explams the text wm the sense of Yamuna For example, m

GAS st 8 we cannot be sure that Yimuna considered akarmatd

(corresponding to akarman- i G 4,18) to mean knowledge and

26 these examples may suffice the summaries of all 18 Lectures are repeated
by R with greater or lesser fidelity i lus own abstracts at the begmning of each

Lecture or the next one
27 see Chapter IV
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Jianasya mahitmyam to sigmfy the *importance of the componem:t oé
knowledge 1n action” as R mterprets 1t, ror are we surt:., that i s .
Yamuna meant by yoga “contemplation of the atman” Personally
speaking, I am under the mpression that Yamuna attached n_xore impor-
tance to jflanayoga as a separate way to salvation than Riamanu)ja does,
but to my mind 1t 1s 1mpossible to deduce a posttive conclusion from
the msufficient data of the Gitarthasamgraha 28

Many of Ramanuja s 1deas seem to derive directly from the Gitartha-
samgraha, for mstance, that acts — which always are ritual acts —
are propitiations of God,* that the contemplation of the atman 1s
anaiflary to the attamment of God through bhakti,*® and that there are
three groups of bhaktas th_e at-varyarthuns, the kawalyarthins and the
Jiamms, but that only the last attamn God 3

Summing up we may say that before Ramianuja set himself to the
task of commenting on every verse of the Bhagavadgita most of the
interpretations which found therr way to his bhisya were already
accepted among South-Indian Vaisnavas of Yimuna’s school But as
Raminuja 1n his $ribhasya proves himself to b
subtle thinker, we may safely assume, though du
that 10 Ins Gatabhasya, too, the views of t
religionists not only found a more systemats
also rearranged and remterpreted by his ory,

e such an oniginal and
rect evidence 1s lacking,
s predecessors and co-
cal expression, but were
ginal and devout genius

III

Whereas there 15 direct evidence that the Vedarthasamgraha was
wnitten before the $ribhisya®? the relative date of the Gitabhisya has
not yet been established Tradition 1s silent about 1t3% The §ribhisya
nowhere quotes the Gitabhisya, nor does the Gitabhisya ever quote the
Sribhisya So, if we are to ascertain the relation between Ramanuja’s

2% On the GAS co:

mpare alsg Snmvasacharx, VA p3ang » 1N MY OpImon,

however, there 15 no sufficient evidence to prove that 1n the GAS “the last
(1atka) sums up the whole truth and msists cn absolyte self-surrender (= prapatts-
or the fﬂfmgdll'- of vs 11} to the Lord as the only means of salvation” (oc
Y 3;2). nor that * the la:t ch‘z:ptcr insists on saranagaty or surrender to the Lord
as the supreme means of moksa® ©c.p 374), cf m - with
R. in Chapter 1V ' ¥ remarks on prapo

2 GAS 25, at the oot of this conception s G 18,46

2 GAS 26 ! )

3 GAS 27.28.

r: 13}8{: refers twice to tus Vedirthasimgraha 1n CBh L1, viz Th. pp 78
a

¥ ef Govindicirya, Lufe of Riminujz, p 134-136, Snimvasachari, VA, p 517
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commentary on the Sitras and that on the Giti at all, we shall have
to refer to internal evidence,

There can be no doubt that the $Bh. and GBh. are written by the
same author. Tradition is positive, and, indeed, the very terminology
of practically every line of the GBI, reminds us very strongly of that
of the §Bh., more so in fact than the terminology of the Vedirtha-
samgraha does, R. not only uses the same expressions and definitions
for fundamental concepts of his system, but he also uses literally the
same terms when speaking of matters of detail in both commentaries.
E.p., prabalapramanabadhitatvena occurs in the same form (and the
same context!) in $Bh, 11,1, p. 8 (Th. p. 13) and GBh. 2,12; when
speaking of the Vedas it is said in the GBh. 2,45 that they are mata-
pitrsahasrebhyo 'pi vatsalatarataya pravrttah, and in $Bh. 3,3,39 (Th.
p. 662) matapitrsahasrebhyd 'pi vatsalataram sastram. These instances,
which illustrate the direct refation hetween both texts (in which they
occur only once), could be augmented.

A certain method of investigatiug the relation between both commen-
taries consists in studying the quotations of the Gita in the §Bh. as well
as those of the Sitras in the GBh, If we should discover some diffe-
rence between the interpretations given in either text of the same
stanza and the same siitra, we may be justified in seeking in that
difference a criterion by which e can decide on the exact relation of
both texts,

1. The Gita quotations in the Sribhdsya.

The Giti, is, after the BAU, and ChUp. the most quoted text in the
$ribhisya (some 140 times). As far as I can see, the stanzas of the
Gita quoted are interpreted exactly in the same way as they are in the
GBh, Frequently, of course, the stanzas are quoted in another con-

- nection in the $Bh. than they are in the GBh.: they serve to illustrate
a point of the demonstration of the $Bh.,** so that no more can be
said than that the general trend of the interpretations is the same as
in the GBh. But in dealing with some stanzas R. is obliged to enter
into detail; in all these cases his explanations in the $Bh. strikingly
concur with those in the GBh.

For instance, in $Bh. 1,1,21 (Th. p. 241) G. 4,6 is quoted . . prakrtim
svim adhisthiya sambhavimy &atmamayayi, which is explained:

3 5o G. 2,12; 76; 108; 10,20, 10,39; !217 14,4 and 15,18 are qno!ed 1o
tividual
corroborate the view that f self persists in release

(CBh. 1,11, Th. p. 71).
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prakrtth svabhiavah / svam eva svabhivam asthdya, na samsirinam
svabhavam 1ty arthah / atmamiyayet svasamkalpariipena jiianenety
arthah “maya vayunam jdnam” 1t jfidnaparydyam apt naighantuka
adhiyate, cf GBh prakrtim svabhivam / svam eva svabhivam adhi-
sthaya svenaiva riipena svecchayd sambhavamity arthah atmamaiya-
yatmayfidnena/"“miya vayunam sfidnam’ 101® jfianaparydy o'tra mayasa-
bdah In §Bh LL1,p 102 (Th p 125) commenting on G 7,14 mayd
15 equated with prakrti because 1t 15 called gunamayi, a discusston of
the meanmng of mayd precedes this quotation nahi sarvatra miya-
<abdo muthyavisayah / Asuraraksasistridisu satyesv eva mayisabda-
prayogat / yathoktam (VP 1,19,20 15 quoted) , ato ma,aabdo vicitri-
rthasargakarabludhayi, cf GBh asyd (sc prakrtya) miyasabdavacya-
tvam Asurariksasastradinam 1va viatrakdryakaratvena, 30 then the
*same smrtt (VP 1,19,20) 1s quoted, and R proceeds ato mayasabdo
na mthyarthavaci, this theme 1s further elaborated 37 and 1t 1s con-
cluded that the primary sense of méya 1s “muracle-working or 1lluston-
creating wfluence” (this muracle and 1llusion being n itself reat), and
the secondary sense 1s “the 1llusion created” Another mstance 15 $Bh
472720 (Th p 742) where G 823 1s commented upon yatra kale tv
1t kalasabdah kalabhimamdevatativihikaparah, agnyadeh kalatvasatm=
bhavah, ¢f GBh atra kalasabdo margasyahahprabhrtisamvatsaranta-
kalablimimdevatabhiiyastaya margopalaksanarthah Finally $Bh 1,1,1
P 118 (Th p 140) ad G 14,3 jagadyombhiitam mahad brahma ma-
diyam prakrtyakhyam bhiitasiksmam acidvastu yasmums cetandkhyam
g?rbfxam samyojayami / tato matkrtic cidacitsamsargad devadisthava-
rantanim acnmistanim sarvabhittanim sambhavo bhavatity arthah; cf
Cth acetanaprakrtyd bhogaksetrabhiitaya bhoktrvargapufiyabhii-
tim cetanaprakrtim * samyojayamity arthah / tatas: tasmat prakrtr
dvayasamyogin matsambkalpakrtat sarvabhitindm  sambhavo bhavatt
These instances may suffice to show that the interpretations 1n GBh
:jl[n:lhs?(h of certain Gitd stanzas often literally concur, so much so that
com;‘;en:l‘; ::‘3135 :;::ﬁ:?a borrowing But if both texts agree sO
down £ 4 o conclude which explanation was wrttent
n first Still 1t should be remarked that the GBh enlarges more
3% V comments from a Nighantu

3¢V hav
stradign md)d:!;%d:};:a?:z\:encgh hp’\ssage i mind adds satyest dsurarakeasd:
3T g by ade 6 mithydtranmbandhana e bhavah

the of the 1l

a person a certain 1dea (buddh (mdsdvm-) who suggest to

13 :dduced 1n shorter hsr;n m, ();Bwh}"clhll;l |!st;i6 ,s';}:al criough  the same mstance
S or the jivabhutaprakrty of G 7:5. s P ( 75)
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on the mterpretations of 7,14, 8,23 and 14,3 than the $Bh does GBh
7, 14 gives an important amplification of R’'s statement i the SBh
on miya and elucidates his views SBh ad G 8,23 1s too brief to be
altogether clear, only by comparing the GBh we learn exactly why
kala- 1s used m the sense of mirga- In stself, however, the concurrence
of GBh with sBh provides no suffictent evidence to conclude defintely
winch text 1s antertor The only conclusion 1s that before the SBh and
the GBh were wntten down R'’s interpretation of the Gita, even in
detail, was fixed

2 Sitia quotations m the Gitabliasya

With the Siitra quotations 1 the GBh the matter stands differently
Several tumes the Vedantasiitras are quoted (ten times n total), but
only 1n a few cases the sense of the sutra concerned 1s commented upon
Taking into consideration the importance of the Sutras 1n the Vedanta
and the existence of Sankara’s commentary, whose authoritativeness
for the Vedantins 1s proved time and again by Ramanuja’s polemc
violenice ® 1t 1s a priort improbable that R would have referred to the
Sutras in corroboration of his Gita interpretations 1f he had had no
reason to consider his own views on these wital texts to be sufficiently
known to s fellow-philosophers, only after having compased his
bhasya on the Sutras he could reframn as he does from commenting n
detail on the Sutras to which he refers

The interpretation of the Sutras quoted in the GBh 1s exactly the
same as that in the SBh In some cases, again, the agreement 1s so literal
that we must assume direct borrowmg For mstance VS 21,344 s
quoted 1n GBh 4,14, 1in the same context both sBh and GBh quote
VP 1,4,51-52, the last line of which (myase tapasam srestha svasaktyd
vastu vastutan) 1s eaplained svakarmanaiva devidivastutapraptih, and
svagatapracnnakamrfmaktyawa h1 devadivastubhavam upaniyate respec-
trvely VS 23414 15 quoted 1in GBh 18,14-15, m sBh ths siitra s
mtroduced nanv evam vidhimisedhasastranarthakyam prasajyetety uk-

tam tatriha  (follows sfitra) and in GBh (after quotation of 2,3,40) %
nanv evam paramatmayatte jnitmanah kartrtve pvitmi karmany

1% for a comparatve study of R. and € on the VS see VS Ghate Le

Vedinta Ftude sur les Brahma sutras et leurs cing commentaires thesis Pans

1918
a0 azennonairghyne na, sipeksal ot
41 Lrtoprayomdpeksos tn minlagratis ddhdsenartinadibhyah

2 pordt ty toc chrutels

x
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amyo)yo bhavatitt vidhimsedhasastrany anarthak im syuh / 1dam api
codyam sutrakarena parthrtam (follows 2 3,41) , this sutra 1s commen-
ted on 1n SBh sarvasu kriyasu purusena krtam prayatnam ud) ogam
apek%)antar) amiparamatma tadanumatidanena pravartay ati, parama-
tmanumatim antarenasya pravrttir nopapadyate, and i GBh  para-
matmana dattais tadadharais ca karanakalevaradibhis ** tadahitasakts
bhth svayam ca jivatma tadadharas tadahitasaktth san harmanispattaye
svecchaya karanadyadhisthanakaram prayatnam carabhate / tadantara-
vasthitah paramatma svanumatidanena tam pravartayatiti jivasyapt
svabuddhyatva pravritihetutvam asti Here more than 1n SBh full stress
15 laid upon the ntention of the indvidual atman, but this 1s only
one aspect of the question the problem how God can permt sin mn the
atman 1s not touched upon** In SBh the relation between God and self
and their agency 1s illustrated by the example of the joint property
of two persons which cannot be disposed of by one person save with
the permission of the other In GBh, too the relation 1s illustrated
with an instance but as m the Gita not the relation between the
agency of God and self but that of all six factors which cause an action
1> under discussion an entirely different example 15 provided, there,
too, 1t ts especially the responsibiity of the individual atman which 15
emphasized The discussion of this sutra 1n GBh, which only throws
light on one aspect of the problem may lead us to assume that R
deliberately avoided touching on God s relation to the ewil created by
man an aspect which instantly calls for attention , this aspect 1s how-
ever fully dealt with in the SBh  whereas the GBh more fully discusses
the atman’s responstbility May we assume, then, that R here implicttly
refers to hus demonstration 1n the sBh ?

There 15 another, but dubious, indication that the GBh 1s postersor
to the §Bh In his detailed commentary on G 2,12 Ramanuja refutes
the objection of an advaitin that the bheda-doctrine impled by this
stanza might be a case of badhitanuvritn 45 the persistence of an erroneous
notion which has already been sublated R shows by three examples
that the argument 1s not approprrate, these examples are nurage and
aaler, mirror and real person, one moon and double moon Now 1t 18
remarkable that the sequence of these examples exactly corresponds t0

4 sc. the body senses fivefol 4
dhngihane by S0 “ﬂdvcod vital air, R’s interpretation of G 18

“ asat s CBh 2341 wh -
ey oo Soa ere it occupies the greater part of R's commen:

, ‘;3 cf also CBh. 111, p 7 (Th. p 12) and Varadachan, Theory of knowledge
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that in which they appear in the series of erroncous, though to some
extent real, notions summed up in $Bh, 1,11, p. 98 ff. (Th. p. 120 ff.),
viz.silver and mother-of-pearl; dream and reality ; white seen as yellow;
crystal seen as red; mirage end water; firebrand; mirror and real
persont; mistaken direction; one moon and double moon. Unless one
would consider this a curious coincidence, it creates the impression
that R. went through his list in the $Bh. to see in which case the
objection of his adversary would hold good and selected three instances
to incorporate in his refutation.

Moreover, a numiber of passages in GBh., dealing with fundamental
concepts of Vidistadvaita, not only presuppose a short exposé like the
Vedarthasamgraha,*® but also the detailed demonstrations of the $ribha-
sya. For example, R.’s commentary on G. 2,12 is only comprehersible
when seen against the background of his Great Siddhanta in the $ri-
bhisya. We note in this passage that R.’s entire reasoning with regard
to this important text departs from the axiomatic assumption that the
Gita is upadesa-, ie. instruction in truth; but the Gita, however im-
portant its teaching, is only smrti,*” and R. would never have refuted
the orthodox, upanisadic doctrines of advaitavida on the strength of
smrti alone: his very reasoning here presupposes the scriptural evidence
collected in §Bh. 1,1,1, (Th. p. 78 ff.). The full import of his remarks
on the vision of a double moon in the same passage becomes only clear
when we compare them with his demonstrations in §Bh., 1,1,1,p. 7 f
and 99 (Th. p. 12 f. and 130 £.). These are only 2 few instarfces‘
Throughouf his Gitabhasya Ramanuja takes for granted certain notions
of which he only treats in detail in his $ribhasya. .

Considering all this, the narrow relation between GBh. and $Bh,

the amplified interpretations of the GBh. where the interprf:tations of
the $Bh. are enlarged upon, the implicit references to the $Bh. when

Siitras are quoted in direct corroboration of his Gita commentary, and

. the a priori probability that the $Bh, as an epoch-ma.king ?cmment-
ary on a vital Vedanta text, preceded the Gitébhisya,. in Wth!‘l n:xore-
over the most important vidistadvaita views, set for}h in 'the .érlbhagya,
are taken for granted, considering all this I .feel 1ust1f1ec§ in conten-
ding, though not one of the indications is in itself conclusive, that the

Gitabhasya is posterior to the 4ribhasya.

46 this important text has not &ct been studied in detail; it would be interesting

to know the refation between Ved. and CBh.
41 gee Chapter 1L

2
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The Gitabhasya is in many respects very diff_erer_lt from exthertth:
Vedarthasamgraha or the $ribhasya. Here }limanu]a does not ac ad
the independent thinker who with polemic vehemen?e attacks an
refutes the errors of advaitavadins and bhedibhedavadins atzd who lf;
a concise and precise style expounds his doctrines systematl?ally and
organically, but he appears in the different rdle of commenting theo(i
logian whose views need no longer to be defended and advocated an
who quietly applies them to the interpretation of every stanza. Very
rarely he permits himself to polemize, and then only brlefl}f; seldom he
enlarges on the philosophical significance of the concepts in the terms
of which he interprets his text. But readily he cnlarges upon the
devotional passages of the Gitd and then his style often approac?es
that of the ardent devotee who glorifies his God in fervid litanies.
More than in his other works it is here the priest of the temple of
$riranga who rises before our minds in the prose hymns of many
passages. It is the priest who is in daily touch with God in his temple,
who is familiar with the practices of ritual acts and the more exalted
practices of meditation and loving representation. It is the devoted
bhakta who dresses and adorns the image, who loves to dwell on the
infinite perfections of the God it represents, on the beautiful shaptfs
He assumes, the radiance of his countenance, the brilliance of hx.s
ornaments, the splendour of his attributes. Metaphysical speculation iS
bleached by the glorious light in which the Deity to whose service all

acts should be dedicated and on whom all thoughts should be focused
is revealed in the immediate visualizatiofi of bhakti,

v

Ramanuja, following Yamuna, divides the 18 Lectures of the Bha-
gavadgitii into three satkas, the last of which gives further explanations
of topics already dealt with in the preceding satkas, In the first 12 L?'f’
tures, then, the, fundamental teaching of the Gita is laid down, culmi-
nating in the essential doctrine of bhakti. The whole teaching of the
Gita is declared to be the exposition of the mumuksu’s progress t0
bhakti and the attainment of God, That progress is divided into two

stages, the first of which, preparatory and ancillary to bhakti, is the
subject-matter of Lectures 1-6,

Departing from Arjuna’s dilemma, at the root of which appears %0

lie an ignorance of the basic truths, the Lord begins by expiaining the
categorical difference between body and atman, What is a body !
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A conglomeration of elements of prakrt: which has developed mto a
certan nature and structure, 1t 1s essentially non-spiritual or non-
conscient and essentially transient Prakrti itself, one of the three
categories which make up the umiverse, may be eternal as such, its
corporeal forms are perishable Eternaily it passes from one stage to
another, from the stage of subtlety, where 1t 1s cause, to that of gross-
ness, where 1t 1s effect, ikewise 1ts more developed forms, such as the
body, pass from stage to stage, from birth to death and from death to
birth, just as a clot of clay passes mto the stage of jug and from that
mto the stage of grams Entirely different from this non conscient
prakrt: 1s the atman, an essentially spiritual and conscient principle
whose essental attribute 1s knowledge From time ymmemorial 1t has
been 1mpheated 1n samsara, seemungly dymng and being born with the
body to which 1t adheres Fundamentally, however, 1t 1s immortal and
not subject to the body’s viassitudes It only seems to be mortal,
through a basic misconception which s the root of all ewi, the
misconception ¢ that the atman 1s 1dentical with the body m which 1t
resides Once thits misconception has heen formed and struck root, the
Atman 1s bound to the body Though 1ts proper nature does not really
change but remains essentially aloof from the body, the dtman 1s
involved 1n matter It acquires a mock nature, that of the empirical
ego particularized by 1ts body Once the proper nature of the atman
15 no more recogmized the embodied being regards the pleasures which
1t can derive from the body as the only pleasures withmn 1ts reach The
embodied bemg or mdividual person acts upon his bastc misconception
1n order to matertalize his ambitions But one action nvolves the next
one, and his activity becomes a habit 48 and the habit becomes literally
a second nature All actions are necessanly followed by results, and
these results of past acts which a person has performed by s own
free will ® determne his future, henceforth he 1s trapped i the net

of samsara

So all teaching of the ways by which
recogmition of his proper nature must start with explamning this nature
Pure knowledge of what the atman essentially 1s, 15, however, not
suffictent to break the bonds that tie the atman to its body This know-

a person may return to the

48 On the important notion of abmmana 1n Vlslsza'dvz;:a see f\}/{a;::'alﬁzgs
interesting paper on that subject (Appendix IIT totus R's Tl e}:)ryo Knowledse)
on the Samkhyan aspect of the same problem see Radhakrishnan o
pp 303 ff

4% yasana

5 see eg GBh 1813 F and Kumarappa's remarks P o f
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ledge must be fived, must be apphed to every action and thought of the
man n samsara Se the samkhye buddhih, or the knowledge of the
proper nature of the atman as an entity distinct from the body, 13
followed by buddhiyoga, the practical apphcation of this knowledge to
every day life
If 1t 15 activity for the sake of results that keeps the dtman in bondage
to prakrty, then the first step to the release of the atman must be the
relinqushment of the results of the acts, of all results even the rewards
which man may enjoy 1n heaven after a virtuous life All acts should
be performed to achieve one end, the supreme end of man, Release
This release 15 the sole purpose of the sastras in all their various
njunctions Only by karmayoga the assiduous practice of disinterested
actiiity m which the knowledge of the atman 1s integrated, one may
eventually reach that exalted stage at which the auman can be percetved,
for karmayoga 1n the above sense leads to jRanamstha and jfianamsthd
leads to the contemplation of the atman or the atman’s self experience
Now what 1s this jfianamistha? The constant consciousness of the
knowledge of the atman, which alone occupies the entire mimnd of the
aspirant and which alone 1s the ground of s activity The exact relation
between karmayoga and Jfianayoga 1s not altogether clear From 2,54 58,
where four degrees of jfianamstha (= jfanayoga) are enumerated, it
would appear that )fianamstha 1s a disaphne of concentration the
mund has to be focused on the atman and the senses withdrawn from

their objects, so that there seems no room for ‘action’, but 1 72 1t 15
expliaitly stated that the sthutaprajiia or 13

stha- 15 characterized
by hs firm devotion to disinterested activity or karmayoga The problem

1s further discussed 1 3,1 ff, but whereas according to 2,53 karmayoga
leads to jfianamsthi and the latter to the contemplation of the dtman,
1t 15 now said that jfidnamstha presupposes karmayoga, and further on,
m 34, that for several reasons karmayoga 1s preferable to jfianayoga,
even for one entitled to jfianayoga, nay, that jfiapayoga 1s phystcally
mmpossible (4 8) and that only a released atman can refrain from acting
(4,17 £) Son 335 sreyan svadharmo wvigunah paradharmat svenusthi-
fat, sta 1s made to refer to any person conjoined with prahrts and
#ara- to a released atman® In several passages (3 34, 37) )fianayoga
1s strongly advised against Then the accent 15 shifted, 1t 15 sard that
karmayoga itself includes knowledge (418 ff ), that knowledge 1s the
most important aspect of karmayoga (4,33
the exact relation between both misthis 15
81 but cf GBh, “347

-34) The same problem of
again tackled in 5,1 ff here
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karmayoga and jiidnayoga are equally autonomous means of attaining
beatitude, i.e, the beatitude of the Atman’s self-expericnce, and they
are optional; immediately thercafter jfidnayoga is declared impossible
without karmayoga. Finally, the yoga described in 5,27-28 which is the
last step to the Gtman’s self-experience, is called the head, or the crown,
of karmayoga.
How to account for these apparently conflicting statements? No
doubt it is principally the ambiguity of the Gita itself which returns
here: the poet of the Gitd did not venture to set aside the time-
honoured ‘path of knowledge’ of the upanisads, however partial he
were to the ‘path of disinterested action’.®? It seems to me that Rama-
nuja attempted to reconcile both methods of the Gita, and starting
from the emphatically preferable karmayoga tried to reinterpret
jfidnayoga. By introducing an element of jfiana into karmayoga itself,
both disciplines could be stated in the terms of a continuity : jfidnayoga
is now no longer a separate way — 2s such it is repeatedly condemned
— but an advanced stage of karmayoga. From Raminuja’s point of
view karmayoga has two ‘aspects’, knowledge and action. That know-
ledge is originally the mediate, more or less “abstract’ knowledge of tl'fe
atman, corresponding with the samkhye buddhilt of the Gita. 'I"hxs
knowledge is acted upon: interested action becomes disinterested action.
Gradually (the process may require several lives 5%) knowledge and action
interact more directly ; knowledge, becoming more and more integratefi
in action, is concretized, action is spiritualized and interiorized, until
at last both culminate in Yoga where the atman is recognized, karma-
yoga terminates in jiidnayoga and the mediate, abstrac? knowledge 15
completely concretized in immediate intuitive perception (saksatka-

ra-)54
So both karmayoga and jfianayoga culminate in Yoga or the Corftf:m-
ther recognition,

plation of the atman, the immediate cognition, or ra
of the atman in oneself and all others, There are four d?grees or stag;s,
1. the recognition of similar stmans in all beings, which all have the

52 | may refer to Edgerton, Gita 11, pp. 62 ff.

53 cf. GBh, 3,35. . i
5 essentially the same view in vID. 7 B 62 'karmy-‘f“,.""‘,'f’f’_pa:;a “s’
’wa}_’ara)ﬁ'}lﬂ}mya_, yan:\}ib:ifui ;el_:a a utpadya taddvard siksid va (or,

u Y05 . Py B = in
rather ot sikearkara.) bhaktyutpadako bhavatl [ JRaRaySEC nima karmayosss
nirmalintahkaranasyeévaradesatvena  Praxitivol *s i Srini-
modern interpretatizn of karma- and jidnayoga, tacé}): ;lcz;:-xgls-:ngﬂ\!; ,(;: 50’;{,’),
vasachari, VA, ch. XILI and XIV (pp. 3208.) and Gits, €%
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same form, knowledge, which 15 their essential quality, 2. the recognition
of similarity of God and atman, 3, the persistence of recognition not
only in Yoga but in everyday life, and 4., the highest stage, the acting
upon this recognition by never more distinguishing between one’s own
atman and the dtmans of others.”

But this lofty end, which as such already means salvation,®® is not
the end of man’s possibilities; on the contrary, it is only a beginning,
a necessary beginning of the attainment of the Supreme End, God
himself, 6,47 marks the transition from the first to the second satka
and announces the subject-matter of Lectures 7-12: bhakti as the sole
means of attaining God,

What is bhakti? It is man’s participating of God, at once ‘intellectual’
and devotional 3 It is the constant rememorization of the dtman’s total
subservience to God, inspired and animated by a perfect love of worship
in which the knowledge of God as the possessor of all perfections, as
the merciful saviour and as the sole cause of the universe completely
terminates, It culminates in a mystic ecstasy of love so ardent that the
aspirant cannot live for a moment separated from God: all his
happiness depends on his contact with God ; his most humble act is an
expression of his all-pervading love for God.

Raminuja’s views on bhakti, as they appear in the Gitibasya, are
essentially those of the $ribhasya®® but in his commentary on the Gitd
sle lo‘vcs to dwell upon the devotional and emotional aspects of the
continuous representation of God’. He sums these aspects up in his
f.ommentary ad 9,34 “in which God dectares what bhakti essentially is”:
Focus your mind constantly, uninterrupted like a flow of oil*® on Me,
the Paramount Sovereign, antagonistic to all evil and solely comprising
all that is good, on Me, the Omniscient, whose every will is truth, the
sole cause of the universe, the Supreme Brahman, the Supreme Person,

5 Thete s o dooo i . P

. considered tha
:l!};:‘ ‘:::Lgo’l:::‘m'x;g \éﬁ:n::::, KIS! p ! mmlmu!atﬂa;?l;:::::ﬁ?:a;:;n;l;«ﬂje';;fw??f
not clear; cf. Srlni:muchari,ré;;?:x}.x ;:)v?n release in Jaivalys and in bhaldl i

51 for a systematic description of bhakti in R. I
363 f.; " . I refer to Lacombe, ASV.
lplr; hlerﬁ&i':t‘i’:cg:‘k‘bct‘ geneﬂbl;y o i Dkt R. does not 'pc::r em make
n between bhajona- and bhakti-, .
is .\tud once (9,30) to explain bhaktl, 7 Bhakti-, see Gonda, oc. p. 647; bhajana

compate cg. GBh. 18,65 tedmmopasanadhyanadifebdaracy fanosa-

?‘527;::”; n:g;i;azi'ldngm a:')arlhupn')am (for t)ext ity-) i::a 2:»:;:11‘!{:’:%’00{“
d e | m aklo “tyarthem matpriyo ‘tyarth Y irati.

p:{dm smrtisamtatim kurusvely erthah v')hh O R vy

same expression CBh. 1,1,1 p. B (Th. |;.el§)'.CBh. WLl p. 8 (Th 5. 138)-
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whose compassionate eye 1s long and ymmaculate Dike a lotus-leaf,
whose appearance 15 like a transparant blue haze, whose glow 1s as
briiliant as that of a thousand risimng suns, on Me the mndestructible
ocean of beauty, on Me whose four arms are as bulky as bellies, whose
garment 1s of an extraordmanly radiant yellow hue, who am adorned
with 1mmaculate diadems, makara-formed ear-rings, strings of pearls,
golden bracelets and arm-rings etc, on Me the shoreless ocean of
mercy, goodness, radiance, lentency and love, Me the Refuge of all
mconcervably differenced worlds, Me the Master of all Be my bhakta

while focustng your mind on Me be you filled with overwhelmmg love
for me, and when you have cognized Me as the immeasurably and
incomparably adorable One, devote yourself to worshipping Me ©
Glonify me do not stop at Iving merely a hfe of complete subservience
to Me, a hife which you would consider emnently desirable because

you cognize Me as the immeasurably and comparably adorable One,

but decide to humihate yourself as deeply as possible before Me who
am your innermost atman Seek your support in Me because without
Me your &tman will be unsupported And, having by domng so prepared
your mund ®* 1n immeasurable and overwhelmng love to the attamnment
of Me, you shall attan Me to that end constantly performing the
profane acts, required to sustam your body, as well as the pertodical
and occasional Vedic acts, while remembermng that 1t 15 I who have
brought about your sole delight n being subservient to Me and there-
fore performing all these acts to win My love, you should lovingly
devote yourself to glorifications, sacrifices, worship etc for the glory
of Me, and while realizing that I rule the world whose sole Joy and
essence 1t 1s to be subordinate to Me and meditating upon the mult1

tudes of My periectly adorable perfections, You ’s’hould practise this

worship as described above and thereby attain Me
So, 1n bhaktiyoga the acts are not less important than theé \;er;‘ m
atmayoga they now play their part man's progress to GoG the:y
are indirectly means of attaimng God Man's active fife becomes thus
dedicated to the One from whom he derives his acting power This
dedication may work out it different ways, depending as alway:taon
man's intention he may dedicate tumself to gam @1UOTYE" to a 1:
kawalya-, or to reach God humself The aspirant to aisvarya — prospe
i rika acts (V. waving fights

be:'::‘fid:;a;}ca)’.!s:;:;};rzflia !aoct? ({’mi‘:{?m‘:ﬁ;a::e 1ol with garlands, meense
etc) and &bhyavahirka acts (prostration etc)

o guymanam G = R. menah
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ity in the world in the widest sense — will naturally 1emain in san:*ls:'lr.a.
for he forsakes release. The aspirant to kaivalya " — total isolation in
the immediate visualization of the dtman in its pure form distinct frt.Jm
prakrti — may be compared to the jfRanayogin of the first satka; with
this difference that the kaivalyirthin more or less takes advantage of
God to realize his aspiration.” The last one, the aspirant to God, or the
jfianin — here again the aspect of knowledge in bhakti — is the com-
plete bhakta, who does not seek God for the sake of worldly prosperjty
or solitary self-experience, but because God himself is his only aim,
because he cannot be without God, His exclusive love for God is
returned; lovingly God extends his Grace to his striving devotee ;**
and while proceeding further and further along the way of love, his
loving representation of God becomes ever more intensified and ulti-
mately his memory terminates in a total visualization of God in his
divine majesty: he has attained God
This progress of the aspirant to God by the way of karma-, jiidna-,
and bhaktiyoga, which are not separate roads but successive stages of
the same way culminating in the attainment of God, is for Ramanuja
the fundamental teaching of the Giti. But we miss in this brief exposit-
ion of Rdminuja’s views that mystic doctrine which has grown so
important in later Viéistidvaita, which has indeed divided the Vaisnavas
into two schools which exist today,” the doctrine of prapatti. The
doctrine of prapatti as a second, and indeed a preferable, way to the
attainment of God beside bhakti is completely absent in Riminuja's
Gitabhisya But in view of the later development of prapatti, in view
too of the réle that prapatti played in the religion of the Alvars, it seems

“" by the time of Crini\"isa (see YID. 8, p 76) when bhakts had become so
all-important that everything else seemed neglgible, kaivalya (originally 2
S3mkhyan term meaning “the dtman's icolation from the bonds of prakri”) was

reinterpreted in the sense of “isolation from God” a i jorati -
e 1 nd acquired a pejorative con
rotation which, as Lacombe (ASV. . -

) P 372, n 1) justly remarks, 1s not apparent
d“r "l‘!he exact rcla{tio‘r: between the jfidnayogin and the kaivalydrthin is not
ea seems one of the instances of original S i vhi not
wholly integrated 1n R's system ginal Samidhyan notions which are

on the role of God's grace I may ¥
y refer to Kumarappa's remarks, p. 294 fi.

“ . A

“ht Southern School (Ten-galai) which avows the so-called msé:ifﬂ"!ﬁ’—"
(denlax ing lh_e doctrine that God alone 1s active and carries the self-surrcndering
el\m)ec 21: )‘;ul x:‘o;l l;kc a c:;: carries a kitten), and the Northern Schoo! (Vada-
gala) which holds the markata view (the devot i like &
voung monker clings to the back of oisree, collabarates with God 1

it . fie
caha tramslated, JRAS 1910, 11, pp '52?‘},"‘“)' ¢f. A Govindacarya, Arthapa
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indicated to sketch here Raminuja's attitude with respect to prapatti
in the Gita
The general meaning in which Ramanuja takes pra-V/pad 1s “to take
refuge in”,™ that may be in God 1n His human form by following his
command (4,11), in God by considering Him to be the supreme end
of all worship (7,19) — so it can alca le applied to man’s taking refuge
in divinities as the principal objects ot worship (7,20) — Besides it
1s called an activity which leads to phaktt (7,15)," it is paraphrased
by “that ‘approach’ to Me which presupposes the true hnowledge of the
Atman that its sole essence is to be a desa of God, while reahzing that
it is Vasudeva who 1s man's supreme goal and who 15 all aspirattons
whatever that may make man reach that goal” (7,19}, as such 1t 1s the
only means for the aisvary arthun, hawalyarthin and jfianin to achieve
their respective ends (14,27). by taking refuge mn God one may attain
the immediate presentation of the dtman (15,4-5) GBh ad 14,26-27
is interesting; R explamns these stanzas 1n this sense that, only if God
is served (pard homage V/sev-) through bhakityoga, 2 man will be able
to conquer the gunas and qualify humself to become brakhuman-, 1€ to
attamn the atman in its pure form the immortal amd impenishable atman,
for (st 27) God 1s the foundation altke of that smmortal and 1m-
perishable ®® tman (the end of the Lawalyarthin), of the eternal
dharma, 1e the eternal aisvarya (the end of the arsvaryarthm), and the
perfect happmess, i€ of the attainment of God (the end of the jidnin)
R proceeds because 11 7,14 1t has been established that prapattt t? God
1s the only way to conquer the gunas, and to attamn aisvarya, kaivalya
and God, 1t follows that the conquest of the gunas and the attamnment
of the dtman ® (which presupposes the former) can only be possible
through that exclusive prapatts to God — From this passage we must
conclude that, here at least, R conhsidered prapattt equivalent with
bhaktt ;
Finally T may pomt to 1862 where saranam gaccha (o pra-V'pad)
is explamed by anuzariasec “follow, obey”, this obeisance being the
reason that the mayd 1s stopped (gtamndyﬁmvrlhhetum) , with which

f synonvmous with (sam)a /st 411, 7,20), saronam (upo) Vgam

(154 5)
*7T blaga adupdsandpddmnin phagavatprapattin, updsand 15 synonymous with
bhakt: quna of st 26 (bmhmabhﬂ)d)a)

sva refer to the bra
tha.asthitan atmananm
1w of braluma st 2

€3 R makes antriasigvana
which 1s there equated with 3@

6 — R brghman , which m v
&tman

6 must be explamned 25
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1 may compare 7,14 mam eva ye¢ prapadyante mayam etdm taranti tc

Therefore, the only conclusion, we are entitled to draw from the
above passages 1s tluis prapatti 1s “talung refuge in God as the One
who underlies everything, while cherishing the conviction that God 15
everything because he 15 the mner Ruler of all, so that, 1f one desires
to achieve a certan end, be 1t prosperity, self-experience or the attain-
ment of God himself, one has to follow Fim, obey his commiands and
act according to s teaching” It 15 the nearest approach of the
advaryarthin and the hawvalydrthin to bhakty, 1t 1s a first step mn bhakt1,
for 1t 15 synonymous with the ‘paying homage to God through bhakt1-
yoga' (14,27), 1t 1s presupposed by the attamnment of atmavalokana
(1b ) and 1t 15 an activity which 1s presupposed by bhakti (bhagavadupd-
sandpadinim bhagaratprapattum (7,15)) Though it 15 mtmated that
prapatt provokes God’s grace (7,18), there 1s no evidence that Ramd-
nuja believed that prapatt: alone sufficed, that God would do the rest
and that man’s personal efforts 1n striving after prosperity, aspiring to
itmavalokana and attaimng God are forestalled by an act of grace
Nowhere the word has the later sense of “complete self-surrender of
the devotee to God who, moved by the devotee’s utter desolation,
lifts him to beatitude by a mere act of grace”

Kumarappa, though holding essentially the same view,? reads more
ambiguity in Riminuja's pronouncements on the subject of prapatti
He says ™ that Rimanuja's teaching in the GBh differs from that in
the §Bh indthis important respect that in the former text the function
of God’s grace in man’s work for salvation is more stressed to the
detriment of the value of man's personal efforts, and that “the religion
to which Rimanuja belonged seems to lead hum to assert that the Desty
requires nothing from the soul beyond self-surrender (== prapattr)”.
First he notes the contradiction between $Bh 1,3,32 (Th, p 338)
where it is .said that a 4iidra cannot be capable of knowledge of
?rahman. this knowledge requiring the study of the Veda to which a
{iidra 1s not entitled, and GBh 9,29-34 where it is said that everyone
18 equal Ex:fore God and that even a 4iidra by taking refuge to God
‘(vgapafntga) may attain the supreme end But this does not necessarily
imply that a éGdra may attain God as a $iidra- by virtuously following
God's eon}m:mdments he may be reborn in a station in which he is
better equipped to aspire to his end Agam in 15,4 Kumarappa reads

™ “It must be said that the
in favour of the N
" opp 3058,

general trend ¥
orthern Sehock (b 51 of Riminuja's tedching is certamnly
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that “all that is necessary for salvation is to flee to the Deity for
Refuge and he will awake in the soul such tendencies as will lead it
to release” But here, I think, Kumarappa attaches too much importance
to a spurious reading: R. reads in G. 15,4 prapadyed (vulgate prapa-
dye) in the first place; in the second place only he cites @ variant
reading which most probably is corrupted prapadyeyatal 72 pravrttir
(= prapadya iyatalt pravrttir), while a variant reads prapadya yatak:
it is this variant reading which Raminuja comments With the impro-
bable iyatak the sense would be “solely by making prapatti to God the
ancient pravstti (= activity in sublating ignorance etc.) is possible” ;
whereas the reading prapadya, yataly would mean « ., after having
taken refuge in God, a man will, departing from that, be active in
sublating ignorance etc.”; this latter sense is in keeping with R.'s
explanation of the reading prapadyed etc. which he apparently prefers.™
Furthermore, Kumarappa cites R./s commentary on the famous
Caramaéloka 18,66, Here again, however, he only quotes half of it, the
latter half, R.’s first explanation is perfectly in keeping with his general
views: “while performing all dharmas, viz. karma-, jfiana- and bhakti-
yoga, as propitiations of God and therefore renouncing result, interest

and sgency, one should take refuge in Me; realizing that I alone am

the agent ™ as well as the means by which you may attain me. If you
do so, I will release you from all sins incompatible with your attainmer}t
of Me: do not worry.” In his second interpretation he assumes that this
stanza is meant to dispel Arjuna’s fear that he may not be capable
of bhaktiyoga, because of all his sins which would take suc'h a long time
to purify: “Dispense with all purificatory rites but take directly refuge
in Me in order to succeed in bhaktiyoga; I will deliver you from all
sins which prevent you to practise phakti: do not worry:" But to my
mind even the latter explanation does not mean that taking r?fuge in
God is quite enough: even if God by an act of grace has deigned to

12 5 rearrangement of the vulgat reading prapadye yatall. )
B in et‘o:al (ghcr: are three readiggs: 1 RJs first: prapadyed | yatal “}r‘hnch
R. explains in detail; 2. the (‘sectarian’) reading prupad;tyalals of which no

ich is given i 's text; 3. the
trace can be found in R.s commentary: but which is given in dm:l: cse.m'i‘ S

‘variant’ prapadya [°yatah which R. explains in the secon
reading v:hichadlzumarsappa Idiscusscs is the second and most suspect one Further
corroboration for his view K. finds in 1o

misleading translation “through my sole age the text has ;ﬂalprc;ligzg
“by my collaborating grace”; besides he ref‘elrs tot L};: th:ranlgmgn ya as

to R, thorship is, however, not really established.

0“ '!;:i:oi’: ::t :;rinpt:lsc'm in the 'sense that God is the sole ;gc:lt but that he
grants his permission (enumati-); cf. GBh. 18,14-15 and CBh. 2341
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wash the mcompatible sis away, Arjuna has still to practise bhakti
Here too we may consider the first interpretation as the one preferred
by Ramanuja ™

On the whole I may say that there 1s not sufficient evidence to con-
clude that Ramanuja’s attitude with regard to man s personal cfforts 1
securmg s lofty end 15 different from that displayed in the sribhasya
Whenever God's grace 1s mentioned the personal efforts of the aspirant
are stressed too There 15 certainly no trace of that importance given
to prapattr by later Visstadvaitins God s grace may crown the aspi-
rant's cfforts, but he first has to deserve 1t Only when a man has

devoted his hife to exclusive bhakti towards God He will elect him to his
beatitude

v

We have said before that 1n his Gitabhasya Ramanuja shows himsetf
a priest rather than a critical and polemue thinker Whatever this
distinction 1s worth 1t may be justified 1 so far as 1t throws light on
certamn aspects of Raumanujas personality which perhaps nev itably,
often remamn obscure n studies dealing with ths typically Indan
gemus Most works trewt of ‘Ramanuja the Philosopher’, with his
theory of knowledge, tus philosophical system, s differences with
sankara, etc, and Western scholars especially are apt to 1solate him
from his traditional background in order to shed lLight, almost exclu-
swely, on those of is writings which appeal most to an abstract mind
ac_customcc,l to evaluate philosophies rather than philosophers Whereas
Riamanuja’s commentary on Vedantasutra 111 has been translated
time and agan, hardly any attention has been paid to hus other writings,
the study of the genesis of s ideas even of his relation to his 1mme-
diate predecessors, esp Yamuna has positively been neglected But I
would mamntain that not only a just evaluation but also a night compre-
hension of Raminuja’s contribution to Indian and Vedantic thought

cannot be possible unless we try to see him agamnst his entire back-
ground and as part of a long tradition

ac:“l:: Gatibhasya sheds some hight on other aspects of s religious
iies we meet an Indian guru who explains a reverenced text to

T It s cur
lous enough that R. proposes two explanations for stanzas which

i later times have grown s mportant there might be two reasons 1 that
; 0 1
ght be two r

y to the views of his cont vant
s S e trlatom from s S 2 ot ot exglanations
Trapath too secret to dlwlgenseceLp:c!;::lI:e“)A‘gz\; I; ;;Ssxder;d the doctnin® i

n
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his disciples 1 the ancient and traditional manner, elucidating stanza
after stanza, pausing at every word, enlarging upon every wital pont
and clarifying every difficulty The great difference between his two
commentaries on the Siitras and the Gata 1 that properly speaking only
the latter 1s a commentary at all Unlike the Sutras whose concise and
obscure style leaves all commentators ample scope for expounding the
most divergent views, the Gata 1s a rather long poem, coherent m itself
written 1n a simple style which seldom admits of more than one inter-
pretation Stll, when we study the various commentaries on the Gita
we are struck not only by the divergence of one Indian commentary
from the other, but also, and particularly so, by the divergence of all
Indian commentanes together from the mterpretations of modern
scholarship It may be worth while to occupy ourselves with this
divergence

The differences between traditional Indian and modern interpretat
1on are determmed by a basically different outlook The modern scholar
studies the texts from the historical pont of view, the Indan sub specte
aetermtatis For the former the texts are determined by their place 1n
history, their date, therr relations to other texts of the same age, their
connections with older and younger texts etc, whereas for the latter
they are determined by thetr etermity, their eternity with respect t0 the
past in which they have existed side by side with essentially consonant
with, forming a whole with, all other sacred texts, and therr etermty
with respect to the present, the eternal authority which they have carried

through all ages until now His fustorical outlook leads the former to
study the texts analyeally so that by subtly weghing conformity and
t a well balanced interpretation

difference he may ultimately armve a
of every historically umque text, whereas the latter arrives, of rather,
has already arrived beforehand, at s mnterpretation by the basic as-
sumption of the charactenstic conformity of every text to other similar
texts Seldom, and then only hesitantly, a modern scholar will utilize
younger texts to interpret older ones, while for the Indan commentator
all texts are the one expression of the everlasting present truth, so that
every text can be terpreted 11 the terms of €very other text

The bastc assumption 15 that of the akarthya- of all sacn_:d texts, 2
conception which can be traced back to the Karmamimamsa where 1t
was intimately connected with the pnncxp]e of synmctncal unity Im—
ekavakyadhskarans-"° The apphcation of this principle ongmnally

ad ekam 1aky
ed b

am, sakankgam ced tibhage
serv y a num! of i

70 Mimimsisitra 2,146 grthmbatt { words which, oo

530t “'so long as a single purpose s



30

meamng that when a number of words serve the same purpose o?ly of
read 1n connection these words form a syntactlcal umty, was® so0n
extended " 1t was said that those groups of words which convey a
single 1dea should be regarded as one sentence, or, m other words,
when there 15 singleness of meaning there must of necessity be con-
sistency 1n the words, or sentences, or texts, which convey this meaning
In the Vedantarmmanmsa this principle became most important , whereas
the Karmammamsi, dealing with a great variety of rites could solve
all contradictions between certamn injunctions by assummng that the
different enjomed rites were optional, the Vedantarmimamsa, dealing
with texts which set forth the knowledge of Brahman could not solve
sumlar contradictions by assuming that there were optional kinds of
knowledge, but was by the very umty of knowledge itself forced to
maintain the absolute consistency of all texts treating of knowledge ®

For Raminuja, unhke Sankara all scriptures are equally authori-
tatve ™ The artha- (at once “meamng , “1dea’, “purpose”, and “‘end”’)
of therr injunctions bemng fundamentally the same,® 1t 1s the task of
the commentator to find a method of interpretation by which all
confhicting statements can be reconciled and given their proper place m
a consistent explanatory system 5!

‘We have seen that the task of smrti 1s to elucidate sruti, this, of
course, 15 only possible 1f smrt1 agrees with srut1® The Gitibhisya
provides several imteresting instances of the manner i which this
elucidation and this agreement was concerved and applied GBh 34 R
states his view that jfianayoga 15 anallary to bhaktiyoga which alone
leads to knowledge of God, he corroborates this view by referring to
Praypatr’s speech, ChUp 8,7-12, where, according to R , the knowledge
of the individual atman 15 taught this knowledge corresponds with that
of yianayoga The ChUp passage 8 7-12 15 connected with ChUp 8,1-3,
which, agan according to R, deals with the kno ieage of God and

being separated are found to be wanting and incapable of effecting the sal-d
erl%c;se they form one ‘ Syntactical Unit — one complete Yajush Mantra”, Jha
P

T oef Jha p 190 §
™ of Thibaut Vedinta Sutras (SBE. XXXIV) p x1
™ Snmvaschar Fimte Self p 3
™ ef GBh 241 ckasma ksaphalaya hs k sarvdng  karmant
tudhtyante | atah sastrarthossaskateas sarvakarina-ngayd bn:idhw ckana | ete.

" ¢f CBh L11 (Th p 138 1), Ved p 16 f

= o CBh 111 p. 72 (Th. p. 91), quoted supra n. 16, and CBh 2,11, (The
p 411) upobrr ca drutspratsp tharsfadikaranam tac ca viruddhorthatayd
smriyd na fokyate kovtum
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sets forth in 83,4 what 1s the fruit of knowledge of God, viz the
itman's entering nto the supreme Iight So there 1s perfect agreement
between the Gita progress jhanayoga —¥ knowledge of God tn bhakti-
yoga —>» umon with God, and ChUp 87-12 —» 8,1-3 —> 8,34 SoR
at once elucidates these sruti passages by interpreting them according to
his views on the Gita and corroborates these views by adducing evidence
from the sruti Another instance 1s GBh 8,3 where karman which has
the sense of “creative act” 15 explaned by “procreative act” with refe-
rence to the paficigmvidya of ChUp 5,4-10, where 1n 58 the sacrifice
(= karman-, hence the connection) 1s described 1 the terms of cohabit-
ation The reason of this connection becomes clear m GBh 8,23 ff where
the two roads of hght and darkness are spoken of this passage 1s connec-
ted with ChUp 5 10 and the conspicuous resemblance of the Gita with
this srut1 yustify the connection But the srut1 passage 1s nterpreted m
a curious way which we can only understand when we compare Gita
88 ff there three groups of aspirants ar¢ discussed, the arsvaryarthins,
the karvalyarthins and the jfianins, of whom only the first will return
to samsara The parallelism of the tWo roads in Gita and ChUp 5,10
leads R to identify these three groups of asprrants with the persons
mentioned 1n 5,10 tad ya ttham wduh correspond to the kavalyarthins
“who know this”, iz the precedng paragraphs on karman, ceme
’ranye sraddhd tapa ity upasate correspond to the jfianins or perfect
bhaktas (updsana- bemng synonymous with bhakti, hence the dentrft-
cation) and ya wne grame istapiirte dattan 1ty updsate (5,103) to the
assvaryarthins, of whom 1t 15 said that they will returnt to samsira,
whereas the others will not returnt 83 Go the srut1 agrees perfectly with
the Gita But how can R dentify the Lanalyarthins with tad ya sttham
2duh? Remember the Lawalyarthin 15 the one who strives after, and
acquires eventually, true knowledge of the atman as distinct from
prakrti Now, R contends, the srutis paiicamydm ahutdy 8pah puruia-
vacaso bhavant: # (ChUp 5.9.1) and 5,10,7 declare that karman causes
2 man to be born m a body which consists of elements (water etc ) and

31 ghich R says appears from ChUp 5102 so enan (sc the tWo categories
spoken of in 5 101); prakma qamaratr 1t 13 interesting to note that R. couples
this passage with Chlp 4156 which corresponds to 3
1n GBh 30 (discussed above) R mamtamed ::Im this p‘::ss:gme o
or attamment of God corresponds with the ulumate 2 210
bhakts as set forth mn the G, but ol the pcrl{;cl bh:l::::;ljoi\:mn attains God
not the kavalyarthin so that there seems to be a contract

84 Which, to accord with R. “hould be mterpreted by karman the clements
(mater etc) are coupled with the purusa (itman
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that the atman 1s but enveloped by these elements so here the crutt
lexpounds the difference between atman and body , 1t 15 this knowledgtf
of the huvalyarthin which 1s resumed m tad m tad ya ittham oidult %
We may safely say that here the Gita has done more to corroborate the
stutt than contrariwise An mstance of a different hind where 2 Gita
passage 1s projected agamst the background of the ~ruti1s GBh 3,30-31,
here R interprets mayt sartdn kartiam samnyasya in the sense that
God 15 the atman of all beings and, as their antaryamin, actuates them
all and so 1 to be regarded as the ultimate agent of their acts This
sense, he proceeds, 1s the esscntial doctrme of the upamsads, SO the
importance of 331 f stands suddenly out n relief
The principle of athdrthya- bears not only on different texts, but also
on each text 1tself We have seen how this principle was applied to the
ChUp where seemingly unconnected fragments were made to form a
consistent whole The Gitabhasya 1n 1ts entirety 1s another example
we have seen that the whole Gita 1s so interpreted that it forms 2
consistent whole The different parts which make up this whole ares
too, explamed as consistently as possible A curious case 1s to be found
m 3,36 ff where the influence of kama- 1s discussed, the author of the
Guti concludes his discussion 1 41 by showing the way m which kama-
may be conquered, which 1s modified 1 43 after a parenthetlcal
Sambkhyan survey of the levels of psychical functions senses, manas,
buddhi, beyond which 1s salt by which obviously the atman 1s meant,
as 15 proved by 43 buddheh param atmanam R disregards the
parenthests of 42, and takes the senses 1n 42 to mean what they meant
mn 41: obstacles to be conquered, so that manas and buddh are con~
sistently taken to mean further obstacles, and sak the last one, which
therefore is made to stand for kama-, but this forces him 1 43 t0
equate dtmanam with smanah and dtmand with buddhya
The tendency to nterpret the text as consistently as possible easily
entails over-interpretation, by which I mean the over-emphasizing of
an often far-fetched sense found n certain passages and stanzas, which
thereby are given over-due sigmficance and made to determine the
general trend of nterpretation  For instance, the over-interpretationt
of G 2,12 which 15 treated of as a proof of the reality of the plurality
and individuality of the atmans and of the reahty of the difference
between God and dtman, or 2,17-18 where 1n a most ingemous W3y

%3 but tod refers also to the karman deseribed in 549, esp 9, which, we may

remember, was identified with the karma:
larly t0
be known (and forsaken) by the hlv:!)irx:}:,:_ G 83 which was particularly
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nothing less than complete syllogisms are construed which prove the
mortality of the body and immortality of the atman A clear example
provides 4,18-19 1n st 16 gkarman- was given the sense of “know-
ledge” (akarman- >jidnayoga- > yiiana-) and karman- that of ‘ karma-
yoga” Inst 19 R reads a proof for his interpretation that karmayoga
imphies knowledge this 1s deduced from fam: ahuh panditam budhah
“sages who know the truth call a man who practises karmayoga a
knowsng man” Which proves that karmayoga mphes knowledge
In the same trend 20 cd karmany ablipiavrtto pt nawe ket karots
sah 1s interpreted and na Aaroht given the sense of “he practises
akarman- or knowledge’ The conception that harmayoga iteelf mplies
knowledge of the dtman plays a leadmg part in the interpretation of the
first satka ® Another example 15 that of the three groups of aspirants,
aisvaryirthins, kavalyarthins and jfianins which are first met with 1n
7, 16 where arta- and artharthin- are both explamed as aisvaryarthins
differing only in degree (gmmbhcdanmfmm) jynasw as the katvalya-
rthin who wishes to acquire knowledge of the atman as distinct from
prakrt, and jilamin- as the complete bhakta These three groups play
an mmportant role they return in 7,28-29 and throughout 8, where esp
the passage stt 8-15 1s made to refer to them and interpreted 1 a way
contrary to the obvious sense of these stanzas

Instances of simlar forced explanations which overstress a not
imposstble, and often enough improbable sense of a passage or stanza
1n order to arrive at a consistent connotation or to make them agree
with the general trend of interpretation are 1ery numerous In man)
cases they entail ssular explanations of single words which are tahen
1n an unusual sense so that they can be fitted mnto the sense of the
whole passage We have seen that by disregarding the parenthesis of
342 and by making sk refer to kama- R was forced to explam
atmanam in 43 by manal, and that i 4,16 fi akarman- Wwas tahen }11n
the sense of “knowledge” to account for certain ambiguities 10 the
Gata text

Generally speaking the same tendencies of which we have already
spoken mfluence the sense 1n which a word 15 taken, viz the tendency
to take no account of the historical meaning of a certam word the
sense most comimon to 1t 1n a certin penod and 1 certan text and
the tendency to make its sense entirely dependent on the given context,
the general sense of which has been established beforehand It happens
that 1n the same context the same word 15 explamned 1 3 different W3

5% see Ch IV
3
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Eg, m GBh 4,18-24 the element of knowledge implted i karmayoga
1s under discusston To retain a consistent sense st 24 15 interpreted
1n the same terms The commentary 1s preceded by a short introduction
in the preceding stanzas it has been said that karmayoga impltes know-
ledge of the atman , now 1t 1s said that 1t implies knowledge as 1t imphes
the realization that all action (sc ritual) 1s ensouled by the Supreme
Person who 1s the Supreme Brahman thus we have to interpret
brahman- i 24 as parabralman or God as the antaryamim, but 24 Cl(‘l
brahmawa tena gantaryam brahmakarmasamidhing 1s explamned "2
person who has formed the opinion that all acts consist of br n so far
as they are ensouled by br 15 able to reach (not the Supreme Brahman
or God the prerogative of the bhakta, but ) the dtman’ ¥ so that m
¢ bralman = the atman, and 1n d brahman- = the Supreme Brahman
The mstances of various explanations of brgltman- are interesting
here more than m other cases, 1ts full repertory of mieanings 1s used
with some philosophical justification
The term bralinan ®8 15 used to connote God, atman and prakrtt
In its primary sense ® brafunan denotes God, the Supreme Brahman,
the Absolute One, the imner Ruler of the world the materal cause of
the world and as such its effect,™ 1t 15 the underlying divine Reality
(424-25), the sole End to be reached (824) Secondarily 1t connotes
the atman but then the atman i its pure form released from its
bondage to prakrti as an entity of 1ts own kind (atmavastu), essentially
the same m all bemgs which has unlimited knowledge as its form
and the immediate contemplation of which 1s a source of perfect, ever-
lasting happiness (272, 56,19 20 21,24-26, 62728, 7,29, 81,3,
1330, 142627 1850,53 54) At the root of this connotation 15 the
meanming of brahman- 1n Samkhyan philosophy * but 1ts Samkhyan
meaming 15 given a new and refigious sigmiscance by the fact that the
atman 1s a prahara of God as the Supreme Brahman, brehman- does
not assume a completely different sense by connoting the atman but the
connotation brahman- gives the atman stself a new sigmificance, that of
bemg utterly dependent on and internally ruled by the Supreme

*7 T have abbreviated this passage
* on R s etymology of brahman CBh 112(Th p 158) anayadhikatifoyabrhod
1'm”ﬂ"ﬂ’lltjlmlbra7una ! brhater dhatos tadarthatiat br 1s smmeasurably ,’“
incomparably large and all supporting for the: hy of Vork »
see“Gonda. Brahman p 20 and passim 3¢ fre the meanings
{ ¢ h 234
- :‘:Bh g]sgﬁ 34 and passim  compare also Gonda oc, p 12

%1 Gonda oc. p 12 where further references
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Brahman which 15 God ®* Another secondary ® meaning of brahman- is
prakrt‘i (3,15; 5,10; 6,4 ; 14,3-4), at the root of which 1s the Simkhya
sense “1mmense complexity of clements which 1s always changing, one,
}mcaused, independent, eternal and all-pervading”,™ but this sense
is again modified and elevated by the fact that the prakrti 1s a prakdra
Of. the Supreme Brahman who pervades, directs and ammates it In
thl% sense brahman- connotes the subtle elements 95 Still, even in the
mtimate unity of Brahman with spiritual and non-spiritual substances
as the upadanu- of material cause of the world, all three entities remam
categorically different and distinct from one another %

Yet we wonder whether all these implications of the usage of
brahman- were always considered by R, 1n some cases definitely not
Eg, brahman- m G 13,12 (which R reads anads matparam brahma,
to avoid param brakma) means nothing but “atman”- R declares
Gtmany api brakmasabdah praynjyate and refers to 14,26-27 and 18,54
where the word has the same sense, this same brahman- 1S 1dentified
with ksetrajiiatattva- “the category of ksetrapiia”’ with reference to 1ts
etymology brhattvagunayog ksetrajiatattvam “ks can be called br

because it possesses the property of brhattve- ‘exceeding greatness’ et
It can easily be understood that when the msight mn the semantic
development of a word 1s wanting, the etymology of that word becomes

very mmportant : the etymology may provide the commentator with an

ot however agree with his optnion

7 of also Lacombe, ASV p 287 ff T cann
{ atman and prakrtt) ‘would mean

that ekarasa- 1 segatarkarasa- GBh 7,19, sad o

tha't “elle (the atman) est de meme essence en tant qu'elle forme une partie

intégrante de son (brahman's) corps”, the expression 15 synonymous with

-fesataskaratr- (Intr) and -segatarkasvabhdva- (1854) the stman’s sole delight,

or sole essence, 15 to be a sesa of God a subordnate principle pervaded by God

55 1ts inner Ruler, an aprlhak.nddlun 1sesana- of God Rasa- has both connotations

..’°Y" and “‘essence” So, paramapnru;a:e;amkarasnm (GBh 7,19) cannot mean

the being ‘de méme essence que ta Personne Supreme parce qu'elle (atman) est
un élement subordonnee de son étre’”s but rather “the having as 1ts sole joy-2nd-
es?"ce the being a sesa of the Supreme Person ”

18 : " ':f(MCBh 2,34 brahmasabdas 4gemad etad brohma Mo::zr;pm nnam o
yate’ (MundUp 1,1,9) 1ty aira radhane gannatayd proye 0
% Gonda, oc, p 2 where O e seferances, cf CBh 1414 (Th b 375)

Wl;;re a Samkhyan adversary 1s introduced who interprets brokman- as pradhano-

bhatadisakgma- GBh 132
 atah lasatk. citprakdra brahmasvs karyam karanam cets bra-
hmopadman wver, i 132, cf CBh 1423 (Th p 398 )

9% ¢f CBh 1,12 where the same etymology of brahman- (quoted supra 88)
1s given, but there it refers to the Supreme Brahman The complete passage 19
GBh runs brhattvagunayogr Sarirad arthantarabhfitar svatah serirddibhh pars-
cchedorahitam kgetragiiatattvam 3 arthah “the ksetrajiia 1s brhat- 13,'“"“ it
cannot be encompassed by bodies €tc, for 1t 1s,afferent from the body
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appropriate meamng which 15 not to be found elsewhere but still has
the digmty of its ancient source Instances of etymological interpre
tations are numerous In 2,18 the (pseudo?®:) etymology of deha
<\/dih- m the sense of “combination, augmentation” (upacaya-) 18
used to prove that a body 1s a combination of elements and therefore
perishable , mumi- 15 explaned throughout by atmamananasilo- because
of the pseudo etymology <Vman-,* n 244 samadhi- 1s explamed by
snanas because 1t 15 m the manas that the knowledge of the atman 18
contemplated (sama-Vdhi-), in 11,10 deva- 1s rendered by dyotamana-
and m 11,15 diwya- by dipta-, no doubt because they derive from Vdyu-
diw-, m 11,24 Visnu- 1s rendered by wyapm- (Voif- or ws-), loka- 10
15, 17 and 18, and 16,6 1s explaned by “that which 15 seen” from
Viok-, etc

Under the same head I would bring the explanations which are
derived from the hiteral and radical meaming of a word prajapati- 10
3,10 1s not Prajapat1 but hterally “the lord of the creatures, God”,
brahmana- 1n 246 = brahmasembandhmn- (brahman- m the sense of
“Veda”) = vatdika- (cf brahmana- i 17,13 quahfied for brahman-
or the Veda the first three varnas) Only when we keep in mund the
radical meaning of Vyuj- “to join, combine, connect etc” we under-
stand the many different meanings of yoga-, even when that word
occurs 1n expresstons Iike yogaksema- (2,45 yoga- = apraptasys pré-
ik, ksema- = praptasya pariraksanam, whereas 9,22 yoga- = matprd-
pilaksana-, ksema- = apumaravrttiriipa-) and yogesvara- (11,4 “pos-
fessor of yoge- = jhanadikalyanagunayoge-”, vd 18,75, but 18,78
lord of the yogas = krtsnasyoccavarariipendvasthrtacetanasyacetanasy®
ca svabhavayogah)

Usually the many equations go unexplained, very frequently atman-
15 equated with manas-, but only once, not before 6,47, we learn oft
what grounds there antardtinan- 1s equated with manas-, for bahyd-
bhyantarasakalavritnsesdsrayabhittam mansh from whxd’x we gather
that atiman- = manas- masmuch as the manas 1s, like the atman, a%
aéreya- Often these equations will find their g;ound mn sPemallzed
usages which we do riot know but which for a Sansknt-speaking India®
needed no explanation Sometimes an equation which at first seems
fantastic 1s on further consideration found acceptable, eg m 4,6 mdyd
1s equated with yiidna- on the strength of a nghantu,yand jiana- againt
equated with sumkalpa-, but when we consider the creative aspect of
jAdna- and the etymologes of mdya (Vmd-“to fashion”) and samkalps

* cf CBh 3446 (Th. p 710), quoted in n 103
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(sam-Vklp- “to fashion™), we find that these equations are not as
arhitrary as they seem I am certain that when similar equations 1n
Indian commentaries are studied systematically, many of them which
would seem to be wildly fantastic will prove to be acceptable enough
Sometimes we see that R arrives at a correct interpretation of a
passage via a series of queer equations, ¢g saml hya- i 2,39 which 1s
explamed to derive from samkhya which 15 equated with buddht-
(< samvkhys- “to reflect”) “the organ by which we reflect”
> samkhya- “that on which we reflect by means of the buddht”, 1€ 1n
this connection “the category of atman”, so that samkhye buddhth 15
“the buddhi directed to the atman 1n order to know 1t *, 1n contradistine-
tion to yoge buddhih “the buddhs applied to practice’, which explana-
tions are true at least to the general scnse of this passage
Other equations can be understood when we consider the dogmatical
backgrourd of the author Adherng to the satkaryavada doctrine he 15
justified 1 equating a word denoting a cause with its effect A clear
instance 1s 2,14 mairasparsa- “contact with the matras’, these matras
comprise 1 the tanmatras with which they are synonymous, t€ the
subtle elements of sound etc and 2 their bases oF asrayas, the latter
meaning 1s Justifred tammatrakaryatvad ' the bases (1e the bhutas
akisa etc and consequently all substances composed of these elements)
can be called mdtras or tammatras because they are effects of the
fanmétras” Another mstance 15 13,34 where moksa denotes, not release
but that by which release 1s brought about 1€ the required virtues,
and 17,8 where sattvo- 1s equated with antahkarana- and the latter
equated with 1ts product knowledge An instance of the same kind 1S
18,30 where pravrtti- and nprity are taken 1n the sense of the dharmas
which bring about both effects, here the tendency of consistency plays
a role too on account of the parallelism of this paragraph R makes
pravrits- and niwrih- correspond to dharma stt 31 and 32 and so
arrives at Tis mterpretation altke of pravrit- and mwrth- and of
dharima-

There are a number of cases m which a certain word 15 unde stood
to be used pradarsanartham and to denote smphatly all othet concepts
of the sertes to which 1t belongs, €8 4,13 maya srstam implies mayiz
raksyate and maye wpasamhryate, 1 74 manas- imphes the senses 0
which the manas 1s the co ordnating © wirye- m ananfo-
virya- umphes all six kalyanagunas, one
ete

In some cases the meamng of a WO

rgan, 1nt 1119
of which 1s 2ir3d- or dhasrys-,

rd 15 derived from or justrfred
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by a éruti; eg. aksara- in 11,18 tvam aksaram paramait veditavyam
denotes God : R. connects this with MundUp. 1,1,4 dve vidye veditavye,
the second of which is the Supreme One or aksara- (1,1,5); but in
1},37 aksara- is rendered by jivitman which is aksara- because it does
not perish (na ksarati), as is proved by KathUp. 2,18 (R. reads G.
11,37 d: tvam aksaram (= jivitman) sadasat (= prakrti) fat-parats
yat (the Supreme Person beyond cit and acit)).

Finally, R. often interprets a pregnant meaning in a seemingly
indifferent word ; e.g. in 11,9 Haril / darsaydmdsa Parthaya paramant
viipam aisvaram, a subtle meaning is detected in the use of the metro-
nymic Partha: Arjuna is the son of Prthd, the sister of Krsna's father,
and this intimate relationship may be one of the reasons that God's
grace is shown to Arjuna.

*, k

These remarks and notes, desultory though they are, may give us
some idea of the way in which Riminuja arrived at his interpretations
which so frequently differ from those given by modern scholarship-
If anything, they show how ample a scope an Indian commentator was
allowed for explaining a celebrated text in accordance with the views
of the religious milieu he represented. The two principles which deter-
mine the interpretation, viz, the basic assumptions of the consistency
and of the eternity of the sacred texts, run counter to the fundamental
principles of modern scholarship and we have to reject them. But it
should be remembered that both assumptions, which are closely related,
h?ve :saved the texts from oblivion. A text was never located in 2
historic past and thereby saved from being fossilized in a too exclusive
connection with that past. Its very eternity brought it directly into the
prfzsent and made it a fiving force which could keep inspiring the Indian
thinkers, Being fundamentally consistent with all other sacred texts:
each text was more than itself alone; the lofty thoughts of all texts
together could inter-act, complete one another, shed light on one an-
other. We should remember that these texts were never for an Indian
what they are for us: historically unique books, belonging to a remote
3‘:“1 dead past, gravely to be consulted by scholars with a penchant for
history and tradition, but that they were living memories: they were
kn'o'wn by heart and consequently by fragments. Every age and every
m‘he“.SPO“ta“COUSIY made its own selection: those revelations which
at' a given place and time were most vivid to the mind determined the
views on and the interpretations of the complete texts. So, hotvever
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eternal and eternally true they were, they were liable to change in
aspect: ever new facets were discovered and though the new light shed
on those facets inevitably obscured others, it renewed the illuminating
power of a text which was made a many-sided crystal ready to reflect
every light with a light of its own. So many fragments could be con-
nected in so many ways, and spontaneously an \lluminating combination
jumped to the eye and a new interpretation was born, This interpretation
was elaborated, more pieces were fitted in the new pattern, and finally
it was given the finishing touch by a commentator who set himself to
the task of completing the work cf generations, Often he would have
to force the pieces together, but it was only the pattern that mattered
and this pattern was indicated by a few single fragments.

So it can happen that while we differ in the interpretation of almost
CVe’f} stanza of the Giti we can agree with the general trend of
Ramianuja’s interpretations. For Raminuja’s bhasya does fully justice
to the intentions of the author of the Gitd: to reconcile the barren
absolute of monistic thought with the living God of devotion and to
show a new and supreme way to attain relase, the way of exclusive
devotion to a merciful personal God, endowed with all perfections, who
can be fully known only through love. It is by this agreement that we
should evaluate Ramanuja’s commentary. We cannot judge it by our
own scholarly principles, for we se¢ that just by diverging from these
principles Ramianuja was able to fulfit what he conceived to be his
only task: to restore the Bhagavadgitd not only in the hearts but also
in the minds of the Indian thinkers and thereby to restore the unity of
religion and philosophy. In this respect we may 52y that he has been
truer to the spirit of the Gita than modern scholarship could ever be.

He has completed the-task which the poet of the Gita had begun, the
reconciliation of thought and religion.
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Note on my condensed rendering of the Gitabhasya.

The form in which I present my English rendering of Riminuja’s
Gitibhisya needs some explanation and justification. Right from the
start it has becn my object to render this important commentary as
accessible as possible to the sanskritist as well as the student qf
comparative religion and philosophy. But an Indian commcntary 1s
something of its own kind; the commentators have their own style,
technique and rules which make a literal translation into a Western
language difficult if not impossible. The method of explaining the com-
mented text verbunt verbo ct nomen nomine, the elementary punctuation
of the devandgari script and the want of an annotation system, due
to the custom of Indian scribes to cover their palm-leaves length-wise
and at a stretch, all make an Indian commentary somewhat forbidding
to Western readers, Simple explanations, paraphrases, references, ety-
mologies, digressions and disquisitions are put side by side and often in
parenthesis in one long explanatory sentence. The sanskritist may soon
find his way through this labyrinth, but it is out of place in a trans-
lation where full profit could be drawn from the resources of modern
punctuation and typography.

All this applies to Ramanuja's Gitabhasya. When I had finished 2
complete translation of this text into Dutch, I found it would be neither
necessary nor desirable to have it printed in extenso. A translation of
a Sanskrit text like this can never be meant to replace the original
text, but only to make it accessible and to clarify it. A student who
wishes to study the text itself could riever use a translation instead of
the original, however helpful it might be to his study of that original.
Both for him and for one who is interested in the bhasya with respect
to the Gitd, or Vidistadvaita, or Raminuja himself, a condensed
rc.ndcring, in which all important points and all interesting details are
given their due and all difficulties are discussed, will suffice. More-
over, ir.\ such a condensed rendering the superficial obscurities which
all Indian commentaries present could more easily be disposed of, the

tul} meaning of the text consequently more clearly stated and the conti-
nuity of the commentary better preserved than would be possible in

a w:rbat.im translation. On the other hand the bhasya should remain
what it is, a running commenta: ¥

Ty to be consulted at the reading of the
commented text,

T found that the‘ bulk of the complete translation, which in print
would have comprised some 300 pages without notes, could easily
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and justiftably be reduced to something less than half that size This
could be achieved 1 by giving 1n notes a all munor detarls which have
no direct bearing on the general interpretation of a certasn verse, b all
references to sruts and smrty and cross-references to Gita verses, 2 by
omittng a all those explanations whose interest 1s didactrc rather
than scholarly, b all those remarks which have already been frequently
made or whose purport 1s sufficiently clear from foregoing discussions,
3 by condensing in a concise style the direct matertal tnterpretations,
ustng Rimanuya’s own words
A cntic who would take the pams of comparing my condensed
rendering with the Sanskrit original will, I trust, find it to be adequate,
though he may note some discrepancies Ramanuja retans throughout
the direct speech of the Gita 1 his verbatim translations but switches
over to ndirect speech in his general remarks, for the sake of con
sistency I have used indirect speech throughout, except 1n Lecture X1
where Arjuna 1s personally granted a viston of God Nowhere does R
discriminate between Krsna and the supreme personal Deity, on the
contrary he seldom misses an opportunity to emphasize that Krsna 1s
God, so I have throughout called the Teacher of the Gita by the names
of God As God addresses whole mankind m the person of Arjuna,
I have given His direct exhortations a general bearing as mdeed R
exphaitly and smpliaitly does In a few 1solated cases I have transported
the interpretation of a verse to another paragraph so that R ’s meaning
could more sy stematically be stated
For the sake of clarity I have divided the subject matter into para.
graphs where R expliaitly and implicitly treats a group of verses as
forming a umt The short mtroductions which R prefaces to the
explanation of a single verse or a group of verses either elucidating
the transition from one verse to another or marking a new paragraph
are given 1n the text Frequently R explams a verse or group of verses
as being an aswer to an ymplied question, this 1s clearly indicated by

the words Questton and Answer the text The same 1s done where

Arjuna 1s questioning the Lord, a glance at the Gita will show which

of the two 15 meant
The method I have followed in my rendering has, as far as I know,

not been tried before Perhaps some may think my treatment of the
Gitabhasya Procrustean still whatever 1ts imperfections may be, 1t
nt of respect for Ramanuja whose important

certamnly will show no wa
interpretations I have earnestly tried to present in as tucrd and acces-

sible a form as posstble
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Dedicatory verse.

'Ii.greet the sage Yamuna:! by meditating on s feet I have been
purified of all impurities and become what T am?

Introduction.

se proper form,® antagonistic to all

Now, the Consort of $ri, who
d, is nothing but know-

that is evil and solely comprising all that is goo
ledge and bliss;
N the ocean of innumerable beautiful qualities, such as boundless and
preme knowledge, power, force, sovereignty, fortitude, mastery, €tC.
qualities proper to his nature; *
th?. treasury of numberless properties,
Co;;t.lehness, youthfulness etc., which are in accor!
which are unimaginable, divine and miraculous,
old and maniform endless,

parable;®
orned with manif
le divine ornaments and

whose divine shape is ad
wonderful, eternal, irreproachable, immeasurab

pons which, being worthy of their
impeccable and incom-

;qmpped with innumerable wea
earer, are of inconceivable power, eternal,
parable; ®

such as brilliance, beauty,
d with his pleasure and
impeccable and incom-

! 1 Yimuna or Alavandir, predecessor of R. at the temple of Crlranga; on his
influence on R. sce Ch. II.

3 vastutdm updydio; on the expression cf. GBI 4,14 and CBh. 2134

. svarfipe-; on this term see Lacombe L p. 48 £
" 1. jiana- “immediate intuitive knowledge of everything” (sarvosthsdtkaro-
ripam); 2. tokti. “creative power” (aghurimghalaﬂammaﬂhyam); 3, bela-
vip};w" (niyamanasamar! thyam) ; 5 Vrye: or dhairye-

ras or transformations” (avl'kan'hmm); 6. lejas- 'pOWE
60; these are the sadgunya- or the

(parabhibhavasamarthyam), of. YID. 7, P
1iti o God's nature

L
i God's beatific per=

"’; Raiyoy 1 perfect g
These, ace. to ¥ID. 6, P <5, are the qualitics PrOPEL to
(di O eiarohagunah); Crinivisa ¢.) adds tasye (sc. 1horosyo)
that these qualities

ny (awy "
vyapakatvom gitadigu prasiddham “texts like the GItd prove
"

are invariably concomitant with 3
8 cf. YID. 6, p. 54 bhogovat® 'prdkrtadfv)'amzxﬁgalm-x'yvahax v astrebhois:
ferred to is 22; the ornaments
he Conchi

nadhydyoktasarvapdiraych; the chapter T¢ "
::d weapons are: the Kaustubha jewels the Crivatsa curl: the Club; o
e Bows the Sword; the Discus; the ‘Arrows; and the Garla
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whose perfections, glory and lordship, being essentially in accor-
dance with his will, are eternal and unrivalied ;

who holds §ri” dear because of her boundless, perfect and number-
less beautiful virtues such as faithfulness and the like; . ess
whose feet are incessantly praised by numberless siiris ® with end! esr
virtues of perfect, unsurpassed knowledge, actions etc., whose. pr011)'€t_
forms, maintenance and various activities ® are dependent on hlS.VO.ln
ion, and whose sole delight is to be completely subservient *° to Hlm‘;’1
who, whereas his proper nature and beings are incomprehcn‘sl' :
by speech and thought, reigns a boundless and wondrous dorx.nmo
which abounds in numberless objects, means and places of experiences
of all kinds and forms, and which suits his pleasure ;12 .
who resides in the Supreme Heaven !* which is of immea'surabti
circumference, eternal, indestructible, irreproachable and impenshabECr
whose sport™ is to originate, develop and submerge the entire

. 5 . . oy all
universe crowded with experiencing and experienced entities of
sorts and forms;

who is the Supreme Brahman ; 15

T Vignu's or Narayana's consort, acc. to paficardtric cosmology, the active and

creative aspect of the Supreme Being. _ d
sri- or mityasari- ‘angelic’ being eternally released from samsira .,:':

possessed of a beautified body (YID. 4, p. 46 mityashrindm es seabhazikam

Garudabhujogadirnpam bhujaga- is the serpent Cesa, Narayana's throne).

° kalp idhayisvarnpasthitiprany tHibhed ' be (ASV. p.u278)
interprets svarapasthiti + pravritibheda- as a dvandva of two tatpurusas ( co’r'l-
stants en leur nature essentiellt et diligents en la diversité des actions exténeuresﬂ)
which should be rejected in view of 1042 idam .., jagat... :va‘r!"P‘”"dbhn:;
Sthitaw pravyttibhede cq. ., matsamkalpam ndtivartate; it is a lhrec-memb‘fh-
dvandva (n'arnpa-:llu'li-prcvﬂh'bheda-) constituting the last member ofabahuz\" bl

10 odejafesaikaratirnpa-; Seqa- “subsiduary : subordinate part,” degatva- "sub"
ordinateness and subservience of brakrti- and prruge- to God, utter dependence”;
<f, Srinivasachari, Finite Self, p. 39 &

3 this line describes God's refation to the finite dtmans. .

2 this line describes God's relation to the non-spiritual world which provides
the jivitmans with the objects, means and places of experience. Acc. to YID. &
P 53 the objects are: God's body etc. (sc. in devout worship of the ared of
image); the means: sandal incense, flowers, robes, ornaments, weapons °,'c'. (to
adorn the idol); and the places: temple-gates (gopura-), enclosures, payﬂhon!,
palaces (timang.), gardens, lotus-ponds etc. .

Paramaryomm-, one of the names of the Supreme Heaven or aikuntha-
which is described in detail in YID, 6, p. 55, R

U2, 3 term usmlly rendered by “sport”, denotes a, more or less creative,
act which is, unlike karmon., not performed to realize a desire or to achieve aft
end and is therefore not followed by retributing or r ing results; cf.
CBh. 2133; Lacombe, Note 2, and ASY. p. 240 L., esp. p.

15 this againgt C

246 1,
who reserves the term for the unqualified Absolute. -
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the Supreme Person,'®
Nirayana,'?

b o s
Frahns e ation, worship etc. of gods —
his. oo € C‘“ and men when He exists n his proper form, has by
ove anx:] wi (f(fr He is a shoreless occan of compassion, goodness,
i g.er.\!:rosn)j)o assumed a shape of the same structure 18 35 theirs
doscond gl:‘mg op ™ his proper nature,®® and n that shape He has
N e repeatedly to various worlds order that He mght be
o ‘PtPCd] by th‘c beings who hve m these worlds and so bring them
] T <_) the fruits of dharma, artha, kima 22 and release ** 1n accor-

ance with their desires; thus He has descended, seemingly to rule the
iaf“h but actually to alleviate the burdens of samsira even of the like
) us, an.d so become visible to all mankind, and He has accomphshed

eats which drove away the sufferings of all people of all ranks so He
has slain Piitana, $akata, Yamala, Arjuna, Ansta, Pralamba Dhenuka-
sura, Katiya, Kesin, Kuvalayapida, Canfira, Mustiha, Kausala, Kamsa,

etc ;2 then, slaking the thirst of all wath the elixirs of his glances and

words animated by boundless mercy, kindness and tenderness, He has

made Akriira, Malakira and others 25 the most ardent Bhagavatas by

revealing the multitudes of s unsurpassed virtues of beauty, goodness

etc, untl, at last, while pretending to exhort Arjuna to fight, He has
revealed the bhaktiyoga, promoted by jiiana- and karmayoga, which
the Vedinta 1s declared to be the means of attamning man’s supreme end,
release, and of which He himself 15 the object

18

1 on the personality of God see Lacombe ASV p 277 f .

R's favourite name for God, denotes the Supreme ?emg 19119 Paficaratra
90 f an

(cga CBh 2243 (Th p 539 ff)) see Kumarappa pp d 99 & "
samsthana- or “generic structuré of bemngs belonging 10 the same 1311
StemSmha, p 49 f

20 cf CBh 1,32 (Th p 297)

n that described above

;2 avatiry e,

= the triwarga or purusdrthas,

o apavarga- or paramapurusdrtho-

. St VP §

see VP 5,17 f£ and 5,19

“the ends of human hife’
¢ man’s supreme end’
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PART ONE

1 THE KNOWLEDGE OF THE ATMAN
A INTRODUCTORY

1 Introduction of the Bhagavadgita

Dhrtarastra knows that Arjuna, on whose side Krsna, the SUP”“’:
Person, stands, has the upper hand but being blind m all respects
he asks Samjaya how the battle 15 proceeding Samjaya relates that
enenmes and allies, preceded by Arjuna and Krsna blow their horns
Then Arjuna commands*® Krsna s charioteer, to drive his charl?t
mn between both armies Krsna obeys and then powts to the enemy s
commanders “Those are the men your people will defeat ” But in spite
of the treacherous attacks?® which Arjuna® and s brothers have
suffered from Dhrtarastra and 1n spite of the fact that the Supremé
Person humself 1s on hus side, Arjuna 1s struck by compassion an
anxiety about his dharma and he refuses to enter into battle

2 Arpuna’s dilemma

When admonished by Krsna not to avoid the battle, Arjuna formu®
lates tus dilemma I should not slay my gurus I do not constder 1t 2%
objection that 1n that case they will slay me, for 1t 1s better that they,
who are ignorant of dharma and adharma, kill us than that we, who

know what dharma and adharma are, win a victory contrary to dharma
by kiling them Then Arjuna asks Krsna s advice

8 sorvdimanandhah, V na kevalam caksusa (Dh bemg boen blind) Wafrehﬂ
ca hiutem o;dnata manasdps
37 that Kyyna, God humself, has a subalter. by s love
* ' n position 15 explained by
;: R eg the treason of the facquer house, for the story see MBh 1,318
A 15 called dirghabandhu-, V' proposes two explanations the former s
‘,"h,‘;?'_ 1s preferable * having a great number (long line) of relatives on the battle-
1¢!
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3 God s answer

God hnows that Arjuna, urged by musplaced love and pity,** looks 8—9
upon the hsatriya’s highest dharma as adharma Arjuna has now
resorted to him and He knows that Arjuna’s perplexity cannot be helped
unless he realizes 1 what the itman essentrally 15,3 and 2 that one's
own dharma 1f observed disinterestedly, 15 a means of obtamng vahd
Lnowledge ™ of the essential hemg of the atman These are the reasons
why God reveals ™ to Arjuna the doctrine of the atman

Aryuna 15 perplened hecause he does not know what atman and 10
body are exactly, nevertheless he talks about dharma and adharma as
though he knows that the itman 1s different from the body ** So here
15 a contradiction Therefore God speaks ** to Arjuna of

1 the exact know ledge of the atman and the Supreme Atman

2 karma-, jfiina- and bhaktiyoga as various means of obtaining
this knowledge

There 15, as has becn sud above, a contradiction between, on the 11
one hand, Arjuna’s grief which makes lum say 1 shall not kil them,”
which proves that Arjuna has no mnsight mto the distinct natures of
body and atman, for those who do have this insight do not mourn over
bodies that have died or over atmans that have not cied and on the
other hand, his appeal to dharma and adharma when he says ‘ Therr
ancestors will fall down when the oblations of pindas and water aré
neglected,” which could only result from the knowledge of the natures
of body and atman * Hence 1t follows that Arjuna does not know

1 what the nature of the body 1s that 1[1s subjected to develop-
ments and naturally mnvolves birth and death so that it cannot cause
any grief 1f 1t dies,

2 that the atman 1s different from the body and ymmortal _ that
ynya ) from Y,

m ble to the exact nature of cf
32 cetahkaryam ks vastuyathatmyant

20 1 L
R borrows Ins ter logy (asth stasnehal

GAS 5 of Ch II
L sathatmyaana ¢ knowledge confor:
acombe ASV p 52 compwe GBh 3

Scayah
32 dge
satharthyamana  yathdrthya validity of knowledg!
: sastrd atarana borrowed from ¥ GAS 5 which 15 quoted
s dehatiriktatmagnanammutiam

2 1866
?’a:gi?azsia;‘x{f ?}snin éoﬂ;’x;ll':ss' 21 stradikan dehatmasvabhavapr "’"d’“ml:s
tadams on prajnavada ¢f Edgerton G 1 p 180 un 1 Rs mwunzh,t
that A s words smply some sort of knowledge about body and atman (v;: ‘our
i(he # survives the body) but that this knowledge 15 contradicted by his behavt
T 7 his refusal to fight)
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st 1s not subjected to birth or death and so cannot cause any grief,
because 1t cannot die, ) ot the
3 that the dharma 1s a means of reahzing the &tman that

t
battle, 1f disinterestedly entered upon, 15 a means of realizing wha
the atman exactly 1s

B DISCUSSION OF BODY AND ATMAN
1 Plurahty of the indindual atnans

God declares “I, the Lord, have always existed and will always
exist, and likewsse the individual dtmans, Arjuna and all others, who
are subject to My lordship,*" have always existed and will always exist
No doubt can be entertamned that I who am the Lord, the Supreme
Atman am mmortal, hikewise Arjuna and all others, though being
mere ksetrajfias — nothing but atmans —— should be considered 1M
mortal ”

This means that on the strength of the authonty of God mself
who 1s teaching Arjuna the truth S we have to admit

1 that there 1s difference between God and the mdividual atmans.
2 that there 1s difference between the individual &tmans
themselves,

3 that this difference 1s absolutely real

To this adnussion however, vartous objections are ratsed
1 by those who hold the view that such a difference only exists as far
as the atman 1s subjected to upadhis 3®
Refutation  The object of the text 1s the teaching of the truth 50
when 1n the course of tins teaching the view 1s held that thus differenc®
really does exist, then 1t 15 not possible to contend that this dufference

does not exist Moreover, the view of the Gita that this differenct
exists 1s supported by the evidence of the srut1 4°

3T Istavsah ketragigh  kgetrazia- “atman as the knower of the body™s of
GBh 132 tsitavya “‘subject to God the Isvara-’

1
3% In the following demonstration R reasons from the assumption that G
upadesa  “mstruction in the truth

3 wiz_the adherents of bhedabhedavada, upadiu *imitng adjunct o8 t:;
bhedibheda view see CBh 114 (Th 192 195) where the doctrne 15 refuted b; e
:’:d dN where 1t 13 briefly stated On the school sce Srimvasachart Bheda

a1 3da

It
k 4 CuetUp 613 mityo miydndm cetanas cetondnam cko bohfinam yo wdadhdl
dman
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2 by those who consider the theory of difference a result of
Nescience
Refutation  In that case 1t would be absurd that the Supreme Person
would hold that view and act conssstently with 1t, eg by teaching this
view It 1s preposterous to assume that this view 15 nothing but a result
of Nescience, for there could not have been Nescience and consequently
this view, because the Supreme Person, who naturally holds a view
which 1s m harmony with the truth, would have known that the atman
were non differenced, unchangmngly eternal Consciousness, ** in other
words, 1t 1s absurd to suppose that the Supreme Person holds the
wrong view while holding the true one
3 So, if one 1s consstent, one has to demonstrate that the Supreme
Person 1s 1gnorant **
Refutation  But 1n that case his teaching of the truth cannot be truly
called so, for his contention being rooted 1n 1gnorance and therefore
false would be no less false than Arjuna’s contention which 1t pretends
to correct
4 Or 1t mught be contended that the Supreme Person has eventually
arrived at the true knowledge that no such difference actually exists,
s view that such a difference does exist could be explaned as a case
of badhitanuvrtts,* the persistence of knowledge already sublated,, then
his view would not hold good as 1n the case of the burnt cloth **
Refutation  This argument 15 not appropriate as
a an example will show a mirage might be cogmized as an oasis, **
this cogmtion will be sublated by the superseding cogmtion that 1t 15
not an oasis but a mirage But even +f this sublated cogmitiont keeps
persisting, 1t can never be acted upon, €€ by fetching water from that
mirage In the same manner the cogmition of the existence of Dafference
which would be sublated by the superseding cognition of Non diffe-
41 {he adherents of advatavada whose doctrme R sums up 10 CBh 111
(Th p 38 39) and Ved 1213
42 351t 15 acc to advaita R s reasomng is differen

nescience, for God who teaches 1t, 15 not subject to”nescxenc
aidyd i the advatic sense 1S rendered by ‘‘mescience . I

* ignorance
N 43 this 15 indeed a logical consequence onl:rd x‘f) God lsmizb;cct to mescience
e can be expected to expound a theory effected by nesc
4 on badmstanu rih as 2 special feature of advaitic nrg\‘;me“::::iﬂﬂ, sec
Varadachar1 Theory of knowledge P 93 where this passage 1s ISxC' od e
45 13 a burnt cloth the likeness of a serviceable cloth may perstsf

15 no longer serviceable of CBh LLL P 99 (Th

“0 this cogmition, parenthetically
p 122)

ce cannot be an effect of
e —NB “Throughout
n R’s sense by

1s of the real
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rence,” mught persist, but still 1t could never be acted upon, €§ bly
teaching this cogmtion as the true one, because 1t would be positively
Lnown that the content of this cogmtion 15 false

b Tt 15 not possible to contend that the Lord was originally nescxcnt{
and that m his case there 1s an mstance of persistence of sublated
cognition, as He would have obtaned the knowledge of the truth later

on through the doctrine of Non difference, as 1t 1, this contention
1s contradicted by srut1 and smrt1*®

¢ Moreover it mught be asked “If the Supreme Person and the
successton of present gurus are certamn that the itman 18 essentrally
on differenced ~— although their preceding erroneous cogmtx(_m of
Difference may persist —, to whom, then, do they teach that the atman

ne
15 non differenced?’ Tf one 1s to answer “To Arjuna etc whom ©

knows to be reflected 1mages of oncself,” then this 1s not tenable for

nobody unless he were senseless, would, while recogmzing 1mages of
himself reflected n murrors and the like and knowmg them to be
absolutely 1dentical with tumself, attempt to teach them anything
d One 15 not even justified m caling this a casc of persistence of
sublated cogmtion, for Nescience and 1ts consequences and therefore
also the erroneous notion that the atmans are differenced, would have
been annulled by the superseding cogmtion that they are non-diffe-
renced ** Persistence of sublated cogmtion apphes only to a case like
that of the cogmition that there are two moons for the source of such
cogmtion, viz the defect of a real affliction of the eyes, cannot be
annulled by the cogmtion that there 1s only one moon ® To be sm‘ei
such an erroneous notion will, even 1f 1t persists, be devoxd of al
sigmficance because 1t 1s sublated by very convincing evidence st In ouf

4T 1e assuming the advaita doctrme 1s true
48 R quotes MundUp 119 CvetUp 68 G 7,26

4 for badhitdnurth it 1s required that the ground (hetu ) of the erroneot®
notion however mnsignificant 1 atself, 1s real and persists Nescience not bﬂng
real or at its best being neither real nor unteal, cannot be a sufficient grout

for the persisting of an erroneous notion cf CBh 1,11, p 8 in the same o
nection  gndnotpaltd  aps math

varle"

3arfipdyds tasyd (sc vdsondy &) ewvrtlan B
kantarabharat kadacid apt nang vasaayd mvrthh | vasanakaryam b"'dw"aﬂm

clunnamidom atha canuvertata 1t bahsabhagsitam
® of CBh 111 p 9 (Th p 14) dencandragnanadon tu badhak o
mithyagmanahetoh  po hatumradidosasya badh bh fated?
mlbliud)ﬁﬂndnm'ﬂhr aruddha hert
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presson CBh 1,11 p
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case, however, any persistence of sublated knowledge would be utterly
impossible, for the cognition that there is Difference would, with
content and cause, have been annulled as being unreal by the sublating
cognition that there is no such Difference
e. Therefore, if ont were to demonstrate: “The Lord and the suc-
cession of present gurus do have Lnowledge of the truth,” ** then their
theory of the existence of Differcnce and their teaching of this theory
would consequently be impossible If, on the other hand, one would
contend that they do hold the theory of Difference, then they would
be nescient because their Nescience — the source of their theory —
would have persisted and in that case teaching of the truth would a
fortiori be impossible.
f, Furthermore, a guru's teaching of a pupil would be purposeless,
for the cogmition that Brahman as well as the atmans exist (that is,
the cognition of Difference), and the effect 53 of tus cognition (teaching
this cogmtion as the true one) would be sublated in consequence of the
gurw’s knowledge that the 4tman 1s really non-differenced If, then,
one is to contend : “The guru and his knowledge exist only m the 1ma-
gination of the pupil,” % then the guru’s knowledge cannot sublate the
pupil's knowledge because the pupil and tis knowledge are also
imagined 5 If one 15 to answer: “Granted that the pupil's knowledge
too exists only in imagination, then the guru's knowledge would stxg
sublate the pupil's knowledge, because the former contradicts the latter,
then T say. “No, for the same applies to the gurw’s knowledge, and x'n
that case the pupil’s knowledge v ould be capable of sublating the guru's
knowledge, and then all teachig would be purposeless'”
This discussion of errcneous notions may suffice

— The pramina meant here 15 the pratyaksa — In stself 2t4hc vision of a double
moon 1s of the real ¢f CBh 1,11, p 99-100 (Th p 123-1 )
52 truth n the advaitin’s sense
ot ‘Ve e;‘;lau:: :alfar_ya:ya Gy dedryotvader z;’phm b‘hdvah i ::;:pa::;rgab‘hidz:}z’lz
1, In N
pragtrabhava upadesapmkardbhdwx cety “t::‘:x b lr:n;l e ference, e

olely exists,
e iy il 16 Bmhm::t;ecnyteache; and puptl are non-existent, teaching

f the same and therefore purposeless

would be by the same o e really non-existent relation

54 pecause of his nescience the puptl tmagines th
teacher-pupit
5 for, 1f the relation teacher puptl 15 umagined,

the pupil tumself 15 also
imagined —— Read kolprtatvdt for kalpstvdt i
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2. Atman and Body.

a. Relation between atman and body.

The itmans can give no reason for grief, for they are immortal.
One does not mourn over the embodied Atman when it passes from one
stage to another.5® But these immortal dtmans are subject to beginning-
less karman, and are, for this reason, created conjointly with bodies
that are determined by their various harman BY means of these bodies
the atmans perform acts which are prescribed by the éastras to each
station and stage of life, not for the sake of the results of their acts
but to be released from their bondage to these bodies. So the atmans
have inevitably contacts with objects through the senses of their bodies
and these contacts cause sensations of pain and pleasure. These contacts
with objects *7 should be suffered until the acts have been performed.
1f one is persistent, one will be able to endure them, for they are
transient by nature, i.e. the transitory and the transitoriness will cease
to exist as such, as soon as the evil which has caused the atmans’
bondage has been annihilated. Therefore one should persist in per-
forming acts and one should constder the pain, which inevitably accom-
panies the performance of acts, as pleasure. If one performs acts, not
for the sake of their results but because they are means of attaining
immortality, then one will attain immortality. One is capable of doing
so precisely because the itmans are immortal.

Retwaning o e fopic that tite fmmortafity of the dtmans and 6
mortality of the bodies can cause no grief, it is further demonstrated
that fhe body, being a perishable entity, cannot be imperishable and
that the itman, being an imperishable entity, cannot be perishable. I
one positively apprehends both entities body and itman and conse-
quently perceives what they are, one will at the same time perceive this
conclusion ®* that the body, being a perishable entity, is essentially
peishable and that the atman, being an imperishable entity, is essent-
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nally imperishable *® The terms sattva and asattva in the text have the
sense of perishableness and impenishableness Tlus verse cannot refer
to Asatkaryavada as 1t has nothing to do with 1t Only the difference
between the natures of body and Atman, viz their perishableness and
imperishableness respectively, 15 under discussion here

b Proofs for the unmortahty of the dtman and the mortality of the
body

The entity atman,”® which 15 a spiritual being, pervades ® the non-
spiritual entity whach 1s different from the atman Hence 1t follows
that the atman 1s subtler than all other bemgs which necessarily must
be grosser 1f the atman 1s to pervade them Now, the thing that destroys
nyust be subtler than the thing st destroys, for 1t can only destroy by
pervading a thing and thereby decomposing 1t 2 Nothing, however, 15
subtle enough to pervade the atman, so the atman 15 indestructsble ©

The body, however, 1s perishable The w ord deha proves that a body
15 3 quantity that can e mcreased ** Now things that are characterized
by their habihity to increase or decrease, eg Jugs are finmte  Thus
bodies are fimte ® Those bodies, which are conglomerated elements,

serve to enable their innate atmans to undergo their previous karman 86
1§, therefore, that karman 1s consumed, then the bodtes will perish
Further, the atman 1s eternal because 1t 1s not the object ®F but the
subject of knowledge o8 Therefore the atman, forming 2 umty by itself,
cannot be understood to exist i a plurality of forms or to be liable to
increase and decrease 1 the proposition *In all the various parts of
my body I know this or that' , something different from the body 15

24 21395 G 21718

w R quotes \P 212 41 44 214 23
the expresston 15 used to account for
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the neuter tad m G
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by what 1s grosser nigamans the atman 15 indestructible
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2 Atman and Body

a Relation betueen ahman and body

The atmans can give no reason for grief, for they are immortal
One does not mourn over the embodied Atman when 1t passes from one
stage to another ® But these unmortal atmans are subject to beginming-
less karman, and are, for this reason, created conjontly with bodies
that are determined by their various harman BY means of these bodies
the atmans perform acts which are prescribed by the sastras to each
station and stage of hife not for the sake of the results of their acts
but to be released from their bondage to these bodies So the atmans
have mevitably contacts with objects through the senses of their bodies
and these contacts cause sensations of pain and pleasure These contacts
with objects 7 should be suffered until the acts have been performed
1f one 15 persistent, one will be able to endure them, for they are
transient by nature, 1e the transitory and the transitoriness will cease'
to exist as such as soon as the evil which has caused the dtmans
bondage has been anmhilated Therefore one should persist i per-
forming acts and one should cousider the pam, which mevitably accom-
panies the performance of acts, as pleasure If one performs acts, not
for the sake of thetr results but because they are means of attamng
immortality, then one will attain mmortality One 1s capable of domg
so precisely because the atmans are immortal

Returning to the topic that the mmmortality of the dtmans and the
mortality of the bodies can cause no grief, 1t 1s further demonstrated
that the body, being a perishable entity, cannot be mmperishable and
that the atman, bemg an impenishable entity, cannot be perishable 1
one positively apprehends both entities body and atman and conse
quently percerves what they are, one will at the same time perceve this
conclusion *® that the body, bemg a perishable entity, 15 essentially

pe+ishable and that the atman, bemng an imperishable entity, 15 essent~

® further on R will dy t
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Besides, even in case you consider the dtman identical with the
body, you are still not allowed to mourn over death, for the body 1s
by nature subjected to developments and therefore subjected to rise
and decline What has originated will mevitably perish and what has
perished will nevitably onginate How should this be understood, this
originating of an entity that has persshed, for have we not learnt by
apprehension that only an existent catity can origmate and no non-
existent one® ™ Indeed, this holds true, for origmation, annthilation
etc are only different stages of development of an existent entity For
example, threads — which are existent entities — are called clothes
when they are arranged mn a particular way, even the asatkatyavadin
will admt this much One cannot mamntain that a cloth 15 as a substance
different from the threals of which 1t conststs, simply because 1t differs
from those theads in that 1t 1s 2 particular arrangement of them No
more tenable 1s the view that cloth and threads are different substances
simply because they are effected by different causal operations, are
known under different names and used for different practical purposes

Ornigmation, anmhilation etc, therefore, are only various stages of
development of an existent entity “An entity perishes’ means that an
entity which was at the stage of origmating now enters the opposite
stage No entity, 1f subject to developments, can avord passing through
such a sequence of developments clay becomes a clot, a jug 2 bowl,

and finally grains Now, even that very little grief which could be felt

over an entity’s passing from one stage of development to another, 18
not even possible with human bemngs etc, for the fust stage of these
existent entities 1s not known and their final stage 15 not known either,
only the rmddle stage 1s known So 1t cannot be a reason for grief af
human beings etc appear 1n these modes of existence .
Arjuno should look upon this warfare as his dharma, a dharma o
the same order as that of agmsoma sacrifices Such warfare 15 most
salutary to a ksatriya *® The smmolation of the sacrificial amimal at
ot be regarded as fumsa, for according to the
d an mfertor body — 2 he-
beautifred body It has been
d i battle will recewve 2
ctim at rites such

agnisoma sacrifices cant
sruts ™ the victim, when having abandone
goat’s etc —, will attamn heaven etc witha
said above ™ that those who have been kille
more beautiful body in return, the immolation of a v

T ths s the satkiryavada view
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understood to be the knower, and ths hnower extsts as a umity because
1t is not experienced as being different in different members of the
body 1t knows

Sumuung up the atman 1s eternal because 1 being a umt st 15 not
liable to ncrease or decrease, 2 1t 1s the subject of knowledge, 3 1t
pervades all that 1s different from itself The body 15 perishable because
1 being hable to ncrease or decrease 1t exists in a plurality of forms,
2 1t serves to enable 1ts innate atman to undergo its karman, 3 1t can
be pervaded

Theiefore, nobody can kill the atman, the verb to kil means nothing
but to separate the atman from the body The atman 1s not subject to
developments because 1t 1s eternal Se 1t 1s not born when the body 15
born and does not die when the body dies, whether mn individual life
or 1n cosmic hfe It does not suffer developments like the prakrt: does,
so notling has preceded 1t °® All these arguments prove that grief for
the atman results from a misconception The mnate atman cannot be
destroyed even 1f 1ts body be destroyed This nature 1s common to all
embodied atmans, so they are essentially equal and eternal, mequality
and perishableness are brought about by the body

Nothing whatever can have hold on the atman for the itman will
always be subtler than any other entity, and so 1t 1s eternal It escapes
the pramanas by which all other entities are verified,” so 1t 15 of an
entirely different order Consequently 1t cannot be thought of 1n the
terms of these entities, therefore 1t 15 not subjected to transformations
This 1s why positive knowledge of the atman 1s so difficult to obtam

and why any mformation one gathers about the atman il rarely
be true

¢ What s death?

Killng means nothing but “separating the atman the body” Yet
it mught be said that even 1f this be so this very separation may be
reason enough for grief when the body — the instrument of pleasant
experiences — perishes No, 1s the answer, on the contrary the annihl-
ation of the body 1s a reason for joy for when one has abandoned one’s
body 1 lawful warfare then, so the sastras assert,™ one will receive
a beautified body 1n return, 1t 1s like throwing away one'’s old dress
and putting on a new one

® =G purana
10 G ovyokia- here and clsewhere taken not m its Samkhvan sense of
un':‘\'olved smatter butas not verified not verifiable by pramanas 1¢ the dfmaen
see infra st 31
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11 KARMAYOGA AND JNANAYOCA

A KARMAYOGA

1 Definhion

In the previous sections the buddhs concerning the atman™ has
been discussed, presently the buddhi concerning yoga 1s under dis-
cussion Yoga 1s the application 2 of the buddht to the performance
of acts presupposing the above Lnowledge of the atman, as bemng a
means of attaming release By applying the buddh to one’s acts one
will be delivered from thesc acts, that 15 from samsara

2 luo hinds of buddhus

The text discrinunates between two kinds of buddht

a a buddhi marked by deciston,

b a buddhi not marked by decision

a The buddh that 1s marked by deciston 1s concerned with those acts
which an aspirant ™ should perform to attamn release It 15 marked by
decision because 1t presupposes decisive knowledge of the proper form
of the atman With all various acts it rematns essentially the same
because 1t concerns those acts 1n s0 far as they lead to the same result,
release The purpose of the sastras 15 always this same result, so the
buddht concerned with all various acts prescribed by the sastras 15

always the same
b The buddhi that 1s not marked by decision 15 concerned with desi-
derative acts % When acts are performed m order to materrahze certam
desires then no more 1s required than the knowledge that the atman as
an entity differs from the praknti The decisive knowledge of the
proper form of the atman 15 not needed for that, for the destre for a
certamn result — e g heaven —; the execution of the means leading to

1T R explams G sambhiya as atman  samkhsd = buddhwlbudd:v;!\:z:ludhcdf
raniyam dtmatattvam sanikhyam atmatattva  the genenc category ? as. |
V  buddin 1s * discerning kmowledge with an nteflectual and conal w‘:iec,f,c:n
(hence 1t 15 mscava OF adh)ava:ﬂ)dlm:kn (VAK sv) co‘r‘:t:unBlngd}a“khandl
to act )} for all knowledge must be workable Tarkasamgra 3 Au khand
sarvaryarahdrahetur guio buddhir jndnam cf Srmnas;:d;;: V. !r;ted o
Lacombe ASV p 141 ff the intellectual aspect of bu g
212 30 ats conatsve of practical aspect 15 now under d scussiol

8 yoga 1n the sense o{k‘connccuon ete

7 kgt .
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as agnisoma sacrifices 1s, therefore, not himsa but 1s actually a way

of protecting the victim, and as such comparable to the treatment with
a thorn by a phystcian

3 Moral conclusion

Such warfare wiich causes smmeasurable bliss, 1s the share of
none but a ksatriya of good karman 1f m hus ignorance Arjune reframns,
after having already begun, fiom waging the war wlhich 15 s dharma,
he will be deprived of the immeasutable biiss which results fiom the
observance of dharma and of the fame of victory, so he will gamn
nothing by 1t but evil Morcover, everybody, expert or no expert, wil
cry shame upon lum and that disgrace will be worse than death for a
hero like he It does not count that he 1efrains from battling because of
hus love and compassion for s relatives, such a thing does not happen
and nobody will believe lum, mstead they will think that fear makes
him do so Then they will disparage tus heroism death 15 preferable
to such disparagement

Therefore both alternatives either that he kills hus enenues or that
tus enemies kil him are to be preferred to his refusal to enter mto
battle 1n the first case he will when killed, participate 1n supreme bliss,
and 1 the latter case he will enjoy lus kingdom without rivals when
they are hulled and, moreover enjoy supreme bliss because his dharma,
1f observed disintetestedly wall lead thereto So Aryuna 1s exhorted to
engage umself in the battle while realizing that tlus battle 1s a means
of attaming release which 1s defined as man s supreme end "® If one
aspires to release one will wage war with the certan know ledge that
the atman 1s different from the body that 1t has notlung n common
with corporeal mature and that 1t 15 eternal One would not allow one's
mind to be darkened by pleasure or pam gam or loss, victory or defeat,
whatever confingency may result from the sword-strokes which are

mevitable m a war One would not aim at the direct result of that

war —h heaven etc —, but fix oneself on nothing but ones actions
as suc

W poramapur sartl alakgsanam
ok harma,
artha and kima ¥ 2, the samsanic pwusirthas are d '
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1f the Vedas would not do so, those peaple would turn away from
release owing to therr rajas and tamas, for release can only be attaned
by one who 1s possessed of sattva alone, then they would not learn by
what means they would be able to attam the bliss for which they are
still qualified, and they w ould perisli, because their inchnation to desir-
able objects would hve wncapacitated them, and they would regard the
wrong means as right

One should not be possessed of all threc gunas but cultivate the
sattva then one will be relensed from samsira nature®* and one's
cattva will ncrease How should this be done® One should search for
the proper form of the atman by not ncquining obyects that are nesther
comprised by the proper form of the dtman nor compnsed by the means
by which one can reahze tlus form, and by not Leeping those objects
when one does already possess them 87

Besides, one should not accept all which 1s taught by the Vedas,
just as a thirsty man does not take more water from a public reservoir
than he 1s 1n need of, so a Vedic asprrant ** to release should not take

more from the Vedas than his release requires No more 15 required

than this when performmg penodical, occastonal and desiderative acts
esults, one should consider

which according to the sruts lead to certain r
the act i 1tself reason enough to perform 1t 8 and not its result, for
any result makes another tie, but resultless acts which are performed
to propitiate God serve to release Therefore, one should not oneself
be the reason of acts and sesults, ®® this means that 1f one aspires to
release and if ones sattva 1s increasing one cannot be regarded as the
agent of acts, even though one performs acts nor as the reason of
their results, for example, when eating of the resultmg satiationt o1
When one realizes this, one must not remamn inactive but one must

8 grdvandoah G = R n1rgafa.fakalusammnkmabhawh

87 R s paraphrasis of G mryogaksems apraptasyo praptr yogah (<y
connection etc ) praptasye pariraksanaint ksemah (<k§ safety keepmng safe )

88 R explams G prahmana by mdiks & person who observes the Veda
(brahs wasambandl 1  ahmanalh brahman 1o 1ts sense of sacred uttering scrip
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that result, and the enjoyment of that result are perfectly possible an.d
not all incompatible without such a decisive knowledge.5* Buddhis
concerned with desiderative acts are numberless, because the results
of those acts arc numberless. Besides, various acts, even if ordered to
obtain a single result, have many branches, because the same acts may
have a number of adventitious results.

Now, when one performs acts of a periodical and occasional nature
— the same applies to desiderative acts —, one must renounce all
results — the main as well as the adventitious ones — which those
acts have, according to the éruti. They should be performed to on¢
purpose, release, for this is the only purpose of the &stras. The unwise
who do not do so but who stick to the Vedas inasmuch as these promise
such results as heaven etc. and contend that there are no other results
because they do not want any other (a contention ® which leads to
ever new hirths when that result is ended and which leads one astray
because one does not know the truth), and who desire pleasure and
power and, owing to such talk about pleasure and power, lose il
knowledge of the atman, these unwise people will never form in their
minds * the above buddhi marked by decision and concerned with acts

that result in release and therefore presuppose decisive knowledge of
the proper form of the dtman,

3. The teaching of the Vedas,

Question. If acts should be performed, not to obtain their results but
to attain release, why should the Vedas prescribe such acts that have
only infinitesimal results and lead only to new births? Are they not
active  in securing the sustenance of the atman? Then how could it
be contended that their teaching should be neglected ?

Answer. The Vedas address themselves to those in whom the three

gunas, sattva, rajas and tamas, preponderate % and they explain to them
to what ends their gunas allow them to aspire, — heaven and the like.

81 read . " 2z o 7 . - £ o=
Shaver svarfpaydthatmyaniscaye ’sati for... sati (cf. V. J'Mhﬂ‘myam.rea;d
&3 g ;i
I, fnoscz R/s expl. of G. puspitam vacam: puspamatraphalan apdtardmaylydm
s;: Tuit o; Whlc};l is only flowers: delightful but for a moment.”
- .;m«;d Tvate .;mmn atmefianam iti samadhir manah.
L. because of a love greater than . f parents; same
expression CBh. 3,339 (Th. p. 662). that of thousands of pe
trayo gunds traigunyam. .. j igutiye
fabdenocyante, guny sottvorajostamahpracurals purisds traiguty
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5. The Contemplation of the dtman.

Yoga ¥ is the contemplation of the Atman resulting from that per-
formance of acts which presupposes true Lnowledge of the atman and
is elevated ® by this special buddht One has heard ' God demonstrate
that this buddhi is concerned with the eternal dtman which belongs to
a different class from all other entities, 13 most subtle and forms a unity
of its own Now, when this buddhi 1s mmiovably fixed i one’s pund **
which has been purified by disinterested actvity, one will attan yoga,
i e, the contemplation of the atman, or, mn other words, harmayoga that
is preceded by true knowledge of the atman obtaned from the $astras
will lead to jiidnanistha or sthitaprajfiata and jAanamsthd agam will
lead to yoga or the contemplation of the dtman

B JNANAYOGA

1. Four degrees of jiananisthé

Question What is ]ﬁ:\naﬂib(h:l and how does a sthutaprajiia perform

acts?

Answer. There are four degrees of jfidnant-tha
1. when one focuses the mnd on nothing but the atman and, bemg
content with that, expels all other desires,

2. when one is a mumt *® who s not grieved whenever there 1s reason,
who has no desire for pleasing objects and who 15 exempt fron! wishful
thought, fear and anger ; **
3. when one 1s indifferent t0
and hatred;

102

pleasing objects and exempt from )0y

50 which 1s
st 39), sog0-
1 of 1t (faksya-,

99 this yoge- should not be confused with the 30ga- of st
buddhuyoga- “the apphcation of the buddh to actinty” (supra
here 15 called the result of achvity with buddhiyoga and the god
term borrowed from Y, GAS
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perform acts disinterestedly and with equammity at their fatlure or
success

4 The greatness of harmayoga

This way of acting 15 a most eminent one, for in harmayoga one 1
never deprived of the results of one s acts, once their performance has
commenced, even 1f they are discontinued or interrupted Even though
partially executed, the karmayoga will rescue its executor from
samsara,” whereas all other means of achieving a certain end, whether
laic or Vedic, do — when they are stopped — riot result 1 the desired
end and bring their executor back to lus starting-point Therefore, an
act to which the buddhi — concerned with the renunciation of the man
results and with equammity at failure or success of the adventitious
ones ~— 1s bemng applied 1s far supertor to acts which are performed
without such buddhi, the former takes away all suffering 1n samsard
and furthers the release, whereas the latter results 1n immense suffering
m samsara So when acting, one should hive m® that buddhi; those
who act with interest 1n the results cannot avord remaining 1n samséra o

When one applies this buddh to one’s actions, one relinquishes the
good and evil karman which has been collected 1n beginningless times,
which has no end and which 1s the cause of one s bondage to prakrtt
Therefore, one should acquire proficiency 1n applymg the buddht to
one’s acts, for this apphcation 1s the speuial capacity by which one 1S
capable of performing acts ® As the upamisads assert,? whosoever acts
m this way byampplying the buddhi will go to a bhissful place 1f one
acts in this manner, then one » buddhs will be freed from its impurities
and pass the delusion that 15 caused by interest m nfimtesmal results
Then, as a consequence of what one has heard from God, viz that
one should renounce the results etc , and of what one will hear later
on® one will acquire an mndifferent attitude of ones own accord

”
R aptly quotes G 640 naweha namutra vmdsas tasys wdyate, which 18

sad of a person who has not been able to succeed sn yoga
saratiam G =—

. R idsasthanam  tasyam era buddhas vartasvety arthoh
ere R interprets phalahetavah as a bahuvritn  krpondh G = R sam
Sarinah
o
karmas kriyamaneqy ayam buddhiyogal kausalam atisdmarthyam
expl of G
drotavasya srutas

38 ca G = R asmalta stah plirvam tyagyatayd frutos)o
phalader vtak paseac chrotaiyasya ca krte ’ it

%
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able to form m s mind the buddhs that 15 concerned with the &tman
a_ls distinct from prakrt, or to cultivate fus knowledge of this distinct
dtman by meditating on 1t, or to subdue tus propensity to the objects
or to obtan ever the eternal perfect beatitude When a person iollow;
the mind while conforming to the senses operating m their objects, the
mind will expel the nsight that 1s nclined to the distinct atman and so
cause an nchnation to the objects

4  The Contemplation of the atman

A person who has subdued ls senses and purified his mind, con-
templates the atman by means of the buddh that 1s concerned with the
stman This buddhi 1s dark as mght to other people, but to him the
second buddhi — the one concerned with objects — 1s as dark as mght
Only such a person who 1s subject to no transformation whether he
has sensoreal impressions or not, but 1s contented with the contem-
plation of the atman, will attain sant1,'® whereas a person who 1s
transformed by the objects will find none Only by renouncing the
objects, by being exempt from all desire for them, from possessIveness
and from the musconception that the body 1s the atman one will be
able to contemplate the atman and attain santt

This position 1n disinterested activity which presupposes Lnowledge
of the eternal atman, marks the sthitapiayiia This position will lead
one to brahman™® and deliver one from perplexity that 1s from
samsara If one persists in this position until one’s dyng hour, one will
attain the itman which comprises nothing but beatitude *'*

AYOGA - JNANAYOGA

d with karmayoga leads to
rives at the true contemplation
1s propaedeutic m

C RELATION KARM
Knowledge of the &tman combine
shidnayoga, 1% through jfidnayoga one ar
of the realizing atman *** This contemplation, again,

109 ¢ants 15 synonymous with praséda above the beng freed from disturbing
imperfections due to prakts , esp abmmana
(“0 = R expl of brahmi, brohman here s the &tman n its pure form

svoripena), separated from rakyts

m bral;mmﬁ?:»anm G E—: nirpdnamasam brahma sukhatkatandtmanam

;’R- fem‘ls by quoting GAS 6

ef supraad G 253

115 praptrs atman {cf R.s ctymology dtma? <yap CBh 132 (Th 297))

term denved from ChUp 871 3o dimd 5o sarvami co lokan apnots, R
e contemplation of the &tman 13

quotes this érutt to corroborate his view that th
anallary to the attainment of God the gist of Prajipatis s 87,16 corres
ponds to atmdvalokana, the wdahoraridya” of 81 1-6 corresponds to the

H
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es
4 when one focuses the mind on the atman and withdraws the sens
from the objects

2 The manner w which piiananisthi ss achiczed

The senses feed on the objects If the embodied dtman does n;;
feed lus senses then they will turn away from their objects, ;t
hankering ** after the objects will, however, remain But even ;S
hankering will also vanish when one has contemplated the atman -
long as this hanhering does remain, the senses will keep d:st}xrbmg "
mind however much one strives to subdue them Therefore jfinnanist til
1s diffrcult  the subduing of the senses depends on the contemplation 0
the atman but the latter again depends on the former How 1s one tf;
avoud this difficulty® By focusing the mind on God who 1s 1its perfec
object ' and by rematning concentrated on him Then all 1mpunt19;5
and the hankening itself will vanish and one will be able to subdue Oﬂe;
senses then one will be capable of contemplating the atman The mun
will be disciplined and the inner organ purified When the mind of th;
puiusa 1s serene '°7 then all suffering resulting from the blending ©
purusa and prakrtr will cease and the buddh that 15 concerned with the
atman as distinet from prakrti will be fixed on God He who focuses

t
tus mind on God and withdraws tis senses from the objects wall direc
his vision to the atman

3 The perils of any other method

When one does not in ths manner focus one’s mind on God but
attempts to subdue one's senses on one s own account one will — 1
consequence of the after effects 19 of beginningless evil — mevitably
run the risk of concentrating again on the objects Thence will appear
an increased mchnation to those objects, thence anger, thence perplexity
thence loss of memory thence the rum of the buddhi, thence finally
decay m samsara He who does not focus hus mind on God will not be

308 a0l G = R ragal (supra n 104) tled
108 cotasah subhdsraye mays R quotes VP 6772 73 where Visnu 1s ca
cittasthita which occasions R s expression cetasaly subhasrasa 1 GBh 261 89)
68 on the expression see Lacombe Note 585 ad CBh 111 p 69 (Th p
What R means to 52y 15 not that ynanarstha results 1 direct contact with .
(which 13 only possible through bhakti) but that God assists man m subdut
tus mind whose perfect object 1s God “ithe
3 praside G = R asya purugasia manasah prasade satr  prosdds

being prasanna  without the prakrt defects which are incompatible with the
contemplation of the itman , ¢f sanp n 109
0% vasony
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therefore attempt karmayoga Considering that God has said that those
whose buddhi 1s disturbed by their senses are capable of karmayoga and
that those whose buddh: 1s not disturbed by their senses are capable of
jiidnayoga, there 1s no contradiction at alil

2 It s difficult to attempt jilanayoga unmediately

Jfianamstha ™ — preventing the senses from operating — 1s not 4
reached sumply by not performing or ceasng to perform the acts
prescribed by the sastras Atmamstha 1s the accomphishment of dis-
mterested activity meant to propitate God So 1f one wishes to reach
atmamistha,’™ one must be active, for that state presupposes the sub-
duing of the senses and 1s therefore not attamnable until the begmning-
less and endless evil has been annulled by disinterested acts performed
to propittate God There 1s no existence without activity The gunas 5
of the prakrt1 — sattva rajas and tamas — increase 1n accordance with
karman and irresistibly compel a man to be active, unless and until this
karman has been annulled by karmayoga and these gunas have been
conquered, the mner organ will not be purified and jfi inayoga will not
be practicable If one attempts to practise jfianayoga hefore the evil has 6
been annulled and the mner organ purified, one will miss onc’s am, 1
1n that case one’s nterest 1n the objects will cause one to rematn fixed
on them and to turn away from the atman So one ould perish even
while practising jfidnayoga
3 Karmayoga superior to jianaroge

Hence 1t follows that a person who, with a mind devoted to the 7
contemplation of the atman, subdues his senses by performing acts
according to the sistras and with those senses attempts karma)t_:gn
disinterestedly, 1s even superior to that person whose posttion 15 Jha-
nanisthi, for karmayoga will not cause a person to be neghgent the
acts to be performed are of the same order as the objects with which
one 1s familiar of old and the senses are by nature mchined to be actinve
With jii innyoga this 1s not the case

One must be active because by nature one 1s
It 15 very easy to be active, for one's begmmngl

conjoined with prakrti 8
ess vasani mihes one

ever as samny 2ea nfea 3dG S
fatn o f the dtman or the

ns nargharimye mterpreted as i dnarigt! 37
se 10 183 qured o 117),

10 apmeirgtha “constant devotion to e con emy
means thereot  explains G ndd/s (;n tle same sen
term adopted from GAS 16 Stman stk 11d .

™R puthydcdre  one whose acty do 0ot correspond 1o by wll
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to bhaktryoga, through bhakt: 1 alone one 1s capable of attamming God

1 Elucidation

Problem  Now this should mean that harmamistha leads to jnana-
mistha ™ and jfiananistha leads to the contemplation of the atm;?e
JRanamstha 1s making the senses and the mind cease operating 1 .
objects But God does actually urge Arjuna to be active, that 1s to m ”
tus senses operate then however, 1t will be impossible for um to arrt .
at the contemplation of the atman, for that state can only be attamet

by stopping the operations of the senses Therefore, 1f God WlSh;S 3
help Arjuna arrive at the contemplation of the atman, he should ;t;n
urge lnm to make Ins senses and mind cease operating, that 1s urge “1 .
to attempt jfianamstha So here 1s a contrad ction God exhorts It

pupil to be active 1n order to be mnactive or, in other words, to pef_fom'
acts — 1e to make his senses operate — 1n order to arrive at jhana-
mistha — 1e to make lus senses cease operating —, jiianamstha itself
being a means of arriving at the contemplation of the atman

Answer There are two msthas jiianamstha and karmamsthi Not
everyone 1s capable of attempting jfianayoga, only after the impurities
of lis mind have been washed away and his senses have been subdued
by means of disinterested karmayoga which 1s performed as a propitt

ation of God™ will a person be capable of jfianayoga Therefore
jfianayoga 1s the position of those who have fixed the buddii on the
atman alone *** and consequently are capable of jfianayoga, Whe'ea;
karmayoga 1s the position of those who are not yet able to do so an

s
attamment of God (cf CBh 334243 (Th p 665 667)) besides Kath?éo‘;
quoted  here 212 proves that knowledge of the atman 1s ancillary to that o e
21819 elucidates the proper form of the a 220 22 that of God 223 P

f
that God can only be worshipped by bhakti and 39 proves that knowledge ©
God ( para 1dya ) results 1 union

14 guga subordinate ancillary propaedeutic matter ¢f NK SV
11 khyaphaldja akatre sats n kI yapl alajanakavyaparaganakam angam 8

115 R synonymous with vedana upasana dhyana etc (cf CBh 111 ;:p o
101 (Th p 15 ) and CBh 4 1 3 (Th p 716) where the synonymity
the terms 1s discussed)

10 mgtha the taking a firm stand i fixation on constant devotion u:;ga
as a means of release karmamstha 1s used synonymously with karmayl
Jnanamstha with jnanayoga the latter 1s discussed supra ad 2 54-58 Jdhnp

BT R refers to G 1846 stakarmand tarr (God) abhyarcya St
vindati mdnaval to prove that acts are propitiations of God mbhyd

M8 s3ikiyanam G =R atmmkarisayayd buddhyd yukta samkl yah sa
connoting the buddh: as witness ad G 239
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Refutation  This 1s only true in case the earned money 15 not spent
1n the performance of sacrifices but 1n gaming a personal end There-
fore one should be active 1n order to acquire the means for performing
sacrifices and not for realizing a personal ambition Bemng propitiated
by such acts God will annul the beginmngless visand and grant a person
the contemplation of the dtman w ithout hindrance A person who
attempts to attain release by executmng one of the means thereof but
does not sustamn his body with the remnants of sacrifices will fail to
achieve tis end When creating the world God 127 ghserved that the
creatures were ncapactated by therw natural conjunction with begim-
mingless acit, that therr distinctions by name-and-form 128 yere lost,
that they were submerged n tumself and that for these reasons, they
were mcapable of attaining one of man’s major ends ' and therefore
only qualifted for things non-spiritual , 1n order to resuscitate them He
compassionately created them together with sacrifices and sad “By
means of this sacrifice you are to culttvate your atmans, !*’ this sacri-
fice will fulfill your aspirations to selease and all other desires which
are relevant to these aspirations ” In what maaner, then, should this

be done? By sacrificing to the gods, for the gods form God s body ***

and God 1s their 4tman, so by sacrificing to the gods one will worship

God 12 Then the gods have to nourish their sacrificer so that he will
be able to sacrifice to them again and when sacrificer and gods are
supporting one another 1n this way, the foumer will attain release When
worshipped through various sacrifices, the gods — whose atman 1s God
himself — will grant their worshipper the release to w tuch he asptres,
thereafter they will grant him all other desires But a person who does
not return the desired things which the gods have granted hun on the
condition that they should be returned to them by means of sacrifices,
is a thief such a person 1s not quahified for release and he will go ‘to
hell People partake of mpurty 133 when they keep, cook and eat }:w
desired things which have been granted on the condition that they
should be returned But 1f one accepts the desired things that have

121 R when unspecified (mrupadiska ) the word prazdpats refers to Néra-

ana tes MahinirUp 11,3 i
y 128 pe"::ople:’ c:fa bodily ’:ndxv,ldua“on, for a detailed study see Falk, Nami
ripa

moksa

129 the purugdrthas dharma, artha kima and
130 pri:ﬁ‘nn’adhwm G =R atmano vrddhuts kurndhvam

g G 721
17 R quotes G 924 ahom ks sarvayayiondm bhoktd
133 R, for this food will develop 1nto impurity
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conconutant 122 with activity, consequently activity will not-l'nake :J::
negligent This 15 the reason why karmanisthi 1s supt:.x:xor to Jnnn:n;fs 1;
even for a person who 15 quahfied for jfidnayoga jnanay oga 1s dt lcue ;
to practise because one 1s not conconutant with it, for one has m’-vbe
practised 1t before, for this same reason it will cause a person to

be
neglgent about 1t Moreover even 1f one performs acts one cannot

considered the real agent of these acts, ' this results from the hnow-

ledge one has of the dtman, as will be proved later on 124 Gp ths me:ns
agan that harmayoga 1s superior, because it also mphes hnowledge
of the atman

The supertonity of actvity to jfifnamstha also applies to a person
who 15 quahfied for jfianayoga 1f one were to renounce all activity
and devote oneself exclusively to jilanayoga, then no physical existence
would be possible, and consequently jfianamstha stself would be 1m-
possible for physical existence presents the means of reaching that
state One has to sustan one s body until the means are executed This
should be done with the remunders of the mahayajfias *** winch are to
be performed at the expense of honestly earned means

Summing up, karmayoga 1s more important than jiianay 0ga, even
for a person who 1s quahfied for jfianayoga, because
1 1 order to sustain us body a person has to be active 1n performing
sacrifices and the hke,
2 karmayoga also miphies positive knowledge of the dtman,
3 karmayoga, as distinet from jiianayoga, does not cause a person to
be negligent ahout 1t, because one 1s naturaily conjoint with prakrtt

4 The acts to be performed are sacrificial acts
Objection But the performance of acts eg earming moneys will
dusturb the senses, for all activity imphes ahamkéra 228 and possessive”

ness etc , consequently the active person will be tied to samsara by the
vasana of his acts

122 gyyatem G = R 3dptam prakrtisamsrgiena I 1yaptan
and hence the prakrt: conjoined person being imvariably concomtant with karmar
for in beginmingless previous hives a habit (vasana) of activity has been form "
which makes activity natural and easy as well as compulsory this 15 10t e
for juaniyoga which corresponds to no vasana

123 of ad st 30
mfra ad 4 1824 d
123 cf ad st 9 R quotes ChUp 7,262 ahdrasuddhan sattvasuddinh ete a0
G 313 bhungate te (sc. others than saynasisfasmah) tv aghamt Paps that

120 “egoity , faculty which brings about the misconception (ablumana)
the &tman 1s prakrh

karmaprakith

124
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would be purposeless to execute any means and not calamitous not to
execute any, for he contemplates the atman mdependently of any
means Such a person will turn away from all non-spiritual things of
s own accord, to im no beng **° and 1ts effect can be an end or a
means to an end The various means of release only serve to make a
person turn away; bemng already released, the released one 1s 1n no
need of them

No activity 1n executing a means 18 required 1f a person does no 19
longer depend on a means for his contemplation of the atman When,
however, such actinty 15 still required, then karmayoga 1s the best
means to execute, because 1t 15 easy to execute, does not cause a person
to be negligent about it, imphes true knowledge of the dtman and
because even a )fianayogin 1s compelled to he active in order to exist,
therefore one should perform acts disinterestedly until one has attamned
the atman That karmayoga 1s indeed the best means even for a 20
jfidnayogin 1s proved by the fact that the rajarsts, who were the first
of the jiiamns,** have also availed themselves of karmayoga to attan

the dtman 42

6 A person who carres authority 1s obliged to practise karmayoga

The example that 1s set by a person of whom 1t 1s known that he 21

understands and observes the entire sastra will be followed by all who
have incomplete knowledge of the sistra When that person performs
acts, even though these acts are normally performed, and performs
them normatively,*® then everybody will do the same A person whose
example 15 followed because he carries authority must perform the
acts that correspond to hus station and stage of lfe, 1n order to save

the world Otherwise the world will perish, and the evﬂ_ that would
spring thereof would naturally put an end to his own jfidna)og2 An 22
example God 1s not bound to do anything, for there 15 no destre of hl; 2
that 1s not fulfilled, yet He 1s active In order to save the world 1f Go

i the embodiment of Krsna Visudeva would not devote mimself to

the activities that are proper to the house of Vasudeva who 1s l;;]mself

a leading authonty, then everyone w ould consider that to be his dharma

d
110 R explams G bhitla by the * elements’ (akasa etc)whlc;l ar‘ctkh‘ehi::g!oﬁplra.
forms of prakiti V adds that the mention of development indicates
(“bemng ) means ' being subject to becommg!,
81 yianu- here m the sense of yummamstha
142 J.mm:rddhtm astlntah = R atmanam pra[vlmmllaha:é“:nlfg release’
13 prgmanam G = R ara® wktam * 1t to be done as an
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been granted and uses them to propitiate God who is the gods’ dtman,
1e sacnfices them to propitiate God as God and feeds one’s body on
the remnants of them, then one will be freed of the impurities which
have resulted from beginningless evil and are mcompatible with the
contemplation of the dtman

From the point of view of the world as well as that of the éastras
everything depends on the sacrifice beings ** arise from feod, food
froni ram, ram from sacrifice,®® sacrifice from the activity of an acting
person, this actinity from the body,’*® the body depends on the in-
dividual dtman,® the composite body and atman, agam, arise from
food In this manner the bodies of all various admkarms ¥ are rooted
mn the sacnifice The above sequence of developments is a crrcle,
alternatively one 1s cause and effect of the other A person who exists
m a term of this circular development — 1n a body —— but does not,
through practising either jfidnayoga or harmayoga, keep moving this
arcle, which 1s set 1n motion by God, by sustaining that body with the
remnants of sacrifices, lives 1n sin 1% He enjoys his senses, not his
atman, for when rajas and tamas preponderate m his body because he
feeds tus body on food that 1s not sacrificial, he will turn away from
contemplating the atman and enjoy the objects In that case he will
Itve 1n vain, even 1f he were to attempt jfiinayoga, for his attempts
will be frutless

5 Only the released need not act

Only ' the released one who 15 fixed on the atman of his own
accord, who 1s content with the atman and nothing else and to whom
the dtman 1s everything — hiveliiood, nourishment, experience etc —
need not, m order to contemplate the dtman, perform the acts prescnbcd
to his station and stage of life, because he 15 already contemplating 1t
independently fus contemplation does no longer depend on erther of
the means of release, jfidnayoga and karmayoga For such a one it

1
i R being (bhiita ) means body 4 embodied atman

= G brahman-, R refers to MundUp 1,1,9 tad etad brahma ndmarfipam
annant and G 149 mama yomr mahed brahima to prove that br denotes the
prakrty
138 gksara G = R Jivdtman-, the | enables the body to be active and m
‘h::‘respect the body “springs from  derives its’ functions from, the jivatman
o sarvagatam brahma G = R sar-adhikdrigatam sarlram (cf n 135)
R proposes two explanztions of aghdsns-  aghdrambhadsasydius- (‘whose
fife serves to commut sin’) and aghaparmata. dyus- (“a hife developed 1nto sin”)
139 this expl 15 m keeping with R's remarks supra st 8
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should not make the ignorant and unqualified waver 1n their activities
but set for them an example of the practice of karmayoga

8 Agency

a proved to result from the gunas

It does not result from the proper form of the atman that the
atman s the agent of acts Agenc) results {rom the natural conjunction
of the itman with gunas By discrimmating between the itman with
gunas and without gunas one hnows that agency results from the gunas
b to be attributed to God

$rut1, smrt1 and Gita " assert that the Supreme Person can actuate 30
the atman, that the dtman 1s God's body and that God actuates the
itman of those who are quahfied for it When it 15 realized that God
can actuate the atman because the atman 15 God's body, then 1t 1s known
that God is the performer of all acts Therefore one should attribute
all acts to God, without fostering anmy hope for their results but
reflecting that the acts only serve to propitiate God God himself causes
his own acts to be performed by his own atman 10 . which 1s the
agent of those acts —, his acts are effectuated by his own causes and
subservient to one end, viz the proptiation of himself When attri-
buting the acts to God one will not appropriate them and one wall be
freed from one's feverish concern of how to escape from the endless
evil that has been piled up since begmmningless times, for one realtzes
that God will cause one’s bonds to be loosened when He 1s propitiated
with acts Realizing this one should quietly practise karmayoga

9 The doctrine of the Derty 1t the upanisads

The srut: ™ states clearly that God 15 the Lord of everything, that 31
everything 15 a sesa of him and that He 1s the governor of nll“:)ur text
says that this alone 1s the essential teaching of the upantsads - Tll::
people who are fixed on the atman and are qualified for the sistra

37, M), Manu 12,122 (read
siasarans fon T ndBéUl4 15,,21286(1. on the different readings

profaguaram for prasadhtdrant),
of Kinva ";nd Nfidh,amdma recenstons see CBh 1,447 (Th P 403), 219
(422 £) and 2319 (549 s

- 1o 16 ensouled by God, ¢ GBh 18,14 1

15 ch ;:zt,:svi l:::nes‘; OC\’wsetUp 67 and MahanscUp 11,3 1n addition to the
51’\:?; guoted n. 150

see Ved 11 s . ;

183 ghat 35 armamgthasastra- “'the $astra treating of the Stman ' or “the $istra

of those who are Atmamstha’ (see n 120)
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and follow Krsna's example, So they would come to neglect their duties
and remain inactive; consequently they would not learn to know tl'fe
Atman and go to hell. All authoritative persons who would make their
decision about their dharma depend upon Krsna's conduct, would
remain inactive and perish. So God would bring about chaos and muﬁ
all those people to perish. Arjuna, who is looked upon as an authority

because he is Pandu’s son and Yudhisthira's brother and because he
is Arjuna, should follow God's example and practise karmayoga. In
the same manner as those who have incomplete knowledge of the
atman and are therefore bound to be active have to practise karma'yogz’l
as a means of the contemplation of the Atman because they are inca-
pable of jiidnayoga which means incessantly practising the knowledge
of the dtman, in that same manner should those who do have complete
knowledge of the dtman and are therefore not bound to perform acts
practise karmayoga, although they are qualified for jfidnayoga, because
they carry authority and have to make the authorities who depend on
them sure of their dharma. One should not split up the buddhis of the
unqualified ** by saying that there is besides karmayoga another way
to the contemplation of the itman; on the contrary, one should by
setting an example of activity take care that they enjoy being active,
even though one should enjoy practising jfidnayoga oneself; and one
should do so while realizing that karmayoga constitutes an autono-
mous™® means of the contemplation of the atman, apart from jiianayoga.

7. Acting knowingly and acting unknowingly,

A person whose dtman is concealed by the misconception that the
ego is the dtman ™% does not know the proper form of the dtman and
believes that he himself is the one who performs the acts of the gunas.
But a person who knows the truth about the divisions of the gunas on
the one hand and the corresponding acts on the other hand, realizes
that the gunas operate at their effects 8 ang therefore takes no interest
in the acts of the gunas. If one is qualified for jfiinayoga oneself, one

R .read Arjuno ‘rjunals Sigtataya vyapadeiyal; this expression, lit. “to be
recognized as a cultured man (and t

herefore authoritative)” 1 have rendered
throughout by “authority”. ative)
- read with v ofiandm dtmany akptsnavi i padens-
Jaksanan .., ‘

U8 yirapekya-.

M7 expl. of G. chaypkara-; cf. n. 126,

M3 guna gunesn vartemte G, = R. gupals sattvadayal svagunes SUVEH
karyeq vortonte; in other words, it is the gunas which act, see below.
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should beware of getting m their power, or, 1f one 1s 1n their power,

of perishing completely by attempting jhidnayoga That 1s why kar- 35
mayoga — which 1s a man’s dharma 157 hecause 1t 15 easy to practice —

1s better than jfianayoga, even though it be performed deficiently, for
karmayoga, however deficiently 1t be performed does not cause a man

to be neghgent about it, whereas jfianayoga — which 1s not the
dharma **8 of a person who 1s conjoned with prahrtt because 1t 18
difficult for such a person to practise it — 18 inferior, even though 1t

be completely performed during some time for in the end 1t will cause

the performer to be neghgent about 1t 1 or a man who lives by actvity

— which 1s his dharma because he 15 quahfied for 1t — death 15
preferable to jfianayoga the reward of harmayoga cannot be obtaned
after only one existence, later on 1n a subsequent Iife karmayoga may

be practised without hindrance when all smpediments have been removed

by the activity 1n a previous hfe But jianayoga s pertlous hecause 1t
causes a person to be neghgent about 1t
Question  But what smpels a man to €
to hts own wishes when he devotes timself to )ﬁana.yoga?

Answer Desire Desire arises from the rajas guna of the man who 37
attempts jfidnayoga, for being 2 man he 15 conjont with prakrti and
prakrt: consists of gunas whose function 15 to orignate and anmhilate
aman The rajas guna arses from ancient vasana 1t 1S concerned with

the objects of the senses If desire ts hindered m 1ts operation 1t
develops nto anger 109 5nd nduces a man t0 hurt the people who have
prevented 1t from matersalizing A creature 1S enveloped 1 desire, 38
as fire 1s 1n smoke destre, which 1s insatiable by objects and there 39
fore unending, envelops the knowledge of the atman that an mdividual
conjomed with prakrit possesses by nature ©

Question By what means does desire repress the atman?
4nswer By means of senses manas and buddhi these support destre

All three are concerned with objects, by means of them desire envelops
the knowledge of the atman which a man possesses by nature, that 1s
turns him away from this knowledge and directs him totally to the
experiencing of objects In this manner desire turns a person who

xperience the objects contrary 36

BT G spadharma 1n ats widest sense the dharma of all yisas 1€ atmans
conjomned with prakiti

138 G paradharma n its widest sense dharma of on¢ completely different
from a jwva > a released person of supra st 1720 ad 1837 however 3
diverging interpretation.

1% defined n 104
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may be divided mto three groups '** 1 they observe the sastra, bemg
posttive 1n theirr decision that the above doctrine 1s the true meamng
of the sastra, 2 they believe that 1t 1s the true meamng, without
however 1cting upon 1t, 3 they do not protest that it cannot possibly
he the true meanmg, without however believing that it 15 All three
groups will be released from the acts to which they have been 1n
bondage since beginmingless times In other words, even 1f they do not
act upon this meaning but still helieve 1n 1t, and even if they do not
helieve m 1t but still do not deny 1t, they will be released from their evil
because they do believe m 1t and do not deny 1t, for soon thereafter
they will come to act upon this meamng and attan release Those,
however, who do not adnut that 1t 1s true what God limself mamtaimns,
viz that He 1s the foundation of all itmans because the dtman 1s God's
body, that the atman 1s a sesa of God and can be actuated by God
alone and so performs all acts, and those who deny that 1t 1s true, are
devord of all knowledge, they are lost and destitute of reason for it
1s reason by which we hnve decisive knowledge of the exact nature of

a substance '™ They, however, have no such knowledge and no mkling
of the truth

10 Whv jiianayoga 15 so difficult to practise

Even 1f a man knows that the sastras teach that the proper form
of the atman 15 distinct from the prakrtr that it has the aforesaid nature
and that one should always hold that this 1s the truth, still he keeps on
hving 1n and with the objects conformably to the ancient vasani of
tus prakrtst Why should this be so® Because the creatures being con-
Joined with prakrti, will obey their begmmngless vasana And try as
they may to restrain them from doing so what can the sastras do agaimnst
creatures that obey their vasann?

Desire and hatred are directed to the objects of the sgnsoreal as well
as of the motorial senses 156 for desire — which 1s brought about by
the old visann — 1s an urgent longmg to experience these objects and
hatred appears when this experience 1s hindered Desire and liatred are
the factors which prevail over anyone who aspires to jhianayoga and
controls lns senses, and they carry him back to therr own effects One

18

4 that the persons summed up n st 31 constitute different categories R
istils from apt ( and also Ymte pr

155 cetahkary
6 g
1o

am th astuyathdtmyemscayah it 15 an effect of the cetah
YID 4 p 38) speech d , procreation (see Swnha p 10,
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and excessive bhakti No one else but God could know it or teach it, for
1t 15 the greatest mystery of the Vedanta

NB Incdental discussion of God's avatdra

Question But did not God's birth take place 2 short time ago? It1s 4
contemporary with Arjuna’s, whereas Vivasvant lived 28 mahiyugas
ago So how should God be understood when He says that He has taught
this yoga to Vivasvant at the beginning of the age? It 1s well known
to Arjunal®® that Krsna 1s the Supreme Person and that 1t therefore
1s quite possible that He has taught Vivasvant, so his question can
only mean 1 15 God's irth 1llusory — God bemng not subjected to
karman-%" or 1s 1t real, 2 1f 1t 18 real, then how has God been born
in a bodily shape, with what atman, and why, 3 when has God been

born, and 4 to what end?
Answer 1 God's barth 1s real, for God says exphitly that his births 5
1n the past have been numerous and He compares his own birth with

Arjuna's “My birth, like yours
2 'God comes mto hemg by his own will 1€% and 1n hus proper form**® 6
without gnmg up any of the modes of hs absolute supernal mani-

festation 7 but retaimng his own nature ***

3 There 1s no fixed time for the pirth of God, whenever the dharma, 7

which 1s taught by the Vedas and should be observed according 0 the
Vedic precepts for each station and stage of hfe, 15 dechning and
the adharma, the opposite of dharma, 15 on the increase, God creates

tumself 1n this manner by his own will
4 Whenever God observes that the leading Vaisnavas who follow 8

183 R refers to G 10, 12 13 and MBh 23823 where Arjuna heard from
Bhisma Krsna eva tu lokdndm n!pamprabhn'vﬂp;ayuh | Krsnasya te krte bhiitam

wday 2isvam cardearanm, Rrgnasya krie 15 €

Jayat
164 35 the orgmation of every beng 15 due to karman 1t mght be thought
that the birth of God who 15 not subjected to lax;m;;ll 15 1;13u;ory
105 appamasayd G = R atmaynanend cf P
16,
106 T corroborate tns R quotes CretUp 38 TattS 2,2315 Si_a?:g‘? 3'13.61.

T 3142 BAU 4
atthr 161 TattNarUp 118 ChUp ructure (saytsthdna ) of the

God makes his proper form assume the generc S
class (of gods men etc jaft) m which He wishes to be born

101 R se his being unborm, undying etc-

188 prakrhim ‘E =gR stabhdvam compare Intr + asvablhdvam ajchad €0,
and ¢Bh 131 (Th p 297) devadinam samasrayaniyatriye tatlayydtsrapasarm-

; k ol svakiyam S¥9 havam 010
h 1,122 (Th. p 241), on sam-

xplamned as Krsnasyo Sesobhatem .

bahudha wnjdsate parch purugah and also CB!
sthang , see Sinha, pp 49 52 and 79-81
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attempts jfiinayoga — te stops making tus senses function —na\;:])t
from the dtman and toward the objects Therefore, 1f 2 man 1s con) n
with prakrtr and consequently mnchned to make lus senses fun(l:tu::.tr)
should immediately when attempting to execute a means for relea id
to control s senses by means of karmayoga 1e by making hns ;el "
function — and so put an end to desire which annuls the knowle geare
the atman as well as the knowledge that dtman and prakrit
ent 160
d’ﬁfrl“he senses are called an important inpcdiment of hnowledge ::
long as the senses keep operating n objects knowledge of the él:":he
cannot possibly be produced A more mportant impediment 1“ oo
manas as long as the manas 1s concerned with objects, there w1 W
no knowledge of the itman, even 1f the senses have been reStmfmthe
Still more mportant than the manas 1s the buddln for even 1] doe
manas 15 turned away from the objects, there will still be no knowledg
of the atman as long as the buddhi 1s formed with a contrary dectsllc:nt
But even 1f all of them, senses, manas and buddiu, have ceased ‘:
destre does persist, then desire will again induce a person to operate
1n the objects and thereby prevent the know ledge of the atman from
origmating When one has come to know this destre, which 15 1mncom-
patible with knowledge and directed one’s manas to karmayoga by
means of the buddhs,'® then one should put an end to this desire

D KARMAYOGA {continued)
1 Karmayaga 1s known of old

God has taught the yoga not only in this period but also m the
beginning of this age™ — then to Vivasvant —, as a means of at-
taming the release which 1s man’s supreme end, and He has done 80
1 order to save the world The rdjarsis of old knew this yoga 1n its
succession from Vivasvant to Manu and from Manuy to Iksvaku But
for a long time most of the yoga has been lost because of the stuptd-
ity of the people who heard 1t This Yoga — essentially the same a}:
the ancient one — God has now explained at length to Arjuna wit
©cIl that 1t wnvolves, because Aryuna has resorted to God out of love

154 1.

fidna- * knowledge of a

J single object’, wiyiiana ¢ duserimunating knowledge:

d‘s“;}f fdge of difference between more objects (vt V/1fid- “to know from') of
180 (Omenam manasd G = R menal buddhya for the frequent equation

K= manas-, see n, 280 and Ch. V, p 36

YID 4 lanvanlarg.
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1'1E<e — by sacnficing to them m accordance with the precepts of the
szi.stras, but nobody worships God himself, who 1s the dtman of those
divinities and the enjoyer of all sacrifices,!™ by taking no mterest 1n
the results of their sacrifices Why not? Because 1n all worlds *** the
act 15 soon followed by tts result eg son, cattle etc , heaven etc
Because the unending evil piled up m beginningless times has not been
annulled, all those worldly people lack discernment, therefore they
want rapid results from their acts and perform for the sake of a son,
cattle, heaven ete all various acts by which homage 1s pard not to God,
but to the divimties Nobody feels sufficiently vexed with samsara to
aspire to release and to practise the karmayoga, which 1s 2 propitiatton
of God, m order to attain release

How then 1s the ewil annulled? It 15 God who creates mamtains
and dissolves 1™ the entire umverse which 15 organized with the system
of the four stations and divided by the three gunas and by the acts
corresponding to the gunas However, although God 1s creator He 15
not agent How 1s that possible® Because 1 his acts — vanform crea
tion etc — do not bind tum, e the variety 1n creation, which 1s caused
by the existence of variform beings, gods, men etc 15 not brought
about by God, but by varnform karman, good and evil so, by discri-
mmating between both facts, viz that not God but karman brings about
the variety 1n creation, it 1S proved that God 1s not agent, 2 only the

ksetrajiias, who have recerved body and organs at the tume of creation,
all experience the objects — likewise created — 11 accordance with
their karman, and they do so because they desire the results of their
acts, expertences etc It1s these ksetrajfias who desire the results of the
act of creation, not God*™ God 1s only the effictent cause of the
creation of the creatures, gods, men €ic » whereas the powers of the
various kinds of karman of the ksetrajfias — who are creatures —
constitute the material cause of the varety of gods, men etc 1n creation

So, 1n order to exist m 3 variet; equire God

y of forms, the ksetrajiias T
only as the author of creation, 117 1] the rest 1s their own doing, for
1t 1s the nnate power of their pr

evious karman which causes them to
be the substances, god, man etc, which they are 118 Now, a person who

13 of G 924 aham hs sorvayagionan bhoktd

114 R G madnuge loke mmphes all worlds (of prakrtt)
5 R G mayd srsfans ymplies  mard rakgrate and upasamhiriyate 15
11 R quotes VS 21,34 and VP hs Cb 1T p

1451-52 see M3 remar]
1T paraphrasis of VP 1451, operant cause mmittakarana, matenial cause
di s Finite Self, » 37

ana cf

Sr
178 paraphrasis of VP 14,52
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the dharma *® try to resort to God but cannot achieve their end zici::
God’s name, acts and being are maccesstble to speech and thou_g f "
they do not perceive him and therefore cannot sustan their atm:fclon
attan heatitude, and that they consequently have a thousand m o
ceptions 1n a moment’s time, then God comes into being 1n :’hfll: 1{; b
cular age so that He may rescue them by allowing them to bel dostroy
proper form and acts and to bisten to his words and that He mai ;: o
the unrighteous and restore the declining Vedic dharma — whic .
stitutes a propitiation of God — by revealing to them his proper
ost worthy of propitiation
" When aymanpknrz)ws God’s birth and acts to ke truly God’s — l:e
that they are essentially God's and not the prakrti’s, that they Serre
only to rescue the righteous and lead them to God, and that they “n
of God whose birth 1s not a common natural conjunction of the atm:o
with the evil prakrti and gunas m which karman s rooted, but w e
Possesses all beautiful qualities —, then he will suffer no more birtl .
himself On the contrary, he will attain God after all his sins, whicl
prevent him from attaining God, have been washed away by his "“‘;
knowledge of God's birth and acts and after he has resorted to GO;
1w his present life 1n the manner which God has explained, loving Go
alone and concentrating on God alone ;
Many, m fact, have been purified 1n this manner by their exac!
knowledge **° of God’s barths and acts ** However, God does not only
rescue those who resort to hum 1 the shape of one of his avataras, by
descending nto that shape alone, but He reveals himself to all who
resort to im, whatever the shape in which they represent lum In fine,
all people who wish to follow God alone do follow God’s nature —
however 1naccessible 1t be to theyr speech and thought — by having

perfect evidence of him mn all shapes 172 which they may represent
him

2 The ranty of karmayogins

Still, but a few do actua

lly follow God, for everyone who desires
directTesults from his acts

worships the divimities — Indra and the

10 = G sadhy read nklalak,tanadlmrma:lld

110 G nanatapasy

m ates TaittAr 31,
here ‘the manner 1n which
krodha see n 104

" = G siavaiah

=)

32 tasya dhira

parydnonts yomum, G yom: meamng
He his born

- and
For defimtions of rdga , bhaya- an
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4 Karmayoga smphes knowledge

a The knowledge ymphed s the knowledge that the atman is dishnct
from prakris

Karmayoga has the form of knowledge because it mvolves the 18
knowledge that the dtman 1s distinct from the body ' When a man
percetves that acts, when they are performed, have the form of know-
ledge because they are realizations what the atman really 1s, and when
he percetves that this knowledge has the form of action because it 13
imphed 1n action, then he knows the purpose of the sistras and 18
capable of release, for by every act which he performs he seeks to
realize this purpose of the sastras

b Proof

Ouestion  How 15 1t evidently proved that acts, when they are per- 19
formed have the form of knowledge?
Answer It 1s proved by the fact that,
without interest m the results and wif
tman 1s identical with prakrti and gunas, it 15 said by people who
know the truth® that this aspirant is a sag¢ whose previous karman
has been annulled by the essential knowledge which 1s mmplied 1 his
acts By virtue of their knowledge of the truth 1t 15 an established fact
that acts have the form of knowledge, for 1f a man renounces hs 20
personal interest 1 the results of s acts and 1s entirely satisfred by

his own eternal itman and if he 11 that spint, performs tus acts without

directing huis buddh: to the non eternal prakrt1 then he does not really

act, even though he be actively engaged m acting, i other words, he

practises knowledge 1n the disgwse of action 1f a man has fus citta and 21

manas under control and 1s not possessive with regard to a common
thing of the prakrtt because he has only the tman 1t mind, and 1f hé,
ming at their results, he

then, performs purely bodily acts without at

will not fall a prey to samsara, 188 1y other words, he contemplates the
dtman by such acts, that 15 by mere karmayoga without ntercession

of jfianayoga When a mar 15 perfectly contented with the things which 22
happen to be at hand for the sustenance of his body, when he endures

the pairs of opposites — cold heat etc — while he 15 executing the
means of release, then he 15 exempt from all envy, for he realizes

»f an aspirant performs his acts
hout the msconception that the

1M gee R’s defimtion of karmayoga ad 2,39 .
15 read -dagdhuﬁa:!naknmdndm budhas tattvand ahult
188 mibygom G = R samsdrom

6
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knows that God, though being agent of creation, is still non-agent ar}d
that God has no interest in the results of his acts of creation etc., will
no longer be tied by his previous acts which are performed for the
sake of their results and therefore prevent his undertaking karmayoga
and cause him to have interest in results; in other words, he will be
released. Having purified themselves by means of this same knowledge
about God, the aspirants of old performed their acts; in the same
manner one should purify oneself by means of the said knowledge
of God and perform the acts which previously have been performed

by those aspirants *™ whom God had taught yoga, God now proceeds to
discuss the form of these acts,

3. Itis difficult to know these acts.

The aforementioned aspirants, although they did have some know-
ledge, did not know the proper form of the acts which should be
performed ** and the proper form of the knowledge which these acts
imply.**! God will explain this now. If one knows and observes it, One
will be released from the bondage of samséra.

Why is it so hard to know? Because 1, one should know exactly
what constitutes an act that is a means of release; 2. one should know
the periodical, occasional and desiderative acts which are naturally
variform because they involve the acquisition of things required for
their performance; 3, one should know what the knowledge itself is1®
1t is difficult for an aspirant to come to know the way of karman, ie
to realize that the 4astras aim at only one result with all the acts which
they prescribe, viz, the resulting release2®® and to realize, when one has
come to know which are the acts, that one should renounce the variety
resulting from the variety of the results of periodical, occasional and

desiderative acts, of the acquisition of the various means required for
their performance etc,

% R.: viz. Vivasvant, Manu an

’: A d Tksvilu of 4,1, .

18 G. akarma in the sense of ffidna-, this meaning parallel with that ol
naigkarmya- which was taken to mean iﬁinzyog’a (33;,a§dpakarfnan~ “jd.” (358);
further on (st. 4,18 ff.; 612) R. will explain that jAsnayoga merges into
larmayoga; this jidna- is kartur dtmano yathatmyajina- “true knowledge
about the agency of the tman”, discussed 5,8-9,

12 resp. G. 1. karman-, 2, vikorman- (vi- expressing variety), and 3. akarmon-
(== jiidna-, sec above n. 181), t

122 R refers to G. 241
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task; of the threefold 1% controlling of the breath; and of the restricting 29—
o_f meals, Those who perform karmayoga while sustaining their body 31
by means of sacrificial remainders will go to the eternal Brahman.*®
But he who does not devote himself to periodical, occasional and desi-
derative acts — mahayajiias etc, — will not be able to achieve man’s
worldly ends '™ — dharma, artha and kama —, let alone man’s supreme
end, release,

So there are many ways of practising karmayoga and all of them 32
lefld to true knowledge of the stman.1*® All of them result from perio-
dical and occasional acts which are being performed day by day. ‘When
one knows and observes this, then one will be released.

6. Importance of the component of knowledge in karmayoga.

An act has two forms, knowledge and substance; of these two the 33
component of knowledge is more than that of substance, because an
act with all its accessories is perfected in knowledge. This knowledge,
which is obtainable by all various means, can be practised by activity.
If that is.done, then this knowledge will in due time reach the stage
where it is within the grasp of the active person. When a man devotes 34
himself to the acts which are set forth by God1*" then he should by
prostration, questioning and attendance invite those sages who have
immediate presentation of the proper form of the atman to teach him

so that he may acquire their knowledge; when these Sages are honoured
ition by the questions

by his prostration etc. and observe his mental dispos
which he puts to them in his desire for xnowledge, they will teach

him this knowledge.
7. The immediate presentation of the proper form of the alman.
This immediate presentation 107 {5 the knowledge which will keep 35

the person who possesses it safe from perplexity, ie. frqm the mis-
conception that the dtman is the body, this perplexity peing the seat

w3 g¢, praka-, recaka- and Eumbhaka--
183 ghyiously in the sense of 5tman, as in st 3.

14
exal. of G. Iokal. prisadhanatasd sthiteh;

95 yitatd brohmano mukhe G. = R- almaymhalmyﬂ'vd
for this sense of mukha- cf. the expression -mukhena “by means of”™
T R G, 2,17-39 where the samkkse buddhils was discussed:
. 197 sakgatkara-; on this term sct ¢Bh. LLL p- 10 (Th. p- 16)} YID. 2, p. 6.
and Lacombe, ASV. 349350 “le disciple écoute ($razaro-) docilement et avec
foi ta lecon du maitre, réfléchit ) sur, son contentt,..- puis l“
méditation (nididhydsana-) s¢ concentre, 3¢ simplifie, devient de plus e plos
Intuitive; & 1a limite cc sera Fintuition pure (sabpathera) & Tessenticlte verité™
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that his own acts alone are the cause of the adversity effected by
others; and when he looks at the success and the failure of his acts
with equanimity, then, however active he may be, he is not of the
samsira, When a man is interested in nothing but the &tman and
consequently is detached from all possessions and lives to perform acts
of sacrifice etc. as discussed above, then he will be completely released
from his previous'karman which is the cause of his bondage.

c. Acts imply the realization that they consist of God.

The entire act consists of Brahman because it is of Brahman's nature:
the sacrifice is Brahman,** the utensils are Brahman, the fire in whic.h
the sacrifice is offered is Brahman, and the sacrificer himself 15
Brahman. He, who contemplates this insight, contemplates the act-as-
Brahman, Such a one is capable of knowing the proper form of the
dtman — which is Brahman — through his acts, because his acts aré
of Brahiman’s nature, In other words, the acts performed by an aspirant
have the form of knowledge because they imply the realization that
they consist of Brahman and are therefore themselves a means of
contemplating the dtman without the intercession of jﬁz’m;\y°ga'm

5. Different kinds of karmayoga.

There are several kinds of karmayoga : karmayoga may take the
form of sacrifices by which the gods are worshipped;®® or of the
sacrifice which is Brahman; or of controling the senses; of frustrating
the manas’  inclination to the activities of senses and prinas; karma-
yoga may take the form of worship of gods at the expense of honestly
acquix:ed means; of the practice of charity; of yigas and homas; of
devotion to austerities; of pilgrimages to tirthas and holy places;m
of the task of Vedic study; of the knowledge of the object of that

1 . TN .
5T R.: bralundrpoyam is adjectival to havili: “the sacrifice, the utensils of
which are Brahman”; “an arpana- is that with which a sacrifice is offered, ViZ
a spoon etc.”.
188 i : .
this passage is not clear; on the one hand brakman- is equated with the
Supreme Person (karmanah parabrahmabh mapur: katva...), on the
H t para 5 P
other with |h::‘ atman (brahmabhfitam Stmasvarfipom); moreover the realization
that t}'x’e acts “consist of” God is called a “means of directly contemplating the
atman”; it seems that R. interprets br, — Supreme Person in 24 a, b & d, an
= &tman in 24 ©; only if so twisted the passage makes some sense.
188 = G. daivam yajiam.
190 atma- G. == R. manal-,
1 this sense is given to yo,

i 99- in G. yogayajids to distinguish it §ro
karmayoga- of which it is a subspecies. o 0GB
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aim that has been set forth, will no longer be tied to samsira by the 42
endless acts of old which cause his bondage Thereforé, dispel the
doubts of the atman, which result from begnningless ignorance, by
means of the knowledge of the atman prescnt in your own heart, the
knowledge which you have been taught by Geod, and undertake the yoga
which you have been taught by God and cngage yourself i work!

E KARMAYOGA (continied)

1. Karmayoga 1s to be preferred to jitinayoge as ¢ means of attarmng
the atman.

Question  God prasses on the one hand jfidnayoga 20¢ and on the other 5, 1
hand karmayoga, for i Lecture Two 1t las been demonstrated that an
aspirant to release should first practise karmayoga and afterwards,
when his internal organ has been punified, practise jfiinayoga 205 On
the other hand it has been said 1n Lectures Three and Four 2% that
even with regard to a person who 1s qualified for jfianayoga karmayoga
is superior to jfidnayoga as a means of attaiming the tman Now, which
one of the two, karmayoga or )fianayoga, 1s really the better means of
attaimng the atman, i e., which one 1s more easily practicable and more

rapidly efficacious? 2°7
Answer, Both karmayoga and jianayoga are even for a person 2
entitled to practise )fianayoga equally autonomous means of attaimng

beatitude But harmayoga is better than jiiinayoga \Why ? Because a3
karmayogin who, being completely satisfied by the cogmtion of the
dtman implied 1n karmayoga,**® does not destre anything different from
the Atman and consequently does not hate any thing, and who rcslgned-ly
endures the pairs of opposttes, has for ever tahen 2 firm stand in
know ledge ?*® Such a one will find no diffsculty 1n loosening hus bonds,
for he 1s firmly fixed on karmayog2 which 1s easy to practise If one 4
were to teach that karmayoga and jiiinayoga 210 pave different results
in that karmayoga only results in jfidnayogs and that jiidnayoga alon¢
samnydsam kermandm G = R. jAdnayogam.
see ad 2,53
resp 3,4-8 and 4,16-24
soukarydr chaghryte o,
see G 4, 18-23
mtyasormyest G = R. ml)ﬁ/iamiylh’-. gommydsa 11 the f?:e.gl‘
*Knowledge™ (cf okarmain G 417, 1 181), denved from the ﬁr.:af:x; 52 !‘j:ll
= jRanayoga- (n. 204), m 61 1t will be ad that Jarmayega gl e iy
but the latter not the former .
O o G gamihys- * knowledge of the itmaa

terms adopted from GAS ¢

R R R 2

(e n:;ﬂadZ.J‘?.r-m
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of all attitudes caused by that misconception,.suc‘h as Ifossessn:i;c::
and the like, By this knowledge one will perceive in one’s 0\’\:'[‘1;1 :n o
the beings which one knows to exist in a plurality of _forms.' e
perceives that all beings exist totally in God, for the dtman is eq g
God's being when it is exempt from name-and-form: a“f::n}];an,} i
free from prakrti, are equal to one another 1°* and to Fod. Ve o
a man is the worst of sinners, he will in virtue of this knowledge .

the atman lose the wickedness which was peculiar to him he{ore. T te
knowledge of the proper form of the atman annuls the previous TC:
which adhere to the dtman and have been piled up since beginningles

times. Nothing in the world purifies more than this knowledge; ﬂ‘le.fe‘
fore it annuls all evil. He who has reached perfection by pmctfsﬂfg
karmayoga daily in its form of knowledge in the above manner,.wxll in
due time and of his own accord find this knowledge about his own
atman®® He who believes that the said knowledge will increase, who
has focused his mind thereupon and who restrains his senses :m'd keeps
them away from all other objects, will soon reach the aforesaid stage

. . 'n
of maturity and acquire that knowledge; soon thereafter he will attail
the supreme nirvina 2

When a man does not acquire this knowledge by having it taught
him, when he does not strive

to increase this knowledge if it is tau'g:‘
him, and when he is doubtiul of this knowledge, then he will perish.
When this knowledge is do

ubted, then neither the worldly ends of
man®® — dharma, artha and kima —, nor man’s supreme end —
release — can be achieved, because all en

ds of man can only be achiev;d

through the acts which are- prescribed by the $astras and because th:
achievement of ends through acts presupposes the presence of t
decisive knowledge that the atman js different from the body. Theret
fore, he who doubts this knowledge will find no happiness at all. T::
man, however, whose acts do have the form of knowledge, whose doubts
of the atman are dispelled, in the manner that has been explained, by
the knowledge of the dtman, and whose mind 20 is focused on the

189 R. refers to G. 5,19 wirdogam hi samam brahma (= the totality of the
Atmans). i 0

1™ R. refers to G. 142 and MunqUp. 3,1,3¢ the &tman is equal to God in s
far as it is separated from prakpti.

200 V.. atratmaniti visayasaplams, §

200 fantim G. = R, nirvdpam (cf. G. 6,15), niredina being the eﬂ'ect“()l.
danti- (cf. 2,71-72); nirvdya- should be taken in the sense of 2,72 (sec n. 111):
sukhaikatanam atmangm.

292 as supra st. 31.

3% Atmarantam G, = R. manastinam,
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results 1 the contemplation of the atman, then one’s knowledge woultt‘i1
be sncomplete Both n fact have one and the same result, for t;o’ "
result 1 the contemplation of the atman and are, therefore, optiona:
Still, there 1s no jfidnayoga without karmayoga ‘When a person,
who 1s accustomed to reflect on the atman,?? practises karmayoga, he
will have no difficulty i completing the karmayoga and he will soon
reach the itman 22 of lus own accord, whereas a person who practises
jianayoga will find st very difficult to complete lus jfianayoga and
therefore he will reach the dtman only after a long time When a man
practises karmavoga Ius manas 2* vaill be purified because the acts prC;
scribed by the sastras to which he devotes himself are propitiations O
God and therefore pure mn themselves He will meet no difficulty 10
controlhing his manas as his manas 1s conconutant w ith the acts which
he performs 2'® consequently he will subdue tus senses His atman 15
the atman of all bemgs because his devoted practice mplies the
realizatron that the atman 1s essentially non agent 70 Such a one, activé
though he be, will not be tied by the musconception that the dtman 18
prakri1 and therefore he will soon attain the atman Hence it 15 clear

that karmayoga 1s superior to jfianayoga because it 1s more eastly
practicable and more rapidly efficactous

2 The reahization that the atman 1s non agent

He who, in virtue of his true knowledge of the atman,”? avows that
the sensoreal and motorial senses and the pranas operate 1n their OWn
objects will thereby know that he himself does not do anything,
other words, he knows tHat tlus agency 1s effected by the natural con®
junction of his proper form with senses and pranas rooted n karman
and does not result from the proper form of lus Atman #'® whose propet
bemng 1s knowledge and nothing else If a person has in this manner
henee jfidnayoga (st 4) hence jfianayogin (st 5 cf n 118)

1 expl of G ekam
32 =G munth see supra n 103
;’:: = G brahman cf my remarks ;m Ch V

wpsuddhatma and vyudtmd G = R -mena
N8 cf n f2
210

kartir 3tmano sath

75 ’
Athdtm;

“pecayse he is frmly
fixed on the true reahzation regarding the agency of theatman (same expression
supra ad 416 n 181) R because of this kmowledge (sc that the atman Dot

not agent stands tn no relation to prakrts) all atmans are equal differences being
brought about by prakrts R refers to G 519

AT tattrarst G = R atmatattvant  ‘who knows the Atman to be an entity
of 1ts own kind

213 1n the text mams stands for atmanah
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3. experiences which the different agents have of the results of their
acts.

Question. Then what brings about agency, acts and the experiencing
of results? .
Answer.  The vasani of the prakrti ?® which is an effect of .the‘mlig
conception that gods etc. constitute the atman ; this misconception 1tsed
is an effect of the dtman’s conjunction with the forms of gods etc. an
this conjunction is an effect of ever previous karman that has been
brought about in beginningless times, .
Therefore the Atman does not take away the sufferings of a being
— a son etc. — which is dear to the dtman because the atman is related
to it; nor does the tman take away the happiness of a being because
that being is odious to the atman; ™ for the itman does not h:ie a
body that has anything in common with any body of gods etc.,”” s0
that the &tman is neither related to anyone nor vexed with anyone,
All this is the effect of vasana. L,
Question.  But how then is it possible that such a vasand, which is
contrary to one’s proper nature, originates at all? X
Answer. Because a person’s knowledge is entirely concealed by his
previous karman which serves to qualify that person to experience the
results of his acts; this previous karman is incompatible with know-
ledge. While concealing this knowledge that karman produces the
atman’s conjunction with a body and produces at the same time the
misconception that the atman is this body. This misconception produc'es
its own visani as well as that of the acts corresponding to this mis-
conception. From this visani again arise the misconception that the

atman is prakrti, and all kinds of activity which are rooted in this
misconception.

4. Ignorance sublated by knowledge 25

When however this ignorance, this accumulation of beginningless
and endless acts, which conceals the knowledge of the atman, is sublated
by the knowledge of the dtman produced by the teaching of the tl'“t'h
about the dtman, and when this powerfully purifying knowledge is
enriched by daily practice, then this natural supreme, restrictionle_ss
and limitless knowledge reveals to the atmans *® everything as it 15

G. = R. brakrtivasang.
33 read kasyacit [irah'kﬂlala)dnabhl'mam.r_va‘.
#4 expl, of G. zibhu-,
:: R. connects this with G, 4,36-37.

from the plural tegdm (sc. Amandm) R. derives a further proof of the

22 svabhavals
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just like the sun The express mention 1 the text of the distinct
indwviduality of atmans which exsst m a plurality, side by side with
the word knowledge, proves that this knowledge 15 an essential quality
of the tman #7 The illustrative comparison just like the sun makes
clear that the relation knower knowledge 1s as that of lumnosity

lurminary 728 So 1t 15 an established truth that at the stage of samsira
the knowledge 1s restricted by acts, and that at the stage of release this
knowledge shines m its fullest measure Therefore, when one has
formed such posttive decision ¥° to contemplate the atman, when one
has fixed his mind upon 1t and when one practises this knowledge 1n
preference to anything else because 1t 15 onc s highest object, then the
old impurities will be washed away by the knowledge winch 1s practised
1n this way and one will attain the itman in that pure form from which
one will never more return to samsara the atman 1 1ts essential form

S The equality of the atans

He who knows the proper form of the atman 230 will see that same
form m the atmans of all other creatures — however dissimilar these

creatures may appear —, because all atmans have only one form,
knowledge Inequality 1s of the prakrt, not of the atman Consequently
one will perceive that the atmans are the same n all creatures, because
all have the same form, knowledge Now, at the stage where the means
of release are executed,?*! 1e m samsara, an asptrant will succeed
when his manas 1s in the said manner focused on the equality of the

Stmans All atmans are equal to one another, as long as the &tman-
substance % 15 not conjomed with prakrtt In other words, a man i§

existence of a plurahty of atmans as declared m 212 (to which he re[cr:). ﬁl;;
fact that all ignorance has been sublated ( ondnant ndsstam d'mmab";idau)
grovcs that this plurality canrot be effected by upadins (this aganst 4
or 1n enlightenment no upidns ean be left. .

v"""’ the doctrine of dharmabhfianang , sc¢ Srnnasachars, VA« P 17 24,

aradachart Theory of knowledge, P 62.

28 So cunousl;yxplcs rext jhatpsmanayol f’“bh"'mbhdt‘:‘;r‘, nd‘:‘m"‘h«::d':‘.
which would mean that the yndlr- 1s 3 dharma of 193nal 14 V'))mth: relaon
connected with uduam it should be explaned by sun hght é;; atprabhd) which
knower knowledge would be as luminafy tuminosity (PravALt Zld be restored
e e e ot CBh 111, p. 41 (The . 59 tre fext
sitdnagnal, obhaprabha ator

2 Ia;:fd;l:ayallﬁc — R ftaths sdl-.xlmadaum.:dn):zw.!)db. for adhyzo-
13ya- characterizes buddhe (cf supra ad 2,41)

9 paraphrasis of G poudish _

23t = G hawa “here on casth, belore £¢ case

313 prahman- G = R. dhmarastu

17
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released when he realizes that the atmans are equal to one another
because essentially they all have one and the same form, hnowledge
Question  What qualities should a kaimayogin possess 1f he destres
to reach that stage of matured development of hus knowledge at which
he may percewve that 11l atmans are equal?

Answer He learns to know the proper form of the atman 233 py the
teachings of sages who know the itman as an entity 2** He 1s dihgent
1n practising that hnowledge and throws off the delusion that the atman
1s the body He remams fixed on contemplating at Iuis pleasure the
atman as an eternal prinaple In consequence of all this he feels nesther
joy nor hatred when he experiences pleasant or unpleasant things of
the prakrt: A person who m this manner turning away his manas from
objects other than lus atman finds his sole happines mn the atman within
Tsmself, will no longer practise prakrts, for now his manas 13 quahfied
to practise brahman and he finds the everlasting bliss which 1s the
expertence of brahman or the atman ***

It 1s not difficult to give up experiencing the prakrts, for one will
find that these experiences which result from the contacts of the senses
with the objects, are ephemereal and productive of suffering he who
knows what they are will not enjoy them When a man at the stage of
samsara,®*® where the means to release are executed, 15 capable of
conquering the violence, which 1s effected by desire and anger, by his
longing for the experience of the atman, then he 15 capable of experten-
cng the atman, 2 as soon as he 1s released from his body he will attan
the bliss of experiencing the atman®® A yogin 1s brahman 289 and
attains the blissful experience of the atman when he completely renoun-
ces the experiencmg of the external objects, finds hus sole happness 10
experienaing the atman, 15 fixed totally on the atman, imcreascs s
happiness only by contemplating the atman and 1ts quahiies,** and
restricts hus knowledge to the atman alone Then, when he 1s released
from the pairs of opposites, when he has subdued the manas and

23 = G bralmant brohmen- beng dhnovast

3% R tatteaviddn to be ex
plamed as supra n 217
23 prahmans G = R sthurarfpat lotanap

1s adjectival to anubhava (cf n 220,
’;: = G thawa n 231 )
= G juktah < qualified for
:i = G sukht
. here and wfra brahman 13 to be explamed by ‘atman for a shightly,
4 gt‘xgh not essentially different interpretation of bral mamrzdng  sec ad 272
e adllﬁw;e) qualities bemg  mityatva jfiEnatva inandatva akarmavalyatva etc.
B

where sthiraripa

13



91

focused it on the dtman, when he is interested in all that is salutary to
all creatures in so far as they are dtmans,”! and when he is ahsorbed in
the contemplation of the dtman, then all his impurities which are
incompatible with the attainment of the dtman will be washed away and
he will attain the beatitude of brahman. When a man is possessed of
all these qualities, he will find no difficulty in attaining brahman; those
who are exempt from desire and ange., who are wont to exert them-
selves and who have subdued and conquered their manas, have the
beatitude of brahman within their reach,

6. Yoga ¥+

A man may be released, not only at the stage where the means for
release have been brought to a successful end, but already at the stage
where they are being executed — in samsira —, viz. by practising Yoga:
Having completely stopped the functioning of the external senses,
sitting with his trunk straightened in a posture*** proper to yoga,
equalizing his inhalatory and exhalatory breath circulating in his nose,
he lives contemplating the dtman. His senses, manas and buddhi are
no longer capable of anything except operating at the contemplation
of the dtman, and — his sole object being release — he has lost all
desire, fear and anger.

26

27—2i

To conclude, the karmayoga, which involves the obligation of per- 29

forming periodical and occasional acts and which culminates in Yoga,
is easy to practise: he who knows that God is the enjoyer of sacrifices
and austerities, the supreme Lord of the worlds,** the friend of all
beings, will meet no difficulty in practising karmayoga, for karmayoga
is worship of God, and all beings warship their friends devotedly.

11l THE CONTEMPLATION OF THE ATMAN
1. Karmayoga leading directly to the contemplation of the atman.

A person who does nat aim at the results of his acts but who regards 6, 1

the acts themselves as his sole aim because they are propitiations of

L R.: atmavef sarvesm Shidnds hitesu wiraidh. X .
242 R.: this is the end; :::d apex of karmayoga; as such it is equwz'lent with
yoga- in the sense of “contemplation of the Atman” (2,53); the yoga is further
discussed in Lecture 6.
or: on a seat (dsana-), cf. 6,11
U4 R, refers to QverUp. 6,7,
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God and does not intend to gamn anythung by them, 1s firmly fixed on
jyiianayoga #** as well as on karmayoga which are both means of the
attaining yoga or the contemplation of the atman But a person who
15 solely fixed on jfianayoga 2*¢ 1s not fixed on the karmayoga as well,
such a one s devoted exclusively to knowledge as lus means of release,
whereas a man who 15 devoted to activity has both activity and know-
ledge Karmayoga, as defined ahove, also tmplies knowledge that which
1s called jfianayoga 7 by those who know the proper form of the
tman 1s actually karmayoga A mian, who has not yet realized what
the atman 1s, and therefore not freed himself from the misconception
that the atman 1s prakrti, cannot be % a karmayogin who practises one
of the kinds of karmayoga which have been enumerated above
By karmayoga alone one 1s able to succeed 1n yoga because m
karmayoga one does not risk bemng neghgent about it When a man
asprres to the contemplation, 1 ¢ to release,?*® karmayoga will cause im
to succeed, only when the contemplation of the atman has already been
secured,®® will jfianayoga, 1€ nactwity, cause um to succeed, or, 1n
other words, a man must perform acts until he has attamned release
Now, when has a man attained yoga? When the yogin 1s no longer able
to mterest himself 1n the objects of prakrt: differing from the atman
or mn corresponding acts, because naturally he does not expertence
anything but the atman, for then all delusions have gone When a man
wishes to attain yoga, then he can only do so by practising karmayoga,
for at that stage one 1s shil unable not to experience the objects and
therefore karmayoga 1s one’s only resource, because karmayoga means
practising one s interest in objects However, one should save oneself
by disengaging one’s mund from its interest 1n objects and not perish
by neglecting to do so In the first case the manas®! wll be one’s

friend, in the latter 1t will be one s enemy and bring about the opposite
of beatitude

::: samnydsi G = R gnanarogamsthah of supra n 204 and n 209
R nterprets G mwragmh and akriyol as ‘not undertalung karmayoga

(which 1nvolves sacrificial acts 529) and therefore exclusively jfianayogin”

HT = G somnadss

8 R. quotes G 419 to prove that all karmayogins have forsaken this rms-
conception

M9 grurukgor muner sogem G = R tmdvalokanans  praptum  scchor
mumukgor, this sense of voga 1n G 253

30 gpparadhasya G = R. pratigthntayogasya (50ga- 1n the sense of n 249)
331 corresponds to G atman- 1n stt 4 and 5
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There 1s another way Intemperance 1s mcompatible with yoga, but
1f one 1s temperate, then yoga will untie one’s bonds When the intent
otta 15 constantly and invariably fixed and when one has lost all destre
for any object, then one has attaned yoga -** The atman 1s like a lamp
shining unfhckeringly because it 1s sheltered so the atman shines with
motionless knowledge because all other activities of the mind have
ceased In yoga the citta, 1n which all activities have ceased, rejoices
m mncomparable feheity In yoga a man perceives the itman with his
mind,®® 1s satisfied with 1t and indifferent to all other objects In yoga
a man enyoys perfect bliss which 1s beyond all senses and only compre-
hensible by the buddhi of the atman Once a man 15 1n yoga he will
not be able to move from tis condition 6 because while 1 yoga he
enjoys boundless bliss Once a man has attamed yoga he does not wish
for anything else when he has awaked from yoga, and when one s
constantly 1n yoga, no grievous suffering can disturb one’s equifibrium
This 1s the yoga which 15 called knowledge, the knowledge strictly
opposite to comyunction with suffering,” and tlus knowledge a man
must possess And to acquire it he must begin with this decision that

the yoga 1s such as described above and thereafter practise this yoga
with a happy cetas

3 Desire and how to conquer 1t

There are two kinds of desires 1 those resuling from contacts,
2 those resulting from wishes Of these two kinds only the latter can
be relinquished and that may be done 1 virtue of the realization that
they have nothing to do with yoga As to the former, desires resulting
from contacts, one may reliquish the joy or hatred which one feels with
respect to them When one has done so and then withdraws the totality
of the senses from all objects and gradually abstams from everything
that 15 not the atman by virtue of the buddhi — the one concerned with
distinction 2** —, then one must submerge the manas entirely m the
dtman and think of nothing but the atman And wherever the manas
~— whch does not remamn constantly fixed on the atman on account

238

suktah G = R 1ogaradhali n the abo
o an & =R voguri e above sense (n 250)

::‘: taltvataly G = R tadbhdtdd ‘on account of betng yoge sthitah”
2 Rt dulkhasamyogairyogam dulifiasamyogapratyantkakaram
3 dnam.

ax:l“ r;f:!h)ﬂ’lél:ﬁd G = R. treko 1503038 (sc¢ discrimination between itman
W:Nyy’d.'ir!t(r fti- in the sense of dhirani? But of V prokrantatadafithslas
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of 1ts volatile nature — swerves from the atman 1n search of objects

to which 1t 15 propelled, there one must strenuously subdue the manas

n the dtman, m order to attam incomparable bliss The yogin whose 27
manas 1s immovably fixed on the atman, whose impurities are thereby
completely burned away, whose rajas guna 1s wholly annulled and who
therefore exists 1 s own proper form,**® will find perfect felicsty
which 1s the experience of the atman without difficulties he will enjoy 28
the boundless bliss which 1s the experience of the 4tman

4 Four degrees mn perfectly developed yoga

At the highest stage of development of yoga there are four degrees

a The atmans of all creatures are equal when thewr proper form s 29
separated from prakrty, for all of them have one and the same form,
knowledge, inequality 1s of the prakrtt This proves that a person, who
has brought hts dtman nto yoga, will see sumlarity mn all dtmans when
separated from prakrts, ?* he will see that lis own atman 1s m all
bemngs and that all beings are 1 his own atman, n other words he will
see that tus own atman has the same form as the itmans of all other
beings and contrariwise, so that he has seen all that 1s atman when he
has seen one dtman 263

b A man, who has reached the ghest stage of development and m 30
the said manner views the equality of God and all atman when the
latter exsts 1n 1ts proper form beyond good and ewil, will view God 11

all dtmans and all atmans 1n God, 1n virtue of therr mutual equality

he will see by the one what 1s the other That man mdeed wiews
the proper form of the dtman, and God will not vamsh out of

tis sight, for God 15 equal to that form of the atman, nor will that
man vamsh out of the sight of God who views m hum Himself, when

1n virtue of his equality to God he views fus atman as the equal of God

¢ At which stage will yoga develop nto full maturity > When a yogin 31
who views his atmarn 1n all beings becomes one with them because all
have the same form of uarestricted knowledge, and when he renounces

the differences of the prakrtt and devotes umself steadfastly to God,
then — whatever condition he 1s 1, even at the moment of awaking

263 brahmablifitam G = R, sposvarfpendrasthtam, brahman- equated with
dtman.

2 garyatra G = R. prakpinyukiesy dimasu

203 R, quotes w support G 6,33 (sImjyena) and 5,19 (samam)
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from yoga — he will always view his equality to God in his own atmans
and in all beings.*®

d. He reaches the summit when he no longer perceives any difference
between happiness and suffering of his own itman and those of other
atmans inasmuch as his dtman and the Atmans of other beings are
mutually comparable and as all tmans are equal and have no relations.

S. How to hold one’s manas.

Question. It has been said that yoga is: perceiving that all beings are
equal : that atman is equal to Atman because all atmans have the same
form, knowledge, and that the dtman is equal to God in so far as both
are not subject to karman. But Arjuna does not see how it is possible
that yoga can ever be permanent, considering the volatility of the
manas: for the manas is by nature too volatile to allow the purusa to
fix it permanently on one point, even if that point be one among the
objects at which the manas is incessantly operating, and so the manas
vehemently carries the purusa off. Therefore Arjuna thinks that it is
not less difficult to hold the manas in order to concentrate it on the
atman — which moreover is the opposite of the objects at which the
manas operates with so little concentration — than to hold a gale with
a fan, So he asks God to tell him how the manas could be held.
Answer. In spite of the volatility of the manas, which indeed is
undeniable, it is possible to hold the manas, viz. by fixing the manas
on the dtman; this may be done by practising the knowledge of the
qualities of the atman and by taking an aversion to the objects
themselves by realizing their deficiency.?*” When a man does not con-
trol his manas*® then all his efforts to practise yoga will remain
fruitless, A man however who has subdued his manas by practising
karmayoga which is a propitiation of God and implies knowledge,®

will be able to reach this yoga — which is the perceiving of equality —
when he aspires to it.

208 mayi tartate G, = R. mam eva padyoti ndtmani .rarvﬂbhalnu ca sarvads
matstinyam cva pafyati; the itman is equal to God in so far as it is not subject
to Jarman even as God.

297 paraphrasis of G. abhyasa- and tairdgya- resp.

3% gzamyotdtmang G. = R. awnmwmd

" tufydtimand... wpdyateh G. = R. p k 1A )
gatajAdnena karmavnx Jitamanasd: from upd)a- in the sense o! “sadhana-
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6 The fate of o farthful but unsuccessful yogm

Question ™ But what 15 the fate of a man who devotes himself farth-
fully to yoga but 1s unable to bring 1t to a successful end, because his
efforts are too defective and the course of yoga 1s so severe, and who
allows his manas to swerve? Wa il he not perish for fathng m two
respects,’ hke a cloud, torn from a large cloud, which.cannot reach
another cloud but persshes in between? On the one hand he 1s not
devated to a means of achieving a worldy end®™ — heaven etc —, on
the other hand he loses s way to brahman Now, God alone may
solve tlus uncertamnty, for God afone has always mmmediate evidentra
knowledge of everything 2%
Answer A man who attempts yoga fasthfully will perish neither here
nor beyond, that 1s, neither by the frustration of his desires for the
pleasures of prakrty as well as for the experience of brahman, nor by
falling back to his startng point which 1s a grievous suffermg On the
contrary, a man who practises the mcomparably auspicious yoga wall
never perish in present, past or future
Question. Then what happens to lim?
Answer  When he has reached the worlds which are allotted to those
who have lived well, then the excellence of yoga — which 1s a means
to knowledge — will allow him to enjoy m those worlds the good
pleasures, desirous of which he swerved from yoga, and to enjoy them
during tineless ages expiring with his desire for those pleasures Then,
when lus desire has gone he will — in case he swerved from yoga at
the very beginning — i virtue of that yoga be born in a famuly of
pure and rich people who are qualified to start the course of yoga,
case he swerved at an advanced stage of yoga, he will be born mn a
fanuly of yogins who practise ?** and teach yoga Such a twofold
birth 2% 15 rarely met with 1n the common world, and then only through

210 R Arjuna puts this question mn order to hear exactly how powerful
karmayoga 1s (veferring to G 240) — this power or excellence (mahdtmya-)
being derised from the implied knowledge of the atman as well as from the Yoga
m which it culmmates (5,27 29) — and how powerful this Yoga atself 1s.

21 iz 1n the attuming of the purusarthas (dharma artha and kama) and that
of the paramapurusartha moksa

213 o5 R. explains G apranigthitah

23 padonyalh G = R. svatah pratyaksena yugapat sarvam sarvedd sruls s3v

ates twatlo ‘nyal
pag‘ read dlxlm:ldm for srimatdm  dhimatdm G = R. yogamp kurislam
215 R, connects the singular janma with two kinds of birth described 1 it

41 and 42
7

37

38

39
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yoga In that new existence he will find agan that same stage of
developments of yoga which he left in lus previous life Like a man
awakened from s sleep he will strive so strenuously that no impe-
diments wilt prevent lum from gaming s end The excellence of
yoga naturally 2 sends 2 man who has practised yoga 1n a former life,
bach to yoga willy milly In case @ man swerved with his manas before
he had acquired knowledge of yoga but was destrous of knowing it,
he will receive again his desire Consequently practising karmayoga
he will rise beyond prakrti-*7 and, being released from his bonds,
attan the atman which solely comprises knowledge and beatitude It
1s through hnowledge that a man 1s born 1n a perfect condition, devoid
of all impurities of good karman accumulated in beginmngless times,
and that he, though having swerved before, attains the highest end
if he strives after it wath all tus efforte The yogin, bemng firmly fixed
on an aun of man that 1s superior to all man’s ends, 1s superior to
those who aspire to man’s cnds by means of austerities or of any
Lnowledge other than that of the atman, or by means of ritual cere-
montes Therefore ons should be such a yogin

Here ends the explanation of the Contemplation of the individual
atman which 1s propaedeutic to the Paravidya and wiuch has been
taught by Prajapat: *® Now the Paravidya, or the knowledge of
the Most High, 1s praised It 1s smid that superior to the yogms of
all kinds #™ 15 that yogin of whom God will now proceed to speak
Compared to this yogin all yogins who resort to austerities etc are
as mferior as mustardseeds compared to the Meru God considers
that this superior yogin 1s he who has fixed his manas-* on God
bucause hus excessne love of God adding something to his nature that
others Iack, he cannot find any support but God, who strives dili-
gently ! to attain God because his love 1s too ardent to allow him to
be, 1f only for a single moment, separated from God and who worships
God through bhakti

28 “paturally == G ks, at which R remarks prasiddham hy etad 30gamd-
hatmyam ity arthah

R.s expl of G sabdabrahima * the brahman capable of being called gods,
men ete, hence prakpti”
AN ef n 113

W R takes 3o mdm in ablatne sense yogiblive yuktatamah  the best yogn
of all  for this v(n (the bhakta) 1s not mcluded i the four degrees of supra
st 2932 these are resumed an yopindm, whereas sarvesam (separated from
yogundus by wfr and alse ) refers tu those (tapassius ctc ) summed up it st 46

32 gutardtmand G = R sanasd, for the manas being the substratum of all
vanous external aud ternal (sensoreal and mental) actinaties 15 “the soul of the
mtenor™ 2 G sruddhuasn thus explained



PART TWO

ON THE PROPER FORM OF THE SUPREME PERSON
AND ON THE MANNER IN WHICH HE SHOULD BE
WORSHIPPED BY BHAKTI

In Lectures 7-13 the proper form of the Supreme Person, who
is the Supreme Brahman, and the manner in which He should be
worshipped by bhakti are treated of. It appears from the Vedinta
that the worship of God by bhakti is the means of attaining God. The
Srutis teach that this bhakti is meditation or reverent concentration and
that as such it is the effect of devout representation. Moreover, this
reverent and loving meditation or bhakti * is as such very dear to
man, because the object of bhakti, which is God himself, is very dear

to him,*s3

282 R, quotes CvetUp, 3,8 and TaittAr, 3,027 where this worship by bhakti
is called ‘I ledge’; that this ) ledge is with bhakti R. proves
from TaittAr. 3,12,7 tim eva vidods ampta iha bhavati ! ndnyah penthd ayendys
vidyate, combined with niham vedair na tapasd na dinena ma cejyayd (i.c. by no
other way) fakya evamvidho drastum drstavin asi mim yathd // bhakiyd tv
ananyayA Sakya aham... jidtum (G.11,53-53). CL. CBh. LL1p. 8. (Th.p. 13f£);
further he quotes BAU. 2,4,5; 1,4,5; ChUp. 7.262: MundUp. 22,8 where it i
called ‘meditation’ (dhiydna-}; according to R. these érutis prove that bl'fkﬁ is
produced by representation (smpti-, dhiydna- being equivalent with smpli-: R
does not admit that self-concentration (dhydna- in yoga-} is a source of know-
ledge); for the synonymity of dhyano- with bhakti see a. 2.

283 Thiy R. proses from KathUp 223 niyam 5tm3 pravacanena labhyo ma
medhay3d na bahuni $rwtena [ yam evaisa vrpute tena labhyas usy?iﬂ tmi
vivppute taniim svim: pravecana-, medhd and $ruts- being sources of direct cog-
nition (enubhars-) it follows that cnly a product of smyrti- can single out a
devotee for election by the Supreme Xtman (s0 R. interprets diman-}; that
product of smrti- is bhakti (cf. V. &3 ca taraniyofdherul sadhyo guno Shabrir
cta); the devolee’s love for the object of bhakti (R. quotes snehapartakam
anudkydnam bhaktir ity ucyate budhaih) causes him to love bhaki itsell.
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1 THE TRUE KNOWLEDGE OF THE PROPER
FORM OF THE SUPREME PERSON WHO IS
THE OBJECT OF BHAKTI

1 Phich hnd of knouledge 1s meant here

1f, then, one has focused one’s mind steadily on God and reposes 8¢
entirely on God because one loves God so dearly that one 1s unable to
exist separated from s beng, qualities, acts and dommnion, by which
knowledge then 15 one to aspire actively to the attainment of God and
1s one to know him completely and indubitably? This knowledge will
now be explained together with the knowledge*® of the manner m
which God 1s distinguished from all spiritual and non-spiritual beings
Through this knowledge God will be known completely This knowledge
1s very rare Among the thousands of people quahfied to observe the
sastra, o more than a few may aspire to siddhi1, among the thousands
who nught aspire to siddht, no more than a few may attan siddhe 2%°
by knowing God, among the thousands who nught know God, no more
than a few may know God as He really 1s In other words, there 1s
actually no one who 15 capable of knowing God as He really 15 3%

2 God’s two prakriis

God has two prahrtis, a lower and a tugher one The lower one 1s
the prakrt1 of this world consisting of endless various objects, means
and occastons of material experience and divided mnto eight categories,
viz the five primordial elements and their qualities senses and nund,?®
Mahat ®° and finally Ahamkara God's higher prakrti however, 15 not
of the same order as this non spinitual prakrti which solely consists
of the objects experienced by the spiritual beings, but 1t 1s conststuted
by the spintual beings themselves, the jivas This 1s God’s chief prakrts,
for the spinitual bemngs expertence the lower, non spiritual material
prakrtt The Ingher, spinitual prakrti supports the material one Now

2 asrava

('l":’ J"ﬂmfl and tyidna , mmana s knowledge of a smgle object, viiidna-
nowing from

o ) knowledge of the difference between more objects, cf supra
n

286 R separates ratatm and siddhanam, taking aps 1n the sense of ca

237 R quotes G 719 26 ' s o

288 G smanos- 1s taken as the to ordinating organ of the senses and therefore
ndissofubly connected with them

2 G buddlu- 1s taken in its Samkhvan sense of Mahat to distingmsh it from
buddhit- as a mental attitude (supra G 241)
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all bemngs composed of cit and acit, from Brahma to tuft of grass,
whether existing 1n a superior or 1n an mferior condition, originate
from these two prakrtis of God, and so they are of God Therefore God
15 their origin and therr dissolution, and He 1s their sesm 2 And God 1s
absolutely superior, not only because He 15 the cause of his two prakrtis
which are themselves the causes of all things, and not only because He
1s the sesin even of the spirtual beings which are themselves the sestns
of the non spiritual, but also hecause He possesses such qualities as
knowledge, power, force etc®! All spiritual and non spiritual things,
whether effects or causes, constitute God’s body and depend on God
who 1s their atman 2™

3 God as prakarin

As has been already explaned above, God, the Supreme Person,
1s modified by all existent beings and things which modify him by
constituting the body of which He 1s the atman From this point of
view all words express God So, by applying the grammatical rule of
saminidhikaranya or functional co ordination,®® God 15 said to be the
quintessence of all cntities All these cntities®®! with their peculiar
sndividuality and characteristics have oniginated from God, are sesas
of God and depend on God masmuch as they constitute his bodv, and
God humself 1s modified by alf these entities of which He 1s the atman
These entities, which are of the nature of sattva, rajas and tamas and
which exist 1n tlus world in the forms of bady, scuses, material objects
and their causes, depend on God whose body they constitute God him-
self, however, does not depend on them The relation of God to s
body 1s not the same as that of the mndividual atmans to their bodies
With the latter the bodies, though depending on the atmans, serve some
purpose for the sustenance of the atmans within them To God his

20 R quote, SubalUp 2, VP 1224 6438-39, BAU 37 (M)
291 11 other words God 1s not only relatnely (as the smmanent God) but also
bsolutely (as the dent God) superior the quall are the kal:
cf supran 4
202 R quotes BAU 37,322 (M) and ¢ dtmasarirabh
ca jagadbrehmanor pranddham  brohman- 1s here as elsewhere (eg 83)

taken as the collectine itmans dtman 1s the Supreme Atman,

23 defined by R (CBh 111, p 59, Th p 79} provpttmomittabhedmakartha-
1pttivars  samanddhikaranyam  co-ord (of seseral terms) means the
function of these terms to signify onc object, there being a different purpose for
the application of cach different term , I may refer to Lacombe, Notes 242,
ASV p. 107 f , Snmvisachan, VA. pp. 38 f and 228 ¢

4 enumerated in BLG 7,811

3

8—11
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13 body serves no purpose at all, 1t serves to nothing but Ins sport 20 God

14

1

w

1s beyond all entities of sattva, rajas and tamas nature, because of his
auspicious quahties which are peculiar to him and because these entities
are modifications of him But, although God is eternal and always
forms a umity n himself, He 15 not known to the world constituted by
gods, men, aninals, immovables etc, for the world 1s perplexed by the
entities consisting of gunas, however small and transient they may be,
which are the material objects to be experienced by means of body and
senses 1n accordance with previous karman

4 Tlhis knowledge 1s obscured by God’s mdya, but this mayd may be
overconic through prapatt

Question  How 1s 1t possible that all kinds of experiencing beings
come to think that the entities consisting of gunas, which are very
nferior and transtent, are fit objects of experience, while God mself
exists who 1s boundlessly abundant bliss, who 1s eternal and always
forms a umty in himself and who 1s superior to these entities which
are only modifications of himself ?

Answer  The reason for this 15 God's maya which consists of gunas

and which, being created by the sporting God,?® 15 difficult for anyone
to know Thus absolutely real maya **7 causes the proper form of God
to be obscured and one’s own being to be thought of as the only fit
object of experience So being perplexed by God’s maya,*™ the whole
warld 1s gnorant of God whase real bewng 1s boundless bliss Quly thase
who resort to God relinquish maya and worship him alone %99
Question Why, then, doe. not everyone resort to God by prapatts as
a first step to bhakti?

Answer  Because those who are of evil karman do not resort to God

5 onidact n 12

0 dai,1 G = R devena kriddpravritena mayara mrndd

27 This aganst ¢ who holds that maya 1s neitker real nor unreal R takes
133 1n the sense of miracle working nstrument of power and compares 1t
with the muraculous weapons of lore (quotes VP 11920), therefore the term
cannot mean 1lluslon 2 mayawin ( illusiomist ) may suggest a certam notion
(buddhs ) to a person and that notion may have an illusory object but in stself
it 1s real enough This sense of miracle working or sllusion creating nfluence
holds always good the sense of mdvd “illusion 1s secondary (anpacarika )} like
the cottages cry for the wmhabitants of the coltages crv of CBh 111 p 102
(Th p 125) and my remarks Ch I1I

%08 R recalls CrvetUp 419 masdm tu prakrtiy wdran (here m 1s to be taken
n 1ty secondary sense * thing influenced by mdva ) mdyman tu mahestoram

39 mayam taronts BhG = R. maydm utsy)ya mdm evopdsata
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a  Four groups of people wha do not resort to God

These people may be divided mto four groups which are more
wicked successively 3°°
1 Those®! who have false knowledge who take interest mn the
objects of prakrt, because they are ignorant of God's proper form,
2 those ™ who m the anove way do hnow that 1t 1s the atman s sole
essence to be a sesa of God, but think that ikewise 1t 15 the sole essence
of the material objects to be a sesa of themselves because though
knowing that the atman 1s equal to Gods proper form, they are not
capable of longing for God,
3 those *** whose knowledge of God and his demunion ts mpped 1 the
bud by decertful reasomngs which contend that such a knowledge 1s

impossible,
4 the worst of all, those ™ who have positive knowledge of God and

his dominion but hate God for 1t

b Four groups of people wha resort fo God

Those who are of good karman do resort to God and worship fum
lovingly They too are divided into four groups each subsequent group
bemng better than the preceding, as its prapatts 1s more distinguished
n proportion to the over balance of their good karman
1 those % who have lost their foundation und their power and wish

to get them back,
2 those ®° who aspire to power which they never possessed,
3 those 27 who aspire to acquire hnowledge of the 1tman as an entity

different from the prakrtr,
4 those 3°® who know the proper form of the itman whost sole essence

15 to be a <esa of God ™ and do not stop at the mere knowledge of

300 parallel with the caturvidhal sukptiich of BhG 716
G madhak

303 G naradhamah

303 G mayayapahrtanandli marad s gnen the sense of kafayukht in keeping
with tus above d ‘ ¢ sopk

304 G asuram bhdvam adiritah

33 (G arta

300 G grthartht both arfa. and arthdrthm. befong to the sare category that
of the aspirants to aiszarya- (Gsturydrihing}

20T i ase G == R kartahdrthis aspirant to knowledge of the kerela
St R adds gudnam eodsya s-ardpam o guyndich, which Vo explans
ndnam tha fuddhaimdnubha-griipam

%3 G yidal aspirant to God

3% R. ates BhG 7.5

o
-3
2
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the atman as an entity different from the prahrti but wish to attain
God himself, because they know that God alone 1s the highest aim
to reach

6 The jiianmn 1s supertor to the three others.

Among these fow the last mentioned the jiidnin, 15 the foremost,
for to lim God 1s the only one to be reached and s union *® with
God 1s forever The others are only umted with God as lang as they
have not fulfilled therr personal wishes The jiinm 1s lovingly
devoted 3! to God alone, whereas the others are devoted to their own
ambitions as well as to God as the means of reahzing them Besides,
the yiidmn loves God so dearly that God himself cannot express how
much he loves Him,? for Ius love 15 beyond quantity ;* and God
loves the jfidnm as dearly as the jiiinin loves God The others may be
called friendly ¥ 1 so far as they worship God, for*he who accepts
anything from God 15 of God who grants.all But the jfidnin 1s regarded
by God as Himself, that means, God considers the maintenance of his
own itman to depend on Ilus worshipper’s dtman, for such a one
approaches God as his highest attamnable end because without God he
would not be able to mamtain lus dtman, therefore 3% God 1s not able
to maintain His atman without him and so he 1s His atman 3¢

This prapatt: or resorting to God presupposes the knowledge that
the dtman 15 essentially a sesa of God and therefore 1t does only appear
after numerous auspicious births Moreover, one will rarely meet a
person m this world who after many virtuous lives has come to know
that 1t 1s his sole essence to be a sesa of God " and that s own
proper form, existence and activity depend on God who 1s the supreme
One on account of his mnumerable auspteious qualities,®*® and with
this knowledge resorts to God 1n order to worship lum, reflecting that
for these reasons God alone 1s the highest attainable end and that God

310 409a-

311 phakts

M2 R atyarthasabdo (s n G 7,17) 'nabludheyavacanah

313 yattarahita-, R cites Prahlada’s love 1n VP 1,17 39 as an 1flustration

3% G udarah, V remarks jnanmo ‘tyarthapriyatigracandd anyesdm apr
kuangt prisatay phalitam
v

prisal explamns salirdeyandm madablup dyavidam catad vyaktam sty obhi-
rayah
aie

-

regards this as a hyperbohical praise of the devotees of God
33T R refers to G 7,5
N8 R refers to G 7,6cd-12
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1s everything which makes lum resort to God and everything which
he may wish for himself 31°
7 The resorting to mere duwnmities

All men 1 this world, who are constantly accompanied hy the
vasand of therr guna-determmed condition,*® allow their knowledge of
God’s bemng to be expelled by their desires which correspond with ther
visana and constst of gunas, and they resort to other divimities lihe
Indra to have their desires materialized by means of certam obser-
vances *' meant to propitate only these divimties, and they do not
know God’s proper form But these divnmities too constitute God’s
body, therefore, 1f out of 1guorance *-* one wants to worship devoutly
and faithfully such a one nf God’s bodies — Indra and the hke —,
then God will make one’s faith unswerving and unhindered because m
fact one has faith in a body of His although one does not know that
Moved by such faith one will proceed to worshp that dnmty and
consequently one will recetve from 1t all that one desires from 1t, but
1t 1s God who grants these desires

Still, the reward of one's worship of mere divimties 1s small and

finute, for those who sacrifice to gods will go to these gods and the
joy and the life of these gods are Inmted So when they have been
umted with the gods they will in due time fall with the gods If, how-
ever, one 1s lovingly devoted to God himself and 1f one knows that
by the very acts by which the gods are worshipped God himself 1s
propitiated, and 1f one renounces one’s interest m a hmited reward,
one will approach God 4o please him alone and one will nevermore
return to samsira 32 The others, who do not de so, cause even God’s
descent among men — which 1s meant to enable them to resort to
him — to be msigmificant for they do not know that God’s supreme
bemng 15 eternal and ncomparable, but are under the delusion that God
1s only a prince who was not mamfest before his life on earth ax‘zd
who has now become mamfest *** for the simple reason that his karman
has caused him to become manifest So they do not resort to God and
never propitiate ham with acts

319 R dernves this sense from the two foregomng verses.

320 prokrtyd unatah szayd G = R rtasanayd gunamoyabhdivivaya)d
mtyanuifah

:" \r:t ";)faa:‘: fact that gods constitute God s body, R. refers to BIU 379
(M) compare also GBh. 3112

333 R, refers 10 G 8,14 )
324 G wyakim dpaniam (R = praptam) * havirg beeeme 37 indnadaal

20

21
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8 IVhy God 1s not mamfest

Question But why then 15 God not mamifest to them®
Answer  God 1s not manifest to all because He 15 concealed by maya,
that 1s the ksetrajfia’s conjunction with the generic structure of man
etc® So people do not know God they see m him only the man and
do not know that his acts are greater than those of Vayu and Indra,
Ius lustre more brilliant than the sun's, that He 1s unborn, undying,
the cause of all worlds, the Loid of all,and that He has subjected him-
self to the generic structure of man only to be a refuge for all Though
heng acquamted with God who 1s born a son of Vasudeva's to be a
refuge for all and who still retains lus divine knowledge of all beings
past, present and future nobody realizes that God 1s hus refuge
Therefore, people who do know are rare In all their previous hives
1 the sphere of the pairs of opposites which consist of gunas, people
have grown accustomed to their preference for or aversion to these
parrs of opposites and m every new existence the vasani of therr
custom makes them experience this same perplexity which 1s brought
about by the preference and aversion to which the pairs of opposites
are subject And this perplexaty drives them to the complete perplexaty
1t becomes their nature to have preference for or take aversion to the
pairs of opposites and not to have their happiness and unhappiness
depend on their union with and separation from God Tlus latter nature
1s proper to the jfiamin but such a nature 1s never innate
When, however the evil which causes people to have preference
for or take aversion to the pairs of opposites 1s annulled by excellent
acts accumulated 1 numerous existences, then m proportion to the
relative excellence of their karman they will successively resort to God
as their refuge and being freed from their perplexity they will worship
God with firm conviction 1 order 1 to contemplate the atman
distmetly from prakrt1,?® 2 to obtain sovereignty, 3 to attan God *7

Question  How should they live and act?

Answer  When they exert themselves to contemplate the atman

33 R derives this interpretation from the sense attributed to mdyd llusion
creating mfluence supran 237 10gamdsd G = R samsthanarogakhyamdyd-
\ pa has the sense of combination enteringinto  samsthang generic structure ,
cf >inha 49 58

21y nimaranamoksdya G = R prakrtensuktatmasarapadarsandsa  jard

viarana 1s taken aupacdrika for the conjunction of &tman with prakrti to
connect it with the Lat al\arthins above

32T resp the objectives of the kanalyirthin aisvaryarthy Y
716 and nira 81 i) yarthu and jfamin (supra
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distinctly from prakrti, they will know That Brahman, Adhyatma and
Karman %% The second group 5% will know Sadhibhiita and Sadhdar-
vata All three groups know God 1n the sacrifices required for pertodical
and occastonal rites, and all of them will 1n thesr dymng hour know God
n a way corresponding to the end to which they aspire

II ON THL THREE GROUPS OF ASPIRANTS

1 Explanation of terms
Question. What 1s the meamng of That Brahman, Adhyatma and

Karman, which should be known by these who while taking refuge n
God asptre to release from old age and death,’® and what 1s the
meaning of Adlmbhiita and Adhidaiva, which should be known by the
aspirants to sovereignty? Which of the three groups 1s specified by
the words Adhiyajfia® What does 1t mean® And i what manner do
these groups know God n their dymng hour?

Answer That Brahman 1s the supreme aksara,® the totality of the
ksetra)fias, the proper form of the atman separated from prakrt1, this
the aspirants to kaivalya should attain 2 Adhyatma 1s svabhiva o
prakrtr that which 1s not the dtman but 1s conjorned with the dtman 3%
the subtle elements,®®* their vasani 2*® etc , this the aspirants to kavalya

imbhiitidhsdannam and sadhyajnam

328 tad brahma, ad} , karma,

will be explained infra 8 3-9
33 R atro aa it punarmrdesdt plirvamrdigfebhyo (1¢ the / nralsdrthms) nye

‘dhskdrine jiidsente “on account of the repeated 3¢ another group must be meant
here’ R takes 29 cd fe brahuna tad widub kptsnam adhsdimans haring cdkkilan
to refer to the & lyarthins, sadhbh and sadhid to the atsvarydrthms,
and sadhiyapia- to all kanalyirthins, assvaryarthins and )iimmns abke (infra

2
330 that 15 the kaivalydrthin, see supra n 326
331 R connects paramam with akgaram, on oksora- he refers to SubilUp. 2.

332 ggpirants to release (mumuksu-) through knowledge of the Ztman,

supra 7,16

3 bl Stmans sambodh a this 1s contrast to C. dtmdnam
deham odhikptya pratyagdimatasd pratrttam poramdrthabrahmduasinam vests
stobhdro ‘dhsdtmam ucyate ‘ that reality, which ultimately s the absolutely real
brahman which appears as the andividual Atmin amposed on the body”

334 R refers here to the paficigmvidyd (ChUp 53 9) where the clements are

enumerated
313V explany visand foi- (sc bhitasakgma-) samsorgopddhindnakorma-
wisand ‘the compelling habit of knowledge (thought) and action resinicted by the

natural conjunction of the Stman with prakiu’s

8 1
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should relinquish ¥ Bhiita 1s human bemng etc Karman 1s the pro-
creative act connected with 2 woman which causes a human being etc
to origmate ™ An aspant to kawalya should know that all this*®
and all that 1s connected with 1t 15 to be feared and avoided *®

Adlubhiita 15 the transitorness of the elements, ether etc A parti-
cular development of these elements, naturally transient and individually
different, are sound, touch etc with their bases The aspirants to aisva-
rya should hnow that they must obtam these individually different
objects, sound etc, and their bases Admdaiwvata connotes the purusa,
1t means ‘bemg beyond the pantheon of Indra, Prajapati etc’ The
purusa beyond the entire pantheon cogmizes objects — sound etc —
which are different from the objects cognized by the gods The aspirants
to aisvarya must know that they are to cogmze these objects

Adhiyajiia connotes God He who should be propitiated n sacnifice
1e God, who 15 the dtman of the gods who constitute hus body, should
be propitiated by sacrifices This should be commonly known by all

three groups of adlmharins when they perform the great sacrifices of
periodical and occasional ritual

2 Fnal conviction wn one’s dyng hour

Finally,* he who represents God 1 his dying hour will attain that
form 1n which he has represented God ** Whatever form of bemg a
man when dying represents to himself, that very form he will attamn
after lus death And thus final conviction 1s determined by his previous
being So, since *Z one's final conviction 1s deternuned by that to which
one had been accustomed before,*** one should always represent God
day after day until one passes away Therefore perform acts wiich
make you remember God day after day, acts which are proper to your
peculiar station and stage of hife — e g warfare — as well as periodical

338 R tad ubhayam (aksara- and prakrtr ) praplatoyd tydjyatard ca mumsic
kgublur adhyiidtavyam

R refers to ChUp 591 pasicamydm ahutdy dpah purusazacaso bhozants
to prave that karman- ( ‘sacnifice nitual act’) has the meanmg of “sexual inter-
course’, because the waters are said to be the semunal flood (ChUp 57.2), the
fire 15 the womb (5 8,1), the oblation the ¢jaculation from which the embryo arises

(582) 5o that ‘the waters become beings of human speech” (59,1) Cf my
remarks Ch. V
aay

poo sexual intercourse (Rarman-)

R. connects this with G 811 yad techonto brahmacaryam carants
340 R. thus applies to each of the three groups
31 R, ates Adibharata’s case as an example (VP 2,13,32-33)
:‘: explication of BhG fasnmat

ablyasta-, abhydsa. “regular pracuse of a mental actvity” ¢f n, 345
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and occasional acts such as prescribed by srutt and smrts Then you
will indubitably remember God 1n your last hour and attair God 11 the

manner which you destre

3 The sawe apphed to the three groups
a The worslup of the aspirants to aszarya and ther final convction

While representing God to himself with his nund wluch 1 his dymg 8—10
hour remains fixed on God as the result of datly practice and yoga,
the aspirant to arsvary will after Ins death attain 2 form equal to God s
because of the ennnent aisvarya which will be his He wiil attam the
arsvarya which God himself possesses,®™ when he has concentrated his
prana between the brows and then, n virtue of fus daily practised
worship,**® with lus mind unwavering because all samskaras 3¢ have
been passed, represents God to himself as the ommiscient % primeval
Lord of the umiverse, the creator of all, subtler than the jiva,>® whose
proper form 1s of another order than everything else and who 1s pos-
sessed of a drvine form pecuhiar to none but Him

b The representation of the aspirants to kasvalya

Now will be explained in what manner one should worship the
aksara #? — whose proper form 1s God — which those who know the
Vedinta attamn by subdwuing their passions and by vowng chastity
When they have restramed thewr senses from operating, have concen-
trated their minds on God within their hearts and remain ;mmovably
fixed on yoga or concentration,™® and then pronounce the syilable Om
which connotes God,* and, while representing God as bemng connoted
by that syllable, concentrate the prana of the atman n therr heads and

—

3

344 paramam purngam 38 G = R.mam  ewa (== God) 346, Adibhare-
tampgatvapraptivad ossvarymasiglalayd matsamddkdro bhavats (st. 8), and fams
paray purusam upas G = R. fadbhd.am yan tatsamanassvaryo bkavats, V
remarks paramasdusydpatit Aavaccheddia samanarssarda iy uklam (st 10

33 gphndse R mtyanammthikdcwrnddhesn sarsesn kdlesu manasopdsyasame
silanam 3yoga  ohar ahor yogokdle nusthiyomndnam yathoktalshsanam updsanam

348 preparatory reformations of the mind

MY G ket

348 ;1 g beng called anu- (monad) i contradistinction to God who 1s z3bhu-

“

(ﬂ‘“-m{p::;gf;l)u usthulatad ki V' asthilam anv ghrasam xf;dd'u*m.‘w
tha vi.akptd the stuti s BIU 388 padam G =1 padsate gamsate ‘menets
fadam  tad matszaridpam akgaram

35  yggakkyam dharandm

3 nadrdcakom
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so pass away, they will attain the dtman separated from prakrtt which
1s equal to God and they will never return to samsira 353

¢ The worship of the jfiamn and the way m which he attams God

When the jfiimin represents God from the begmming persistently
and constantly to humself with his mind focused on God alone, because
God 1s mcomparably dear to him and because he cannot sustan his
itman without representing God, and so 1s 1n constant yoga, then God
himself 15 the object of tus desires, not lis mere beng,*? sovereignty
etc And God himself, unable to endure separation from s worshipper,
will choose tum,®* will grant him the full devolpment of s worship
which 1s favourable to his attainment of God and which annuls all that

15 mcompatible with 1t, and God wall bestow on hm s superior
love etc

4 Only the aspirant to asvarya wnll return to semsara

He who aspires to aisvarya will retin to samsira, but the aspirant
to karwvalya and the jfiamin will not Both the latter who know God's
proper form as 1t 15*® and who are unable to maintain therr atman
without God because of their ardent fove for God, attain God as the
perfect fulfilment of therr object All worlds within the Egg of Brahma,
n which experiences may be had and aisvarya may be obtained, are,
however, transient, therefore the aspirant to misvarya will necessanly
perish as the place to which he aspires perishes Those, however, who
attan God will never be born agatn, because 1 God they cannot perish

It 1s well known that a day and a mght of Brahma last for a
thousand mahiyugas®® each At the dawn of a day of Brahma the
mdividual entities existing 1n the Three Worlds, body, senses, objects
and occastons of expertence etc, appear from the unevolved which has
the condition of Brahma’s body, and at the beginnming of the mght they
are again submerged 1 Brahma’s body which 1s a particular condition
of the unevolved After a century of days and mghts of Brahma all

382 g 33t paramdm gatum G = R. prokrtisyuktom matsamanakdram apuna-
rdrpttun dtmdnam prapnofr the atman 13 equal to God masmuch as st will never
return to samsara To corroborate this interpretation of paramdm gatim R. quotes
821, where the expression stands for akscra

383 ypadbhdra-, a mode of Gods being’, sc. the atman

334 R, quotes KathUp. 223 and G 10,10-11

153 ay 5G = R. 3 wath . posianah

358 a4 8,19 however R, writes 1000 )uz;;.
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worlds, including Brahmi's world and Brahma himself, are submerged:
the earth is dissolved in water, water in fire etc.; and successively
everything, including the unevolved, is dissolved in God. S0,*7 those
who aspire to aiSvarya being subject to origination and annihilation,
they will necessarily return to samsira.

5. God’s three spheres of dominion.

Beyond the unevolved, which is non-spiritual prakrti, there 15 a state
of being which i> more elevated because it is the end of man It is not
in the same category as the unevohed, hecause 1t has only one form:
knowledge. It cannot be clarified hy praminas* its particular form
is only known to stself, Moremer, it 15 not subject to ongimation and
annihilation, so it is eternal. It 15 called the unevolved cternal, and those
who know the Vedas call st the lughest end ™ Nenv this cternal bemg
is the pure dtman in its proper form, separated from prakrts This
being, from which one can never ruturn after having reached 3, 15
God’s supreme sphere of donumon®” In other words, there are three
spheres of dominion 1. the non-spiritual prakrts, 2 the spirtual prakrts
consisting of dtmans created conjomtly with non-spirsiual praksts,
3. God’s supreme sphere of donumon, the released dtman 1n 1ts proper
form, no longer conjoined with acst,

This pure dtman i> the end to wiuch the asprrant to kuvalya a-prres
The end, however, to which the jiiamn aspires, 15 entirely dhifferent.
That is the Supretme Person, God hnself, who can othy he attaned by

exclusive bhakii,*o*
6. The road of return and the road of no refurn
Now it is said by which rcad one may attain God. This road is

common to both the one who knows the dtman as 1t really is and the
one who is fixedly devoted to the Supreme Person™* Once a man *2

357 of, supra 16 with which R. connects st 17-19
338 R’s explhcauon of BhG. avyakfa-, as in 225.

3% R, ates 123 and 15,16 cn sryoklo- and cksora-
dhkdma BRG = R. niyomenasthinam; he gines an alternatine paraphrass

260
of dkdma “splendour, > hight of knowledge™: the supreme dhdma 1s the proger
form of the released tman which 1s beyond prakri-conjoined diman because the
latter §s hmted and the furmer unbimsted knowledse. N

311 gy God's transcendence R. otes 7,7; 13, oo bhukt R quites BRG 8,14

2 pesp the kanval)dsths and the jhdmn.

3 R : belonging to ether category according to the stut, R re(nz}m w
the pafcigruvidyd are apparently duc to the two reads spoken of s Chlpe 5,10
parallel to the Gud's roads of hight and darkness The sruts meart here wn con-

21

22

2324
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has passed by thus road, so the srutis assert, he will nevermore return
Now it 15 explamed by which road ** the yogms will not return, but
those who have good karman = left will still return When one arrives
by the bright road, one will not return, but when one arrives by
the dark road ®° one will return If a yogin knows hoth ways, he w11}
not be perplexed v/hen he dies, but he will tread tus own divine
road Therefore one should be a yogin who has practised yoga which
means reflectmg on this way day after day for a long time

7 The revard of knowledge

When one knows the excellence of the Lord which has been ex-
pounded 1n Lectures VII and VIII, the happiness which thus knowledge
excites will cause one to regard the reward of all good acts, such as
regular study of the Vedas, regular practice of sacrifices, austerities,
charity and the hike, as neghgible When one has become a yogin and

a jilamn one will reach that most original state to which a jfiamn
may aspire

nection with both categories 1s ChUp 5101 tad 3a tttham wdur ye ceme 'ranse
sraddhd tapa sty upidsate te rcisam abhisambhavants e widur R takes to
refer to the kavalyarthins 3¢ ca updsate to the jfiamins he contends that a
distinction must have been intended otherwise the clause je ca would not be

d for The ¥ ledge of the latter category as expressed in this clause
he connects with the daharavidya (ChUp 81) whereas the knowledge of the jfia-
nuns corresponds to the paravidya (ChUp 87) (compare also R 30) The pafi
cignividya R continues, explamns in 5 9 5107) that karman good or ewil, 1s
the reason of the atmans embodied existence and that the atman 1s merely en-
¢ d ( parist ant) by the el

(eg the waters of ChUp 59,1)
with which 1t 1s conjoined Thus this srutr hatly discr b at
and acit If then mn 5101 and 4156 (coupled by R apparently because the

latter passage begins sa enam bralme gamayats which — with endn — returns
m 5102) 1t 1s sard that those ‘ who know go to the hight and never return it
must be because those are able to diseriminate between ait and aat From the
fact that both katvalyarthin and jfiamn attain Brahman it follows that pure
released atman substance 1s a sesa of Brahman who 1s its atman the same follows
from fatkratunsadra- (‘hke worship like result } Moreover that the atman is
a sesa 1s proved by BAU 3722 (M) see also my remarksin Ch V, p 31§
34 R. takes kdlam pr:gnar'\lly (upalaksandrths ‘serving a donner 3 titre
1 tel

PP ¢ Renou Terminologie sv) as road ,
the road under discussion being crowded by

divinities which represent time umts
same exphcation 1n CBh 4224 on which see Ch IV p
365 R. takes G 3jogmn to mean punyakarman

a person still subjected to
karman will return to samsira
aca

the one mentioned 1 23 24 and the one mentioned 1n 25 respectively
38T R, imphatly refers to the devayama- of ChUp 5,102
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Il ON THE EXCELLENCE OF THE SUPREME PERSON,
ON THE DIFFERENT KINDS OF JNANINS AND ON
THE PROPER FORM OF BHAKTI

L. The kind of knowledge to be explained.

That most secret knowledge — which is worship by bhakti ~ %8 9,1
will now be explained together with the special knowledge ° concerning
this worship, It is through this knowledge, completed by its actualization,
that one will be freed from all evil which is incompatible with the
attainment of God. It is the knowledge of the high-mindzd beings *° 2
who must keep this secret.*” It purifies one completely of all defects
incompatible with the attainment of God. When worshipped in the spirit
of bhakti God is evident to his worshipper. It is a means of attaining
God who in his form of perfect bliss is most dear to his worshipper ; 37
still in itself this worship is blissful*™ to the worshipper because it
is very dear to him and therefore favours the contemplation of God.
Moreover, it is easy to acquire bhakti; it can be acquired by uncommon
love, And it is everlasting, for once a man has attained God he will
lose it never more, In other words, when he is worshipping God in this
way, he has nothing more to do, were God to give Himself up to him.*™

‘When, however, a person is qualified for this worship, which is 3
here called dharma, and yet lacks the faith which presupposes con-~

fidence, he will not attain God but stick to the road of samsira or death.

2. The excellence of God.
This entire universe, composed of spiritual and non-spiritual entities,

368 plhoktiripam updsondkhyam: jasnam.

%% yifiiana- G. = R. wifesajiidnaa; cf. supra n. 285.

310 R, proposes two alternatives for rdjaridyd: vidyandm rajd and rdjidm
vidya, the latter explained by mahdmanasam vidyd, “for kings have a broad and
profound mind”,

31 pajaguhya- explained as “to be kept secret by the profound-minded who
are skilled in keeping secrets secret”,

312 R, dharmya- from dharma- “means for bliss” (niliéreyasasadhona-).

313 susukham.

AU coomriipam updsanays kurvato matpraddne krte ‘b na kimeit kptam
maydsyeti me pratibhafity orthal; V. connects this with the foregoing in this
way: tarki kim anyad adhikam sddhyam iti jankdydm obhipretom; 1 take no
kimeit krtdm as a construction of the type \/kr- with mnstr. + negation “to
have nothing to do with”: thus “practising this form of worship he has to do
nothing else with Me: that is quite sufficient, more is impossible”. It might be
explained differently (as Govindicirya does): mayd subject, asyz gen. pro 'dzt.
“for him, for his sake”, thus “I have done nothing for him, even if I have given
myself up to him".

8
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is pervaded by God who is its inner ruler. God pervades the spiritual
and non-spiritual entities of this world by being their inner ruler,3™
and He does so in order to reign and maintain them, although they
themselves are unable to see him, In this way all beings depend on God
because they constitute his body. But God does not depend on them for
they serve no purpose in maintaining his being; nor does God contain
these beings like a jug contains water, How, then, does God pervade
them? In virtue of his will. Behold his yoga, miraculous and peculiar
to him alone: God supports all beings, but no being is of use to him.
It is his will which originates, sustains and rules the beings. For
example, just as the gale in the ether, which roams where it listeth but -
finds no support in the ether, is upheld by God who can approach it
because He maintains it, so all beings depend on God who, though not
conjoined with them by nature, supports them by his own miraculous
power.®™ And not only the maintenance and activity but also the ori-
gination and annihilation of all beings depend on the will of God. At
the end of Brahmi's life ™" all beings, whether mabile or immobile, will
in obedience to God’s will dissolve in the prakrti®™ which constitutes
God's body and in which no individual distinctness by name-and-form
can possibly exist; and at the beginning of a new kalpa God creates
these beings anew : reposing upon his own prakrti, which is capable of
development into various shapes, God creates the fourfold creation of
gods, men, animals and immovables every now and then by means of
his bewildering praksti *® which consists of gunas. He develops this
prakrti into eight forms.®®

3. God is not bound by his acts.

Question. But if this is true, is God, then, not bound by his acts, such

as the creation of unequal beings, when we take into consideration that

these acts result in cruelty ?

Answer. Ne, God is not bound by his acts, such as the creation of .
unequal beings, nor do these acts bring about any cruelty in God, for

s

R, refers to BAU. 3,722 (M.).
a8

R. quotes BAU. 3,89; TaittUp. 8,1 and an unidentified st
T" paraphrasis of G. kalpaksaye, uncenttied stanza.
78

RV S, ;31167 'un:volved prakrti or tamas: R. refers to Manu 1,5/8; SubalUp. 7 and
“"k‘ G- avalamn is explained “not by their own will but by the power of
praketi”,
3% R. has BhG. 7,4 in mind in this entire passage.
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1t 15 the previous karman of the individual atmans themselves which
causes the nequality of the conditions n which these beings exist *52
God himself has no nterest in this mequality, He sits apart from 1t, as
an outsider God's prakrti, supervised by God humself, creates the
world **? with 1ts mobile and immobile beings in accordance with the
karman of the individual atmans embodied i these beings

4 How God 1s regarded by the sgnorant and by the wise

Urged upon by this compassion for mankind, God has assumed a
human body so that He mught be the refuge of all men, but they do
not know lmm as He 1s They consider him to be a man hke they are,
and they are sgnorant of God’s supreme state of bemng which 15 a
boundless receptacle of compassion, generosity, goodness, love etc and
15 characterized by 1ts human shape So for the mere reason that God
15 therr refuge 1n human shape, they consider him to be of the same
class as other human beings and so are mustaken about him They have
assumed the bewildering natures of raksasas and asuras which puts an
end to God s suprenie compassion 1n his humamty, their aspirations
and enterprises remain frustless, their knowledge of all God’s creatures
and of God himself 1s erroneous, and they have lost all positive know-
ledge of anything % because they regard God as a man

Those, however, whose good karman enables them to take refuge
m God and who, released from the bondage of evil, assume a divine
nature, know God to be the origin of all beings, the eternal Lord whose
proper form, name and actions are beyond thought and speech and who
has descended mto human shape to rescue the sadhus and they worship
God with all the:r minds focused on hum alone Because of their extreme
fove of God their minds, atmans and external organs lack all support
no sooner than they cease to worslip lim by bhakti or to praise him

or to exert themselves for his sahe, therefore they meditate on the
names which denote God s spectal qualities In an ecstasy of joy they
glonfy m by crying out his names Narayama, Krsna, Vasudeva etc.
and resolutely exert themselves to act for the glory of God, by orship
and by the means of worship suclt as the bulding of temples, gardens

3 R ates VS 2134 3

M2 R ates GretUp 4910
53 guectasah G = R. sarcatra wgataysthdimvend dh of 532 cetahkaryam

I vastieydthatma nscayoh

10

1
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and groves, and they prostrate themselves indifferent to dust, mud a.nd
gravel with the eight members of the body 3% desirous of everlasting
union with God.

Other high-minded % believers worship God by paying homage to
him not only in the above way but also by performing the sacrifice
called jfizna. What does that mean? They worship God as the One
underlying the individual plurality of things.**** This means that they
worship God with the certain knowledge that God is one and that his
body is constituted by the manifold creation of gods, men, animals and
immovables, because at the time when his body consisted of infinite-
simally subtle spiritual and non-spiritual substances incapable of indi-
vidual distinctness by name-and-form, God has decided on this volition:
Be My body constituted by gross spiritual and non-spiritual mass which
exists in a plurality of individual forms distinguishable by name-and-
form.*®® So God’s body is the universe, God is the sacrifice, jyotistoma
etc., the mahiyajiias, the libation and oblation offered to nourish the
deceased ancestors, the havis, the mantra, the clarified butter, the fire
which conveys the sacrifices, and the homa. He is father, mother,
grandfather and establisher **7 of the world consisting of mobile and
immobile creatures, He is the means of purification, the One to be
known by the Vedas. He is the Om syllable, the core of the Vedas. He
is the Veda composed of re, yajus and saman, He is the end to be
attained, the supporter, the ruler, the immediate witness, the residence,
the spiritual resort, the well-meaning friend. He is the place®
of origination and annihilation of whatever wherever, He is all that
can be begotten or destroyed,®® He is the imperishable cause of all

384 the members of the body represent (abhimdnin-) the worshipper’s mind
and buddhi which are bowed down under the burden of bhakti.

485 ynahdtmanah repeated from verse 14.

383 yadm updsate ckatvena prthak bahudh

dakidrena (oo bahudhd prihak

i kh G = R.
g 1 ) visvaprakaram (oo visvatomukham) avas-
thitam mdm ckatvenopasate “'although God is modified by everything when he

appears in the shape of the universe, they worship him as the one underlying
principle”

388 Compare the ‘oh-cited én.ni tad aiksate behu syam ete. (Ch.Up. 62,3).
38T R. atra dhatpiabdo malrpitrvyatirikta wipatiprayogake cetanavisese vartate.

388 R. yeads probhavapralarasth for prabhaval pralavahr sih V.

RS N . . 7 0 -

gly expl itz k brahmdder av, der 1a 'yad utpattiprala-

sasthanam, Ob"lously to avoid a superfluous repetition of what has adequately been
expressed by pitiham etc. in 17, .

389 pidhanam is explained as “all that can be taid down, either by birth or
by death”, - "
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that God heats m the form of fire, the sun etc at the beginming of 19
summer, then again He stops the rains and pours out the ramns He 15
both that through which one lives ® and that through which one dies
He 1s the present, the past and the future Those who through their
knowledge of this essential umty of God realize that the whole world
1s a modification of God because God’s body 1s constituted by the
names and-forms of a plurality of mdrvidual beings and who worship
God as such, those are the true mahatmans !
Those people, on the other hand, who are firmly fixed on the Vedas 20
and not on the Vedinta,** who drink the soma beverage which 1s proper
to the worship of mere divimities like Indra as prescribed by the Vedas,
who are only purified from evil mcompatible with the attamnment of
heaven, and who aspiring to heaven sacrifice to God as though He him-
self were the divimties because they do not know who God really 15,
those people will attain the world of Indra which 1s free from unhappi-
ness and enjoy divine pleasures But when the good karman which led 2]
them to heaven 1s consumed, they will return to the world of mortals
Because they lack the knowledge taught by the Vedanta **° they will
return to samsira after having enjoyed the mmmaterial and transient
pleasures of heaven
The mahiatmans, however, will not return, for their only end mn 22
life 1s the meditation on God, because without it they are unable to
sustain their atmans They worship God 1n all lus glory while aspiring
to constant union with hum,*® and God will lead them to yoga or attain~
ment of God and to ksema or no return
The 1gnorant, however 3%, are devoted to mere divinittes and so 23
rely on the Vedas alone and faithfully sacrifice to thesg divimties But
while doing so they actually sacrifice to God himself,”7 for everything
constitutes God’s body and as God is the atman of everyone and
everything, He may be called by the names of these divimties But the
1gnorant perform their sacrifices without connecting them with the

30 paraphrass of G amria-
391 from 13 agamn with which R connects 14-19
393 R, trusdsa s the three Vedas, trmwdya- * who relies only on the three

Vedas, not on the Vedanta , the way of worship of those who rely on the latter

having been treated of above 13 19
3‘“g V?xz. that everything 1s a modification of God, ¢f supra 3,31
3M i abhuktandm G = R mays nitydbhyogant kan'l".')emdndndm
WS <yoga- ‘umon and ksema- ‘safety (from samsira)”.
398 R, reads 3¢ tv for 3¢ Py
T of 721
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words of the Vedanta ™ As has been stated before,®™ the entire
Vedanta lays down the doctrme that the divimties are to be w orshipped
1n so far as they constitute the body of the Supreme Person but that
1t actually 1s the Supreme Person lhimself who 1s the one to be wor-
shipped, because He 1s their atman When perfornung their sacrifices
the four hotrs wall find the fulfilment of their desires via the divimties
— who constitute God's body — m God who 1s the mmner ruler of these
dwvinities, or, in other words, when they know that by their acts they
pay homage to God mmself and then perform these acts — serving to
reconcile the divinities —, they wilt find 1 God the perfect fulfilment
of their aspirations The ignorant, however, do not hnow ths, so therr
reward 15 trut a small one and 1t 15 1n their nture to fall back to samsara

5 The wnportance of the worslupper’s mitention

One may exclaim  How wondrous 1s this difference that, though
devoung themselves to one and the same act, some partahe of a ver)y
small reward and then fall back by nature and others partake of a
reward which means the a tamnmient of God — that 1s perfect boundless
bhiss —, for the mere reason that both differ in their intentions'

In this trend the text proceeds those who intend **’ worshipping
Indra etc will go to the gods those who ntend worslipping the
deceased ancestors will go to them, those who intend worshipping
ghosts will go to them Those, however, who worship God while uttering
the intention Let us worship by these same sacrifices the Supreme
Atman himself, the Lord Vasudeva whose body 15 constituted by gods,
deceased ancestors and ghosts, — those will go to God and never return

The worshippers of God are distinguished too There are votaries
who lovingly offer God a leaf, a flower, a frutt or water, things which
are available to anyone If someone offers God such a leaf ete with
pious ntention, this offering being lus sole object 4™ because s un-
common love for God urges lum on to make this offering, then God

08 awdhipiirvakom G = R Indiadmam dezatanant karmasy aradhyata-
sdniayam 3athd redantardkyant catur hotaro vatra sampadam gacchantv devarth
uyddli e vidadhaty na tatpireakin dmzante  they do not sacrifice after first
having connected the utterings of the Vedanta (viz that the only fat obyect of
wforshxp 15 God v&hose bod)1 15 constituted by gods etc) with the Vedic obligation
of worshipping divinities like Indra through sacrificial acts .
passage 1s TaittAr 3112 e aptly quoted
Above 331

40 R yratafobdah samkalpazacy

W‘] proyatatmanah G = R. tatpradanakaprayojanatzarnpasuddhnguktamen
nasah
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will even accept this leaf ete and partake of them because He will hold
them dear, although He can never have experience of anything but him-
self and although this leaf etc are foresgn to lus desire 40
This distinction, incomprehensible by speech and thought, 15 peculiar

to the jiidmins who are mahitmans Therefore, one should beconte a
mahatman and, with one’s atman bowed down under the burden % of
bhakt1 and while worshipping God by praise and offerings, glorificat on
and prostratton, perform profane and Vedic acts, such as persodical and
occastonal rites etc All profane acts except those performed to sustain
the body, and all food taken to sustain the bedy, as well as all Vedic
acts — sacrifice, charity etc — should be performed as offerings to
God Inasmuch as the divimities — who are the objects of sacnficial
worship etc — are of God,*™ as oneself — being the agent of the acts
and the experiencer of the objects — 15 also of God *** and as all being,
extstence and activity depend on God’s will, one should offer oneself

— as agent, experiencer and worshipper — as well as all worship and

all worshipped gods, up to God himself who 1s the Supreme Sesin, the

Supreme Agent Animated by excessive Jove one should realize that

ane's sole essence 1s to be a sesa of God — the which presupposes sub-

mission to God's domumon — and that everything else — objects of

worship etc — fundamentally 1s a sesa of God Then, while directing

one’s mund to the yoga called samnyasa,*®® one will be relezsed from

the bondage of previous karman, whether good or ewil, which 1s incom-

patible with the attanment of God, and consequently attamn God

6 Al bewngs are equal for God

Being a refuge for all God 15 the same toward all atmans of gods,
men, ammals and immovables, which, according to their class, con-
figuration,**® nature and knowledge, exist i an nfimute plurality of
forms, from the highest to the lowest No one who has resorted to God
will be abandoned by God because his humble class, configuration,
nature and knowledge 1s odious te Him, and no one who has resorted
to God together with a humbler votary 1s more beloved of God because
of his more exalted class etc All beings who worship God by bhakt: —

43 R quotes MBh. 12, 171 63-6%

403 I read bhaktsbhdra- with the sara lectio, ¢f supra 914

404 bang fesas of God wha 1 thar Seun, and bodies of God who 15 their
atman, {cf 7,21)

4048y ho s the Supreme Agert of supea 3,30

403 1A%nayoga, or rather jAina in karmayoga, supra 5, 16

408 akarg-.
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whether they be of an exalted or a humble class — will at their desire
foregather 1n God as 1f they share his virtues, and God himself will
dwell 1n them as 1f they are more exalted than He

When a man worslups God excessively and has no other end
mind than the worshipping of God, then, even 1if he has transgressed
the 1ules of the class to which he belongs, he should be regarded as a
leadtng Vaisnava and esteemed as lughly as one of the aforementioned
votartes Now what can be the reason for this? The reason 1s that his
conviction *7 15 night, the conviction that God, the sole cause of the
universe, the Supreme Brahman, Nirayana, Lord of all mobile and
immobale beings, our Master, 15 his friend, his teacher, his highest object
of worship Such a conviction 1s difficult to form for everyone, hut he
has been able to form 1t and moreover he accepts 1ts consequences and
worships God continuously with no other end in view Therefore he
should be esteemed as a sadhu, all his transgressions of rules should
not be belittled as just a negligible offence, but on the contrary regarded
as a respectable action
7 Argument
Objection  But certamly tlis practice of love and worship will not
contmue developing inte ever more exalted practices 1f the worshipper

has transgressed the rules of his class, for that 1s contradicted by the
sruti 408

Answer He will be purified of sin 1in consequence of his rxclusive

worship of God which results from hus love for God, and his rajas and
tamas gunas will be eradicated so that lus mind, released from incom-
patible factors and supported by favourable factors, will soon be focused
on God alone *® Through this worship he will attain everlasting sinti, 1
that 15, he will nevermore return to samsara and refrain from all actions
incompatible with the attainment of God This must be avowed that a
person who has begun to worship God by bhaktt will not penish, even
though some of Ius actions may be incompatible with hrs attainment
of God, but that the excellence of his bhakti will help him to reframn
from all such actions and then his bhakt: will soon be perfect So even

0T vyavasdya-

48 KathUp 2,24, thus $ruts 1s ob 1 Toctad

afanta- which occurs 1n at. 7 on of the term
4® dharmdtma G = R. vwrodharahstaparikar ) e

sense of dharma- see supra 93 , for this

410 R expressly refers on $inti to 9,3 where dkorma- was however taken
to mean bhakt, not its reward &iny T
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women, vaisyas, siidras, however evil their origin may be, will attain
the highest end when they attamm God, let alone brahmans and rajarsts, 33
whose origin 1s auspicious, 1f they devote themselves to bhakti! There-
fore Arjuna — who 1s a rajarst — should worship God by bhakti as
long as he lives 1n this transient and muserable world

8 Bhakts

One must focus one’s mind constantly on God i all lus glory When 34
focusing one’s mind on God one must be ammated by the most ardent
love for God and perform sacrifices for the glory of God because ane
cogmzes Him as the mcomparably adorable One But one must not
stop at merely exerting oneself in this manner, one must resclve to
prostrate oneself before God who 1s one’s wnner atman Then, when one
has found ane’s sole support on God and (m virtue of boundless and
unsurpassed love enabled one’s mind to expertence Hun, one shall

attain Hun

IV ON GOD'S INFINITE BEAUTIFUL QUALITIES AND
ON GOD’'S ACTUATING THE ENTIRE UNIVLRSE

1 Knowledge of God's nature expels all evil and gives rise to bhakts
Neither the gods nor the great sages, however supernatural their 10, 1--2
vision may be and however great their knowledge, know God’s supernal
mamfestation,*’* 1¢ they do not know God's name, acts, proper form
and being etc, because God himself 1s the begmmng of ther own
proper form and of their knowledge, power etc The hnowledge which
God has granted them 1n accordance with their good karman 1s lnnted
and therefore they do not know God’s proper form as it really 1s
Now, this true knowledge of God's proper form — which 1s mcom-
prehensible to gods etc — 15 a means to expel all evil incompatible with
the onigination of bhakt: He who knows that God 1s unborn because
fus proper form 1s opposed to all conjunction with evil and therefore
not subjected ta 16,42 that He has no begramng *** and that He 15 the

Ul prgbhoram G == R. probhdiom, V expluns Lizure trdyamanaf ca pra-
bhavel prokarsepa sattaprabhova eva bhavstum arhatlly abhiprdyens the cause
that 18 11 God can only be the cause of s beng superior ™

413 apd therefore, R. adds, of an order diffcrent from non spntual and sprstual
bangs, for the embodied Atman too bas known birth ats birth 18 1ts conjuncucn
W, diffierent order from the released Stman the released

413 2nd therefore of 3
itman may be unborn (havieg no comjunction with prekiu), but i berg unborn
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overlord of all the world's lords, 15 released from all factors incom-
patible with the origination of bhaktt Such a one 1s not subject to that
total confusion*™ which induces one to clssify n the same order
certain elements which do mot belong to that order For instance, 1 the
world of man someone belongng to the class of men who are not kings
may by some means or other attam royalty and thercfore 15 of the
same order as kings n the same manner the sovereign of the gods,
nay, the sovereign of Brahmas Egg hunself 1s of the same order as
all other beings n samsara, because cven he 15 compnsed by the three
bhavanas ' Now, when one 15 not subject to the confusion that God too
1s of that same order of bemngs 1 samsara but when one knows that
God the Sovereign of the universe, does solely comprise all that 15
beautiful and 1s antagomstic to all that is evil, and that He 1s of an order
altogether different from that of all a1t 1n bondage — whether cause

or effect — and from that of all released spiritual beings, then one 1s
treed from alf evil

2 The reahzaton of the variety of God's dowmunion and qualitses
augments one’s bhakts

All faculties and dispositions*'® enumerated 1n these verses,
has had a begmming at the moment that 1t was released after having been con

jomed with prakits On God's opposition to the released atman R quotes CvetUp
619 mravadyam meaming that God has never suffered comunction with prakrh

44 of R s deflimtion of asammoha- ad 104 piirvagrhitad rajotader vydtlye
st htshadi 13 buddh w

415 yasyaps (sc brah dadhipat bk a3 dniar V karma
bhavand brahmabha; bliay abk a8 bharanatrayar

m  the first category that can
be reflected upon as being karman are the created beings the second category

that can be reflected upon as being brahma 1s Brahma the sovereign of the Cosmic
Egg Hiranyagarbha the creator etc the third category that can be reflected
upon as being either or both %arman and Brohmd are divine bangs hke Sanat
kumara Rudra etc (acc to V' R refers to the last category with 3¢ kecandni

madyarsvaryasp praptak) all three categories are subjected to ki Ved
p 199 tadetad-(sc krs brakmad y s o

ya ) br bha: aydnvayena kharmave
syatvaim) and therefore of one and the same order the terms are borrowed from

VP 7648 ff which are discussed CBh 111 p 70 (Th p 89f) cf also Lacombe
Notes 586 The vamant reading tasydps bhnvonatraydntargatateat { because even
he 1s confined to the three worlds ) 1s a lectio facilior

418 phavah G = R pravpttmrthhetaro monovrttasah R gives deh
mtions among which the following may be noted bt ddhir manaso smrfipanasama
rthyam b 1s the mind s faculty of ascertaming G b/a a 1s taken synonymously
with bhavana- (V uddharsa) anuk Hanubhavahet ikam manaso bhovanam glad
‘,‘fss uLi the mund resulting from agreeable cogmitons abldia  pratikildnu
{1 manaso d sadness of the mind resulting from disagreeable
cognitions
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resulting either from activity or from mactivity, are dependent on God's
volitton So too 1s the activity of those who further the creation and 6
maintenance of all beings, viz the seven maharsis of a past manvantara
who were begotten by Brahma's mind to further the creation perma-
nently, as well as the four manus who exist to further the maintenance
of the creted beings permanenthy All those, maharsis and manus,
derive their existence from God,*!7 that 1s, they are obedient to God's
volitton He who truly knows this supernal mamfestation of God, 1e 7
that all origation, existence and actvity depends on God and who
knows truly that God s conjomed with beautiful qualitrtes #*® and 1s
antagomistic to all evil he then will indubitably possess unswerving
bhaktt The sages who know God i this way love him passionately 4° 8
with therr mind focused on him and their atmans depending on hum 9
they acquamnt one another with God’s qualities of which they have
direct cogmzance and they tell one another of his divine adorable
actions, and then the narrators are pleased by the questions of ther
histeners and the listeners delight m histeming to the narratnve

To those who wish to attain permanent umon with God ** and 10
who love God He grants fully matured buddhyoga accompanied by
love by which they may attain Him Moreover, to favour them with 11
his grace, God while being the object of their mental activity 3t and
while revealing hus beautiful quahties dispels their normal propensity
to objects other than God — resulting from previous karman incompa-
tible with true knowledge — by means of the knowledge of God which
15 of the same order as God

3 God’s supernal mamfestaton

Question  God 1s the Supreme Brahman, the supreme splendour,%? 12
the supreme sanctifier, as the srutis assert “* All those who have exact 13—14
knowledge of higher and lower entities, such as the rsis Narada, Asita

47 == G madbha uk

M8 == G sogam, cf supra 95

410 G phdrasamantrtah R bhdto manorptiosesob (cf supra), moys sprhd-
sala~g mam bhaganta sty artheh

420 =G 3oga

41 atmabhdvasthal G == R. tegdin meonovplion .-:,ra;ala)azwl}mdh”(frnm
existing (stka } n thewr mental actavaty (bhdvo ) as ity object (3tman )

422 but for a different interpretation of dhdmon cf supra 821

W3 on Brokman- R. vefers to TatUp. 31 and MupdUp. 329, on dhdman-
to ChUp. 3137 8122 BAL 4416, on *Sanctifier 1o ChUp. 4143, 524
on the general idea to MahinirLp. 411 Narayanch param brohma tatteam
Nardsanah pareli } Nardyanak param pyotr Limd Nardyanals parah
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Devala and Vyasa, affirm *** that God 15 the eternal divine Personahty,
the primeval Deity, the unborn Ore, the paramount Sovereign, and God
tumself repeats this i our text*-* So Arjuna tahes all that God has
said concerning hts boundless and unrivalled natural donunion and the
mfimty of his beautsful qualities to be the hteral truth and not merely
a panegryric, and now he understands why gods and danavas — who
possess but a fumted hnowledge — do not fully hnow God s mamfest-
ation *? God, the Supreme Person, knows humself by virtue of lus own
knowledge 427 He 1s the procreator of all beings the soverugn of all
bemgs, the supreme Deity even of all divimties whom he transcends
just as these divimities themselves transcend men, amimals etc There-
fore God alone 1s entitled to reveal completely all forms of lus divine
and personal domunion by means of which he 15 forever pervading this
worlds as 1ts sovereign Now, to what end should God reveal those
forms® To enable Arjuna who devotes lumself to the loving meditation
of God *"® to know God n the over abundance of lus beautiful qualities
such as donumion etc  so that he may meditate on God his Sovereign n
more modes than just those of buddin and knowledge which already
have been revealed Therefore God 15 entreated to reveal in detail his
creatorship,*®® Ius supernal mamfestation 1nd his sovereigpty 4%°
Answer  God will now proceed to reveal to Aryuna those forms of his
supernal manifestation ** which are paramount 1n tius world It would
not be possible to enumerte all forms in detail because they are endless
God states expliaitly that He governs all beings *32 by actuating tnem
~— which He 15 able to do because He exists as their mnner atman — and
that He 15 the One who creates maintains and destroys them God s
the atman 1n all beings which constitute s body, and the dtman 1s the

424 R refers to Haniv 12362 MBh 38323 28 and a dentified tat;
425 R refers to G 74108 7 umcentiied Quotation

426 qvaltin G =R saijanaprakdram  the way m which God 1s manifested

42T svayam e-dtmand G = R svenana gidnena knowledge beng Gods
essence
4]’:; 309t G = R bhaktnogamsthah
srasirt adiyogah Gods with the 1 of being creator
etc, God as the creator etc s
430

summarized R adds i G 108 aham sartasya prabhavo matiah sarralt
pravartale

41 R defines vibhatt  wibhttit- am nama mya nyatram and proves it by G
107 ctam abhatun as referring to 10 5 bhavants bhurd bhitanan matta eva (where,

howeser bhauah was taken to mean manotrtayah not essence etc which he
seems to imply here)

432 phate- here means  bod; atma
102 oA b o ): :i-’ n - as witness CBh 1,1,1, p 82 (Th p

P
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support, the ruler and the sesm of the body *** Bemng the itman of all
beings God therefore 1s the cause of their origination, maitenance and
dissolution  From the fact that God exists as the inner atman of all
bemngs which constitute hus dominton 1t results that God may be called
by the names of all these heings m functional co-ordimation 4 There-
fore, God will presently enumerate the various forms of his dominion
in functional co-ordination with lumself, this enumeration, as has been
said above, comprises only those forms which are paramount n this
world So among the ddityas He 15 the paramount one, Visnu, among
all luninaries He 1s the paramount one, the sun, He 15 the manas among
the eleven senses, 4 He 1s the Rama among the bearers of arms 3% Of
ail creatures He 1s the cause, 1e He 1s the creators of all iving beings
created 1n the course of creation, likewise He 1s their destroyers and
their protectors **7 In the same manner He 1s the A of the alphabet,'®

the dvandva among the various compounds®*® He 1s Sri, Kirtr etc
among women, *° He 1s the game of dice, that most decertful of all the

433 5o God 13 the support, ruler and sesin of all beings R refers to G 1515,
1861 and BAU 37,122 (M)

A samanadhskaranya- R compares this with the usage of words like ‘a god,
a man a tree which actually denote bodies but include (paryazasyanti) the m-
herent atmans He refers to 1039 where 1t 1s said that Gods being the itman
of all creatures 15 the condition Gubondhana )} of his bemg called by the names
of these creatures in samanadhikaranya for 1t 1s said that no demng can exist
apart from God the same was more posstively sad m 108

438 Text ekddasdndm mdrydndm 3ad wtkrsfam mana sdrivans tad cham
asms ! 1yam apr lr}x nirdharane | bhptandm cetand.aldm A3 celan} sdham asm, read
s30m aps na wrdhdraye after bhftanam asm

430 fosirabhptdys Ramo ham R sastrabhyttvam atra wbhith | arthantard-
bhavad adiyadayad ca ksetrama  atmatvendvesthilasya bhagatatah sariratayd
dharmabhatah st $astrabhpttyasthaniyak The meanng is this the aforementioned
kyetrajfias, the sun ete (vs. 21 ff) constitute themselves dharmas of God for they
are lus body, Rima however 15 God, so Rima's stordmonship must here he
taken as a dharma of God not Rima fumself, so that this swordmanship 15 on 2

plane with sun ete., of also infra n 441
1 G odih, anteh and madkyah explaned by srestarol, swpherioral and

palayutarel God 1s evers creator ete. met with by the creatures in the course
of creation, as distinct from the prime creator (Hiranyagarbhah Caturmukhab),
the dhatr- by whose name God 15 called 1 vs 33

% for sarvavarndnam frokpive akdrals ‘the A 1s the base of all phonemes”
(see Renou Termnologie sv varya and prakpn ), R. quotes Alr 323 akero
vas sared 1k ‘ the A as all words”

49 R sa hy ublm;a;»addulmpradlmnalvnw.'kn/ak * for the dvandva s the
most eminent compound because both terms of which 1t s comiposed retamn nx:r
wdependence and are not subordinated one 10 another as 1n the other co.npounds

“0 cf V  Airlyddoyo mueha gupaeriepd tuukpuch 1 otegdm pungerv op
udbhfitaty ma ndripdm i wsesSyogdt | na ca sdrisabdo 'tra sirmgapaddriro.
mdtraparal | mukhyabadhabhardt [ ato maritriepomardhiranam cua knyote { tatra.

2]-



39

41

42

126

cheater’s opportunities for decetving Among all members of the Vrsni
clan He 1s the son of Vasudeva ** In short, He 1s the core, whether
mamfest or not, of all bemgs m whatever condition they exist % The
totality of bemngs, mobile or immobile, cannot exist apart from God
who 1s the atman within themselves

There 1s no end to the forms of God's supernal mamfestation,
this detailed discussion of his mamfestation 15 not exhaustive of 1ts
mfinity All entities that are subject to God's donwmon *** all entities
that are beautiful or rich, all entities that are prepared for the under-
taking of various virtuous enterprises, derive from a fraction of God’s
unconcetvable power of dominion ¥

But why should one know all this m detail> This knowledge alone
may suffice that God with an mfimtesimal fraction of his majesty
supports the entire umverse consisting of ait and acit, whether effect

or cause, gross or subtle and that its proper form, existence and
various acttvities are subservient to God’s volition

V ARJUNAS PRESENTATION ** OF THE PROPER
FORM OF GOD

1 God 15 maccessible to natural perception
Questton  The words by which God has revezled to Arjuna that most
profound mystery of the atman 1n order to show his favour to Arjuna
when he was bewildered by the misconception that the atman s the
body, these words have dispelled his nusconception * Arjuna has also
heard *” that the origimation and dissolution of all beings depend on

ca Grisa cca sarvandribhyo ‘fisayitattdt sawa prathamam vaktavyd

1 R Vasudevasinutram atra nbhitth | arthantarabhadvad eva

2 R ‘na tad ash md sydn mayd bhftam cardearam by atrapy dtmatayd
vasthanam v aksitam (cf n 434) | anena sarcasydsye samanddhikaranyamrdesa-
sydimatoyd asthitir eva hetur sty prakateiatt by this he makes clear that Gods

being the atman (of all creatures) 1s the ground for s being denoted by every
creature in samanddhikaranya
443

G wbhutimat

#4 R tejas  parablibhavanasdmarthyam the power by which one 1s able to
rule others here esp Gods power of dominon (msyumanasakis )

445 saksdtkara

40 see ad 28-11 the words which have sublated Arjunas misconception
comptise, according to R, 21-646 (647 marking the transttion to the second

satha) where the nature of the atman and the means of contemplating the &tman
are dealt with

T R i Lectures 7-10
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God who 1s the Supreme Atman, that God's eternal greatness consists
in this that all spiritual and non-spiritual entities constitute a sesa of
God, that God 1s the supreme One because of his beautsful qualities,
that God 1s the foundation of all and that God 1s the wnner actuator of
all beings Now Arjuna desires to have direct presentation of God
his forms of sovereign, creator, maintainer and dissolver of all entities
as well as *® 1n his form of absolute superiority Therefore he beseeches
God ## to reveal Himself completely ° to lim 1n these forms, 1f that
could be possible
Answer Quoth God, Behold my various forms which are the found-
ation of all, which are constituted by a plurality of modifications and
whuch are supernatural, multicoloured and multiformed Behold tn this
one form of Mine all things of which direct experience may be had as
well as all things which can only be known from the sastras as well as
the many marvelous things which are never yet witnessed before erther
in the entire universe or 1n the entire sastra 2 Behold the entire uni-
verse with 1ts mobile and immobile beings concentrated 1n this one body
of Mine and behold therein everything thou wishest to see But thine
eye cannot behold Me such as I am, different 1n Jind from everything
else and infinite by thy natural eye thou canst perceive but things
fumte and subject to My domimon Therefore I bestow on thee a super-
natural eye by which thou mayest percetve Me So do now behold My
yoga which 1s assoctation with beautiful qualities and endless supernal

manifestations

2 God’s Mojesty

Then, Samjaya relates, God showed Arjuna*? [us supremely
majestic form which 15 the foundation of the entire umverse mamfold
and multiform, and which governs everytiung That form or body was
splendid 4% and unhimited by space and tume, facing al directions and

443 disunction denived by R. from the scp vocative purugofl
3690- 1 30g¢5 1s explained as with beautiful quahties’ in
reference to sogam ausvaram in vs. 8
tvam auyayam sts krydurieganam | tedm sakolam me darsayely arthah

50
481 gdisyam wisn ete, are taken to denote smphestly bewngs known by ether
$istra or p n contrd to adrgfapartdn dicarydm, bangs

X ther by sistra nor by perception.

&:’n ;lells)ay(} = R. putpsoasub Prihdyak putrdya R. secms to umply that
the use of the metronymuc Pirtha indicates that Gods faveur was shown pecy
Larly to Arjuna becanse he was Krspa s cousin.

""" anln G = R. dyotam3sam (from Vdus dyw ), R thus aspect of God

is specafied 1 va. 122
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adorned with behoving garments, perfumes, garlands, ornaments and
weapons In that body of the God of gods, mfinite in all dimensions,
with numberless trunks, mouths and eyes, of unimagmable splendour,
equipped with mnumerable weapons etc, Arjuna — who by divine
Grace had been granted supernatural viston — beheld the entire umi-
verse with all its various subdivisions, crowded by the various kinds of
classes of experiencing beings — gods, men, animals, immovables etc
of all sorts and forms — and by places, objects and means of experten-
ces — such as earth, ether, heaven, patala, atala, sutala etc — and
consisting of purusa and prakrti, this entire universe was concentrated
1n one single point of God s body Arjuna was struck with amazement
at percetving the entire umverse m one single pomt of God’s body 4
and, while beholding God mimself who 1s the foundation of the entire
umverse, the actuator of 41l and the possessor of marvelous beautiful
qualities, he was so transported that his hairs bristled He prostrated
himself before God and exclaimed with folded hands,

God, I behold in Thy body all gods and all classes of hving beings
among whom Brahma himself and He who liveth in Brahma’s mind,***
and all rsis and the splendid *5® snakes I behold Thee everywhere with
Thy numberless members and endless forms Thy body 1s formed by
all beings and 1t shows neither end nor beginming nor middle, for Thou
art unending Thou art a mass of tejas which 1s of immeasurable
splendour Thou art the supreme Aksara,®7 the chief foundation <f all
In Tlune avataras, one of which 1s this present incarnation, Thou art
the protector of the eveflasting Vedic dharma I know Thee to be the
eternal Personality “** Thou art without beginmng, middle and end,
and Thou art a treasury of boundless knowledge, power, force, dom-

454 R refers to G 108 1019 31, 10,32

5 fsam komaldsonastham BhG = R Komalasene Brohmans sthitam Osam
t h Gov ob ly the vamant recading tanmate ‘ve-
sthitam and takes isa- as Civa s well known name ' who 1s seated in =~ Brahma,
meaning that Civa 1s under the control of (lis father) Brahma in that case
however R, who speaks nowhere of the supreme Deity of Carvism would cer-
tainly have specified isa by Cwe or Rudra 1t seems more likely that accepting
the reading of the text, with isc Sanaka 1s meant the first of the mnd born
sons of Brahma who play a role in Paficaratra Cosmogony Padmanabha >
Bral:m; Kamalasana > Sanaka etc (Otto Schrader, Introduction to the Pafi-
caratra,

458 dinydn G = R. diptan of n 453

457 R refers to MundUp 114 where akgara- occurs 1n the sense of the
Su‘;;x;eme Being and the terminology (die vede teditazye) recalls that of the Gita

R quotes CvetUp 38 and MundUp 328 where puruga has the sense of
Supreme Bemng
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. nion and tejas.**® Innumerable are Thine arms,” feet; bellies: ete, All
1Thine eyes are serene like the; moon and glaring. like 'the sun.* Thou _ 20
r.dost-governithe universe.by Thy tejas.c Thou*dost pervade all,worlds,
high and low, and'the space in which they are situated. \When beholding
Thy marvelous awe-inspiring formthe three warlds are appalled, mahat-
« man{*" Yonder hosts of- divinities approach: Thee, at beholding: Thee 21
-who art the foundation of all: Some of them are awed and praise Thee
- according totheir knowledge. Others, maharsis and siddhas, glorify
"Thee,as the venerable Lord with beseeming hymns, Rudras, adityas
etcoand pitaras**21do now behold Thee and they are stricken with
; amazement.
13.. ! drjuna’s terror.

. Now, while beholding Thine exceedingly terrifying form all three
.waorlds and I,myself: are- panic-stricken: While I behold Thee touching
-ithesSupreme, Heaven,*® glaring, multicoloured, with yawning mouth
+ and ,wide, fiery eyes,smy heart is terrified and I am unable to find
. support for my body or rest for my mind and senses; O Pervader{ %%
7 Looking, at1 Thy horrid faces which are operant in‘destroying every-
thing.like the Fire ofi Time at:the endiof the yuga, I am led astray and
#find. no-happinesss Overlord of all Jords, of Brahma himself, and all
« others,'do'showime Thy favour and restore my old self 145

23
24

25

40 R, takes virye- in guantaviryam to imply all 5 beautiful qua.lit'ics.
400 7 R.: when regarding, the gods and the demons respectively, this in reference
.to, 11,36, )
~ 40, mahdtman G. = R. aparicchedamonovrtte “Thou, the radius of whose
mind has no limits’; dfman-_=; manas-;the second half of st. 20 is made to
« explain why:Arjura has been granted divine wision, for,without it he would have
been appalled like, the!three worlds. .
463 \‘go R. explains ugmapah referring to TaittBry 1,10 ugmabhdgah ki pitarah.
<463 >R, explains, thati this sabhas- is the Heaven (Voituntho-), which
is bevond prakrti (as appears from MahanarUp. 1; QvetUp. J,B;_ TaittS: 2,2,12,5),
3 from; the fact that nabhalispriam is attributed to the One w{xo. is ti; dsul.)sm’tum

« (asraya-} of all, praksti and purusa in «form or con
- cannot be prak;'ti or embodied, 3tman) and thatithe space in between earth aod

heaven is pervaded by God (supra,st, 20) so'that with nabhas- another kind of
heaven must be meant. § 5
404, Vi;:w G. =.R. t13pin (from \/vif “enter’),"God pervading the entire

universe. . i
463 R.:in the foregoing (st. 9-25) God has revealed by showing all existence
and actﬁ.izy to be d:pcgndcit on him that He has descended into human shape in
order to rule the earth and destroy Dhitardstra’s men 23 well as demoniac el’emcnu

i In, Yudhisthira’s ranks (this to account for ‘the sla)mg' of some of Yudh's men
v inspite of Krspa's, alliance); st. 26-31 iAvjuna perceives this asks the reasen
¢ for this gruesome manifestation.

9
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All the sons of Dhrtardstra and the stta’s son Karna are, together
with their partisans and even some chief warriors of our army, entering
Thy terrifying mouth to be destroyed: they hasten to their end of their
own accard, Thou hast revealed this appalling form to me when I
l;esought thee to show Thine eternal itman so that I could cognize Thine
unhimited dominion. But who art Thou who hast such a horrible torm?
To what end does it serve Thee? Be gracious to me and tell me the
reason why Thou hast revealed tins form of destroyer and tell me what
actions Thou proposest to perform in this form,

4 The meaning of God's terrible aspect. ’

Quoth God, While calculating 4°® the end of the lives of all beings,
among whom Dhrtardstra’s warriors are the first, T appear in this
horrible shape which causes their destructivn, in order to annihilate
these beings. Therefore, even 1f thou, O Arjuna, refusest the help of
thine energy, the hostile warriors will of a certainty be destroyed; so
nise to fight them and do by defeating them obtain the fame of victory
and enjoy righteous kingship. I am the One who doom those who have
sinned : thou *®” art but the strument by which I have chosen to kill
them. Slay Drona, Bhima, Karna etc whom I have doomed because of
their sis, and do not suffer thine anxiety about dharma and adharma
and thy love and compassion for thy relutives % to worry thee. I have
doomed them because they are sinners; do therefore not hesitate and
fight them, for thou shalt defeat thy nivals. No cruelty is to be found
at all in thus battle: on the contrary, thou shalt win the victory,
<

5. Arjund's exaltation.
* T

3+ Then, Samjaya proceeds, Arjuna was over-awed and prostrating
himself before God he exclaimed, : !

g

~Justly does this universe of gods, gandharvas and 'th:e like which
has fBrega}hered to see the battle and hag by Thy divine Grace beheld
Thee now, delight in Thee, love Thee and glorify Thee; and justly
do theiraksasas run away n terror, and justly do all siddhas pay homage
to Theel!!Why indeed should Hiranyagarbha and all others not pay
homage to Thee who art superior to them and art the crez\tor(even aof

| we kala;at{,ﬁu;m)allh' kalah, kala- being interpreted as "beath".

d‘f’ {ﬂf: Jg!»"”);‘l"\/;af:- in the''sense of, ‘connecting, fastening’ ", so savaa-
sdcin- ““who is capable of fastening the strings to the bow with hi
ambidextrous. vt his lett pand,

48 ol 1,26-27 and GAS.’S. ! ! o

v T 3
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Brapmi Hiranyagarbhg? Thou art, the jivatman,®® Thou art the
prakrts, whether existing as cause or as effect,™ and Thou art the
released dtman * * Therefore Thou art the primeval God, the Person, 38
the ancient One Thou artthe supreme foundation, for Thou art the
dtman of all.and sundry bemgs wiich constitute Thy body Thou art
all knowledge and all that can be known, so Thou art the highest end
Thou dost pervade the entire umverse consisting of cit and acit Thou 39
art to be called by the names of everyone and everything because Thou
art thewr atman Thy valour 1s boundless! 40
Questian  Being 1gnorant of Thy qualties and urged upon by per- 41
plexity and Iife-long famibianity, I have always considered Thee my
equal and friend So I came to address Thee simply as Krsna, or Yadu's
son, or friend, and m jest I have not shown Thee the reverence that 15
due to iCl.‘hee For all this 1 beseech Thy forgiveness Thou art father 43-
and guru of this world, and therefore Thou art most venerable No one
1 the entire umverse equals Thee, how then could one surpass Thee?
Thus, most venerable Lord, I prostrate myself before Thee and implore
Thy mercy Just as a father or a friend, when fittingly entreated, wall
show mercy to his son or his friend 1f he have been at fault, so, most
compasstonate Lord, abide me n all things, like a lover abides his
beloved Having, seen Thy most marvelous and awe mspiring form ST 45—
T am transported by love and my mind 15 panic stricken So reveal to
me Thy first, most gracious form, Lord of the gods!
Answer Quoth God, Herewith I have revealed to thee My majestic 47
form, which no one before thee has ever beheld, because thou art my
devotee I could do so because it 15 m My mature that all that I will
comes true *™ In this form, mn which T exist just as Iam, I am visible 48
but to one who has perfect and complete bhakt: toward Me, not to on¢
who merely follows the Veda, performs sacrifices etc Thy terror and 49
bewilderment caused by My ternfying form which thou hast seen may
cease now, for’1 show thee the bemgn shape to which thou wert accu-
 stomed before look f’\t il !
[ -4 1 A

489 gksaram G == R Jlvatmotativam R. refers to KathUp. 2,18 na
mriyate etc, which proves that the dtman does not perish. (na kyarati)

410 R. explains sadasat as the prmciple (tattzc ) of prakiti existing erther 33
effect (sat beng diversified by names and forms) or as cause (asat not bang
so diversitied) w 4

41 G tatparam, 1z beyond prakrh and jivatman.

13 ghama G = R. sthanam prapyasthanam st

418 R, s paraphrasis of odrsfapuridni.

474 dlnsw‘;:gde G =R grln;wll :d_\unmkalpa)oga)uhandl
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Al the sons of Dhrtaristra and the siita’s son Karma are, together
with their partisans and even some chief warriors of our army, entering
Thy terrifymg mouth to be destroyed: they hasten to their end of their
own accord. Thou hast revealed this appalling form to me when I
besought thee to show Thine eternal itman so that I could cognize Thine
unlimited dominion. But who art Thou who hast such a horrible form?
To what ,end does it serve Thee? Be gracious to me and tell me the
reason why Thou hast revealed tins form of destroyer and tell me what
actions Thou proposest to perform in this form.

v

4 The meaning of God's terrible aspect.

Quoth God, While calculating % the end of the lives of all beings,
among whom Dhrtaristra’s warriors are the first, T appear in this
horrible shape which causes their destructicn, in order to annihilate
these beings. Therefore, even 1f thou, O Arjuna, refusest the help of
thine energy, the hostile warriors will of a certainty be destroyed; so
rise to fight them and do by defeating them obtain the fame of victory
and enjoy righteous kingship, I am the One who doom those who have
sinned: thou 457 art but the instrument by which I have chosen to kill
them. Slay Drona, Bhima, Karna etc. whom I have doomed because of
their sins, and do not suffer thine anxiety about dharma and adhaima
and thy love and compassion for thy relutives **® to worry thee. I have
doomed them because they are sinners; do therefore not hesitate and
fight them, for thou shalt defeat thy rivals. No cruelty is to be found
at all in this bYattle: on the contrary, thou shalt win the victory. '
¢
5; Arjuna’s exaltation

\
Then, Samjaya proceeds, Arjuna was over-awed and prostrating
himself before God he exclaimed,

+ Justly does this universe of gods, gandharvas and.ti‘ule like which
has foregathered to see the battle and has by Thy divine Grace beheld
Thee now, delight 1n Thee, love Thee and glorify Thee; and justly
do the raksasas run away n terror, and justly do all siddhas pay homage
to Thee!"Why indeed should Hiranyagarbha and all others not pay
homage to Thee who art superior to them and art the creator‘evén of

468 kala)a{i gonayatits kdloh, kala- being interpreted as “Death”. '

161 saca sqndiaye “y/sgc- m the sense of ‘connecting, fastening’”, so savsa-
sden- “who is capable of fastening the strings to the bow with s left hand,
ambidextrous’. :

408 ¢f 1,26.27 and GAS. 5. !

'

e
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Brahma, Hiranyagarbha? Thou art_the qivitman,®® Thou art the
prakrti, whether existing as cause or as effect,*”® and Thou art the
released atman *** [Therefore Thou art the primeval God, the Person, 38
the ancient, One. Thou art jthe supreme foundation, for Thou art the
atman of all and sundry beings which constitute Thy body. Thou art
all knowledge and all that can be known; so Thou art the highest end.
Thou dost' pervade the entire universe consisting of ot and aait. Thou 39
art,to be called by the names of everyone and everything because Thou
art their atman, Thy valour is boundless! 40
_Question., Being ignorant of Thy qualities and urged upon by per- 41—42
plexity and life-long famibanty, I have always considered Thee my
equal and friend. So I came to address Thee simply as Krsna, or Yadu's
son, or friend, and in jest I have not shown Thee the reverence that is
due to Thee. For all this 1 beseech Thy forgiveness. Thou art father 43—44
and gux:u of this world, and therefore Thou art most venerable, No one
in the entire universe equals Thee, how then could one surpass Thee?
Thus, most venerable Lord, I prostrate myself before Thee and implore
Thy mercy. Just as a father or a friend, when fittingly entreated, will
to his son or s friend 1f he have been at fault, so, most
compassionate Lord, abide me in all things, like a lover abides his
\beloved. Having, seen Thy most marvelous and awe-inspiring form,"*  45—46
1 a-gn)transported by love and my mind 1s panic-stricken. So reveal to
me Thy first, most gracious form, Lord of the gods!
Answer. Quoth God, Herewith I have revealed to thee My majestic 47
form, which no one before thee has ever beheld, because thou art my
devotee, I could do so because 1t is in My nature that all that I will
comes true™ In this form, in which I exist just as I am, I am wisible 48
but to one who has perfect and complete bhakts toward Me, not to one
who merely follows the Veda, performs sacrifices etc. Thy terror and 49
bewilderment caused by My tern
cease now, for1 show thee the benign s

stomed before: look at it}
LS R 4o

show mercy

fying form which thou hast seen may
hape to which thou west accu-
B N

49 gksarom G == R. jivdimetativam] R. refers to KathUp 218 na...
mniyate . etc., which proves that the 4tman does not perish (na kgorati)

410 R, explams sadasat as the prnciple (tattzo-) of prakrty exssting ather a3
effect (sof. being dinversified by names and forms) of 33 causc (asat not being
30 diversified).

«1 G tatparam, 11z. beyond prakits and sivitman.

@3 ghama G == R. sthinomp prapyasthincm i

412 RS rasis of adrylepirtdt
A 2;:05.:];!‘;}‘6 = R drl’vﬁu';ub safyasambalpeyogayuhtendl.



50

51

52
53—54

55

132

Then, Samjaya proceeded, God showed Asjuna his familiar four~
armed body #™ and reassured him; and Arjuna said, .

Now I have come to my senses again, now I behold ence more, this
lovable beautiful body of Thine, peculiar to none but Thee, which has
the generic structure of a common human being and is most benevolent.

6. Picsentation of God's proper form is only possible by bhakli.

God states that the form which Arjuna has witnessed a moment
before cannot be seen by anyone, not even by gods: for-it is not through
Vedas, sacrifices, charity etc. that God can be seen, for ail those are
destitute of bhakti, It is only through bhakti that God may be either
known by the astras, or experienced directly, or approached as He really
isA™ Only when a man performs all acts — studying Vedas, per-
forming sacrifices etc, —, when all his enterprises serve one purpose:
the supreme end: God, when he is God’s devotee because he loves God
so much that he cannot sustain his itman unless he glorifies God and
therefore performs all acts to one end: God, when he is attached to
God alone, when he fosters no hatred for any being because he has no
reason to do so since to him all happiness and unhappiness naturally
coincide with union with and separation from God and since he realizes
that all beings depend on the Supreme Person, — only then he will

attain God as He really is, that is, all his defects — ignorance etc. —
will vanish and he will cognize God alone,

V1 MISCELLANEOUS
1. Why it is better to worship God than the dtman.

Question. Which group of aspirants will be the first.to realize their
aspirations, the group-of bhaktas who .worship %™ God because they
believe him to be the supreme Lord and man’s, supreme end 47 and
possessed of all forms of dominion, or the group, of‘those peopleswho
worship the aksara, i.e. the individual dtman which cannot be grasped
by organs such as the eyes etc.?

47 a5 Vasudeva's som, R. explains, God has four arms; he refers to VP.
53,105 13; and an umdentified BhigP., ]
418 R, refers to KathUp, 2,23.

“_’ pa_f’)lfpdmte paraphrased, by paripdrnom updsate “who adore God,in his
plenitude” (from pari- “completely”).

418 satatayukidh explained by R. as bhagauvontam tvlm eve param prapyet
mantdnah, from v/yuj- “to concentrate, reflect”? see also, n. 97.
4 gpyakiam.
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Answer. The group, of bhaktas who, out of excessive’love, have
focused their minds 4% on God and in perfect faith aspire to constant
union with God will attain their object — God himself — soon:and
easily.#®" The second group comprises those who do not'worship God
but the aksara,i.e~the individual dtman. This aksara is different from
the body; so it cannot be denoted by the names of god,tman etc.; **
therefore it! cannot be grasped by organs such as the eyes etc. More-
over, though it exists inithe bodies of all beings, it cannot be thought
ofs as béing identical with those bodies, for it is of a different kind;
socthe aksara is common to all beings 483 pyt it is not subjected to
development ‘and therefore constant. Those people, then, who have
made al] their:senses céhse to operate,-who regard all 4tmans — however
dissimilar the bodies to which they are confined may be — as essens
tially equalibecause they all:have one and the same form: knowledge,
andwhoc therefore  rejoice in the well-being of all beings,*® those
people will-attain the atman which is of God’s kind, that is, released
fromtsamsira$®® This group of people who focus their minds on the
Atman.will] however, meet more difficulties in achieving their end than
the first group of aspirants, the bhaktas. Only after conquering many
great I difficulties people who mistake the body for the dtman will
acquire -the .mental focus on the true atman, whereas God will soon
rescuefrom samsara-his faithful devotees who, while focusing their
minds’ omthe'ﬁ.tman,‘“ dedicate all their profane and sacral acts to
God because He is their onlyend, and who, uniting themselves with
none but God, worship him by meditation, prostration, glorification etc.,

in which they delights

480 *the mind being prapyavisaya- wdirected toward an end”. :

“"“S: ;:” shadcsgtfle ﬁgleaning of G. yuktatama-, for <these aspirants are
superior to those of st.t5 who encounter difficulties, and, as witness st. 7, they
will soon !(na cirdf) reach their end.

483 — G! gnirdesyam.’

3 5= Gl hatastham; on the synonymity of katastha- and aksora- R. refe;:
to G[115,-16-17 katastho hsara ucsate H utl_umab purugas anyals m:b ad
thats in* akgaravidyd (yasd tad akgsaram adhtgmyall,'MundUp. l,l,5)ll b’”
however denotes the Supreme Brahman, this because It:is the womb of all beings

W, -and therefore a-ksara-:Itself.s i .
¢ }153 ?:'.?is”;?::ds, ceasing’ to rejoice in their adversity which results {r;:m
abhimana-in other words, the joy regardsithe well-be'mg of .thue beln?“u ar
ag they are dtmans: of. dtmavat sarvesdn bhara:_;am hitegu niratdl (0 )t;ein
488 5 puam G, = R matsamandkarom asamsGrinam Atmanam, the 5t.mzx(l; u;
equal totGod inasmuch:as it is not subject to'h.rmzn; R. refers to Ge 1
(mama sadharmyam) and MugdUp.” 31,3 (nirafifanaly paramans J.d:ym} :pa .
¢ oyyakia gatih G. == R avyakiarisoyd manovrttih for ovyakts- is &tman,

see above (. 479%

67
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2, How to worship God and when to worship the atman.

For these reasons, that God is man’s supreme end **" and that He
can be attained very soon and easily, one should focus the mind com-
pletely on God and form the conviction # that He indeed is the highest
attainable end. As soon as one has formed this conviction and con-
sequently focused the mind on God, one will live in God. If one does
not immediately succeed in focusing the mind on God completely and
constantly, then one should attempt to concentrate on Him by first
practising regular representation of him which implies a boundless
love of him. If one is incapable of that, then urged upon by excessive
love for God one should perforn: devotional acts for the glory of God.
Then one will soon be able to practise regular representation of God
and consequently focus the mind on him and finally succeed in siddhi
or the attainment of God. If one does resort to bhaktiyoga 452 but yet
is unable to perform even these devotional acts, then one should resort
to aksarayoga **® and practise the renunciation of the results’of one's
acts, Then,*®? by disinterestedly performing acts to propitiate God, one
will attain the knowledge of the itman and through this knowledge
dispel the darkness of ignorance, contemplate the itman whose sole
essence is to be a $esa of God, and acquire the spirit of perfect bhakti
toward God.*®® More than the practice of regular representation devoid
of love, does the knowledge, which causes the dtman to be evident and

which presupposes true knowledge of the itman, favour the well-being
of the &tman, Still more than that imperfect knowledge, does the
meditation on the dtman favour the well-being of the world of which
the former is 2 means, More than that still imperfect meditation is
disinterested activity of which the former is a means. As a direct
consequence of this activity all evil is annulled and the mind cleared.

When the mind is cleared, perfect. meditation on the itman is pos-
sible,?

487 or the variant readings -jifnaprapyatvdd and ~itandrthaived ‘‘because
of the fact that he is the end to be reached by supreme knowledge” and “that
he is the object of supreme knowledge”.

488 buddhi- taken uynonymcusly with adhyamsdya.-

45 yadyogas G. R. lekapri karam bha-
ktisogom. °

490 gkgarayoga~ or 8tmseyoga-: karmayoga which implies knowledge of the
Atman's nature and is propaedeuuc to bhakts, see supra 3,0

491 {or then one has subdued one’s mind (y G.=R. kak)

2 R, refers to G. 18,46-54 where this of devell d

493 from all this follows, R remarks, that dtmanistha (= ak,yumyaga-, supra
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e’ gualities of one devoted fo disinterested activity 424 11
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3. Th
. ~I:Ie1 does not hate any being, even though it hates him. He'is 13
friendly to all’ beings, whether they hate him or help him. He i com-
passionate toward all beings which love him, He is not possessive and
does’notssuffer from the delusion that his body is the dtman. So'he is
neither delighted nor vexed when fortune or misfortune befall hiim,
for fortune and misfortune are only imagined. He is not transformed
by rivalry and power,*®® even if they are inevitable, He is satisfied with
whatever-he may happen to find for the sustenance of his body. He is
constatitly oteupied by the thought 9% that the Atman is separated from
prakrti! He has control over the activities of his mind.**® His conviction
as to the matter and purpose which are taught by the doctrine of the
atman is firm. He has focused on God the positive certainty that God
is propitiated by disinterested activity and, when duly propitiated, will
allow his dtman to be evident. A devotee who, through such karmayoga,
practises bhaktiyoga is beloved of God, So is the karmayogin who does
nothing to vex the world, who is not vexed by the world because he is
not interested in it and who therefore is not joyous, intolerant, fearful
and irascible, Beloved of God, too, is he who does not care for anything
different from the itman, whose body prospers on pure nourishment
prescribed by the &istras, who is capable *? of earning the means to
perform $astric rites, who does not feel pain at disagreeable contacts
which are inevitably connected with the performance of Sastric rites
and who renounces all activities except those prescribed by the sstras,
Beloved of God is the karmayogin who does not delight in any genesally 17

—

6

n. 490) is the best means for him who is incapable of bhaktixoga, vglhereas for
im who is qualified for 3tmanistha but bas mot yet a pure ($anta~ “iree from

hi
attachment to results”} mind, karmanigthd (that is preparatory karmayoga of
crested actn ) o ply knowledge of the itman) is the

disinterested activity which does not yet im ¢
best means, The se:[)\lxcnce which R. reads in this verse is 1. dltg;‘dm- ("wandcrx'ng
of un-focused mind in preparatory Iarmayoga”)_z‘ jrang- ( karmzy?lga. with
implied knowledge of the itman’) 3. tad- (sc. ;ndnafz_dparaknum ( “contem-
plation of the atman®) 4. bhakts. It is not clear where jianayoga enters into this

sesg‘mctﬁis is advanced karmayoga which implies Xnowledge of the tman, purifies
lhf“nﬁnd, and is propacdeutic to bhakti.

86 ;e_xtG.;p::Z;:‘abhwayor, v.l. spardha- which' I transfate; pradiavo- is taken
synonymously with probhdva- (ci. n. 411) “power’’,

9T satotans yogl, compare . 477,

98 == G. yotdima.

W = G, doksoh.
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delightful thing and does not hate any odious thing, who 15 not grieved
by common sorrows, does not desire desirable things and renounces
good as well as evit because both cause his bondage. Beloved of God 13
he who 1s equammous, whether he 15 approached by a friend or by an
cnemy, who 1s not attached to tus dwelling-place®® etc, because his

mind 1s constantly focused on the itman, and 1s therefore equamimous
as to honour and blame

4 But the bhakta 1s superior

This teaching of the superionity of bhaktinigthi to dtmamsthd 1s
now summarized m the statement that those votaries who hail 2 bhakt

as bemng at once righteous and immortal are most dearly beloved of
God

W00 = G ambketals
%1 R viz. 1n the maner of 122 where the bhaktas were spoken of.



PART THREE

EXPLANATIONS OF TOPICS ALREADY DISCUSSED /
IN THE PRECEDING PARTS

1 ATMAN AND BODY

1 The proper forius of dhman and body.

This body, though it may be put in samanidhikaragya with the 13,1

experiencing-atman,*? e g. in the proposition "I am lean”, etc. is diffe-
rent! from the latter,) Sages who possess exact knowledge of the body
calltit the experiencing-atman’s -field of experience. A person who
knows this body and, because of his very knowledge, must be different
from his body which is the object of his knowledge,5 is called a ksetra=
ifia by these sages. That person may, when perceiving entities different
from the body) consider his knowing itmanito'be in a relation ofs s3mé-
nidhikaranya to+his body, for instance in the proposition: “I whoama
man know this jug’ ; still, when he perceives his body he will know that!
it is an entity different from his atman and of the same order as a jugs
because being an object of the stMan's knowledge it is of the same order
as dther objects of knowledge, 50 that now the proposition runs: “1

know his body too, in the same way as I know a jug.”
be in a relation of! samanadhikaranya

One may conceive the dtmanto
to the body inasmuch as both are indissolubly connected: ¥4 for the body
serves only to particularize 'an &tman as belonging to a certainl class.
In itselfs the knowing atman is not accessible to the organs of vision etc.,
because its form is peculiar to itself alone and accessible only to a mind

#the &tmas 1n relation to the body™, in contradistinction to
“he atman in relation to its pure self, the Stman 23

form as distinct from D A
of the attrsbute with the attnibuted”

808 bhoktr- iman-
prapty- atman- (supra, 30)
the realizer of its own puré

%03 gupra 2,180

504 -“}'l kabetddlid-

", bl
P

=
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prepared by Yoga.®® But this does not justify the fools in rcg.arding
this knower as the prahrti, only because it is proximate to prakrti.>®

The ksetrajfia is God, i.e. God is its proper form; the same is true
of the ksetra®® As has been pointed out, ksetra and ksetrajiia may
be put n simanidhikaranya, both being indissolubly connected because
the ksetra particularizes the ksetrajiia. Likewise both ksetra and
ksetrajiia may be put in simanidhikaranya with God, because 1t is the
sole nature of both to particularize God.**® Ksetra and ksetrajfia are
merely constitutive of God’s body. God is the inner Ruler of all ksetra-
jfias and therefore constitutes their dtman;>® so they may be put in
samanadhikaranya with God.*® One should know that ksetra and
ksetrajfia are distinguishable and that God is the itman of both.

There are other interpretations given.™* It is said that the sentence:
“Know that I am also the ksetrajiia” should be understood to express
identity, because of the simdnidhikaranya; then it should be admitted
that God becomes as it were the ksetrajfia in consequence of Nescience
of the truth, and that it is just this Nescience which this teaching seeks
to sublate. It should be compared to the information of a reliable man
that there is no snake where a snake is imagined, but only a rope: this
information sublates the erroneous notion that there is a snake.' So in
the same manner the teaching of the Lord, who is most reliable, sublates
the erroneous notion that there is a ksetrajfia. !

But then T would ask: As to this teacher, the venerable Visudeva,
the Supreme Lord, has his Nescience been sublated by the exact
knowledge of the atman or has it not? If the aswer be: Yes, his
Nescience has been sublated, then I argue: In that case the view, held
by Arjuna and others, that there is Difference, is impossible and so is
any attempt to teach them, because it is impossible to attribute to the
atman — which in your opinion is mere undifferenced Consciousness —

53" oy Yoga see Lecture 6. '

B8 R refers to G 15,10 utkramantam sthitans vapi bhuijanem w3 gundn-
witam | vimAgha nanupadyants pasyonti pianacaksusal. ¢ '

50T because of G. api “I am the ksetrajfia as well (as the ksetra)”.
1;:;-18R: that God is different from both ksetra and ksetrajfia appears from

509 R. refers to Antaryimibrahmana BAU. 3,7, esp. 22 {M.).

810 R refers to Lecture 10 where God stated that He 1s the itman of all
beings (st 20: cham atmd... sorvabhntdsayasthitah and st. 30 na fad asti vind
yab syan mayl bhatam cardcaram and st. 42 vistabhydhom idams Eytsnam ekdms-

feng sthito jogat) and in between (st. 21-38) referred to himself in samanadhi-
karanya with all possible beings.

81t by Cankara, GBh. 13,2, ) '

'
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atquality that is'foreign to it. — If,; however, the ‘answer be: No, his
Nescience has not been sublated, then it is utterly impossible that the
Lord could even begin teaching the knowledge of the dtman, because
He possesses no such knowledge himself.?*? N
“ These and sinular views are not to be taken seriously. The people
who set them! forth have no knowledge and contradict Sruti, smrty ete
The truth'is this: the $ruti®? asserts that non-spiritual substance,
spiritual substance and the Supreme Brahman are distinct fiom one
another and stand in the relation of Object, Subject and Lord res-
pectively. The Gita ™! itself states explicitly that God by his own will
créates cit and dcit conjointly and that from that conjunction 4ll beings
arise. ‘Elsewhere the sruti ™ asserts that, in whatever condition cit and
acit sors Subject ahd Object exist, their existence depends on God,
because they constitute his body and are internally ruled by him, and
that Godris their dtman, This is also the meamng of the $rutis 5@ which
state that God himself is the world — whether as a cause or as an
effect —; for cit and acit, which exist as cause or as effect, constitute
God's body. So God is effect when both cit and acit substances, whic'h
constitute his body, are in their gross, evolved condition, and He is
cause, when both are their subtle, unevolved condition. This means
that the' effect is identical with the cause and that therefore the effect
can be krlown if:the cause is known. And this again proves the position
that-by knowing one, one will know all. o
2 "I the 4ruti/passage: “Lol I il enter unto the three divinities by
way of the living atman and, distinguish name and form,” 817 the three
divinities connote the whole mass of acit, So from this passage wWe know
that all distinctions of name and form are brought about_by God's
entering into‘acit via the jivatman whose atman is God himself. In
result all expressive words **° signify the'Supreme Atman'as x'n‘odjfic.d
by the jivitmans of the non-spintual matter. Therefore the' simanadhi-

v

s1d* v d 2,12 [ T T )
s1a té:e:r'.r':e o R 0; 69; 616 NerUp ILL; CvetUp. 19; 673
‘45 2 > 1; . 4,7 are quoted.

P Gnetlp & e 143 R takes brohmane

1,12: 16; 46; 4.5; MantrUp 1
MugpdUp. 1,19

514 G 7.4-5; 9,7-8; 9,105 1319 13,3 are quoted;
to mean pra'kﬁi in’ its ’su!;t!e' for'rn;gfor this n‘;eax;:ng he refers to
tasmdd clod brahmd ndmarfipam anaiass ca jByate. i ,
*eis R‘- quotres ’;31171 37322 (M)} SubilUp. 7 (wh‘erex n;gb;;l means “the
subtle prakpt”, < famas m the same sense o¢. st 2); TainAr’31L10

B¢ ChUp. 6,2,1; 62,36 86, };rmt;_Xr‘. 32.6.2;%'2‘

1817 ChUp 632; R. cites further arttan. 2 X

Lo Jwtpw:aknb Jobdah; on tdcaka- se¢ Renou, Ternunologie sub e
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kara,,ya of a word denoting an effect with a word denoting the Supreme
Atman as cause, is used in its primary sense.

The upshot of all this is that Brahman is the material cause of the
world®*® because Brahman, if modified by gross and subtle cit and
acit, is effect and cause respectively, Nonetheless it is clear that the
natures of cit and acit on the one hand and the nature of Brahman on the
other are not amalgamated only because Brahman is the material cause:
of the conjoined cit and acit. For example: the material cause of 2
coloured cloth is a combination of white, black and red threads. The
effected cloth will show a combination of whiteness, blackness and -
redness where white, black and red threads have been woven in it; but
the colours will nowhere have mixed in the effected cloth, no more than
they had mixed in the threads which were the cause of the cloth. Similar--
ly, although a combination of God, cit and acit constitutes the material !
cause of the world, still in the effected world the respective qualities of!
God as the Ruler, cit as the Subject and acit as the Object of ex--
perience are not confused.®*°

From all this it will be clear that the Supreme Brahman, though :
entering the effect, is not transformed thereby, because his proper form +
does not change, The fact that He exists at all as the dtman of cit and
acit substances in gross condition and divided according to their in-
dividual distinctions of name-and-form, proves once more that He is
effect, for being an effect is: entering into another mode of existence.”

The doctrine thdt the Supreme Brahman is without: qualities 52 is
true as far as it means that He is without all evil qualities, as the $ruti
clearly asserts.””* The doctrine that knowledge is the essence of the-
Supreme Brahman is undeniably true if that be understood in the sense
that the essence of Brahman, who is omniscient and omnipotent,! cann

only be reflected upon through knowledge.and- that this essence is
knowledge inasmuch as He is self-illuminating32

519 ' prahimopadinant jagat, that is: Brahm: ituti i
R i : an constituting ca whole’ citt
and acitiin unevolved condition. & with

520 R. adds that this corparison holds only to some'extent: for: whereas:the:
threads have a i

and, if bined by therwill of a person intov
a cloth, constitute at once cause and effect, it and acit have no separate existence

};:fid t{lferefore God, modifled by cit and acit, constitutes at once cause and effect
imself.,

P2 doctrine of advartavida, refuted in detail i
w1 o qeotes OB RIS 3 etail in CBh. 1,1,1 (Th. p. 78 fi.).

533 to prove that Brahman is knower and essentially knowl: e
NudUy 227, y knowledge R. refers to
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- The view, thatithe plurality of ithings is-unreal since’they cannot
;;be ensouled by;Brahman,because all plurality is essentially foreign to
1-Brahman,; isc.contradicted} by« several grutis 4. which- affirmythat
1 Brahman' does: exist by his own will-in a plurality of modes; because
phis being s constituted by the plural and manifold - moving and im-
umovable- entities.s This affirmation thati:Brahman is by his own will

r.modified by:manifold entitics because He is'the experiencer in all kinds
obf manifold forms, is certainly not contradicted by other $rutis which

{point. ta, unity.>*

1 Thisydetailed expositiom may suffice to show that there is 10 room
- forithe view;that.-Brahman is nescient, nor’ for the view that difference
.1in’Brahman isidue to-upadhis. By the érutis themselves one can know
sithatithere is no contradiction between all srutis which, in the aforesaid
nmanner, assertithat essernce and nature of God, cit and acit are differ-
« ent,ithatithey; are at-once cause and. effect, and:that cause and effect

sare eternal.
22.[The body.

o Presently.it will
. elements depend on it

be summarily explained what a ksetra is, which
529 to what transformations it it subject, to what

o endyit:has) ariginated ** and what is-its proper form; and what ia the
ppropen form of ithe ksetrajfia and what powers*it: possesses. The rsis,
i Paragara etc.,”* have: worded this knowledge of ksetra and ksetrajfia
win many,ways: Moreover: they state that Vasudeva constitutes the atman
pinthe distinct, ksetra and ksetrajiia.®® Many passages in the ithree
1, Vedas %, affirm very fucidlyithat ksetra and ksetrajiia exist separately
aand,that lBrahman‘,is the atman of both.’ The /Brahmasiitras, 100 deal

. . . 0 31 3
+withithis subject and their argum 531 This same

ents carry conviction. .
i knowledge. ofi ksetra . andh ksetrajiia will; now: be' briefly explained
1 by_God.

1The kseterepends on ithe- s — earth, water, fire,

great clement

s24 - Taittr, 262; ChUp. 6233 BAU: 3,47; 656: 73 11
w@s ‘BAU. 44,195 6515
:"; sadrk G. = R 3r’;nm asray
B =,G. yatprabhavals: yat = ¥
o R e res VP, 2,13, 6+-6aabi 84; el
:";‘ MBh. 13,]59,!37:{ ki vividl i
expl. of ,G. chando ir vividhaill. . ..
s’ G,p m'?n'fct'la- explained by “resulting in positive kno.w;'cdxe H d;ct;;lnsz'
. passages are 1. on ksetra: 2,3,1-18; 2 on ksetrajiai :ﬂ,l?gz. on
.the &tman of cit and acit inasmuch as he actuates them? 2o

10 sasmai prayojand)a.

wn
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wind, ether —, Ahamkira as the primeval element, ; Mahat ¥ and
Prakrti; * on the ksetra depend the tattvas, i.e. the 5 sensoreal senses,
5 motorial senses, the co-ordinating manas, and the 5 objects of the
censes; Desire and hatred, happiness and unhappiness, are the effects
or the transformations of the ksetra, They are dharmas of the purusa,*™
yet they are transformations of the heetra because they originate from
the conjunction of atman and ksetra and are therefore effectuated by
the ksetra, The combination of these various elements is brought about
by the cetana on which they ultimately depend®3 Summing up, the
ksetra consists of substance, constitutes the basis of the senses, exists
as a combination of elements subject to the transformations desire,
hatred, happiness and unhappiness, and serves to be the substratum of
the cetana’s experience of happiness and unhappiness.

The qualities which one should possess in order to be able to know
the dtman in the effects of ksetra are the following: humility, sincerity,
mnoffensiveness, patience, uprightness, attachment to one's guru, purity,
detachment ; mipatience with regard to objects, discrimination between
atman and non-dtman, sence of the deficiency of bodily existence; dis-
passionateness, equanimity ; constant bhakti 1n solitude, dependence on
the knowledge of the dtman,**® and fixation on this knowledge. These
qualities assist a person who is conjomned with prak,ti in knowing the

dtman;all ather qualities lead to ignorance, becapse they are incompa-
tible with the knowledge of, the atman. *

{ U]

3, The Ksetrajia 5T
Y.

o

r i

The proper form of the individual atman will now be explained;
by virtue of this knowledge — which is attainahle with the assistance
of the above qualities — one will reach the pure atman, the atman
exempt from the dharmas of prakrti like birth, old age, death etc. st

The ndividual tman is beginmingless and endless; 538 it 1s subject

82 = G buddhi-, not to be confounded with buddhi- )
tion, supra 2,41 uddhi- as.a psychological func

G avvakta-, not to be confounded with awsarta- = gtman-
834 R refers to,G 13,20 ? e

. 88 R reads samghdtad cetanadhrtih, the latter word benné a bahuvrim ad-
jectival to the former.

838 gdhyatmajiancmtyatram G, == R -nigthatvam ! '

837 R : that p_nnciple which howslthe\ ksetra as said above (st. 1): etad (sc.
ksctram) yo vetti... ’

838 "KathUp 2,18 1s quoted, R. reads anddi matparayp.
I
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to God, of whom it 1s 2 sesa, > 1t 1s a quantity “0 of the category
ksetrajfia, distingwishable from and not circumscribable by the body Bit
It cannot be called sat or asat, because it 13 nerther effect nor cause °*
The atman'’s conjunction with the conditions of effect and cause results,
not from its proper form, but from 1ts concealment by ignorance or
karman, hsetra and ksetrajiia conjomed may be called cause,™® but
not the pure ksetrajiia alone, because the condition of cause results
from karman ¢ The atman n 1ts pure form 1s able to perform the
tasks of hands and feet, of eyes etc, completely , ®* 1t 15 present 1
everything because it cannot be determimed by space etc It 1s capable
of knowng the objects with and without the functioning of the senses,

1t 1s detached from all bodues, yet it can support all bodies It 15 by
a etc, yet 1t 18 capable of experien-

nature exempt from the gunas sattv:

cng the gunas It can abandon the elements completely and exist
without a body, and it can exst within a body In the spontancous
operations %9 of the body 1t 35 at once unmoving, because of 1ts own
stable nature, and moving, because i 1s 1 a body Though existing 10
the hsetra, 1t cannot be comprehended by the samsarns because 1ts
unconymon subtlety sets 1t apart from the body Though present 1n the
body, 1t 1s distant from those who are devord of the above qualities,>’
and near to those who possess them Though present 1 all beings, the
atman 15 undivided hecause its only form 1s being a knower, t0 those,
however, who dot no know this form, 1t appears to be distributed over

all shapes of bemngs divine human etc
Tt has already been pomnted out 515 tpat the atman can be known

™ =G 1xat%aran that God 1s superior t0 the atman 1s proved by 12 for
the atman as a sesa of God R cites BAU 3722 (M) CvetUp 69 6 16
840 prahman G =R briattvagunay0gs kyetranatativam for brahman

cobrhant. of CBh 1414 (Th p 385) sce Gonda Brahman (passim) for the
sense br = atman R refer

s to 142627 and 1854 see also Intr

341 R refers to GvetUp 59 s canantydya kalpate he adds that the atman
1s cireumscribable m so far as it 8 subject to karman

542 R gt = effect for an entity 18 called sat i the condition of effect
when 1t has the form of god man etc but 3t 15 asaf  of cause if it 18 not an
effect he refers to Taittar 871 asad va wdan agre asit | tato ras $ad ajayete

543 that 1s whenn subtle condition int which they constitute Br s body

544 ¢ the atman can be called cause 10 the «bove sens¢ 1f conjbined with
prakyts

5 R quotes GuetUp 3 19 which refers to the Supreme Brahman but Bacc.
to MundUp 318 and ChUp 7,262 the ind atman 15 simtlar to the Supreme T,
$o that the same holds good for the atman

840 R such as eg those enumerated 1

34T humility etc  above 717

S48 ad 5t 2

ChUp 7123

13

—
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as heingidifferent fromthe body because it knows the body; now it is
said that the same can be known on other grounds, Because it supports
the elements combined in the shape of the body, it can be known as
being different from.the elements supported. Because it annihilates and
originates food etc., which is constituted by elements, it can be known
as'different from these elements.

Knowledge, the light of the atman,® illuminates even luminaries
— such as the sun, a lamp ete. — which dispel only that darkness which
hinders the contacts of senses with objects. It is beyond prakrti.®*®
Therefore the dtman can be known as knowledge, because it has but
one form: knowledge, and is attainable by the above means to know-
ledge. When a devotee of God has acquired this knowledge of ‘the
ksetra and the knowledge of the means leading to the attainment of
the 4tman in its proper form, distinct from the ksetra,*®* he is qualified
to reach that state in which he is released from samsara.®*

4, The natural conjunction of atman with prakrti.

Prakrti and purusa, and the conjunction of both, have no beginning.
The transformations of the prakrti, desire, hatred etc., which cause 2
person to be tied to samsira, and the qualities of humility etc., which
cause; him to be released, originate from prakrti. Soithe beginningless
prakrti conjoined with'the dtman and developed into ksetra is, through
its own transformations and+its own qualities, the cause,alike of-a
person’s bondage and of his release.

The activities of body and organs %3 — which,are activities in

. experiencing — ‘depend on the prakrti developed into ksetra.  This
prakrti is subservient to the person or purusa who is the agent, as
stated in the Siitras.*** This agency of the purusa means that the purusa
is the cause and initiator of all activities to which the subservient prakrti
is instrumental. So all experience ofihappiness and unhappiness depends
or.xvthe purusa conjoined:with prakrti. The purusa-itself finds no hap-
piness excephin self-experience. When however the purusa is conjoined

™8 G. jyotih equated with ‘‘knowledge”, for atmaprabharapam. jrdnam.

8% = G, famas; cf. tamas in SublUp. 2, which R. al ; )
(eg. supra n, 15). ich R. always explains by prakrti
[

51 R, ksetra is treated of in 5-6; the means of knowledge in 7-11; th
knowledge of ksetrajia in 12-18, ' owledge in 7115 the
852 = G, n.xadbhdvaya, the dtman being similir to God in so far as it is not
essentially subject to karman,

553 = G. karyae- and kdragpa- resp.

554 VS, 2,3,33)
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with prakrti, 1t has experiences of happiness, unhappmess etc, which
are conditioned by 1ts conjunction with prakrt: and effectuated by the
gunas sattva etc

The purusa, existing 11 a particular shape and nature — divine, 21
human etc — wluch 1s a result of previous deleopments of prakrty, 18
attached to happmess etc wlich const t of the gunas and are proper
to that particular nature, and 1s active 11 performing the good and evil
acts leading to that happmess etc In order to experience the results of
1us acts he 1s born 1n a certamn nature, good or evil, this new existence
induces lum agamn to be active and consequently to be born agamn m
samsara, until he cultivates the qualities of hurmbity etc by which he
may attain the atman

The purusa, when existing 1t such a body and conmving at s 22
activities, looks on and consents, therefore it 1s the lord of the body
In the same way 1t experiences the happiness and unhappiness resulting
from the body s activities So because it rules supports and exceeds
the body, 1t 1s a sovereign lord as compared to its body, senses and
mind Likewise 1t 1s called the body s sovereign atman, — sovereign as
compared to the body —, and 2 most sublime purusa, 1€ 2 purusa
whose knowledge and power are not to be arcumsertbed by the body,
as has been said above *° Nevertheless, so long as 1t 18 attached to
gunas, the purusa 1s sovereign only as compared with the servile body

He who knows that the purusa and the prakrti have the aforesaid 23
natures and who knows the nature of the gunas — which 1s still left
to explain -—, he knows discriminatmgly He will not be reborn conjointly
with prakrt: but attain the purtfied atman characterized by mon circum-

scribable knowledge as soon as he dies

Of those who posse.s this knowledge there are several categortes 24
1 the bhaktas with perfect yoga who contemplate with therr minds the
Gtman m thewr bodies,®7 2 the jfianayogins with imperfect yog3, who
contemplate the atman when they have quahfted therr rflmds for
yoga, 58 3 the karmayogis, — a unqualified to practise jfianayoga,
b preferring an easier method, ¢© compelled by their authoritativeness

to practise karmayoga and who contemplate the atman,beng quahified for
yoga by karmayoga which smplies jnanay©cg2, 4 karmayogins who are 25

B85 cenityena having the body as sesa subservient mstrument
== sarirasthiam 8i-

566 gt 12
&7 dhyanena G = R bhaktryogena  dimont aimdnam =

manam dtmand = snanasd 239)
8 R samkhyayoge = yndnsyog9a (cf sampkhya suprd =

10
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not quahfied for any of the methods but hsten to sages who know the
truth and then worship the atman through acts they too will contem-
plate the atman and conquer death, 5 the traditionalists 552 who are
unable to do more than listen to the sages these will contemplate the
atman when they are punified of evil and practise karmayoga ete
When a betng 15 born with a moving or an unmovable atman, then
he 15 born from an mnterdependent combination of ksetra and ksetrajfia,
compostte, never apart He who perceives that the dtmans m all com-
posite beings of all dissmular shapes are equal because they always have
one and the same form knowledge, and that they do not perish when
the bodies die, has an exact perception of the dtman But a man who
looks upon the atmans as unequal, simply because the shapes of the
bengs 1 which they reside are dissimilar, and as subjected to birth,
death ete, 1s eternally doomed to samsara When a person percetves
that the atmans, residing 1 all bodies and bemy the sesins, supports and
rulers of all these bodies are equal because they all have the same form
knowledge, then he saves the dtman with his mund ®° from samsara
As a result of his perception of the equality of all atmans he will attan
the atman 1n 1ts pure form, without this perception one will imphcate
one s atman in samsara
When a person percerves that all acts are performed by the prakrts,
that therefore the atman 1s non-agent and that the itman has the form
of knowledge, then he perceives that the atman’s conjunction with
prakrt1 1ts diecting capacity and 1ts experience of happimess and un-
happiness all result from 1gnorance — effected by karman —, and then
he has an exact perception of the atman When a person percerves that
all different modes of existence of all beings depend on one principle,
praktti and not on the 1tman, and that the vanieties of new beings
1ssung from these beings again arise from prakrti, then he will attain
the atman 1n 1ts purest form
This sublime atman 1s not perishable like the body, for 1t has no
begmming 1t does not act and ts not bound by the body s modes of
existences, because 1t 1s {ree ftom gunas
Question  Granted that the atman does not act because 1t 15 free from
gunas how can 1t be possible that the atman 1s not contaminated by the
body s modes of existence which accompany the atman eternally ?
Answer 1In this the atman may be compared to space albeit associated
with all substances space 1s too subtle to be contaminated by the modes

8% — G srutipardranah
50 atmand G == R. manasa
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of ?xistence of all those substances; likewise, though present in all
bot.:hes, the Atman is too subtle to be contaminated by their modes of
existernce.

The ksetrin illuminates the entire ksetra, within and without, by its
own light, like the sun illuminates the entire world. And, even as the
illuminating sun is totally different from the illuminated world, so the
knowing itman is totally different from his ksetra.

Those who discern the difference between ksetra and ksetrajfia by
means of their knowledge of the existing difference, and who know
how %1 they can be released from the prakrti of the elements, will attain
the sovereign, i.e. the released dtman in its purest form.

II THE GUNAS

gunas cause the bondage of the atman.

Now another kind of knowledge will be dealt with, to wit the
knowledge of the gunas. This is the most important knowledge con-
cerning prakrti and purusa. Having acquired this knowledge a man is
equal to God and no longer subject to origination and annihilation.

Before the réle which the gunas play in the bondage of the atman
is explained, it is said that the conjunction of purusa and prakrti is
brought about by God himself. God causes the purusa and prakrti of
all substances to be conjoined : He plants the mass of spiritual beings so2
as an embryo in the Mahad Brahma 503 which is the womb of the nori~
spiritual matter; in other words, God conjoins his spiritual prakx_'tf,
constituted by experiencing purusas, with his non-spiritual prakrti,
constituted by the ksetra of experience. From this conjunction all beings
arise: the Mahad Brahma — the non-spiritual prakti — is the cause
of all these beings. God is the sowing father: He conjoins the spiritual
beings with certain modes of existence in keeping with their karman.
Now, what is the cause of our repeated births — as a god, a man ete. —
in conjunction with acit and in harmony with our previous l.mrm:m

since the beginning of creation? That is the three gupas which are

1. The manner in which the

these means being the qualities of humility

S R.: moksyate nenet mokgal,
ace. to R, called embryo because it is

C'C;;ununed op supra st. 7-11.
th or the jivabhﬁtaprakni of 7,5, here,
e seed (blja-) of all beings. X 3
by R. equated with the rakrti of d7..4, in o(onz;
jivabhita (7,5); in the opposite mahad R. reads an indication to thi
for the non-spiritual prakrti is the cause of Makat, Ahamkira ete.; for Br.
prakpti R, refers to MugdUp. L19-

non-spiritual p
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mherent 1n the prakrt conjomed being and particularize its nature, and
which can only be known through thar effects — brightness ete —,
which are not apparent m pure prakrt: but are apparent i its trans-
formations, Mahat etc
The gunas bind the purusa, who 1s conjomned with a body 1 all its
evolutions from the primordial prahrt hut who m stself 1s not sub~
jected to gunas they bind the purusa within the restrictions of his
corporeal existence 3 The sattva guna gives rise to hight and happiness,
for 1t 1s immaculate that hght 1s enlightenment on the proper form of
things, this guna causes health Sattva causes a man to be attached to
happiness and knowledge and binds fum i tlus way Once attached to
knowledge and happiness, he will be actively engaged in reahaing them
by profane and Vedic means, and attach himself to them when realized
The rajas guna causes sexual desire general amitiousness and affection
for one’s nearest™ So by exaiting Ius fesires it binds a detun to
acts These acts may be good or evil and cause lum to be born m a
nature m which he will experience the good or ewvil results The tamas
guna springs from false knowledge, it hinds the dehin through neg-
hgence laziness and sleep Summng up, sattva mamly causes an
attachment to happiness rajas to activity, and tamas to undutifulness
by causing false knowledge

As has been said above, the gunas inhere m the prakrts which
gradually 15 developed mto a body
Question  But then, how can they produce effects which contrast to
one another?

Ansuer  Although all three gunas are inherent 1n prakrti conjomed

with atman they can, owing to previous karman and different nourish-
ment,* predonunate over one another Sattva preponderates when
rajas and tamas are subdued rajas when sattva and tamas are subdued,
and tamas when sattva and ra)as are subdued From the effects can
be seen which guna actually preponderates When knowledge 1s ef-
fectuated, then rajas preponderates When greed, final as well as
amless activity,®” sensoreal activity * and desire are effectuated, then

:’: expl cc);f Ga 3&0»): { essentiaily) imperishable
resp riga soptpurusayor anyonyasprha), tr,
, trénd (R sabdadisar-
vamsgayasprhd) and
'dm;m)y ) sanga (R putradigu sambendhigu samslesasprha <~/ sac
$ the influence of nounishment will be dealt with 1n Lect 17
= G prarrtti  drambha explaned as esp ‘final energy?
S G g ama the non ceasing of sensorcal activity
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rajas preponderates When no true knowledge,5® no actrvity, no sense 13
C\J:, duty and false knowledge are effectuated, then tamas preponderates
hen at 2 man’s death sattva preponderates, then he will be reborn n 14

a fanuly 5 of people who have true knowledge of the atman and be

quabified to perform acts furthermg the true knowledge of the atman
h, he will be reborn m families

When rajas preponderates at his deat|
who act to gamn results and be quahfied to perform acts leading to 15
results — heaven and the ke When tamas preponderates he will be
reborn as a brute mcapable of aspiring to man’s major ends

According to those who know the developments of the gunas 2 16
person who has died while sattva pr8ponderated and consequently has
been reborn 1n a family of sages, will —m yirtue of lus disinterested
action — gain more sattva in {us next life and live without suffering ***
A person who has died wlile rajas preponderated will suffer 1n sam-
sara, this suffering ccnsists 1n endless activities for the sake of results
A person who has died while tanias preponderatcd will suffer from

perpetuated ignorance
Question  To what results
lives lead?

Answer When sattva mncreases,
evidentral knowledge of th atman

greed for results like heaven etc Wi
creases, 1t will produce neghgence, consequently mcorrect activity, con-
sequently erroneous knowledge which will increase tamas agam, and

will gradually rise and

finally no knowledge at all Sattvika persons
ke of results and

attain release Rajasa persons who act for the s
consequently will be rebotn to continte acting, will remain 1 the muddle

which means general unhappiness because 1t wall fead to ever new births
Tamasa persons, stooping down t0 ever Wworse acts will gradually go
down to the condition of sudra, of ammals, nsects, vegetables, 11

movable matter

does the ncrease of sattva m subsequent 17
it will produce knowledge, 1€ true
572 When raj1s Increases, then one s
11 increase too ‘When tamas n-

[

8

dually o creased, may e beyond

2 How people, whose sattve has g1
the gunas
A man’s sattva will increase when he partakes of sattvika nourish- 19
propitiate God and totally

ment and performs disinterested acts to

%9 prakaéa- (n G aprokdso) ‘enhightenment  2$ above st. 6
510 G Jokan expl by samahan, hence “fanuly’
51 yurmglam G == R- du’xkhagmdlmfahxlam
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suppresses his rajas and tamas. When 1n this favourable condition he
percewves that the gunas are the agents of activities 3™ corresponding
to gunas and knows that the dtman atself 1s non-agent, then he will
attain the condition of God

Question. What 15 meant by the ‘condition of God'?

Answer Cogmzance of the mmortal atman, for a delin who has
risen beyond the three gunas which arise from prakrts developed mnto
a body, and who percewves that the dtman 1s different from the three
gunas and has the form of knowledge, will be released from birth,
death and old age and cogmze the dtman

Question By what signs can a man who has risen beyond the gunas
be recognized® How 1s tus behaviour — which 1s a sign to recognize

tim by — and how tis proper form> And how has he risen beyond
the gunas?

Answer A man has risen beyond the gunas when he does not hate

the effects of the gunas,®™ if they are present in undesirable things,
and does not desite them 1f they are absent from desirable things
different from the atman He takes no part tn anything, for he desires
nothing but to contemplate the dtman He 1s not disturbed by the gunas
which may seduce or pester lum by desire or hatred His acts are not
dictated by the effects of the gunas, for he perceives the gunas n their
effects He 1s equable 1n happiness and unhappiness, his love for the
atman causing lus equanmmty because these effects are not the itman’s;
so a clod, a stone and a piece of gold are the same to lum He does not
prefer the desirable to the undesirable He knows haw ta discrimnate
between prakrt1 and 3tman,™ so no blame or prase will impress him
because they arise from virtue or lack of virtue which result from the
delusion that the atman 1s just a human being So he 1s equable when
honoured or when blamed, and consequently 1s indifferent to friends
as well as enemtes Thus he renounces all activities resulting from his
being a dehin

How 15 one to rise beyond the gunas® Not merely by realizing the
difference between atman and prakett, for tlus realization can be
sublated by a wrong vasani Only when a person pays homage to God
through perfect bhaktiyoga, can he conquer the almost invincible gunas

873 cf supra 3,29
34 G prakdsas, pracrlts and wmohs- are
. pro - tak:
tajas and tamas (above st 11, 12 and 13) ien resp as the effets of sattva,

51'5 expl of G dhira-, from \/dhr-, ¢f n 262
578 ag set forth supra st 19



151

Only then 1s he qualified for brahman's condition, 1€ can he attain the
dtman as 1t really 1s, immortal and imperishable S for God s the 27
support of the atman, of the eternal dharma,5™ and of perfect felicity.*®

1II GOD'S SUPERNAL MANIFESTATION

580 the roots of the asvattha tree, which 1s 15, 1
eternal, are planted above and 1its branches reach downward This
asvattha tree 1s the samsira, beginming with Brahma who restdes above
the Universe, and ending below 1n men, cattle ete lsving on the earth

It 15 eternal because 1ts continuous flow cannot be stopped before a
perfect knowledge 15 effected Agamn, the leaves of this tree are said
to be the Hymns, for the samsira 15 made to mcrease by the desiderative
acts which are explamed by the srutis 581 e who knows this samsara

to be thus knows the Veda, for the Veda sets forth the means by which
the samsara may be stopred so one’s knowledge of the samsara helps
the knowledge of the means by which one may overcome the samsara
The downward branches — men etc — which spring from the previous 2
karman of these men etc, sprout downward agam into men efc and
upward mto gandharvas, yaksas, gods etc , % all these beings flouﬂ;h
through the gunas and their shoots are the objects The roots of the
tree m the world of Brahma ramify i the world of men, according to

e has been 3
People in the samsara are unable to see this tree so as 1t has o

described A man can only perceive this much that he is a man,ds:n

of so-and-so, father of so and so, ltving 1 creumstances corres;ll)on hi

to his conditr n He does not see that the end of the tree 1s broug

According to the srut

nano
ST brahina- (n brahmabhaydsa st 26) 15 synon:mou‘so “;‘el:: }f’]"s}"lhe o mbition
amptasydoyasya, or the atman in its pure form whom
of the kavalyart! khasya
578 R":ir;::k};“:hat dharmasya being on @ par with b’bahé;m;;ag::?mf:td‘. n}nl
(which both are the asprants objects), must also be an o ::“h o fvarya, the am
merely a means of attamung an object 3t 18 synonymous
of the aisvaryarthin or perfect
30 !h:: fe)hcrlty being the ambition of the third ”P’r::tz;}ii ’f;";n::;lcrcpl:rwu
bhakta R. connects this line with the passage of prapand the &tman consequently
explicitly stated that the gunas can only be owrcor:e;;ssase sec Ch. 1V, p-
Ong attained by prapatt, o
0 expl of G prahult,
S8t R ey ApG 19163 and ManrS 1 1(:71 ’th::h?ld “hat ke the samsira
srutis dealing with desiderative acts R. explans 3::
flourishes through the fulfilment of desires 502
882 ¢ ace. to the nature of therr karman.
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about by detachment from enjoyments which consist of gunas, nor that
the tree springs from attachment to gunas, nor that the tree 1s founded
on ignorance *° which 1s the nusconception that atman 1s non-itmin
One should cut this deep-rooted asvattha down with the sword of
detachment forged from perfect knowledge, and then one should find
that place from which one will never return
Question  How does the attachmient to experiences w hich consist of
gunas — an attachment dating back to beginmingless times — cease
to exist, and how does the erroneous know ledge the root of this attach-
ment, cease to exist”?
Answer To sublate this ignorance, one should take refuge * m the
aforesaid primordial purusa 78 for He 1s the creator of everythmg and
this active attachment to experiences which consist of gunas has
ongnally artsen from him This attachment 1s mdeed an ancient one.
for the ancient aspirants knew . they took refuge in God and were
consequently released from their bonds So witch people have taken
refuge 1 God, then s grace will facilitate all their activities they
will no more be subject to the rmsconception ¥ that atman 1s non-
atman, they will conquer their attachment, and dehght in meditating
on the atman, their desire for things different from the atman will
vamsh, they will be released from the pair of opposites happiness and
unhappiness, and they will know the natures of atman and non-atman
Then they will attam the atman such as 1t 15, m 1ts form of unfamited
knowledge
The hight of the atman cannot be 1lfununated by sun or moon or
fire It 1s God s supreme light from which one will never return 1t 18
God’s because 1t 15 an amsa 3 and a vibhutt of God, and 1t 1s supreme
because 1t can illuminate even the sun etc, but cannot be sllummnated by
them for 1t 15 knowledge which illuminates all Yoga kindles the hght
of knowledge but yoga 1s impeded by beginmingless karman That
karman may, however, be stopped by detachment founded on prapatt!
This atman an eternal amsa of God, will ether become a jiva
:: 11;:u—aph\'ascs resp G anta, ddv and sampratistha
reads prapadyed he seems to know the vulgate reading prapadye jatah,
or at least the v1 prapadya jatah the latter of which he comments prapadye
satah — 1f correct — should be interpreted prapadys wafak (‘i consequence of

that (prapatt1 ) alone } cof however Intr Ch IV p 26 27 for apfignamvrttyadeh
vead mortiave

585 for ddys R refers to G 910 108 76
586 yoha  hence the meaning of amidha below

88T on amsa cf CBh 2342 (Th 558 fF
sce Gonda Bhakti generallh p 623 ﬁpoubR ::aénzi ?’2’26 7 an p 618 )
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bhiita,*®% darkened by ignorance and existing as a living being and
govern the senses and mind of the body, or it will exist in its ;,roper
form,. released from ignorance in the aforesaid manner, Whatever
body ** the atman cnters and from whatever body it departs, it will
always retain those scuses with the subtle elements and roam with
lhex.n like the breeze roams with the odours which it has carried from
their original abodes. It will adapt those senses and mind to their
natural functioning in objects and thereby experience these objects.

) Those who are perplexed by ignorance do not perceive that the
Atman-with-gunas is conjoined, forms a whole, with human nature

etc., which are particular developments of prakrti consisting of gunas,
nor do they perceive that this dtman is either departing from a certain
d experiencing the objects, and that

mass of prakrti, or existing in it an
his atman might at some time be different from such a mass — human
nature etc, — and have only one form, knowledge. They are unable
to perceive this, for they have the misconception that the atman is akin
to that mass to which it is conjoined. Those,>® however, who know
the difference between mass and atman and so perceive that the atman,
albeit present in all conditions, is different from whatever mass it is
conjoined with, have a clear yision of the truth.
Karmayogins who practise pranatti will perceive through
the Atman, though existing in the body, is different from it and has
a form of its own. But those who exert themselves without prapatti
and whose minds are therefore unqualified and incapable of conterm=

. plating the atman ** do not perceive it.
It has been said above *** that Kknowledge can il
ries, and that the atmar, whether released or existing in @ body, is @
vibhiti of God. But the light itself of the Juminaries, which is a
development of prakrti, is also a vibhiti of God: their light is God's
light, for He has granted it t0 them. The carrying-capacity of the earth,
too, comes from God, for He enters into the earth and carries all
beings and nourishes them, Likewise, by entering into soma, which
consists of the juice of amrta, He becomes all herbs. By becoming the
digestive fire in the bodies of living beings He digests their fourfold

yoga that

minate all fumina-

388 e conjoined with [:rakﬂi- or jivabhnto- se¢ G. 76
:: read yae choriram.
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food, ** for God rules everything by his own will and He exists as the
atman within all existing beings, 1n their hearts from which the know-
ledge, which 1s the root of activity and imactivity of all beings, springs
forth ¢ Therefore, the memory *3 of all beings springs from God,
and so does posstive knowledge % and the sublation of ignorance 807
And therefore God may be known by all Vedas, although they deal
only with divinities Iike Agni, because Gzd 1s their dtman and eternal
ruler So God grants the fruit®® of the Vedas, and He knows the
Vedas which expound lum 1 the above manner. This 1s the only way
wm which the Vedas can be eaplained

Therefore, one should hear from God what the essential meantng
of the Vedas 1s There are two purusas which are known 1n the world,
ksara, 1e all beings created conjoint with acit and naturally transient,
1e the jivas, and aksara, 1e the released dtman in its pure form, no
longer conjomed with acit, which 1s kiitastha or having none of the
charactenstics of the body which 1s a development of prakrts %

There 1s, however, a third purusa, differing from both the ksara
and the aksara purusas that 1s the Supreme Atman, who pervades and
supports the three categories ®° of cetana, conjoined cetana and released
cetana, from which He 1s different, because He 1s the eternal Lord
Inasmuch as God transcends the ksara purusa, he transcends aksara and
released dtman as well Therefore He 1s the Supreme Purusa or Person,
and so He 15 styled by srut: and smrts %
drz‘::k R wiz khadracosyalehyapesdtmaka “to be chewed, sucked, licked and

504 TaitAr 3111 BAU 37,3-22 (M) MahanarUp 117, ChUp 81,1, VP

111720 and Manu 12122 are quoted
-':;Z defined  pur bhatiuisayam b karamdirajam piianam
d‘eimed u'xdnyalmgdgnma)aqa]o rastumiscayal  mdriya- “‘perception’ ,
lmga *inference’ , dﬁama “scriptural authority’ the three pramanas which R
recognizes joga- in the sense of “intuitive presentation’ 1s not a se;
parate pramana
f}l;a::t;‘mbc. ASV p lelz,dbut bemng memory (smr#s-), 1s implied by perception,
at here joga- 1s included among the pramanas 1s certainl
out an anomaly (III, p 214) ¥, as Dasgupta points
97 G apoh either &
jectural knowledge (sv NK)
98 gntakrs- G = R phalakrt

599 R both ksara- and aeksarapurisa- are generic names, the common charac-
teristic of the former bewng the common upadhn of conjunction with prakrts, and
of the latter the common upadin of separateness from prakrts )

00 Joka- i G lokatrayam expl by that which 1s perceived {lokyate)’, so
lokatrayo- means the three categories which are perceive ’

1 ¢cdarthacalohanal loka sty smptir thocyate “loka- means smrii- here because

{through smyts) the purport of the Veda 1s seen’, {
sy e e VB L3751 , for sruth R quotes ChUp

- (K<“removal’), or = #hanas = “con-
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frogek:‘::; :::;wi that God 15 the Supreme Purusa, differing n kind 19

o aksara purusas because his nature 1s mperishable and

ol ot e bpexl'(vades, supports and rules all beings by nature, knows

o s GOde nown as a miz}.ns of attaining God He practises bhakt1

SN dmha]l the ways "% which are said to lead to the attainment

responds nth }iS knowledge wiil excite Gods love, the love which

i f: e huowledge of God and that wich responds to all kinds

o G owards God Therefore one Jhould chenish this knowledge
od’s transcendence over both other purusas

tmﬁ::j:;lth has God revealed that most mysterious doctrine of his 20

o t;nce to Ar‘]u:)a.1 whom He considers to be qualified to hear 1t

by thec of his punty Through this doctrine, which can be known

" sastras, a man who wishes to attain God may acquire the buddh

ereto and perform all tasks which should be performed

E DCMONIAC

ga are divided mto two 16, 6
hich class they belong 15

determmed at their very birth by therr own karman It has already
ct the divine are born as they

been explained 1n detail, to which condu

submt themselves to God’s commandment, they practise karma-, jfiana-

Eﬂ(ii :?D};akhyoga 1 order to be released from their bondage and attain
0

IV THLE DIVINE AND TH

, The beings who are active 1n this karmayo
classes, 1 the divine and 2 the demontac To W

1 The Duwne
the divine class of bemngs 1s free from fear, 1
and tamas, he 15 fixed on the
¢ from prakrtt, he 1s
fixed on the practice

A person belonging to
his mnternal organ 1s punfied of rajas
discrumnation of the atman as 2 principle differen
generous, performs sacrifices to propitiate God, 15
of his Vedic task, being convinced that the cntire Veda deals with God
and hus vibhutis and explains how God should be worstipped, and he
performs austerities which favour his capability of acting He 15 S10CEFS, 2
non-violent, tells the truth +f the truth 18 not offensive, 13 free from
anger, renounces property \ncompatible with the mterests of the stman,

::: sarvabhdvena G = R .mrwblm;mmpfakﬂ'mh

SM\CXN of vocative anagha. b

In so R explans loke “smit Karmayoga beng the means 0¥
ing 1n the world, can attain release.

which a mat
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tratns his senses to turn away from objects,®® abstamns from hurting
speech, 1s compassionate, does not desire objects, 1s not harsh but
worthy of associating with sadhus, has a scnse of shame, and remams
unattracted by desirable objects He resists all attachs of wiched per-
sons, %8 1s patient and persevermg, and his mternal and eternal organs
are pure and quahfied to perform their tashs, he does not mterferc
with the desires of others and he 1s not aver-proud

2 The Demomac

A person who belongs to the demontac class of beings because he
has been born to mfringe God's commandment hhe the demons do
practises dharma for the fame of 1t, delights i expenicncing objects
and 15 consequently unable to discriminate between what ought and
what ought not, he 15 concetted 1rascible, scandalizes sidhus ©7 and
1s unable to discriminate betw ecn higher and lower reality, what ought
to be done and what ought not

The above divine nature of submussion to God’s commandment leads
to release from bondage and to the attainment of God The demontac
nature of infringing God's conmmandment leads to bondage and
degeneration Arjuna who was dubious of his own nature, 15 reassured
being the son of Panduy, that leading Vaisnava, he belongs by birth to
that class whose nature 1s divine

‘Whereas the Divine are born to practise karma-, jfiina- and bhakti-
yoga, the Demoniac are ignorant of the Vedic dharma which leads
to prosperity and release % Nerther the purity nor the ability required
to perform the Vedic acts as prescribed by the Vedas are proper to t! eir
nature nor do they practise the twilight ceremomes which bring about
this purity So no auspicious veracity 1s proper to their nature More-
over they deny that the world 1s ensouled by Brahman % and that 1t 15
ruled by God ®*° They deny that the entire creation can be understood
to origmnate from the assocration of prakrt1 and purusa, and so they
do not understand 1t at all and contend that the world 1s caused by

603 santh G = R mdriyandap wsayeprarananmrodhasamsilonam

r’“)lqa:- being ‘the power to overcome and rule others’ (pardbhibhavana-
sakh

607 == G parugram contrasted to mdrdazam i st 2
808 pravrttie G = R abhyudara m.rths
observance of the Vedic dharma

09 safvam here n ats upamsadic sense (TatUp 211) of Brahman = God
apratistham  not bewg founded on Brahman , for which R refers to VP 2527:
610 — G aniscaram, R refersto G 10,8 "

= mwokga-, both are effects of the
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desire Therefore, by maintammng this contention they do not realize
that the tman differs from the body and they lack all discernment
because they cannot conceive that the atman 1s different from the body
snasmuch as the dtman knows the body Consequently they do much
harm to everyhody they are born to bring the world to run They
resort to a desire which can ~cercely be reahized, and to realize 1t they
are driven by their ignorance to get money 11 unlawful ways, ©* and
they parade their unorthodox views with arrogance, pride and pre-
sumption Although they may die today or tomorrow, they plan projects
which extend beyond their hmitations and whose matenalization will
take up all the time before they die, as ordmary persons will Therefore
they think that man's supreme end 15 enjoyment, and they are convinced
that no end could be more exalted Trapped by 2 hundred hopes and
acting upon nothing but desire and anger, they aspiré crimnally to
many things in order to enjoy their desires They are 1gnorant enough
to think that they have obtamned all that they possess by their own
efforts and not by wirtue of an unseen cause,”? that they have reahzed
their amistrons and acquired thewr money of their own accord, without
the assistance of an unseen factor, and that they may do 1t 382 They
attribute to themselves the power to slay a8 enemy, and the bravery
and perseverance to slay more They do not allow for an unseen factor”
that 15 an mvention of stupid weaklings So by themselves they are
ndependent and lords over others, es they have expencnee,
not through an unseen powe to themselves,
and so are their power, their happiness, thesr riches, their pedigree
Who 1 the world, they ask, 15 mY equal? In therr jgnorance they bclx:;‘c
that they sacrifice, give and €njoy by themselves, independently of tbc
grace of God Distracted by all their conceted reflections, ensnared by
the net of bewilderment and given to the enjoyment of their desifes
they die 1n the middle of 1t all and fall a prey to hell They p3Y h"‘“’f“
to themselves, regard themselves s perfect and come to nol:‘u:;ic c‘:;
intoxicated by their moncy and thar conceit of knowledge 30
they perform sacrifices for the fame of it 3P
manner They support themselves by
and anger, and therefore they hate God within U
bodies and try to discover fallacies 1 the doctrin
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by mconclusive sophisms *** But God hurls these cruel, impure and
meanest people 1nto cycles of existence, -evolving around birth, old age,
death etc , there they will be born n circumstances mcompatible with
the attamnment of God their buddhis will be depraved and cause their
gunas to be active in functiomng conformably to the circumstances mn
which they are born So gradually they will fall deeper and deeper,
devoid of and never arriving at true knowledge of God, until they
reach the nethermost level

3 The cause of the atman’s declne tm demomac nature

The demoniac nature — that hell'! — % has a threefold cause
which destroys the atman, viz desire, anger and greed Therefore
these three should be renounced When a man 1s released from these
three, which cause erroneous knowledge of God, he will practise alt that
furthers the interests of the atman His knowledge of God will make
hum aspire to please God, and so he will reach the uppermost level
Lack of reverence for the sistras 1s the man cause of that hell for af
a man rejects the sastra called Veda, and the mstruction of God called
Veda,”™ and acts merely to realize his wishes, following the lead of
his ambitiousness, he will never attain any siddhu in the next world,

nor will he find any happiness in this world, let alone the attainment of
the supreme end

V ON THE ACTS WHICH ARE ESTABLISHED
BY THE $ASTRAS

1 Acts which are not established by the sdstras have not the deswed
results, for they are of a demomac character.

Arjuna does not know that acts which are not established by the
sastras have no results, and he wants to know the various results —
various 1n so far as effected by the various gunas — which follow acts
which are not established by the <astras, but are performed n faith
Question What 15 the position of those who neglect the regulations

of the sastras but perform sacrifices 1n fath? Is that posttion sattva,
rajas or tamas?

Answer  Sastric faith 1s of three kinds, and 1t is determined by one’s

own nature one’s own preferences which are effectuated by previous
13 paraphr of G abhyasinakah

4 ngrakasye G = R asuraswebhdvarapasya

a5~ dhih G = R 2eddkhyam modenusdsanam
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visanas.®® A man st
Faith fo the seal ﬂl?aisnf?,::c:::i:,hatﬂa(:t for which he .has a preference.
presupposes confidence, Vasan g the means to f.ulfxl a desire; so it
that particular natural' s a,'prefe.rcnce and faith all originate from
the propesties ™ of COn:lunctxon with prakrti which corresponds to
propesties are th of the atm.an. .The factors which condition these
organ, The guna e gunas which inhere in body, senses and internal
are the cogniti.o nssczlfl lt:néy be known by'their effects, and these effects
gunas. Hence that 'tho Ys s?nses and mfernal organ conjoined with
or .z:rajas, o o o :; n;t::)rt:‘ is of three kinds, it is either of a sattva,
Ol‘ganv:l?bi:dy’S faith corresponds to the guna wit
auspicious ac:;)r-lfme]d" When a person has a matured faith
faith —., then he s}/unch. themselves are the eventual outcome of that
quently faith, or Wl] gain thf’. resu}ts of these auspicious acts; conse-
Those wl-:o N zeal, 1s t.he first thing required to gain a result.
the faithiul zeala",e a fa.xt?x'oi sattva nature sacrifice to the gods; s0
unstained by unl in 'sacrlfl.cmg to the gods who cause supreme bliss
position sasifi happiness 15 of satt\-/a nature. Persons of a rajas dis-
imited happinece 'to yaksas and raksasa}s ; their faith brings about
person brings :smllrzterrupted by un_ha.ppmess. "I'he fait}f of a tamas
unhappiness, an extremely linited happiness which mostly 15
notlizyv?ver' no happines
teachi ;01‘;(1 by the éastras,
subject Ctts — tapas ete. — which
torture acl'l oo abarmikdra, desifh
within thei Cmbo'dled beings and the jivas,
their bodies.” They are of 2 demoni

h which his internal
620 iﬂ

s at all will result from ritual acts which are

because such acts are contrary to God’s
m to the performers: they who perform

enjoined by the $astras are
hankering and violence, and they
which are améas of God,
ac persuasion: for demons
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act contrary to God's commandment Therefore they will find no hap-
pess at all and fall a prey to a multitude of calamities

2 Acts which are established by the sdstras are of three Linds,
according to thewr determumng guna

a Nourishument

Nourtshment ‘® 15 of three kinds, as 1t may be determined by each
of the three gunas Consequently the sacrifice 15 also of three Junds,
even as tapas and charty
1 Sattva kinds of nourishment please a man whose sattva prepond-
erates These kinds of nourishment increase hte and consequently
knowledge," 3 power and health They mcrease happiness while devel-
oping mto fulness and they merease pleasure because they induce a
person to perform acts which give lum pleasure These kinds of
vourshment are sweet, juicy, substantial and agreeable to the eye
2 TFood that agrees with a rajas person 1s bitter, sour, too salty, very
hot, very biting, dry and burmng Such food being of rajas nature
increases unhappiness, sorrow, 1llness and eventually rajas
3 Food that 1s stale, spoiled, reeking, putrid, that consists of left-overs
of persons who are not gurus and that does not consist of sacrificial
remnants *** agrees with a tamas person It increases tamas

Therefore, people who m their own interest want to increase therr

sattva should partake of nothing but sattva food

b Sucrifices

1 sattva a sacrifice which 15 sanctioned by the sastras and 1s per-
formed, not to gam a certan result, but as an end mn itself, as a
propitiation of God

2 rajas a sacnfice which 1s performed to gain a certam result and
to win a reputation

3 tamas a sacnifice which 1s not performed with the sanction of
virtuous brahmans who are familiar with the ritual, nor with mantra,

daksind and faith, and the substance of which 1s not of the recom-
mended kind

6-2 R the expl of the vaneties of ritual acts begins with that of th t
of food because food lies at the root of all with that of the vaneties

033 R. equates here sattva wath antahkarana (abo
ve n 619 1atts
with 1ts effect knowledge ) and the latter

€24 amedhyam G = R. ayajidrham ayarficsisiam sty arthoh
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c. Tapas.

bodzast: x;nzr.y be of the body, the tongue and the mind Tapas of the 14
e ms .t_wc::slnp of gods, gurus, sages, brahmans; pursfication by
ol 2 irthas etc.; smcerity of bodily actions; chastity; non-
e apas of the tongue entails; unhurting veracity; agreeable 15
e picious language; tne practice of the Veda task Tapas of the 16
entails: serenity; *® benevolence; control over one's language;
exclustve attention for the atman
1. sattva: the above threefold tapa
ﬁ:OéJ;l:d.who do not atm at any result but regard 1t a
2. rajas: tapas performed togamna r
— and therefore motivated by conce:
certam end 1t induces a person to keep moving lest he

to annihitation.
3. tamas: tapas unreasonably performed by undesirous people who 19

:{f‘:“by torture themselves because they do not investigate the possi
ties of themselves; and tapas performed to destroy other people.

d. Charit
Y.
the night tim

111- hsattva: chanity disinterestedly done at

28 t place to the right person who has no profit to offer 18 return

. rajas: chanity, 1f that means the presentation of a not peautrful @it 21
made with a veiled hint at an expected reward

3. tamas: chanity not done at the night tme and m the rght PGS 0 z
the right person, and done without any ceremony of cleansing the feet
etc and without courtesy.

s, 1f in perfect fasth performed by 17
s a propitiation

esult —eg towina reputation ** 18
1t; being a means of achieving 2
fall and be subject

e and 1n the 20

Tat and Sot.

Om, Tat and Sat are the three words which accompany Vedic ntual 23
acts.®? The syllable Om accompanies the sacrifice because it1s 3
prehminary act ¢ in sself, and 1s therefore used at the beginning of 3
Vedie sacrifice etc. The words Tat and Sat accompany the sacnifice
because the first 15 a term for the object of worship and ke Latter
expresses a property. Those who are connected with these three words,

3. Vedic acts are characterized by Om,

anahprasadal G. = R monusah krodhs kst .
R. viz. satkdramanapisd, resp- “homage paid bY gund, 1EEHE and boady™e
brahman- == Veda == Vedic ack

anga-.

REEEE
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1e persons of the first three stations,” # brahmans, ksatriyas and vaisyas
who are entitled to perform Vedic sacrifices, and the Vedas and the
sacrifices themselves have all been created by God m the beginming

4 How the three words are connected with the ritual

24 a Om The ntual acts prescribed by the Vedas, which are performed

by persons of the first three stations, will always proceed after the
syllable Om has been pronounced Moreove:r the Veda 1s always remem-
bered together with the word Om
25 b Tat The rtual acts which are performed by persons of the first
three stations who do not aim at the results but aspire to release may
be expressed by the word Tat ~ which 15 a word for Brahman — %
because these acts constitute various means of attaimng Brahman
26—27 ¢ Sat The word Sat 1s, 1n Vedic and tn common usage, used 1n the
sense of “existing’ and ‘good’ Therefore the devotion of Vedic
persons of the first three stations to sacrifice, tapas and charity 1s said
to be sat because 1t 1s good The acts which are auspicious for these
persons are also said to be sat or good
So the Vedas Vedic acts and Vedic persons are characterized by
their connection with the three words Om, Tat and Sat, and thereby
distinguished from what 1s not Veda or Vedic
Whatever ritual acts — sacrifices etc — are performed without
faith are asat, although they may correspond to the precepts of the

sastras The reason for tlus 1s that these acts will never lead etther to a
result 1n samsara or, beyond samsara, to release

28

VI MISCELLANEOUS
1 Tyaga and Samnydsa are synonyms
18, 1 Question According to the sruti®* both tyiga and samnydsa are
means of attaining release Now what do both words exactly sigmfy?
1f they are not synonymous what exactly 1s their difference?
2 Ansaer Some sages hold that samnyasa betng relinquishment of
desiderative acts 1s as such synonymous with tyaga whereas others
say that tyaga means relmquishment, not only of desiderative, but also

€2 G brahmana explained as qualified for [raktman or Vedic acts (cf
above n 627)

630 R quotes MBh 1314992 sq 1ahi kah wyat tat pad 1t ’
631 R quotes TatUp 412 and MundgUp 226 padans anuttoman
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'_Jf periodical and occasional acts.®? So their difference would be one
in degree. Certain sages, adherents of Kapila, nay, even orthodox
followers of Kapila,®* contend that all acts should be renounced by
afpirants to release, because acts, like passion and other defects, only
bind them. Others again maintain that these acts should not be
relinquished. )
Now, God's decision is this: tyiga is threefold, as has been said
before,"™ viz, the tydga or renunciation of the result of the acts, the
i:ltman’s possessiveness with regard to the act, and the atman's agency
in acting, The acts themselves, sacrifice etc., should not be renounced
by the aspirant, but on the contrary be periormed until his death, for
they purify the worshipping **° aspirant of his previous karman which
is incompatible with his worship. God’s supreme doctrine is that the
aspirant should perform the acts as propitiations of God, while renoun-
cing his possessiveness and the result of his act. Samnyasa, of ‘rclm-
quishment, of periodical and occasional acts %¢ is wrong, for ‘thhout
acts it is impossible even to sustain the pody " If sustained by
sacrificial remnants, the body enables the persol to ncq}li"e perfect
knowledge; if not, it will bring him to error.®*® The $ruti states that
food nourishes the mind and that the immediate presentation of
Brahman depends on the purity of one’s food.®® So it i.s wrong to
relinquish periodical and occasional acts, such as the mahdyajnas, be-
cause then one cannot sustain one’s body by sacrificial food. The
relinquishment of these acts because of the erroncous notion that lh:y
bind the performer is rooted in tamas, i.e- in the ignorance ‘ﬁ“:d ")_’
tamas.° Still, aithough they recognize that the acts may 8@ ua ;
lead to release, some fear lest they ruin the performer’s mind, becat

e . . — cause
the activities required for them — the earning of money etc.
. noRymoRt,
‘“mn." R.: this means that samnydsa- a;d l?\dga- are in any case PR
will be amply proved by st. 4; 7 and 12 infra. cich. Kapsla 1 the
3 ymonlginah G. == R. kapild caidikd$ ca lﬂ"'":‘:)":’:";::a -~ p{;d"_,u,

founde i : . i of the sim 2
© of Simkhya; the theory i ‘-u;?,‘,,,,,w;).xdh).!lm.:utud ! ml:!ﬂr Arrmimd

bh:"' G. 3,30: mayi saraidni karmay s the reaunaation of resultsh
hait3 yudhyasva sigatajrarah 11 where srdstt m.:;;a that of personal 3geEY

nirmamah that of possessivencss, and mo3i samn) s
:- manigindm g’ = R. mananailld-dut: nananim HESITE
o R’s expl. of G. niyata-.

s R. refers to G, 3.8
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suffering and because the acts themselves, requiring strenuous efforts,
vex the body If on account of some such fear 2 man decides to devote
imself to the practice of knowledge and to relinquish his proper acts,
then s rehnquishment 1s rooted 1n rajas he will not acquire the result
of his rehngquishment, that 1s knowledge, for that would be contrary to
the sastra ! In fact, the acts do not clear the manas mn a visible way,
but (1n an tnvisible manner) through the grace of God
One should justly hold that the periodical and occasional acts *?
proper to each man's station and stage of life, are to be performed for
their own sake, as a propitiation of God, and consequently one should
renounce possesstveness and result This renunctation 1s roated n sattva,
e true knowledge 3 of the purport of the sistras Then one will be
ammated by sattva, possessed of true knowledge and no longer doubt-
ful, and renounce the result and one’s agency of and one's interest 1n
one’s acts So one will not hate acts with undesirable results — which
occasion neghgence % — or like acts with desirable results %®
Summing up, the sdstra prescribes that the interest 1n, and the result

and the agency of, acts should be relinquished, but not the acts them-
selves a delun possessed of a body that should be sustained cannot give
up all acting, for acts are necessary to sustain the body, and conse-
quently the mahayajfias are necessary Only he who tenounces the
results of his acts ® 1s rightly called a tyagin 7

Questron  But do the sastras not prescribe the ritual acts 1n connection
with their respective results? But then, when one s to perform these
acts, one 1s at the same time bound to reap their fruits, whether t1ry
are aimed at or not! These fruits being imcompatible with release, the
asprrant must refrain from all acting

Answer No, for the results (which are of three kinds undesirable
— hell ete -—, desirable — heaven etc —, and mixed — son, cattle
etc —) will come, at a time subsequent to the performance of the
corresponding acts, only to those who are not tyagins in the above
sense, but they will not come to the tyagins So, the results of periodical
acts are avorded, 1f the performer acts only for the sake of release in
the same way as he mught have acted to sustam his body or to materia-

L2
443
o3

R. refers to st. 31 infra.

for G ntyato- as above n 636

R. refers to G 1417 and 1830

64t R, refers to KathUp 1,24

45 G kufala- and ckuscla resp.

©48 R this wmples the renunciation of mterest and agency as well
o7 R, as witness MahanarUp 105 tydgenaike amriatram asmute
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lize hi i

it tl;edesn'es. It all df,pends on the end to which the acts are applied;

Therefoy may be _appl}?.d to achieve release is proved by the $ruti @

e resull-z s:;rpn}:iasa is the reaunciation of one’s interest in, and of
o ? !, H

with tyiga, and one’s agency of, one’s acts, and so is synonymous

2. God is the agent of the acts.

by f'te:i:izw xplained how one may realize that the dtman is non-agent
cxents 5o tﬁat at God, thfe Stfpreme Ktmarf, the inner Ruler, is the
and rc:.sults- p m}-e may relinquish all possessiveness with regard to acts
- which is. h?r it is God who performs :.!.Cts by means of the jivatman
his ow 1.5 —.and its organs — which are his — for the sake of
. n sport; which proves that God’s jivatman is responsible for all
cts and results, —
com’ﬁl::se who. kn?w the sdmkhya say,
they re:;In Whl?}’ is forfned by the Vedi
These £i y are,%® that five causes bring about the success of all actions.
ol or ::e causes are NOW. set forfh.. In all actic‘ms, whether :E?rporc&
there arecf?tal‘ which are either enjoined or forbidden by the $astras,
ive causes:

1,
the body, that conglomeration of gr
by the jivitman; ®*
2. the agent, which is the jivitman; e
3. the motorial senses with the mind, which work out in different ways
to complete an action; ©*
L esé

the different functions of the fivefold vital air;
e inner Ruler who is the

on the strength of their positive
 buddhi concerning things as

oss elements which is governed

Rl

main cause.®*

5. the Supreme Atman as th
eme Atman, a8

The jivitman derives its agency from the Supr

‘;‘; BAU. 6422, ' .
30 43 :1. obyiously derives sdmbhyo- from samhkhyd = buddhic (cf G- 239,
Vedia 1 hya- “that which is realized by the vaids buddhib, the kno®!
lcn,:’ ore” (R.: the Vedic buddhi realizes that God is agest bY mg;:‘-xlxo ll}):
knacs, Prdgas and jledtman, 33 b et by BAU. 372 B0 \od Tainke 3120

30 GGG' = R, nirpaye which I interpset At apiami.
oo nydyya- and vipertta- resp.
=3 hi- \/ath3, hence cdhisthdnam = body-
w28 proved by VS. 23,19 jo, "3 v azd 2333 karid,
R o, srthaguidhom.
o Rt eegidlobdena paiesim’ ayur cOAUAIE

R. refers to G. 15,15 and 1861,
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witness the Siitras ©® The objection that n that case the jivatman cannot
be bound to act 1s disposed of by the author of the Siitras in the ex-
planation that God makes the jivitman act, wlnle considering 1ts
volitional effort %7 That means that the jivitman itself makes, by his
own will and by means of lus body, organs etc and the powers wherent
1n them, an effort which depends on that body etc , that body etc are,
however, granted by God So God actuates the jivitman, within whom
He resides, by granting 1t s pernnssion, but 1t 1s the jivatman itself
which 1s the cause of 1ts activity, and therefore 1t 1s subjected to the
injunctions of the sistras, because it acts by its own free will For
example when a number of people co-operate m removing a rock, they
together constitute the cause of the removal, but the one person for
whose sake the rock 1s removed 1s alone responsible for the removal
of the roch, though it be effected by many persons 38
So, he who percerves that the atman alone 1s agent, whereas actually
the atman derives 1ts agency from the permission of God, 1s mustaken,
for he does not perceive the real agent because Ins knowledge of the
1eal state of affairs 1s incomplete He, however, who has rightly directed
Ins mind to the difference in agency, because he realizes that God 1s
the agent, and so 15 not subject to the misconception of egouty, that 1s,
that he acts himself, and who has the snsight that he, while acting, 1s
not bound by the result because actually he 1s not agent, — he then,
although he have slain all these hosts of enenues, does i fact not slay
at all and 1s not bound to experience the results

3 Description of the effects of sattva, rajas and tamas

The myunction to acts, Iike jyohstoma etc, 15 compounded by three
elements 1 knowledge about the act which 1s to be performed, 2 the
act to be performed, 3 the knower of that act The act itself — the
object of the knowledge sub 1 — 15 compounded by three elements*
1 the required means, substance etc , 2 the action, sacrifice etc , 3 the
performer

The knowledge of the act to be performed, the act to be performed,
and the performer of the act are threefold, each of them bemg divided
according to the three gunas Now one should hear, while the effects

of the gunas are summed up, how the above elements, knowledge etc,
are divided according to the gunas

8% vz VS 2340 pardt tu, tac chruteh

651 YyS 2341 krtaprayatndpekgas tu, vihstapratigrddhavary arthyddibhyah
68 of Ch Il p 1516 sartsddibhss
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1 Knowledge

a sattv
station ;dt:;t i:“of“;l;-dge by which all different beings — different 1in 20
principle, the agt of Iife —are seen = {0 Hate 10 common an unatve
ces, and ;mpen::a:{ and therefore 1o be equal 1n spite of their differen-
untransformed a :d e, m spite of the transitoriness of their bodies, and
b rajas that kn ltllcapable of nterest i the results of their acts
account of ther owledge by which the atmans in all beings are, on 21
and different andetmsbtmg m & plurality of forms, held to be mamifold
¢ tamas that k o be capable of taking interest im results etc
which wall hav nowledge which 15 directed entirely to oné 20t 80 — 22
all possible : aln extremely limited result — as though 1t would have
which has an 65“ ts, which, consequently, 18 unreasonably directed;
atmans a rroneous content as it involves the above notion that the

re different, and which has but nimited result

2 Act

on and stage of life, not mvolving 23
tion that one 1S agent oneself, not
win notoriety, 1€ without, conceit,

?nt::st:ah an act proper to stat!
pertorms decause of the misconcep!
oy t;- to win fame or not to
b ; : out a desire of its result
the mllsCO:“ act, performed for the sake of the result 07 account of 2¢
ception that oneself 1s the agent and has performed the e

with strenuous efforts
on for the pamns P %

:met:??: han act, performed without consideraty

of It the performance of acts,® for the loss of money, the hurting

ving beings and for the atman’s capacity of completing the act this
¢ God's agency

fack
of consideration being due @ 1gnorance O

3 Perfomcr
a
ldmsa'.tva a performer who 15 not nterested 12 the result, has not the 26
nec that he 15 the agent, Who, while acting, endures the paims which
whess:“"‘)' appear before the act 5 completed, who 13 energeuc, 30

ose mind 15 not transformed b success or failure of the act 3nd

o
f the preparatory activitics

L)

R. 1e at the ume of endertakong 29 act, hesce BF conecton of tha
g?‘“’“ with the mtual act, the saénd of st 18 supr2 e smawledse of e
s bip“h““d"- he same applies 10 T2 s koowledse
o1 p acts like sacnfices to EBosts deceased amceser ac
. krte karmony on dhyamsnadub BT
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b rajas a performer who aspires to fame, seeks the results, does not
want to spend the money required for the act, who, while acting, hurts
others, who ts not pure and who rejoices in success and 1s grieved at
farlure
¢ tamas a performer who 1s not qualified to perform sastric acts, oo
who 1s ummstructed ©* and lazy , who has a preference for magic %
etc , who 1s deceitful and lax even if the act has already been started,
who 1s umnstructed ®? and lazy, who has a preference for magic,%®
pays malevolent attention to others for a long stretch of time

The positive knowledge % which results from discrimunation, as
well as stubborn perseverance *** when an action has begun, are also
threefold according to the goverming guna
1 Buddh
a sattva knowledge of the dharma leading to fortune and the dharma
leading to release, ®7 of what ought and what ought not to be done
of the respective practices of the above dharmas m different places,
times and circumstances, of the fact that not observing the -astra 15
dangerous and observing the sastra 1s tranquilhzing, and of the truth
about samsara and release from samsara
b rajas inexact knowledge of the above dharma and its opposite, of
what ought and what ought not to be done of their respective practices
m different places, tunes and circumstances
c tamas false knowledge by which all ends are misconceived dharma
15 mistaken for adharma and reversely advantage for non advantage
and reversely, lngher for lower truth and reversely

2 Dhrt

a sattva perseverance by which all activities of mind, prana and
senses which are permanently directed to, and which are means to, the
worship of God as a means of attaining release are endured

b rajas perseverance of a person desirous of results by which the

683

aynktah G = R sastriyakarmasogyah
663

prakrtah G = R onadhigatanrdyah
964 sathah G = R ablscdrddikarmaructh
05 G buddhs- 15 explaned by vivckapfiriakamsicayarfipay nanam
%0 G dhrti- explained by perseverance (zidhdrana } when an action which
15 a means to release has been undertaken but meets wath an obstacle

T resp G pravrits and merth- which are here taken 1n the sense of thett
cause dharma cf n. 608,
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activittes of muind, prana
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may eventually be £ comparable joy and the end of all grief in samsara
a sattva hay e found after long practice
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¢ tamas };a ike poison because 1t will lead to hell etc
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which 1s brou h: dlt)m:m to be ignorant of the truth about things and
neghgence aboit “’°“t by slecp, laxity of sensoreal operation and
All th one’s task
and ac ts stgruftes that an as
amon, quire sattva There 1s 10
g gods who 15 free from the three prakrtt

4 God
can be attaned by acts proper 10 one's station and stege of bife
with samnydsa —

and act 15 brovght
hen acts 3r¢ barg
bout by the

jas and tamas

pirant should suppress 12
1n leaven arf 40

lLiving being among men,
-born gunas

synon)mous

3
Tyaga or rehnquishment — which 15
cnt of result

isa
abo::‘;"lsﬂto release 10 The relinquishm
perfo rmye b e relinquishment of the agen!
"uhzauon't ::d this latter relinqul
Which 15 pert t God 1s the agent Now 1
God and fh;tormcd as a means to release, constitutes 3
the proper fll results 1n the attammient of God Towrtw
orm of the acts 13 presently 3¢t forth, togeef
PR

LW paras,
on § £ G4 Ry

prpHQHD
oduce 138 107 €
h s

“s
ie
the purusirthay, 11 contrast with release ®
“clearant {cf o) GLESE

L)
of e © pomabuddnprzts s 8
Ve R wh ch is selely concer=ed aith e dams"
refers 1o MahiztrUp 105



2

43

170

functions and differences according to the various gunas of the natures
of their performers

The gunas orginate from the nature, or the previous karman, of
brahmans, ksatriyas, and vaisyas which has caused them to be born 1n
thesr proper station Sattva arses when rajas and tamas are suppressed
and onigmnates from the brahman’s nature, rajas arises when sattva and
tamas are suppressed and orginates from the ksatriya's nature, tamas
preponderates shghtly m the vaisya and strongly m the siidra from
whose natures 1t originates when sattva and rajas are suppressed The
acts of these various stations, differing according to the governing guna,
are expounded by the sastras
a From the brahman’s nature arses the act of control over the
external and mternal organs, ! <astric chastisement of the body,
qualification ta sastric acts, endurance, sincere behaviour, posiive
conviction that this 1s truly the purport of the Veda that God 1s the
Supreme Brahman with all his divine attributes 62
b The acts proper to the ksatriya’s nature are heroism, invincibility ,
stubborn perseverance, 8° competence, the holding out m a desperate
fight, the sacnificing of possessions to hestow them on others, and the
power to rule others

¢ The acts proper to the vaisya are agriculture, cattlebreeding and
trade

d The natural task of the siidra 1s service to the above ranks

The acts and tasks summed up above are dllustrative they umply
acts hke sacrifices ete, prescribed by the sastras, as well as the different
functions of all four stations, the sacrifice, naturally, 15 proper to the
farst three stations, brahmans, ksatriyas and vaisyas alike, the various
tasks of the brahman — viz control over external and mternal organs
etc — are proper to the aspirants of all three stations But they are here
assigned to the nature of the brahman smce 1t 15 easy for a brahman
to accept these tasks because in im sattva naturally preponderates,
whereas they are not assigned to the ksatnya and the vaisya because
in them rajas and tamas naturally preponderate — The brahman’s
functions are sacrificing for others, teaching and accepting  the ksa-

triya s function 15 protecting the people, the vasya’s husbandry etc,
and the sudra’s service

61 G sama and dama- resp

61 G Jstrkya R. refers to G 1515, 108 7,7
63 for dhrtr see above n 666 [ "7 528 1746, and 10,3
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form, when one practices dhyinayoga in the following manner: **®
directing the buddhi to the pure dtman; qualifying the mind by turning
it away from the objects; removing the objects; renouncing the prefer-
ence and aversion occasioned by the objects; living at a place where
nothing can hinder the dhyana; eating neither too much nor too little;
directing the operations of body, speech and mind to dhyana; being
constantly intent on dhyanayoga until death; taking an aversion to all
objects- but the one entity to be meditated upon, by considering the
defectiveness of the objects; giving up the misconception of egoity as
well as the forcible influence of visani which nourishes this miscon-
ception, and the resulting pride, desire, anger and possessions; being
free from the notion that that which is not the dtman’s is the atman’s;
and finding one’s sole happiness in experiencing the dtman.

Then, when the proper form of one’s itman, whose nature is to
be a desa of God®® and whose form is unlimited knowledge,®! has
been revealed and this proper form is not contaminated by the kleas,®*
acts etc., one will not mourn over any being but God, nor desire any
being but God, but be equal and indifferent towards all beings; not
caring for anything, one will acquire bhakti towards God — supreme
bhakti which is the experiencing of the most dearly beloved One.
Through such bhakti 2 man will know God in all the majesty of his
proper form and nature, virtues and manifestations; and immediately
after knowing, he will attain God in virtue of ®® his boundless supreme
bhakti. This is the crowning development of the disinterested per-
formance of periodical and oceasional acts proper to station and stage
of life, which are performed to propitiate God. But it crowns also the
desiderative acts: when one performs, not only the periodical and
occasional acts, but also®* the desiderative acts while relinquishing
one’s agency to God, then one will by God’s grace completely attain
that eternal end which is God. Therefore, one should leave all acts —
together with agency and object — to God because one knows that
one is ruled by God; and, while realizing that it is God who is to be

€ which proves that dhydna- here is not synonymous with bhakti, but means
the knowledge in the contemplation of the itman as discussed in Lectures 4 and 5.

6% R. refers to G. 7,5

o8 expl. of G brahmabhatal.

€83 the five kledas are ignorance (avid!

. 38), egoity (asmild), pref 239G~
1‘:3“’“ (d1¢4a-) and affection (ab!n'm'u.(a.)'_ VAK. s.v. preference (raga-),

* G. tatas must refer to bhakti, for bhakti is the only taj
God, as witness G 11,54, nly means to attain

% for G. reads “olf acts” (sarvakorindsi).
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:;ti:i:dé;;:& 1m that spint performing one’s acts and devoting oneself
beng absarbe goga, one should always keep God n mund Then, while 58
dangers fr m God and performng all acts, one will escape from all
from I ‘t) samsira by the grace of God When, however, oné reframns
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r God alone knows what all ving bemgs ought and ought not to do,
and He 1s their law-giver
accxhen Arjuna 1s under the delusion that he knows of his ow'n 59
comm what 15 good for hum and what not, and, not heeding God's
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mande fruiless, for his prakrts will make him submit to God's com*
1s onls although his fool’s mind 15 grieved by the fact that independence
b nly of God ® For heroism 1s the Ksatriya’s natural duty, and bound 60
ei this duty ‘he wall be unable to suffer the enemes’ msults and he will
belgage them 1n the battle which he oW shurks out of 1gnorance 1 61

ngs are forced by the Lord fnllow their prakrti it accordance
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make hum do so Therefore he should fight the pattle 1 the manner
zvhxch God has explamed, then God’s grace Wi P
upreme sints — the release from 2l bonds of all act® ™~ an
eternal end %82 B
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It has been said ° that bhaktiyoga 1s the most secret of all secrets
because 1t 1s the best way to salvation Now Arjuna should hear God's
final word on bhakti, God speaks this word to Arjuna’s advantage,
because Arjuna is very dear to lum He should practise that continuous
representation — synonymous with knowledge, worship, meditation etc
— which has the form of contemplation and which 1s most dear to the
worshipper ©° He should love God excessively and therefore practise
the above representation while bemng completely absorbea 1n the worship
of God,® and humihate hmself before God If he does so, then, God
promuses,® he shall attan God, for he 15 held very dear by God, so that
He cannot endure being separated from him and hence makes him reach
Himself While performing all dharmas — 1e karma-, jfiana- and
bhaktryoga which are means of attaimng supreme bliss — at his option
according to s qualifications, and at the same time relinquishing their
result, his agency etc, he should realize that God alone 1s the agent, the
object, the end and the means ®3 Then God will release him from all
evil mcompatible with hus attamnment of God, ewil piled up by endless

wrong activities 1 beginmingless times therefore he should not
despair 4

This most secret doctrine shouid not be taught to someone who
does not practise tapas, nor to someone who practises tapas but not
bhakty, nor to someone who, though he practises bhakts, does not listen,
nor certanly ®® to someone who discovers defects 1n God’s proper
form, his sovereignty and s wirtues But he who explamns 1t to
bhaktas will, when he has practised supreme bhakt: towards God,

e G g

€90 nterpretation of G manmand bhare, for
B thy
, 3:‘10 e s passage of CBh LL),
= G madyd? R jagenam phjanom | aradhena
, m hs porparnasesavritih
propitiatory worship 1s the complete performance by a subselﬂnerft pcrso: oz all
semcesk which are due to his master  on this passage of 934
remarks that this promuse must be taken )
{lattering turn of speech (wpacchanda ) en Merally, not merely a2 2
:2 R. this 1s the sastric relinquishment of all acts, see forth above 49 and 11
b R gives an alternative expl of 66 cd Arjuna should not despair of
g capable of bhaktiyoga he should forsake all various, endless and — on
account of the brevity of hife — wmpr: ble dharmas ( 'y rites) corre-
sponding to all various endless sins piled up 1n beginmingless times which are
incompatible with bhaktiyoga, and, s order to succeed in bhaktiyoga, he should

(1:1:: ré{:-zglevx.n:g then God will rescue bim from all his sins , see my remarks
prY bk

b

deius tasydtyontaporsharaniyatdynapandya.
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It has been said ® that bhaktiyoga 1s the most secret of all secrets
because 1t 15 the best way to salvaton Now Arjuna should hear God’s
final word on bhakti, God speaks this word to Arjuna’s advantage,
because Arjuna 15 very dear to lim He should practise that continuous
representation — synonymous with knowledge, worship, meditation etc
— which has the form of contemplation and which 1s most dear to the
worshipper ®® He should love God excessively and therefore practise
the above representation while being completely absorbeq 1n the worship
of God,®*! and humiliate lumself before Gad If he does so, then, God
promuses,* he shall attan God, for he 1s held very dear by God, so that
He cannot endure being separated from him and hence makes him reach
Himself While performing all dharmas — 1e karma-, jfiana- and
bhaktiyoga which are means of attaiming supreme bliss — at his option
according to his quahfications, and at the same time relnquishing thetr
result, hus agency etc, he should reahize that God alone 15 the agent, the
object, the end and the means ®* Then God will release hum from alt
evil incompatible with his attainment of God, evil piled up by endless

wrong activities in beginningless tiumes therefore he should mot
despatr 4

This most secret doctrine shouid not be taught to someone who
does not practise tapas, nor to someone who practises tapas but not
bhakty, nor to someone who, though he practises bhakti, does not listen,
nor certainly ®® to someone who discovers defects in God’s nroper
form, ls sovereignty and s virtues But he who explamnc 1t to
bhaktas will, when he has practised supreme bhakti towards God,
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fas repeated it, Having obtained divine vision and hearing through the
favour of Vyisa, he heard this supreme secret called Yoga from Krena
— that ocean of knowledge, force, sovercignty, perseverance and glory
— personally. As often as he recalls this auspicious and miraculous
dialogue which he has heard with his own ears, he is moved by joy; and
whenever he remembers that most wondrous sovereign form of God
which He revealed to Arjuna and which Samjaya witnessed, he is
struck with amazement and stirred by joy.

But words fall short. Suffice it to say that wherever God, the Lord
of the conjunctions of spiritual and non-spiritual substances ™ — which
constitute his higher and lower natures —, He, on whose volition
depend the different proper forms, existences and activities of all
substances different from God, He, Krsna, Vasudeva's son, is present,
and wherever Arjuna the Archer, the sister’s son of Krspa's father,
who resorted to Krsna feet, is present, there — to his mind — will
happiness, victory, prosperity and unswerving morality be found.

0 expl. of yogefvara-, yoga- in the sense of “combination, association etc.”



APPENDIX

Yamuna's Gitirthasamgraha !

(vigihe Yamunam tirtham sadhuvrndivane sthutam
mrastaythmagasparse yatra Krsnah hrtadarah )
svadharmayiiinavairagyasidhyabhaktyehagocarah
Nirdyanah param brahma Gitisistre samiritahy 1
Jjhdnakarmatmike misthe yogalakse susamskrte
atmanubhiitissddhyarthe piirvasatkena codite 2
madhyame bhagavattattvayathitmyavaptisiddhaye
yfanakarmablimirvartyo bhaktiyogah prakirtitah 3
pradhanapurusavy aktasarvesvaravivecanam

karmadhir bhaktir 1ty ddipiirvaseso ‘ntunoditah 4
asthinasnehakarunyadharmadharmadhiyakulam
Pirtham prapannam uddi~ya sdstravataranam krtam 5
mtyitmisangakarmehagocarid samhhyayogadhih

dvitiye sthitadhilaksyd prokta tanmohasantaye 6
asaktya lokaraksiyai gunesv aropya kartrtim
sarvesvare va nyasyokta trtiye karmakaryati 7
prasangit svasvabhivoktih karmano 'karmatisya ca
bheda jfianasya mahdtmyam caturthadhyaya ucyate 8
karmayogasya saukaryam saighryam kiscana tadvidhih
brahmajfiinaprakiras ca paficamadhyiya ucyate 9
yogabhyisavidhir yogi caturdhi yogasidhanam
yogasiddhah 2 svayogasya piramyam sastha ucyate 10
svayithitmyam prakrtydsya tirodhsh saranigatth
bhaktabhedah prabuddhasya sraisthyam saptama ucyate 11
aisvaryiksarayithatmyam 3 bhagavaccaranarthindm
vedyopideyabhayanim astame bheda ucyate 12

1 [ reproduce here Xptes text as given in lus edition of Réimanuja’s Gitibhasyz

R 92. Bombay 1923) and add m notes the vapant
e e “of yc GA)S printed in Govindacirya’s

readiegs which appear in the parts of th |
traaslation of the GBh , all of them are to be preferred to Aple's readings.
2 Gov jogasiddhuh
3 Gov -ydthdtmyebhagovac-

12



178

svamahatmyam manusyatve paratvam ca mahatmanam
viseso navame yogo bhakuiriipah prakirtitah. 13.
svakalyanaguninantyakrtsnasvidhinatimatih
bhaktyutpattivivrddhyarthi vistirnd dasamodita 14,
ekadase ’sya yéthitmyasiksitkirivalokanam
dattamukta 4 vidipraptyor ® bhaktyekopayatd tatha. 15.
bhaktisarghryam updyoktir asaktasyatmamsthatd
tatprakdras tv atipritir bhakter dvadasa ucyate 16.
dehasvarfipam atmaptihetur itmavisodhanam
bandhahetur vivekas ca trayodasa udiryate 17
gunabandhavidhau tesdm kartrivam tannsvartanam
gatitrayasvamiilatvam caturdasa udiryate 18
acinmusrad visuddhac ca cetanat purusottamah
vyapanid bharanat svimyad anyah paficadasoditah 19.
devasuravibhagoktipiirvika sastravasyata
tattvanusthanavijfianasthemne sodasa ucyate 20
asastram asuram krtsnam sastriyam gunatah prthak
laksanam sastrasiddhasya tridha saptadasoditam 21
wsvare kartrtabuddinh sattvopadeyatantime
svakarmaparinamas ca sistrasirartha ucyate 22
karmayogas tapastirthadanayajfiadisevanam
Jiidnayogo jitasvintaih pansuddhitmam sthith 23
bhaktiyogah paraskantyapntyd dhyanadisu stutih
trayanam ap: yoganam tribhir anyonyasamgamah 24
nityanaimttikdnam ca pararddhanarupinam
atmadrstes traye 'py ete yogadvirena sidhakah 25
mrastanktulajiiana drstvatmanam paranugam
pratilabhya param bhaktim tayaivipnot: tatpadam 26
bhaktiyogas tadarthi cet samagraisvaryasidhanam
3tmarthi cet trayo 'py ete tatkaivalyasya sidhakah 27
atkintyam bhagavaty esim samanam adhikirinam
yavatprapti pararthi cet tad evityantam asnute 28
Jiiani tu paramaxka'mtx tadayattatmajivanah

f Lasulhaduht

luhkhas tadekadhih 29
bhagavaddhyanayogoktavandanastutnknrtanalh

labdhatma tadgatapranamancbudahindriyakriyah 30
nijakarmadibhaktyantam kuryat prityaiva karitah

4 Gov faltvam ukid

5 so, curiously, both Apte and Gov  thus srregular form should be emended
2itls-, cf Yamuna, &S, p 19 (s1) sampuntss-, p 47 (sl) taduntich and arthauitter
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upiyatim parityajya nyased deve tu timabhih. 31.
aikiintyatyantadasyaikaratis tatpadam apnuyat
tatpradhinam idam $astram iti Gitarthasamgrahah. 32

Translation

(I bathe in the holy tirtha of the river Yamund which is situated in
the blessed Vrndavana, where no snakes are to be met with and where
homage is paid to Krsna.) ®
1. It is the doctrine expounded by the Bhagavadgita that Nérayana,
who is the Supreme Brahman, can only be attained by means of bhakti
which is brought about by observance of the dharma, acquisition of
knowledge and renunciation of passion.
2. In the first six Lectures it is commended to gain well-founded
positions in knowledge and action directed to Yoga, in order to succeed
in the presentation of the dtman.
3. In the Lectures 7—12 the bhaktiyoga, which can (only) be brought
about by knowledge and action, is treated of as a means of attaining
exact knowledge of God such as He is.”
4. The Lectures 13—18 deal with topics supplementary to the fore-
going, such as matter, atman, the evolved creation, the sovereign Lord,
action, knowledge, bhakti etc.
5. The whole teaching is set forth for the sake of Arjuna who, over-
come by misplaced love, compassion and anxiety about dharma and
adharma, has taken refuge in God.
6. 'The 2nd Lecture treats of the knowledge ® of samkhya a'nd yoga,
concerning the eternal tman and disinterested activity respectively and
culminating in mental fixation.
7. The 3rd Lecture demonstrates that acts should be performed, not
for the sake of retribution,? but to save the world, and that the agency
which those acts involve should either be attributed to the gunas or

imposed on God.

8. Apart from an incidental the +th Lec-

1 discussion of God’s nature,

R “ f
6 this Lloka contains an claborate pun; it might be rczx: salintl):u:x:w‘:;’;l}‘m:
the venerable Yamuna who has his place among the }.msks'g s Kr;na'“ et
no crooked people are to be encountered and homage is pail H
is not Yamuna's. .
T fativa- “quiddity”. N .
3 ghi is synonymous with G. buddhi- (@39) to uhx§h It‘t:;:f:p:::f::
® asakfyd “not because of one's interest in the resid ts o
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ture deals with non-agency m actvity, the divisions of acts and the
emmence of knowledge

9 The 5th Lecture sets forth the easy practicabihity and quick efficacy
of harmayoga, some subn topics and the knowledge of brahman

10 The 6th Lecture treats of the practice of Yoga the fourfold
dwvision of yogins, the means to Yoga, the succeeding of Yoga,'" and
the perfect state of Yoga with God ™

11 The 7th Lecture discusses the exact hnowledge of God, 1ts con-
cealment by prakrts, the resorting to God the divisions ot devotees and
the superioity of the enhightened one

12 The 8th Lecture deals with the three dwisions of aspirants, viz
asprrants to 1 sovereignty, 2 knoswledge of the tman, 3 attamment of
God,! and with the hnowledge to be obtamed and the quahties to be
acquired by each

13 The 9th Lecture treats of the emunence of God and hus divine
supertority 1n human embodment of the excellent character of the
mahdtmans and of the bhaktiyoga

14 To further the ongmation and merease of bhakti, the 10th Lec-
ture sets forth m detail the knowledge of the mfimte vanety of God’s
beautiful qualitics and the utter dependence ot the umverse on God

15 The 11th Lecture describes the mmediate presentation of God and
teaches that the quddity of God can only by bhakti be known and
attained **

16 The 12th Lecture treats of the rapid efficacy of bhakt: and of the
means of practising bhakty, directs the unqualified aspirant to the attan-

ment of the 1tman and discusses 1ts modes, and explams how very dear
the bhakti 15 to the devotee

17 The 13th Lecture discusses the proper form of the body, the
reason why the dtinan can be attained the purification of the dtman,

the reason of the atman’s hondage, and the discrimination between
atman and body

18 The 14th Lecture deals with the way in winch the gunas hind

the atman, the agency of the gunas and their ehmination, and explans
how God 1s the basis of the three ends '*

10
1"
AL

1 translate Gov s reading yogasiddih
sva- refers to God, the Teacher of the Gita
1 translate Gov's reading

1 | translate Gos 's reading fattvam wkid b s the object governed by the
nomina verbs suttipadpiyor

;‘;n-xhe three ends and objectives summed up i 1457 brahman, dharma and
3
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19 T 5

from :12 :Jltrl;lmf':fcture argues that the Supreme Person 15 different

o p! creation, whether conjomed with the non spiritual or

umvers{;ﬂre state, hecause He pervades, mamntamns and governs the

f]?e dThe 16th Lecture, after setting forth the divsion of the godly and
emoniac, contends submission to the sastra mn order to corroborate

the hnowledge and the observance of the truth 3®

f{lm(;f,l:c 17th Lecture treats of the difference 1 qualities between all

or non swstric acts and sastric acts and concludes by ex-

poundmg the thiec chuacteristics of all acts which are sastric

22 The last Lecture deals with the hnowledge m virtue of whtch all

:fte:;ir: z;ttnbuted to God, and of the necessity of cultivating sattva

ol ) how personal acts develop (into the attamnment of God) and

ncludes by stating the fundamental doctrine of the Bhagavadgita

23 Karmayoga 1s the observance of austerities, pilgrimages, charities

fa.cnflces ctc Jiianayoga 1s the fixation on the completely purified

tman with all inner emotions subdued

24  Bhaktiyoga 1s the fixation on meditation etc, Dborn from love for

exclusive concentration on the Supreme One All three yogas are mter

connected

25  All three yogas serve to succe

fices which are propitiations of G

the atman by means of Yoga

26 When all nescience has vanished and one has pert

wlhich 15 attendant on God, then one may acquire per

thereby attan God’s paradise

27 The bhaktiyoga serves to gamn complete sovereignty

desired All three yogas serve to attamn the atman m 1its pure

1f that 1s desired

28 The exclusive concentration on God 1

until they have achieved thesr ends When one aspires t

One, then one will fully attain Him

29 The jiiann, however, 15 exclusive

of Ius atman depends on Him, s

ss in periodical and occastonal sacri
od as well as 1n the presentation of

cewved the dtman
fect bhaktr and

16 4f that 15
state,}?

s the same for all adhihirins **

o the Supreme

ly concentrated on God the hfe
happiness and unhappiness are

15 tattr anugthanananasthemne, tatlia must refer to the topic of Lecture 15
(":‘ 19), so essentially R.
1 the objective of the so-called asvar)rthim-
» the objectave of the Jeuvalyarthin.
16 afvaryrthins kanalyarthins and Jnamies-
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brought about by his union with and separation from Him; his mind
is focused on Him alone.

30, When he has attained the dtman by means of salutations, litanies
and glorifications which are called the yoga of meditation on God,*®
then all operations of his ‘prinas, mind, spirit and senses are directed
towards God, and

31. urged upon by his love, he practises everything, from the perfor-
mance of his personal duties to the cultivation of bhakti, as a means
of attaining God; renouncing all personal interest he dedicates all to
God in holy terror.?

32. Having found his sole happiness in exclusive concentration and
perfect humility, he attains God's paradise.

This is the chief matter of the doctrine; and herewith ends the
Summary of the Bhagavadgita.
1 o bhaktiyoga. ;

0 tamabhils; this terror I take to signify the aspirant's fear of remaining in
samsira by cherishing his interest in the results of his acts.
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