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Chapter 1

Arjuna Viṣāda Yoga (The Yoga of Arjuna’s Dejection)

Verse 1.1
dhṛtarāṣṭra uvāca dharma-kṣetre kuru-kṣetre samavetā yuyutsavaḥ |

māmakāḥ pāṇḍavāś caiva kim akurvata sañjaya ||
The Bhagavad Gita begins with this poignant question from the blind

King Dhṛtarāṣṭra to his minister Sañjaya. Sañjaya has been granted
divine sight by the sage Vyāsa to perceive the events on the battlefield
and narrate them to the king.

Dhṛtarāṣṭra’s inquiry, ”What did they do?” (kim akurvata), is laden with
anxiety and partisan concern. The armies of his sons, the Kauravas, and
his nephews, the Pāṇḍavas, are arrayed for battle on the sacred plain of
Kurukṣetra.

The term dharma-kṣetre (the field of Dharma or righteousness) is sig-
nificant. Kurukṣetra was known as a land where righteous deeds and
religious rites were performed, a place believed to uphold and foster
Dharma. By juxtaposing this with kuru-kṣetre (the field of the Kurus,
his own dynasty), Dhṛtarāṣṭra might be subconsciously acknowledging
the righteous nature of the Pāṇḍavas’ cause or perhaps fearing that the
sanctity of the place itself might influence the outcome against his un-
righteous sons. It sets a cosmic stage: this is not just a battle for a
kingdom, but one with profound moral and ethical implications.

His use of the word māmakāḥ (”my people” or ”my sons”) for the Kau-
ravas, followed by pāṇḍavāḥ (the sons of Pāṇḍu, his deceased brother) for
the opposing side, starkly reveals his divided mind and his deep-seated
attachment and partiality towards his own offspring, despite their ad-
harmic actions. This possessiveness is a key element of his flawed char-
acter and a root cause of the conflict.

Therefore, his question is not a neutral inquiry about the proceedings. It
stems from a heart full of apprehension about the fate of his sons, a des-
perate hope for their success, and perhaps a lurking fear of the Pāṇḍavas’
strength and the justness of their cause, especially on a field renowned
for upholding Dharma. This opening question by the blind king, both
physically and spiritually, sets the stage for the unfolding of a profound
spiritual discourse that occurs amidst the tensions of war.

Verse 1.2
sañjaya uvāca dṛṣṭvā tu pāṇḍavānīkaṃ vyūḍhaṃ duryodhanas tadā |

ācāryam upasaṅgamya rājā vacanam abravīt ||
Sañjaya, now beginning his direct narration to King Dhṛtarāṣṭra, de-

scribes the initial reaction of Duryodhana on the battlefield. The first
significant action is Duryodhana’s observation of the Pāṇḍava forces:
”dṛṣṭvā tu pāṇḍavānīkaṃ vyūḍhaṃ” – having seen the Pāṇḍava army
arrayed in a formidable military formation (vyūḍha). This strategic ar-
rangement, likely meticulously planned by the skilled Pāṇḍava comman-
ders, seems to have made an immediate impression on him.

Seeing this well-organized Pāṇḍava army, a visual testament to their
preparedness and strength, may have stirred a complex mix of emotions
in Duryodhana: perhaps a degree of apprehension, though outwardly he
maintains his regal stance as ”rājā” (the king). His immediate response is
to approach his military preceptor, Droṇācārya (ācāryam upasaṅgamya).

The choice to approach Droṇa is strategic. Droṇācārya is not only a
venerable teacher of archery and military science to both the Kauravas
and the Pāṇḍavas but also one of the most powerful warriors on the
Kaurava side. However, Droṇa also had a known soft spot for some of
the Pāṇḍavas, particularly Arjuna. Duryodhana, ever manipulative and
insecure, likely approaches Droṇa for a combination of reasons: to assess
the situation through the eyes of his most respected general; to subtly
remind Droṇa of his duty to the Kaurava side and perhaps to gauge or

reinforce his commitment; and to express his own (possibly feigned or
exaggerated) confidence or voice his concerns by pointing out the key
warriors in the opposing army, thereby attempting to galvanize his own
forces through their commander.

The phrase ”vacanam abravīt” (he spoke these words) sets the stage
for Duryodhana’s ensuing speech (starting from the next verse), where
he begins to enumerate the prominent warriors on both sides. This act of
approaching his teacher and speaking is Duryodhana’s attempt to assert
his leadership, rally his commanders, and perhaps mask any underlying
nervousness about the Pāṇḍavas’ capabilities and the impending war.

Verse 1.3
paśyaitāṃ pāṇḍuputrāṇām ācārya mahatīṃ camūm | vyūḍhāṃ dru-

padaputreṇa tava śiṣyeṇa dhīmatā ||
Duryodhana continues, directly addressing his teacher Droṇācārya

with the formal title ”ācārya” (O Teacher). He emphatically draws
Droṇa’s attention to the Pāṇḍava forces: ”paśyaitāṃ pāṇḍuputrāṇām...
mahatīṃ camūm” – ”Behold this mighty army of the sons of Pāṇḍu!”
Duryodhana is not merely stating a fact but is likely trying to under-
score the formidable nature of the opposition.

The most pointed and psychologically charged part of his statement
lies in identifying who arrayed this army: ”vyūḍhāṃ drupadaputreṇa” –
”arrayed by the son of Drupada.” The son of Drupada is Dhṛṣṭadyumna,
the commander-in-chief of the Pāṇḍava army. Duryodhana then twists
the knife with the words, ”tava śiṣyeṇa dhīmatā” – ”your wise (or intel-
ligent/skilled) disciple.”

This reference is laden with sarcasm and intended provocation.
Dhṛṣṭadyumna was, indeed, Droṇa’s disciple in the art of warfare. How-
ever, it was also widely known that Dhṛṣṭadyumna was born of a sac-
rificial fire with the prophesied destiny of being Droṇa’s eventual killer.
Droṇācārya, aware of this, still imparted military knowledge to him, ad-
hering to the principles of a teacher.

By highlighting that this ”mighty army” was organized by
Dhṛṣṭadyumna and then pointedly referring to him as Droṇa’s own ”wise
disciple,” Duryodhana is engaging in a multi-layered psychological tactic.
His words are likely intended as a sarcastic taunt, reminding Droṇa that
his own teachings have empowered the very person destined to kill him.
He might also be trying to rouse Droṇa’s fighting spirit, to make him
feel a personal stake in countering the strategic prowess of his student,
or to dispel any lingering affection Droṇa might have. There could also
be an undertone of ”See what your indiscriminate teaching has led to?”
– a subtle critique, while simultaneously highlighting the genuine threat
posed by the Pāṇḍava army’s leadership.

Duryodhana’s words are not those of a confident king merely assessing
the enemy. They are colored by his manipulative nature, his anxieties
about the Pāṇḍavas’ strength, and his attempt to ensure the unwavering
and fierce loyalty of key figures like Droṇācārya. This verse reveals Dury-
odhana’s attempt to use emotional leverage on one of his most powerful
warriors by reminding him of a painful and threatening reality connected
to his own disciple.

Verse 1.4
atra śūrā maheṣvāsā bhīmārjunasamā yudhi | yuyudhāno virāṭaśca dru-

padaśca mahārathaḥ ||
Duryodhana, continuing his address to Droṇācārya, now begins to list

specific warriors on the Pāṇḍava side, further emphasizing the strength
his army faces. He declares, ”atra śūrā maheṣvāsā” – ”Here (in this army)
are heroes, mighty archers.” The term ”maheṣvāsāḥ” (literally, wielders
of great bows) signifies warriors of exceptional skill and power in archery,
a critical component of warfare at the time.
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His assessment escalates when he claims these heroes are ”bhīmārju-
nasamā yudhi” – ”equal in battle to Bhīma and Arjuna.” This is a sig-
nificant admission, or perhaps a strategic exaggeration. Bhīma, known
for his colossal strength and mace warfare, and Arjuna, the unparalleled
archer, were the most feared of the Pāṇḍava brothers. For Duryodhana
to state that the Pāṇḍava army contains multiple warriors comparable
to these two titans underscores the perceived magnitude of the threat,
whether this reflects his genuine fear or is a tactic to ensure his own side
does not become complacent.

He then names specific individuals: ”yuyudhāno virāṭaśca drupadaśca”.
Yuyudhāna is another name for Sātyaki, a formidable Vṛṣṇi warrior of
the Yādava clan, a devoted disciple of Arjuna, and a close friend and
powerful ally of the Pāṇḍavas. Virāṭa was the aged but respected king
of the Matsya kingdom, who had provided refuge to the Pāṇḍavas during
their final year of exile incognito; his participation signifies the alliances
the Pāṇḍavas had forged.

Finally, he mentions Drupada, explicitly calling him ”mahārathaḥ” –
a ”great chariot-warrior.” A mahāratha was an elite warrior, defined as
being capable of fighting tens of thousands of ordinary warriors single-
handedly, proficient in all forms of weaponry and warfare. Drupada, the
king of Pāñcāla, was not only the father of Draupadī and Dhṛṣṭadyumna
(the Pāṇḍava army’s commander whom Duryodhana mentioned in the
previous verse) but also an old and bitter rival of Droṇācārya himself. By
highlighting Drupada, and particularly designating him as a mahāratha,
Duryodhana subtly reminds Droṇa of another personal antagonist on
the Pāṇḍava side, perhaps to further fuel Droṇa’s resolve. While the epi-
thet ‘mahārathaḥ‘ is syntactically closest to Drupada here, the preceding
warriors Yuyudhāna and Virāṭa were also warriors of great renown and
would be considered among the Pāṇḍava stalwarts.

Through this enumeration, Duryodhana paints a picture of a Pāṇḍava
army filled with skilled heroes and powerful individual combatants, ef-
fectively communicating to Droṇa and, by extension, to his own camp,
the seriousness of the impending battle.

Verse 1.5
dhṛṣṭaketuścekitānaḥ kāśirājaśca vīryavān | purujitkuntibhojaśca

śaibyaśca narapuṅgavaḥ ||
Duryodhana’s enumeration of formidable warriors in the Pāṇḍava

ranks continues, adding further weight to his assessment of their strength.
He now points out several more distinguished allies who have gathered
to support the sons of Pāṇḍu.

He names Dhṛṣṭaketu, the valiant king of the Cedis and son of the late
Shishupala, who, despite his father’s animosity towards Kṛṣṇa, chose to
ally with the Pāṇḍavas. Following him is Cekitāna, another significant
warrior, often described as a chief among the Vṛṣṇis (Yādavas) or from
the Kekaya kingdom, known for his combat skills and loyalty to the
Pāṇḍava cause. Duryodhana then mentions the King of Kāśī (ancient
Varanasi), highlighting him as ”vīryavān” – ”the valiant” or ”power-
ful one,” indicating the strength and resources this important monarch
brought to the Pāṇḍava coalition.

Next, Duryodhana lists Purujit and Kuntibhoja. Kuntibhoja was the
adoptive father of Kuntī, the mother of the elder three Pāṇḍavas, thus
representing a deep familial alliance and unwavering support. Purujit, of-
ten identified as Kuntibhoja’s brother or another prominent prince from
the same clan, stood as another strong supporter. Finally, he mentions
Śaibya, the king of the Śibis, bestowing upon him the highly honorific
epithet ”narapuṅgavaḥ” – meaning ”bull among men” or ”pre-eminent
among men.” This title underscores Śaibya’s exceptional heroism and
leadership qualities, marking him as a particularly distinguished war-
rior.

By listing these kings and commanders, each renowned for their valor
or the strength of their contingents, Duryodhana is methodically con-
structing a picture of a Pāṇḍava army that is not only led by skilled
individuals like Dhṛṣṭadyumna (as mentioned in 1.3) and powered by
heroes comparable to Bhīma and Arjuna (as mentioned in 1.4), but also
bolstered by a confederation of powerful and committed allies. This con-
tinued listing serves to impress upon Droṇācārya the extensive support
the Pāṇḍavas had managed to gather, thereby emphasizing the challenge
that lay before the Kaurava forces and the necessity for utmost vigilance
and effort from their own commanders.

Verse 1.6
yudhāmanyuśca vikrānta uttamaujāśca vīryavān | saubhadro drau-

padeyāśca sarva eva mahārathāḥ ||
Duryodhana’s catalogue of the Pāṇḍava forces for Droṇācārya’s at-

tention now includes more distinguished warriors, including prominent
Pāñcāla princes and the gifted younger generation of Pāṇḍava heroes.
He identifies Yudhāmanyu, lauded as ”vikrāntaḥ” (the valiant or coura-
geous), and Uttamaujā, described as ”vīryavān” (the powerful or pos-
sessed of great prowess). These two were renowned Pāñcāla warriors,
often fighting together and known for their dedication as protectors of Ar-
juna during battles. Their presence underscored the continued strength
and commitment of the Pāñcāla kingdom to the Pāṇḍava cause.

He then points to ”saubhadraḥ,” the son of Subhadrā, referring to the
young and exceptionally heroic Abhimanyu, son of Arjuna and Subhadrā
(Kṛṣṇa’s sister). Abhimanyu, despite his youth, was a warrior of extraor-
dinary skill and courage, trained by Arjuna himself and considered a
prodigy in warfare. Following him, Duryodhana mentions the ”drau-
padeyāḥ,” the five sons of Draupadī, one from each of the five Pāṇḍava
brothers: Prativindhya, Sutasoma, Śrutakīrti, Śatānīka, and Śrutasena.
These young princes, though perhaps less experienced than the veteran
warriors, were all trained in arms and eager to fight for their fathers’
cause, representing the future of the Pāṇḍava lineage.

Crucially, Duryodhana concludes this part of his list with the sweep-
ing statement: ”sarva eva mahārathāḥ” – ”all of them, indeed, are great
chariot-warriors.” By classifying not only the seasoned warriors Yudhā-
manyu and Uttamaujā but also the young Abhimanyu and the collective
sons of Draupadī as ‘mahārathas‘, Duryodhana elevates them to the high-
est echelons of martial prowess. A ‘mahāratha‘ was a warrior capable of
fighting numerous opponents simultaneously and skilled in all aspects of
warfare. Whether this was an accurate military assessment, an expres-
sion of his deep-seated fear, or a rhetorical flourish to further emphasize
the Pāṇḍava threat to Droṇa, it served to paint a picture of an enemy
formidable down to its younger generation. This acknowledgment high-
lights that the Pāṇḍava side was brimming with heroes, each possessing
significant capabilities, leaving no room for complacency on the part of
the Kaurava army.

Verse 1.7
asmākaṃ tu viśiṣṭā ye tānnibodha dvijottama | nāyakā mama sainyasya

saṃjñārthaṃ tānbravīmi te ||
Having detailed the formidable array of heroes on the Pāṇḍava side,

Duryodhana now strategically shifts the focus to his own forces. He
addresses Droṇācārya directly and respectfully, ”asmākaṃ tu viśiṣṭā ye
tānnibodha dvijottama” – ”But do also take note, O best of the twice-
born, of those who are distinguished among us.” The use of the honorific
”dvijottama” (best among the brāhmaṇas or twice-born) for Droṇa is a
formal acknowledgment of his revered status as a teacher and a brāh-
maṇa. Coming from Duryodhana, this could be a calculated expression
of respect intended to ensure Droṇa’s full attention and alignment before
Duryodhana presents his own commanders.

Duryodhana explicitly states his intention: ”nāyakā mama sainyasya
saṃjñārthaṃ tānbravīmi te” – ”These leaders of my army, I name them
to you for your clear understanding (or information/remembrance).” The
phrase ”mama sainyasya” (my army) again subtly underscores Duryo-
dhana’s sense of ownership and command. By stating he is providing
this list for Droṇa’s ”saṃjñā” (cognition, clear perception, or reminder),
Duryodhana might be implying that Droṇa, perhaps perceived by Dury-
odhana as being overly focused on or even partial to the Pāṇḍavas (espe-
cially his former disciples), needs to be reminded of the Kaurava strength.

This transition serves multiple purposes. It attempts to counterbal-
ance the impressive list of Pāṇḍava warriors he has just enumerated,
thereby potentially alleviating some of the concerns he might have in-
stilled in Droṇa or himself. It is also a display of Duryodhana’s own
preparedness, showing that he too has taken stock of his key comman-
ders. The tone here is one of trying to project confidence and highlight
the capabilities of his own side, setting the stage for him to name the
prominent warriors fighting for the Kauravas in the verses that follow.
This verse, therefore, acts as a crucial pivot in Duryodhana’s assessment
of the opposing and his own forces before the battle commences.

Verse 1.8
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bhavān bhīṣmaśca karṇaśca kṛpaśca samitiṃjayaḥ | aśvatthāmā
vikarṇaśca saumadattistathaiva ca ||

Having declared his intent to list his own distinguished warriors, Dury-
odhana begins his enumeration by first acknowledging Droṇācārya him-
self: ”bhavān” – ”Your Reverence” or ”Your good self.” Placing Droṇa
at the very head of this list is a mark of deep respect and a strategic
acknowledgment of his crucial role as a preceptor and a foremost com-
mander of the Kaurava forces. It serves to directly engage Droṇa and
reaffirm his importance to their cause.

Immediately following Droṇa, Duryodhana names ”bhīṣmaśca” –
Grandsire Bhīṣma, the supreme commander of the Kaurava army at
the outset of the war. Bhīṣma was revered by all, a warrior of unparal-
leled experience, integrity (despite his complicated loyalties), and near
invincibility due to a boon. His presence was a cornerstone of Kaurava
confidence. Next is ”karṇaśca” – Karṇa, Duryodhana’s closest confidant
and a warrior of immense skill, whom Duryodhana considered his ulti-
mate answer to Arjuna. Duryodhana’s faith in Karṇa’s ability to secure
victory was profound.

Duryodhana continues with ”kṛpaśca samitiṃjayaḥ” – Kṛpācārya, an-
other venerable teacher (Droṇa’s brother-in-law) and an accomplished
warrior, explicitly lauded here as ”samitiṃjayaḥ” (ever-victorious in bat-
tle), underscoring his consistent martial success. He then names ”aś-
vatthāmā,” Droṇa’s own valiant son, a ‘mahāratha‘ deeply devoted to
Duryodhana and a formidable warrior in his own right. The mention of
Aśvatthāmā would naturally resonate with Droṇa.

The list also includes ”vikarṇaśca,” one of Duryodhana’s hundred
brothers. While Vikarṇa was known for having a more righteous dispo-
sition (he had protested against Draupadī’s humiliation), his inclusion
here highlights that even among the Kaurava princes, there were recog-
nized warriors, and it served to show the commitment of the core family
to the fight. Finally, Duryodhana adds ”saumadattis tathaiva ca” – ”and
Saumadatti likewise.” This refers to Bhūriśravas, son of Somadatta (King
of the Bāhlikas and a Kuru elder), who was a highly respected and pow-
erful warrior on the Kaurava side, representing strong allied Kuru clans.

This initial selection of names by Duryodhana showcases the pillars of
the Kaurava military leadership – the most revered elders and teachers,
his most relied-upon friend and champion, his teacher’s son, one of his
own brothers, and a key kinsman-ally. By starting with such a powerful
roster, Duryodhana aims to project an image of overwhelming strength
and assure Droṇa (and himself) that their side is equally, if not more,
formidable than the Pāṇḍavas’.

Verse 1.9
anye ca bahavaḥ śūrā madarthe tyaktajīvitāḥ | nānāśastrapraharaṇāḥ

sarve yuddhaviśāradāḥ ||
After naming the foremost commanders of his army, Duryodhana now

expands his description to encompass other warriors fighting on his side,
emphasizing their numbers, dedication, and skill. He states, ”anye ca
bahavaḥ śūrā” – ”And there are many other heroes too,” implying that
the previously mentioned list (in verse 1.8) was not exhaustive and that
the Kaurava strength extends significantly beyond those key figures.

The most striking claim in this verse is ”madarthe tyaktajīvitāḥ” –
”[they] are ready to lay down their lives for my sake.” This phrase reveals
much about Duryodhana’s psyche and his perception of the war. The
term ”tyaktajīvitāḥ” signifies those who have risked or renounced their
lives, indicating a profound willingness to make the ultimate sacrifice.
Duryodhana’s assertion that these numerous heroes are prepared to die
specifically ”madarthe” (for my sake) highlights his egocentric worldview.
He sees their loyalty and potential sacrifice as being primarily for his
personal benefit and cause, rather than for a broader principle of dharma
or kingdom.

He further describes these unnamed warriors as ”nānāśastrapra-
haraṇāḥ” – ”armed with various weapons and missiles.” This detail em-
phasizes that his forces are not only numerous but also well-equipped
with a diverse range of offensive capabilities, from hand-held weapons
(‘śastra‘) to projectiles (‘praharaṇa‘). Adding to this, he confidently de-
clares, ”sarve yuddhaviśāradāḥ” – ”all of them are well-skilled (experts)
in warfare.” This sweeping statement aims to project an image of an
army where competence in battle is not limited to the top commanders
but is a general characteristic of the fighting men.

In essence, with this verse, Duryodhana is attempting to as-
sure Droṇācārya (and perhaps himself) of the overwhelming depth,
formidable equipment, martial expertise, and unwavering, self-sacrificial
loyalty of his troops. It’s a broad stroke of confidence, intended to com-
plete his presentation of the Kaurava might and to stand as a pow-
erful counterpoint to the Pāṇḍava forces he had previously described.
He wants to convey that beyond the named generals, there is a vast,
formidable, and personally devoted force ready to fight and die for him.

Verse 1.10
aparyāptaṃ tadasmākaṃ balaṃ bhīṣmābhirakṣitam | paryāptaṃ tvi-

dameteṣāṃ balaṃ bhīmābhirakṣitam ||
Having enumerated key warriors on both sides, Duryodhana now offers

a direct, albeit ambiguous, comparison of the two armies’ overall capa-
bilities. He states, ”aparyāptaṃ tad asmākaṃ balaṃ bhīṣmābhirakṣitam |
paryāptaṃ tvidameteṣāṃ balaṃ bhīmābhirakṣitam ||” The central words
here, ”aparyāptaṃ” and ”paryāptaṃ,” can be interpreted in contrasting
ways, leading to two primary understandings of Duryodhana’s assess-
ment.

One interpretation suggests Duryodhana is expressing confidence, even
arrogance. In this view, ”aparyāptaṃ” means ”unlimited” or ”immeasur-
able.” Thus, his statement would translate to: ”Unlimited and immea-
surable is this army of ours, protected by Bhīṣma, whereas limited and
measurable is that army of theirs, protected by Bhīma.” According to this
reading, Duryodhana, after listing his stalwarts, concludes by boasting
about the superior size and invincibility of his forces under the supreme
commandership of the grandsire Bhīṣma, while downplaying the Pāṇḍava
army, despite it being led fiercely by Bhīma.

However, a more common and psychologically nuanced interpretation,
favored by many commentators, suggests Duryodhana is actually be-
traying his underlying anxiety and doubt. In this context, ”aparyāp-
taṃ” would mean ”insufficient,” ”inadequate,” or ”incapable of coping,”
and ”paryāptaṃ” would mean ”sufficient,” ”adequate,” or ”capable.” The
verse would then translate as: ”Insufficient (or inadequate) is this army
of ours, though protected by Bhīṣma, whereas sufficient (or formidable)
is that army of theirs, protected by Bhīma.” This reading suggests that
despite the numerical superiority of the Kaurava army and the presence
of the venerable Bhīṣma, Duryodhana feels an unsettling sense of inade-
quacy.

The comparison of the chief protectors – ”bhīṣmābhirakṣitam” (pro-
tected by Bhīṣma) for his own army, versus ”bhīmābhirakṣitam” (pro-
tected by Bhīma) for the Pāṇḍavas’ – is crucial. If Duryodhana feels
his army is insufficient, it might stem from doubts about Bhīṣma’s full
commitment. Bhīṣma, though a mighty warrior, had complex loyalties
and a known affection for the Pāṇḍavas, and he had openly disapproved
of many of Duryodhana’s actions. Duryodhana might perceive Bhīṣma’s
leadership as potentially half-hearted or too bound by principles that
could hinder a ruthless pursuit of victory. In contrast, Bhīma was a
figure of unwavering, ferocious loyalty to the Pāṇḍava cause, driven by
a personal vendetta against the Kauravas. An army protected by such a
determined and single-minded warrior like Bhīma might indeed appear
more ”sufficient” or potent to the apprehensive Duryodhana, despite its
smaller size.

Thus, this verse can be seen as a pivotal moment where Duryodhana’s
earlier bravado possibly falters, revealing his inner turmoil and a grudg-
ing acknowledgment of the Pāṇḍava army’s formidable spirit and focused
leadership. The ambiguity itself may reflect his wavering confidence, torn
between a desire to project strength and a gnawing fear of the outcome.

Verse 1.11
ayaneṣu ca sarveṣu yathābhāgamavasthitāḥ | bhīṣmamevābhirakṣantu

bhavantaḥ sarva eva hi ||
Following his comparative, and possibly anxious, assessment of the

two armies in the preceding verse, Duryodhana now issues a clear and
emphatic directive to all his commanders, including Droṇācārya. He com-
mands, ”ayaneṣu ca sarveṣu yathābhāgam avasthitāḥ” – ”Therefore, all
of you, stationed in your respective positions in all the strategic divisions
(or fronts of the army).” This acknowledges the organized deployment of
his forces, with each leader and contingent assigned to specific critical
points within their military formation.
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Having established their assigned positions, Duryodhana delivers his
core instruction: ”bhīṣmam evābhirakṣantu bhavantaḥ sarva eva hi” – ”all
of you, indeed, must protect Bhīṣma alone (or Bhīṣma from all sides).”
The emphasis conveyed by ”eva hi” (indeed, certainly, only) underscores
the paramount importance of this task. This singular focus on the pro-
tection of Grandsire Bhīṣma, the supreme commander of the Kaurava
forces, is a crucial strategic order.

Duryodhana’s insistence on Bhīṣma’s protection stems from several
intertwined reasons. Bhīṣma was not only their most revered and expe-
rienced warrior, a pillar of their army, but his fall or incapacitation would
be a devastating blow to Kaurava morale and military structure. Pro-
tecting the commander-in-chief is a fundamental military necessity. Fur-
thermore, if Duryodhana genuinely felt his army was ”aparyāptaṃ” (in-
sufficient) as per one interpretation of verse 1.10, then ensuring Bhīṣma’s
invulnerability becomes the linchpin of their entire defense and offensive
capability; Bhīṣma’s survival would be essential to manage this perceived
insufficiency.

Beyond pure military strategy, Duryodhana’s command might also be-
tray his underlying anxieties concerning Bhīṣma’s loyalties. Bhīṣma had
often expressed his disapproval of Duryodhana’s actions and had a deep
affection for the Pāṇḍavas. Duryodhana might fear that Bhīṣma would
not fight with his full ferocity against them. By ordering all comman-
ders to surround and protect Bhīṣma, Duryodhana could be ensuring
that Bhīṣma remains engaged in the battle, supported by loyal warriors,
and perhaps less able to show any leniency towards the Pāṇḍavas. It is
a directive aimed at consolidating his main powerhouse and ensuring his
unwavering contribution. This concludes Duryodhana’s initial address
to Droṇa, setting a clear, primary objective for all his generals as the
battle is about to commence.

Verse 1.12
tasya sañjanayanharṣaṃ kuruvṛddhaḥ pitāmahaḥ | siṃhanādaṃ

vinadyoccaiḥ śaṅkhaṃ dadhmau pratāpavān ||
Sañjaya continues his narration to Dhṛtarāṣṭra, describing the imme-

diate aftermath of Duryodhana’s address to Droṇa. Perhaps sensing
Duryodhana’s underlying anxiety despite his assertive speech, or simply
to formally signal the Kauravas’ readiness and to bolster the morale of
his side, the first major display of warlike enthusiasm comes from the
most venerable figure in the Kaurava ranks. The verse states, ”tasya
sañjanayan harṣaṃ” – ”creating joy in him (Duryodhana),” indicating
that the subsequent actions were intended to encourage and uplift the
Kaurava prince.

It is ”kuruvṛddhaḥ pitāmahaḥ” – ”the eldest of the Kurus, the grand-
sire,” Bhīṣma, who takes this initiative. Described here as ”pratāpavān”
(the powerful, valiant, or majestic one), Bhīṣma’s inherent might and au-
thority are emphasized. Despite any personal reservations he held about
the war and its causes, as the supreme commander of the Kaurava forces,
he steps forward to perform his duty.

Bhīṣma’s action is twofold and resounding. First, ”siṃhanādaṃ
vinadyoccaiḥ” – ”roaring loudly like a lion.” The ‘siṃhanāda‘ or lion’s
roar was a traditional battle cry of powerful warriors, intended to demon-
strate their valor, strike fear into the hearts of the enemy, and invigorate
their own soldiers. It was a sign of confidence and a challenge. Imme-
diately following this personal display of martial spirit, he ”śaṅkhaṃ
dadhmau” – ”blew his conch.” The blowing of conches by principal war-
riors was a crucial part of ancient Indian warfare, serving as a signal for
the commencement of hostilities, a way to rally troops, and a declaration
of their readiness to engage.

Thus, Bhīṣma, the powerful grandsire, by deliberately intending to
cheer Duryodhana and by emitting a mighty lion’s roar followed by the
blast of his conch, effectively galvanizes the Kaurava side. This act
serves as a powerful, formal initiation of warlike activities from their
camp, setting a defiant and formidable tone in response to the Pāṇḍavas’
assembled might. It is a signal that, under his command, the Kaurava
army is now poised for battle.

Verse 1.13
tataḥ śaṅkhāśca bheryaśca paṇavānakagomukhāḥ | sahasaivābhya-

hanyanta sa śabdastumulo’bhavat ||
Sañjaya continues to describe the escalating scene on the battlefield

to Dhṛtarāṣṭra. Immediately following Grandsire Bhīṣma’s powerful lion-
roar and the blowing of his conch, the entire Kaurava army erupted in a

supportive chorus of martial sound. The verse states, ”tataḥ” – ”Then,”
indicating the swift, almost instantaneous reaction from Duryodhana’s
forces, eager to echo their commander’s call to readiness.

A multitude of war instruments joined the fray: ”śaṅkhāśca bheryaśca
paṇavānakagomukhāḥ” – ”conches and kettledrums, tabors, drums, and
cow-horns.” This enumeration paints a picture of a diverse orchestra of
war, each instrument contributing its unique timbre to the martial sym-
phony. Conches (‘śaṅkhāḥ‘) were blown by other warriors, kettledrums
(‘bheryaḥ‘) provided a deep, resonant beat, while tabors (‘paṇava‘) and
other military drums (‘ānaka‘) added to the rhythmic fervor. Cow-horns
(‘gomukhāḥ‘), traditional wind instruments, further amplified the warlike
din.

The manner in which these instruments sounded is described as ”sa-
hasaivābhyahanyanta” – ”they suddenly (or all at once) blared forth.”
The word ”sahasā” suggests a spontaneous, united, and overwhelming
outburst, as if the entire army was eagerly waiting for Bhīṣma’s signal
to unleash its own collective enthusiasm and readiness for conflict. This
was not a staggered or hesitant response but a unified and immediate
declaration.

The result of this cacophony was that ”sa śabdastumulo’bhavat” –
”that sound became tumultuous (or uproarious).” The term ”tumulaḥ”
conveys a sense of a mighty, overwhelming, and somewhat chaotic noise,
a massive sound wave intended to reverberate across the battlefield. This
collective roar of instruments from the Kaurava side was designed to fur-
ther bolster their own morale, project an image of formidable strength
and unity, and perhaps to intimidate the Pāṇḍava forces arrayed before
them. It was a clear and resounding affirmation that the Kaurava war
machine was primed and ready for battle.

Verse 1.14
tataḥ śvetairhayairyukte mahati syandane sthitau | mādhavaḥ

pāṇḍavaścaiva divyau śaṅkhau pradadhmatuḥ ||
Sañjaya’s narration now vividly shifts to the Pāṇḍava side, painting

a picture of their response that is both majestic and spiritually charged,
contrasting sharply with the somewhat indiscriminate and perhaps more
earthly tumult previously described from the Kaurava camp. The parti-
cle ”tataḥ” (Then) signals this transition. The immediate focus is on the
two central figures of the Pāṇḍava cause: Lord Kṛṣṇa and Arjuna. They
are described as ”sthitau” (stationed, or seated) ”mahati syandane” (in
a great or magnificent chariot). This was no ordinary chariot; it was a
divine creation, famously gifted to Arjuna by Agni, the god of fire, after
Arjuna helped him consume the Khāṇḍava forest. Its magnificence was
a testament to Arjuna’s stature and the divine favor he enjoyed.

The chariot was ”śvetairhayairyukte” – ”yoked with white horses.”
These horses were not merely white in color but were celestial beings,
Gandharva horses, renowned for their incredible speed, endurance, and
divine origin. Their white color is deeply symbolic, representing purity,
righteousness (dharma), auspiciousness, and transcendence. The pres-
ence of such a chariot and horses immediately set Kṛṣṇa and Arjuna
apart, indicating that their endeavor was backed by divine powers and
aligned with higher principles.

From this resplendent chariot, ”mādhavaḥ pāṇḍavaścaiva” – ”Mād-
hava and the son of Pāṇḍu (Arjuna) as well” – took action. The name
Mādhava for Kṛṣṇa can mean ”husband of Mā (Lakṣmī, the goddess of
fortune),” implying that fortune itself was with Him, or ”descendant of
Madhu,” linking Him to the noble Yādava lineage. ”Pāṇḍavaḥ” specif-
ically identifies Arjuna as the representative of the Pāṇḍu lineage in
this key action. Together, they ”divyau śaṅkhau pradadhmatuḥ” – ”blew
their two divine conches.” The explicit use of the adjective ”divyau” (di-
vine) to describe their conches further elevates their response beyond a
mere martial signal. It suggests that the sound emanating from these
conches was not just powerful but imbued with sacred potency, capa-
ble of inspiring righteousness and demoralizing adharma. This act by
Kṛṣṇa and Arjuna was a deliberate, composed, and spiritually powerful
counter-signal to the Kaurava war sounds, initiated by the divine Lord
and His chosen devotee-warrior.

Verse 1.15
pāñcajanyaṃ hṛṣīkeśo devadattaṃ dhanañjayaḥ | pauṇḍraṃ dadhmau

mahāśaṅkhaṃ bhīmakarmā vṛkodaraḥ ||
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Sañjaya meticulously continues, identifying by name the specific, leg-
endary conches wielded by Lord Kṛṣṇa, Arjuna, and Bhīma, thereby
emphasizing the unique divine power and individual heroic stature be-
hind the Pāṇḍava response. First, he states, ”hṛṣīkeśo” – ”Hṛṣīkeśa (Lord
Kṛṣṇa)” – blew ”pāñcajanyaṃ.” The epithet Hṛṣīkeśa signifies Kṛṣṇa as
the ”Lord of the Senses,” implying His absolute control over the minds,
senses, and actions of all beings. His presence as Arjuna’s charioteer
means the very director of perception and action is guiding the Pāṇḍava
cause. The Pāñcajanya conch itself has a mythical origin, formed from
the bones of the demon Pañcajana vanquished by Kṛṣṇa. Its sound was
renowned for being terrifying to hostile forces and a harbinger of victory
for the righteous.

Next, ”dhanañjayaḥ” – ”Dhanañjaya (Arjuna)” – blew ”devadattaṃ.”
The name Dhanañjaya, meaning ”Winner of Wealth,” was earned by
Arjuna for his valor in numerous campaigns, particularly during the Rā-
jasūya sacrifice of Yudhiṣṭhira, where he conquered many kingdoms and
brought immense riches. This epithet highlights his heroic prowess and
his role as a key procurer of resources and glory for the Pāṇḍavas. His
conch, Devadatta, meaning ”God-given,” was bestowed upon him by a
celestial deity (often cited as Varuṇa or Indra), signifying that Arjuna’s
martial capabilities and his very instruments of war were divinely sanc-
tioned and blessed.

Following this divine pair, ”vṛkodaraḥ” – ”Vṛkodara (Bhīma),” whose
name literally means ”wolf-bellied,” alluding to his prodigious appetite
and by extension, his immense, almost insatiable capacity for action
and power – sounded his conch. Sañjaya adds another epithet for him,
”bhīmakarmā” – ”the doer of terrific (or herculean) deeds,” recalling
his many extraordinary feats of strength like slaying demons such as
Bakāsura and Hiḍimba. Bhīma ”dadhmau pauṇḍraṃ mahāśaṅkhaṃ” –
”blew his great conch named Pauṇḍra.” The Pauṇḍra was known for
its thunderous sound, and the adjective ”mahāśaṅkhaṃ” (a great conch)
explicitly underscores its formidable size and the sheer volume and power
of its blast, perfectly mirroring Bhīma’s own awe-inspiring and often
intimidating persona. The sequential sounding of these three uniquely
potent conches by these principal heroes created a wave of sound that was
not just a military signal but a profound declaration of divine backing,
heroic resolve, and terrifying might.

Verse 1.16
anantavijayaṃ rājā kuntīputro yudhiṣṭhiraḥ | nakulaḥ sahadevaśca sug-

hoṣamaṇipuṣpakau ||
The symphony of Pāṇḍava conches swells further as the remaining

Pāṇḍava brothers join in, signifying the complete unity and resolve of the
core family. Sañjaya reports, ”rājā kuntīputro yudhiṣṭhiraḥ” – ”King Yud-
hiṣṭhira, the son of Kuntī,” actively participated by blowing his conch.
The title ”rājā” (King) affirms his legitimate, though currently usurped,
sovereignty, and ”kuntīputraḥ” (son of Kuntī) emphasizes his lineage and
his mother’s long suffering, which fueled the Pāṇḍavas’ quest for justice.
Yudhiṣṭhira, also known as Dharmarāja for his unwavering adherence
to righteousness, blew the ”anantavijayaṃ” conch. The name Anantavi-
jaya translates to ”Endless Victory” or ”Victory of the Infinite,” a name
deeply resonant with Yudhiṣṭhira’s character. It symbolized not just a
temporal victory in battle but the ultimate and inevitable triumph of
Dharma, the eternal principle he embodied.

Following their elder brother, the Pāṇḍava twins, ”nakulaḥ sahade-
vaśca” – ”Nakula and Sahadeva,” also made their martial declaration by
sounding their respective conches. Nakula, renowned for his unparalleled
physical beauty, grace, and skill in equestrian arts and swordsmanship,
blew the ”sughoṣa.” This name, meaning ”Melodious Sound” or ”Great
Proclamation,” could reflect his own refined nature or the clear, distinct,
and far-reaching sound of his conch.

Sahadeva, the youngest of the Pāṇḍavas, celebrated for his wisdom, hu-
mility, mastery of astrology, and skill with the sword, blew the ”maṇipuṣ-
paka.” The name Maṇipuṣpaka, meaning ”Jewel-Blossomed” or ”Gem-
Studded Flower,” suggests a conch of exquisite beauty and perhaps a
sound that, while powerful, also possessed a certain fineness. The sound-
ing of these distinct conches by Nakula and Sahadeva completed the
response from all five Pāṇḍava brothers, showcasing their collective deter-
mination and unified stand against the Kaurava forces, each contributing
their unique strength and spirit to the cause.

Verse 1.17

kāśyaśca parameṣvāsaḥ śikhaṇḍī ca mahārathaḥ | dhṛṣṭadyumno
virāṭaśca sātyakiścāparājitaḥ ||

Sañjaya continues his detailed account to Dhṛtarāṣṭra, further empha-
sizing the formidable array of Pāṇḍava allies who signaled their readi-
ness, contributing to the overwhelming martial chorus. While this verse
doesn’t explicitly repeat ”blew their conches” for each individual, its
placement immediately after the Pāṇḍava brothers’ conch-blowing im-
plies their active participation in this display of strength and unity. Sañ-
jaya now names several other key warriors, highlighting their specific
martial attributes.

First is ”kāśyaśca parameṣvāsaḥ” – ”And the King of Kāśī (Vārāṇasī),
the supreme archer.” The kingdom of Kāśī was ancient and influential,
and its king being a ”parameṣvāsaḥ” (an archer of the highest order, or
wielder of a great bow) meant a significant addition of skilled ranged
power to the Pāṇḍava side. This king’s commitment underscored the
breadth of alliances the Pāṇḍavas commanded. Next, Sañjaya men-
tions ”śikhaṇḍī ca mahārathaḥ” – ”Śikhaṇḍī, the great chariot-warrior
(‘mahārathaḥ‘).” Śikhaṇḍī, a child of King Drupada, was a pivotal figure,
prophesied to be the cause of Bhīṣma’s fall. Designating Śikhaṇḍī as a
‘mahāratha‘ not only acknowledges their martial prowess but also subtly
reminds Dhṛtarāṣṭra of the specific and grave threat Bhīṣma faced from
this warrior.

The list continues with ”dhṛṣṭadyumno virāṭaśca” – ”Dhṛṣṭadyumna
and Virāṭa.” Dhṛṣṭadyumna, also Drupada’s son, was the Pāṇḍavas’
commander-in-chief, a skilled warrior born from fire, and destined to
slay Droṇācārya. His presence was a constant reminder of the fated out-
comes of the war. Virāṭa, the aged but powerful King of Matsya, had
provided crucial shelter to the Pāṇḍavas during their incognito year and
now stood firmly with them, demonstrating steadfast loyalty.

Finally, Sañjaya names ”sātyakiścāparājitaḥ” – ”and Sātyaki, the un-
conquered.” Sātyaki, also known as Yuyudhāna of the Vṛṣṇi clan, was
a devoted disciple of Arjuna and a formidable warrior in his own right.
The epithet ”aparājitaḥ” (unconquered or invincible) powerfully conveys
his reputation for never having been defeated in battle, adding another
layer of formidable strength to the Pāṇḍava leadership. This detailed
enumeration by Sañjaya served to inform Dhṛtarāṣṭra comprehensively
about the high caliber of individual heroes and the strong allied forces
that had rallied to the Pāṇḍava banner, each ready to engage in the
great war.

Verse 1.18
drupado draupadeyāśca sarvaśaḥ pṛthivīpate | saubhadraśca mahābāhuḥ

śaṅkhāndadhmuḥ pṛthakpṛthak ||
Sañjaya, in his ongoing narration to King Dhṛtarāṣṭra—whom he

pointedly addresses as ”pṛthivīpate” (O Lord of the Earth), perhaps to
emphasize the gravity of the forces arrayed against the king’s sons—
meticulously continues to detail the Pāṇḍava army’s resounding response.
This verse serves to underscore the breadth and depth of participation
from key Pāṇḍava allies and the younger generation in the blowing of the
war conches. Sañjaya confirms that Drupada, the aged yet formidable
King of Pāñcāla and a staunch, if complex, figure due to his history with
Droṇa, joined this martial chorus. His participation signified the full
commitment of the Pāñcāla kingdom, a major Pāṇḍava ally.

Alongside Drupada were the ”draupadeyāḥ” – the five youthful sons
of Draupadī, born to each of the five Pāṇḍava brothers. Their presence
and participation symbolized the next generation of the Pāṇḍava lin-
eage, fighting to reclaim their heritage and avenge the injustices faced by
their mother and fathers. Though young, their readiness to engage was
a testament to their Kṣatriya upbringing. Furthermore, Sañjaya high-
lights ”saubhadraśca mahābāhuḥ” – ”the mighty-armed son of Subhadrā,”
who is Abhimanyu, Arjuna’s valiant son and Kṛṣṇa’s nephew. The ep-
ithet ”mahābāhuḥ” (mighty-armed) specifically extols Abhimanyu’s ex-
ceptional prowess and strength, marking him as a warrior of immense
promise and capability, despite his youth.

The phrase ”sarvaśaḥ” (all of them, or from all sides/completely) indi-
cates the comprehensive nature of this display, involving all these sig-
nificant figures. Crucially, they ”śaṅkhān dadhmuḥ pṛthak-pṛthak” –
”blew their respective conches, each his own (separately).” This detail
is important: it wasn’t an undifferentiated roar, but a symphony of in-
dividual, powerful declarations. Each hero, with his distinct conch and
personal valor, contributed to the overwhelming sound. This act of each
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warrior sounding their personal conch demonstrated not only unity in
purpose but also the individual resolve and formidable presence of these
key Pāṇḍava supporters, reinforcing the message of their collective and
individual readiness for the ensuing conflict.

Verse 1.19
sa ghoṣo dhārtarāṣṭrāṇāṃ hṛdayāni vyadārayat | nabhaśca pṛthivīṃ

caiva tumulo ’bhyanunādayan ||
Sañjaya now vividly describes the profound and devastating psycho-

logical impact that the Pāṇḍavas’ collective conch-blowing had upon the
Kaurava forces. He states, ”sa ghoṣo” – ”that great sound,” referring
specifically to the authoritative, divinely-backed, and unified chorus of
conches from the Pāṇḍava heroes, including Lord Kṛṣṇa and Arjuna with
their celestial instruments. This sound is further characterized as ”tu-
mulaḥ” (tumultuous, uproarious). While the same adjective was used to
describe the Kauravas’ initial burst of sound (in verse 1.13), its effect
here is vastly different. The Pāṇḍava tumult was one of overwhelming
power and conviction, not just noise.

The sheer magnitude and pervasive nature of this sound are empha-
sized by the phrase ”nabhaśca pṛthivīṃ caiva abhyanunādayan” – ”mak-
ing both heaven (sky) and earth reverberate intensely.” This is not mere
battlefield noise; Sañjaya portrays it as a sound of cosmic significance,
one that shakes the very foundations of the world, implying a force that
transcends the purely human and martial. It suggests that the Pāṇḍavas’
call to battle resonated with the natural order and perhaps even divine
will, filling all space with its undeniable and formidable presence.

The most critical consequence of this powerful Pāṇḍava declaration
was that it ”dhārtarāṣṭrāṇāṃ hṛdayāni vyadārayat” – ”rent (or tore)
asunder the hearts of Dhṛtarāṣṭra’s sons (the Kauravas and their allies).”
This potent metaphor conveys a deep and visceral impact. It wasn’t
just that the Kauravas were startled or momentarily unnerved; their
very courage, confidence, and composure were shattered. The ”rend-
ing of hearts” suggests an experience of profound fear, dismay, an acute
sense of foreboding, and perhaps a sudden, chilling realization of the true
strength, righteousness, and divine favor that sided with the Pāṇḍavas.
This starkly contrasts with Bhīṣma’s earlier attempt to cheer Duryod-
hana (1.12); the Pāṇḍavas’ response did the very opposite to their ad-
versaries, highlighting a critical shift in the psychological balance on the
battlefield even before the first arrow was loosed. It foreshadows the
devastating consequences the Kauravas would face for their adharma.

Verse 1.20
atha vyavasthitāndṛṣṭvā dhārtarāṣṭrānkapidhvajaḥ | pravṛtte śastrasam-

pāte dhanurudyamya pāṇḍavaḥ | hṛṣīkeśaṃ tadā vākyamidamāha mahī-
pate ||

Sañjaya, continuing his meticulous report to Dhṛtarāṣṭra (again re-
spectfully addressing him as ”mahīpate,” O Lord of the Earth), now
signals a crucial transition in the battlefield narrative. The particle
”atha” (Then) indicates a new sequence of events, occurring after the
awe-inspiring display of the Pāṇḍava conches and the consequent de-
moralization of the Kaurava forces. The focus narrows to Arjuna, the
pre-eminent warrior of the Pāṇḍava side, and his specific actions as the
battle becomes imminent.

Arjuna is first identified by his unique and powerful epithet, ”kapidhva-
jaḥ” – ”he whose banner (dhvaja) bore the emblem of a monkey (kapi),”
specifically Hanumān. This was no ordinary standard. Hanumān, the
great devotee of Lord Rāma, symbolized immense power, unwavering
devotion, selfless service, and assured victory over evil. His presence
on Arjuna’s banner, as advised by Vyāsa, was a divine boon, providing
protection and inspiring awe, constantly reminding both sides of the di-
vine forces aligned with Arjuna. It signified that Arjuna’s chariot was a
moving sanctuary of spiritual power.

At this critical juncture, ”pravṛtte śastrasampāte” – ”when the dis-
charge of weapons was about to begin” (or as some interpret, when the
initial exchange of missiles had just commenced), Arjuna, the ”pāṇḍavaḥ”
(son of Pāṇḍu), ”dṛṣṭvā dhārtarāṣṭrān vyavasthitān” – ”seeing the sons
of Dhṛtarāṣṭra (the Kaurava forces) arrayed and standing resolute (or in
their battle formations),” took a decisive action. He ”dhanurudyamya” –
”raised (or took up) his bow.” This refers to his legendary Gāṇḍīva bow,
itself a divine weapon of immense power, gifted by the gods. This act
of Arjuna readying his Gāṇḍīva would typically signify his immediate
preparedness to unleash his formidable archery skills.

However, instead of immediately engaging in combat, Arjuna, poised
on the brink of battle, ”hṛṣīkeśaṃ tadā vākyamidamāha” – ”then spoke
these words to Hṛṣīkeśa (Lord Kṛṣṇa).” By choosing to speak to Kṛṣṇa,
the Lord of the Senses and his divine charioteer, at this ultimate moment
of decision, Arjuna initiates the dialogue that forms the very essence of
the Bhagavad Gita. This pause and his ensuing words will reveal an
unexpected internal conflict, transforming the battlefield from a mere
ground of physical warfare into a stage for profound spiritual instruction.

Verse 1.21
arjuna uvāca senayorubhayormadhye rathaṃ sthāpaya me’cyuta | yā-

vadetānnirīkṣe’haṃ yoddhukāmānavasthitān ||
Sañjaya now directly quotes Arjuna’s first words in this critical bat-

tlefield setting: ”arjuna uvāca” – ”Arjuna said.” This line signals the
commencement of Arjuna’s direct address to Lord Kṛṣṇa, an address
that will soon reveal his profound inner turmoil and set the stage for
the Gita’s entire philosophical discourse. Arjuna begins by addressing
Kṛṣṇa with the deeply significant epithet ”acyuta” – ”O Acyuta!” This
name means ”the Infallible One,” ”He who never falls or swerves” from
His own nature, His promises, or His devotees. By choosing this name,
Arjuna expresses his implicit faith in Kṛṣṇa’s unwavering divine nature,
His steadfastness, and His reliability as a guide and protector, especially
now, as Arjuna himself is about to face an immense challenge that will
test his own resolve.

Arjuna’s request to Kṛṣṇa is both specific and highly unusual for a
warrior on the verge of battle: ”senayorubhayormadhye rathaṃ sthāpaya
me” – ”Place my chariot between the two armies.” This is not a tactical
move to gain an advantageous fighting position but a desire to move into
the perilous no-man’s-land, the space filled with tension and the imme-
diate prospect of conflict, directly between the Kaurava and Pāṇḍava
forces. Such a position would expose him fully to both sides.

He clearly articulates his reason for this extraordinary request: ”yā-
vadetānnirīkṣe’haṃ yoddhukāmānavasthitān” – ”so that I may observe
these who stand here, desirous to fight.” Arjuna, renowned as a peer-
less warrior, wishes to take a close, clear look at those arrayed against
him, specifically those who are ”yoddhukāmān” (desirous to fight). He
wants to identify and scrutinize the individuals who have gathered with
such eagerness for this fratricidal war. This desire to ”behold” is not
merely a warrior’s assessment of the enemy’s strength but a more per-
sonal, searching gaze. It is this act of direct observation, as he will
articulate further, particularly of his kinsmen among the ”war-desirous,”
that will become the immediate catalyst for his profound despondency
and the moral dilemma that he will soon express to Kṛṣṇa.

Verse 1.22
kairmayā saha yoddhavyamasminraṇasamudyame ||
Arjuna continues his address to Lord Kṛṣṇa (Acyuta), further clarify-

ing the purpose behind his unusual request to have his chariot placed
between the two armies. This verse, often read in conjunction with the
previous one, elaborates on his desire to observe the opposing forces
before the commencement of hostilities. He asks, ”kairmayā saha yo-
ddhavyam” – ”With whom must I fight?” or ”Against whom am I to
contend in this battle?” This question, while seemingly that of a warrior
assessing his opponents, carries the nascent seeds of Arjuna’s impend-
ing moral crisis. It is not merely a tactical query about the enemy’s
formation but a more personal desire to identify the individuals he will
face.

The context for this question is ”asmin raṇasamudyame” – ”in this
present enterprise of war” or ”in this strenuous undertaking of battle.”
The term ”raṇasamudyama” (from ‘raṇa‘ – battle, and ‘samudyama‘ –
great effort, enterprise, or undertaking) powerfully conveys the immense
scale, gravity, and arduous nature of the impending Kurukṣetra War.
Arjuna is fully aware that this is not a minor skirmish but a monumen-
tal conflict that will demand supreme effort and entail vast destruction.
His question about whom he must fight is thus posed with a clear under-
standing of the severe implications of this ”great undertaking of war.”

While still framed within a Kṣatriya’s duty to fight, Arjuna’s specific
need to identify his adversaries points towards a dawning, uncomfortable
recognition of the personal relationships that are about to be sundered
by violence. He is not asking about unknown enemies but is on the verge
of confronting familiar faces. This desire to see ”with whom” he must
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engage is the first step towards the full realization of the devastating
personal cost of the war, a realization that will soon overwhelm him
with grief and doubt.

Verse 1.23
yotsyamānānavekṣe’haṃ ya ete’tra samāgatāḥ | dhārtarāṣṭrasya dur-

buddheryuddhe priyacikīrṣavaḥ ||
Arjuna further elaborates on his intention to Lord Kṛṣṇa, specifying

the nature of the combatants he wishes to observe. He states, ”yot-
syamānānavekṣe’haṃ” – ”I desire to see (or scrutinize) those who are
about to fight.” The verb ”avekṣe” suggests a careful, considered obser-
vation, not a casual glance. Arjuna wants to clearly identify and assess
those who have arrayed themselves for battle against the Pāṇḍavas, ”ya
ete’tra samāgatāḥ” – ”those who have gathered here” on the battlefield
of Kurukṣetra.

Crucially, Arjuna then qualifies the motivation of these warriors he
wishes to see: ”dhārtarāṣṭrasya durbuddheryuddhe priyacikīrṣavaḥ” –
”those who are wishing to do pleasure in battle for the evil-minded son of
Dhṛtarāṣṭra.” This phrase reveals Arjuna’s clear moral judgment of the
opposing side’s leadership. He refers to Duryodhana (the primary son
of Dhṛtarāṣṭra) as ”durbuddheḥ” – ”the evil-minded,” ”wicked-minded,”
or ”perverse-minded,” indicating his conviction that Duryodhana’s in-
tentions and actions are fundamentally unrighteous and have unjustly
led to this war.

Arjuna’s desire is to see those individuals who have aligned them-
selves with such a leader, those who are ”priyacikīrṣavaḥ” – ”desirous
of pleasing” Duryodhana or ”wishing to render him service” specifically
”yuddhe” – ”in this war.” This implies that Arjuna is not just looking
at generic enemy soldiers, but at kings, commanders, and warriors who
have made a conscious choice to support what he perceives as an unjust
cause driven by Duryodhana’s malevolence. While still in a warrior’s
frame of mind, ready to identify those who support evil, this articula-
tion also underscores the tragic nature of the conflict: many of these
individuals, as he will soon realize with full emotional impact, are peo-
ple he knows, respects, and even loves, now arrayed to fight for a leader
he deems wicked. This sets the stage for his profound dilemma: how
can he fight against those who, for whatever reasons, have chosen to side
with unrighteousness, especially when they are his own kith and kin?

Verse 1.24
sañjaya uvāca evamukto hṛṣīkeśo guḍākeśena bhārata | senayorubhay-

ormadhye sthāpayitvā rathottamam ||
Sañjaya now resumes his direct narration to King Dhṛtarāṣṭra, once

again addressing him with the significant epithet ”bhārata” – ”O de-
scendant of Bharata.” This name, common to both the Pāṇḍava and
Kaurava lineages, subtly reminds Dhṛtarāṣṭra of their shared ancestry
and the fratricidal nature of the war he has allowed to unfold. Sañjaya
reports Kṛṣṇa’s immediate response to Arjuna’s request.

He states, ”evamukto hṛṣīkeśo guḍākeśena” – ”Thus addressed by
Guḍākeśa, Hṛṣīkeśa...” The names used here are rich in meaning. Ar-
juna is referred to as ”guḍākeśena” – ”by Guḍākeśa,” which means ”the
conqueror of sleep” or ”he whose hair is in a ball (thick and curly).”
This epithet highlights Arjuna’s discipline, constant vigilance, and mas-
tery over ignorance and sloth, qualities befitting a great warrior. Kṛṣṇa
is again called ”hṛṣīkeśaḥ” – ”the Lord of the Senses,” the divine mas-
ter who controls the senses and minds of all beings. The interaction is
thus between the disciplined, vigilant soul (Arjuna) and the Supreme
Controller of all perception and action (Kṛṣṇa).

In response to Arjuna’s words, Lord Kṛṣṇa acts precisely as requested.
He did so ”sthāpayitvā rathottamam senayorubhayormadhye” – ”hav-
ing stationed that best of chariots between the two armies.” The term
”rathottamam” (best among chariots or most excellent chariot) refers to
Arjuna’s divine chariot, previously described as yoked with white celes-
tial horses, a vehicle befitting heroes and symbolic of divine support.
Kṛṣṇa, without hesitation or question at this point, expertly maneuvers
this magnificent chariot into the perilous space separating the Pāṇḍava
and Kaurava forces. This act of placing the chariot in such a revealing
and vulnerable position is pivotal, as it directly facilitates the crisis of
conscience that Arjuna is about to experience, demonstrating Kṛṣṇa’s
role in setting the stage for the profound teachings of the Gita.

Verse 1.25

bhīṣmadroṇapramukhataḥ sarveṣāṃ ca mahīkṣitām | uvāca pārtha
paśyaitānsamavetānkurūniti ||

Sañjaya continues to describe the scene set by Lord Kṛṣṇa for Ar-
juna’s observation. The divine chariot was not just placed arbitrarily
between the armies but specifically ”bhīṣmadroṇapramukhataḥ sarveṣāṃ
ca mahīkṣitām” – ”in front of Bhīṣma, Droṇa, and all the other rulers
of the earth (kings).” Kṛṣṇa deliberately positions Arjuna so that he
has a clear and unavoidable view of the most significant and personally
impactful figures on the Kaurava side: Grandsire Bhīṣma, his revered
great-uncle and a pillar of Kuru righteousness, and Droṇācārya, his es-
teemed military preceptor who taught him the science of archery. These
were the two individuals Arjuna held in the highest veneration, along
with ”sarveṣāṃ ca mahīkṣitām” – ”all the assembled kings,” many of
whom would also be known to him through familial or political ties.

Having placed Arjuna in this emotionally charged vantage point, Lord
Kṛṣṇa then ”uvāca” – ”said” – addressing Arjuna with the affectionate
matronymic ”pārtha” (O son of Pṛthā, Kuntī). This name often serves
to remind Arjuna of his Kṣatriya lineage and the expectations upon him
as the son of a heroic mother. Kṛṣṇa’s words are few but immensely
significant: ”paśyaitānsamavetānkurūniti” – ”Behold, O Pārtha, these
Kurus assembled together!”

The choice of the word ”kurūn” (the Kurus) by Kṛṣṇa is profoundly
catalytic. He does not say ”Behold your enemies” or ”Observe the war-
riors.” Instead, He draws Arjuna’s attention specifically to ”the Kurus”
– their shared lineage, their kinsmen, the very family against whom this
war was being fought. This is not merely a call to observe an opposing
army but a direct invitation for Arjuna to confront the deeply personal
and familial reality of the conflict. By highlighting the assembled ”Ku-
rus,” Kṛṣṇa ensures that Arjuna sees not just abstract adversaries but
his grandfathers, uncles, teachers, cousins, and other relatives. This care-
fully chosen word, delivered after positioning Arjuna perfectly for this
heart-wrenching view, acts as the immediate trigger for Arjuna’s sub-
sequent flood of grief, compassion, and profound moral dilemma, thus
setting the stage for the entire philosophical discourse of the Bhagavad
Gita.

Verse 1.26
tatrāpaśyatsthitānpārthaḥ pitṝnatha pitāmahān | ācāryānmā-

tulānbhrātṝnputrānpautrānsakhīṃstathā ||
Sañjaya, continuing his narration of the unfolding drama on the bat-

tlefield, describes what Arjuna, the son of Pṛthā (‘Pārthaḥ‘), witnessed
from his vantage point between the two armies. Following Lord Kṛṣṇa’s
explicit instruction to ”Behold these Kurus,” Arjuna ”tatra apaśyat
sthitān” – ”there he saw stationed” – not just an impersonal enemy
force, but individuals bound to him by myriad ties of kinship and affec-
tion. The use of ‘Pārthaḥ‘ for Arjuna at this juncture subtly reminds
of his lineage connected to Kuntī, many of whose relations would be
present.

The verse then enumerates the specific categories of relatives Arjuna
perceived: ”pitṝn atha pitāmahān” – ”fathers (a term that could include
paternal uncles and other respected elders of a fatherly generation) and
also grandfathers (like Bhīṣma, and other patriarchs like Somadatta or
Bāhlika).” He saw ”ācāryān” – ”teachers,” most prominently Droṇācārya,
who had imparted to him the science of archery, and Kṛpācārya. He
beheld ”mātulān” – ”maternal uncles” (such as Śalya, king of Madra,
who was tricked into fighting for the Kauravas, or even Śakuni, though
an antagonist, was a maternal uncle to the Kauravas and thus a distant
relation).

The list continues with those even closer in age or younger: ”bhrātṝn”
– ”brothers,” which here primarily refers to his cousin-brothers, Duryod-
hana and the other sons of Dhṛtarāṣṭra. He saw ”putrān” – ”sons,” likely
referring to the sons of those assembled, including those of his elders and
contemporaries whom he would have known, such as Duryodhana’s son
Lakṣmaṇa. He also saw ”pautrān” – ”grandsons,” the children of these
sons, representing the third generation caught in this impending conflict.
Finally, he saw ”sakhīṃs tathā” – ”companions and friends as well,” in-
dividuals with whom he might have shared camaraderie, now arrayed
against him. This comprehensive list underscores the deeply personal
and familial nature of the opposing army, transforming them from ab-
stract enemies into a tragic assembly of loved and respected relations.

Verse 1.27
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śvaśurānsuhṛdaścaiva senayorubhayorapi | tānsamīkṣya sa kaunteyaḥ
sarvānbandhūnavasthitān ||

Arjuna’s devastating realization of whom he was about to fight deep-
ens as Sañjaya continues the list of relations Arjuna perceived. Beyond
those mentioned in the previous verse, Arjuna also saw ”śvaśurān” –
”fathers-in-law.” This category of relatives, who command respect and
affection, would have included individuals whose daughters were married
into his extended family or to his allies. He also recognized ”suhṛdaś-
caiva” – ”well-wishers and dear friends as well.” The term ‘suhṛd‘ literally
means ”good-hearted” and refers to those who are genuine friends and
benefactors, whose welfare one naturally desires.

A profoundly significant clarification is added by Sañjaya: Arjuna saw
these various kinsmen ”senayorubhayorapi” – ”in both armies indeed.”
This is a crucial point. While the majority of his close relatives (like
Bhīṣma, Droṇa, and his Kaurava cousins) were in the opposing army, the
complex web of ancient Indian familial and political alliances meant that
friends, fathers-in-law, and other well-wishers were inevitably present on
his own side as well, who in turn had relations on the other side. This
realization amplified the tragedy: the war was not just Pāṇḍavas against
Kauravas, but an internecine conflict that would tear apart the entire
social fabric, forcing kinsmen to fight kinsmen regardless of which side
they were formally on.

Having thus perceived this wide array of relationships, ”tānsamīkṣya sa
kaunteyaḥ” – ”intently observing them, he, the son of Kuntī (Kaunteya).”
The verb ‘samīkṣya‘ suggests a deeper, more reflective, and comprehen-
sive seeing than the initial ‘apaśyat‘. It implies that Arjuna was not just
glancing but was truly absorbing the full horror of the situation. The ep-
ithet ‘Kaunteyaḥ‘ once again emphasizes his connection to Kuntī, whose
own life was filled with sorrow due to these familial conflicts. What
he saw was ”sarvān bandhūn avasthitān” – ”all these various kinds of
kinsmen (or relatives) stationed there,” poised for mutual destruction.
The word ‘bandhūn‘ encapsulates all the specific relationships, empha-
sizing the bonds of blood, marriage, and affection that were about to be
violently severed.

Verse 1.28
arjuna uvāca kṛpayā parayāviṣṭo viṣīdannidamabravīt | dṛṣṭvemaṃ sva-

janaṃ kṛṣṇa yuyutsuṃ samupasthitam ||
This verse marks the pivotal moment where Arjuna, overwhelmed by

the sight of his relatives arrayed for battle, begins to articulate his pro-
found emotional distress. Sañjaya reports: ”arjuna uvāca” – ”Arjuna
said,” signaling the start of his lamentation which forms the core of his
‘viṣāda‘ (dejection). His words are not a battle cry or a strategic discus-
sion, but an outpouring of deeply felt anguish.

Sañjaya prefaces Arjuna’s speech by describing his inner state: ”kṛ-
payā parayā āviṣṭaḥ” – ”he was overcome (penetrated, or filled) with
supreme compassion (or pity).” The compassion Arjuna feels is ‘parā‘,
meaning supreme, profound, or extraordinary. It is not a weakness but
a deep empathy for his kinsmen on both sides who are about to per-
ish, and perhaps also for himself being caught in this tragic situation.
This profound compassion leads directly to his state of being ”viṣīdan”
– ”grieving, despondent, or sorrowful.” This word gives the chapter its
name, Arjuna Viṣāda Yoga, the Yoga of Arjuna’s Dejection.

Overwhelmed by these emotions, Arjuna ”idam abravīt” – ”spoke this
(word/speech)” to Lord Kṛṣṇa. He directly addresses his divine chario-
teer and friend: ”kṛṣṇa” – ”O Kṛṣṇa!” The cause of his overwhelming sor-
row and compassion is explicitly stated: ”dṛṣṭvā imaṃ svajanaṃ yuyut-
suṃ samupasthitam” – ”having seen these, my own kinsfolk (‘svajanam‘),
standing here eager for battle (‘yuyutsuṃ‘).” The term ”svajanam” (my
own people, my kinsmen) is intensely personal, conveying his deep sense
of belonging and affection for those he is supposed to fight. The tragic
irony is that these very ‘svajanam‘ are ”yuyutsuṃ” – ”desirous to fight,”
eager for mutual destruction. It is this sight – his beloved relatives,
teachers, and friends, all poised to kill and be killed – that completely
shatters Arjuna’s warrior resolve and plunges him into despair.

Verse 1.29
sīdanti mama gātrāṇi mukhaṃ ca pariśuṣyati | vepathuśca śarīre me

romaharṣaśca jāyate ||
Arjuna continues his lament to Kṛṣṇa, now describing the acute phys-

iological symptoms that manifest as a result of his profound grief, com-
passion, and mental anguish. These are not mere expressions of sadness

but are visceral, involuntary bodily reactions indicating the sheer inten-
sity of his emotional turmoil. He exclaims, ”sīdanti mama gātrāṇi” –
”My limbs are failing (sinking, or growing utterly weak).” The mighty
warrior, whose limbs were renowned for their strength and skill, now
finds them giving way, unable to support him or bear the weight of his
weapons. This signifies a complete loss of physical composure and battle
readiness.

He further describes, ”mukhaṃ ca pariśuṣyati” – ”and my mouth is
completely drying up.” A parched mouth is a classic symptom of extreme
fear, anxiety, or shock, indicating the severe nervous distress Arjuna is
experiencing. His body too is affected: ”vepathuśca śarīre me” – ”and a
tremor (or shivering) is in my body.” This involuntary trembling further
underscores his loss of control and the overwhelming nature of his sorrow.

Finally, Arjuna states, ”romaharṣaśca jāyate” – ”and my hair is stand-
ing on end.” Romaharṣa, or horripilation (goosebumps), can be caused
by various intense emotions, including profound fear, awe, or shock. In
this context, it clearly points to the terrifying and shocking realization of
the impending fratricide. These vivid descriptions of Arjuna’s physical
breakdown serve to illustrate the unbearable depth of his ‘viṣāda‘ (dejec-
tion). The formidable hero, Guḍākeśa (conqueror of sleep), Kapidhvaja
(he whose banner is Hanumān), is rendered momentarily helpless, not by
any external enemy, but by the overwhelming flood of compassion and
revulsion at the thought of fighting his own kinsmen. This sets the stage
for his subsequent arguments against participating in the war.

Verse 1.30
gāṇḍīvaṃ sraṃsate hastāttvakcaiva paridahyate | na ca śakno-

myavasthātuṃ bhramatīva ca me manaḥ ||
Arjuna’s description of his profound distress continues, moving deeper

into the physiological and psychological manifestations of his overwhelm-
ing sorrow and moral confusion. He confesses to Kṛṣṇa, ”gāṇḍīvaṃ
sraṃsate hastāt” – ”The Gāṇḍīva is slipping from my hand.” This is an
immensely significant statement. The Gāṇḍīva was not merely a bow; it
was a divine weapon, a symbol of Arjuna’s identity as an unparalleled
archer, his Kṣatriya dharma, and his past glories. For this legendary
bow, which had always felt like an extension of his own being, to now
slip from his grasp signifies a profound loss of will, strength, and even
his very sense of self as a warrior. It indicates that the foundation of his
martial identity is crumbling under the weight of his emotional turmoil.

He further describes his physical state: ”tvakcaiva paridahyate” – ”and
my skin is burning all over.” This sensation of burning skin is a powerful
somatic expression of extreme mental agitation, feverish anxiety, or the
intense inner conflict raging within him. It suggests a body reacting to
a mind in torment. Adding to this, he says, ”na ca śaknomyavasthātuṃ”
– ”I am unable to stand steady (or firm).” The mighty Arjuna, known for
his unwavering stance in battle, now finds his physical equilibrium failing
him, mirroring his inability to find a firm moral or emotional footing.

Finally, his mental state is equally compromised: ”bhramatīva ca me
manaḥ” – ”and my mind is, as it were, reeling (or whirling).” The use
of ”iva” (as it were) suggests a state of dizziness, utter confusion, and
an inability to think clearly or coherently. His thoughts are scattered,
his judgment clouded, and his usual clarity of mind has deserted him.
This verse vividly portrays the complete collapse of Arjuna the warrior,
not due to any external threat, but from the internal onslaught of grief
and revulsion at the prospect of fighting his kinsmen. The symptoms
are intense, indicating that his ‘viṣāda‘ (dejection) has reached a critical
point, rendering him incapable of action.

Verse 1.31
nimittāni ca paśyāmi viparītāni keśava | na ca śreyo’nupaśyāmi hatvā

svajanamāhave ||
Arjuna, continuing his lament to Lord Kṛṣṇa, now shifts from describ-

ing his debilitating physical and mental symptoms to expressing a sense
of foreboding based on perceived omens and a dawning conviction about
the ultimate futility of the impending battle. He exclaims, ”nimittāni ca
paśyāmi viparītāni keśava” – ”And I see adverse (or inauspicious) omens,
O Keśava!” In ancient Indian culture, great importance was attached to
omens (‘nimittāni‘) before significant undertakings, especially battles.
Arjuna’s perception of these omens as ”viparītāni” (contrary, adverse,
unfavorable) reflects his deeply troubled state of mind; his inner despair
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is now coloring his interpretation of the external world, or he may in-
deed be witnessing genuinely ill portents that confirm his fears about
the disastrous nature of the war.

His address to Kṛṣṇa as ”keśava” is significant. This name can mean
”He who has beautiful, long hair,” alluding to Kṛṣṇa’s divine charm, or
”the slayer of the demon Keśī,” highlighting His power to vanquish evil
and resolve crises. By invoking this name, Arjuna might be subcon-
sciously appealing to Kṛṣṇa’s power to dispel the darkness he perceives
and to guide him through this confusion. It is a plea from a distressed
soul to a divine rescuer.

More importantly, Arjuna articulates the core of his moral argument
against fighting: ”na ca śreyo’nupaśyāmi hatvā svajanamāhave” – ”Nor
do I foresee any good (or ultimate benefit/welfare) from slaying my own
kinsmen in battle.” This is a crucial statement where Arjuna moves be-
yond personal suffering to a reasoned objection based on consequence
and value. The word ”śreyaḥ” refers not to fleeting pleasures (‘preyaḥ‘)
but to true, lasting good, well-being, or spiritual merit. Arjuna, looking
at the prospect of killing his ”svajanam” (his own people, his kinsfolk)
in this ”āhave” (great battle, conflagration), can perceive no such higher
good or auspicious outcome. He sees only sin, sorrow, and destruction,
not any path to genuine welfare for himself or for the world. This marks
his first explicit formulation of the idea that the act of killing his rela-
tives, regardless of the political stakes, is fundamentally devoid of any
true, positive value.

Verse 1.32
na kāṅkṣe vijayaṃ kṛṣṇa na ca rājyaṃ sukhāni ca | kiṃ no rājyena

govinda kiṃ bhogairjīvitena vā ||
Arjuna’s profound disillusionment now leads him to explicitly reject

the very goals for which wars are typically fought and for which Kṣa-
triyas strive. He declares with anguish to Lord Kṛṣṇa, ”na kāṅkṣe vi-
jayaṃ kṛṣṇa” – ”I do not desire victory, O Kṛṣṇa!” For a warrior of
Arjuna’s stature, whose life had been dedicated to upholding dharma of-
ten through righteous conquest, this rejection of victory itself is a radical
and shocking statement. It underscores the depth of his revulsion at the
means required to achieve it in this particular conflict.

He continues, ”na ca rājyaṃ sukhāni ca” – ”nor (do I desire) kingdom,
nor the pleasures (associated with it).” The Pāṇḍavas had been unjustly
deprived of their kingdom, and its recovery was a primary aim of the
war. Yet, faced with the prospect of achieving this by slaughtering his
kinsmen, Arjuna now finds the concepts of sovereignty (‘rājyaṃ‘) and the
happiness or enjoyments (‘sukhāni‘) that come with it entirely repulsive
and meaningless. The price, in his current state of mind, is far too high.

Arjuna then poignantly questions the utility of these worldly attain-
ments by addressing Kṛṣṇa with another significant epithet, ”govinda”
– ”O Govinda!” This name has multiple meanings, including ”Finder of
cows (wealth),” ”Lord of the senses,” or ”One who gives pleasure to the
senses and the earth.” In the context of Arjuna rejecting worldly plea-
sures and rulership, calling upon Govinda might be an ironic plea or a
query to the one who understands all forms of joy and value. He asks,
”kiṃ no rājyena” – ”Of what use to us is a kingdom?” And further, ”kiṃ
bhogairjīvitena vā” – ”What (use) are enjoyments (‘bhogaiḥ‘), or even
life itself (‘jīvitena vā‘)?”

This series of rhetorical questions reveals the totality of Arjuna’s de-
spair. If achieving victory and kingdom means destroying the very fabric
of his familial and social world, then not only do these external achieve-
ments lose all appeal, but even the fundamental value of life comes into
question. His statement suggests that life and its pleasures derive mean-
ing from shared existence with loved ones; if they are to be killed, then
life itself, along with its potential joys and possessions, becomes a hollow
and burdensome prospect. This is a profound expression of detachment,
born not yet of enlightened wisdom, but of overwhelming sorrow and a
perceived ethical impasse.

Verse 1.33
yeṣāmarthe kāṅkṣitaṃ no rājyaṃ bhogāḥ sukhāni ca | ta ime’vasthitā

yuddhe prāṇāṃstyaktvā dhanāni ca ||
Arjuna now elaborates on the poignant reason why he finds victory,

kingdom, and pleasures utterly worthless, connecting his disillusionment
directly to the presence of his kinsmen on the battlefield. He explains
to Kṛṣṇa, ”yeṣāmarthe kāṅkṣitaṃ naḥ rājyaṃ bhogāḥ sukhāni ca” –

”Those very persons for whose sake we would desire kingdom, enjoy-
ments, and pleasures...” Here, Arjuna articulates a fundamental human
truth: worldly achievements and material comforts are seldom sought
purely for solitary gratification. Their value is often realized in the con-
text of sharing them with, or enjoying them for the benefit of, loved
ones—family, friends, and respected elders. It is for them that one typi-
cally strives for prosperity and happiness.

The tragic irony that torments Arjuna is that ”ta ime ’vasthitā yuddhe”
– ”these very same persons are standing here in battle,” arrayed against
him or involved in this fratricidal war. The individuals who would nor-
mally be the beneficiaries and co-enjoyers of any success achieved are
now the ones he is expected to fight and kill, or who themselves are fac-
ing death. This stark contradiction drains all meaning from the pursuit
of worldly gains.

Furthermore, these kinsmen are not merely present; they are
”prāṇāṃstyaktvā dhanāni ca” – ”having staked (or renounced/risked)
their lives (‘prāṇān‘) and their wealth/possessions (‘dhanāni‘).” This
phrase emphasizes the totality of what these individuals are prepared
to lose in this conflict. They have come to the battlefield fully prepared
for the ultimate sacrifice, having put aside their attachment to life and
material security for the sake of their respective allegiances or perceived
duties.

Arjuna’s argument is thus deeply rooted in love and relational values.
If the very people for whom a kingdom and its attendant joys would be
meaningful are themselves the ones to be destroyed in acquiring it, or
are risking everything alongside him in a mutually destructive war, then
what purpose do such acquisitions serve? The victory would be hollow,
the kingdom populated by ghosts of slain kinsmen, and the pleasures
tainted with unbearable sorrow. This verse powerfully conveys the futil-
ity Arjuna perceives in a war fought against, and at the cost of, those
who give life its relational meaning.

Verse 1.34
ācāryāḥ pitaraḥ putrāstathaiva ca pitāmahāḥ | mātulāḥ śvaśurāḥ

pautrāḥ śyālāḥ sambandhinastathā ||
Arjuna, his voice laden with anguish, continues to enumerate for Kṛṣṇa

the specific familial relationships he recognizes among those arrayed for
battle. This detailed listing is not a mere inventory but a heartfelt
expression of the deeply personal nature of the impending conflict, em-
phasizing the sheer breadth of kinship ties that are about to be violently
sundered. He sees ”ācāryāḥ” – his revered teachers, primarily Droṇa and
Kṛpa, who imparted to him and his brothers the very martial skills they
are now expected to use against them. He beholds ”pitaraḥ” – fathers,
a term encompassing paternal uncles and other respected elders of his
father’s generation, individuals who should command his respect and
protection.

The list extends across generations: ”putrāḥ” – sons, referring to the
children of those present, perhaps even some he viewed with paternal
affection, and ”tathaiva ca pitāmahāḥ” – ”and also grandfathers,” most
notably the venerable Bhīṣma, the grandsire of the Kuru dynasty, whom
Arjuna deeply loved and respected. The web of relationships extends
further to ”mātulāḥ” – maternal uncles, like Śalya (who was also related
to the Pāṇḍavas through Mādri and was a significant warrior, albeit
fighting for the Kauravas under duress or due to prior commitments)
and potentially others.

He sees ”śvaśurāḥ” – fathers-in-law, whose connection through mar-
riage would demand honor and care, not conflict. He recognizes ”pautrāḥ”
– grandsons, representing the youngest generation, innocent yet caught
in this devastating feud. The list includes ”śyālāḥ” – brothers-in-law
(such as the husbands of their sisters or the brothers of their wives), fur-
ther thickening the plot of interconnectedness. Finally, he generalizes
with ”sambandhinastathā” – ”and other kinsmen (or relatives by mar-
riage/blood) too.” This comprehensive enumeration serves to underscore
to Kṛṣṇa, and perhaps to solidify in his own mind, the horrifying reality
that this war is not against an alien enemy but against the very fabric
of his own family and social world. Each category represents bonds of
love, respect, and duty that are now threatened with obliteration.

Verse 1.35
etāna hantumicchāmi ghnato’pi madhusūdana | api trailokyarājyasya

hetoḥ kiṃ nu mahīkṛte ||
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Having laid out the vast network of kinsmen he sees arrayed for battle,
Arjuna now makes an emphatic declaration of his unwillingness to fight
them, addressing Lord Kṛṣṇa with the significant epithet ”madhusūdana”
(Slayer of the demon Madhu). By invoking Kṛṣṇa as the destroyer of
demonic evil, Arjuna might be implicitly questioning how Kṛṣṇa, the
upholder of righteousness, could possibly endorse an act that feels so
profoundly wrong to him—the slaying of his own family. Arjuna states
unequivocally, ”etān na hantumicchāmi” – ”These (kinsmen whom he
has just listed) I do not wish to kill.” This is not a statement of fear for
his own life, but a profound moral and emotional revulsion against the
act of killing these specific individuals.

His aversion is so absolute that he adds, ”ghnato’pi” – ”even if they
were to kill me!” This remarkable statement highlights the depth of his
feeling; he would rather accept his own death at their hands than raise his
weapons against them. This demonstrates a prioritization of his personal
bonds and his abhorrence of fratricide over the Kṣatriya’s conventional
duty to fight or even his own instinct for self-preservation in a battle
context. His compassion and sense of kinship completely overwhelm his
warrior spirit at this moment.

Arjuna then proceeds to weigh the potential rewards of such a horrific
act against his unwillingness to perform it. He declares that he would
not kill his kinsmen ”api trailokyarājyasya hetoḥ” – ”even for the sake
of dominion over the three worlds” (earth, the atmospheric regions, and
the celestial realms), which represents the highest conceivable material
attainment. If such an ultimate prize cannot induce him to slay his rel-
atives, he then asks rhetorically, ”kiṃ nu mahīkṛte” – ”how then (could
I do so) merely for the sake of this earth (i.e., an earthly kingdom)?”
This powerful argument from greater to lesser shows the absolute worth-
lessness he now attaches to any worldly gain, however vast, if it must
be purchased at the cost of his kinsmen’s lives. His moral compass is
pointing away from what he perceives as a catastrophic sin, irrespective
of the material allure.

Verse 1.36
nihatya dhārtarāṣṭrānnaḥ kā prītiḥ syājjanārdana | pāpamevāśrayedas-

mānhatvaitānātatāyinaḥ ||
Arjuna continues to build his case against fighting, now focusing on

the perceived consequences: an absence of joy and the certain accrual
of sin, even if those to be slain are technically aggressors. He questions
Kṛṣṇa, whom he addresses as ”janārdana” (Agitator or Tormentor of
(hostile) men, or He who is supplicated by people for worldly and spiritual
welfare): ”nihatya dhārtarāṣṭānnaḥ kā prītiḥ syāt” – ”Slaying the sons of
Dhṛtarāṣṭra (the Kauravas, specifically Duryodhana and his brothers),
what joy (‘prīti‘) could be ours?” Arjuna foresees that even a victory
achieved through the death of his cousins and their faction would bring
no happiness or satisfaction, only emptiness and remorse. The very act
of killing them would poison any subsequent pleasure.

More than just an absence of joy, Arjuna fears a positive evil conse-
quence: ”pāpameva āśrayedasmān” – ”sin (‘pāpam‘) alone would take
hold of us (or accrue to us).” This is a grave concern, rooted in the un-
derstanding of dharma and karma, where unrighteous actions inevitably
lead to sinful reactions and suffering. He believes that participating in
this fratricidal slaughter would irrevocably stain him and his brothers
with sin.

What makes this statement particularly complex and indicative of Ar-
juna’s deep moral turmoil is his subsequent acknowledgement: ”hatvā
etān ātatāyinaḥ” – ”by killing these ‘ātatāyinaḥ‘.” An ‘ātatāyin‘ is a
heinous aggressor or felon—defined in dharmaśāstras as one who com-
mits grave offenses like arson, poisoning, armed attack, usurpation of
land or wealth, or abduction of one’s wife. The Kauravas, particularly
Duryodhana and his core allies, had indeed committed several such acts
against the Pāṇḍavas. According to scriptural injunctions, it is gener-
ally permissible, even a duty for a Kṣatriya, to slay an ‘ātatāyin‘ without
incurring sin, especially in self-defense or to uphold justice.

Arjuna recognizes them as such, yet he still concludes that killing
these particular ‘ātatāyins‘, who are also his kinsmen, would lead to
sin for him. This reveals his profound dilemma: the conflict between
a general scriptural rule (about ‘ātatāyins‘) and his deeply ingrained
familial dharma and personal revulsion at killing his own relatives. He
feels that the familial bond and the horror of fratricide override the
legalistic justification for killing felons in this specific context. His heart

tells him that even if they are aggressors, their status as kin makes
their killing a pathway to sin and sorrow, not to any form of joy or
righteousness.

Verse 1.37
tasmānnārhā vayaṃ hantuṃ dhārtarāṣṭrānsvabāndhavān | svajanaṃ

hi kathaṃ hatvā sukhinaḥ syāma mādhava ||
Drawing a firm conclusion from his preceding arguments regarding the

lack of joy and the accrual of sin, Arjuna now explicitly states his moral
position on fighting his kinsmen. He declares, ”tasmāt” – ”Therefore,”
linking this statement logically to his previous points, ”na arhāḥ vayaṃ
hantuṃ dhārtarāṣṭrānsvabāndhavān” – ”we are not justified (or it is not
proper for us, we ought not) to kill the sons of Dhṛtarāṣṭra, our own kins-
men (‘svabāndhavān‘).” The term ”na arhāḥ” signifies more than a mere
lack of desire; it implies a moral impropriety, a sense that such an act
would be fundamentally wrong and unjustifiable from their perspective,
regardless of the provocations or the political necessity. The re-emphasis
on the Kauravas as ”svabāndhavān” (our own kinsmen) underscores the
centrality of this familial bond in his ethical reasoning.

Arjuna then articulates the core of his emotional and ethical impasse
with a heartfelt, rhetorical question addressed to Kṛṣṇa, whom he now
calls ”mādhava” – ”O Mādhava!” (Husband of the Goddess of Fortune,
or descendant of Madhu, a name associated with auspiciousness and
sweetness). This choice of epithet might be an appeal to Kṛṣṇa’s un-
derstanding of true happiness and well-being. Arjuna asks, ”svajanaṃ
hi kathaṃ hatvā sukhinaḥ syāma” – ”For indeed (‘hi‘), how can we be
happy (‘sukhinaḥ syāma‘) by killing our own people (‘svajanam‘)?”

This question encapsulates his entire dilemma. For Arjuna, happiness
(‘sukha‘) is intrinsically linked to the well-being and presence of his kins-
folk (‘svajanam‘). If the path to reclaiming their kingdom and rights
involves the destruction of these very people, then any resulting ”suc-
cess” would be devoid of the happiness that could make it meaningful.
The means—the slaughter of one’s own family—would irrevocably con-
taminate the end. He sees an irreconcilable conflict between his duty as
a Kṣatriya to fight for justice and his profound human need for familial
love and the joy that comes from shared relationships. At this point,
Arjuna can only foresee a future filled with grief and sin, not happiness,
if he proceeds with the war. This conviction renders him morally par-
alyzed and emotionally devastated, setting the stage for his appeal to
Kṛṣṇa for guidance.

Verse 1.38
yadyapyete na paśyanti lobhopahatacetasaḥ | kulakṣayakṛtaṃ doṣaṃ

mitradrohe ca pātakam ||
Arjuna, in his deepening despair, now attempts to distinguish his own

moral perspective from that of his opponents, particularly the sons of
Dhṛtarāṣṭra and their core allies. He acknowledges their blindness to the
ethical ramifications of their actions, saying, ”yadyapi ete na paśyanti” –
”Although these (referring to the Kaurava leaders) do not see...” Arjuna
perceives that his adversaries are unable or unwilling to recognize the
inherent wrong in their pursuit of war.

He attributes this moral blindness to a specific cause: ”lobhopahat-
acetasaḥ” – ”their minds (or consciousness, ‘cetasaḥ‘) being overcome
(corrupted, or destroyed, ‘upahata‘) by greed (‘lobha‘).” Duryodhana’s
insatiable greed for the kingdom, Arjuna implies, has so clouded their
judgment and understanding that they are incapable of discerning right
from wrong. This avarice acts as a veil, preventing them from compre-
hending the catastrophic consequences of their ambition.

Specifically, Arjuna points out two grave evils that the Kauravas, in
their greed-induced delusion, fail to perceive. The first is ”kulakṣayakṛ-
taṃ doṣaṃ” – ”the fault (or evil, ‘doṣaṃ‘) inherent in the destruction
of a family (or dynasty, ‘kulakṣaya‘).” Arjuna foresees that this war will
lead to the annihilation of the Kuru lineage, a profound tragedy that
his opponents seem to ignore. The second is ”mitradrohe ca pātakam”
– ”and the sin (or crime, ‘pātakam‘) in treachery (or hostility, ‘droha‘)
towards friends (‘mitra‘).” The impending battle would compel many
to fight against former friends and allies, severing bonds of trust and
affection, an act Arjuna clearly views as a grave transgression. By high-
lighting the Kauravas’ inability to see these fundamental wrongs, Arjuna
sets the stage to argue that he and his side, who do perceive these evils,
have a different moral responsibility.
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Verse 1.39
kathaṃ na jñeyamasmābhiḥ pāpādasmānnivartitum | kulakṣayakṛtaṃ

doṣaṃ prapaśyadbhirjanārdana ||
Building directly on his observation of the Kauravas’ moral blindness

due to greed, Arjuna now turns the focus onto himself and his Pāṇḍava
kinsmen, questioning their own course of action. He addresses Kṛṣṇa
with the name ”janārdana” (He who is supplicated by people for their
welfare, or Agitator of foes), perhaps appealing to Kṛṣṇa’s wisdom and
role as a guide in determining true welfare. Arjuna poses a poignant
rhetorical question: ”kathaṃ na jñeyamasmābhiḥ pāpādasmānnivarti-
tum” – ”Why should not we learn (or how can it not be known by us) to
turn away from this sin?”

Arjuna explicitly labels the act of engaging in this war, particularly
given its consequences, as ”pāpāt asmāt” – ”this sin.” His argument is
that if they, the Pāṇḍavas, possess the moral clarity that their opponents
lack, then they have a greater responsibility. He emphasizes this clarity
by stating, ”kulakṣayakṛtaṃ doṣaṃ prapaśyadbhiḥ” – ”we who are clearly
seeing (or distinctly perceiving, ‘prapaśyadbhiḥ‘) the evil (‘doṣaṃ‘) in-
herent in the destruction of a family (‘kulakṣayakṛtam‘).” The verb ‘pra-
paśyadbhiḥ‘ indicates not a vague awareness but a vivid and certain
understanding of the disastrous outcome of ‘kulakṣaya‘.

Therefore, Arjuna’s reasoning is sharp: if the Kauravas are deluded
and cannot see the impending sin and destruction, that is their fail-
ing. But if the Pāṇḍavas, with their clearer vision and understanding of
dharma, can foresee these catastrophic consequences, then they have a
moral obligation to act differently. They should not merely react to the
Kauravas’ adharma by participating in an equally destructive and sinful
act. Instead, their wisdom should lead them to ”nivartitum” – to recoil,
desist, or turn back from this path of sin. He is essentially arguing that
moral insight confers a responsibility to avoid wrongdoing, even if pro-
voked or if it means forgoing what might seem like their rightful claim
when the cost is so devastating.

Verse 1.40
kulakṣaye praṇaśyanti kuladharmāḥ sanātanāḥ | dharme naṣṭe kulaṃ

kṛtsnamadharmo’bhibhavatyuta ||
Arjuna now begins to elaborate on the specific and dire consequences

of ”kulakṣaya” (the destruction of a family or dynasty), moving his argu-
ment from personal sin to broader societal and moral decay. He explains,
”kulakṣaye praṇaśyanti kuladharmāḥ sanātanāḥ” – ”In the destruction
of a family, the immemorial (or eternal, ‘sanātanāḥ‘) family traditions
(‘kuladharmāḥ‘) perish.” These ‘kuladharmas‘ are not just superficial cus-
toms but are the deeply ingrained, time-honored moral codes, ethical
principles, and sacred duties specific to a lineage. They are passed down
through generations, providing stability, identity, and a framework for
righteous living within the family structure. Arjuna emphasizes their
ancient and enduring nature by calling them ‘sanātana‘.

The loss of these guiding family traditions due to the death of el-
ders and established members in war has a catastrophic follow-on effect.
Arjuna states, ”dharme naṣṭe” – ”when these family dharmas are de-
stroyed...” (here, ‘dharma‘ refers to these specific ‘kuladharmas‘). When
the moral and spiritual bedrock of the family vanishes, a vacuum is cre-
ated.

Into this vacuum, ”kulaṃ kṛtsnamadharmo’bhibhavatyuta” – ”unrigh-
teousness (or lawlessness, ‘adharmaḥ‘) indeed (‘uta‘) overwhelms (or
overpowers, ‘abhibhavati‘) the entire (‘kṛtsnam‘) family (‘kulam‘).” With
the collapse of the established moral order within the family, chaos and
impiety take root. Adharma, being the antithesis of the sacred traditions
that once governed the family, becomes the dominant force, leading to
a breakdown of ethical conduct and social cohesion. Arjuna is painting
a picture of a domino effect where the physical destruction of family
members in war leads inevitably to the spiritual and moral destruction
of the entire lineage by paving the way for adharma to prevail.

Verse 1.41
adharmābhibhavātkṛṣṇa praduṣyanti kulastriyaḥ | strīṣu duṣṭāsu

vārṣṇeya jāyate varṇasaṅkaraḥ ||
Arjuna continues to trace the devastating chain of consequences aris-

ing from the destruction of the family and the subsequent prevalence of
unrighteousness, addressing Kṛṣṇa by his name directly. He explains,

”adharmābhibhavātkṛṣṇa” – ”From the predominance of adharma (law-
lessness or unrighteousness), O Kṛṣṇa...” This direct address underscores
the gravity of the situation he is describing, seeking Kṛṣṇa’s attention
to this unfolding social catastrophe. When adharma becomes rampant
within a family whose traditional moral fabric (‘kuladharma‘) has been
destroyed, a specific and dire outcome ensues: ”praduṣyanti kulastriyaḥ”
– ”the women of the family (‘kulastriyaḥ‘) become corrupted (or polluted,
‘praduṣyanti‘).”

In the traditional patriarchal society Arjuna inhabited and whose val-
ues he is reflecting, women were seen as the upholders of family honor
and the purity of the lineage. The term ”corruption” here can imply
various things: a loss of their traditional virtues, a deviation from pre-
scribed conduct, vulnerability due to the loss of male protectors in war,
or being forced into unrighteous circumstances due to social breakdown.
Arjuna fears that with the guiding principles of ‘kuladharma‘ gone and
‘adharma‘ ascendant, the women of the affected families will lose their
moral compass or protection, leading to a degradation of their traditional
roles and virtues.

Arjuna then explains the societal consequence of this corruption
of women, addressing Kṛṣṇa with the epithet ”vārṣṇeya” (O descen-
dant of Vṛṣṇi, of the Yādava clan), perhaps appealing to Kṛṣṇa’s own
lineage which valued social order and dharma. He states, ”strīṣu
duṣṭāsu” – ”when women are corrupted...” the result is that ”jāyate
varṇasaṅkaraḥ” – ”an intermixture of social orders (or castes, ‘varṇas‘)
arises.” ‘Varṇasaṅkara‘ refers to the confusion of the traditional four soci-
etal classes (Brāhmaṇa, Kṣatriya, Vaiśya, Śūdra) through unsanctioned
inter-varṇa unions and progeny.

In the societal worldview Arjuna is articulating, ‘varṇasaṅkara‘ was
considered a grave social evil, believed to lead to the breakdown of social
duties, the loss of specific traditions associated with each varṇa, instabil-
ity within society, and hindrances to the spiritual well-being and ances-
tral rites (śrāddha) of the family. Arjuna is thus arguing that the war, by
causing ‘kulakṣaya‘ and the rise of ‘adharma‘, will ultimately lead to the
corruption of women and the chaos of ‘varṇasaṅkara‘, thereby destroying
the very foundations of a stable and righteous society for generations to
come. His concern extends beyond individual sin to the potential for
widespread, enduring social and spiritual degradation.

Verse 1.42
saṅkaro narakāyaiva kulaghnānāṃ kulasya ca | patanti pitaro hyeṣāṃ

luptapiṇḍodakakriyāḥ ||
Arjuna continues to trace the dire lineage of consequences that he be-

lieves will inevitably follow from the destruction of the family and the
subsequent intermixture of social orders (‘varṇasaṅkara‘), which he in-
troduced in the previous verse. He asserts with conviction, ”saṅkaraḥ
narakāya eva” – ”This intermixture (of varṇas) verily leads to hell.”
This is a grave pronouncement, indicating that the societal chaos of
‘varṇasaṅkara‘ is not merely a social problem but has profound and neg-
ative spiritual repercussions, leading to a hellish existence after death.

This dire fate, Arjuna explains, befalls not only individuals but entire
groups: ”kulaghnānāṃ kulasya ca” – ”for the destroyers of the family
(‘kulaghnānām‘) and for the family (‘kulasya‘) itself.” Those who, by
engaging in the fratricidal war, become the agents of their family’s de-
struction (‘kulaghna‘), as well as the subsequent generations born into
the corrupted and dharma-less family structure, are all condemned to
this infernal destiny. Arjuna’s fear encompasses both the perpetrators
of the initial destruction and the inheritors of its chaotic legacy.

Furthermore, the repercussions extend even to the deceased ancestors.
Arjuna states, ”patanti pitaro hi eṣām” – ”Indeed (‘hi‘), the ancestors
(‘pitaraḥ‘) of these (families whose traditions are lost) fall (from their
heavenly abodes or states of well-being in the afterlife).” The reason for
this tragic fall of the ancestors is explicitly given: ”luptapiṇḍodakakriyāḥ”
– ”because the rites of offering rice-balls (‘piṇḍa‘) and water (‘udaka‘) are
discontinued or lost (‘lupta‘).”

In the traditional Vedic framework that Arjuna adheres to, the perfor-
mance of ancestral rites, chiefly the ‘śrāddha‘ ceremony involving offer-
ings of ‘piṇḍa‘ and ‘udaka‘, was considered essential for the sustenance
and well-being of the departed ancestors in the pitṛ-loka (realm of ances-
tors). These rites were to be performed by qualified male descendants.
Arjuna fears that if ‘kuladharma‘ is destroyed and ‘varṇasaṅkara‘ arises,
the proper knowledge and performance of these crucial ceremonies will be
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lost. Consequently, the ancestors, deprived of their due sustenance, will
lose their merit and ”fall,” suffering in the afterlife. Arjuna’s argument
thus highlights his deep-seated commitment to traditional socio-religious
duties and his horror at the prospect of causing suffering not only to the
living and future generations but also to the long line of departed ances-
tors.

Verse 1.43
doṣairetaiḥ kulaghnānāṃ varṇasaṅkarakārakaiḥ | utsādyante jātidhar-

māḥ kuladharmāśca śāśvatāḥ ||
Arjuna now summarizes and reinforces his argument about the dev-

astating societal consequences stemming from the actions of those who
destroy their own lineage. He refers to ”doṣair etaiḥ kulaghnānām” –
”By these misdeeds (or faults, ‘doṣaiḥ‘) of the family-destroyers (‘ku-
laghnānām‘).” These ”misdeeds” encompass the entire chain of negative
events he has been outlining: the initial act of fratricidal war leading to
the destruction of the family (‘kulakṣaya‘), the subsequent loss of family
traditions, the rise of unrighteousness (‘adharma‘), and the corruption
of women.

He specifically highlights that these misdeeds are
”varṇasaṅkarakārakaiḥ” – ”those which are the cause of (‘kārakaiḥ‘)
the intermixture of social orders (‘varṇasaṅkara‘).” He firmly links the
actions of those who instigate or participate in the destruction of their
family with the resulting chaos of ‘varṇasaṅkara‘, which he views as a
primary symptom and agent of societal decay.

The ultimate and most tragic outcome of these faults, according to Ar-
juna, is that ”utsādyante” – ”are utterly destroyed (uprooted, abolished,
or made extinct).” The verb ‘utsādyante‘ conveys a sense of complete and
perhaps irreversible annihilation. What is so comprehensively destroyed
by these actions leading to ‘varṇasaṅkara‘? Arjuna identifies two pillars
of the traditional socio-religious structure: ”jātidharmāḥ” – ”the specific
duties and righteous codes of conduct prescribed for each ‘jāti‘ (caste
or community within the broader ‘varṇa‘ system),” and ”kuladharmāśca
śāśvatāḥ” – ”and also the eternal family traditions (‘kuladharmāḥ‘).”

By ‘jātidharma‘, Arjuna refers to the distinct occupational duties, eth-
ical guidelines, and unique customs that defined and gave order to vari-
ous communities within society. ‘Kuladharma‘, as previously discussed,
are the long-standing, sacred traditions specific to individual families or
lineages, ensuring their moral and spiritual continuity. Arjuna again
emphasizes the timeless and sacred nature of these family traditions by
calling them ‘śāśvatāḥ‘ (eternal, perpetual), similar to his earlier use of
‘sanātanāḥ‘. Thus, Arjuna’s argument is that the war, through the de-
struction of families and the resultant social confusion, will lead to the
complete eradication of these foundational dharmic principles that gov-
ern both broader community life and intimate family existence, resulting
in a total collapse of the established moral and social order.

Verse 1.44
utsannakuladharmāṇāṃ manuṣyāṇāṃ janārdana | narake niyataṃ

vāso bhavatītyanuśuśruma ||
Having established the severe societal consequences of destroying fam-

ily traditions, Arjuna now brings the argument to a deeply personal and
spiritual culmination for the individuals involved, directly addressing
Kṛṣṇa as ”janārdana” (He who is sought by people for welfare, or the
Agitator of foes). He declares, ”utsannakuladharmāṇāṃ manuṣyāṇām” –
”For those people (or human beings, ‘manuṣyāṇām‘) whose family tradi-
tions (‘kuladharma‘) are destroyed (or uprooted, ‘utsanna‘).” This refers
to the members of families where the guiding principles of dharma have
been obliterated due to the chaos ensuing from ‘kulakṣaya‘ (destruction
of the family).

For such individuals living in a state where their ancestral moral
and spiritual framework has vanished, Arjuna states a dire consequence
concerning their afterlife: ”narake niyataṃ vāsaḥ bhavati” – ”dwelling
(‘vāsaḥ‘) in hell (‘narake‘) for a definite (fixed, or long and certain, ‘niy-
ataṃ‘) period becomes (their fate).” This assertion implies that the ab-
sence of ‘kuladharma‘ not only leads to a chaotic and unrighteous life on
earth but also results in a specific and unavoidable period of suffering in
hell after death. The word ‘niyataṃ‘ suggests that this is not a vague
possibility but an ordained and certain outcome.

Arjuna concludes this grim prediction by citing the source of his con-
viction: ”iti anuśuśruma” – ”thus have we heard repeatedly” or ”thus

it is traditionally heard (or taught by sages and scriptures).” The verb
‘anuśuśruma‘ indicates that this is not his personal speculation but a re-
ceived wisdom, a teaching passed down through authoritative tradition,
likely from religious texts or learned preceptors. By referencing tradi-
tion, Arjuna lends weight to his fears, portraying them as consistent
with established religious understanding.

This verse, therefore, solidifies Arjuna’s profound fear of sin and its
far-reaching consequences. He is concerned not only with the societal
breakdown but also with the individual spiritual damnation that he be-
lieves will befall those whose familial and social dharma has been erad-
icated by the war. This belief in a hellish afterlife for those bereft of
‘kuladharma‘ intensifies his moral aversion to participating in a conflict
that he sees as the root cause of such widespread spiritual and social
ruin.

Verse 1.45
aho bata mahatpāpaṃ kartuṃ vyavasitā vayam | yadrājyasukhalobhena

hantuṃ svajanamudyatāḥ ||
Overwhelmed by his grim forebodings about the destruction of family,

the loss of traditions, societal chaos, and the hellish fate awaiting those
involved, Arjuna now turns his gaze inward, directly implicating himself
and his Pāṇḍava brothers in what he perceives as a monumental sin. He
exclaims with profound sorrow and astonishment, ”aho bata” – ”Alas!
Oh!” This interjection conveys a sense of deep regret, shock, and painful
realization. It is the cry of a man who suddenly sees the horrific nature
of an action he is on the verge of committing.

He continues, ”mahatpāpaṃ kartuṃ vyavasitā vayam” – ”What a great
sin (‘mahat pāpam‘) have we (‘vayam‘, referring to himself and the
Pāṇḍava side) resolved (or determined, ‘vyavasitāḥ‘) to commit (‘kar-
tum‘)!” This is a powerful moment of self-condemnation. Arjuna no
longer sees the war as a righteous struggle for their legitimate rights,
but as a ”great sin.” He acknowledges their collective decision (‘vyava-
sitā vayam‘) to engage in this conflict, and now, with newfound clarity
born of his ‘viṣāda‘, he judges that decision as a resolution to perpetrate
a heinous transgression.

Arjuna then identifies the perceived unworthy motive behind this sin-
ful resolve: ”yad rājyasukhalobhena” – ”that out of greed (‘lobhena‘) for
(the joys of) kingdom and its pleasures (‘rājya-sukha‘).” This is a startling
admission. He equates their desire to reclaim their kingdom and the hap-
piness they associate with it to ”lobha” (greed or covetousness). This is
the same vice he had earlier (in verse 1.38) attributed to the Kauravas
as the cause of their moral blindness (‘lobhopahatacetasaḥ‘). Now, in
a moment of intense self-reflection and moral anguish, Arjuna sees this
same defect of greed as the driving force behind the Pāṇḍavas’ readiness
for war.

The specific nature of this ”great sin” is reiterated: ”hantuṃ svajana-
mudyatāḥ” – ”(that) we are prepared (or ready, ‘udyatāḥ‘) to slay our
own kinsmen (‘svajanam‘).” The act of killing their own people, driven
by what he now sees as mere greed for kingdom and pleasure, is the
core of the ‘mahat pāpam‘. This verse marks a peak in Arjuna’s self-
reproach. He has moved from observing his kinsmen and feeling com-
passion, to experiencing debilitating physical symptoms, to foreseeing
dire consequences for society and ancestors, and now to a direct and
bitter condemnation of his own and his brothers’ intent as a grievously
sinful undertaking motivated by base desires. This deep sense of hav-
ing resolved to commit a ”great sin” fuels his subsequent arguments for
complete inaction.

Verse 1.46
yadi māmapratīkāramaśastraṃ śastrapāṇayaḥ | dhārtarāṣṭrā raṇe

hanyustanme kṣemataraṃ bhavet ||
Arjuna reaches the nadir of his despondency in this verse, expressing

a desperate preference for his own death over participating in the sin of
slaying his kinsmen. He articulates a hypothetical scenario: ”yadi mām...
dhārtarāṣṭrā raṇe hanyuḥ” – ”If the sons of Dhṛtarāṣṭra... should slay
me in battle.” He directly confronts the possibility of being killed by his
cousins and their allies, the very people he is supposed to fight.

Crucially, he describes the conditions under which he would prefer to
meet this fate: ”apratīkāram aśastram” – ”unresisting and unarmed.”
The word ”apratīkāram” means offering no opposition, not retaliating,
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or not striking back. ”Aśastram” means being without weapons, hav-
ing laid them down. This is a complete renunciation of his Kṣatriya
dharma to fight and defend himself. He imagines himself completely
passive and vulnerable, even as his opponents, the ”dhārtarāṣṭrāḥ,” are
”śastrapāṇayaḥ” – ”with weapons in their hands,” actively aggressive.

Under such circumstances, if he were to be killed, Arjuna declares,
”tat me kṣemataram bhavet” – ”that would be far better for me” or ”that
would be more conducive to my ultimate welfare/good (‘kṣema‘).” The
comparative term ”kṣemataram” (more ‘kṣema‘) strongly implies that
this passive death is infinitely preferable to the alternative: fighting,
killing his kinsmen, and thereby incurring what he perceives as grievous
sin and unending sorrow. He sees greater spiritual safety and personal
peace in dying an unresisting victim than in living as a victorious but
sin-stained killer of his own family.

This verse represents the absolute depth of Arjuna’s ‘viṣāda‘ (dejec-
tion). His commitment to ahimsā (non-violence) towards his relatives
has become so paramount in his grief-stricken mind that it supersedes
his duty as a warrior, his instinct for self-preservation, and any desire
for kingdom or justice. It is a powerful expression of his conviction that
participating in this fratricidal war is the greatest evil, an evil he would
rather die to avoid. This utter refusal to fight, born of profound compas-
sion and moral revulsion, sets the stage for Kṛṣṇa’s divine intervention
and teachings.

Verse 1.47
sañjaya uvāca evamuktvārjunaḥ saṅkhye rathopastha upāviśat | visṛjya

saśaraṃ cāpaṃ śokasaṃvignamānasaḥ ||
Sañjaya, the narrator providing the divine vision of the battlefield

events to the blind King Dhṛtarāṣṭra, now concludes the first chapter by
describing Arjuna’s actions following his heart-rending lament. Sañjaya
reports, ”evamuktvā arjunaḥ” – ”Having thus spoken, Arjuna...” This
refers to the entirety of Arjuna’s preceding speech, from verse 1.28 to
1.46, wherein he detailed his profound grief, his moral objections to the
war, and his ultimate refusal to fight.

These words were spoken ”saṅkhye” – ”in the battle,” ”on the battle-
field,” or ”in the midst of the conflict.” This contextual detail emphasizes
that Arjuna’s emotional breakdown and renunciation of action are occur-
ring not in a place of quiet contemplation but at the very brink of a major
war, with both armies arrayed and ready for combat. It highlights the
immediacy and urgency of the crisis.

Following his words, Arjuna performs two significant actions that phys-
ically manifest his inner state. First, ”visṛjya saśaraṃ cāpam” – ”hav-
ing cast aside his bow (‘cāpam‘, the Gāṇḍīva) along with its arrows
(‘saśaram‘).” For a Kṣatriya warrior of Arjuna’s stature, his bow was his
primary instrument of dharma, a symbol of his prowess and duty. To cast
it aside, especially on the battlefield, is an act of profound renunciation,
signifying his complete refusal to engage in combat and his surrender to
despair. This physical act echoes his earlier statement (1.30) that the
Gāṇḍīva was slipping from his hand.

Second, he ”rathopasthe upāviśat” – ”sank down on the seat of the
chariot (‘rathopasthe‘).” The verb ‘upāviśat‘ (sat down) here is often
interpreted as slumping or sinking down dejectedly, overcome by his
emotions. It is not a composed or regal posture but one that indicates
a collapse of will, spirit, and physical energy. Sañjaya attributes this
state to Arjuna’s mind being ”śokasaṃvignamānasaḥ” – ”his mind (‘mā-
nasaḥ‘) agitated, overwhelmed, or utterly absorbed (‘saṃvigna‘) by grief
(‘śoka‘).” This final description of Arjuna, consumed by sorrow and men-
tal turmoil, perfectly encapsulates the theme of this chapter, ”Arjuna
Viṣāda Yoga” – the Yoga of Arjuna’s Dejection. He is left in a state
of complete inaction and despair, creating the necessary vacuum and
intense need for the divine wisdom that Lord Kṛṣṇa is about to impart.
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Chapter 2

Sāṅkhya Yoga (The Yoga of Analytical Knowledge)

Verse 2.1
sañjaya uvāca taṃ tathā kṛpayāviṣṭam aśrupūrṇākulekṣaṇam | viṣīdan-

tam idaṃ vākyam uvāca madhusūdanaḥ ||
Sañjaya, continuing his faithful narration of the battlefield events to

the blind King Dhṛtarāṣṭra, now sets the stage for Lord Kṛṣṇa’s initial
response to Arjuna’s profound despondency. He begins, ”sañjaya uvāca”
(Sañjaya said), underscoring his role as the witness relaying these criti-
cal moments. He first vividly recapitulates Arjuna’s pitiable condition,
picking up from the end of the first chapter where Arjuna had cast aside
his weapons and slumped into his chariot. Sañjaya describes Arjuna as
”taṃ tathā kṛpayāviṣṭam” – ”to him who was thus overcome (or thor-
oughly permeated) by compassion.” This compassion (‘kṛpā‘), while a
noble human emotion, has, in Arjuna’s case, become excessive and de-
bilitating, leading to his ‘viṣāda‘ (dejection).

Arjuna’s physical manifestations of sorrow are also re-emphasized:
he was ”aśrupūrṇākulekṣaṇam” – ”one whose eyes were full of tears
(‘aśrupūrṇa‘) and bewildered (distressed, or agitated, ‘ākula‘).” This
paints a picture of a great hero weeping, his vision clouded not just
by tears but also by mental confusion and emotional turmoil. He was
also ”viṣīdantam” – ”deeply grieving (or despondent),” a state that had
rendered him incapable of performing his Kṣatriya duty. It is to this
utterly dejected and sorrowful Arjuna that Lord Kṛṣṇa, his charioteer
and divine friend, begins to speak.

Sañjaya notes that ”idaṃ vākyam uvāca madhusūdanaḥ” – ”Madhusū-
dana (Lord Kṛṣṇa) spoke these words.” The choice of the name Mad-
husūdana (”Slayer of the demon Madhu”) for Kṛṣṇa at this juncture is
significant. Just as Kṛṣṇa destroyed the powerful demon Madhu, who
represented chaotic evil, He is now poised to destroy the ”demon” of
Arjuna’s grief, delusion, and misunderstanding. It signals that Kṛṣṇa’s
upcoming words are intended to be powerful, transformative, and aimed
at dispelling the darkness that has enveloped Arjuna’s mind. This verse,
therefore, marks the crucial transition from Arjuna’s lament to the com-
mencement of the divine teachings of the Bhagavad Gita by the Lord
Himself.

Verse 2.2
śrībhagavān uvāca kutas tvā kaśmalam idaṃ viṣame samupasthitam |

anāryajuṣṭam asvargyam akīrtikaram arjuna ||
This verse marks the very first words spoken by Lord Kṛṣṇa in the

Bhagavad Gita, and significantly, He is introduced with the majestic
appellation ”śrībhagavān uvāca” – ”The Blessed Lord said” or ”The Glo-
rious Lord (possessing all opulences) said.” The term ‘Bhagavān‘ denotes
the Supreme Being who possesses in full six divine opulences: strength,
fame, wealth, knowledge, beauty, and renunciation. Its use here immedi-
ately establishes the divine authority, omniscience, and supreme status
of the speaker, indicating that the words to follow are not mere human
advice but profound spiritual truth.

Lord Kṛṣṇa begins His discourse not with gentle consolation, but
with a sharp, almost rebuking question aimed at jolting Arjuna out of
his despondency. He asks, ”kutas tvā kaśmalam idaṃ viṣame samu-
pasthitam” – ”Whence has this dejection (‘kaśmalam‘) come upon you
(‘tvā‘) at this critical juncture (‘viṣame samupasthitam‘)?” The word
‘kaśmalam‘ carries strong negative connotations, meaning impurity, dirt,
faint-heartedness, despair, or even unmanliness. Kṛṣṇa expresses sur-
prise and disapproval that such a state has overcome Arjuna, especially
”viṣame” – in this perilous, difficult, or decisive moment, when the battle
is about to commence and resolute action is demanded.

Kṛṣṇa then proceeds to characterize Arjuna’s dejection with three
strong condemnations. He calls it ”anāryajuṣṭam” – ”not practiced (or
unbecoming) of an Ārya (a noble, civilized, or honorable person).” For

a Kṣatriya like Arjuna, born into a noble lineage and renowned for his
valor, such despair was considered ignoble. Secondly, it is ”asvargyam”
– ”not leading to heaven.” According to Vedic tradition, a Kṣatriya fight-
ing bravely in a righteous war attains heavenly realms; shirking this
duty, especially out of faintheartedness, would forfeit such a reward and
be detrimental to his afterlife. Thirdly, it is ”akīrtikaram arjuna” – ”a
cause of disgrace (or infamy, ‘akīrti‘), O Arjuna.” Such conduct would
tarnish Arjuna’s celebrated reputation as a peerless hero and bring him
ill-fame.

By addressing him directly as ”arjuna” (meaning the pure, white, or
shining one), Kṛṣṇa might be subtly reminding him of his inherent no-
ble qualities and past glories, which are incongruous with his present
state. Kṛṣṇa’s initial strategy is thus not one of immediate philosophical
instruction but a direct challenge to Arjuna’s honor, warrior ethos, and
reputation, aiming to shock him out of his debilitating grief and make
him realize the unseemliness of his conduct from a conventional Kṣatriya
standpoint.

Verse 2.3
klaibyaṃ mā sma gamaḥ pārtha naitat tvayyupapadyate | kṣudraṃ hṛ-

dayadaurbalyaṃ tyaktvottiṣṭha paraṃtapa ||
The Blessed Lord Kṛṣṇa continues His attempt to rouse Arjuna from

his state of despondency with even stronger and more direct words of
admonishment. He commands, ”klaibyaṃ mā sma gamaḥ pārtha” – ”Do
not yield to unmanliness (impotence, or cowardice), O Pārtha!” The term
”klaibyam” is particularly harsh, denoting a lack of virility and spirit, and
for a renowned warrior like Arjuna, it would be a deeply cutting remark.
Kṛṣṇa uses it deliberately to sting Arjuna’s pride and shake him from
his stupor. By addressing him as ”pārtha” (son of Pṛthā, Kuntī), Kṛṣṇa
reminds Arjuna of his noble and heroic lineage through his mother Kuntī,
implying that such weakness is unbecoming of his heritage.

Kṛṣṇa further emphasizes the inappropriateness of Arjuna’s state by
declaring, ”naitattvayyupapadyate” – ”This (state of ‘klaibyam‘) does not
befit you at all” or ”It is in no way worthy of you.” He appeals to Ar-
juna’s well-established character as a courageous and accomplished hero,
suggesting that his current despondency is an aberration, something en-
tirely inconsistent with his true nature and past achievements. Kṛṣṇa
effectively tells Arjuna that this weakness is beneath him.

Then, Kṛṣṇa urges Arjuna to actively cast off this debilitating
state: ”kṣudraṃ hṛdayadaurbalyaṃ tyaktvā” – ”Abandoning (or casting
off) this petty (contemptible, or insignificant, ‘kṣudram‘) weakness of
heart (‘hṛdaya-daurbalyam‘).” Kṛṣṇa dismisses Arjuna’s profound moral
dilemma and overwhelming grief—which Arjuna perceives as resulting
from deep compassion and ethical concerns—as mere ”petty faintheart-
edness.” This re-framing is a psychological tactic to minimize Arjuna’s
reasons for despair and to make them seem like trivial impediments to
his duty.

Having urged him to discard this weakness, Kṛṣṇa issues a direct com-
mand: ”uttiṣṭha paraṃtapa” – ”Arise (stand up and prepare to fight), O
Parantapa (Chastiser of foes)!” The call to ”uttiṣṭha” is a powerful ex-
hortation to action. The epithet ”paraṃtapa” (scorcher or tormentor of
enemies) is particularly significant here. Kṛṣṇa uses Arjuna’s own heroic
title to remind him of his inherent capacity, his dharma as a warrior, and
his past record of vanquishing enemies. It is a call to Arjuna to reclaim
his true heroic self and confront not only the external enemies on the
battlefield but also the internal enemy of his own despair and confusion.

Verse 2.4
arjuna uvāca kathaṃ bhīṣmam ahaṃ saṅkhye droṇaṃ ca madhusūdana

| iṣubhiḥ pratiyotsyāmi pūjārhāvarisūdana ||
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Arjuna, despite Lord Kṛṣṇa’s sharp and somewhat shaming words
intended to rouse his warrior spirit, remains deeply entrenched in his grief
and moral confusion. This verse shows that Kṛṣṇa’s initial rebukes have
not dispelled Arjuna’s ‘viṣāda‘ (dejection); instead, they prompt Arjuna
to articulate more precisely the core reason for his unwillingness to fight.
He begins, ”arjuna uvāca” – ”Arjuna said,” indicating his response to
Kṛṣṇa’s admonition.

He addresses Kṛṣṇa with two powerful epithets: ”madhusūdana” (O
Slayer of the demon Madhu) and ”arisūdana” (O Slayer of enemies). By
invoking Kṛṣṇa as Madhusūdana, the destroyer of formidable demonic
forces, Arjuna acknowledges Kṛṣṇa’s divine power and His role in van-
quishing evil. By calling Him Arisūdana, the destroyer of foes, Arjuna
highlights Kṛṣṇa’s own martial prowess and His understanding of war-
fare. These epithets create a poignant contrast: Arjuna is asking Kṛṣṇa,
the expert slayer of demons and enemies, how he, Arjuna, can possibly
turn his weapons against those who are not like Madhu or ordinary foes
but are, in fact, deeply revered elders.

Arjuna’s central, anguished question is: ”kathaṃ bhīṣmam ahaṃ
saṅkhye droṇaṃ ca... iṣubhiḥ pratiyotsyāmi” – ”How shall I fight Bhīṣma
and Droṇa with arrows in battle?” He specifically singles out Grandsire
Bhīṣma and his teacher Droṇācārya, the two most venerable and re-
spected figures on the opposing side. The verb ‘pratiyotsyāmi‘ means ”I
shall counter-attack” or ”I shall fight against.” Arjuna is horrified at the
thought of aiming arrows, instruments of harm and death, at these two
particular individuals.

The reason for his profound reluctance is explicitly stated: they are
”pūjārhau” – ”(both) worthy of worship (or reverence).” The term ‘pūjā-
arhau‘ means those who are deserving of adoration, respect, and honor,
not arrows. Bhīṣma was his grandsire, a patriarch who had nurtured him.
Droṇa was his revered Guru who had taught him the very art of archery
he was now expected to use against him. For Arjuna, attacking them
would be an act of sacrilege, a violation of the deepest codes of respect
and gratitude. His dilemma is not a simple fear of battle but a profound
moral revulsion against fighting those he holds in the highest esteem,
those who should be the objects of his veneration. This verse clearly
articulates that Arjuna’s conflict stems from the perceived unthinkability
of harming these sacred figures.

Verse 2.5
gurūnahatvā hi mahānubhāvān śreyo bhoktuṃ bhaikṣyamapīha loke |

hatvārthakāmāṃstu gurūnihaiva bhuñjīya bhogān rudhirapradigdhān ||
Arjuna, deeply affected by Kṛṣṇa’s initial words that seemed to dis-

miss his concerns as mere faintheartedness, now elaborates with heartfelt
anguish on the specific horror of fighting his revered elders, particularly
his teachers (‘gurūn‘). He argues, ”gurūn ahatvā hi mahānubhāvān śreyo
bhoktuṃ bhaikṣyamapīha loke” – ”Indeed, it would be far better (‘śreyaḥ‘)
to live in this world (‘iha loke‘) even by begging (‘bhaikṣyam api bhok-
tum‘) than to slay these great-souled (‘mahānubhāvān‘) teachers!” For a
Kṣatriya prince of Arjuna’s stature, whose dharma involved ruling and
providing, the prospect of living as a mendicant dependent on alms rep-
resented the utmost social degradation and personal humiliation. Yet,
Arjuna passionately declares that such a life of abject poverty would be
preferable to committing the heinous sin of killing his venerable precep-
tors like Droṇa and Bhīṣma (who also served as a guru to the Kuru
princes). The term ‘mahānubhāvān‘ (magnanimous, highly honored, of
great dignity) underscores their noble character, making the thought of
harming them even more reprehensible to him.

Arjuna then considers the alternative: what if he does kill them? He
acknowledges a possible counter-argument that these gurus might them-
selves be motivated by worldly desires, referring to them as potentially
”arthakāmān” – ”desirous of wealth, power, or worldly objectives (‘artha-
kāmān‘).” This could be a subtle reference to Droṇa’s employment under
Duryodhana or Bhīṣma’s commitment to the Hastināpura throne. How-
ever, even if their motives for fighting on the Kaurava side might be
tinged with such considerations, Arjuna cannot bring himself to see this
as a justification for their slaughter by his hand.

If he were to kill these gurus, even if they are ‘arthakāmān‘, Arjuna
foresees the nature of any subsequent enjoyments: ”hatvārthakāmāṃstu
gurūnihaiva bhuñjīya bhogān rudhirapradigdhān” – ”By slaying these
gurus, I would be enjoying, in this very world (‘ihaiva‘), pleasures
(‘bhogān‘) that are smeared with (their) blood (‘rudhira-pradigdhān‘).”

This graphic and horrifying imagery of ”blood-smeared pleasures” pow-
erfully conveys his revulsion. Any kingdom, wealth, or enjoyment gained
through the destruction of his revered teachers would be so deeply
tainted by their blood that it would be impossible to enjoy. Such a
victory would be a constant, gruesome reminder of the sacrilegious act
committed, turning all potential joys into sources of unending guilt and
sorrow. Arjuna is thus caught between the perceived sin of dereliction of
his Kṣatriya duty (by begging) and the far greater perceived sin of ���������
(guru-hatyā – killing one’s teacher), the fruits of which would be utterly
repulsive.

Verse 2.6
na caitadvidmaḥ kataran no garīyo yadvā jayema yadi vā no jayeyuḥ

| yāneva hatvā na jijīviṣāmaste ’vasthitāḥ pramukhe dhārtarāṣṭrāḥ ||
Arjuna’s profound confusion and moral paralysis are further laid bare

as he confesses his utter inability to determine the better course of action,
or even which outcome of the battle would be less disastrous. He tells
Kṛṣṇa, ”na caitadvidmaḥ kataran no garīyaḥ” – ”Nor do we know which
of these two alternatives is better (or weightier/more serious, ‘garīyaḥ‘)
for us (‘naḥ‘).” The word ‘vidmaḥ‘ (we know) used in the plural form
‘naḥ‘ (for us) might indicate that Arjuna is speaking for all the Pāṇḍava
brothers, sharing a collective uncertainty, or it could be a more formal
plural used for himself. This admission highlights his complete bewilder-
ment; his own intellect and understanding of dharma fail to provide a
clear path.

He outlines the two dreadful alternatives he perceives: ”yadvā jayema
yadi vā no jayeyuḥ” – ”whether we should conquer them (the Kauravas),
or whether they should conquer us.” From his current perspective, neither
outcome seems desirable. If the Pāṇḍavas conquer, it involves the sin of
slaying kinsmen and revered elders, leading to blood-smeared pleasures
and profound grief, as he has just articulated. If the Kauravas conquer, it
means the triumph of adharma, the continued suffering of the Pāṇḍavas,
and the loss of their rightful kingdom. Both paths appear fraught with
immense sorrow and negative consequences.

The depth of his despair becomes even more evident when he considers
the nature of those he must fight to win: ”yāneva hatvā na jijīviṣāmaḥ”
– ”Those very persons by slaying whom we would not even wish to live
(‘na jijīviṣāmaḥ‘).” This is a powerful reiteration of his earlier sentiments
(verses 1.32-1.33). The victory would be rendered utterly meaningless
and life itself unendurable if it is achieved at the cost of the lives of
those he loves and respects, such as Bhīṣma and Droṇa, and his other
kinsmen. Existence without them, especially an existence bought by
their slaughter, holds no attraction for him.

And who are these individuals whose death would make life unlivable?
Arjuna points them out: ”te ’vasthitāḥ pramukhe dhārtarāṣṭrāḥ” – ”They,
the sons of Dhṛtarāṣṭra (and their prominent allies like Bhīṣma and
Droṇa, effectively the entire Kuru faction opposing them), are standing
arrayed in the front lines (‘pramukhe‘), facing us.” The direct confronta-
tion with these beloved yet hostile kinsmen paralyzes Arjuna, making
both victory and defeat appear as equally tragic outcomes. This verse
perfectly encapsulates his feeling of being caught in an impossible moral
and emotional snare, unable to see any righteous or acceptable path
forward.

Verse 2.7
kārpaṇyadoṣopahatasvabhāvaḥ pṛcchāmi tvāṃ dharmasaṃmūḍhacetāḥ

| yacchreyaḥ syānniścitaṃ brūhi tanme śiṣyaste’haṃ śādhi māṃ tvāṃ
prapannam ||

This verse marks a crucial turning point in the Bhagavad Gita and in
Arjuna’s state of mind. Overwhelmed by his grief and profound confu-
sion, Arjuna now makes a formal admission of his inner crisis and explic-
itly seeks refuge and guidance from Lord Kṛṣṇa. He begins by diagnosing
his own condition: ”kārpaṇyadoṣopahatasvabhāvaḥ” – ”My natural dis-
position (or true warrior nature, ‘svabhāvaḥ‘) is afflicted (overcome, or
tainted, ‘upahata‘) by the fault (‘doṣa‘) of weakness (miserliness of heart,
or pitifulness, ‘kārpaṇya‘).” ‘Kārpaṇya‘ refers to a state of wretchedness,
helplessness, and a narrowness of outlook, often born out of excessive
attachment or grief, which prevents one from seeing the larger picture or
performing one’s duty. Arjuna recognizes that this flaw has corrupted
his inherent Kṣatriya nature, which should be characterized by courage
and resolve.
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He then confesses his utter bewilderment regarding his duty: ”pṛc-
chāmi tvāṃ dharmasaṃmūḍhacetāḥ” – ”I, whose mind (‘cetāḥ‘) is con-
fused (bewildered, or deluded, ‘saṃmūḍha‘) about dharma (righteous
duty), ask You.” This is a candid admission of his inability to discern
the correct path of action. The very principles of dharma, which should
guide a Kṣatriya, now seem contradictory and unclear to him in this
specific, agonizing situation of fighting his kinsmen. He acknowledges
that his own intellect is failing him.

Therefore, Arjuna makes a direct and earnest plea to Kṛṣṇa for defini-
tive guidance: ”yacchreyaḥ syānniścitaṃ brūhi tanme” – ”Tell me (‘brūhi
tat me‘) decisively (with certainty, ‘niścitam‘) what would be for my ulti-
mate good (or true welfare, ‘yat śreyaḥ syāt‘).” He is no longer interested
in worldly gains (‘preyaḥ‘) like kingdom or victory, which he has already
dismissed as joyless. He now seeks ‘śreyaḥ‘, that which is truly beneficial,
leading to ultimate well-being, which often implies spiritual good. He
wants unambiguous, certain instruction from Kṛṣṇa.

To receive this profound guidance, Arjuna formally adopts the position
of a disciple: ”śiṣyaste’haṃ” – ”I am Your disciple (‘śiṣyaḥ te aham‘).”
This is a declaration of humility and a willingness to learn. He follows
this with an act of complete surrender: ”śādhi māṃ tvāṃ prapannam”
– ”Instruct (or teach, ‘śādhi‘) me (‘mām‘), who have taken refuge (‘pra-
pannam‘) in You (‘tvām‘).” The word ‘prapannam‘ signifies one who has
sought complete shelter and surrendered oneself entirely to the care and
guidance of another. By taking refuge in Kṛṣṇa and accepting the role of
a disciple, Arjuna creates the necessary conditions for Kṛṣṇa to impart
the divine wisdom of the Bhagavad Gita. This verse is thus the gateway
to the core teachings of the scripture, moving from Arjuna’s problem to
Kṛṣṇa’s solution.

Verse 2.8
na hi prapaśyāmi mamāpanudyād yacchokamucchoṣaṇamindriyāṇām |

avāpya bhūmāvasapatnamṛddhaṃ rājyaṃ surāṇāmapi cādhipatyam ||
Arjuna, having formally taken refuge in Lord Kṛṣṇa and requested

definitive guidance, now further emphasizes the profound depth of his
sorrow and the utter inadequacy of any worldly achievement to allevi-
ate it. This underscores why he desperately needs Kṛṣṇa’s transcenden-
tal instruction. He states with conviction, ”na hi prapaśyāmi mama
apanudyād yacchokam” – ”For indeed (‘hi‘), I do not perceive (‘na pra-
paśyāmi‘) that which could dispel (‘apanudyāt‘) this grief (‘śokam‘) of
mine (‘mama‘).” His sorrow is not superficial or temporary; it is a deep-
seated anguish that he feels no worldly remedy can touch.

He describes the devastating effect of this grief: it is ”ucchoṣaṇa-
mindriyāṇām” – ”that which is drying up (withering, or parching, ‘uc-
choṣaṇam‘) my senses (‘indriyāṇām‘).” This powerful imagery suggests
that his sorrow is not merely an emotional state but a consuming force
that is sapping his vitality, his ability to perceive clearly, and his capac-
ity to engage with the world. His senses, the very instruments through
which life is experienced and duties are performed, are being desiccated
by this inner fire of grief.

To illustrate the futility of worldly attainments in curing his sorrow,
Arjuna considers even the most extraordinary successes imaginable. He
says he can see no remedy for his grief, ”avāpya bhūmau asapatnamṛd-
dhaṃ rājyam” – ”even if I were to obtain on earth (‘bhūmau‘) an un-
rivalled (enemy-less, ‘asapatnam‘) and prosperous (‘ṛddham‘) kingdom
(‘rājyam‘).” This represents the pinnacle of earthly power and enjoyment:
a vast, wealthy kingdom with no rivals to challenge his sovereignty. Even
such unparalleled worldly success, he feels, would fail to remove his pro-
found sorrow.

He takes this even further by considering celestial rewards:
”surāṇāmapi cādhipatyam” – ”or even (‘api ca‘) sovereignty (lordship,
‘ādhipatyam‘) over the gods (‘surāṇām‘).” This refers to attaining the
position of Indra, the king of the celestial realms, the highest form of
power and pleasure conceivable within the cycle of birth and death ac-
cording to Vedic cosmology. Arjuna declares that even this ultimate
cosmic lordship would be powerless to dispel the grief that has taken
root in his heart. By stating that neither undisputed earthly dominion
nor heavenly sovereignty can cure his sorrow, Arjuna powerfully conveys
that his problem is not material but deeply spiritual and existential, thus
implicitly highlighting his desperate need for the transcendental wisdom
that only Kṛṣṇa can provide.

Verse 2.9

sañjaya uvāca evamuktvā hṛṣīkeśaṃ guḍākeśaḥ paraṃtapaḥ | na yotsya
iti govindamuktvā tūṣṇīṃ babhūva ha ||

Sañjaya, continuing his faithful narration to King Dhṛtarāṣṭra, de-
scribes the culmination of Arjuna’s profound despondency and his fi-
nal declaration before falling into silence. Sañjaya reports, ”evamuktvā
hṛṣīkeśaṃ guḍākeśaḥ paraṃtapaḥ” – ”Having thus spoken (all the pre-
ceding arguments from verse 1.28 through 2.8) to Hṛṣīkeśa (Lord Kṛṣṇa,
the Master of the Senses), Guḍākeśa (Arjuna, the conqueror of sleep
or ignorance), the chastiser of foes (Parantapa)...” The use of Arjuna’s
heroic epithets ‘Guḍākeśa‘ and ‘Parantapa‘ at this very moment of his
refusal to fight creates a stark, almost tragic irony. These titles, indica-
tive of his discipline, vigilance, and power to vanquish enemies, stand
in poignant contrast to his current state of utter helplessness and his
decision to abandon his martial duty.

After pouring out his heart, his fears, his moral objections, and his
formal surrender as a disciple seeking guidance, Arjuna makes his defini-
tive statement. He, the renowned hero, ”na yotsya iti govindamuktvā”
– ”after saying to Govinda (Lord Kṛṣṇa), ’I will not fight’ (‘na yotsye‘).”
This is an unambiguous and resolute declaration of his refusal to partic-
ipate in the war, despite Kṛṣṇa’s earlier attempts (in verses 2.2-2.3) to
shame him out of his despondency. His address to Kṛṣṇa as ‘Govinda‘
(Finder of cows/senses, Giver of pleasure, Protector of the earth) at this
juncture might subtly imply his longing for a path that leads to true
well-being and pleasure, which he cannot associate with the impending
battle.

Having made this ultimate statement of refusal, Arjuna then ”tūṣṇīṃ
babhūva ha” – ”verily (‘ha‘) became silent (‘tūṣṇīm‘).” This silence is
profound. It is not the silence of peace or contemplation, but one born
of utter despair, emotional exhaustion, and a sense of having said all he
could. He has laid bare his soul, his arguments, and his decision, and
now, having surrendered to Kṛṣṇa, he awaits His definitive instruction,
having exhausted his own capacity to resolve his profound dilemma. This
expectant and sorrowful silence of Arjuna creates the perfect dramatic
pause, the stillness before Lord Kṛṣṇa begins His divine discourse that
forms the core of the Bhagavad Gita.

Verse 2.10
tamuvāca hṛṣīkeśaḥ prahasanniva bhārata | senayorubhayormadhye

viṣīdantamidaṃ vacaḥ ||
Sañjaya continues his narration, describing Lord Kṛṣṇa’s initial re-

sponse to Arjuna’s definitive statement of ”I will not fight” and his
subsequent sorrowful silence. Addressing King Dhṛtarāṣṭra directly as
”bhārata” (O descendant of Bharata), a name that underscores the shared
lineage of the warring factions and perhaps subtly reminds Dhṛtarāṣṭra
of his own responsibility in this tragic family conflict, Sañjaya sets the
scene for Kṛṣṇa’s momentous discourse.

He reports, ”tamuvāca hṛṣīkeśaḥ” – ”To him (Arjuna), Hṛṣīkeśa (Lord
Kṛṣṇa, the Master of the Senses) spoke.” The choice of the name Hṛṣīkeśa
is again significant; Kṛṣṇa, as the controller of all senses and minds, is
uniquely qualified to address Arjuna’s sensory overwhelm and mental
confusion. He is about to speak to Arjuna, who was ”viṣīdantam” –
”grieving (or despondent)” – and importantly, this exchange takes place
”senayorubhayormadhye” – ”between the two armies.” This dramatic set-
ting, in the very midst of two massive forces poised for war, highlights the
urgency and profound relevance of the teachings about to be imparted.

Crucially, Sañjaya notes Kṛṣṇa’s demeanor: ”prahasanniva” – ”as if
smiling” or ”smiling gently.” This subtle smile of the Lord in the face of
Arjuna’s profound despair and the impending catastrophic war is deeply
symbolic. It is not a smile of mockery or�� (keibetsu - contempt), but
rather one born of divine compassion, profound understanding, and a
transcendental perspective. It may reflect Kṛṣṇa’s affectionate amuse-
ment at Arjuna’s temporary delusion, His awareness of the illusory na-
ture of Arjuna’s predicament from an eternal standpoint, and His serene
confidence in His ability to dispel Arjuna’s ignorance.

This gentle smile sets a unique tone for the ensuing discourse. It sug-
gests that while the situation is grave from a human perspective, from
the divine viewpoint, it is an opportunity for the revelation of profound
spiritual truths. Kṛṣṇa’s composure and subtle smile offer a stark con-
trast to Arjuna’s agitation and despair, foreshadowing that the teachings
to come will be delivered with calm authority and loving wisdom, aimed
at lifting Arjuna (and humanity) from sorrow to true understanding. It
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is with this divine poise that Kṛṣṇa spoke ”idam vacaḥ” – ”these words,”
which begin in the next verse.

Verse 2.11
śrībhagavān uvāca aśocyānanvaśocastvaṃ prajñāvādāṃśca bhāṣase |

gatāsūnagatāsūṃśca nānuśocanti paṇḍitāḥ ||
With this verse, the divine discourse of the Bhagavad Gita truly be-

gins. Sañjaya announces, ”śrībhagavān uvāca” – ”The Blessed Lord said.”
The use of the majestic title ‘Śrī Bhagavān‘ (the Glorious Lord possess-
ing all six divine opulences: strength, fame, wealth, knowledge, beauty,
and renunciation) signifies that what follows is not mere friendly advice
but the authoritative, transcendental wisdom spoken by the Supreme
Personality of Godhead Himself. Kṛṣṇa now directly addresses the root
of Arjuna’s delusion and grief.

The Lord begins by pointing out the contradiction in Arjuna’s words
and actions: ”aśocyānanvaśocastvam” – ”You grieve (‘anvaśocaḥ‘) for
those who should not be grieved for (or who are not worthy of grief,
‘aśocyān‘).” Kṛṣṇa immediately challenges the very foundation of Ar-
juna’s sorrow. Arjuna’s lamentation for his kinsmen—Bhīṣma, Droṇa,
and others—whom he fears killing, is deemed inappropriate from the
perspective of ultimate truth. Kṛṣṇa implies that Arjuna’s understand-
ing of who these individuals truly are, and what death truly means, is
flawed.

Furthermore, Kṛṣṇa observes, ”prajñāvādāṃśca bhāṣase” – ”and yet
you speak words of (apparent) wisdom (‘prajñā-vādān‘).” He acknowl-
edges that Arjuna’s earlier arguments against fighting (citing concerns
about sin, destruction of family, social chaos, etc.) sounded like well-
reasoned pronouncements stemming from wisdom (‘prajñā‘). However,
Kṛṣṇa subtly indicates that these ”words of wisdom” are superficial or
are being voiced from a platform of ignorance, because they are coupled
with lamentation for that which should not be lamented. There’s an in-
herent contradiction: if one truly possesses wisdom, one does not grieve
in this manner.

Kṛṣṇa then delivers the pivotal teaching that distinguishes the
truly wise: ”gatāsūnagatāsūṃśca nānuśocanti paṇḍitāḥ” – ”The wise
(‘paṇḍitāḥ‘ – those endowed with true knowledge and insight) do not
grieve (‘na anuśocanti‘) either for those whose life-breath has departed
(‘gatāsūn‘ – the dead) or for those whose life-breath has not departed
(‘agatāsūn‘ – the living).” This profound statement introduces the core
Vedāntic understanding of the eternal nature of the Self (Ātman) and
the transient nature of the physical body. True sages, who perceive
this reality, understand that birth and death are merely transformations
pertaining to the material body, not the indestructible Self. Therefore,
they do not lament for the coming and going of bodies, whether living
or dead. This verse immediately elevates the conversation from Arjuna’s
emotional and ethical dilemma to a higher, metaphysical plane, setting
the foundation for Kṛṣṇa’s teachings on the immortality of the soul.

Verse 2.12
na tvevāhaṃ jātu nāsaṃ na tvaṃ neme janādhipāḥ | na caiva na

bhaviṣyāmaḥ sarve vayamataḥ param ||
Lord Kṛṣṇa now directly elaborates on the reason why the wise do not

grieve, by asserting the eternal existence of all individual souls. This
verse is a cornerstone of the Gita’s teachings on the immortality of the
Self (Ātman). He begins by affirming His own eternal nature: ”na tu
eva ahaṃ jātu na āsam” – ”Never indeed (‘tu eva‘) was there a time
(‘jātu‘) when I (‘aham‘) did not exist (‘na āsam‘).” As the Supreme Lord,
Kṛṣṇa’s existence is timeless—He is without beginning or end.

He then extends this truth of eternal existence to Arjuna himself: ”na
tvaṃ” – ”nor (was there a time when) you did not exist.” And further,
He includes all the other individuals assembled on the battlefield: ”na
ime janādhipāḥ” – ”nor (was there a time when) these rulers of men (or
kings, ‘janādhipāḥ‘) did not exist.” This encompasses everyone Arjuna
was grieving for—Bhīṣma, Droṇa, his cousins, and all other warriors
on both sides. Kṛṣṇa is emphatically stating that all these individual
beings, including Himself and Arjuna, have existed eternally in the past
as distinct personalities.

Having established their eternal past, Kṛṣṇa then affirms their eternal
future: ”na caiva na bhaviṣyāmaḥ sarve vayam ataḥ param” – ”Nor in-
deed (‘na ca eva‘) shall any of us (‘sarve vayam‘) cease to exist (‘na bhav-
iṣyāmaḥ‘) hereafter (‘ataḥ param‘ – from this time onwards, or beyond

this present life).” This is a clear declaration of the soul’s immortality.
Death, Kṛṣṇa implies, is merely the cessation of the physical body, not
the annihilation of the conscious individual, the true Self.

This verse directly refutes the idea that ”slaying” someone in battle
means extinguishing their existence. Kṛṣṇa is teaching Arjuna that the
identities he perceives as ”Bhīṣma,” ”Droṇa,” or ”Arjuna” are fundamen-
tally eternal conscious entities (souls) that are not created at birth nor
destroyed at death. Their association with particular bodies is tempo-
rary. By understanding this profound truth about the eternality of all
individual selves, the primary cause of Arjuna’s grief—the fear of caus-
ing the annihilation of his revered kinsmen—is directly addressed. This
teaching forms the bedrock upon which Kṛṣṇa will build his subsequent
instructions on discerning the real from the unreal, and on performing
one’s duty without attachment or sorrow.

Verse 2.13
dehino ’smin yathā dehe kaumāraṃ yauvanaṃ jarā | tathā dehāntara-

prāptir dhīras tatra na muhyati ||
Lord Kṛṣṇa, having asserted the eternal nature of all individual souls

in the previous verse, now provides a relatable analogy to help Arjuna un-
derstand the concept of death and the soul’s continuity, thereby aiming
to alleviate his grief. He explains, ”dehino ’smin yathā dehe” – ”Just as
for the embodied soul (‘dehinaḥ‘) in this (‘asmin‘) present body (‘dehe‘).”
The term ‘dehin‘ refers to the indweller, the conscious entity or the soul,
which is distinct from the physical body it inhabBare.

Kṛṣṇa points out the commonly observed changes the physical body
undergoes throughout a single lifetime: it passes through ”kaumāraṃ
yauvanaṃ jarā” – ”childhood (‘kaumāraṃ‘), youth (‘yauvanaṃ‘), and
old age (‘jarā‘).” During these transformations, the body changes dra-
matically in form, capacity, and appearance. However, the conscious
individual, the ‘dehin‘ or soul, remains the same entity, perceiving these
changes and maintaining a continuous sense of self (”I am the same
person who was a child, then a youth, and now old”). This experience
of continuous identity despite bodily changes is a subtle pointer to the
soul’s distinction from the body.

Drawing a direct parallel, Kṛṣṇa then explains the nature of death:
”tathā dehāntaraprāptiḥ” – ”similarly (‘tathā‘), there is the attainment
of another body (‘dehāntara-prāptiḥ‘)”. Just as the soul transitions from
one stage of the body to another (childhood to youth to old age) within
one lifetime without losing its identity, at the point of what is called
death, it similarly transitions from one worn-out body to a new one.
Death is thus presented not as an absolute end or annihilation of the
being, but as a mere change of physical vehicle for the eternal soul. This
is the fundamental principle of reincarnation or transmigration of the
soul.

Therefore, Kṛṣṇa concludes, ”dhīras tatra na muhyati” – ”The wise
(or steady, composed, steadfast person, ‘dhīraḥ‘) is not bewildered (de-
luded, or confused, ‘na muhyati‘) by this (‘tatra‘ – by such a change or
transition).” A ‘dhīra‘ is one who, through understanding and wisdom,
perceives the true nature of the self and the body. Such a person is
not perplexed or overcome by grief at the phenomenon of death because
they understand it as a natural process of the soul’s journey, akin to the
body changing through its different life stages. Kṛṣṇa is gently guiding
Arjuna towards this state of wisdom and composure, suggesting that his
current bewilderment stems from a lack of this deeper understanding.

Verse 2.14
mātrāsparśās tu kaunteya śītoṣṇasukhaduḥkhadāḥ | āgamāpāyino ’ni-

tyās tāṃs titikṣasva bhārata ||
Lord Kṛṣṇa now shifts His focus to the nature of sensory experiences

and the attitude one should cultivate towards them, as these experiences
are often the cause of emotional disturbance and grief. He addresses Ar-
juna with affection as ”kaunteya” (O son of Kuntī), perhaps to gently
remind him of his mother’s fortitude in the face of many hardships. He
explains, ”mātrāsparśāstu” – ”The contacts of the senses with their ob-
jects (‘mātrā-sparśāḥ‘).” ‘Mātrā‘ refers to the subtle elements or the ob-
jects of sense perception (sound, touch, form, taste, smell), and ‘sparśa‘
refers to the contact or interaction of the senses (ears, skin, eyes, tongue,
nose) with these objects. These contacts are the very mechanism through
which the external world is perceived and experienced by the embodied
being.



23

These sensory contacts, Kṛṣṇa continues, are ”śītoṣṇasukhaduḥkhadāḥ”
– ”givers (or producers) of cold (‘śīta‘) and heat (‘uṣṇa‘), pleasure
(‘sukha‘) and pain (‘duḥkha‘).” Cold and heat are examples of physical
sensations, while pleasure and pain represent the emotional and psy-
chological reactions to various sensory inputs. These pairs of opposites,
known as ‘dvandvas‘ (dualities), are an inherent part of material exis-
tence. The joy Arjuna anticipates from victory or the pain he fears from
losing his kinsmen are examples of such ‘sukha‘ and ‘duḥkha‘ arising
from interaction with the world.

Crucially, Kṛṣṇa points out the fundamental characteristic of these sen-
sory experiences: they are ”āgamāpāyinaḥ anityāḥ” – ”they have a begin-
ning (‘āgama‘) and an end (‘apāya‘); (and thus they are) impermanent
(transient, or non-eternal, ‘anityāḥ‘).” No sensation, whether pleasant or
painful, lasts forever. Like seasons, they come and go. Understanding
this fleeting nature of worldly experiences is key to maintaining inner
equilibrium.

Therefore, based on this understanding of their impermanence, Kṛṣṇa
gives Arjuna a vital instruction: ”tāṃs titikṣasva bhārata” – ”Therefore,
learn to tolerate (or endure, ‘titikṣasva‘) them (‘tān‘), O Bhārata.” The
practice of ‘titikṣā‘ (forbearance, endurance) involves bearing these in-
evitable dualities without being agitated or disturbed by them—without
excessive elation in pleasure or deep depression in pain. By address-
ing Arjuna as ”bhārata” (O descendant of the illustrious King Bharata),
Kṛṣṇa may be appealing to Arjuna’s noble lineage, known for strength
and fortitude, urging him to cultivate this inner resilience. This ability
to tolerate the ephemeral ups and downs of life is presented as a hallmark
of wisdom and a necessary step towards emotional stability and spiritual
progress.

Verse 2.15
yaṃ hi na vyathayantyete puruṣaṃ puruṣarṣabha | samaduḥkhasukhaṃ

dhīraṃ so ’mṛtatvāya kalpate ||
Lord Kṛṣṇa now elaborates on the profound benefit accrued by one

who successfully cultivates the quality of tolerance (‘titikṣā‘) towards
the dualities of worldly experience, as advised in the preceding verse. He
states, ”yaṃ hi na vyathayantyete puruṣaṃ” – ”Indeed (‘hi‘), that person
(‘puruṣam‘) whom these (sensory contacts and their resultant dualities,
‘ete‘) do not afflict (disturb, agitate, or cause pain to, ‘na vyathayanti‘).”
This refers to an individual who, through wisdom and practice, remains
internally undisturbed and equanimous amidst the constant flux of pleas-
ant and unpleasant experiences that arise from the interaction of the
senses with their objects.

To encourage Arjuna to strive for such a state, Kṛṣṇa addresses him
with the highly honorific and inspiring epithet ”puruṣarṣabha” – ”O best
among men” or ”O bull (chief) among men.” This title not only acknowl-
edges Arjuna’s inherent heroic qualities but also subtly suggests that
achieving such inner stability is worthy of the noblest of individuals, and
that Arjuna himself is capable of reaching this exalted state.

Kṛṣṇa further characterizes this undisturbed individual as
”samaduḥkhasukhaṃ dhīram” – ”one who is wise (steady, com-
posed, brave, ‘dhīram‘) and remains equal (‘sama‘) in (the experience
of) pain (‘duḥkha‘) and pleasure (‘sukha‘).” Such a person, the ‘dhīra‘
(the steadfast one, as mentioned in verse 2.13, who is not bewildered by
death), does not lose their mental equilibrium. They are not overjoyed
by favorable circumstances nor dejected by unfavorable ones. They
maintain a calm and balanced perspective, understanding the transient
nature of these experiences.

The ultimate attainment for such a steadfast and equanimous person
is then revealed: ”so ’mṛtatvāya kalpate” – ”he (or she, ‘saḥ‘) becomes
fit (eligible, qualified, or prepared, ‘kalpate‘) for immortality (‘amṛ-
tatvāya‘).” ‘Amṛtatva‘ literally means ”deathlessness” and in the context
of Vedāntic philosophy, it refers to liberation (‘mokṣa‘) from the cycle
of birth and death (‘saṃsāra‘), the attainment of eternal spiritual exis-
tence, and freedom from all suffering. Thus, Kṛṣṇa presents the ability
to remain unperturbed by worldly dualities not merely as a psycholog-
ical coping mechanism, but as a crucial qualification for achieving the
highest spiritual goal of human existence. This verse provides a powerful
incentive for Arjuna to transcend his current grief by cultivating wisdom
and equanimity.

Verse 2.16

nāsato vidyate bhāvo nābhāvo vidyate sataḥ | ubhayorapi dṛṣṭo ’ntast-
vanayostattvadarśibhiḥ ||

Lord Kṛṣṇa now introduces a profound philosophical principle that
forms the bedrock of His teachings on the nature of reality, aiming to
dispel Arjuna’s delusion by distinguishing between the transient and the
eternal. He declares, ”nāsato vidyate bhāvaḥ” – ”Of the unreal (‘asa-
taḥ‘), there is no being (existence, endurance, or coming into permanent
existence, ‘bhāvaḥ‘).” ‘Asat‘ refers to that which is non-existent in the
ultimate sense, that which is temporary, changing, and perishable. This
includes the physical body, worldly objects, and all fleeting experiences
like pleasure and pain, which Arjuna is currently fixated upon. Kṛṣṇa
asserts that such things, by their very nature, have no lasting reality or
true being.

Conversely, He states, ”nābhāvo vidyate sataḥ” – ”Of the real (‘sa-
taḥ‘), there is no non-being (non-existence, or cessation of existence,
‘abhāvaḥ‘).” ‘Sat‘ refers to that which is truly existent, eternal, unchang-
ing, and imperishable. This is the Absolute Reality, the Self (Ātman),
or Brahman. Kṛṣṇa affirms that this ultimate Reality can never cease to
exist; it is beyond destruction and change. The essence of being (‘sat‘)
is that it always is, and can never become non-being (‘abhāva‘).

This profound understanding of the distinction between the real and
the unreal is not mere speculation but a truth realized by enlight-
ened souls. Kṛṣṇa confirms this by saying, ”ubhayorapi dṛṣṭo ’ntast-
vanayostattvadarśibhiḥ” – ”Indeed (‘tu‘), the conclusive understanding
(or final ascertainment, or essential truth, ‘antaḥ‘) of both these (the real
and the unreal, ‘ubhayoḥ anayoḥ‘) has been seen (perceived, or realized,
‘dṛṣṭaḥ‘) by the seers of Truth (‘tattvadarśibhiḥ‘).” ‘Tattva-darśinaḥ‘ are
those wise sages who have directly perceived the fundamental principles
of existence, who have realized the ultimate nature of reality beyond the
superficial appearances.

This verse, therefore, provides Arjuna with the philosophical founda-
tion for transcending his grief. If the bodies of his kinsmen are ‘asat‘
(unreal, impermanent), their destruction, though painful from a worldly
perspective, does not touch their true essence. And their true Self, be-
ing ‘sat‘ (real, eternal), can never be destroyed. By urging Arjuna to
understand this fundamental discrimination between ‘sat‘ and ‘asat‘, as
perceived by the wise, Kṛṣṇa is guiding him towards a perspective where
grief for the perishable becomes baseless, and an understanding of the
imperishable Self can lead to true peace and fearlessness. This principle
is central to the entire philosophy of the Bhagavad Gita.

Verse 2.17
avināśi tu tad viddhi yena sarvam idaṃ tatam | vināśam avyayasyāsya

na kaścit kartum arhati ||
Lord Kṛṣṇa continues to elucidate the nature of ultimate reality, fur-

ther distinguishing the eternal Self (‘Sat‘) from the perishable non-Self
(‘Asat‘), building upon the principle introduced in the previous verse
(2.16). He instructs Arjuna, ”avināśi tu tad viddhi” – ”But know That
(‘tat‘) to be indestructible (‘avināśi‘).” The emphatic particle ”tu” (but,
indeed) highlights the importance of this understanding. ”That” refers
to the Real, the Self or Brahman, which is inherently imperishable and
not subject to destruction or decay. Arjuna is urged to firmly grasp this
truth through discriminative knowledge (‘viddhi‘ - know).

Kṛṣṇa then describes a fundamental characteristic of this indestruc-
tible Reality: ”yena sarvam idaṃ tatam” – ”by which all this (‘sarvam
idam‘) is pervaded (spread, or permeated).” ”All this” refers to the en-
tire phenomenal universe, the totality of manifested existence. The inde-
structible Self is not a localized entity but the all-pervading consciousness
or spiritual essence that underpins and permeates everything, like the
thread that runs through all the beads of a necklace, or the space that
contains all objects. It is the immanent principle that gives existence
and coherence to the cosmos.

Given its indestructible and all-pervading nature, Kṛṣṇa states a pro-
found consequence: ”vināśam avyayasyāsya na kaścit kartum arhati” –
”No one (‘na kaścit‘) is able (‘arhati‘) to bring about the destruction
(‘vināśam‘) of this (‘asya‘) Immutable Being (‘avyayasya‘).” The term
”avyaya” signifies that which is without decay, changeless, inexhaustible,
or imperishable. Since this Reality is the very substratum of existence
and is not composed of parts that can be disintegrated, no external
force, no weapon, no person, nor any conceivable means can cause its
annihilation.
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This verse offers profound solace and a firm philosophical ground
for Arjuna to stand upon. If the true Self within all beings, includ-
ing his kinsmen and teachers, is this indestructible, all-pervading, and
immutable principle, then the act of ”killing” in the conventional sense
only pertains to the superficial, perishable body. The essential reality
remains untouched and eternal. By understanding this, Arjuna’s fear
of incurring the sin of destroying his relatives or causing their ultimate
annihilation can be fundamentally addressed.

Verse 2.18
antavanta ime dehā nityasyoktāḥ śarīriṇaḥ | anāśino ’prameyasya tas-

mād yudhyasva bhārata ||
Lord Kṛṣṇa now directly contrasts the ephemeral nature of physical

bodies with the eternal and immutable nature of the indwelling Self (the
embodied soul), and from this distinction, He draws a clear injunction
for Arjuna to perform his duty. He states, ”antavanta ime dehāḥ” –
”These bodies (‘ime dehāḥ‘) have an end (are finite, perishable, or sub-
ject to destruction, ‘antavantaḥ‘).” This is an undeniable truth about all
physical forms in the material world; they are born, they exist for a time,
and they inevitably perish. The bodies of Bhīṣma, Droṇa, and all other
warriors, which Arjuna is so concerned about, fall into this category of
the perishable.

In stark contrast, Kṛṣṇa describes the true nature of the ”śarīriṇaḥ”
– ”of the embodied Self” (the soul, the possessor of the body). This
Self is ”nityasya” – ”eternal,” existing without beginning or end. It
is ”anāśinaḥ” – ”indestructible” or ”imperishable,” meaning it cannot
be annihilated or cease to exist. Furthermore, it is ”aprameyasya” –
”incomprehensible,” ”immeasurable,” or ”unknowable” through the ordi-
nary means of sensory perception or mental speculation. Its true nature
transcends the grasp of the limited material mind and senses; it can only
be realized through spiritual discipline and divine grace. The scriptures
and wise sages (‘uktāḥ‘ - it is said by them) attest to this truth: that
these finite bodies belong to this eternal, indestructible, and incompre-
hensible Self.

Having laid down this fundamental distinction between the perishable
body and the eternal Self, Kṛṣṇa issues a direct and powerful command
to Arjuna: ”tasmāt yudhyasva bhārata” – ”Therefore (‘tasmāt‘), fight
(‘yudhyasva‘), O Bhārata!” This is a logical conclusion based on the
preceding philosophical truths. Since the true Self is eternal and cannot
be slain, and only the bodies are perishable, Arjuna’s primary reason for
grief—the fear of ”killing” his kinsmen—is based on a misunderstanding
of reality. His duty as a Kṣatriya, especially in a righteous cause, is to
fight.

By addressing Arjuna as ”bhārata” (O descendant of the illustrious
King Bharata), Kṛṣṇa reminds him of his noble lineage, renowned for
valor, righteousness, and adherence to dharma. He urges Arjuna to live
up to this heritage by casting aside his delusion-born grief and engaging
in the battle that confronts him. The instruction is clear: understanding
the true nature of the Self should lead not to inaction or withdrawal
from duty due to misplaced compassion, but to fearless and resolute
performance of one’s prescribed responsibilities.

Verse 2.19
ya enaṃ vetti hantāraṃ yaścainaṃ manyate hatam | ubhau tau na

vijānīto nāyaṃ hanti na hanyate ||
Lord Kṛṣṇa continues to dismantle Arjuna’s core misconception about

killing and being killed, by further clarifying the true nature of the Self
(Ātman) in relation to action and its consequences. He addresses the
ignorance surrounding the concepts of ”slayer” and ”slain” when applied
to the eternal Self. He states, ”ya enaṃ vetti hantāraṃ” – ”He who
thinks this (Self, ‘enam‘) to be the slayer (‘hantāram‘).” This refers to
a person who believes that the true Self can be an agent of killing, that
the soul itself performs the act of taking life.

Similarly, Kṛṣṇa considers the other side of this misconception: ”yaśca
enaṃ manyate hatam” – ”and he who thinks this (Self) to be slain
(‘hatam‘).” This refers to a person who believes that the true Self can be
killed or destroyed, that its existence can be terminated when the body
dies. Both these perspectives, Kṛṣṇa asserts, arise from a lack of true
understanding.

With definitive clarity, the Lord declares, ”ubhau tau na vijānītaḥ” –
”both of them do not know (the truth).” Neither the one who identifies

the Self as the agent of slaying nor the one who believes the Self can
be the object of slaying possesses correct knowledge (‘vijñāna‘). Their
understanding is clouded by ignorance, as they mistakenly attribute the
properties and actions of the perishable body and mind to the eternal,
immutable Self.

The profound truth about the Self is then revealed: ”nāyaṃ hanti
na hanyate” – ”This (Self) neither slays nor is slain.” The Self, in its
essential nature, is pure consciousness, distinct from the psycho-physical
organism. It is not the doer of actions (‘kartā‘) in the material sense,
as actions are performed by the modes of material nature (‘prakṛti‘).
Therefore, the Self does not kill. And being eternal, unborn, and in-
destructible (as established in previous verses), it cannot be killed or
destroyed by any means. By making this unequivocal statement, Kṛṣṇa
directly undermines the basis of Arjuna’s primary ethical objection to
the war: his fear of becoming the ”slayer” of his kinsmen and causing
their ”slaying.” Kṛṣṇa is guiding Arjuna to understand that such terms,
when applied to the immortal Self, are fundamentally erroneous.

Verse 2.20
na jāyate mriyate vā kadācin nāyaṃ bhūtvā bhavitā vā na bhūyaḥ |

ajo nityaḥ śāśvato ’yaṃ purāṇo na hanyate hanyamāne śarīre ||
This verse is one of the most celebrated and profound declarations in

the Bhagavad Gita, offering a comprehensive description of the eternal
and immutable nature of the Self (Ātman). Lord Kṛṣṇa emphatically
details the characteristics of the soul to completely eradicate Arjuna’s
grief and misconception about death. He begins, ”na jāyate mriyate vā
kadācit” – ”It (the Self) is never born (‘na jāyate‘), nor does it ever die
(‘mriyate vā‘), at any time (‘kadācit‘).” This directly negates the two
most significant events associated with material existence—birth and
death—as having any applicability to the true Self. The soul is not
subject to origination or cessation.

Kṛṣṇa further clarifies its continuous existence: ”nāyaṃ bhūtvā bhavitā
vā na bhūyaḥ” – ”Nor, having once come into being (‘bhūtvā‘), does it
again cease to be (‘bhavitā vā na bhūyaḥ‘).” This phrase refutes the
idea that the soul might have a beginning and then later an end, or
that it might exist for a period and then vanish. It emphasizes that the
soul’s existence is not a temporary phase; it doesn’t ”become” and then
”unbecome.” It simply is, without interruption.

To reinforce this, Kṛṣṇa bestows upon the Self a series of powerful, pos-
itive attributes: It is ”ajaḥ” – ”unborn,” meaning it has no origin or be-
ginning. It is ”nityaḥ” – ”eternal,” ever-existing, without being affected
by the passage of time. It is ”śāśvataḥ ayam” – ”this (Self) is everlasting
(permanent, constant, or changeless).” It does not undergo modification
or decay like material objects. And it is ”purāṇaḥ” – ”primeval” or ”an-
cient,” meaning it has existed from a time beyond reckoning, yet para-
doxically, it is also ever-new because it is not subject to the processes of
aging or deterioration that affect things with a beginning.

The verse culminates in a direct and unequivocal reassurance to Ar-
juna, addressing his central fear: ”na hanyate hanyamāne śarīre” – ”It
(the Self) is not slain when the body is slain.” This is the ultimate conso-
lation and the core of Kṛṣṇa’s teaching in this section. The destruction
of the physical body, which is inevitable and which Arjuna witnesses
as ”killing,” does not and cannot harm or destroy the eternal, unborn,
and immutable Self that resides within. By understanding this profound
truth, Arjuna is meant to realize that his actions on the battlefield, while
leading to the disintegration of physical forms, cannot touch the true
essence of the beings involved, thereby liberating him from the paralyz-
ing grief and sin he associates with ”killing” his kinsmen.

Verse 2.21
vedāvināśinaṃ nityaṃ ya enamajamavyayam | kathaṃ sa puruṣaḥ

pārtha kaṃ ghātayati hanti kam ||
Lord Kṛṣṇa now draws a direct implication from His preceding teach-

ings on the eternal nature of the Self, specifically addressing Arjuna’s
concern about being the agent of killing. He asks Arjuna, addressed as
”pārtha” (O son of Pṛthā, Kuntī), to consider the perspective of one who
truly understands the Self. Kṛṣṇa begins by defining such an enlightened
person: ”yaḥ enam veda avināśinaṃ nityaṃ ajam avyayam” – ”He who
knows (‘veda‘) this (Self, ‘enam‘) to be indestructible (‘avināśinam‘),
eternal (‘nityam‘), unborn (‘ajam‘), and immutable (or inexhaustible,
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‘avyayam‘).” This comprehensive understanding of the Self’s fundamen-
tal attributes—its imperishability, timelessness, uncaused nature, and
unchanging essence—is the hallmark of true wisdom.

Having established the state of knowledge of such an enlightened in-
dividual, Kṛṣṇa poses two profound rhetorical questions: ”kathaṃ saḥ
puruṣaḥ... kaṃ ghātayati hanti kam” – ”How can that person (‘saḥ pu-
ruṣaḥ‘)... whom does he cause to be slain (‘kaṃ ghātayati‘), or whom
does he slay (‘hanti kam‘)?” The first question, using the causative form
‘ghātayati‘, asks how such a person can be considered the ultimate cause
of another’s slaying. The second, using ‘hanti‘, asks how such a person
can be considered the direct slayer of anyone.

The implication of these questions is that a person firmly established in
the knowledge of the Self’s eternal and immutable nature transcends the
ordinary understanding of agency in actions like killing. Such a person
realizes that the true Self is neither the doer of actions (as actions are
performed by the modes of material nature) nor the object of any action
that can affect its essential being. If the Self cannot be slain, and if the
enlightened person does not identify with the body-mind complex that
performs actions, then from their perspective, the notions of ”slaying”
and ”being slain” as applied to the eternal Self are rendered illusory.

Kṛṣṇa’s intention here is not to condone indiscriminate killing, but to
elevate Arjuna’s consciousness beyond the limited identification with the
body and the role of a mere agent of physical destruction. He is guiding
Arjuna to understand that if he acts from a place of true knowledge,
without egoistic identification as the ”slayer” and without grieving for the
”slain” (whose true Selves are eternal), then he can perform his necessary
duty without incurring sin or being bound by the karmic reactions of
such actions. This verse pushes Arjuna to reconsider his understanding
of himself as the killer and his kinsmen as victims of ultimate destruction.

Verse 2.22
vāsāṃsi jīrṇāni yathā vihāya navāni gṛhṇāti naro ’parāṇi | tathā

śarīrāṇi vihāya jīrṇānyanyāni saṃyāti navāni dehī ||
To further clarify the concept of the soul’s transmigration and to al-

leviate Arjuna’s grief concerning the death of the body, Lord Kṛṣṇa
now employs a simple yet profound analogy that is easily relatable.
He says, ”vāsāṃsi jīrṇāni yathā vihāya navāni gṛhṇāti naro ’parāṇi”
– ”Just as (‘yathā‘) a person (‘naraḥ‘) casts off (‘vihāya‘) worn-out
(‘jīrṇāni‘) garments (‘vāsāṃsi‘) and takes on (‘gṛhṇāti‘) other (‘aparāṇi‘)
new (‘navāni‘) ones...” This everyday experience of changing old clothes
for new ones is something everyone understands. It is a routine process,
not usually a cause for sorrow or alarm; rather, new clothes often bring
a sense of renewal.

Drawing a direct parallel, Kṛṣṇa continues, ”tathā śarīrāṇi vihāya
jīrṇāni anyāni saṃyāti navāni dehī ” – ”Similarly (‘tathā‘), the embodied
Self (‘dehī‘) casts off (‘vihāya‘) worn-out (‘jīrṇāni‘) bodies (‘śarīrāṇi‘) and
enters into (‘saṃyāti‘) other (‘anyāni‘) new (‘navāni‘) ones.” Here, the
embodied soul (‘dehī‘, the indweller) is likened to the person (‘naraḥ‘),
and the physical bodies are compared to garments (‘vāsāṃsi‘). Death is
thus portrayed not as an annihilation but as a process where the soul
discards a body that has become ”worn-out” (old, diseased, or no longer
serviceable for the soul’s journey and karmic requirements) and acquires
a new physical form.

This analogy powerfully demystifies death and normalizes the concept
of reincarnation. If changing clothes is a natural and non-distressing
event, then, from the perspective of the eternal soul, changing bodies
should also be viewed as a natural transition within its ongoing exis-
tence. It implies that the soul itself remains unchanged and unaffected
by this process, just as a person remains the same individual despite
changing their attire. The ”new” body the soul enters is determined by
its past actions (karma) and unfulfilled desires, providing it with fresh
opportunities for experience and evolution.

By presenting death in this light, Kṛṣṇa aims to mitigate Arjuna’s
fear and grief associated with the prospective ”killing” of his kinsmen.
If their true selves, the souls, are merely transitioning from old bodies
to new ones, then Arjuna’s actions on the battlefield, while leading to
the destruction of physical forms, do not lead to the destruction of the
essential beings. This perspective is intended to help Arjuna understand
that death is not an ultimate tragedy for the soul but a part of its
continuous journey through various embodiments.

Verse 2.23
nainaṃ chindanti śastrāṇi nainaṃ dahati pāvakaḥ | na cainaṃ kle-

dayantyāpo na śoṣayati mārutaḥ ||
Lord Kṛṣṇa now describes in vivid terms the absolute invulnerability

of the Self (Ātman) to any form of physical destruction, thereby further
reinforcing why Arjuna should not grieve for the supposed ”death” of
his kinsmen. He declares emphatically about the Self (‘enam‘, this):
”nainaṃ chindanti śastrāṇi” – ”Weapons (‘śastrāṇi‘) do not cleave (cut,
or pierce) this (Self).” This statement directly addresses Arjuna’s role as
a warrior whose primary tools are weapons (‘śastra‘) designed to inflict
bodily harm. Kṛṣṇa assures him that these weapons, however sharp or
powerful, cannot touch or damage the essential Self.

He continues by listing other powerful agents of material destruction,
stating that they too are ineffective against the Self: ”nainaṃ dahati
pāvakaḥ” – ”Fire (‘pāvakaḥ‘, the purifier) does not burn this (Self).” Fire,
one of the most potent destructive forces in the material world, capable
of consuming and transforming physical matter, has no power to burn
or affect the spiritual essence of the Self.

Furthermore, ”na cainaṃ kledayantyāpaḥ” – ”And water (‘āpaḥ‘) does
not wet (moisten, or dissolve) this (Self).” Water, which can drench,
decompose, or erode material objects, cannot make the Self damp or
cause it to disintegrate. The Self remains untouched by its properties.

Finally, Kṛṣṇa adds, ”na śoṣayati mārutaḥ” – ”Nor does wind (‘māru-
taḥ‘) wither (dry up, or cause to evaporate) this (Self).” Wind, which
has the power to dry, scatter, and erode, also cannot affect the integrity
or existence of the Self. By systematically negating the power of the
primary elements and the most common means of destruction known to
humankind (weapons, fire, water, and wind) to harm the Self, Kṛṣṇa
powerfully establishes its transcendental and non-material nature. The
Self is not a physical entity and therefore is not subject to the laws
and forces that govern and destroy physical matter. This teaching is
intended to instill in Arjuna a deep understanding that the true essence
of the beings he is facing in battle is utterly beyond the reach of his
arrows or any other weapon, and thus, there is no cause for fearing that
he is destroying their eternal selves.

Verse 2.24
acchedyo ’yamadāhyo ’yamakledyo ’śoṣya eva ca | nityaḥ sarvagataḥ

sthāṇuracalo ’yaṃ sanātanaḥ ||
Lord Kṛṣṇa continues His profound discourse on the nature of the Self

(Ātman), moving from describing its invulnerability to external destruc-
tive forces (as in the previous verse) to positively affirming its inherent,
eternal attributes. This verse provides a comprehensive and definitive
list of the Self’s essential characteristics. He begins by reiterating its
indestructibility with a series of negations turned into positive qualities:
”acchedyo ’yam” – ”This (Self) is uncleavable (cannot be cut).” ”Adāhyo
’yam” – ”This (Self) is unburnable.” ”Akledyo ’yam” – ”This (Self) is
unwettable (cannot be moistened or dissolved).” And ”aśoṣya eva ca” –
”And indeed (‘eva ca‘), it is undryable.” These statements directly cor-
respond to the agents of destruction mentioned in verse 2.23 (weapons,
fire, water, and wind respectively), emphatically confirming that the Self
is absolutely impervious to them.

Having established its immunity to destruction, Kṛṣṇa then describes
its positive eternal nature: ”nityaḥ” – ”It is eternal,” meaning it exists in
all three phases of time—past, present, and future—without beginning
or end. It is ”sarvagataḥ” – ”all-pervading,” signifying that it is not
confined to a particular location or body but is present everywhere, like
space. This attribute also implies its subtle, non-material nature, which
allows it to be omnipresent.

Furthermore, the Self is ”sthāṇuḥ” – ”stable” or ”firm” (like a stump or
pillar), meaning it is unchanging in its essential nature, unmoving from
its own state. It is ”acalaḥ ayam” – ”this (Self) is immovable,” indicating
that it cannot be displaced or dislodged from its intrinsic position or true
character. It is steadfast and constant. Finally, Kṛṣṇa reiterates that the
Self is ”sanātanaḥ” – ”primeval,” ”ancient,” or ”everlasting.” This word,
often translated as eternal, emphasizes its timeless existence, having been
there from a beginningless past and continuing into an endless future,
yet it is always the same, untouched by the passage of time that affects
material things.

This powerful constellation of attributes—uncleavable, unburnable,
unwettable, undryable, eternal, all-pervading, stable, immovable, and
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primeval—paints a complete picture of the Self as an immutable, tran-
scendental reality, utterly distinct from the perishable physical body. By
deeply ingraining these truths in Arjuna’s mind, Kṛṣṇa aims to eradicate
his grief, which is based on the false identification of the Self with the
body and the consequent fear of causing death to the true essence of his
kinsmen. Understanding these qualities is meant to lead Arjuna to a
state of fearlessness and a correct perspective on his duty.

Verse 2.25
avyakto ’yamacintyo ’yamavikāryo ’yamucyate | tasmādevaṃ vidit-

vainaṃ nānuśocitumarhasi ||
Lord Kṛṣṇa now summarizes and concludes His immediate line of rea-

soning regarding the transcendental nature of the Self (Ātman), drawing
a direct practical implication for Arjuna’s conduct. He further describes
the Self: ”avyakto ’yam” – ”This (Self) is unmanifest (‘avyaktaḥ‘).” This
means it is not perceptible to the physical senses; its existence is sub-
tle, spiritual, and beyond the ken of empirical observation. It does not
possess a gross material form that can be seen or touched.

Furthermore, ”acintyo ’yam” – ”This (Self) is inconceivable (‘ac-
intyaḥ‘).” It is beyond the grasp of the ordinary human mind and in-
tellect. Its true nature cannot be fully comprehended through logical
reasoning, mental speculation, or intellectual analysis alone. The mind,
being a material instrument, has limitations in understanding that which
is purely spiritual and transcendental.

Kṛṣṇa adds another crucial attribute: ”avikāryo ’yamucyate” – ”This
(Self) is said (‘ucyate‘) to be unchangeable (immutable, or not subject
to modification, ‘avikāryaḥ‘).” Unlike material objects and the physical
body, which are constantly undergoing transformations (birth, growth,
decay, death – the ṣaḍvikāras), the Self is free from all such modifica-
tions. It remains eternally the same in its essential nature. The word
‘ucyate‘ (it is said) indicates that this is not Kṛṣṇa’s novel assertion but
an established truth proclaimed by scriptures and realized sages.

Based on this profound understanding of the Self as unmanifest, in-
conceivable, and unchangeable, Kṛṣṇa delivers a direct and conclusive
admonition to Arjuna: ”tasmādevaṃ viditvainaṃ nānuśocitumarhasi”
– ”Therefore (‘tasmāt‘), knowing (‘viditvā‘) this (Self, ‘enam‘) to be
such (‘evam‘ – as just described), you should not grieve (‘na anuśoc-
itum arhasi‘).” The phrase ‘na arhasi‘ means ”you ought not,” ”it is
not proper for you,” or ”you are not justified” in grieving. If Arjuna
truly understands the Self’s transcendental nature, then his grief over
the perceived ”death” or ”slaying” of his kinsmen becomes baseless and
inappropriate. This verse serves as a powerful logical and philosophical
culmination of Kṛṣṇa’s initial arguments aimed at dispelling Arjuna’s
sorrow by imparting knowledge of the eternal Self.

Verse 2.26
atha cainaṃ nityajātaṃ nityaṃ vā manyase mṛtam | tathāpi tvaṃ

mahābāho nainaṃ śocitumarhasi ||
Lord Kṛṣṇa, in His compassionate and skillful approach to teaching,

now considers an alternative perspective that Arjuna might still harbor,
even after the profound truths about the eternal Self have been presented.
He introduces a hypothetical scenario: ”atha cainaṃ nityajātaṃ nityaṃ
vā manyase mṛtam” – ”And if (‘atha ca‘) you think (‘manyase‘) this (Self,
‘enam‘) to be constantly born (‘nitya-jātam‘) and constantly (‘nityam‘)
dying (‘mṛtam‘).” Kṛṣṇa acknowledges the possibility that Arjuna, deeply
conditioned by worldly perceptions, might not yet fully internalize the
concept of the soul’s absolute immutability and might instead subscribe
to a more materialistic view, where the individual self is believed to come
into existence with the body and perish with it, this cycle of birth and
death being a perpetual reality for each being.

This is a significant pedagogical step. Instead of dismissing Arjuna’s
potential lingering doubts or a more common, less philosophical un-
derstanding of life and death, Kṛṣṇa meets him where he might be.
He addresses Arjuna with the encouraging epithet ”mahābāho” – ”O
mighty-armed one!” This address serves to remind Arjuna of his inherent
strength and valor, perhaps suggesting that even if his understanding is
currently limited, he possesses the capacity for courage and right action.

Even from this alternative viewpoint—that the self is perpetually
born and perpetually dies—Kṛṣṇa maintains that grief is unwarranted:
”tathāpi... nainaṃ śocitumarhasi” – ”Even then (‘tathāpi‘)... you should
not grieve (‘na śocitum arhasi‘) for it (this Self, or this situation).”

Kṛṣṇa’s argument here is that if birth and death are considered con-
stant, natural, and recurring processes for every individual entity, then
lamenting over such an inevitable and continuous cycle is still illogical
and futile.

By entertaining this alternative perspective, Kṛṣṇa demonstrates the
robustness of His counsel. He is essentially saying that whether Arjuna
accepts the highest philosophical truth of the soul’s eternal, unchanging
nature, or whether he holds a more conventional view of continuous
birth and death, the conclusion regarding grief remains the same: it
is not a worthy or appropriate response. This approach ensures that
Arjuna is guided towards composure and duty, regardless of the precise
level of his current philosophical assimilation, and it sets the stage for
the subsequent verses which will elaborate on why grief is pointless even
if one assumes this cyclical view.

Verse 2.27
jātasya hi dhruvo mṛtyur dhruvaṃ janma mṛtasya ca | tasmād apari-

hārye ’rthe na tvaṃ śocitumarhasi ||
Following His hypothetical concession in the previous verse (that Ar-

juna might perceive the self as constantly born and dying), Lord Kṛṣṇa
now provides a compelling reason why, even from that standpoint, grief
is inappropriate. He states a universal truth about manifested existence:
”jātasya hi dhruvo mṛtyuḥ” – ”For (‘hi‘) one who is born (‘jātasya‘),
death (‘mṛtyuḥ‘) is certain (fixed, or inevitable, ‘dhruvaḥ‘).” This is an
undeniable empirical reality; everything that comes into being through
birth is invariably subject to death. No embodied being can escape this
natural law.

Conversely, Kṛṣṇa continues, ”dhruvaṃ janma mṛtasya ca” – ”And for
one who dies (‘mṛtasya‘), birth (‘janma‘) is (also) certain (‘dhruvam‘).”
This refers to the cyclical nature of existence, the process of reincarnation,
which is a fundamental tenet in many Indian philosophical traditions. If
one accepts that the individual entity undergoes repeated births and
deaths, then death is not an absolute end but merely a transition lead-
ing to another birth. This perspective assumes a continuity of existence,
albeit through different physical forms.

From these two premises—the certainty of death for the born and
the certainty of birth for the dead (in a cyclical view)—Kṛṣṇa draws a
logical and practical conclusion for Arjuna: ”tasmād aparihārye ’rthe”
– ”Therefore (‘tasmāt‘), over an unavoidable (inevitable, or that which
cannot be remedied, ‘aparihārye‘) matter (event, or subject, ‘arthe‘).”
Birth and death, when viewed as an inescapable and continuous cycle,
fall into the category of events that are beyond human control to prevent
entirely.

Given this inevitability, Kṛṣṇa reiterates His core advice: ”na tvaṃ
śocitumarhasi” – ”you should not grieve (‘na śocitum arhasi‘).” It is ir-
rational and futile to lament over that which is an unalterable law of
nature. Grieving over the inevitable does not change the outcome but
only adds to one’s own suffering and distress. Kṛṣṇa is thus appealing to
Arjuna’s reason, urging him to accept the natural order of things, even
if his understanding is currently limited to the cycle of birth and death
rather than the absolute eternality of the soul beyond this cycle. This
practical wisdom encourages composure and acceptance in the face of
life’s and death’s certainties.

Verse 2.28
avyaktādīni bhūtāni vyaktamadhyāni bhārata | avyaktanidhanānyeva

tatra kā paridevanā ||
Lord Kṛṣṇa offers yet another perspective to help Arjuna overcome his

grief, by highlighting the transient and somewhat mysterious nature of
embodied beings from the standpoint of their manifest existence. He ad-
dresses Arjuna as ”bhārata” (O descendant of Bharata), invoking his no-
ble lineage. Kṛṣṇa explains, ”avyaktādīni bhūtāni” – ”Beings (‘bhūtāni‘)
are unmanifest (‘avyakta‘) in their beginning (‘ādīni‘).” Before their birth
or manifestation in a physical form, their state is unknown and impercep-
tible to our ordinary senses. They come from a state of unmanifestation.

Their period of worldly existence is described as ”vyaktamadhyāni” –
”(They are) manifest (‘vyakta‘) in their interim (or middle) state (‘mad-
hyāni‘).” It is only during this intermediate phase, between birth and
death, that these beings are perceptible to us through their physical
bodies and interactions. This manifest period, though it appears real
and significant to us, is just one phase of their existence.
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And just as their beginning was unmanifest, so too is their end: ”avyak-
tanidhanānyeva” – ”(And they are) unmanifest (‘avyakta‘) again in their
end (death, ‘nidhanāni eva‘).” Upon the cessation of the physical body,
beings once again revert to a state that is unmanifest and impercepti-
ble to those remaining in the manifest world. Their ultimate origin and
destination, from this empirical viewpoint, are shrouded in mystery.

Given this understanding of beings as emerging from an unmanifest
state, becoming temporarily manifest, and then returning to an unman-
ifest state, Kṛṣṇa poses a poignant rhetorical question: ”tatra kā paride-
vanā” – ”What (‘kā‘) lamentation (grief, or cause for bewailing, ‘paride-
vanā‘) is there (‘tatra‘ – in that matter, or in respect to them)?” If
the manifest physical existence is merely a brief interlude between two
vast expanses of unmanifestation, then why should one excessively grieve
over the disappearance of this temporary, intermediate form? Kṛṣṇa’s
point is that our sorrow often arises from an excessive attachment to the
fleeting, manifest aspect of existence, while ignoring the larger, unseen
reality. By encouraging Arjuna to adopt this broader perspective, Kṛṣṇa
aims to diminish the perceived significance of physical death and thereby
reduce the basis for Arjuna’s profound grief.

Verse 2.29
āścaryavatpaśyati kaścidenamāścaryavadvadati tathaiva cānyaḥ | āś-

caryavaccainamanyaḥ śṛṇoti śrutvāpyenaṃ veda na caiva kaścit ||
After eloquently describing the eternal and immutable nature of the

Self (Ātman), Lord Kṛṣṇa acknowledges the profound subtlety of this
truth and the inherent difficulty most human beings face in truly com-
prehending it. He explains that the Self is a subject of wonder and
amazement at every stage of engagement—perception, discourse, and
hearing. He states, ”āścaryavatpaśyati kaścidenam” – ”Someone (‘kaś-
cid‘) perceives (or sees, ‘paśyati‘) this (Self, ‘enam‘) as a wonder (‘āś-
caryavat‘).” For those very rare souls who, through profound spiritual
insight or divine grace, get even a glimpse of the Self’s true nature, it
appears as something utterly marvelous, astonishing, and far beyond the
scope of ordinary experience or understanding.

Similarly, Kṛṣṇa continues, ”āścaryavadvadati tathaiva cānyaḥ” –
”And likewise (‘tathā eva ca‘), another (‘anyaḥ‘) speaks (‘vadati‘) of it
as a wonder.” Those enlightened beings who attempt to articulate their
realization of the Self find worldly language inadequate. They can only
describe it in terms of awe and wonder, using metaphors and paradoxes,
because its transcendental nature defies precise conceptualization and
verbal expression. Their words can point towards it but cannot fully
encapsulate its essence.

Furthermore, ”āścaryavaccainamanyaḥ śṛṇoti” – ”And another hears
(‘śṛṇoti‘) of this (Self) also as a wonder.” Even when an earnest seeker
hears about the Self from a qualified teacher or through sacred scriptures,
the descriptions often evoke a sense of profound mystery and amazement.
The very idea of an eternal, unborn, all-pervading consciousness can seem
wondrous and almost unbelievable to a mind accustomed to identifying
with the finite and perishable.

Despite these encounters with the Self as a subject of wonder—whether
through rare perception, enlightened discourse, or attentive hearing—
Kṛṣṇa delivers a crucial concluding observation: ”śrutvāpyenaṃ veda na
caiva kaścit” – ”Yet (‘api‘), even after hearing (‘śrutvā‘) of it, no one
whatsoever (‘na kaścit eva‘) truly knows (‘veda‘) it (‘enam‘).” The verb
‘veda‘ here implies not mere intellectual apprehension but direct, expe-
riential realization. Kṛṣṇa underscores that true Self-knowledge is an
exceedingly rare attainment. Mere academic study or hearing about the
Self does not guarantee its profound realization, which requires deep
spiritual discipline, purification of mind, and divine grace. This verse
serves to highlight the preciousness and difficulty of Self-realization, per-
haps preempting Arjuna’s potential frustration if he doesn’t immediately
grasp these subtle truths, and also emphasizing the extraordinary value
of the knowledge Kṛṣṇa is imparting.

Verse 2.30
dehī nityamavadhyo ’yaṃ dehe sarvasya bhārata | tasmātsarvāṇi

bhūtāni na tvaṃ śocitumarhasi ||
Lord Kṛṣṇa now brings His discourse on the eternal nature of the Self

to a powerful and direct conclusion, summarizing its core implication
for Arjuna’s state of grief. He addresses Arjuna with the familial and
inspiring epithet ”bhārata” (O descendant of Bharata), reminding him

of his noble and wise lineage. Kṛṣṇa emphatically declares, ”dehī nitya-
mavadhyo ’yaṃ dehe sarvasya” – ”This (‘ayam‘) indweller (‘dehī‘ – the
Self) in the body (‘dehe‘) of everyone (‘sarvasya‘) is eternally (‘nityam‘)
indestructible (or unslayable, ‘avadhyaḥ‘).”

This statement encapsulates several key truths previously elucidated.
The ‘dehī‘, the conscious entity that resides within and gives life to the
physical form, is not limited to Arjuna or his kinsmen but is present ”in
the body of everyone,” signifying its universality. Its foremost charac-
teristic relevant to Arjuna’s dilemma is that it is ‘nityam avadhyaḥ‘ –
eternally unslayable. This means that the true Self, the essence of every
being, can never be killed or destroyed by any means, at any time. It is
beyond the reach of weapons, fire, or any form of physical annihilation
that Arjuna might fear inflicting.

Based on this undeniable and universally applicable truth about the
indwelling Self, Kṛṣṇa delivers His definitive counsel regarding Arjuna’s
sorrow: ”tasmātsarvāṇi bhūtāni na tvaṃ śocitumarhasi” – ”Therefore
(‘tasmāt‘), you should not (‘na tvaṃ arhasi‘) grieve (‘śocitum‘) for any be-
ings (‘sarvāṇi bhūtāni‘).” The scope of this injunction is all-encompassing;
Arjuna is advised not to grieve for ”all beings” or ”any creature,” not
just his immediate relatives and revered elders. If the true Self of every
living entity is eternal and indestructible, then death, which pertains
only to the perishable body, is not a cause for ultimate sorrow from the
perspective of wisdom.

This verse serves as the logical culmination of Kṛṣṇa’s metaphysical
argument (verses 2.11-2.29) aimed at dispelling Arjuna’s grief. Having
established the immortality and invulnerability of the Self, Kṛṣṇa asserts
that lamentation for the ”death” of beings is fundamentally based on
ignorance of this truth. This profound understanding is intended to
liberate Arjuna from his paralyzing sorrow and enable him to consider
his duty from a more enlightened perspective. It is a call to transcend
grief through knowledge of the eternal reality.

Verse 2.31
svadharmamapi cāvekṣya na vikampitumarhasi | dharmyāddhi yud-

dhācchreyo ’nyatkṣatriyasya na vidyate ||
Having extensively explained the metaphysical truth about the eter-

nal Self to alleviate Arjuna’s grief, Lord Kṛṣṇa now shifts His line of
argument to a more practical and relatable level for a Kṣatriya warrior:
the concept of ‘svadharma‘, or one’s own specific duty. He tells Ar-
juna, ”svadharmamapi cāvekṣya” – ”And also (‘api ca‘) considering (or
looking at, having regard for, ‘avekṣya‘) your own specific duty (‘svadhar-
mam‘).” ‘Svadharma‘ refers to the particular duties and responsibilities
that accrue to an individual based on their inherent nature (‘svabhāva‘),
psycho-physical constitution, and their station or class (‘varṇa‘) in soci-
ety. For Arjuna, a prince born into the Kṣatriya (warrior/ruler) class,
his ‘svadharma‘ primarily involves upholding righteousness, protecting
the innocent, and fighting against injustice.

Considering this ‘svadharma‘, Kṛṣṇa advises, ”na vikampitumarhasi”
– ”You should not waver (falter, hesitate, or tremble, ‘na vikampitum
arhasi‘).” Arjuna’s current state is one of ‘vikampa‘ – profound agitation
and indecision, leading him to shrink from his duty. Kṛṣṇa urges him to
overcome this wavering by reflecting on his inherent responsibilities as a
Kṣatriya.

To reinforce this point, Kṛṣṇa makes a strong assertion about the Kṣa-
triya’s path to ultimate good: ”dharmyāddhi yuddhācchreyo ’nyatkṣa-
triyasya na vidyate” – ”Indeed (‘hi‘), for a Kṣatriya (‘kṣatriyasya‘), there
is no other (‘anyat‘) greater good (or path to ultimate welfare, ‘śreyaḥ‘)
than a righteous war (‘dharmyāt yuddhāt‘).” The term ‘dharmyāt yud-
dhāt‘ signifies a war fought for a just cause, in accordance with the
principles of dharma, and as a matter of sacred duty, not for personal
aggression or unrighteous gain.

Kṛṣṇa is essentially telling Arjuna that, from the standpoint of his
specific role and responsibilities in society, participation in this partic-
ular battle—which Kṛṣṇa implicitly frames as a ‘dharmya yuddha‘ (a
righteous war) against the adharma of the Kauravas—is not only his
prescribed duty but also his most direct path to ‘śreyas‘ (true well-being,
encompassing both worldly honor and spiritual merit). This argument
appeals to Arjuna’s identity, his training, and the established ethical
codes of his time, providing a compelling reason to fight even if the
metaphysical truths about the Self are still sinking in. It shifts the focus
from abstract philosophy to concrete duty.
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Verse 2.32
yadṛcchayā copapannaṃ svargadvāramapāvṛtam | sukhinaḥ kṣatriyāḥ

pārtha labhante yuddhamīdṛśam ||
Lord Kṛṣṇa continues to encourage Arjuna by further glorifying the

nature of the righteous battle that confronts him, portraying it not as
a dreadful predicament but as a rare and fortunate opportunity for a
Kṣatriya. He addresses Arjuna with affection as ”pārtha” (O son of
Pṛthā), perhaps to invoke his mother Kuntī’s own indomitable spirit and
her expectations of her sons. Kṛṣṇa describes such a war as ”yadṛcchayā
copapannam” – ”which has come of its own accord (‘yadṛcchayā‘) or by
chance (unsought, ‘upapannam‘).” This phrasing suggests that a truly
righteous war, where a Kṣatriya has a clear duty to fight for dharma, is
not an everyday occurrence that can be sought out at will. Rather, it is
a providential opportunity that presents itself to a warrior.

Such an unsought but righteous battle is then likened to ”svargad-
vāramapāvṛtam” – ”an open door to heaven (‘svarga-dvāram apāvṛtam‘).”
According to the Vedic tradition and Kṣatriya ethics, a warrior who fights
bravely and dies in a ‘dharma-yuddha‘ (righteous war) attains ‘svarga‘
(heavenly realms of happiness and enjoyment). Kṛṣṇa is framing this
Kurukṣetra war as precisely such a gateway to celestial glory for those
Kṣatriyas who participate with valor and adherence to their duty.

Therefore, Kṛṣṇa exclaims, ”sukhinaḥ kṣatriyāḥ... labhante yud-
dhamīdṛśam” – ”Fortunate (or happy, blessed, ‘sukhinaḥ‘) are the Kṣa-
triyas... who obtain (‘labhante‘) such a battle (‘yuddham īdṛśam‘)!”
Instead of viewing this war as a source of sin and sorrow, as Arjuna cur-
rently does, Kṛṣṇa presents it as a coveted opportunity that truly blessed
and fortunate warriors receive. It is an occasion for them to fulfill their
highest dharma, achieve renown, and secure a meritorious afterlife.

This verse aims to completely reframe Arjuna’s perspective. By high-
lighting the fortuitous nature of such a conflict and its promise of heav-
enly reward, Kṛṣṇa seeks to instill in Arjuna a sense of enthusiasm and
appreciation for the role he is called upon to play. He is attempting to
transform Arjuna’s perception of the battle from a catastrophic tragedy
into a glorious opportunity for a Kṣatriya to achieve the highest acco-
lades, both worldly and otherworldly, by courageously performing his
‘svadharma‘.

Verse 2.33
atha cet tvam imaṃ dharmyaṃ saṅgrāmaṃ na kariṣyasi | tataḥ svad-

harmaṃ kīrtiṃ ca hitvā pāpam avāpsyasi ||
Lord Kṛṣṇa, having appealed to Arjuna’s higher understanding of the

eternal Self, now shifts His argument to the more immediate and prac-
tical consequences of Arjuna’s potential decision not to fight, focusing
on his ‘svadharma‘ (own specific duty) as a Kṣatriya. He presents a
stern warning: ”atha cet tvam imaṃ dharmyaṃ saṅgrāmaṃ na kariṣyasi”
– ”But if (‘atha cet‘) you (‘tvam‘) will not wage (‘na kariṣyasi‘) this
(‘imam‘) righteous battle (‘dharmyaṃ saṅgrāmam‘).” Kṛṣṇa unequivo-
cally labels the impending Kurukṣetra war as a ”dharmyaṁ saṅgrāmam”
– a war rooted in dharma, a righteous engagement fought to uphold jus-
tice and restore moral order. This classification itself is a subtle counter
to Arjuna’s perception of the war as primarily a sinful act.

If Arjuna chooses this path of inaction in such a righteous conflict,
Kṛṣṇa outlines the dire repercussions: ”tataḥ svadharmaṃ kīrtiṃ ca
hitvā” – ”Then (‘tataḥ‘), having abandoned (forsaken, or neglected,
‘hitvā‘) your own duty (‘svadharmam‘) and also (‘ca‘) your honor (fame,
or glory, ‘kīrtim‘).” For a Kṣatriya like Arjuna, ‘svadharma‘ encompasses
courage, protection of the weak, upholding justice, and fighting against
unrighteousness. To abandon this specific duty in a crucial situation
would be a grave failing. Simultaneously, he would lose his hard-earned
‘kīrti‘ – the widespread fame and esteem he had garnered through his
unparalleled valor and noble deeds. This honor was not mere vanity but
an essential aspect of a Kṣatriya’s social standing and moral capital.

The most critical consequence, directly challenging Arjuna’s earlier
fear (expressed in verse 1.36 that fighting would lead to sin), is then
stated: ”pāpam avāpsyasi” – ”you will incur sin (‘pāpam avāpsyasi‘).”
Kṛṣṇa presents a paradoxical truth from the perspective of ‘svadharma‘:
for Arjuna, the Kṣatriya, not fighting this righteous war, thereby de-
serting his specific duty and allowing adharma to potentially triumph,
would itself be a sinful act. This turns Arjuna’s primary moral objection
on its head, suggesting that his intended path of renouncing action to
avoid sin would, in fact, lead him directly into sin by violating his sacred

obligations. Kṛṣṇa is thus compelling Arjuna to re-evaluate where true
sin lies in this complex situation.

Verse 2.34
akīrtiṃ cāpi bhūtāni kathayiṣyanti te ’vyayām | sambhāvitasya cākīrtir

maraṇād atiricyate ||
Lord Kṛṣṇa continues to impress upon Arjuna the severe and lasting

social consequences of abandoning his duty to fight, focusing specifically
on the devastating impact of dishonor. He warns, ”akīrtiṃ cāpi bhūtāni
kathayiṣyanti te ’vyayām” – ”And also (‘ca api‘), people (‘bhūtāni‘ – be-
ings, or men in general) will speak (‘kathayiṣyanti‘) of your (‘te‘) unend-
ing (imperishable, or everlasting, ‘avyayām‘) disgrace (‘akīrtim‘).” Kṛṣṇa
paints a grim picture where Arjuna’s refusal to fight would not be seen
as an act of compassion or moral integrity, but as a failure that would
lead to ‘akīrti‘ – infamy, dishonor, and ill-repute. This disgrace, Kṛṣṇa
emphasizes, would be ‘avyayām‘, meaning it would not be a temporary
setback but a permanent stain on his name, recounted by people for all
time.

The Lord then highlights why such disgrace is particularly calamitous
for a person of Arjuna’s stature: ”sambhāvitasya ca akīrtiḥ maraṇād
atiricyate” – ”And for one who has been highly honored (esteemed, or
respected, ‘sambhāvitasya‘), disgrace (‘akīrtiḥ‘) is worse than (‘atiricy-
ate‘ – exceeds, surpasses, or is considered more grievous than) death
(‘maraṇāt‘).” Arjuna was a ‘sambhāvitaḥ puruṣaḥ‘ – a man universally
acclaimed for his valor, skill, and noble character. He was held in the
highest esteem by friends and foes alike. For such a person, who has
lived a life of honor and built a reputation for heroism, the prospect of
enduring public shame and contempt is portrayed by Kṛṣṇa as a fate
more dreadful than physical death itself.

This is a powerful psychological argument, appealing directly to a Kṣa-
triya’s deeply ingrained sense of honor (‘māna‘) and aversion to shame
(‘apamāna‘). In the heroic code of ancient India, a warrior’s honor was
often valued above life itself. Kṛṣṇa is suggesting that while Arjuna fears
the ”sin” of killing and the ”pain” of losing kinsmen, the path of inac-
tion offers its own profound suffering in the form of perpetual dishonor,
a kind of living death for a man of his standing. He is forcing Arjuna
to weigh the perceived sin of fighting against the certain social and per-
sonal degradation of being branded a coward and a deserter of duty.
This makes Arjuna’s choice even more complex, as both paths now seem
to involve significant negative consequences from different perspectives.

Verse 2.35
bhayādraṇāduparataṃ maṃsyante tvāṃ mahārathāḥ | yeṣāṃ ca tvaṃ

bahumato bhūtvā yāsyasi lāghavam ||
Lord Kṛṣṇa further elaborates on how Arjuna’s withdrawal from bat-

tle would be perceived by his peers, the other great warriors, thereby
intensifying his appeal to Arjuna’s sense of honor and reputation. He
states, ”bhayādraṇāduparataṃ maṃsyante tvāṃ mahārathāḥ” – ”The
great chariot-warriors (‘mahārathāḥ‘) will think (‘maṃsyante‘) that you
(‘tvām‘) have withdrawn (desisted, or retreated, ‘uparatam‘) from battle
(‘raṇāt‘) out of fear (‘bhayāt‘).” The ‘mahārathas‘ were the elite warriors
on both sides of the conflict—men like Bhīṣma, Droṇa, Karṇa, Duryod-
hana, as well as those on the Pāṇḍava side—whose opinions and respect
Arjuna would naturally value.

Kṛṣṇa points out a critical misinterpretation that would arise: these
esteemed warriors would not attribute Arjuna’s retreat to his profound
compassion, his moral dilemma, or his fear of sin, which are the actual
reasons for his despondency. Instead, they would unanimously conclude
that his withdrawal stemmed from simple ‘bhayāt‘ – cowardice or fear of
facing them in combat. This would be a gross misjudgment of Arjuna’s
true character and motives, yet, Kṛṣṇa implies, it would be the inevitable
public perception among the warrior class.

The devastating consequence of this misperception is then highlighted:
”yeṣāṃ ca tvaṃ bahumato bhūtvā” – ”And you, who having been
(‘bhūtvā‘) highly esteemed (regarded, or thought much of, ‘bahumataḥ‘)
by them (‘yeṣām‘ – by these same mahārathas).” Arjuna had earned
immense respect and admiration from all warriors, including his adver-
saries, for his unparalleled archery skills, his bravery, and his numerous
past victories. He was a celebrated hero, someone they held in high
regard.
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If he were to retreat now, this hard-earned esteem would be shattered.
Kṛṣṇa warns, ”yāsyasi lāghavam” – ”you will attain (or be reduced to,
‘yāsyasi‘) lightness (insignificance, contempt, or disregard, ‘lāghavam‘).”
From being a figure of great weight and respect, he would become in-
significant in their eyes, an object of their scorn and disdain. This loss
of respect from his peers, particularly those whom he might also respect
as warriors, would be a source of profound humiliation for Arjuna. Kṛṣṇa
is thus strategically appealing to Arjuna’s warrior pride and his natural
desire to be held in high esteem by those whose opinions matter in his
world.

Verse 2.36
avācyavādāṃśca bahūnvadiṣyanti tavāhitāḥ | nindantastava sā-

marthyaṃ tato duḥkhataraṃ nu kim ||
Lord Kṛṣṇa continues to paint a vivid and painful picture of the ig-

nominy Arjuna would face if he were to abandon his duty and retreat
from the battlefield, focusing now on the verbal assaults he would en-
dure from his enemies. He warns, ”avācyavādāṃśca bahūnvadiṣyanti
tavāhitāḥ” – ”And your enemies (‘tava ahitāḥ‘ – those who are not your
well-wishers, i.e., the Kauravas and their allies) will speak (‘vadiṣyanti‘)
many (‘bahūn‘) unspeakable (or slanderous, abusive, ‘avācya‘) words
(‘vādān‘).” The term ‘avācya-vādān‘ refers to words that are unfit to be ut-
tered, harsh calumnies, and insulting remarks that would deeply wound
a person of honor. Kṛṣṇa predicts that Arjuna’s adversaries would not
miss the opportunity to heap such verbal abuse upon him.

The nature of these slanderous words would be particularly galling,
as they would be ”nindantastava sāmarthyam” – ”disparaging (deriding,
or censuring, ‘nindantaḥ‘) your (‘tava‘) ability (prowess, strength, or
competence, ‘sāmarthyam‘).” Arjuna’s ‘sāmarthyam‘ as an archer and
warrior was legendary and undisputed. His enemies, who once feared
his capabilities, would now mock and belittle these very skills, perhaps
suggesting that his past heroism was a facade or that he had lost his
nerve. For a warrior whose identity and honor are deeply intertwined
with his proven capabilities, such public denigration of his core strength
would be an unbearable insult.

Having presented this bleak prospect of enduring endless slander and
ridicule concerning his very essence as a warrior, Kṛṣṇa concludes with a
powerful rhetorical question designed to strike at the heart of Arjuna’s
sense of self-worth: ”tato duḥkhataraṃ nu kim” – ”What indeed (‘nu
kim‘) could be more painful (‘duḥkhataram‘ – more sorrowful, more
grievous, or more miserable) than that (‘tataḥ‘)?” Kṛṣṇa is directly
challenging Arjuna’s current perception of suffering. While Arjuna is
presently overwhelmed by the anticipated grief of losing his kinsmen and
the fear of sin, Kṛṣṇa suggests that the alternative—living a life of perpet-
ual dishonor, constantly subjected to the contemptuous and slanderous
words of his enemies, and having his renowned prowess derided—could
be an even more profound and enduring form of pain (‘duḥkha‘).

This argument is a skillful appeal to Arjuna’s Kṣatriya pride and his
inherent aversion to infamy. Kṛṣṇa is forcing Arjuna to confront the
full spectrum of consequences, not just those related to fighting, but
also those related to not fighting, thereby pushing him to reconsider his
decision from the perspective of what constitutes true suffering and what
is truly unbearable for a hero of his stature.

Verse 2.37
hato vā prāpsyasi svargaṃ jitvā vā bhokṣyase mahīm | tasmāduttiṣṭha

kaunteya yuddhāya kṛtaniścayaḥ ||
Lord Kṛṣṇa, continuing His appeal to Arjuna’s sense of Kṣatriya duty

(‘svadharma‘), now presents the impending battle as a ”win-win” situa-
tion from a conventional warrior’s perspective, thereby aiming to dispel
Arjuna’s hesitation and despondency. He outlines two possible outcomes
if Arjuna chooses to fight, both of which are considered glorious for a
Kṣatriya. First, ”hato vā prāpsyasi svargam” – ”Either (‘vā‘), being slain
(‘hataḥ‘) (in this righteous battle), you will attain (‘prāpsyasi‘) heaven
(‘svargam‘).” According to the established Kṣatriya code and Vedic tradi-
tion, a warrior who dies bravely fighting for a just cause on the battlefield
is assured entry into ‘svarga‘, the celestial realms of happiness and re-
ward. Thus, even death in battle, under these circumstances, is not a
loss but a glorious attainment.

Alternatively, Kṛṣṇa presents the outcome of victory: ”jitvā vā
bhokṣyase mahīm” – ”Or (‘vā‘), conquering (‘jitvā‘), you will enjoy

(‘bhokṣyase‘) the earth (‘mahīm‘ – specifically, the kingdom).” If Arjuna
fights and emerges victorious, he and his brothers will regain their right-
ful kingdom, establish dharma, and enjoy the sovereignty and prosperity
associated with ruling the earth. This is the worldly reward for which
Kṣatriyas often strove and which was their legitimate due if they fought
righteously.

Given these two favorable outcomes—heaven in death or sovereignty
on earth in victory—Kṛṣṇa delivers a powerful and direct command:
”tasmāduttiṣṭha kaunteya” – ”Therefore (‘tasmāt‘), arise (‘uttiṣṭha‘), O
son of Kuntī (Kaunteya)!” The call to ”arise” is both literal (Arjuna
was sitting dejectedly in his chariot) and metaphorical (to rise above his
grief and indecision). By addressing him as ‘Kaunteya‘, Kṛṣṇa reminds
Arjuna of his heroic mother, Kuntī, and the valiant lineage from which
he hails, urging him to uphold its honor.

The command is further qualified: ”yuddhāya kṛtaniścayaḥ” – ”(Arise)
having made a firm resolve (‘kṛta-niścayaḥ‘) for battle (‘yuddhāya‘).”
Kṛṣṇa is not just asking Arjuna to fight, but to fight with conviction,
with his mind firmly decided, free from doubt and hesitation. This verse
thus encapsulates the Kṣatriya ideal where duty performed with courage
leads to glory, whether in this world or the next, leaving no room for the
kind of despondency Arjuna was experiencing.

Verse 2.38
sukhaduḥkhe same kṛtvā lābhālābhau jayājayau | tato yuddhāya yu-

jyasva naivaṃ pāpamavāpsyasi ||
This verse is of pivotal importance in the Bhagavad Gita, as Lord

Kṛṣṇa introduces the core principle of performing actions with equa-
nimity, which is a cornerstone of Karma Yoga and directly addresses
Arjuna’s fear of incurring sin. Having urged Arjuna to fight from the
perspective of ‘svadharma‘ and its glorious outcomes, Kṛṣṇa now pre-
scribes the correct inner attitude with which to engage in that action.
He instructs Arjuna, ”sukhaduḥkhe same kṛtvā” – ”Having treated (or
made, ‘kṛtvā‘) pleasure (‘sukha‘) and pain (‘duḥkha‘) alike (‘same‘ –
equal, balanced, or with an even mind).” This involves cultivating an
inner state where one is not elated by pleasant experiences nor dejected
by painful ones.

Kṛṣṇa extends this principle of equanimity to other pairs of oppo-
sites that are inherent in any worldly endeavor: ”lābhālābhau” – ”gain
(‘lābha‘) and loss (‘alābha‘),” and ”jayājayau” – ”victory (‘jaya‘) and
defeat (‘ajaya‘).” Whether one achieves material gain or suffers loss,
whether one is victorious in an undertaking or faces defeat, the wise
person, Kṛṣṇa advises, should maintain a balanced and composed mind,
understanding these as transient and often unavoidable outcomes that
do not affect the intrinsic value of performing one’s duty.

It is only after establishing this internal state of equanimity that Ar-
juna is instructed to act: ”tato yuddhāya yujyasva” – ”Then (after cul-
tivating this evenness of mind), engage yourself (‘yujyasva‘) in battle
(‘yuddhāya‘).” The verb ‘yujyasva‘ (from the root ‘yuj‘, meaning to yoke
or join) implies wholehearted engagement in the action, but an engage-
ment that is now free from the emotional turmoil of attachment to results.
The prescribed action (fighting the war) remains the same, but the inter-
nal disposition with which it is to be performed is radically transformed.

The profound assurance and benefit of acting with such equanimity is
then revealed: ”naivaṃ pāpamavāpsyasi” – ”Thus (‘evam‘ – by fighting
with this balanced attitude), you will not (‘na‘) incur sin (‘pāpam avāp-
syasi‘).” This is Kṛṣṇa’s direct answer to Arjuna’s deep-seated fear that
fighting, especially against his kinsmen, would inevitably lead to sin (as
Arjuna argued in verse 1.36). Kṛṣṇa teaches that it is not the action
itself (when it is a righteous duty) that causes sin, but the selfish desires,
attachments, and egoistic motivations (like craving for victory or fear of
loss) behind the action. By performing his duty with a detached and
equanimous mind, for the sake of duty alone, Arjuna can transcend the
karmic reactions and avoid sin. This verse thus introduces the essence
of Nishkama Karma (action without desire for personal fruit), providing
a practical path for Arjuna to resolve his moral dilemma.

Verse 2.39
eṣā te ’bhihitā sāṅkhye buddhiryoge tvimāṃ śṛṇu | buddhyā yukto yayā

pārtha karmabandhaṃ prahāsyasi ||
Lord Kṛṣṇa now clearly demarcates a transition in His teachings, sig-

nifying that He has concluded one line of reasoning and is about to em-
bark on another, complementary path that will lead Arjuna to liberation
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from the bondage of action. He states, ”eṣā te ’bhihitā sāṅkhye buddhiḥ”
– ”This wisdom (or understanding, ‘buddhiḥ‘) has so far been declared
(explained, or expounded, ‘abhihitā‘) to you (‘te‘) in (the context of)
Sāṅkhya (‘sāṅkhye‘).” The term ‘Sāṅkhya‘ here primarily refers to the
analytical knowledge concerning the true nature of the Self (Ātman) as
distinct from the non-Self (the body, mind, and material world). This
includes the understanding of the soul’s eternality, its invulnerability to
destruction, and the transient nature of physical existence, which Kṛṣṇa
has detailed in verses 2.11 through 2.30. The ‘buddhi‘ or understand-
ing derived from this Sāṅkhya analysis is meant to dispel grief born of
ignorance about the Self.

Having presented this philosophical foundation, Kṛṣṇa now introduces
the practical path: ”yoge tvimāṃ śṛṇu” – ”But (‘tu‘) now listen (‘śṛṇu‘)
to this (same essential wisdom, ‘imām buddhim‘) in (the context of)
Yoga (‘yoge‘).” Here, ‘Yoga‘ refers specifically to Buddhi Yoga (the Yoga
of understanding or refined intellect), which in the context of the Gita
is largely synonymous with Karma Yoga (the Yoga of selfless action).
It is the science of applying the Sāṅkhya understanding in practical life,
particularly in the performance of one’s duties. Kṛṣṇa is about to explain
how to act in the world in such a way that actions do not create karmic
bondage.

The profound benefit of engaging in action with this ‘buddhi‘ (under-
standing imbued with yogic principles) is then explicitly stated: ”bud-
dhyā yukto yayā pārtha karmabandhaṃ prahāsyasi” – ”Endowed (‘yuk-
taḥ‘) with which (‘yayā‘) understanding (‘buddhyā‘), O Pārtha (son of
Pṛthā), you will cast off (shatter, or get rid of completely, ‘prahāsyasi‘)
the bondage of action (‘karma-bandham‘).” ‘Karma-bandham‘ refers to
the chains of karma—the cycle of actions and their inevitable reactions
(both good and bad)—that bind the individual soul to repeated birth,
death, and suffering in the material world (‘saṃsāra‘).

This verse, therefore, serves as a vital bridge in Kṛṣṇa’s teachings. He
has provided the theoretical framework of Sāṅkhya to remove Arjuna’s
immediate grief and delusion about the nature of the Self and death.
Now, He promises to unveil the practical methodology of Buddhi Yoga or
Karma Yoga, by which Arjuna can perform his Kṣatriya duty of fighting
(and indeed all actions) without becoming entangled in sinful reactions or
karmic bondage, ultimately leading to liberation. This directly addresses
Arjuna’s fear of sin (‘pāpam‘) from fighting, offering him a way to act
righteously and achieve spiritual freedom simultaneously.

Verse 2.40
nehābhikramanāśo ’sti pratyavāyo na vidyate | svalpamapyasya dhar-

masya trāyate mahato bhayāt ||
Lord Kṛṣṇa now extols the unique virtues and benefits of the path

of Buddhi Yoga (or Karma Yoga, the yoga of selfless action performed
with proper understanding), which He has just introduced. This verse
is intended to encourage Arjuna and inspire his confidence in embarking
upon this spiritual practice. Kṛṣṇa declares, ”na iha abhikramanāśo
’sti” – ”In this (path of Buddhi Yoga, ‘iha‘), there is no (‘na asti‘) loss
of a beginning (or loss of effort undertaken, ‘abhikrama-nāśaḥ‘).” The
term ‘abhikrama‘ refers to the initial attempt or commencement of an
endeavor. Unlike many worldly pursuits where an incomplete project
might yield no results or be entirely wasted, any sincere effort made on
this spiritual path, however small or incomplete it may be in one lifetime,
is never lost. Its merit accumulates and carries forward, contributing to
future spiritual progress.

Furthermore, Kṛṣṇa assures Arjuna, ”pratyavāyaḥ na vidyate” – ”Nor
is there any adverse result (obstacle, diminution, or contrary outcome,
‘pratyavāyaḥ‘)”. ‘Pratyavāya‘ can also refer to sin incurred by neglecting
prescribed duties or by improperly performing rituals. Kṛṣṇa is highlight-
ing that this path of Buddhi Yoga is inherently safe and benign. Unlike
certain complex Vedic rituals where errors in performance could lead to
negative consequences, sincere engagement in Karma Yoga, even if im-
perfect, does not produce harmful reactions or cause a spiritual downfall.
It is a path free from such inherent dangers.

The most encouraging assurance comes in the latter half of the verse:
”svalpamapi asya dharmasya trāyate mahato bhayāt” – ”Even a little
(‘svalpam api‘) of this dharma (‘asya dharmasya‘ – referring to this righ-
teous practice of Buddhi Yoga/Karma Yoga) protects (‘trāyate‘) from
great fear (‘mahataḥ bhayāt‘).” The ”great fear” ultimately refers to the
fear of ‘saṃsāra‘ – the terrifying cycle of repeated birth, old age, dis-
ease, and death, as well as the fear of unknown karmic repercussions

and suffering. Kṛṣṇa’s promise is that even a minimal, sincere applica-
tion of the principles of selfless action performed with equanimity and
devotion can provide significant spiritual protection and deliver one from
this profound existential fear.

Thus, Lord Kṛṣṇa powerfully motivates Arjuna to embrace this path of
Buddhi Yoga by underscoring its unique advantages: every effort counts
and is never wasted, there are no negative repercussions from its sincere
practice, and even a small degree of adherence to its principles yields im-
mense spiritual benefit, including freedom from the greatest fears that
plague embodied beings. This verse is designed to instill faith and en-
thusiasm in Arjuna for the practical teachings that are to follow.

Verse 2.41
vyavasāyātmikā buddhirekeha kurunandana | bahuśākhā hyanantāśca

buddhayo ’vyavasāyinām ||
Lord Kṛṣṇa, having introduced the concept of Buddhi Yoga (the yoga

of understanding or action performed with enlightened intellect) in verse
2.39 and praised its virtues in verse 2.40, now elaborates on the nature
of the intellect (‘buddhi‘) itself when engaged on this spiritual path.
He addresses Arjuna with the affectionate epithet ”kurunandana” (O
delight or joy of the Kurus), perhaps to encourage him to cultivate such
an intellect befitting his noble lineage. Kṛṣṇa states, ”vyavasāyātmikā
buddhirekeha” – ”In this (path of Buddhi Yoga, ‘iha‘), the intelligence
(‘buddhiḥ‘) is resolute (‘vyavasāyātmikā‘) and one-pointed (focused on
a single aim, ‘ekā‘).”

A ”vyavasāyātmikā buddhi” is an intellect characterized by firm deter-
mination, unwavering conviction, and steadfast resolve. It is not fickle
or easily swayed. Its most important characteristic, when applied to
Buddhi Yoga, is that it is ”ekā” – single, one-pointed. This means it is
directed towards one supreme goal, which in the context of the Gita, is
Self-realization, liberation from ‘saṃsāra‘ (the cycle of birth and death),
or attaining loving union with the Divine. Such an intellect does not
get scattered among various conflicting worldly pursuits but maintains
a singular focus on the ultimate spiritual objective.

In stark contrast, Kṛṣṇa describes the intellect of those who lack
this spiritual resolve: ”bahuśākhā hyanantāśca buddhayo ’vyavasāyinām”
– ”But (‘hi‘) many-branched (‘bahu-śākhāḥ‘) and indeed (‘ca‘) endless
(‘anantāḥ‘) are the intelligences (‘buddhayaḥ‘) of the irresolute (or those
who lack determination, ‘avyavasāyinām‘).” The ‘avyavasāyinaḥ‘ are
those whose minds are unsteady, who are driven by a multitude of
worldly desires and lack a firm spiritual anchor.

Their intellects are compared to a tree with innumerable branches
(‘bahuśākhāḥ‘), each branch representing a different desire, ambition, or
worldly attachment—be it for wealth, fame, power, pleasure, or various
material achievements. Because these desires are inherently limitless and
often contradictory, the thoughts, plans, and resolutions stemming from
such an intellect are also ”anantāḥ” (endless, infinite). Such a mind
is perpetually agitated, fragmented, and unable to concentrate on any
single, higher purpose. This verse, therefore, powerfully underscores the
necessity of cultivating a focused, resolute, and one-pointed intellect for
success in spiritual life, setting it apart from the scattered and unfulfilling
pursuits of a purely materialistic or desire-driven mind.

Verse 2.42
yāmimāṃ puṣpitāṃ vācaṃ pravadantyavipaścitaḥ | vedavādaratāḥ

pārtha nānyadastīti vādinaḥ ||
Lord Kṛṣṇa now begins a critique of a particular mindset that ex-

emplifies the ”many-branched intelligence” of the irresolute, specifically
targeting those who are attached to the ritualistic and materialistic as-
pects of the Vedic scriptures while missing their deeper spiritual import.
He addresses Arjuna as ”pārtha” (O son of Pṛthā), keeping him engaged.
Kṛṣṇa says, ”yāmimāṃ puṣpitāṃ vācaṃ pravadantyavipaścitaḥ” – ”These
flowery words (‘puṣpitām vācam‘) which the unwise (or those lacking true
discrimination, ‘avipaścitaḥ‘) speak (‘pravadanti‘).”

The term ”puṣpitāṃ vācam” literally means ”flowery speech.” It refers
to the attractive, alluring, and superficially beautiful language found in
certain sections of the Vedas (specifically the Karma-kāṇḍa or ritual-
istic portions) that promise various material rewards, such as heavenly
pleasures, wealth, power, and good rebirths, as a result of performing pre-
scribed ceremonies and sacrifices. While these sections have their place
in gradually elevating individuals, Kṛṣṇa labels those who focus solely
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on these aspects as ”avipaścitaḥ” – persons lacking ‘vipaścitā‘ (profound
insight, wisdom, or the ability to discriminate between the temporary
and the eternal, the real and the unreal).

These individuals are further characterized as ”vedavādaratāḥ” – ”de-
lighting in the eulogistic statements (‘vāda‘) of the Vedas” or ”those
who are attached to mere discussions and literal interpretations of Vedic
texts (particularly the sections dealing with rituals and rewards).” They
revel in the letter of the scripture without grasping its underlying spirit.
Their conviction is so limited that they are ”nānyadastīti vādinaḥ” –
”those who proclaim (‘vādinaḥ‘) that there is nothing else (‘na anyat
asti‘)” beyond these material and celestial enjoyments promised in the
Vedas. They effectively deny or ignore the higher purpose of life, such as
Self-realization or liberation (‘mokṣa‘), which is the ultimate aim of the
deeper Vedāntic teachings also found within the Vedas (in the Upaniṣads
or Jñāna-kāṇḍa).

This verse (along with the next) describes people whose understand-
ing is confined to the exoteric, ritualistic dimension of religion, who
mistake temporary, albeit refined, material happiness for the ultimate
goal. Their minds are captivated by the attractive promises of worldly
and heavenly pleasures, leading them to a life of continuous action aimed
at securing these fleeting rewards, thus keeping them bound to the cycle
of birth and death. Kṛṣṇa is cautioning Arjuna against such a limited
and materialistic interpretation of spiritual life.

Verse 2.43
kāmātmānaḥ svargaparā janmakarmaphalapradām |

kriyāviśeṣabahulāṃ bhogaiśvaryagatiṃ prati ||
Lord Kṛṣṇa continues His description of the mindset and motivations

of the ”avipaścitaḥ” (the unwise) who are engrossed in the ”flowery
words” of the Vedas, as introduced in the previous verse. He further
characterizes them as ”kāmātmānaḥ” – ”those whose very soul (or mind,
‘ātmā‘) is full of desires (‘kāma‘).” Their consciousness is thoroughly per-
meated by worldly desires and cravings for sensual enjoyment and ma-
terial possessions. Their actions and thoughts are predominantly driven
by these selfish and material aspirations.

Their highest ambition reflects this desire-ridden nature: they are
”svargaparāḥ” – ”regarding heaven (‘svarga‘) as the supreme goal
(‘parāḥ‘).” For them, the attainment of heavenly planets, which are de-
scribed in the Vedas as realms of exquisite and prolonged sensual plea-
sures, represents the ultimate achievement and purpose of life and re-
ligious practice. They do not look beyond these temporary celestial
abodes towards the eternal, spiritual reality or liberation from the cycle
of existence.

The ”flowery speech” they advocate, Kṛṣṇa explains, is ”jan-
makarmaphalapradām” – ”that which promises birth (‘janma‘) as the
fruit (‘phala‘) of actions (‘karma‘).” The rituals and actions they per-
form are aimed at securing a good future birth, either back on earth in
favorable circumstances or in heavenly realms, so they can continue to
enjoy material pleasures. This focus on obtaining better births as a re-
sult of their actions keeps them firmly entrenched in ‘saṃsāra‘, the cycle
of birth, death, and rebirth, as their actions are still motivated by desire
for results.

Furthermore, this speech and the practices it recommends are
”kriyāviśeṣabahulām” – ”full of many specific and elaborate rituals (‘kriyā-
viśeṣa-bahulām‘).” These individuals emphasize complex ceremonial ob-
servances, intricate sacrificial rites, and detailed procedural injunctions,
believing that meticulous performance of these ‘kriyā-viśeṣa‘ (special
rites) will guarantee their desired outcomes. And what are these out-
comes they seek through such elaborate rituals? They are ”bhogaiśvarya-
gatiṃ prati” – ”for the attainment (‘gatim prati‘) of material enjoyment
(‘bhoga‘) and worldly power (lordship, or prosperity, ‘aiśvarya‘).” Their
religious practices are thus fundamentally utilitarian and materialistic,
aimed at enhancing their own pleasure and dominance in this world or
the next. Kṛṣṇa, through this detailed description, is highlighting how
such a desire-driven, ritual-focused approach, which mistakes transient
rewards for the ultimate truth, leads to a scattered and unfulfilled exis-
tence, far removed from the path of true wisdom and liberation that He
is about to expound more fully.

Verse 2.44

bhogaiśvaryaprasaktānāṃ tayāpahṛtacetasām | vyavasāyātmikā bud-
dhiḥ samādhau na vidhīyate ||

Lord Kṛṣṇa now delivers the conclusive statement regarding the spir-
itual fate of those individuals He described in the preceding two verses
(2.42-2.43)—those who are engrossed in worldly desires and captivated
by the superficial allure of Vedic ritualism for material gains. He ex-
plains the direct impact of such a mindset on their capacity for true spir-
itual understanding and practice. He says, ”bhogaiśvaryaprasaktānām”
– ”Of those who are deeply attached (‘prasaktānām‘) to material enjoy-
ment (‘bhoga‘) and worldly power (opulence, or lordship, ‘aiśvarya‘).”
Their minds are constantly dwelling on acquiring and experiencing sen-
sual pleasures and achieving positions of dominance and affluence. This
deep-seated attachment (‘prasakti‘) forms the core of their being and
motivations.

Because of this profound attachment to worldly objects and outcomes,
their minds are adversely affected by the ”flowery words” of the Vedas
that promise such rewards. Kṛṣṇa states they are ”tayā apahṛtacetasām”
– ”those whose minds (or consciousness, ‘cetasām‘) are carried away
(stolen, or captivated, ‘apahṛta‘) by that (flowery speech, ‘tayā‘).” The al-
luring promises of heavenly pleasures and earthly power effectively hijack
their discriminative faculty (‘buddhi‘). Their ability to discern between
the temporary and the eternal, the material and the spiritual, is lost
as their minds become obsessed with the pursuit of these enticing but
ultimately ephemeral goals.

The direct and unfortunate consequence for such individuals is then
clearly stated: ”vyavasāyātmikā buddhiḥ samādhau na vidhīyate” – ”A
resolute, one-pointed intelligence (‘vyavasāyātmikā buddhiḥ‘) is not es-
tablished (or fixed, ‘na vidhīyate‘) in ‘samādhi‘ (deep concentration,
meditative absorption, or perfect contemplation of the Self/God).” The
‘vyavasāyātmikā buddhi‘, which Kṛṣṇa earlier (in verse 2.41) described
as essential for those on the spiritual path—characterized by firm resolve
and singular focus on the ultimate truth—cannot take root in a mind
that is so thoroughly distracted and fragmented.

‘Samādhi‘ represents a state of profound mental stillness, clarity, and
deep absorption in the object of meditation, which is a prerequisite for
Self-realization or God-realization. However, for those whose minds are
constantly agitated by desires for ‘bhoga‘ and ‘aiśvarya‘, and whose intel-
lects are scattered by the pursuit of myriad worldly objectives promised
by ritualistic interpretations of scriptures, such a state of focused con-
templation remains unattainable. Their attachment to material results
prevents them from developing the unwavering determination and single-
pointedness of mind necessary for true spiritual progress on the path of
Buddhi Yoga. Kṛṣṇa is thus cautioning Arjuna against this deluded path
and highlighting the necessity of purifying the mind from such attach-
ments to achieve genuine spiritual understanding and liberation.

Verse 2.45
traiguṇyaviṣayā vedā nistraiguṇyo bhavārjuna | nirdvandvo

nityasattvastho niryogakṣema ātmavān ||
Lord Kṛṣṇa, having critiqued those who are attached to the ritualistic,

reward-oriented sections of the Vedas, now directly advises Arjuna on
how to rise above such limited perspectives and attain a higher spiritual
state. He begins by characterizing the general scope of the Vedas, partic-
ularly their earlier portions: ”traiguṇyaviṣayā vedāḥ” – ”The Vedas (pri-
marily their Karma-kāṇḍa or ritualistic sections) deal with (‘viṣayāḥ‘)
the subject matter of the three modes (or gunas) of material nature
(‘traiguṇya‘ – sattva, rajas, and tamas).” These sections prescribe actions
and promise results that are all within the phenomenal world, governed
by the interplay of these three fundamental qualities of nature, which
bind the soul to the cycle of birth and death.

Therefore, Kṛṣṇa delivers a profound instruction to Arjuna: ”nis-
traiguṇyo bhava arjuna” – ”O Arjuna, become (‘bhava‘) free from (or
transcendental to) these three modes (‘nistraiguṇyaḥ‘).” This is a call
to transcend the influences of goodness (‘sattva‘), passion (‘rajas‘), and
ignorance (‘tamas‘), which condition the mind and actions and keep one
entangled in the material world. The ultimate goal is to reach a state
beyond the sway of these gunas, a state of pure spiritual consciousness.

To achieve this transcendental state, Kṛṣṇa outlines several essential
disciplines. First, ”nirdvandvo” – ”Be free from the dualities.” These
‘dvandvas‘ include pairs of opposites such as pleasure and pain, heat
and cold, honor and dishonor, gain and loss, as mentioned earlier (2.14).
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One must cultivate equanimity towards these fleeting experiences. Sec-
ond, ”nityasattvastho” – ”Be ever established (or situated, ‘sthaḥ‘) in
‘sattva‘ (goodness, purity, balance, or eternal truth/existence).” While
the ultimate aim is to transcend all three gunas, being predominantly
established in ‘sattva-guṇa‘ is a crucial stepping stone. Sattva promotes
clarity, knowledge, peace, and virtue, which are conducive to spiritual
progress. Alternatively, some interpret ‘nitya-sat-tva‘ as being eternally
fixed in the truth of one’s own eternal existence (Sat).

Third, Kṛṣṇa advises Arjuna to be ”niryogakṣemaḥ” – ”free from (the
anxieties and efforts for) ‘yoga-kṣema‘.” ‘Yoga‘ in this specific context
refers to acquiring or gaining what one does not possess, and ‘kṣema‘
refers to preserving or protecting what one already has. To be ‘niryo-
gakṣema‘ means to be unconcerned with worldly acquisition and the
preservation of material possessions, freeing the mind from the constant
anxiety and striving associated with these pursuits. Finally, and most
importantly, Arjuna should become ”ātmavān” – ”established in the
Self,” ”one who possesses the Self,” or ”self-possessed/self-aware.” This
means being constantly conscious of one’s true spiritual identity as the
Ātman, distinct from the body and mind, and centered in that spiritual
reality. This verse thus provides a comprehensive roadmap for Arjuna
to rise above worldly entanglements and achieve spiritual poise.

Verse 2.46
yāvānartha udapāne sarvataḥ saṃplutodake | tāvānsarveṣu vedeṣu brāh-

maṇasya vijānataḥ ||
Lord Kṛṣṇa now employs a vivid analogy to explain the relative util-

ity and ultimate purpose of the Vedic scriptures, particularly for one
who has attained higher spiritual enlightenment. He states, ”yāvānartha
udapāne sarvataḥ saṃplutodake” – ”As much use (‘yāvān arthaḥ‘) as
there is in a small reservoir of water (‘udapāne‘ – such as a well, a pond,
or a small tank) when there is a great flood of water (‘saṃpluta-udake‘)
everywhere...” Imagine a situation where an entire region is inundated
with an unlimited expanse of fresh, pure water. In such a scenario, the
specific utility of a small, confined source of water like a well becomes
minimal or even redundant. While the well served a purpose when wa-
ter was scarce, its limited capacity pales in comparison to the boundless
supply now available everywhere.

Applying this analogy to the Vedas, Kṛṣṇa continues, ”tāvān sarveṣu
vedeṣu brāhmaṇasya vijānataḥ” – ”Of so much (limited) use (‘tāvān‘) are
all the Vedas (‘sarveṣu vedeṣu‘) to a Brāhmaṇa (‘brāhmaṇasya‘) who
knows (or has realized the Truth, ‘vijānataḥ‘).” Here, ”Brāhmaṇa” refers
not merely to one born into a particular caste, but to an enlightened
person, a ‘tattva-darśī‘ (seer of Truth), one who has ‘vijñāna‘ – experi-
ential knowledge or realization of Brahman, the ultimate Reality, or the
Self. ”All the Vedas” encompasses their various sections, including the
ritualistic portions (Karma-kāṇḍa) that promise specific, limited fruits
like heavenly pleasures or worldly prosperity.

Kṛṣṇa’s profound point is that the manifold injunctions and promised
rewards of the Vedas, which are like small reservoirs of water, serve
various purposes for individuals at different stages of spiritual develop-
ment, helping them to gradually purify themselves and accumulate merit.
However, for the soul who has attained Self-realization or realized the all-
pervading Brahman—which is akin to having access to the ”great flood of
water everywhere,” the infinite ocean of spiritual bliss and knowledge—
the limited benefits offered by the ritualistic or exoteric aspects of the
Vedas become relatively insignificant. The ultimate purpose of all Vedic
knowledge, from the Gita’s perspective, is to lead one to this supreme
realization of the Absolute Truth.

This verse does not denigrate the Vedas; rather, it clarifies their hierar-
chical purpose and ultimate goal. It emphasizes that one should strive for
the highest spiritual attainment, the realization of the all-encompassing
Brahman, which automatically fulfills all lesser purposes, just as a great
flood incorporates all smaller bodies of water. Once the ocean of infi-
nite bliss is attained, the need for the limited pleasures derived from
small wells ceases. It encourages Arjuna to aim for this supreme knowl-
edge rather than being content with the partial and temporary benefits
described in some sections of the scriptures.

Verse 2.47
karmaṇyevādhikāraste mā phaleṣu kadācana | mā karmaphalaheturb-

hūrmā te saṅgo ’stvakarmaṇi ||

This verse is arguably one of the most famous, profound, and central
teachings of the Bhagavad Gita, encapsulating the essence of Karma
Yoga, the path of selfless action. Lord Kṛṣṇa now provides Arjuna with
the core principle of how to act in the world, especially in the context of
his difficult duty as a warrior, without incurring sin or karmic bondage.
He declares with divine authority, ”karmaṇyeva adhikāraste” – ”Your
(‘te‘) right (entitlement, or sphere of authority, ‘adhikāraḥ‘) is to action
(‘karmaṇi‘) alone (‘eva‘).” This means that an individual has the sanction
and the capacity to perform actions, to engage in their prescribed duties
according to their nature and station in life. The focus should be on the
performance of the action itself.

However, Kṛṣṇa immediately follows this with a crucial and often mis-
understood injunction: ”mā phaleṣu kadācana” – ”Never (‘mā kadācana‘)
are you entitled to its fruits (‘phaleṣu‘).” While one has the right to per-
form actions, one has no inherent right to, or control over, the results
or consequences of those actions. The fruits of action are determined by
a complex interplay of various factors, including the laws of nature, the
actions of others, destiny (past karma), and ultimately, the sanction of
the Divine. Therefore, to expect or demand specific results as a matter
of right leads to anxiety, frustration, and attachment.

Building on this, Kṛṣṇa further instructs, ”mā karmaphalaheturbhūḥ” –
”Do not (‘mā bhūḥ‘) be the cause (‘hetuḥ‘) of the fruits of action (‘karma-
phala‘).” This means that the desire for obtaining a specific result should
not be the motive or driving force behind one’s actions. When one
acts with a strong attachment to the outcome, one considers oneself the
”cause” or ”producer” of that outcome, leading to egoistic identification
and the accumulation of karmic reactions. One should act out of a sense
of duty, for the sake of righteousness, or as an offering to the Divine,
without being impelled by the selfish craving for personal gain.

Finally, Kṛṣṇa adds a crucial caveat: ”mā te saṅgo ’stvakarmaṇi” –
”Nor (‘mā astu‘) let there be in you (‘te‘) any attachment (‘saṅgaḥ‘) to in-
action (‘akarmaṇi‘).” While renouncing attachment to the fruits of action
is essential, this should not be misinterpreted as an excuse for indolence,
laziness, or dereliction of duty. Giving up action altogether out of fear,
aversion, or a misunderstanding of detachment is also a form of bondage
and is contrary to the principles of Karma Yoga. The Gita advocates
for dynamic action performed with a detached and selfless spirit. This
verse thus lays down the fourfold foundation of Karma Yoga: perform
your duty, renounce attachment to its results, do not be motivated by
the desire for these results, and never be attached to inaction.

Verse 2.48
yogasthaḥ kuru karmāṇi saṅgaṃ tyaktvā dhanañjaya | siddhyasiddhyoḥ

samo bhūtvā samatvaṃ yoga ucyate ||
Lord Kṛṣṇa now elaborates on the practical method of performing

actions according to the principles of Karma Yoga, further guiding Ar-
juna on how to engage in his duty—even the difficult duty of fighting—
without incurring sin or mental agitation. He instructs, ”yogasthaḥ kuru
karmāṇi” – ”Perform (‘kuru‘) actions (‘karmāṇi‘) being established (or
steadfast, situated, ‘sthaḥ‘) in yoga (‘yoga‘).” Here, ”yoga” signifies a
state of being connected to the divine or established in equanimity and
inner balance. It implies acting with full awareness and a composed mind,
rather than being driven by impulsive desires or emotional turmoil.

To achieve this state of being ‘yogasthaḥ‘, Kṛṣṇa specifies what
must be relinquished: ”saṅgaṃ tyaktvā dhanañjaya” – ”Abandoning
(‘tyaktvā‘) attachment (‘saṅgam‘), O Dhanañjaya (Arjuna, Winner of
Wealth).” ‘Saṅgam‘ refers to all forms of selfish attachment—attachment
to the action itself, to the enjoyable aspects of the action, to the antici-
pated fruits of the action, and to the sense of being the doer. By address-
ing Arjuna as ‘Dhanañjaya‘, an epithet earned through successful and
wealth-producing actions in the past, Kṛṣṇa might be subtly indicating
that while Arjuna is capable of great action, he now needs to learn to
perform it with a new, detached spirit.

The hallmark of being ‘yogasthaḥ‘ and acting without attachment
is then described: ”siddhyasiddhyoḥ samo bhūtvā” – ”Having become
(‘bhūtvā‘) equal (even-minded, or equipoised, ‘samaḥ‘) in success (‘sid-
dhi‘) and failure (‘asiddhi‘).” This is the practical application of the
principle of equanimity towards the pairs of opposites mentioned earlier
(2.38). One should perform one’s duty with full effort and dedication,
but maintain a balanced and calm mental state regardless of whether
the outcome is favorable (success) or unfavorable (failure). One should
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not be elated by success nor dejected by failure, as both are transient
and determined by factors beyond one’s complete control.

Lord Kṛṣṇa then provides a profound and often-quoted definition of
yoga in this context: ”samatvaṃ yoga ucyate” – ”Evenness of mind
(‘samatvam‘) is called (‘ucyate‘) yoga.” This defines yoga not merely
as physical postures or esoteric practices, but as a state of inner equilib-
rium, mental poise, and emotional stability maintained amidst all the
fluctuating circumstances of life. This ‘samatvam‘ is the very essence of
Karma Yoga. By performing actions while established in this evenness
of mind, free from attachment and indifferent to success or failure, one
acts skillfully and without accumulating karmic bondage. This is the
practical path Kṛṣṇa offers Arjuna to navigate his profound dilemma.

Verse 2.49
dūreṇa hyavaraṃ karma buddhiyogāddhanañjaya | buddhau śaraṇa-

manviccha kṛpaṇāḥ phalahetavaḥ ||
Lord Kṛṣṇa, having introduced the concept of Buddhi Yoga (the yoga

of equanimous understanding and action), now starkly contrasts actions
performed with this enlightened intellect versus those driven by selfish
desires for results. He addresses Arjuna as ”dhanañjaya” (Winner of
Wealth), perhaps to remind him of his capacity for great achievements
through action, but now urging him to channel that capacity in a spiritu-
ally refined way. Kṛṣṇa declares, ”dūreṇa hyavaraṃ karma buddhiyogāt”
– ”Indeed (‘hi‘), action (‘karma‘ – referring to self-interested, fruitive
action) is far (‘dūreṇa‘) inferior (‘avaram‘) to (action performed with)
Buddhi Yoga.” Actions undertaken with attachment to their fruits, mo-
tivated by personal gain, are deemed vastly inferior because they lead
to karmic bondage, anxiety, and further entanglement in the material
world. In contrast, Buddhi Yoga, which involves performing one’s duty
with a detached and equanimous mind focused on a higher purpose, is
presented as a vastly superior path.

Therefore, Kṛṣṇa gives a clear directive: ”buddhau śaraṇamanviccha”
– ”Seek refuge (‘śaraṇam anviccha‘) in this understanding (or discerning
intellect, ‘buddhau‘).” He advises Arjuna to take complete shelter in this
Buddhi Yoga, to let this enlightened and equanimous intellect be his sole
guide and protector, rather than being swayed by fleeting desires or the
fear of unpleasant outcomes. This implies a conscious choice to align
oneself with wisdom and detachment.

To further underscore the importance of abandoning desire-driven ac-
tions, Kṛṣṇa delivers a strong cautionary statement about those who are
motivated by results: ”kṛpaṇāḥ phalahetavaḥ” – ”Miserable (or pitiable,
wretched, ‘kṛpaṇāḥ‘) are those whose motive is the fruit (of action)
(‘phala-hetavaḥ‘).” The term ‘kṛpaṇa‘ literally means a miser. In a spiri-
tual context, it refers to those who, despite having the human potential
for Self-realization, misuse their lives by chasing after temporary material
gains and identifying with the perishable body and its pleasures. They
are ”miserly” because they do not aspire for the infinite treasure of spir-
itual liberation but remain content with the paltry and transient fruits
of their actions, thus perpetuating their own bondage and suffering.

This verse thus serves as a strong exhortation to Arjuna to abandon
the inferior path of selfish, result-oriented action and to wholeheartedly
embrace the superior path of Buddhi Yoga, which leads to freedom and
true well-being. It highlights the unfortunate and limited consciousness
of those who remain fixated on the perishable fruits of their labor, urging
Arjuna to rise above such a ”miserly” existence.

Verse 2.50
buddhiyukto jahātīha ubhe sukṛtaduṣkṛte | tasmādyogāya yujyasva yo-

gaḥ karmasu kauśalam ||
Lord Kṛṣṇa continues to extol the profound benefits of acting with

Buddhi Yoga (the yoga of equanimous intellect), highlighting its power
to transcend the dualistic effects of karma. He explains, ”buddhiyukto
jahātīha ubhe sukṛtaduṣkṛte” – ”One who is endowed (or united, ‘yuk-
taḥ‘) with Buddhi Yoga (‘buddhi‘) casts off (gets rid of, or transcends,
‘jahāti‘) in this very life (‘iha‘) both (‘ubhe‘) good deeds (‘sukṛta‘) and
evil deeds (‘duṣkṛte‘),” meaning their karmic results. In the ordinary
course of life, both pious actions (‘sukṛta‘) and sinful actions (‘duṣkṛta‘)
produce karmic reactions that bind the soul, leading to future enjoyment
or suffering and further rebirths. Pious deeds might lead to heavenly
pleasures or favorable worldly circumstances, while sinful deeds lead to
suffering, but both keep one within the cycle of ‘saṃsāra‘.

However, the individual who acts with ‘buddhi-yoga‘—that is, with
detachment, equanimity, and a focus on duty rather than personal gain—
transcends this duality. Their actions, even if seemingly ”good” or ”bad”
from a conventional standpoint (like fighting in a war), cease to generate
binding karmic reactions. This is because the bondage arises not from
the action itself, but from the selfish desire, attachment, and egoistic
identification associated with it. By purifying the motive and main-
taining inner balance, the ‘buddhi-yuktaḥ‘ (one yoked with discerning
intellect) effectively neutralizes the karmic potency of their actions ”in
this very life” (‘iha‘), without waiting for a future existence.

Therefore, Kṛṣṇa strongly exhorts Arjuna: ”tasmādyogāya yujyasva”
– ”Therefore (‘tasmāt‘), strive for (engage in, or devote yourself to, ‘yu-
jyasva‘) Yoga (‘yogāya‘ – specifically, this Buddhi Yoga).” This is a direct
call to action, urging Arjuna to adopt this path of enlightened and skillful
engagement with his duties.

To further clarify what this ”Yoga” entails in the context of action,
Kṛṣṇa provides a celebrated and practical definition: ”yogaḥ karmasu
kauśalam” – ”Yoga is skill (‘kauśalam‘) in action (‘karmasu‘).” This
‘kauśalam‘ (skill, dexterity, adroitness, or wisdom) is not merely about
performing actions efficiently or proficiently in a worldly or technical
sense. Rather, it is the profound spiritual skill of performing actions in
such a way that they do not bind the soul to the cycle of karma. It is
the art of acting with detachment, equanimity, mindfulness, and a sense
of dedication, transforming mundane work into a means of spiritual pu-
rification and liberation. This definition democratizes yoga, making it
accessible not just to recluses but to anyone engaged in the activities of
life, provided they cultivate the right inner disposition.

Verse 2.51
karmajaṃ buddhiyuktā hi phalaṃ tyaktvā manīṣiṇaḥ | janmaband-

havinirmuktāḥ padaṃ gacchantyanāmayam ||
Lord Kṛṣṇa further elaborates on the ultimate attainment of those

who sincerely follow the path of Buddhi Yoga, describing the state of
liberation they achieve. He states, ”karmajaṃ buddhiyuktā hi phalaṃ
tyaktvā manīṣiṇaḥ” – ”Indeed (‘hi‘), those who are endowed with Bud-
dhi Yoga (‘buddhi-yuktāḥ‘), the wise ones (or sages, ‘manīṣiṇaḥ‘), hav-
ing abandoned (‘tyaktvā‘) the fruit (‘phalam‘) born of action (‘karma-
jam‘).” This reiterates the foundational practice of Karma Yoga: the
wise (‘manīṣiṇaḥ‘, those possessing reflective intelligence and wisdom)
engage in action while completely renouncing any selfish attachment
to its results. Their actions are guided by enlightened understanding
(‘buddhi-yoga‘), not by the desire for personal gain.

As a direct consequence of this selfless action performed with equa-
nimity and wisdom, these individuals achieve a profound liberation.
Kṛṣṇa explains they become ”janmabandhavinirmuktāḥ” – ”completely
freed (‘vinirmuktāḥ‘) from the bondage of birth (‘janma-bandha‘).” The
”bondage of birth” refers to the cycle of ‘saṃsāra‘—the continuous round
of birth, death, and rebirth to which souls are subjected due to their ac-
cumulated karma and material attachments. By acting without creating
new karmic debts and by neutralizing past karmas through enlightened
action, these wise souls transcend this relentless cycle.

Having been freed from the cycle of birth and death, they attain the
ultimate spiritual destination: ”padaṃ gacchantyanāmayam” – ”They go
to (‘gacchanti‘) the state (or abode, ‘padam‘) that is free from all mis-
ery (disease, or suffering, ‘anāmayam‘).” The term ”anāmayam padam”
signifies the sorrowless state, the realm of eternal peace, unalloyed bliss,
and perfect health (both physical, in the sense of freedom from bodily af-
flictions, and spiritual, in the sense of freedom from all forms of suffering
and limitation).

This supreme state is often identified with ‘mokṣa‘ (liberation), attain-
ing Brahman, or reaching the eternal abode of the Supreme Lord. It is
a state beyond all dualities, anxieties, and imperfections of material ex-
istence. Kṛṣṇa is thus presenting to Arjuna the highest possible human
attainment as the ultimate fruit of practicing Karma Yoga with a dis-
cerning, equanimous intellect. This offers a powerful spiritual incentive
for Arjuna to rise above his immediate grief and engage in his duty with
the right understanding, as it leads not to sin and sorrow (as he fears),
but to ultimate freedom and eternal well-being.

Verse 2.52
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yadā te mohakalilaṃ buddhirvyatitariṣyati | tadā gantāsi nirvedaṃ śro-
tavyasya śrutasya ca ||

Lord Kṛṣṇa now describes a significant milestone in Arjuna’s spir-
itual development, a state of intellectual clarity and dispassion that
arises when one transcends delusion through the practice of Buddhi
Yoga. He tells Arjuna, ”yadā te mohakalilaṃ buddhirvyatitariṣyati” –
”When (‘yadā‘) your (‘te‘) intelligence (or understanding, ‘buddhiḥ‘)
completely crosses beyond (‘vyatitariṣyati‘) the dense forest (morass, or
mire, ‘kalilam‘) of delusion (‘moha‘).” ‘Moha‘ refers to infatuation, bewil-
derment, confusion, and the fundamental ignorance that causes one to
misidentify the Self with the body and to become attached to the tem-
porary material world. Arjuna’s current state of despondency is a direct
result of this ‘moha‘. Kṛṣṇa indicates that through the sustained prac-
tice of Buddhi Yoga, Arjuna’s intellect will become purified and sharp
enough to cut through this ”dense forest of delusion.”

Upon transcending this delusion, Arjuna will attain a specific state of
mind: ”tadā gantāsi nirvedam” – ”Then (‘tadā‘) you will attain (‘gan-
tāsi‘) ‘nirvedam‘.” The word ‘nirveda‘ is crucial here. It signifies a state of
indifference, dispassion, detachment, or even a sense of satiety or weari-
ness with regard to certain things. It is not a negative state of cynicism
or depression, but rather a positive spiritual maturity born out of clear
discernment.

What will Arjuna become indifferent to? Kṛṣṇa specifies: ”śrotavyasya
śrutasya ca” – ”towards what is yet to be heard (‘śrotavyasya‘) and
what has already been heard (‘śrutasya ca‘).” In this context, ”what has
been heard” (‘śrutasya‘) and ”what is yet to be heard” (‘śrotavyasya‘)
primarily refer to the teachings and injunctions of the Vedas, particularly
those sections (Karma-kāṇḍa) that prescribe rituals and actions for the
attainment of worldly pleasures, heavenly rewards, and other material
benefits. These are the ”flowery words” Kṛṣṇa critiqued earlier (in verses
2.42-43).

Thus, Kṛṣṇa is explaining that when Arjuna’s intellect is fully purified
from delusion by steadfastly practicing Buddhi Yoga, he will naturally
develop a sense of dispassion or detachment towards the allure of all such
results, whether already known from scriptures or potentially described
in future texts that focus on material attainments. This ‘nirveda‘ arises
because he will have realized the superior and eternal nature of the Self
and the ultimate spiritual goal, rendering temporary worldly and heav-
enly pleasures insignificant by comparison. This state is not a rejection
of the Vedas in their entirety, but a transcendence of attachment to
their purely result-oriented aspects, as one’s focus shifts firmly towards
the pursuit of ultimate liberation and truth.

Verse 2.53
śrutivipratipannā te yadā sthāsyati niścalā | samādhāvacalā buddhi

stadā yogamavāpsyasi ||
Lord Kṛṣṇa, having described in the previous verse (2.52) how a

purified intellect develops dispassion (‘nirveda‘) towards the alluring
promises of scriptural results, now elucidates the state of ultimate spir-
itual attainment that follows. He tells Arjuna, ”śrutivipratipannā te
yadā sthāsyati niścalā buddhiḥ” – ”When (‘yadā‘) your (‘te‘) intelligence
(‘buddhiḥ‘), which is (or may be currently) bewildered (distracted, or
perplexed, ‘vipratipannā‘) by hearing various and often seemingly con-
flicting scriptural statements (‘śruti‘), stands (‘sthāsyati‘) unwavering
(motionless, or steadfast, ‘niścalā‘).” The term ‘śruti-vipratipannā‘ refers
to an intellect that is confused or pulled in different directions by the
diverse injunctions, rituals, philosophies, and promises found within the
vast body of Vedic scriptures, particularly when one lacks the key to
their underlying unity or true import. Kṛṣṇa acknowledges that such
bewilderment can occur when one is exposed to a multitude of teachings
without discerning the ultimate goal.

This unwavering state is achieved when the intelligence becomes
”samādhāvacalā” – ”immovable (unshaken, or steadfast, ‘acalā‘) in
‘samādhi‘.” ‘Samādhi‘ is a profound state of deep meditative absorption,
perfect concentration, or spiritual trance where the mind is completely
still and fixed upon the object of meditation—in this context, the true
Self (Ātman) or the Supreme Reality (Brahman). It is a state of unwa-
vering focus and profound inner stillness, where the intellect is no longer
disturbed by external stimuli or internal agitations like conflicting scrip-
tural interpretations.

When Arjuna’s intellect reaches this pinnacle of unwavering stability
and becomes firmly anchored in ‘samādhi‘, free from all perplexities,

Kṛṣṇa assures him, ”tadā yogamavāpsyasi” – ”Then (‘tadā‘) you will
attain (‘avāpsyasi‘) Yoga.” In this context, ”Yoga” signifies the ultimate
goal of spiritual practice: Self-realization, the state of perfect union with
the Divine, or the attainment of steady, enlightened consciousness. It is
the culmination of Buddhi Yoga, where the intellect is not just discerning
but is fully absorbed in and identified with the ultimate Truth.

This verse, therefore, describes the culmination of the path of Bud-
dhi Yoga. It signifies the transition from an intellect that is merely
dispassionate (‘nirveda‘) about lower scriptural goals to one that is pos-
itively and unshakeably established in the highest spiritual realization
(‘samādhi‘). This state of perfect mental equilibrium and absorption in
the Divine is what constitutes true Yoga, the ultimate union that Arjuna
is being guided to achieve.

Verse 2.54
arjuna uvāca sthitaprajñasya kā bhāṣā samādhisthasya keśava | sthi-

tadhīḥ kiṃ prabhāṣeta kimāsīta vrajeta kim ||
Having heard Lord Kṛṣṇa’s description of the state of attaining Yoga

through an intellect firmly established in ‘samādhi‘ (as in verse 2.53),
Arjuna, as an earnest and practical disciple, now raises a crucial set of
questions. This marks his second major inquiry in the Gita, demon-
strating his deep engagement with Kṛṣṇa’s teachings and his desire to
understand the tangible characteristics of an enlightened individual. He
begins, ”arjuna uvāca” – ”Arjuna said,” addressing Kṛṣṇa with the af-
fectionate and respectful epithet ”keśava” (O Slayer of the demon Keśī,
or He who has beautiful hair).

Arjuna’s primary question is: ”sthitaprajñasya kā bhāṣā samād-
histhasya” – ”What is the description (definition, characteristics, or even
language, ‘kā bhāṣā‘) of one whose wisdom (or consciousness, ‘prajñā‘)
is steady (‘sthita‘) and who is thus established in ‘samādhi‘ (perfect
contemplation, ‘samādhi-sthasya‘)?” The term ”sthita-prajña” (one of
steady wisdom) is introduced here by Arjuna and becomes a key concept
in the Gita, denoting a person of realized knowledge, whose understand-
ing is firm and unwavering. Arjuna wants to know how such a person is
defined or recognized.

He then elaborates on this by asking for observable characteristics re-
lated to the conduct of such an enlightened being, whom he also refers
to as a ”sthitadhīḥ” (one whose intellect or mind, ‘dhīḥ‘, is steady, syn-
onymous with ‘sthita-prajña‘). He asks specifically: ”kiṃ prabhāṣeta” –
”How does one of steady wisdom speak (‘prabhāṣeta‘)?” This inquires
about the nature of their speech—is it calm, truthful, beneficial, or dif-
ferent in some discernible way?

Further, he asks, ”kimāsīta” – ”How does he sit (‘āsīta‘)?” This ques-
tion is not merely about physical posture but probes deeper into how
such a person remains quiescent, how they compose themselves, their
general disposition when at rest, or how they abide in the world and
within themselves. And finally, ”vrajeta kim” – ”How does he walk
(‘vrajeta‘)?” This refers to their outward conduct when engaged in activ-
ities, how they move about in the world, how they interact with others,
and how they perform actions. Arjuna is seeking practical signs and
behavioral traits of a Self-realized soul, perhaps to have a clear model to
emulate, to better understand this exalted state, or to be able to iden-
tify such individuals. His questions cover the enlightened person’s being,
speech, and actions, reflecting a desire for a holistic understanding.

Verse 2.55
śrībhagavān uvāca prajahāti yadā kāmān sarvān pārtha manogatān |

ātmanyevātmanā tuṣṭaḥ sthitaprajñastadocyate ||
Lord Kṛṣṇa, addressed with the majestic title ”śrībhagavān uvāca”

(The Blessed Lord said), now begins His detailed exposition on the char-
acteristics of the ‘sthita-prajña‘ (one of steady wisdom), in direct re-
sponse to Arjuna’s earnest inquiry. He starts by defining the founda-
tional inner state of such an enlightened individual, addressing Arjuna
as ”pārtha” (O son of Pṛthā). The very first and foremost character-
istic is the complete abandonment of selfish desires. Kṛṣṇa explains,
”prajahāti yadā kāmān sarvān... manogatān” – ”When (‘yadā‘) one com-
pletely casts off (abandons, or forsakes, ‘prajahāti‘) all (‘sarvān‘) desires
(‘kāmān‘) that are seated in (or born of, ‘gatan‘) the mind (‘manaḥ‘).”

The verb ‘prajahāti‘ signifies a thorough and voluntary renunciation,
not a forced suppression. The desires referred to are ‘sarvān‘ (all) desires
that are ‘manogatān‘ – those that arise from the mind due to its contact
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with sense objects and its inherent tendency towards seeking pleasure
and avoiding pain. These are the egocentric cravings, ambitions, and
hankerings that typically agitate the minds of ordinary individuals and
bind them to the material world. The ‘sthita-prajña‘ has transcended
these mental fabrications.

Having emptied the mind of such worldly desires, where does such a
person find contentment? Kṛṣṇa clarifies: ”ātmanyeva ātmanā tuṣṭaḥ” –
”and is satisfied (‘tuṣṭaḥ‘) in the Self (‘ātmani‘) by the Self (‘ātmanā‘)
alone (‘eva‘).” This is a crucial point. The source of happiness and con-
tentment for the ‘sthita-prajña‘ is not external objects, achievements, or
relationships, but their own true Self (Ātman). They discover an ocean
of bliss and fulfillment within themselves, through the direct realization
and experience of their spiritual nature. This inner joy, derived from the
Self by the Self, is self-sufficient, constant, and unconditional.

When an individual reaches this state of complete renunciation of all
mental desires for external gratification and finds abiding satisfaction in
the Self alone, Kṛṣṇa concludes, ”sthitaprajñastadocyate” – ”then (‘tadā‘)
he is said to be (‘ucyate‘) a ‘sthita-prajña‘ (one of steady wisdom).” This
verse emphasizes that steady wisdom is fundamentally characterized by
an internal transformation: freedom from the tyranny of desires and the
discovery of an inexhaustible source of joy within one’s own spiritual
essence. This inner state of desirelessness and self-contentment forms
the bedrock for all other characteristics of an enlightened person that
Kṛṣṇa will subsequently describe.

Verse 2.56
duḥkheṣvanudvignamanāḥ sukheṣu vigataspṛhaḥ | vītarāgabhayakrod-

haḥ sthitadhīrmunirucyate ||
Lord Kṛṣṇa continues to delineate the characteristics of an enlightened

person, further describing the emotional equanimity and psychological
freedom of one whose wisdom is firmly established. Such an individual
is referred to here as a ”sthita-dhīḥ muniḥ” – ”a sage (‘muniḥ‘) of steady
intellect (‘sthita-dhīḥ‘),” which is synonymous with the ‘sthita-prajña‘
Arjuna asked about. This verse focuses on their balanced response to
the inevitable dualities of life and their freedom from powerful negative
emotions.

Firstly, ”duḥkheṣvanudvignamanāḥ” – ”one whose mind (‘manāḥ‘) is
not agitated (disturbed, or shaken, ‘anudvigna‘) in (the midst of) mis-
eries (sorrows, or adversities, ‘duḥkheṣu‘).” When faced with painful sit-
uations, loss, or hardship, the ‘sthita-dhīḥ muni‘ does not become over-
whelmed by grief, anxiety, or despair. Their mind remains calm and
stable, anchored in the understanding of the Self and the transient na-
ture of worldly afflictions. They possess an inner resilience that prevents
external difficulties from shattering their peace.

Secondly, such a sage is ”sukheṣu vigataspṛhaḥ” – ”(and one who is)
free from craving (longing, or hankering, ‘vigata-spṛhaḥ‘) for pleasures
(‘sukheṣu‘).” Just as they are not disturbed by pain, they are also not
inordinately attached to or eager for pleasant experiences. They may
experience pleasure, but they do not develop a thirst or intense desire
(‘spṛhā‘) for it, nor do they become dependent on it for their happiness.
Their contentment, as established in the previous verse, comes from the
Self, not from fleeting sensory joys. This detachment from the pursuit
of pleasure prevents the agitation and disappointment that inevitably
follow when desires are unfulfilled or when pleasures cease.

Finally, and most comprehensively, the ‘sthita-dhīḥ muni‘ is de-
scribed as ”vītarāgabhayakrodhaḥ” – ”one who is free from (‘vīta‘) at-
tachment (passionate desire, or intense liking, ‘rāga‘), fear (‘bhaya‘),
and anger (‘krodha‘).” These three—‘rāga‘ (attachment), ‘bhaya‘ (fear),
and ‘krodha‘ (anger)—are considered major psychological impediments
to spiritual progress and peace of mind. ‘Rāga‘ is the root of craving
and clinging. ‘Bhaya‘ often arises from attachment to the body, posses-
sions, or reputation, and the fear of losing them or facing the unknown.
‘Krodha‘ typically results from frustrated desires, thwarted attachments,
or perceived threats. The sage of steady intellect has transcended these
powerful and disturbing emotions, having cultivated detachment and re-
alized the security of the eternal Self. When an individual consistently
exhibits these qualities—unshaken by misery, devoid of craving for plea-
sure, and free from attachment, fear, and anger—then, Kṛṣṇa concludes,
such a contemplative sage ”ucyate” (is said to be) a ‘sthita-dhīḥ‘, one
whose intellect is truly steady and established in wisdom.

Verse 2.57

yaḥ sarvatrānabhisnehas tattatprāpya śubhāśubham | nābhinandati na
dveṣṭi tasya prajñā pratiṣṭhitā ||

Lord Kṛṣṇa continues to delineate the characteristics of the ‘sthita-
prajña‘ (one whose wisdom is firmly established), focusing in this verse on
their profound detachment and equanimity in the face of life’s inevitable
dualities. He explains, ”yaḥ sarvatrānabhisnehaḥ” – ”He who (‘yaḥ‘) is
without attachment (or excessive affection/fondness, ‘anabhisnehaḥ‘) ev-
erywhere (or in all things/situations, ‘sarvatra‘).” This describes a state
of universal non-attachment. The ‘sthita-prajña‘ does not develop a
clinging or possessive affection for any person, object, or circumstance.
The term ‘sneha‘ implies an oily, sticky kind of affection that binds;
‘anabhisneha‘ signifies freedom from such entangling emotional bonds,
allowing for clarity and inner freedom.

This pervasive non-attachment naturally leads to an even-minded re-
sponse to the various experiences life presents. Kṛṣṇa elaborates, ”tat-
tatprāpya śubhāśubham” – ”and who, upon obtaining (‘prāpya‘) this or
that (‘tat tat‘) good (pleasant, auspicious, or favorable, ‘śubham‘) or evil
(unpleasant, inauspicious, or unfavorable, ‘aśubham‘).” Life inevitably
brings a mixture of agreeable and disagreeable situations, successes and
failures, praise and criticism. The ‘sthita-prajña‘ encounters these like
anyone else.

However, their reaction is distinct: ”nābhinandati na dveṣṭi” – ”nei-
ther (‘na‘) rejoices (praises excessively, or overly welcomes, ‘abhinan-
dati‘) nor (‘na‘) hates (recoils from, feels aversion towards, or resents,
‘dveṣṭi‘).” When confronted with favorable outcomes (‘śubham‘), the
‘sthita-prajña‘ does not become elated, excessively joyful, or attached
to them. Similarly, when faced with unfavorable outcomes (‘aśubham‘),
they do not become dejected, resentful, or filled with aversion. They
maintain a stable, impartial mind, understanding the transient nature
of these dualities.

When an individual consistently exhibits this profound equanim-
ity born of universal non-attachment, Kṛṣṇa concludes, ”tasya prajñā
pratiṣṭhitā” – ”his wisdom (‘prajñā‘) is firmly established (‘pratiṣṭhitā‘).”
This steady, unshakeable wisdom is the hallmark of Self-realization.
Such a person is not tossed about by the waves of worldly experiences but
remains anchored in the tranquility of their true Self. This verse beauti-
fully illustrates how inner detachment is the foundation for unwavering
wisdom and serene composure amidst life’s inevitable vicissitudes.

Verse 2.58
yadā saṃharate cāyaṃ kūrmo ’ṅgānīva sarvaśaḥ | indriyāṇīn-

driyārthebhyas tasya prajñā pratiṣṭhitā ||
Lord Kṛṣṇa now employs a vivid and classic analogy to illustrate an-

other crucial characteristic of the ‘sthita-prajña‘ (one of steady wisdom):
their complete mastery over the senses. He explains, ”yadā saṃharate
cāyaṃ” – ”And when (‘yadā ca‘) this one (‘ayam‘ – referring to the yogi
or the person of steady wisdom) withdraws (‘saṃharate‘).” The verb
‘saṃharate‘ means to draw back, retract, or completely pull in.

What is withdrawn, and how? ”kūrmo ’ṅgānīva sarvaśaḥ” – ”just
like (‘iva‘) a tortoise (‘kūrmaḥ‘) (withdraws its) limbs (‘aṅgāni‘) from
all sides (completely, or into itself, ‘sarvaśaḥ‘).” The tortoise possesses
the natural ability to retract its head and limbs entirely within its pro-
tective shell when it senses danger or simply wishes to be undisturbed.
This withdrawal is complete and effective, shielding it from external dis-
turbances.

Similarly, the ‘sthita-prajña‘ withdraws ”indriyāṇīndriyārthebhyaḥ” –
”the senses (‘indriyāṇi‘) from the sense objects (‘indriya-arthebhyaḥ‘).”
The senses (sight, hearing, smell, taste, touch) have a natural tendency
to flow outwards towards their respective objects (forms, sounds, odors,
tastes, tactile sensations), which then agitate the mind with desires and
aversions. The person of steady wisdom, through disciplined practice
and inner strength, gains the ability to detach the senses from these
external allurements at will, just as a tortoise withdraws its limbs. This is
not necessarily a permanent physical withdrawal from the world, but an
internal capacity to disengage the senses from their objects, preventing
the mind from being carried away by them.

When an individual achieves this profound level of sense control, effort-
lessly and completely withdrawing their senses from the pull of external
objects whenever necessary for maintaining inner poise and focus, Kṛṣṇa
concludes once again, ”tasya prajñā pratiṣṭhitā” – ”his wisdom (‘prajñā‘)
is firmly established (‘pratiṣṭhitā‘).” This mastery over the senses is thus
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presented as both a sign and a prerequisite of steady wisdom. It allows
the individual to remain undisturbed by the external world, fostering the
inner tranquility essential for abiding in the Self and maintaining clear
spiritual perception. This verse underscores the paramount importance
of ‘indriya-saṃyama‘ (sense control) on the path to enlightenment.

Verse 2.59
viṣayā vinivartante nirāhārasya dehinaḥ | rasavarjaṃ raso ’pyasya

paraṃ dṛṣṭvā nivartate ||
Lord Kṛṣṇa, having emphasized the importance of sense withdrawal

(in verse 2.58), now delves deeper into the nature of sense control, distin-
guishing between mere physical abstention from sense objects and the
complete eradication of the underlying desire for them. He explains,
”viṣayā vinivartante nirāhārasya dehinaḥ” – ”Sense objects (‘viṣayāḥ‘)
turn away (or recede, ‘vinivartante‘) from an embodied soul (‘dehinaḥ‘)
who abstains from food (or restricts sensory engagement, ‘nirāhārasya‘).”
The term ‘nirāhāra‘ literally means ”without food,” but in this context,
it refers more broadly to the practice of austerity, where an individual
forcibly restrains their senses or is deprived of the objects of sense grati-
fication, for example, during fasting, illness, or through ascetic practices.
When such external restraint is practiced, the active engagement with
sense objects may indeed cease.

However, Kṛṣṇa points out a crucial limitation of such external or
forced abstention: it is often ”rasavarjam” – ”leaving aside the taste
(relish, subtle craving, or inclination, ‘rasa‘)” or ”except for the taste.”
While the physical senses may be withdrawn from their objects, the deep-
seated desire, the mental attachment, or the subtle hankering (‘rasa‘) for
those sensory pleasures often persists within the mind. This lingering
‘rasa‘ is a powerful latent force that can easily cause the senses to be-
come re-engaged with their objects once the period of external restraint
ends or an opportunity arises. Mere suppression of external engagement,
therefore, does not guarantee true detachment or freedom from desire.

So, how is this subtle, persistent ”taste” or craving overcome? Kṛṣṇa
provides the definitive answer: ”raso ’pyasya paraṃ dṛṣṭvā nivartate” –
”But even this taste (‘rasaḥ api‘) of his (‘asya‘ – the striving spiritual
aspirant) ceases (or turns away completely, ‘nivartate‘) upon realizing
(or seeing, ‘dṛṣṭvā‘) the Supreme (‘param‘).” The term ‘param‘ refers
to the Supreme Reality, the Brahman, the Ātman, or the Supreme Lord
Himself. When an individual, through spiritual practice and divine grace,
attains a direct experiential realization of this Supreme Truth—which is
inherently full of bliss (‘ānanda‘) and infinitely superior to any material
pleasure—a profound transformation occurs.

Upon experiencing this higher, spiritual bliss (‘paramānanda‘), the
comparatively insignificant and fleeting pleasures derived from material
sense objects lose all their allure. The ”taste” for them naturally and
effortlessly vanishes, not through forced suppression, but because a far
greater and more fulfilling source of joy has been discovered. This verse
thus underscores a vital spiritual principle: true and lasting detachment
from lower, material desires is not achieved merely by negative restraint
but by positive attainment—the realization of the Supreme, which be-
stows a higher taste that makes all lesser tastes insipid. This is the key
to complete and effortless sense mastery.

Verse 2.60
yatato hyapi kaunteya puruṣasya vipaścitaḥ | indriyāṇi pramāthīni ha-

ranti prasabhaṃ manaḥ ||
Lord Kṛṣṇa, having just explained that the subtle taste for sense ob-

jects vanishes only upon realizing the Supreme (2.59), now issues a strong
note of caution regarding the formidable power of the senses. This serves
to emphasize the difficulty of sense control and the constant vigilance
required, even for sincere spiritual aspirants. He addresses Arjuna with
affection and perhaps a touch of warning as ”kaunteya” (O son of Kuntī).
Kṛṣṇa states, ”yatato hyapi... puruṣasya vipaścitaḥ” – ”For indeed (‘hi
api‘), even of a striving (‘yatataḥ‘) and wise (or discerning, discrimi-
nating, ‘vipaścitaḥ‘) person (‘puruṣasya‘).” This refers not to an ordi-
nary, ignorant individual, but to someone who is actively making efforts
(‘yatataḥ‘) on the spiritual path and possesses a degree of wisdom or
discrimination (‘vipaścitaḥ‘) regarding the nature of the Self and the
world.

Even for such a discerning and endeavoring individual, Kṛṣṇa warns,
the senses pose a significant challenge. He describes the senses thus:

”indriyāṇi pramāthīni” – ”the senses (‘indriyāṇi‘) are turbulent (agitat-
ing, impetuous, or tormenting, ‘pramāthīni‘).” The senses are inherently
powerful and restless; their nature is to rush out towards their respec-
tive objects. They are like wild, untamed horses, difficult to bring under
control.

Their power is such that they ”haranti prasabhaṃ manaḥ” – ”(these
turbulent senses) forcibly (or violently, impetuously, ‘prasabham‘) carry
away (‘haranti‘) his mind (‘manaḥ‘).” This is a stark warning. Even when
a person of understanding is earnestly striving to control their mind and
senses, the sheer force of the senses, when they encounter their objects,
can overwhelm their resolve and forcibly drag the mind towards worldly
thoughts and desires, disrupting their meditation and spiritual focus.
The mind, which should ideally control the senses, becomes subjugated
by them.

This verse underscores the immense difficulty of achieving complete
sense mastery through personal effort alone. It is not meant to discour-
age Arjuna or other aspirants, but to instill a sense of profound humility,
to highlight the need for constant vigilance, and to caution against un-
derestimating the powerful, ingrained tendencies of the senses. It also
subtly prepares the ground for understanding the necessity of divine
grace or more potent spiritual practices, such as unwavering devotion to
the Lord (which Kṛṣṇa will elaborate on later in the Gita), to successfully
navigate the perilous path of sense control and attain unwavering mental
stability. It serves as a realistic appraisal of the challenges involved in
spiritual discipline.

Verse 2.61
tāni sarvāṇi saṃyamya yukta āsīta matparaḥ | vaśe hi yasyendriyāṇi

tasya prajñā pratiṣṭhitā ||
Following His stark warning about the formidable power of the senses

to overwhelm even a discerning and striving individual (verse 2.60), Lord
Kṛṣṇa now provides the practical method to achieve true sense control
and establish steady wisdom. He instructs, ”tāni sarvāṇi saṃyamya” –
”Having restrained (controlled, or subdued, ‘saṃyamya‘) all those (‘tāni
sarvāṇi‘ – referring to all the turbulent senses).” This emphasizes the
necessity of comprehensive and diligent effort in bringing all the senses—
sight, hearing, smell, taste, and touch—under disciplined control. It is
not enough to control one or two; mastery must be holistic.

Simply restraining the senses mechanically, however, is often insuf-
ficient or unsustainable. Therefore, Kṛṣṇa adds a crucial element for
the internal focus: ”yukta āsīta matparaḥ” – ”One should sit (‘āsīta‘)
steadfastly engaged (yoked, or in a state of yoga, ‘yuktaḥ‘), making Me
(‘mat‘) the supreme goal (or being devoted to Me, ‘mat-paraḥ‘).” The
term ‘yuktaḥ‘ implies being connected or absorbed in a higher conscious-
ness through practices like meditation. The instruction to ”sit” (‘āsīta‘)
suggests a meditative posture and a calm, centered disposition. Most
significantly, Kṛṣṇa introduces Himself (‘mat-paraḥ‘) as the supreme ob-
ject of contemplation and devotion. By directing the mind and senses
towards the Divine (Kṛṣṇa), one finds a higher engagement and a supe-
rior taste, which naturally helps in withdrawing them from lower, ma-
terial allurements. This is a pivotal introduction to the path of bhakti
(devotion) as an efficacious means for achieving self-control and spiritual
realization.

Kṛṣṇa then reiterates the direct connection between sense control
achieved through such dedicated practice and the attainment of stable
wisdom: ”vaśe hi yasyendriyāṇi” – ”For indeed (‘hi‘), whose (‘yasya‘)
senses (‘indriyāṇi‘) are (fully) under control (‘vaśe‘).” This means the
senses no longer dictate the mind’s direction but are subordinate to the
disciplined will of the individual.

For such a person who has achieved this mastery, ”tasya prajñā
pratiṣṭhitā” – ”His wisdom (‘prajñā‘) is firmly established (‘pratiṣṭhitā‘).”
This reaffirms that true, unwavering wisdom (‘sthita-prajñā‘) is insep-
arable from the ability to control one’s senses. Kṛṣṇa thus provides a
complete method: diligent restraint of all senses coupled with focused
meditation on and devotion to the Supreme (Himself) is the key to subdu-
ing the senses and thereby attaining a steady, enlightened consciousness.

Verse 2.62
dhyāyato viṣayānpuṃsaḥ saṅgastatrūpajāyate | saṅgātsañjāyate kāmaḥ

kāmātkrodho ’bhijāyate ||
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Lord Kṛṣṇa now embarks on a profound psychological analysis, de-
tailing the insidious process by which an individual, lacking proper sense
control and spiritual focus, descends into a state of delusion and self-ruin.
This and the subsequent verse (2.63) together trace the chain reaction of
degradation that begins with mere contemplation of sense objects. Kṛṣṇa
explains, ”dhyāyato viṣayānpuṃsaḥ” – ”Of a person (‘puṃsaḥ‘) who con-
templates (dwells upon, or constantly thinks about, ‘dhyāyataḥ‘) sense
objects (‘viṣayān‘).” ”Sense objects” refer to all forms of material allure-
ments that appeal to the senses—sights, sounds, smells, tastes, and tac-
tile sensations—and the pleasures associated with them. The process of
downfall begins with the mind’s repeated engagement with these objects,
even if only at a mental level.

From this sustained contemplation, the next stage develops: ”saṅ-
gastatrūpajāyate” – ”Attachment (‘saṅgaḥ‘) for them (‘tatra‘ – for those
sense objects) arises (is born, or develops, ‘upajāyate‘).” Continuous men-
tal focus on objects of pleasure gradually cultivates a liking, an affinity,
or an attachment (‘saṅga‘) towards them. The mind begins to see them
as sources of happiness and becomes drawn to them.

This attachment is not static; it intensifies and transforms: ”saṅgāt-
sañjāyate kāmaḥ” – ”From attachment (‘saṅgāt‘), desire (‘kāmaḥ‘) is
born (‘sañjāyate‘).” Attachment breeds ‘kāma‘, which is a strong crav-
ing, lust, or an intense longing to possess, experience, and enjoy those
objects of attachment. ‘Kāma‘ is a powerful, often insatiable, driving
force that impels the individual towards seeking gratification.

The next link in this chain of degradation is revealed: ”kāmātkrodho
’bhijāyate” – ”From desire (‘kāmāt‘) (when it is obstructed, frustrated,
or unfulfilled), anger (‘krodhaḥ‘) is generated (springs forth, or arises,
‘abhijāyate‘).” When this strong desire or lust (‘kāma‘) meets with any
impediment—either the object is unattainable, or someone prevents its
enjoyment, or the enjoyment is less than expected—it readily transforms
into ‘krodha‘ (anger, rage, fury, or resentment). Frustrated desire is a
primary source of anger. This verse meticulously charts the initial steps
on the slippery slope from mental contemplation of worldly pleasures to
the powerful and destructive emotion of anger, highlighting the crucial
need to manage the mind’s focus from the very beginning.

Verse 2.63
krodhādbhavati saṃmohaḥ saṃmohātsmṛtivibhramaḥ | smṛtibhramśād-

buddhināśo buddhināśātpraṇaśyati ||
Lord Kṛṣṇa continues to delineate the disastrous chain reaction that

began with the contemplation of sense objects and led to anger (as de-
scribed in verse 2.62), now showing how anger precipitates a complete
downfall into spiritual ruin. He explains, ”krodhādbhavati saṃmohaḥ” –
”From anger (‘krodhāt‘), delusion (‘saṃmohaḥ‘) arises (‘bhavati‘).” ‘Saṃ-
moha‘ refers to complete bewilderment, infatuation, utter confusion, or a
state where one loses the ability to discriminate between right and wrong,
reality and unreality. When a person is consumed by anger, their ratio-
nal faculties become clouded, and they are unable to think clearly or act
judiciously. Anger effectively distorts perception and judgment, leading
to a state of profound delusion.

The consequence of this delusion is further mental degradation: ”saṃ-
mohātsmṛtivibhramaḥ” – ”From delusion (‘saṃmohāt‘), confusion (or
bewilderment, derangement, ‘vibhramaḥ‘) of memory (‘smṛti‘) occurs.”
‘Smṛti‘ here encompasses not just the recollection of past events but,
more importantly, the memory of one’s true Self, one’s duties, scriptural
teachings, moral principles, and the lessons learned from wise counsel or
past experiences. Under the sway of delusion born of anger, this vital
memory becomes corrupted, lost, or inaccessible. One forgets who one
truly is and what one ought to do.

The loss of this crucial memory leads to an even more catastrophic
outcome: ”smṛtibhramśādbuddhināśo” – ”From the loss (or destruction,
‘bhraṃśāt‘) of memory (‘smṛti‘), destruction (or loss, ‘nāśaḥ‘) of intelli-
gence (‘buddhi‘) follows.” ‘Buddhi‘ is the higher faculty of discernment,
reason, and judgment—the very capacity that enables one to make sound
decisions and navigate life righteously. When the memory of founda-
tional truths and ethical principles is lost, the intellect itself becomes
corrupted and ineffective, unable to guide the person towards what is
truly beneficial.

And the final, tragic result of this cascade of mental and intellectual
decay is: ”buddhināśātpraṇaśyati” – ”From the destruction of intelli-
gence (‘buddhi-nāśāt‘), one perishes (or falls down completely, is ruined,

‘praṇaśyati‘).” This ”perishing” primarily refers to spiritual ruin. When
one’s discriminative intelligence is destroyed, one loses all sense of moral
direction, becomes completely identified with the material body and its
desires, and is thus plunged into actions that lead to further entangle-
ment in the cycle of birth and death, effectively losing the precious hu-
man opportunity for spiritual evolution and liberation. These two verses
(2.62-2.63) together serve as a profound warning about the dangers of un-
controlled senses and mind, illustrating how seemingly innocuous mental
habits can lead to utter self-destruction from a spiritual perspective.

Verse 2.64
rāgadveṣaviyuktaistu viṣayānindriyaiścaran | ātmavaśyairvidheyātmā

prasādamadhigacchati ||
Having vividly described the path of degradation resulting from uncon-

trolled senses and attachment to sense objects (in verses 2.62-2.63), Lord
Kṛṣṇa now presents the contrasting positive path: how a self-controlled
individual can live and act in the world without being adversely affected,
thereby attaining peace. He states, ”rāgadveṣaviyuktaistu viṣayānin-
driyaiścaran” – ”But (‘tu‘) a person moving among (‘caran‘) sense ob-
jects (‘viṣayān‘) with senses (‘indriyaiḥ‘) that are free from (‘viyuktaiḥ‘)
attachment (‘rāga‘) and aversion (‘dveṣa‘).” This is a crucial distinction.
The Gita does not necessarily advocate a complete physical renuncia-
tion of all sense objects for everyone. Instead, it emphasizes an internal
renunciation of the psychological reactions of ‘rāga‘ (intense liking, crav-
ing, or attachment for pleasant objects) and ‘dveṣa‘ (intense disliking,
hatred, or aversion towards unpleasant objects).

Such a person interacts with the world, but their senses are ”āt-
mavaśyaiḥ” – ”under their own control” (literally, senses subdued by
the self or mind). They are not slaves to their senses, impulsively chas-
ing pleasures or recoiling from pain. Instead, their senses function under
the guidance of a disciplined and discerning mind. This self-mastery is
further emphasized by describing the individual as ”vidheyātmā” – ”one
whose mind (‘ātmā‘, here referring to the mind or self) is self-controlled
(disciplined, or compliant to higher principles).” The mind itself, which
controls the senses, is well-regulated and obedient to the dictates of wis-
dom.

The result of living in this manner—engaging with the world through
senses that are free from the grip of attachment and aversion, and with
a mind that is firmly under control—is profoundly beneficial. Such a
self-possessed individual ”prasādamadhigacchati” – ”attains (‘adhigac-
chati‘) ‘prasādam‘.” ‘Prasāda‘ is a rich and multifaceted Sanskrit term
that can signify tranquility, serenity, clearness of mind, purity of heart,
contentment, or even the grace of the Self or God. It is a state of undis-
turbed inner peace, clarity, and joy that is not dependent on external
circumstances.

This verse thus offers a positive and practical model for navigating
worldly life without becoming a victim of its allurements and agitations.
It teaches that the problem lies not in the sense objects themselves,
but in our uncontrolled and emotionally charged reactions to them. By
cultivating mastery over the mind and senses, and by freeing them from
the twin forces of attachment and aversion, one can interact with the
world of objects and experiences without losing inner peace, and can
instead attain a state of profound serenity and spiritual grace. This is
the hallmark of a true yogi engaged in the world.

Verse 2.65
prasāde sarvaduḥkhānāṃ hānirasyopajāyate | prasannacetaso hyāśu

buddhiḥ paryavatiṣṭhate ||
Lord Kṛṣṇa, having described in the previous verse (2.64) how a self-

controlled individual moving among sense objects without attachment
or aversion attains ‘prasāda‘ (tranquility or divine grace), now elabo-
rates on the profound benefits that arise from this state of inner seren-
ity. He explains, ”prasāde sarvaduḥkhānāṃ hānirasyopajāyate” – ”When
‘prasāda‘ is attained, the destruction (or complete cessation, ‘hāniḥ‘) of
all his (‘asya‘) sorrows (or miseries, ‘sarva-duḥkhānām‘) arises (or comes
into being, ‘upajāyate‘).” This is a significant promise: the attainment
of ‘prasāda‘, which is a state of mental clearness, calmness, and purity,
leads directly to the eradication of all forms of suffering that plague
the human mind. These sorrows stem from attachments, aversions, de-
sires, fears, and the general agitation of an uncontrolled mind; ‘prasāda‘
signifies the calming of these very sources of unhappiness.
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Kṛṣṇa further clarifies the connection between this serene mental state
and the establishment of true wisdom: ”prasannacetaso hyāśu buddhiḥ
paryavatiṣṭhate” – ”Indeed (‘hi‘), for one whose mind (or consciousness,
‘cetas‘) is serene (clear, gracious, or tranquil, ‘prasanna‘), the intelli-
gence (or discriminative faculty, ‘buddhiḥ‘) soon (‘āśu‘) becomes firmly
established (well-poised, or steadfast, ‘paryavatiṣṭhate‘).” The adjective
‘prasanna-cetasaḥ‘ describes the individual who has achieved this mental
clarity and tranquility signified by ‘prasāda‘.

For such a person with a serene and undisturbed mind, the ‘buddhi‘—
the higher intellect responsible for discernment, understanding, and right
judgment—quickly (‘āśu‘) attains stability and becomes firmly grounded
in spiritual truth. A mind that is free from the turbulence of passions,
desires, and sorrows provides a clear and steady foundation for wisdom
to take root and flourish. Just as a calm lake perfectly reflects the
surroundings, a tranquil mind can accurately reflect spiritual realities.

This verse thus highlights a crucial sequence in spiritual development:
self-control (as described in 2.64) leads to ‘prasāda‘ (inner peace and
clarity), and this ‘prasāda‘ in turn leads to the swift and firm establish-
ment of ‘buddhi‘ (discriminative wisdom), which is the characteristic of
a ‘sthita-prajña‘ (one of steady wisdom). Therefore, cultivating inner
tranquility is not merely a desirable emotional state but an essential pre-
requisite for attaining stable spiritual understanding and liberation from
all suffering.

Verse 2.66
nāsti buddhirayuktasya na cāyuktasya bhāvanā | na cābhāvayataḥ śān-

tiraśāntasya kutaḥ sukham ||
Lord Kṛṣṇa now presents the converse of the previous verse, detailing

the unfortunate chain of consequences for a person who lacks self-control
and mental discipline—the ”ayukta” (one who is not yoked, or whose
mind is not harmonized and controlled). He begins, ”nāsti buddhirayuk-
tasya” – ”There is no (discriminative) intelligence (‘buddhiḥ‘) for one
who is not yoked (uncontrolled, or unsteady).” The ‘buddhi‘ referred to
here is the ‘vyavasāyātmikā buddhi‘ (resolute and one-pointed intellect)
discussed earlier (2.41, 2.44), which is essential for spiritual understand-
ing and progress. Without self-control and mental discipline, such a
refined and stable intellect cannot develop.

Furthermore, Kṛṣṇa states, ”na cāyuktasya bhāvanā” – ”Nor is there
meditation (or steadfast devotion, conviction, or spiritual contempla-
tion, ‘bhāvanā‘) for the unyoked.” ‘Bhāvanā‘ implies a sustained mental
effort to cultivate a spiritual attitude, to concentrate the mind on the
Self or the Supreme, or to develop deep conviction in spiritual truths.
An individual whose mind is uncontrolled (‘ayukta‘) and constantly agi-
tated by the senses will find it impossible to engage in such focused and
profound spiritual contemplation. Their mind lacks the stability and
one-pointedness required for effective ‘bhāvanā‘.

The absence of such spiritual contemplation leads to further negative
consequences: ”na cābhāvayataḥ śāntiḥ” – ”And for one who does not
meditate (or who lacks such contemplation/conviction, ‘abhāvayataḥ‘),
there is no peace (‘śāntiḥ‘).” Inner peace (‘śānti‘) is the natural outcome
of a controlled mind and deep spiritual absorption. Without these, the
mind remains restless, disturbed by worldly desires and anxieties, and
true tranquility cannot be experienced.

Finally, Kṛṣṇa poses a poignant rhetorical question: ”aśāntasya ku-
taḥ sukham” – ”And for one who is without peace (‘aśāntasya‘), whence
(‘kutaḥ‘) can there be happiness (‘sukham‘)?” True, lasting happiness
(‘sukham‘) is not merely the fleeting pleasure derived from sense objects,
but a deeper state of contentment and well-being. Such happiness, Kṛṣṇa
asserts, is unattainable for a person whose mind is devoid of peace. This
verse thus powerfully outlines a sequence of deprivation for the uncon-
trolled individual: no true intelligence, no capacity for spiritual contem-
plation, no inner peace, and consequently, no real happiness. It under-
scores the absolute necessity of self-discipline and yoga (union, control)
for any meaningful spiritual progress or genuine human fulfillment.

Verse 2.67
indriyāṇāṃ hi caratāṃ yanmano ’nuvidhīyate | tadasya harati prajñāṃ

vāyurnāvamivāmbhasi ||
Lord Kṛṣṇa now elaborates on how an uncontrolled mind, led by the

senses, results in the loss of wisdom, reinforcing the dangers highlighted
in the previous verse. He explains, ”indriyāṇāṃ hi caratām” – ”For (‘hi‘)

of the senses (‘indriyāṇām‘) that are wandering (or roaming, ‘caratām‘)
(among their respective sense objects)...” The senses are inherently dy-
namic and have a natural propensity to move outwards towards the
objects of the external world that stimulate them. This outgoing nature
is a constant challenge for one seeking inner stability.

The critical point is the mind’s response to these wandering senses:
”yanmano ’nuvidhīyate” – ”...that one (of the senses) which the mind
(‘manaḥ‘) follows (yields to, is subservient to, or is directed by, ‘anuvid-
hīyate‘).” If the mind, which should ideally be the master of the senses,
instead becomes their follower and allows itself to be captivated or led
astray by even a single sense that is actively engaged with its object,
then dire consequences ensue.

Kṛṣṇa vividly describes this consequence: ”tadasya harati prajñām”
– ”that (single sense, by capturing the mind) carries away (or steals,
‘harati‘) his (‘asya‘ – of that person) wisdom (or discriminative intel-
ligence, ‘prajñām‘).” Just as a single breach in a dam can lead to its
complete collapse, or a single traitor can compromise an entire fortress,
so too can one uncontrolled sense, if the mind succumbs to its influence,
undermine and destroy a person’s accumulated wisdom and their ability
to discriminate between right and wrong, real and unreal. The stability
of wisdom (‘prajñā‘) is thus shown to be extremely vulnerable to the pull
of even one wayward sense if the mind is not vigilant.

To illustrate this point with undeniable clarity, Kṛṣṇa employs a
powerful analogy: ”vāyurnāvamivāmbhasi” – ”just as (‘iva‘) the wind
(‘vāyuḥ‘) (carries away) a ship (‘nāvam‘) on the waters (‘ambhasi‘).” A
ship on the vast expanse of water, if it lacks a strong rudder, a skilled
navigator, or a firm anchor, is easily tossed about and driven off course by
strong winds, ultimately heading towards peril. Similarly, the discrimi-
native intelligence (‘prajñā‘) of a person whose mind is carried away by
the winds of the senses is rendered helpless, loses its direction and sta-
bility, and is swept towards spiritual confusion and potential downfall.
This verse serves as a potent warning about the necessity of vigilant and
comprehensive sense control for the preservation of wisdom.

Verse 2.68
tasmādyasya mahābāho nigṛhītāni sarvaśaḥ | indriyāṇīndriyārthebhyas

tasya prajñā pratiṣṭhitā ||
Lord Kṛṣṇa now concludes this section on the critical importance of

sense control by reiterating its direct and indispensable connection to
the attainment of steady wisdom (‘sthita-prajñā‘). Drawing a logical
conclusion from the preceding discussions about the benefits of sense
control (2.64-2.65) and the perilous consequences of lacking it (2.66-2.67),
He declares, ”tasmāt” – ”Therefore.” This signifies that what follows is
the definitive understanding based on the arguments presented.

He addresses Arjuna with the encouraging and powerful epithet
”mahābāho” (O mighty-armed one), implicitly reminding Arjuna of his
inherent strength and capability to achieve the self-mastery being de-
scribed. Kṛṣṇa states, ”yasya... nigṛhītāni sarvaśaḥ indriyāṇi in-
driyārthebhyaḥ” – ”Of whom (‘yasya‘) the senses (‘indriyāṇi‘) are com-
pletely (‘sarvaśaḥ‘) and effectively restrained (withdrawn, or subdued,
‘nigṛhītāni‘) from their respective sense objects (‘indriya-arthebhyaḥ‘).”
The term ‘nigṛhītāni‘ implies a thorough and firm control, where the
senses are not merely suppressed superficially but are brought under
the disciplined will of the individual, preventing them from habitually
rushing towards external objects of gratification. The adverb ‘sarvaśaḥ‘
(completely, from all sides, in every respect) emphasizes the comprehen-
sive nature of this control—all senses must be mastered, not just a select
few.

For such an individual who has achieved this complete mastery over
their senses, Kṛṣṇa gives the unequivocal assurance: ”tasya prajñā
pratiṣṭhitā” – ”His wisdom (‘prajñā‘) is firmly established (‘pratiṣṭhitā‘).”
This is the same definition of the ‘sthita-prajñā‘ used earlier (e.g., in 2.57
and 2.58), now presented as the direct and certain outcome of perfect
sense control. When the senses are fully subdued and withdrawn from
their objects, the mind naturally becomes calm and focused, allowing
the discriminative intelligence (‘prajñā‘) to become steady, clear, and
unshakeably rooted in the truth of the Self.

This verse serves as a powerful summary and a definitive statement
on one of the primary characteristics and means of attaining the state of
‘sthita-prajñā‘. It underscores that true, unwavering wisdom is not possi-
ble without complete dominion over the senses. It acts as both an ideal
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to strive for and a diagnostic criterion: if one’s senses are perfectly under
control, one’s wisdom is indeed established. Kṛṣṇa thus impresses upon
Arjuna the paramount importance of self-restraint as a foundational dis-
cipline in the pursuit of spiritual enlightenment and inner peace.

Verse 2.69
yā niśā sarvabhūtānāṃ tasyāṃ jāgarti saṃyamī | yasyāṃ jāgrati

bhūtāni sā niśā paśyato muneḥ ||
Lord Kṛṣṇa employs a profound and striking metaphor of ”night” and

”day” to illustrate the radical difference in perspective, awareness, and
values between a self-controlled, enlightened sage (‘saṃyamī‘, ‘muni‘)
and ordinary worldly individuals (‘sarvabhūtānām‘). He explains, ”yā
niśā sarvabhūtānām” – ”That which is night (‘niśā‘) for all beings.”
”Night” here symbolizes a state of ignorance, darkness, and oblivious-
ness. For most beings, engrossed in material existence, the true nature
of the Self (Ātman), the ultimate spiritual Reality, and the higher pur-
pose of life remain obscure, like objects hidden in the darkness of night.
They are ”asleep” to this spiritual dimension.

In stark contrast, Kṛṣṇa continues, ”tasyāṃ jāgarti saṃyamī ” –
”In that (state of spiritual reality which is night for others), the self-
controlled one (‘saṃyamī‘) is awake (‘jāgarti‘).” The ‘saṃyamī‘ is one
who has mastered their senses and mind, and through spiritual disci-
pline and enlightenment, has awakened to the truth of the Self. What
is darkness and incomprehension for worldly people is a realm of clear
perception, vibrant consciousness, and wakefulness for the enlightened
sage. They are fully conscious and active in the spiritual dimension.

Conversely, Kṛṣṇa presents the other side of this metaphor: ”yasyāṃ
jāgrati bhūtāni” – ”That (state or realm of worldly existence) in which
all beings are (seemingly) awake (‘jāgrati‘).” This refers to the material
world of sense objects, worldly pursuits, attachments, ambitions, plea-
sures, and pains. Ordinary beings are deeply engrossed in these, consid-
ering them to be the primary, if not sole, reality. They are ”awake” and
active in chasing these ephemeral goals.

However, for the enlightened sage, this very realm is perceived dif-
ferently: ”sā niśā paśyato muneḥ” – ”That (worldly existence) is night
(‘sā niśā‘) for the introspective (or seeing, ‘paśyataḥ‘) sage (‘muneḥ‘).”
The ‘muni‘ (a contemplative sage) who ”sees” (‘paśyataḥ‘) the ultimate
Truth perceives the ordinary worldly life, with its attachments and focus
on transient sense gratification, as a state of spiritual ignorance, illu-
sion, and darkness (‘niśā‘). It is a realm devoid of true, lasting light
or substance. This verse powerfully highlights the complete inversion
of perception and values that occurs upon attaining spiritual enlighten-
ment. The enlightened sage and the worldly person effectively live in
two different realities, each ”asleep” to what the other considers ”day”
or true existence.

Verse 2.70
āpūryamāṇamacalapratiṣṭhaṃ samudramāpaḥ praviśanti yadvat | tad-

vatkāmā yaṃ praviśanti sarve sa śāntimāpnoti na kāmakāmī ||
Lord Kṛṣṇa now employs another powerful analogy, that of the ocean,

to illustrate how the sage of steady wisdom (‘sthita-prajña‘) remains
undisturbed and peaceful despite the potential influx of desires or sensory
experiences. He explains, ”āpūryamāṇamacalapratiṣṭhaṃ samudramāpaḥ
praviśanti yadvat” – ”Just as (‘yadvat‘) waters (‘āpaḥ‘ – from innumer-
able rivers) enter (‘praviśanti‘) the ocean (‘samudram‘), which, though
ever being filled (‘āpūryamāṇam‘), remains unmoved and with its founda-
tion ever-steady (‘acala-pratiṣṭham‘).” The ocean continuously receives
vast volumes of water from rivers flowing into it, yet its level remains
remarkably constant, and its essential nature—its depth, stability, and
boundaries—is not significantly agitated or altered by these inflows. It
possesses an immense capacity to absorb without being disturbed.

Drawing a parallel to this majestic stability of the ocean, Kṛṣṇa states,
”tadvatkāmā yaṃ praviśanti sarve” – ”Likewise (‘tadvat‘), he into whom
(‘yam‘) all desires (‘kāmāḥ sarve‘) enter (without causing any agitation
or disturbance)...” Here, ‘kāmāḥ‘ (desires) can refer to the sense objects
themselves encountered in the course of life, or the mental impressions
and potential urges for enjoyment that may arise due to past habits
and conditionings. Even for an enlightened sage, such sensory inputs or
mental flickers may occur as long as they are embodied.

However, for the sage whose wisdom is firmly established, these enter-
ing ”desires” or sense objects do not create any perturbation. Like the

rivers merging into the tranquil ocean, they are absorbed into the sage’s
vast inner peace and Self-awareness without causing any ripple of agita-
tion, attachment, or aversion. Such a person ”sa śāntimāpnoti” – ”he
(‘saḥ‘) attains peace (‘śāntim‘).” This peace is not a temporary lull but
a profound, abiding tranquility born from the depth of Self-realization.

Kṛṣṇa then contrasts this state with that of an ordinary worldly person:
”na kāmakāmī ” – ”Not so (‘na‘) the desirer of desires (‘kāma-kāmī‘).” The
‘kāmakāmī‘ is one who actively seeks out, craves, and chases after the
fulfillment of desires. Such a person, whose mind is like a small pond, is
easily agitated and overwhelmed by the influx of desires—elated when
they are fulfilled and dejected when they are not. They are in a constant
state of unrest and do not attain true peace. This verse beautifully
illustrates that true peace is found not in the fulfillment of endless desires,
but in developing an inner vastness and stability akin to the ocean, which
remains undisturbed by the flow of worldly experiences.

Verse 2.71
vihāya kāmānyaḥ sarvān pumāṃścarati niḥspṛhaḥ | nirmamo nira-

haṅkāraḥ sa śāntimadhigacchati ||
Lord Kṛṣṇa further elaborates on the essential characteristics and men-

tal disposition of the individual who attains lasting peace (‘śānti‘), pro-
viding a clear path for Arjuna to understand and emulate. He states,
”vihāya kāmānyaḥ sarvān pumāṃścarati niḥspṛhaḥ” – ”That person
(‘pumān‘) who (‘yaḥ‘), having abandoned (‘vihāya‘) all (‘sarvān‘) desires
(‘kāmān‘), moves about (lives, or engages in activities, ‘carati‘) free from
longing (or craving, ‘niḥspṛhaḥ‘).” The first crucial step is ‘vihāya kāmān
sarvān‘ – the complete and voluntary renunciation of all selfish desires
for worldly objects, pleasures, and personal gains. This is not merely
suppressing desires but uprooting their very hold on the mind.

Such a person then lives in the world (‘carati‘) in a state of being
‘niḥspṛhaḥ‘ – devoid of ‘spṛhā‘, which is intense longing, hankering, or
eagerness for things. Even if potential objects of desire are present, there
is no internal craving or urge to possess or enjoy them. They interact
with the world as necessary, performing their duties, but without the
underlying agitation of personal desire.

Kṛṣṇa adds two more profound psychological attributes that define
such an individual. They are ”nirmamaḥ” – ”devoid of the sense of ’my-
ness’ or possessiveness.” This means being free from the feeling that ”this
is mine” with regard to possessions, people, achievements, or even one’s
own body and mind. All sense of possessive attachment is relinquished.
Furthermore, they are ”nirahaṅkāraḥ” – ”devoid of egoism (or the false
sense of ’I-ness’).” This signifies freedom from the ‘ahaṅkāra‘, the false
ego that identifies the true Self with the temporary body-mind complex
and considers oneself to be the independent doer and enjoyer. The ‘nira-
haṅkāra‘ individual understands their true identity as distinct from this
limited ego.

When a person lives in this state of complete desirelessness, freedom
from longing, non-possessiveness, and egolessness, Kṛṣṇa declares the
inevitable outcome: ”sa śāntimadhigacchati” – ”he (‘saḥ‘) attains (‘adhi-
gacchati‘) peace (‘śāntim‘).” This is not a superficial or temporary calm
but profound, unshakeable, and abiding spiritual peace. This verse pro-
vides a comprehensive psychological profile for attaining true peace: it
requires a radical inner transformation involving the transcendence of
desires, cravings, and the deep-rooted illusions of ”I” and ”mine.” It is
through such inner purification and detachment that one can live a life
of true serenity while still engaging with the world.

Verse 2.72
eṣā brāhmī sthitiḥ pārtha naināṃ prāpya vimuhyati | sthitvāsyāman-

takāle ’pi brahmanirvāṇamṛcchati ||
This is the concluding verse of the second chapter of the Bhagavad

Gita, wherein Lord Kṛṣṇa encapsulates the profound significance of the
state of enlightenment He has been describing—the state of the ‘sthita-
prajña‘ (one of steady wisdom). He addresses Arjuna with affection
and encouragement as ”pārtha” (O son of Pṛthā). Kṛṣṇa declares, ”eṣā
brāhmī sthitiḥ” – ”This (‘eṣā‘) is the Brāhmī state (‘brāhmī sthitiḥ‘).”
The ‘brāhmī sthiti‘ refers to the state of being established in Brahman
(the Absolute Reality, the Supreme Spirit), the divine state of Self-
realization, or the consciousness of God. It is the culmination of spiritual
wisdom and practice, the very state exemplified by the ‘sthita-prajña‘
whose characteristics (freedom from desires, equanimity, sense-control,
self-contentment) have been detailed in the preceding verses (2.55-2.71).
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The immediate and profound effect of attaining this divine state is
then revealed: ”naināṃ prāpya vimuhyati” – ”Having attained (‘prāpya‘)
this (‘enām‘ – this Brāhmī state), one is no longer (‘na‘) bewildered (de-
luded, or confused, ‘vimuhyati‘).” All ‘moha‘ (delusion)—such as identi-
fying the Self with the body, being attached to the temporary world, or
grieving over birth and death—is completely eradicated upon reaching
this state of enlightenment. One gains clear insight into the true nature
of reality, the Self, and the Supreme. Arjuna’s current state of profound
bewilderment would thus be entirely dispelled by achieving this state.

Furthermore, Kṛṣṇa emphasizes the ultimate and eternal benefit of
being established in this state, especially at the critical juncture of life’s
end: ”sthitvāsyāmantakāle ’pi” – ”Being established (‘sthitvā‘) in this
(state, ‘asyām‘) even (‘api‘) at the hour of death (‘anta-kāle‘).” If an
individual can maintain this consciousness of being established in Brah-
man at the time of departing from the physical body—a moment when
attachments and fears are often strongest—the result is supreme.

Such a soul ”brahmanirvāṇamṛcchati” – ”attains (‘ṛcchati‘) Brahma-
nirvāṇa.” ‘Brahma-nirvāṇa‘ signifies liberation in Brahman, absorption
into the Absolute, or the final emancipation from the cycle of birth
and death (‘saṃsāra‘). ‘Nirvāṇa‘ itself means ”extinction” – not of the
Self, but of suffering, of the false ego, and of the bondage to material
existence. It is the state of eternal bliss, freedom, and union with the
Supreme. This concluding verse of the second chapter thus offers Arjuna
(and all humanity) the highest assurance: the path of Buddhi Yoga,
culminating in the ‘brāhmī sthiti‘, leads to the cessation of all delusion
and the attainment of ultimate liberation, the supreme goal of life. It
serves as a powerful inspiration to strive for this state of unwavering
wisdom and divine consciousness.



Chapter 3

Karma Yoga (The Yoga of Action)

Verse 3.1
arjuna uvāca jyāyasī cetkarmaṇaste matā buddhirjanārdana | tatkiṃ

karmaṇi ghore māṃ niyojayasi keśava ||
The third chapter commences with Arjuna expressing a significant

doubt, a seeming contradiction he perceived in Lord Kṛṣṇa’s teachings
presented in the previous chapter. He begins, ”arjuna uvāca” (Arjuna
said), directly addressing Kṛṣṇa with two evocative epithets: ”janārdana”
(O Agitator of men, or He who is supplicated by people for their welfare)
and ”keśava” (O Slayer of the demon Keśī, or He with beautiful, flowing
hair). These names acknowledge Kṛṣṇa’s power and wisdom, yet Arjuna
is perplexed.

Arjuna articulates his understanding, or perhaps misunderstanding, of
Kṛṣṇa’s prior discourse: ”jyāyasī cetkarmaṇaste matā buddhirjanārdana”
– ”O Janārdana, if (‘cet‘) it is Your (‘te‘) opinion (view, or considered
judgment, ‘matā‘) that intelligence (or discerning understanding, ‘bud-
dhiḥ‘) is superior (better, or more excellent, ‘jyāyasī‘) to action (‘kar-
maṇaḥ‘).” Arjuna seems to have concluded from Kṛṣṇa’s emphasis on
Buddhi Yoga (e.g., verses 2.39, 2.41, 2.49), the praise of the ‘sthita-
prajña‘ (one of steady wisdom), and the critique of fruitive actions, that
Kṛṣṇa values the path of knowledge and intellectual understanding far
above the path of engaging in physical action.

Based on this premise, Arjuna poses his direct and crucial question:
”tatkiṃ karmaṇi ghore māṃ niyojayasi keśava” – ”Then (‘tat‘) why
(‘kim‘) do You urge (engage, or impel, ‘niyojayasi‘) me (‘mām‘) in this
terrible (ghastly, or dreadful, ‘ghore‘) action (‘karmaṇi‘), O Keśava?”
The ”terrible action” he refers to is, of course, the brutal and fratricidal
warfare he is facing. If, as he understands it, the cultivation of ‘buddhi‘
(wisdom) is the superior path, then why is Kṛṣṇa, the slayer of demons
and bestower of enlightenment, compelling him to participate in such a
violent and morally repugnant activity?

Arjuna’s question highlights a common dilemma faced by spir-
itual seekers: the apparent conflict between the path of knowl-
edge/contemplation (which might seem to imply renunciation of worldly
action) and the path of active engagement in one’s duties in the world.
He is seeking clarity on how these two can be reconciled, or which path
he should definitively follow, especially given the horrific nature of the
action Kṛṣṇa seems to be advocating for him. This question sets the
stage for Kṛṣṇa to elaborate on the true meaning and significance of
Karma Yoga—action performed with detachment and wisdom.

Verse 3.2
vyāmiśreṇeva vākyena buddhiṃ mohayasīva me | tadekaṃ vada niśc-

itya yena śreyo ’hamāpnuyām ||
Arjuna continues to express his profound confusion and appeals

to Kṛṣṇa for unambiguous guidance. He feels that Kṛṣṇa’s instruc-
tions, while profound, have left him in a state of perplexity. He says,
”vyāmiśreṇeva vākyena” – ”With speech (‘vākyena‘) that is, as it were,
mixed (ambiguous, perplexing, or seemingly contradictory, ‘vyāmiśreṇa
iva‘).” The particle ‘iva‘ (”as it were,” ”seemingly”) softens his statement,
indicating that this is his perception of Kṛṣṇa’s words. Arjuna finds it
difficult to reconcile Kṛṣṇa’s praise for ‘buddhi‘ (discriminative intelli-
gence, leading to inaction in Arjuna’s current understanding) with His
simultaneous urging to engage in the violent action of war.

This perceived ambiguity, Arjuna confesses, is having an adverse ef-
fect on his understanding: ”buddhiṃ mohayasīva me” – ”You seem to
be bewildering (confusing, or deluding, ‘mohayasi iva‘) my (‘me‘) intelli-
gence (‘buddhim‘).” Instead of achieving clarity from Kṛṣṇa’s teachings
in Chapter Two, Arjuna feels his intellect is further clouded. He is un-
able to discern a clear and single path forward from what he has heard
so far.

Therefore, he makes an earnest plea for definitive instruction:
”tadekaṃ vada niścitya” – ”Therefore (‘tat‘), tell me (‘vada‘) decisively
(with certainty, or after due ascertainment, ‘niścitya‘) that one (‘ekam‘)
path...” Arjuna is seeking a single, unambiguous, and categorical instruc-
tion. He desires Kṛṣṇa to resolve the apparent contradiction and clearly
state the one path that is most appropriate and beneficial for him in
his current predicament. He doesn’t want a philosophical discourse with
multiple options, but a clear directive.

The ultimate aim of seeking this clear path is also reiterated by Arjuna:
”yena śreyo ’hamāpnuyām” – ”...by which (‘yena‘) I (‘aham‘) may attain
(‘āpnuyām‘) the highest good (true welfare, or ultimate spiritual benefit,
‘śreyaḥ‘).” This echoes his surrender in verse 2.7, where he asked Kṛṣṇa
to teach him what is ‘śreyas‘. Arjuna’s goal remains fixed on achieving
what is truly and ultimately beneficial for his soul, not just temporary
relief or worldly gain. His plea underscores his sincerity as a disciple
and his desperate need for Kṛṣṇa’s clear and unequivocal guidance to
navigate his profound moral and spiritual crisis.

Verse 3.3
śrībhagavān uvāca loke ’smin dvividhā niṣṭhā purā proktā mayānagha

| jñānayogena sāṅkhyānāṃ karmayogena yoginām ||
In response to Arjuna’s earnest plea for clarity amidst his perceived

confusion, the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins to resolve
the apparent contradiction by explaining the existence of two distinct,
yet valid, spiritual paths suitable for different temperaments. He ad-
dresses Arjuna affectionately and reassuringly as ”anagha” – ”O sinless
one” or ”O blameless one.” This epithet serves to console Arjuna, imply-
ing that his confusion is not a result of any inherent flaw or sinfulness
but is a natural part of the process of grappling with profound spiritual
truths.

Kṛṣṇa then clarifies, ”loke ’smin dvividhā niṣṭhā purā proktā mayā” –
”In this world (‘loke ’smin‘), a twofold (‘dvividhā‘) path (or firm convic-
tion, dedication, spiritual discipline, ‘niṣṭhā‘) was declared (‘proktā‘) by
Me (‘mayā‘) in ancient times (‘purā‘).” The term ‘niṣṭhā‘ signifies a state
of firm abidance or a chosen discipline that one steadily follows. Kṛṣṇa
reveals that He Himself, in previous ages or perhaps even implicitly in
His current teachings, has expounded these two legitimate approaches
to spiritual realization, catering to the diversity of human nature.

He then explicitly names these two paths and the types of individu-
als for whom they are primarily suited: 1. ”jñānayogena sāṅkhyānām”
– ”The path of knowledge (‘jñāna-yogena‘) for the Sāṅkhyas (or those
inclined to philosophical inquiry and contemplation).” The ”Sāṅkhyas”
here refer to those individuals whose temperament leads them to-
wards the analytical discrimination between spirit (Puruṣa) and mat-
ter (Prakṛti), who seek liberation through the cultivation of wisdom,
intellectual understanding, and often, the renunciation of worldly ac-
tions (Sannyāsa). 2. ”karmayogena yoginām” – ”The path of action
(‘karma-yogena‘) for the Yogis (or those inclined to active engagement
in the world).” The ”Yogis” in this context are Karma Yogis—those who
are naturally active and seek spiritual progress by performing their pre-
scribed duties with detachment, equanimity, and as an offering, without
being bound by the desire for results.

By outlining these two distinct ‘niṣṭhās‘, Kṛṣṇa is indicating to Ar-
juna that his perception of a contradiction between knowledge (‘buddhi‘)
and action (‘karma‘) might stem from not fully appreciating that these
are two different but valid methodologies tailored for individuals with
different psychological makeups and levels of spiritual maturity. He is
preparing the ground to explain to Arjuna why Karma Yoga, the path
of action performed with wisdom and detachment, is the more appropri-
ate and beneficial path for him, given his nature as a Kṣatriya and his
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current situation. This verse thus sets the framework for the detailed
exposition of Karma Yoga that will follow in this chapter.

Verse 3.4
na karmaṇāmanārambhānnaiṣkarmyaṃ puruṣo ’śnute | na ca

saṃnyasanādeva siddhiṃ samadhigacchati ||
Lord Kṛṣṇa continues to clarify the relationship between action, in-

action, and spiritual attainment, directly addressing Arjuna’s potential
misunderstanding that renunciation of action (which Arjuna might have
associated with the superiority of ‘buddhi‘ or Jñāna Yoga) is a simple
or direct path to liberation. Kṛṣṇa refutes this simplistic notion by
stating, ”na karmaṇāmanārambhānnaiṣkarmyaṃ puruṣo ’śnute” – ”Not
(‘na‘) by the mere non-commencement (or non-performance, ‘anāramb-
hāt‘) of actions (‘karmaṇām‘) does a person (‘puruṣaḥ‘) attain (‘aśnute‘)
‘naiṣkarmyam‘.”

‘Naiṣkarmyam‘ is a profound state meaning ”actionlessness” in the
sense of freedom from karmic reactions or the state where actions no
longer bind the individual. It is a state of liberation achieved when
one transcends the bondage of karma. Kṛṣṇa emphatically states that
one cannot reach this exalted state simply by refraining from initiating
actions or by giving up activities externally. Mere idleness or avoidance
of one’s duties does not equate to spiritual freedom; in fact, it can lead to
inertia and delusion if not based on true wisdom and inner purification.

Similarly, Kṛṣṇa adds, ”na ca saṃnyasanādeva siddhiṃ samad-
higacchati” – ”Nor (‘na ca‘) by mere renunciation (‘saṃnyasanāt
eva‘) alone does one attain (‘samadhigacchati‘) perfection (‘siddhim‘).”
‘Saṃnyasanāt eva‘ means ”by mere external renunciation only.” This
refers to the formal act of renouncing worldly life and actions, such as
adopting the Sannyāsa āśrama (the renounced order of life), without the
prerequisite inner detachment, knowledge of the Self, and purification
of heart. ‘Siddhim‘ signifies spiritual perfection, accomplishment, or the
ultimate goal of liberation (‘mokṣa‘).

Kṛṣṇa’s crucial point here is that neither the mere abstention from per-
forming actions nor the external show of renouncing actions automati-
cally leads to true spiritual attainment (‘naiṣkarmyam‘ or ‘siddhim‘).
Such approaches are superficial if they are not accompanied by inner
transformation, which involves the purification of motives, the cultiva-
tion of detachment from the fruits of action, and the acquisition of true
knowledge about the Self and the nature of action. This verse subtly cri-
tiques any simplistic understanding of renunciation and paves the way
for Kṛṣṇa to explain that properly performed action (Karma Yoga) is not
only unavoidable for most but is also a potent means for achieving the
same state of ‘naiṣkarmyam‘ and ‘siddhim‘ that might be sought through
Jñāna Yoga by those qualified for it. He is guiding Arjuna away from
the erroneous idea that simply giving up the fight will lead to spiritual
good.

Verse 3.5
na hi kaścitkṣaṇamapi jātu tiṣṭhatyakarmakṛt | kāryate hyavaśaḥ

karma sarvaḥ prakṛtijairguṇaiḥ ||
Lord Kṛṣṇa, continuing to address Arjuna’s confusion about the re-

lationship between action (‘karma‘) and knowledge (‘jñāna‘), now em-
phasizes the inherent and inescapable nature of action for all embodied
beings. This serves to further dismantle Arjuna’s notion that simply ab-
staining from action (as suggested by his desire not to fight) is a viable
or superior path. Kṛṣṇa asserts with conviction, ”na hi kaścitkṣaṇamapi
jātu tiṣṭhatyakarmakṛt” – ”Indeed (‘hi‘), no one (‘na kaścit‘) can ever
(‘jātu‘) remain (‘tiṣṭhati‘) even for a moment (‘kṣaṇam api‘) without
performing action (being an ‘akarmakṛt‘ – a non-doer of action).” This
is a profound statement about the fundamental condition of embodied
existence. Even when one attempts to be outwardly still, numerous bod-
ily functions (like breathing, digestion, heartbeat) and mental activities
(thinking, feeling, willing) continue ceaselessly. True inaction, in an ab-
solute sense, is impossible for a living being.

The reason for this constant activity is then explained: ”kāryate
hyavaśaḥ karma sarvaḥ prakṛtijairguṇaiḥ” – ”For (‘hi‘) everyone (‘sar-
vaḥ‘) is helplessly (‘avaśaḥ‘ – without independence, under compulsion)
made to perform action (‘kāryate karma‘) by the modes (or qualities,
‘guṇaiḥ‘) born of material nature (‘prakṛtijaiḥ‘).” ‘Prakṛti‘ (material na-
ture) is constituted of three fundamental modes or energies: ‘sattva‘
(goodness, harmony, knowledge), ‘rajas‘ (passion, activity, attachment),

and ‘tamas‘ (ignorance, inertia, delusion). These ‘guṇas‘ are dynamic
and perpetually interacting, impelling all embodied beings to engage
in various forms of action according to their inherent psycho-physical
constitution (‘svabhāva‘) and the prevailing influence of these modes.

The term ‘avaśaḥ‘ (helplessly, or subject to forces beyond one’s imme-
diate control) is particularly significant. It indicates that as long as one
is under the sway of these natural modes and identifies with the body-
mind complex, one is inevitably driven to act, whether one desires to
or not. Even the decision to remain ”inactive” is itself a mental action
influenced by the ‘guṇas‘.

Thus, Kṛṣṇa establishes that action is an intrinsic characteristic of
life within the material realm. The path to spiritual progress, therefore,
cannot lie in the mere cessation of external activities, as this is neither
fully possible nor does it address the root cause of bondage (which is
attachment and ignorance, not action itself). This understanding sets
the stage for Kṛṣṇa to elaborate on how to perform actions in a way that
does not lead to entanglement—the core teaching of Karma Yoga.

Verse 3.6
karmendriyāṇi saṃyamya ya āste manasā smaran | indriyārthān-

vimūḍhātmā mithyācāraḥ sa ucyate ||
Lord Kṛṣṇa now strongly condemns hypocritical or pretentious renun-

ciation, where an individual makes an outward show of controlling their
actions while internally remaining attached to and dwelling upon sense
objects. This serves as a crucial distinction between true spiritual disci-
pline and mere ostentation. He describes such a person: ”karmendriyāṇi
saṃyamya” – ”One who, having restrained (‘saṃyamya‘) the organs of
action (‘karmendriyāṇi‘ – such as hands, feet, speech, etc.).” This indi-
vidual externally curtails their physical activities, perhaps adopting a
posture of stillness or appearing to be engaged in ascetic practices by
refraining from overt sensual indulgence.

However, despite this external restraint, Kṛṣṇa points to their internal
state: ”ya āste manasā smaran indriyārthān” – ”yet (‘yaḥ‘) sits (‘āste‘)
remembering (dwelling upon, or mentally cherishing, ‘smaran‘) sense ob-
jects (‘indriyārthān‘) with the mind (‘manasā‘).” Although the physical
senses of action are controlled, the mind—the internal sense—remains
actively engaged in contemplating, desiring, and relishing the objects of
sensual pleasure. The thoughts are still preoccupied with worldly enjoy-
ments, and the attachment to them persists.

Kṛṣṇa characterizes such an individual as ”vimūḍhātmā” – ”a deluded
person (or one whose self/mind is bewildered, or foolish).” Their under-
standing is fundamentally flawed because they believe that mere external
abstention from action or physical sense gratification constitutes spiritual
progress or renunciation, while their mind remains steeped in material
desires. They are deluded about the true nature of renunciation and
self-control.

Therefore, Kṛṣṇa declares, ”mithyācāraḥ sa ucyate” – ”he (‘saḥ‘)
is called (‘ucyate‘) one of false conduct (a hypocrite, or a pretender,
‘mithyācāraḥ‘).” ‘Mithyācāra‘ signifies deceitful behavior, where one’s
external actions do not align with one’s internal state of mind. Such
a person is essentially deceiving both themselves and others. This verse
strongly criticizes any form of superficial asceticism or renunciation that
lacks genuine inner purity, mental detachment, and control over one’s
thoughts and desires. Kṛṣṇa emphasizes that true spiritual discipline
involves the purification and control of the mind, not just the forcible
restraint of the external organs of action.

Verse 3.7
yastvindriyāṇi manasā niyamyārabhate ’rjuna | karmendriyaiḥ kar-

mayogamasaktaḥ sa viśiṣyate ||
Having condemned the path of hypocritical inaction in the previous

verse, Lord Kṛṣṇa now presents the positive ideal of the true Karma Yogi,
the individual who engages in action in a spiritually sound and superior
manner. He addresses Arjuna directly, ”arjuna” (O Arjuna), to draw his
keen attention to this exemplary path. Kṛṣṇa explains, ”yastvindriyāṇi
manasā niyamya” – ”But (‘tu‘) he who (‘yaḥ‘), controlling (‘niyamya‘)
the senses (‘indriyāṇi‘) with the mind (‘manasā‘).” This is the first cru-
cial characteristic: genuine sense control, which is achieved not by mere
external suppression, but by the mind—when it is itself disciplined and
discerning—actively regulating and directing the senses. The mind acts
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as the charioteer, skillfully guiding the senses (the horses) and preventing
them from running amok towards undesirable objects.

Such a person, with their senses thus under the firm control of a disci-
plined mind, then ”ārabhate... karmendriyaiḥ karmayogam” – ”engages
(or begins, ‘ārabhate‘) his organs of action (‘karmendriyaiḥ‘) in Karma
Yoga (‘karma-yogam‘).” This means that the individual does not shy
away from action. They actively employ their organs of action (hands,
feet, speech, etc.) to perform their prescribed duties and engage with
the world. However, their actions are performed in the spirit of ‘Karma
Yoga‘—the yoga of action, implying that these actions are undertaken
as a matter of sacred duty, with a specific consciousness and inner dis-
position.

The defining characteristic of this engagement in Karma Yoga is that
it is performed ”asaktaḥ” – ”without attachment.” This is the hallmark
of the true Karma Yogi. They perform actions diligently and to the
best of their ability, but they remain free from selfish attachment to the
results of those actions, to the actions themselves, or to the sense of
being the doer. Their actions are not motivated by personal gain, desire
for pleasure, or aversion to pain.

Of such an individual who acts with controlled senses and a detached
mind, Kṛṣṇa declares, ”sa viśiṣyate” – ”he (‘saḥ‘) is by far superior (ex-
cels, or is distinguished, ‘viśiṣyate‘).” This person is vastly superior to
the ‘mithyācāra‘ (hypocrite) described in verse 3.6, who merely feigns
sense control, and also superior to one who might attempt to achieve
spiritual progress by simply abstaining from action without inner pu-
rification (as alluded to in verses 3.4-3.5). Kṛṣṇa thus clearly praises
and recommends the path of Karma Yoga—skillful and detached action
performed with mastery over the mind and senses—as an excellent and
highly effective means for spiritual advancement, especially for an active
person like Arjuna.

Verse 3.8
niyataṃ kuru karma tvaṃ karma jyāyo hyakarmaṇaḥ | śarīrayātrāpi

ca te na prasiddhyedakarmaṇaḥ ||
Lord Kṛṣṇa now gives Arjuna a direct, unequivocal, and practical in-

junction to perform action, reinforcing the superiority of active engage-
ment in one’s duty over passive inaction. He commands, ”niyataṃ kuru
karma tvam” – ”You (‘tvam‘) perform (‘kuru‘) your prescribed (or regu-
lated, ordained, ‘niyatam‘) action (or duty, ‘karma‘).” The term ‘niyatam
karma‘ refers to those actions that are enjoined by scriptures, sanctioned
by tradition, or are inherent to one’s ‘svadharma‘ (own specific nature
and duty). For Arjuna, a Kṣatriya prince on the battlefield facing a
righteous cause, his ‘niyatam karma‘ at this juncture is unequivocally to
fight.

Kṛṣṇa provides a clear philosophical justification for this command:
”karma jyāyo hyakarmaṇaḥ” – ”For (‘hi‘) action (‘karma‘) is indeed su-
perior (better, or more excellent, ‘jyāyaḥ‘) than inaction (‘akarmaṇaḥ‘).”
This directly addresses Arjuna’s inclination towards ‘akarma‘ (inaction,
or renunciation of fighting) which stemmed from his grief and confusion.
Kṛṣṇa asserts that, in the context of prescribed duty, engaging in action
is a higher and more commendable path than abstaining from it. Inac-
tion, especially when duty calls, can lead to dereliction, stagnation, and
the accrual of sin (as mentioned in 2.33).

To further emphasize the necessity of action, Kṛṣṇa offers a very prac-
tical and undeniable reason: ”śarīrayātrāpi ca te na prasiddhyedakar-
maṇaḥ” – ”And even (‘api ca‘) the maintenance of your (‘te‘) phys-
ical body (‘śarīra-yātrā‘ – literally, the journey or sustenance of the
body) would not (‘na prasiddhyet‘ – would not be accomplished or possi-
ble) through inaction (‘akarmaṇaḥ‘).” Even the most basic requirements
for sustaining life—such as eating, drinking, breathing, and protecting
oneself—all involve action. Complete inaction is therefore not only spiri-
tually unhelpful (if it means neglecting ‘svadharma‘) but also practically
impossible for any embodied being who wishes to continue living.

This verse serves as a powerful exhortation from Kṛṣṇa to Arjuna to
abandon his desire for inaction and to embrace his Kṣatriya duty with
resolve. By highlighting both the ethical superiority of performing ‘niy-
atam karma‘ and the practical impossibility of a life of absolute inaction,
Kṛṣṇa aims to steer Arjuna away from the path of renouncing his re-
sponsibilities. He is making it clear that purposeful, regulated action
is essential not only for fulfilling one’s dharma and contributing to soci-
etal order but even for the most fundamental aspect of existence – the
maintenance of one’s own physical life.

Verse 3.9
yajñārthātkarmaṇo ’nyatra loko ’yaṃ karmabandhanaḥ | tadarthaṃ

karma kaunteya muktasaṅgaḥ samācara ||
Lord Kṛṣṇa, having established that action is unavoidable (3.5) and

superior to inaction for maintaining even bodily existence (3.8), now
addresses Arjuna’s underlying fear that all actions lead to bondage
(‘karma-bandhana‘). He introduces a crucial principle: the way to act
in the world without being bound by the consequences of one’s actions.
He states, ”yajñārthātkarmaṇo ’nyatra loko ’yaṃ karmabandhanaḥ” –
”This world (or the people in this world, ‘loko ’yam‘) is bound by ac-
tion (‘karma-bandhanaḥ‘) other than (‘anyatra‘) action performed for
the sake of Yajña (‘yajñārthāt karmaṇaḥ‘).”

Here, ”Yajña” (sacrifice) is used in a very broad and profound sense.
While it traditionally referred to Vedic fire rituals and offerings to deities,
in the context of the Gita, it signifies any action performed selflessly, as
a matter of sacred duty, for a higher purpose (such as the welfare of
the world or the satisfaction of the Supreme), without attachment to
personal gain. Actions performed with selfish motives, driven by desire
for their fruits, are the ones that create karmic bondage, leading to
repeated birth and death. However, when actions are transformed into
‘Yajña‘—offerings made with a spirit of dedication and detachment—
they cease to bind.

Therefore, Kṛṣṇa gives Arjuna a clear directive for performing ac-
tion: ”tadarthaṃ karma kaunteya muktasaṅgaḥ samācara” – ”Therefore
(‘tat‘ referring to ‘yajñārtham‘ – for the sake of Yajña), O son of Kuntī
(‘Kaunteya‘), perform action (‘karma samācara‘) for that (Yajña) pur-
pose alone, while being free from attachment (‘mukta-saṅgaḥ‘).” Arjuna
is urged to engage in his prescribed duty (fighting this righteous war) but
to do so with a transformed consciousness. His actions should be dedi-
cated to a higher principle (like upholding dharma, which is a form of
Yajña), and he must be ‘mukta-saṅgaḥ‘—completely free from all selfish
attachments, especially to the results of his actions (like victory, king-
dom, or personal glory) and from the egoistic sense of being the doer.

This verse thus provides the master key to living and acting in the
world without accumulating karmic debt. It is not the actions them-
selves that bind, but the selfish desires and attachments behind them.
By reorienting all actions as selfless offerings (‘Yajña‘) performed with
detachment, one can navigate the complexities of worldly life and duty,
including even difficult actions like warfare when justly required, with-
out becoming spiritually entangled. This is the essence of Karma Yoga
that Kṛṣṇa is beginning to unfold for Arjuna.

Verse 3.10
sahayajñāḥ prajāḥ sṛṣṭvā purovāca prajāpatiḥ | anena prasaviṣyad-

hvameṣa vo ’stviṣṭakāmadhuk ||
Lord Kṛṣṇa now elevates the concept of Yajña (sacrifice) from a mere

method of performing action to a fundamental cosmic principle ordained
by the Creator Himself at the very dawn of creation. He explains,
”sahayajñāḥ prajāḥ sṛṣṭvā purā uvāca prajāpatiḥ” – ”In ancient times
(‘purā‘), the Prajāpati (Lord of creatures, the Creator – often identified
with Lord Brahmā), having created (‘sṛṣṭvā‘) mankind (or all beings,
‘prajāḥ‘) along with (‘saha‘) sacrifices (‘yajñāḥ‘), said (‘uvāca‘).” This
profound statement indicates that the principle of Yajña is not an af-
terthought or a later human invention but is intrinsically woven into
the fabric of creation itself. Mankind and the system of sacrifice were
co-created, implying that life is meant to be lived in a spirit of offering
and sacred exchange.

The Prajāpati, at the time of creation, laid down the means for the
sustenance and prosperity of all beings through this principle of Yajña.
He decreed: ”anena prasaviṣyadhvam” – ”By this (sacrifice, ‘anena‘) shall
you prosper (flourish, propagate, or multiply, ‘prasaviṣyadhvam‘).” Yajña
is thus presented as the divinely ordained mechanism through which
humanity can achieve well-being, growth, and fulfillment. It is the path
to harmonious existence and progress within the cosmic order.

Furthermore, the Prajāpati bestowed upon Yajña a special status as
a fulfiller of righteous desires: ”eṣa vo ’stviṣṭakāmadhuk” – ”Let this
(sacrifice, ‘eṣaḥ‘) be (‘astu‘) to you (‘vaḥ‘) the yielder of desired objects
(‘iṣṭa-kāmadhuk‘).” The term ‘iṣṭa-kāmadhuk‘ literally means ”the cow
that yields desired milk/objects,” referring to the mythical Kāmadhenu,
the celestial wish-fulfilling cow in Hindu mythology. By likening Yajña
to Kāmadhenu, the Creator indicated that selfless performance of duties
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and sacred offerings would, like a divine wish-fulfilling cow, bestow upon
humanity all that is rightfully desired and necessary for a flourishing and
righteous life.

This verse thus establishes the sacred origin and fundamental impor-
tance of Yajña in the divine scheme of creation. It is not merely a set of
rituals but a way of life based on selfless contribution and participation
in the cosmic order, ordained by the Creator for the mutual benefit and
prosperity of all beings. By understanding Yajña in this profound light,
Arjuna is meant to see his duty not as a source of sin but as an oppor-
tunity to participate in this divinely sanctioned principle of righteous
action.

Verse 3.11
devānbhāvayatānena te devā bhāvayantu vaḥ | parasparaṃ bhāvayantaḥ

śreyaḥ paramavāpsyatha ||
Lord Kṛṣṇa further elaborates on the practical mechanism and ben-

eficial outcome of performing Yajña (sacrifice), highlighting its role in
fostering a harmonious and mutually supportive relationship between
human beings and the ‘devās‘ (gods or celestial beings who administer
various aspects of the cosmos). He instructs, ”devānbhāvayatānena” –
”By this (sacrifice, ‘anena‘), nourish (cherish, propitiate, or promote the
well-being of, ‘bhāvayata‘) the gods (‘devān‘).” Human beings are en-
joined to perform Yajñas as offerings to the devas. These offerings are
not merely ritualistic but are seen as providing sustenance or satisfaction
to these cosmic powers, thereby maintaining their strength and ability
to perform their functions within the universe.

In return for this human cooperation and offering, Kṛṣṇa states, ”te
devā bhāvayantu vaḥ” – ”And let those gods (‘te devāḥ‘) in turn nour-
ish (cherish, or bless, ‘bhāvayantu‘) you (‘vaḥ‘).” When the devas are
pleased and strengthened by the Yajñas performed by humans, they re-
ciprocate by bestowing essential blessings and resources necessary for
human life and well-being. These include timely rains, sunshine, fertile
lands, health, prosperity, and the overall harmonious functioning of the
natural world.

This reciprocal relationship is the cornerstone of cosmic order and mu-
tual prosperity: ”parasparaṃ bhāvayantaḥ” – ”Thus, mutually (‘paras-
param‘) nourishing (cherishing, or supporting, ‘bhāvayantaḥ‘) one an-
other.” This depicts a symbiotic relationship, a cycle of cosmic coopera-
tion where humans and devas depend on each other for their respective
sustenance and functions. Yajña is the sacred means through which this
vital interdependence is maintained, ensuring the smooth operation of
the universe and the welfare of all its inhabitants.

The ultimate result of faithfully participating in this cycle of mutual
support through Yajña is then declared: ”śreyaḥ paramavāpsyatha” –
”You shall attain (‘avāpsyatha‘) the supreme (‘param‘) good (or ultimate
welfare, ‘śreyaḥ‘).” This ”supreme good” can be understood at multiple
levels. On a worldly plane, it signifies peace, prosperity, and harmonious
living achieved through cooperation with natural and cosmic forces. On
a higher spiritual plane, when Yajña is performed with detachment, as
an offering to the Supreme Being (as indicated in verse 3.9), it purifies
the heart and leads to Self-realization and liberation (‘mokṣa‘), which is
the ultimate ‘śreyas‘. Thus, Kṛṣṇa emphasizes that living a life of Yajña
fosters not only worldly well-being but also paves the path for the highest
spiritual attainment.

Verse 3.12
iṣṭānbhogānhi vo devā dāsyante yajñabhāvitāḥ | tairdattānapradāyaib-

hyo yo bhuṅkte stena eva saḥ ||
Lord Kṛṣṇa continues to underscore the importance of Yajña (sacri-

fice) by explaining the origin of human enjoyments and the moral obli-
gation of reciprocity, delivering a stern warning against selfish consump-
tion. He affirms, ”iṣṭānbhogānhi vo devā dāsyante yajñabhāvitāḥ” – ”In-
deed (‘hi‘), the gods (‘devāḥ‘), nourished (propitiated, or pleased, ‘yajña-
bhāvitāḥ‘) by sacrifice, will bestow (‘dāsyante‘) upon you (‘vaḥ‘) your
desired (‘iṣṭān‘) enjoyments (pleasures, or necessities of life, ‘bhogān‘).”
This reiterates the principle from the previous verse: when humans per-
form their prescribed duties in the spirit of Yajña, thereby satisfying the
cosmic deities, these deities, in turn, provide the material resources and
favorable conditions necessary for human sustenance and fulfillment of
legitimate desires. All worldly comforts and necessities are thus seen not
as products of mere human endeavor alone, but as gifts facilitated by the
cosmic powers (devas) functioning within a divinely ordained system.

Given that these enjoyments are essentially bestowed as gifts from the
devas (who themselves are agents of the Supreme Lord), there arises a
profound moral responsibility on the part of human beings. Kṛṣṇa high-
lights the transgression of one who ignores this: ”tairdattānapradāyaib-
hyo” – ”These gifts bestowed by them (the devas, ‘taiḥ dattān‘), with-
out offering (giving back, or acknowledging, ‘apradāya‘) to these (devas,
‘ebhyaḥ‘, or by extension, without fulfilling one’s own reciprocal duties
in the cosmic order).” The phrase ‘apradāya ebhyaḥ‘ implies not just a
failure to perform further Yajñas to the devas, but a broader failure to
acknowledge the source of one’s blessings and to participate in the cycle
of giving through acts of charity, service to others, and performance of
one’s duties for the welfare of society and the cosmos.

Of such a person who enjoys these divinely facilitated gifts with a
purely selfish and ungrateful attitude, Kṛṣṇa delivers a strong condem-
nation: ”yo bhuṅkte stena eva saḥ” – ”He who (‘yaḥ‘) enjoys (‘bhuṅkte‘)
(these gifts for himself alone) is verily (‘eva‘) a thief (‘stenaḥ saḥ‘).” This
is a powerful indictment. To accept and consume the resources of nature
and the comforts of life without a sense of gratitude, without acknowledg-
ing their divine origin, and without fulfilling one’s own responsibilities in
the cosmic cycle of give-and-take (Yajña), is portrayed as an act of theft.
Such a person is essentially misappropriating what is not solely theirs,
enjoying benefits without contributing to the system that provides them.

This verse powerfully emphasizes the ethical dimension of Karma Yoga
and the principle of Yajña. It calls for a life of responsible participation,
gratitude, and selfless contribution, rather than one of isolated, selfish
enjoyment. It teaches that true enjoyment comes from recognizing our
interconnectedness with the cosmos and fulfilling our role within its har-
monious functioning, understanding that all we receive is ultimately a
form of divine providence that should be honored through reciprocal acts
of service and sacrifice.

Verse 3.13
yajñaśiṣṭāśinaḥ santo mucyante sarvakilbiṣaiḥ | bhuñjate te tvaghaṃ

pāpā ye pacantyātmakāraṇāt ||
Lord Kṛṣṇa, having established the principle that actions performed

as Yajña (sacrifice) do not cause bondage (3.9) and that Yajña itself
is a divinely ordained principle for prosperity (3.10-3.12), now extends
this concept to the most fundamental human activity: the partaking of
food. He contrasts the spiritual and moral outcomes of eating food that
has been offered in sacrifice versus food consumed selfishly. He states,
”yajñaśiṣṭāśinaḥ santaḥ mucyante sarvakilbiṣaiḥ” – ”The righteous (or
devotees, ‘santaḥ‘) who eat (‘aśinaḥ‘) the remnants of sacrifice (‘yajña-
śiṣṭa‘) are freed (‘mucyante‘) from all sins (‘sarva-kilbiṣaiḥ‘).”

‘Yajña-śiṣṭa‘ literally means ”what is left over after a sacrifice.” This
refers to food that is first sanctified by being offered in a spirit of Yajña—
whether to the Supreme Lord, to the devas (cosmic powers), or even
shared selflessly with others (guests, the needy, other living beings) be-
fore one partakes of it. Such food, infused with the sanctity of the
offering, becomes ‘prasāda‘ (divine grace or sanctified food). Those who
live in this spirit, the ‘santaḥ‘ (virtuous, good, or saintly persons), by
consuming only such sanctified remnants, are thereby purified and re-
leased from all kinds of sins. This includes not only major sins but also
the subtle, inadvertent sins that might be committed in the course of
daily activities, such as the unintentional harm to living beings during
cooking or cleaning.

In stark contrast, Kṛṣṇa describes the fate of those who cook and eat
solely for their own gratification: ”bhuñjate te tvaghaṃ pāpā ye pacantyāt-
makāraṇāt” – ”But (‘tu‘) those sinful ones (‘pāpāḥ‘) who cook (‘pacanti‘)
food only for their own sake (‘ātma-kāraṇāt‘ – for the purpose of oneself),
they verily eat (‘bhuñjate‘) sin (‘agham‘).” The term ‘ātma-kāraṇāt‘ sig-
nifies actions driven purely by self-interest and sensual enjoyment, with-
out any consideration for others or for the divine principle of sacrifice.

To ”eat sin” (‘agham bhuñjate‘) is a powerful metaphor indicating that
food consumed in such a selfish and ungrateful manner, without being of-
fered or shared, becomes a source of karmic bondage and moral degrada-
tion. It reinforces the idea that all resources are ultimately derived from
a higher source, and to use them solely for personal indulgence without
acknowledging this interconnectedness and without participating in the
cycle of giving (Yajña) is a transgression. This verse, therefore, instills
the profound ethical principle that even the most basic act of sustenance
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should be performed in a spirit of sacrifice, gratitude, and sharing, trans-
forming it into a means of spiritual purification rather than a cause of
bondage.

Verse 3.14
annādbhavanti bhūtāni parjanyādannasambhavaḥ | yajñādbhavati par-

janyo yajñaḥ karmasamudbhavaḥ ||
Lord Kṛṣṇa now beautifully illustrates the interconnectedness of all

existence and the crucial role of Yajña (sacrifice) by outlining a great
cosmic cycle that sustains life. This is often referred to as the ‘yajña-
cakra‘ (wheel of sacrifice). He begins with the most immediate basis of
physical life: ”annādbhavanti bhūtāni” – ”From food (‘annāt‘), all liv-
ing beings (‘bhūtāni‘) come into existence (are born, or are sustained,
‘bhavanti‘).” Food is the fundamental requirement for the physical em-
bodiment, growth, and sustenance of all creatures. Without food, life as
we know it cannot exist.

Next, He explains the origin of food: ”parjanyādannasambhavaḥ” –
”From rain (‘parjanyāt‘), food (‘anna‘) is produced (or comes into being,
‘sambhavaḥ‘).” Rain is the vital natural element that nourishes the earth,
enabling the growth of plants, grains, and all vegetation that forms the
basis of the food chain. The timely and adequate fall of rain is thus
essential for the production of sustenance.

The source of this life-giving rain is then linked to Yajña: ”yajñādbha-
vati parjanyaḥ” – ”From Yajña (sacrifice, ‘yajñāt‘), rain (‘parjanyaḥ‘) en-
sues (or is produced, ‘bhavati‘).” According to Vedic cosmology, the per-
formance of Yajñas—sacred rites, offerings, and duties performed with
a selfless spirit—propitiates and satisfies the ‘devas‘ (celestial beings or
cosmic powers) who preside over various natural forces, including Par-
janya (often identified with Indra, the god of rain). When pleased by
these Yajñas, the devas ensure the timely and benevolent functioning of
natural cycles, including the provision of rain.

Finally, Kṛṣṇa traces the origin of Yajña itself: ”yajñaḥ karmasamudb-
havaḥ” – ”And Yajña (‘yajñaḥ‘) arises from (or is born of, ‘samudbhavaḥ‘)
karma (‘karma‘).” Here, ‘karma‘ refers to the prescribed duties, specific
actions, rituals, and responsibilities as enjoined in the Vedic scriptures,
which constitute the performance of Yajña. These are not random ac-
tions but regulated activities undertaken as part of one’s ‘svadharma‘
(own duty). This verse thus reveals a grand, interconnected cycle: pre-
scribed actions (‘karma‘) lead to Yajña, Yajña brings rain, rain produces
food, and food sustains all living beings. This illustrates that human
actions, when performed as Yajña, play a vital role in maintaining the
cosmic order and the well-being of all creation.

Verse 3.15
karma brahmodbhavaṃ viddhi brahmākṣarasamudbhavam | tasmātsar-

vagataṃ brahma nityaṃ yajñe pratiṣṭhitam ||
Lord Kṛṣṇa continues to deepen the understanding of the cosmic cy-

cle of Yajña by tracing the origin of ‘karma‘ (prescribed duties) itself
back to the ultimate spiritual source. He instructs Arjuna, ”karma brah-
modbhavaṃ viddhi” – ”Know (‘viddhi‘) that karma (prescribed duties,
as mentioned in the previous verse as the source of Yajña) has its origin
(‘udbhavam‘) in Brahman (‘brahma‘).” In this context, ”Brahman” is
widely interpreted by commentators as referring to the Vedas, which are
the sacred scriptures that lay down the injunctions for various actions,
duties, and sacrifices. The Vedas are considered to be of divine origin,
a spiritual sound manifestation embodying eternal truths and guiding
principles for human conduct and spiritual evolution.

Having established the Vedas as the source of prescribed ‘karma‘,
Kṛṣṇa then reveals the origin of the Vedas themselves: ”brah-
mākṣarasamudbhavam” – ”Brahman (the Vedas) arises from (‘samudb-
havam‘) the Akṣara (the Imperishable).” ‘Akṣara‘ literally means ”imper-
ishable,” ”immutable,” or ”indestructible,” and in Vedāntic philosophy,
it refers to the Supreme Being, the Absolute Truth, the ultimate, un-
manifest, and eternal source of all creation – Parabrahman. Thus, the
sacred Vedas, which prescribe righteous actions and Yajñas, are not hu-
man compositions but emanate directly from the Supreme Lord Himself.

From this divine lineage of karma and Yajña, Kṛṣṇa draws a pro-
found conclusion: ”tasmātsarvagataṃ brahma nityaṃ yajñe pratiṣṭhi-
tam” – ”Therefore (‘tasmāt‘), the all-pervading (‘sarva-gatam‘) Brahman
(‘brahma‘) is eternally (‘nityam‘) established (or situated, ‘pratiṣṭhitam‘)
in Yajña (sacrifice).” Here, ”Brahman” can refer to the all-pervading

Supreme Spirit or the essence of the Vedas. If it refers to the Supreme
Spirit, it means that the omnipresent Lord is always present in and is the
ultimate enjoyer and goal of all true sacrifices performed with the right
consciousness. Acts of selfless service and sacrifice become a means of
connecting with and realizing this all-pervading Divinity. If ”Brahman”
refers to the Vedas, it means their true purpose and essence find their
fulfillment and are ever-present in the performance of Yajña.

This verse, therefore, imbues the performance of prescribed duties
(‘karma‘) and Yajña with the highest sanctity and significance. By
linking them directly to the Vedas and ultimately to the Imperishable
Supreme Being, Kṛṣṇa emphasizes that engaging in Yajña is not merely
a social or ritualistic obligation but a profound spiritual act through
which one participates in the divine order and aligns oneself with the
all-pervading Absolute Truth. This understanding is meant to inspire
Arjuna to perform his duty with reverence and a sense of sacred pur-
pose.

Verse 3.16
evaṃ pravartitaṃ cakraṃ nānuvartayatīha yaḥ | aghāyurindriyārāmo

moghaṃ pārtha sa jīvati ||
Lord Kṛṣṇa now delivers a stern warning about the consequences for

those who willfully choose not to participate in the divinely ordained cos-
mic cycle of Yajña (sacrifice), which He has just meticulously described
(in verses 3.10-3.15). He addresses Arjuna with the familiar epithet
”pārtha” (O son of Pṛthā). Kṛṣṇa refers to ”evaṃ pravartitaṃ cakram” –
”this wheel (‘cakram‘) thus (‘evam‘) set in motion (‘pravartitam‘).” This
”wheel” is the ‘yajña-cakra‘, the great cycle of interconnected actions
and mutual sustenance involving prescribed duties (‘karma‘), sacrifices
(‘yajña‘), natural forces and deities (‘devas‘ like Parjanya for rain), food
(‘anna‘), and all living beings (‘bhūtāni‘), all originating from and es-
tablished in Brahman (the Supreme). This cycle was set in motion by
the Prajāpati (Creator) for the well-being and harmonious functioning
of the cosmos.

Of the person who disregards this sacred cycle, Kṛṣṇa states, ”nānu-
vartayatīha yaḥ” – ”He who (‘yaḥ‘) in this world (‘iha‘) does not follow
(conform to, or help to keep revolving, ‘na anuvartayati‘) this wheel.”
This describes an individual who neglects their prescribed duties, fails
to perform Yajñas or acts of selfless service, and does not contribute to
the sustenance of the cosmic order, choosing instead a path of selfish
isolation.

Such a person is characterized as ”aghāyuḥ” – ”one whose life is sinful
(‘agha-āyuḥ‘)” or ”living in sin.” By detaching oneself from the divinely
established order of reciprocal action and selfless contribution, one ac-
cumulates sin, as one is essentially consuming resources and enjoying
life without making due offerings or fulfilling one’s responsibilities to the
larger whole. This individual is further described as ”indriyārāmaḥ” –
”one who rejoices (or delights, ‘ārāmaḥ‘) in the senses (‘indriya‘).” Their
primary focus and source of pleasure is selfish sensual gratification, with
no regard for higher duties or the welfare of others. They live a life
centered on the indulgence of their own senses.

The ultimate verdict on such a life of irresponsibility and self-centered
indulgence is delivered by Kṛṣṇa: ”moghaṃ... sa jīvati” – ”he (‘saḥ‘)
lives (‘jīvati‘) in vain (‘mogham‘ – uselessly, fruitlessly, or to no pur-
pose).” A life lived solely for sense gratification, in defiance or neglect
of the interconnected cosmic order and one’s own ‘svadharma‘ in the
form of Yajña, is deemed by Kṛṣṇa to be utterly futile and devoid of any
true or lasting meaning or benefit, either for the individual or for society.
This verse serves as a powerful admonition, urging Arjuna (and all indi-
viduals) to live a purposeful life of responsible action, contributing to the
universal welfare through the spirit of Yajña, rather than succumbing to
a wasteful existence of sinful self-indulgence.

Verse 3.17
yastvātmaratireva syādātmatṛptaśca mānavaḥ | ātmanyeva ca saṃ-

tuṣṭastasya kāryaṃ na vidyate ||
Lord Kṛṣṇa, having emphasized the importance of participating in

the cycle of Yajña (sacrifice) for those who are not yet Self-realized,
now describes the state of a person who has attained complete spiritual
enlightenment and inner fulfillment. This serves to clarify for whom
prescribed duties, particularly those aimed at worldly or heavenly gains
or even purification, cease to be binding. He states, ”yastu ātmaratireva



46 CHAPTER 3. KARMA YOGA (THE YOGA OF ACTION)

syādātmatṛptaśca mānavaḥ” – ”But (‘tu‘) that human being (‘mānavaḥ‘)
who (‘yaḥ‘) indeed (‘eva‘) rejoices (‘ratiḥ‘) solely in the Self (‘ātma‘) and
is satisfied (‘tṛptaḥ‘) in the Self.” ‘Ātmaratiḥ‘ signifies one whose pleasure,
delight, and joy are found exclusively within their own true Self (Ātman),
not in external objects or experiences. Similarly, ‘ātmatṛptaḥ‘ describes
one whose sense of fulfillment and satisfaction is entirely derived from
the Self.

Kṛṣṇa further elaborates on this state of inner contentment: ”āt-
manyeva ca saṃtuṣṭaḥ” – ”and who is content (‘saṃtuṣṭaḥ‘) in the Self
(‘ātmani‘) alone (‘eva‘).” This emphasizes that such an individual finds
complete and abiding contentment within their own spiritual essence,
independent of any external possessions, achievements, or relationships.
Their happiness is not contingent upon the fleeting conditions of the
material world because they have discovered the inexhaustible source of
bliss within.

For such a Self-realized soul, whose entire being is centered in the joy
and satisfaction of the Self, Kṛṣṇa declares a profound consequence re-
garding their obligations: ”tasya kāryaṃ na vidyate” – ”For him (‘tasya‘),
there is no (‘na vidyate‘) prescribed duty (‘kāryam‘) that needs to be per-
formed.” ‘Kāryam‘ refers to actions that are obligatory or must be done,
typically for achieving some personal end, fulfilling a worldly responsibil-
ity aimed at personal gain, or for self-purification. Since the Self-realized
person has already achieved the ultimate goal (Self-realization), is free
from selfish desires, and is inherently pure, the purpose for which most
prescribed duties are undertaken no longer applies to them from a per-
sonal standpoint.

This verse thus describes the exalted state of a ‘jīvanmukta‘ – one
who is liberated while still living in a physical body. Such a soul has
transcended the realm of obligatory actions driven by personal need or
desire, having found complete fulfillment in the eternal Self. It is impor-
tant to note, as Kṛṣṇa will clarify, that this does not necessarily mean
they cease all activity, but rather that their actions are no longer driven
by personal compulsion or for personal gain.

Verse 3.18
naiva tasya kṛtenārtho nākṛtenehakaścana | na cāsya sarvabhūteṣu kaś-

cidarthavyapāśrayaḥ ||
Lord Kṛṣṇa further elaborates on the liberated state of the Self-realized

individual, emphasizing their complete freedom from any selfish motiva-
tion for action or inaction, and their absolute independence from the
world for any personal fulfillment. He explains, ”naiva tasya kṛtenārtho”
– ”For him (‘tasya‘), there is indeed (‘eva‘) no (‘na‘) purpose (aim, bene-
fit, or interest, ‘arthaḥ‘) to be gained by any action performed (‘kṛtena‘)
in this world (‘iha‘).” Since the Self-realized person is completely satisfied
in the Self (as described in verse 3.17), they have no personal objectives
to achieve through engaging in activities. Worldly actions, which are
typically undertaken to acquire something or achieve some desired state,
hold no allure for them as they have already attained the highest fulfill-
ment.

Conversely, Kṛṣṇa adds, ”nākṛtenehakaścana” – ”Nor (‘na kaścana‘) is
there any purpose whatsoever to be served for him by inaction (‘akṛtena‘)
in this world (‘iha‘).” Just as performing actions brings no personal gain
to such an enlightened soul, refraining from action also does not serve any
selfish purpose for them. They do not abstain from action out of laziness,
fear, or to achieve some personal end through inaction, because they are
already complete and have nothing further to achieve for themselves.
There is no loss they incur by not acting, nor any personal gain from
such abstention.

Furthermore, their self-sufficiency is absolute: ”na cāsya sarvabhūteṣu
kaścidarthavyapāśrayaḥ” – ”Nor (‘na ca‘) does he (‘asya‘) have any (‘kaś-
cid‘) dependence for any purpose or object (‘artha-vyapāśrayaḥ‘) on any
being (‘sarva-bhūteṣu‘).” An ‘artha-vyapāśrayaḥ‘ means relying on some-
thing or someone for the fulfillment of any personal interest, need, or
purpose. The Self-realized soul, being fully content in the Self, is not
dependent on any other being in the entire universe—from the highest
celestial deities like Brahmā down to the smallest creature—for their
happiness, security, or fulfillment. Their joy and peace are intrinsic and
unconditioned.

This verse powerfully describes the state of perfect ‘naiṣkarmyam‘ (ac-
tionlessness in terms of karmic bondage and selfish motive) and com-
plete ‘ātmatṛpti‘ (self-satisfaction) of the enlightened being. They are

free from the compulsions of desire that drive ordinary individuals to
act or refrain from acting for personal ends. Their actions, if performed,
are not for themselves but for other reasons, such as the welfare of the
world, as Kṛṣṇa will soon explain. This portrayal of utter freedom and
self-sufficiency stands as a profound ideal, highlighting the transforma-
tive power of Self-realization.

Verse 3.19
tasmādasaktaḥ satataṃ kāryaṃ karma samācara | asakto hyā-

carankarma paramāpnoti pūruṣaḥ ||
Having described the state of the Self-realized person for whom pre-

scribed duties for personal gain are non-existent (3.17-3.18), Lord Kṛṣṇa
now brings the instruction back to Arjuna, who is not yet in that enlight-
ened state and is faced with a pressing duty. Kṛṣṇa draws a practical
conclusion for Arjuna and all spiritual seekers engaged in the world: ”tas-
mādasaktaḥ satataṃ kāryaṃ karma samācara” – ”Therefore (‘tasmāt‘),
always (‘satatam‘) perform (‘samācara‘) your prescribed duty (‘kāryam
karma‘) without attachment (‘asaktaḥ‘).”

The word ”tasmāt” (therefore) logically connects this injunction to
the preceding verses. Since selfishly motivated actions bind and since
true freedom lies in realizing the Self (which transcends personal need
for action), the path for a seeker like Arjuna is to act, but in a trans-
formed manner. He is advised to perform ”kāryam karma” – action
that is his duty, that which ought to be done according to his nature
(‘svadharma‘) and the situation, in this case, fighting the righteous war.
This action should be performed ”satatam” (constantly, always), imply-
ing consistency in adhering to one’s duties. The crucial qualification is
”asaktaḥ” – ”without attachment.” This means performing actions with-
out any selfish craving for their results, without personal likes or dislikes
influencing the performance of duty, and without the egoistic sense of
being the doer.

Kṛṣṇa then reveals the profound spiritual outcome of performing ac-
tions in this detached manner: ”asakto hyācarankarma paramāpnoti
pūruṣaḥ” – ”For (‘hi‘), by performing (‘ācaran‘) action (‘karma‘) with-
out attachment (‘asaktaḥ‘), a person (‘pūruṣaḥ‘) attains (‘āpnoti‘) the
Supreme (‘param‘).” This is a monumental assurance. The path of
Karma Yoga—diligent performance of one’s duties with complete de-
tachment from their fruits—is not a lesser or merely preparatory path,
but a direct means to reach the ”Supreme” (‘param‘). ”Param” can refer
to the highest state of spiritual realization, liberation (‘mokṣa‘), or union
with the Supreme Being.

This verse thus powerfully advocates Karma Yoga as a complete and
efficacious spiritual path. It provides Arjuna with a clear and practical
way to navigate his current crisis: he must fight, as it is his ‘kāryam
karma‘, but he must do so without any attachment to victory, glory, or
any other personal outcome. By transforming his actions into selfless
offerings through detachment, he will not only avoid sin (as mentioned
in 2.38) but will also progress towards and ultimately attain the highest
spiritual goal. This verse is a cornerstone of the Gita’s teaching on how
to live a spiritual life while actively engaged in the world.

Verse 3.20
karmaṇaiva hi saṃsiddhimāsthitā janakādayaḥ | lokasaṅgrahamevāpi

sampaśyankartumarhasi ||
To reinforce His instruction that Arjuna should perform his duty with-

out attachment, Lord Kṛṣṇa now provides historical precedents of great
souls who attained perfection through this very path of Karma Yoga.
He states, ”karmaṇaiva hi saṃsiddhimāsthitā janakādayaḥ” – ”Indeed
(‘hi‘), by action (‘karmaṇā‘) alone (‘eva‘) did Janaka and others (‘janaka-
ādayaḥ‘ – Janaka and other such exemplary figures) attain (‘āsthitāḥ‘)
perfection (or complete spiritual attainment/liberation, ‘saṃsiddhim‘).”
King Janaka, the ancient philosopher-king of Mithilā and father of Sītā,
is a celebrated example in Indian scriptures of a ‘jīvanmukta‘ (one lib-
erated while living) who achieved the highest spiritual realization while
diligently performing all his royal and worldly duties without any selfish
attachment. The mention of ”janakādayaḥ” (Janaka and others) indi-
cates that he was not an isolated case but one among many wise rulers
and householders who reached the pinnacle of spiritual life through the
path of selfless action. This serves to assure Arjuna that Karma Yoga is
a time-tested and effective means to liberation.

Kṛṣṇa then introduces another profound and compelling reason for Ar-
juna to perform action, a reason that applies even to those who might be
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Self-realized and have no personal desires to fulfill (as described in verses
3.17-3.18). He advises, ”lokasaṅgrahamevāpi sampaśyankartumarhasi” –
”Also (‘api‘), merely (‘eva‘) with a view to (‘sampaśyan‘ – seeing, con-
sidering, or keeping in mind) the welfare and maintenance of the world
(or the guidance of people, ‘loka-saṅgraham‘), you ought to (‘arhasi‘)
perform action (‘kartum‘).”

”Lokasaṅgraha” is a highly significant concept in the Bhagavad Gita.
It literally means ”holding the world together” or ”gathering the peo-
ple.” It refers to actions performed for the sake of maintaining social
order, guiding humanity on the path of righteousness, promoting gen-
eral welfare, and setting a proper example for others to follow. Even if
an enlightened person has no personal need to act, they may choose to
engage in action selflessly for the benefit of society and to prevent people
from becoming misguided or falling into confusion and unrighteousness.

For Arjuna, a respected leader and a renowned hero, this principle of
‘lokasaṅgraha‘ is particularly pertinent. His actions—whether he chooses
to fight or to retreat—would have a profound impact on the morale
and conduct of ordinary people who look up to him. If he, a great
warrior, were to abandon his duty, it could lead to widespread confusion,
dereliction of duty by others, and societal chaos. Therefore, Kṛṣṇa urges
him to consider the broader implications of his actions for the welfare of
the world. Even if he were to (hypothetically) consider himself free from
personal obligation, the duty of ‘lokasaṅgraha‘ would still compel him
to fight this righteous war to uphold dharma and set a proper example.
This verse thus provides Arjuna with two powerful motivations to act:
the path of Karma Yoga as a means to personal perfection, and the
selfless performance of duty for the sake of world solidarity and guidance.

Verse 3.21
yadyadācarati śreṣṭhastattadevetaro janaḥ | sa yatpramāṇaṃ kurute

lokastadanuvartate ||
Lord Kṛṣṇa, having introduced the concept of performing action

for the sake of ‘lokasaṅgraha‘ (welfare and maintenance of the world)
through the example of Janaka and other wise kings (3.20), now elab-
orates on the profound influence that leaders and respected individuals
have on society. This verse underscores why Arjuna, as a prominent hero
and leader, has a crucial responsibility to act in an exemplary manner.
Kṛṣṇa explains, ”yadyadācarati śreṣṭhastattadevetaro janaḥ” – ”What-
ever (‘yad yad‘) a great (superior, eminent, or leading, ‘śreṣṭhaḥ‘) per-
son does (practices, or performs, ‘ācarati‘), that very thing (‘tat tat eva‘)
other (common, or ordinary, ‘itaraḥ‘) people (‘janaḥ‘) also do.”

The term ‘śreṣṭhaḥ‘ refers to individuals who are distinguished by their
character, wisdom, position, or accomplishments, and are thus looked up
to by the general populace. Common people naturally tend to observe
and emulate the conduct of those they consider superior or authoritative.
The actions of leaders, therefore, do not merely affect their own lives but
have a ripple effect throughout society, shaping its norms and behaviors.

Kṛṣṇa further emphasizes this principle: ”sa yatpramāṇaṃ kurute
lokastadanuvartate” – ”Whatever standard (‘pramāṇam‘) he (‘saḥ‘ – the
great person) sets (establishes, or accepts as authoritative, ‘kurute‘), the
world (‘lokaḥ‘ – people in general) follows (‘anuvartate‘) that (‘tat‘).” A
‘pramāṇam‘ is an example, an ideal, a benchmark, or an authoritative
precedent. When a respected individual upholds certain values or be-
haves in a particular way, that conduct becomes the standard that oth-
ers strive to follow. Their life becomes a living demonstration of what is
considered acceptable, desirable, or righteous.

This verse, therefore, highlights the immense social responsibility of
those in positions of influence. Their actions, whether good or bad, have
far-reaching consequences as they set the tone for the rest of society. For
Arjuna, this means that his decision on the battlefield—whether to fight
or to retreat—will not be a private matter but will significantly influence
the conduct of others who regard him as a ‘śreṣṭha‘. If he, a renowned
hero, abandons his Kṣatriya duty, others might also become lax in their
own responsibilities, leading to a decline in dharma and social order.
Thus, for the sake of ‘lokasaṅgraha‘, it is imperative that he act in a way
that upholds righteousness and inspires others to do the same.

Verse 3.22
na me pārthāsti kartavyaṃ triṣu lokeṣu kiṃcana | nānavāptamavāp-

tavyaṃ varta eva ca karmaṇi ||

Having established the principle that great individuals should act for
the welfare of the world (‘lokasaṅgraha‘), Lord Kṛṣṇa now presents Him-
self as the ultimate example of one who acts selflessly for this very
purpose, despite having no personal need or compulsion to do so. He
addresses Arjuna with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa
declares His own transcendental position: ”na me... asti kartavyaṃ
triṣu lokeṣu kiṃcana” – ”For Me (‘me‘), O Pārtha, there is no (‘na asti‘)
prescribed duty (‘kartavyam‘) whatsoever (‘kiṃcana‘) in (all) the three
worlds (‘triṣu lokeṣu‘ – the earth, the atmospheric regions, and the ce-
lestial realms).” As the Supreme Lord, the ultimate source and sustainer
of all existence, Kṛṣṇa is not bound by the duties and obligations that
apply to embodied beings who are subject to karma and the three modes
of material nature. He is eternally perfect and complete.

Furthermore, Kṛṣṇa explains that He has no unfulfilled desires or per-
sonal objectives to achieve through action: ”nānavāptamavāptavyam” –
”Nor is there anything unobtained (‘anavāptam‘) by Me that is yet to
be obtained (‘avāptavyam‘).” Being ‘pūrṇakāma‘ (one whose desires are
all fulfilled) and ‘āptakāma‘ (one who has obtained all desires), and the
possessor of all opulences, there is nothing in the entire cosmos that
Kṛṣṇa lacks or needs to acquire for His own satisfaction. He is eternally
self-satisfied (‘ātmārāma‘).

Despite this state of absolute completeness and freedom from any per-
sonal obligation or need, Kṛṣṇa makes a remarkable statement about His
own engagement in the world: ”varta eva ca karmaṇi” – ”And yet (‘eva
ca‘), I am (or I continue to be, I proceed, ‘varte‘) engaged in action (‘kar-
maṇi‘).” Even though He has nothing to gain for Himself, Lord Kṛṣṇa
actively participates in the affairs of the world, performing various divine
activities and upholding the cosmic order.

This verse is pivotal because it uses Kṛṣṇa’s own divine example to
illustrate the principle of selfless action for ‘lokasaṅgraha‘. If the Supreme
Lord Himself, who is beyond all need and compulsion, chooses to act, it
underscores the profound importance of action performed for the welfare
of others. By stating His own lack of personal motive, Kṛṣṇa sets the
stage to explain in the subsequent verses why He acts—primarily to
set an example for humanity and to maintain the order of the universe,
thereby encouraging Arjuna to also act without selfish motives but for
a higher purpose.

Verse 3.23
yadi hyahaṃ na varteyaṃ jātu karmaṇyatandritaḥ | mama vartmānu-

vartante manuṣyāḥ pārtha sarvaśaḥ ||
Lord Kṛṣṇa continues to explain the rationale behind His own engage-

ment in action, despite having no personal need to act (as stated in verse
3.22). He highlights the potentially detrimental consequences if He, as
the Supreme exemplar, were to cease performing His duties. He tells
Arjuna, ”yadi hyahaṃ na varteyaṃ jātu karmaṇyatandritaḥ” – ”For if
(‘yadi hi‘) I (‘aham‘) were not (‘na varteyam‘) to engage (‘varteyam‘) in
action (‘karmaṇi‘) unweariedly (diligently, or without laziness, ‘atandri-
taḥ‘) at any time (‘jātu‘).” The term ‘atandritaḥ‘ is significant; it means
being vigilant, alert, and free from lassitude. When Kṛṣṇa acts, He does
so with full diligence and without fatigue, setting the standard for proper
engagement in duty.

The critical consequence of His hypothetical inaction is then revealed:
”mama vartmānuvartante manuṣyāḥ pārtha sarvaśaḥ” – ”O Pārtha (son
of Pṛthā), men (‘manuṣyāḥ‘) would in every way (‘sarvaśaḥ‘) follow
(‘anuvartante‘) My (‘mama‘) path (or example, ‘vartma‘).” This directly
refers back to the principle stated in verse 3.21: whatever a great person
(‘śreṣṭhaḥ‘) does, others follow. As the Supreme Being and the ultimate
‘śreṣṭhaḥ‘, Kṛṣṇa’s actions (or inaction) would have the most profound
and widespread influence on all of humanity.

If the Lord Himself, the upholder of dharma and the source of all
activity, were to adopt a path of inaction, ordinary people, lacking true
understanding and discrimination, would inevitably imitate Him. They
would misconstrue His transcendental inaction (if He were to choose it) as
a justification for their own abandonment of prescribed duties, leading to
widespread laziness, confusion, and dereliction of responsibilities. This
would disrupt the social order and hinder both material well-being and
spiritual progress for the masses.

Therefore, Kṛṣṇa implies that one of the primary reasons He engages
in action is for ‘lokasaṅgraha‘ – to set the correct example for humanity,
to inspire people to perform their own duties diligently, and to prevent
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them from falling into the pitfalls of indolence or misguided renunciation.
His unwearied engagement in righteous action serves as a guiding light
for all individuals striving to live a purposeful and dharmic life. This
underscores the immense responsibility that comes with leadership, a
responsibility that even the Supreme Lord willingly shoulders for the
benefit of the world.

Verse 3.24
utsīdeyurime lokā na kuryāṃ karma cedaham | saṅkarasya ca kartā

syāmupamanyāmimāḥ prajāḥ ||
Lord Kṛṣṇa further elaborates on the catastrophic consequences that

would ensue if He, the Supreme Lord, were to abstain from performing
His divine actions. He paints a picture of cosmic and social disintegration
to emphasize the profound importance of His continuous engagement
in maintaining the universal order. He states, ”utsīdeyurime lokā na
kuryāṃ karma cedaham” – ”These worlds (‘ime lokāḥ‘) would perish (be
ruined, or fall into utter disorder, ‘utsīdeyuḥ‘) if (‘cet‘) I (‘aham‘) did not
perform (‘na kuryām‘) action (‘karma‘).” The existence, sustenance, and
harmonious functioning of all the worlds (‘lokāḥ‘) are dependent upon
the divine will and the orderly processes overseen by the Supreme. If
Kṛṣṇa were to withdraw His guiding and sustaining activities, the very
fabric of the cosmos would unravel, leading to widespread destruction
and chaos.

Beyond cosmic disintegration, Kṛṣṇa points to a severe social conse-
quence: ”saṅkarasya ca kartā syām” – ”And (‘ca‘) I would be (‘syām‘)
the author (creator, or cause, ‘kartā‘) of confusion (or intermixture,
‘saṅkarasya‘).” This ‘saṅkara‘ refers specifically to ‘varṇa-saṅkara‘, the
confusion of social orders and duties, which Arjuna himself had feared
as a dire outcome of the war (verses 1.41-1.43). If the Lord, who estab-
lishes and upholds dharma and the righteous social order (‘varṇāśrama-
dharma‘), were to abandon His role, it would lead to a breakdown of
all prescribed duties, moral codes, and social distinctions, resulting in
widespread societal confusion and degradation.

The ultimate tragic outcome of such divine inaction would be: ”up-
ahanyāmimāḥ prajāḥ” – ”(And thereby) I would destroy (ruin, or lead
to the downfall of, ‘upahanyām‘) these (‘imāḥ‘) beings (or people, ‘pra-
jāḥ‘).” By causing cosmic chaos and social disorder (varṇa-saṅkara), the
Lord would, in effect, be responsible for the spiritual and material ruin
of all living entities. They would lose their moral bearings, their path to
righteous living would be obscured, and their opportunity for spiritual
progress would be severely hampered.

Therefore, Kṛṣṇa makes it unequivocally clear that He engages in ac-
tion tirelessly and diligently, not for any personal gain or fulfillment (as
He has none, as stated in 3.22), but solely for the sake of ‘lokasaṅgraha‘
– the maintenance and welfare of all the worlds and their inhabitants.
He acts to uphold dharma, to set the right example, and to prevent
the catastrophic consequences that would arise from His inaction. This
divine example serves as a powerful lesson for Arjuna, urging him to
also perform his prescribed duties with a similar spirit of responsibility
for the greater good, understanding that even the Supreme acts for the
preservation of cosmic and social harmony.

Verse 3.25
saktāḥ karmaṇyavidvāṃso yathā kurvanti bhārata | kuryādvidvāṃs-

tathāsaktaścikīrṣurlokasaṅgraham ||
Lord Kṛṣṇa, having established through His own divine example the

importance of performing action for the welfare of the world (‘lokasaṅ-
graha‘), now provides guidance on how the wise or enlightened person
should act, drawing a parallel with the actions of the ignorant but with
a crucial difference in motivation and attachment. He addresses Ar-
juna as ”bhārata” (O descendant of Bharata), invoking his noble lineage.
Kṛṣṇa observes, ”saktāḥ karmaṇyavidvāṃso yathā kurvanti” – ”Just as
(‘yathā‘) the ignorant (or unwise, ‘avidvāṃsaḥ‘) act (‘kurvanti‘) with
attachment (‘saktāḥ‘) to their work (or to the fruits of their work, ‘kar-
maṇi‘).” The ‘avidvāṃsaḥ‘ are those who lack true spiritual knowledge,
identify themselves with the body-mind complex, and are consequently
driven by selfish desires and attachment to the results of their actions.
They engage in activities with great zeal and energy, motivated by the
prospect of personal gain, pleasure, or success.

In contrast, Kṛṣṇa instructs how the wise should act: ”kuryādvidvāṃs-
tathāsaktaḥ” – ”So (‘tathā‘) should the wise (or learned one, ‘vidvān‘) act

(‘kuryāt‘), but without attachment (‘asaktaḥ‘).” The ‘vidvān‘ is the en-
lightened individual who understands the true nature of the Self, the im-
permanence of worldly gains, and the principles of Karma Yoga. Kṛṣṇa
advises that this wise person should also engage in action with the same
diligence, enthusiasm, and commitment as the ignorant person. The ex-
ternal performance of duty may appear similar. However, the internal
disposition of the ‘vidvān‘ is entirely different: they act ‘asaktaḥ‘ – com-
pletely detached from the fruits of their actions, free from selfish motives,
and without the egoistic sense of being the doer.

The specific motivation for the wise person’s actions, if they have no
personal desires to fulfill, is then reiterated: ”cikīrṣurlokasaṅgraham”
– ”desiring (‘cikīrṣuḥ‘) the welfare and maintenance (or guidance and
solidarity, ‘lokasaṅgraham‘) of the world.” Having transcended personal
needs, the enlightened individual acts solely for the benefit of humanity,
to uphold dharma, to guide others on the right path, and to maintain
social and cosmic harmony. Their actions become a selfless service to
creation.

This verse beautifully illustrates that spiritual wisdom does not nec-
essarily lead to inaction or withdrawal from the world. Instead, it trans-
forms the quality and motivation of action. The wise person acts with
the same energy as the ignorant but with a purified heart, free from
attachment, and with the noble intention of serving the world. This pro-
vides a clear model for Arjuna: he is to fight with full commitment and
skill, like any dedicated warrior, but internally he must cultivate detach-
ment and dedicate his actions to a higher purpose, such as upholding
dharma and ensuring ‘lokasaṅgraha‘.

Verse 3.26
na buddhibhedaṃ janayedajñānāṃ karmasaṅginām | joṣayetsarvakar-

māṇi vidvānyuktaḥ samācaran ||
Lord Kṛṣṇa now offers crucial advice to the enlightened individual

(‘vidvān‘) on how they should interact with and guide those who are
still ignorant (‘ajñānām‘) and attached to action and its fruits. This
instruction is a vital aspect of practicing ‘lokasaṅgraha‘ (world mainte-
nance) effectively and compassionately. Kṛṣṇa counsels, ”na buddhib-
hedaṃ janayedajñānāṃ karmasaṅginām” – ”The wise person should not
create (‘na janayet‘) a division (confusion, or unsettlement, ‘bhedam‘)
in the understanding (‘buddhi‘) of the ignorant (‘ajñānām‘) who are at-
tached to action (or the fruits of action, ‘karma-saṅginām‘).”

The ‘ajñānāḥ karmasaṅginaḥ‘ are those individuals who lack spiritual
discrimination and are deeply engrossed in performing actions with the
expectation of reaping specific worldly or heavenly rewards. Their mo-
tivation to act stems from these attachments. If a wise person were to
abruptly preach the high philosophy of renunciation of fruits or the illu-
sory nature of worldly goals to such individuals who are not yet psycho-
logically or spiritually prepared for it, it could lead to ‘buddhi-bhedam‘ –
a shattering of their existing framework of understanding and motivation
without providing them with a stable new one. This could cause them to
become bewildered, lose faith in their current duties, and potentially fall
into inaction or confusion, which would be detrimental to their gradual
progress.

Instead of unsettling their minds, Kṛṣṇa advises a more constructive
approach: ”joṣayetsarvakarmāṇi vidvānyuktaḥ samācaran” – ”The wise
person (‘vidvān‘), while himself performing (‘samācaran‘) actions stead-
fastly (with yogic equanimity, ‘yuktaḥ‘), should encourage (engage, or
get them to approve of/take pleasure in, ‘joṣayet‘) them in all actions
(‘sarvakarmāṇi‘).” The enlightened individual should continue to perform
their own duties diligently and with the right yogic attitude (detachment,
skill, and as an offering), thereby setting a positive example.

By their own inspiring conduct and perhaps through gentle, appropri-
ate guidance, they should encourage the ignorant to also engage in their
prescribed duties according to their capacity and understanding. The
idea is not to force premature renunciation upon them, but to inspire
them to perform actions well. Gradually, by observing the peace and wis-
dom of the enlightened person and by continuing to act, the ignorant may
become purified and develop a desire for higher spiritual understanding.
Kṛṣṇa thus advocates a path of compassionate and gradual upliftment,
where the wise lead by example and help others to progress on their own
path without causing undue mental disturbance or disruption to their
faith.

Verse 3.27



49

prakṛteḥ kriyamāṇāni guṇaiḥ karmāṇi sarvaśaḥ | ahaṅkāravimūḍhātmā
kartāhamiti manyate ||

Lord Kṛṣṇa now introduces a profound metaphysical truth regarding
the actual agency of action, aiming to help Arjuna (and all seekers) cul-
tivate detachment from the sense of doership, which is a primary cause
of karmic bondage. He explains, ”prakṛteḥ kriyamāṇāni guṇaiḥ kar-
māṇi sarvaśaḥ” – ”All actions (‘karmāṇi‘) are performed (‘kriyamāṇāni‘)
in every way (‘sarvaśaḥ‘) by the modes (‘guṇaiḥ‘) of material nature
(‘prakṛteḥ‘).” ‘Prakṛti‘ refers to primordial material nature, the funda-
mental cosmic energy from which the entire physical and mental uni-
verse evolves. This ‘Prakṛti‘ is constituted of three inherent qualities or
modes (‘guṇas‘): ‘sattva‘ (goodness, harmony, knowledge), ‘rajas‘ (pas-
sion, activity, attachment), and ‘tamas‘ (ignorance, inertia, delusion).

Kṛṣṇa’s assertion is that all activities—whether physical, mental, or
verbal—that occur within the realm of material existence are essentially
the result of the interplay and transformations of these three ‘guṇas‘. The
physical body, the senses, the mind, and the intellect are all products of
‘Prakṛti‘ and function under the impulsion of these modes. Therefore,
from an ultimate philosophical standpoint, it is these natural forces that
are the true agents behind all material actions, not the conscious Self
(Ātman).

However, due to ignorance, the individual soul often misidentifies it-
self with these actions. Kṛṣṇa points out this delusion: ”ahaṅkārav-
imūḍhātmā kartāhamiti manyate” – ”The soul (‘ātmā‘) whose mind is de-
luded (or bewildered, ‘vimūḍha‘) by false ego (‘ahaṅkāra‘) thinks (‘many-
ate‘), ’I (‘aham‘) am the doer (‘kartā‘).’” ‘Ahaṅkāra‘ is the principle of
ego, the false sense of ”I-ness” that arises from the misidentification of the
eternal, spiritual Self with the temporary, material body-mind complex.
Under the influence of this false ego, the ‘vimūḍhātmā‘ (the deluded
soul) mistakenly attributes the actions performed by the instruments of
‘Prakṛti‘ (body, senses, mind) to its own true Self.

This verse provides the crucial metaphysical understanding for prac-
ticing detachment from the sense of doership (‘kartṛtva-abhimāna‘). By
realizing that the true Self is distinct from material nature and its activ-
ities, and that all actions are merely the interactions of the ‘guṇas‘, one
can begin to disidentify from the role of being the ”doer.” This realization
is fundamental to Karma Yoga, as it helps to sever the root of attach-
ment to actions and their fruits, thereby preventing the accumulation of
karmic bondage. Kṛṣṇa is guiding Arjuna towards understanding that
even in the act of fighting, it is primarily material nature that will be
acting through his psycho-physical organism, while his true Self remains
a detached witness.

Verse 3.28
tattvavittu mahābāho guṇakarmavibhāgayoḥ | guṇā guṇeṣu vartanta iti

matvā na sajjate ||
Having explained in the previous verse how the deluded soul, due to

false ego, mistakenly considers itself the doer of actions actually per-
formed by the modes of material nature, Lord Kṛṣṇa now contrasts
this with the perspective and attitude of the enlightened person—the
”tattvavit” or knower of Truth. He addresses Arjuna with the encourag-
ing epithet ”mahābāho” (O mighty-armed one), perhaps to inspire him to
attain this higher understanding. Kṛṣṇa states, ”tattvavittu... guṇakar-
mavibhāgayoḥ” – ”But (‘tu‘) one who knows the truth (or principles,
essence, ‘tattva-vit‘) about the distinct divisions (or classifications, ‘vib-
hāgayoḥ‘) of the modes (‘guṇa‘) and actions (‘karma‘).”

The ‘tattvavit‘ is a person of profound wisdom who has realized the
fundamental principles governing existence. They understand the dis-
tinct natures of the Self (Puruṣa) and material nature (Prakṛti), the
three ‘guṇas‘ (sattva, rajas, tamas) that constitute Prakṛti, and how
these ‘guṇas‘ give rise to all forms of material actions (‘karma‘) and
their corresponding categories. They clearly perceive that the Self is
transcendental to these modes and their activities.

Based on this deep understanding, the ‘tattvavit‘ maintains a specific
realization while witnessing or engaging in activities: ”guṇā guṇeṣu var-
tanta iti matvā” – ”Thinking (or understanding, ‘matvā‘) thus (‘iti‘):
’The modes (‘guṇāḥ‘ – in the form of the senses and mind, which are
products of Prakṛti’s ‘guṇas‘) are interacting (revolving, or engaging,
‘vartante‘) among the modes (‘guṇeṣu‘ – in the form of sense objects,
which are also manifestations of the ‘guṇas‘).’” This is a crucial insight.
The enlightened person sees all sensory experiences and worldly activities

as merely an interplay between the senses (which are material) and the
sense objects (which are also material). It is a dynamic interaction en-
tirely within the realm of ‘Prakṛti‘ and its modes. The true Self remains
a detached observer, distinct from this phenomenal play.

The direct consequence of this profound understanding is that such
a person ”na sajjate” – ”does not become attached (or entangled).” Be-
cause they do not identify with the body, mind, or senses as their true
Self, and because they see all actions as operations of the material modes,
they do not develop a false sense of doership (‘kartṛtva‘) nor an attach-
ment (‘saṅga‘) to the actions or their results. They remain free from
the egoistic involvement that binds ordinary, deluded souls. This verse
beautifully describes the inner freedom and detachment of the enlight-
ened Karma Yogi or Jñāna Yogi, who can act in the world, if necessary,
without being bound, because their wisdom is firmly established in the
truth of the Self and the workings of material nature.

Verse 3.29
prakṛterguṇasaṃmūḍhāḥ sajjante guṇakarmasu | tānakṛtsnavido

mandāṅkṛtsnavinna vicālayet ||
Lord Kṛṣṇa reiterates and refines His earlier advice (verse 3.26) con-

cerning the responsibility of the enlightened individual towards those
who are still ignorant and attached to worldly actions. He begins by
characterizing the state of the ignorant: ”prakṛterguṇasaṃmūḍhāḥ” –
”Those who are deluded (‘saṃmūḍhāḥ‘) by the modes (‘guṇa‘) of mate-
rial nature (‘prakṛteḥ‘).” Material nature (‘Prakṛti‘) operates through its
three modes—sattva (goodness), rajas (passion), and tamas (ignorance).
Individuals whose consciousness is dominated and bewildered by these
modes misidentify themselves with their material bodies and minds, and
consequently, with the activities arising from these modes.

Due to this delusion, such individuals ”sajjante guṇakarmasu” – ”be-
come attached (‘sajjante‘) to the functions (or actions, ‘karmasu‘) of the
modes (‘guṇa‘).” They develop a strong attachment to the activities per-
formed by their senses and mind (which are products of the ‘guṇas‘) and
to the objects and results of these activities. They believe themselves
to be the doers of these actions and the enjoyers of their fruits, thereby
becoming entangled in the cycle of karma.

Kṛṣṇa then describes these individuals as ”tān akṛtsnavido mandān”
– ”those (‘tān‘) of incomplete (or partial, ‘akṛtsna‘) knowledge (‘vidaḥ‘)
and who are dull-witted (slow, or of feeble understanding, ‘mandān‘).”
Their knowledge is incomplete because they do not perceive the full
truth of the Self or the workings of material nature. They are considered
‘manda‘ (dull or slow) because their intellect is not sharp enough to grasp
subtle spiritual realities, being preoccupied with superficial, material
concerns.

Regarding such individuals, Kṛṣṇa instructs the enlightened person:
”kṛtsnavinna vicālayet” – ”The one who knows the whole truth (‘kṛtsna-
vit‘) should not unsettle (agitate, disturb, or cause to waver, ‘na
vicālayet‘) (their minds).” The ‘kṛtsnavit‘ is the person of comprehen-
sive wisdom, who understands the entirety of spiritual truth. Such a
wise person should not abruptly try to shake the beliefs or disturb the
minds of those who are still attached and possess only partial under-
standing by imposing high philosophical truths about actionlessness or
the illusory nature of the world, for which they are not yet prepared.
This could lead to confusion, loss of faith in their current duties, and
potentially make them abandon action altogether in a misguided way,
hindering their gradual spiritual evolution. Compassionate guidance in-
volves meeting people where they are and gently leading them forward.

Verse 3.30
mayi sarvāṇi karmāṇi saṃnyasyādhyātmacetasā | nirāśīrnirmamo

bhūtvā yudhyasva vigatajvaraḥ ||
Having explained the nature of action, the importance of performing

one’s duty, and the disposition of the wise, Lord Kṛṣṇa now delivers a
powerful and comprehensive instruction directly to Arjuna, outlining the
precise inner state and methodology with which he should engage in the
impending battle. This verse encapsulates the essence of Karma Yoga
integrated with Bhakti Yoga (devotion) and Jñāna Yoga (knowledge).
Kṛṣṇa commands, ”mayi sarvāṇi karmāṇi saṃnyasya” – ”Renouncing
(dedicating, or resigning, ‘saṃnyasya‘) all (‘sarvāṇi‘) actions (‘karmāṇi‘)
unto Me (‘mayi‘ – Lord Kṛṣṇa, the Supreme Personality of Godhead).”
This is the core of devotional service in action: performing all duties as an
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offering to the Supreme Lord, without claiming personal proprietorship
over the actions or their results. This act of dedicating actions to Kṛṣṇa
purifies them and frees the performer from their karmic reactions.

This offering of actions should be done with a specific consciousness:
”adhyātmacetasā” – ”with a mind (or consciousness, ‘cetasā‘) focused
on the Self (‘adhyātma‘).” ‘Adhyātma‘ refers to that which pertains to
the Supreme Self (Paramātman) or the individual self (Ātman). This
implies that while acting, Arjuna should maintain an awareness of his
true spiritual nature, distinct from the temporary body and mind, or
keep his consciousness fixed on the Supreme Self. This integrates the
wisdom of Jñāna Yoga into the performance of action.

Furthermore, Arjuna is instructed to cultivate specific attitudes:
”nirāśīḥ” – ”being free from desire (or hope for personal gain, ‘nir-āśīḥ‘),”
and ”nirmamaḥ” – ”being free from the sense of ’my-ness’ (possessiveness,
or egoistic ownership, ‘nir-mamaḥ‘).” ‘Nirāśīḥ‘ means to act without any
expectation of specific outcomes or personal rewards. ‘Nirmamaḥ‘ means
to relinquish all feelings of ”this is mine” with regard to actions, their
fruits, or even one’s own body and possessions. These two qualities, de-
sirelessness and non-possessiveness, are fundamental to true detachment
in Karma Yoga.

Having cultivated this inner state of dedication to Kṛṣṇa, Self-
awareness, desirelessness, and freedom from possessiveness—”bhūtvā”
(having become such)—Arjuna is then given the final command: ”yud-
hyasva vigatajvaraḥ” – ”Fight (‘yudhyasva‘), being devoid of mental fever
(grief, anguish, or excitement, ‘vigata-jvaraḥ‘).” The term ‘vigatajvaraḥ‘
literally means ”one from whom the fever has departed.” Arjuna’s cur-
rent state of ‘viṣāda‘ (dejection) is akin to a mental fever. Kṛṣṇa is
instructing him to engage in his Kṣatriya duty of fighting, but only after
achieving this profound inner transformation, which will allow him to act
with calmness, clarity, and spiritual purpose, free from all debilitating
mental agitation. This verse provides a complete and powerful formula
for spiritualizing action.

Verse 3.31
ye me matamidaṃ nityamanutiṣṭhanti mānavāḥ | śraddhāvanto

’nasūyanto mucyante te ’pi karmabhiḥ ||
Lord Kṛṣṇa, having laid down His profound teaching on performing

action with dedication to Him and with a detached, Self-aware con-
sciousness (as in verse 3.30), now speaks of the auspicious outcome for
those who faithfully follow this path. He declares, ”ye me matamidaṃ
nityamanutiṣṭhanti mānavāḥ” – ”Those mortals (human beings, ‘mā-
navāḥ‘) who (‘ye‘) constantly (‘nityam‘) practice (follow, or adhere to,
‘anutiṣṭhanti‘) this (‘idam‘) teaching (doctrine, or considered opinion,
‘matam‘) of Mine (‘me‘).” ”This teaching of Mine” refers specifically to
the principles of Karma Yoga He has been expounding, particularly the
instruction to act selflessly, offering all actions to the Supreme. The
emphasis on ‘nityam‘ (constantly) suggests that this is not a sporadic
practice but a consistent way of life.

Kṛṣṇa then specifies the essential qualities required for successfully
treading this path: they must be ”śraddhāvantaḥ” – ”full of faith (‘śrad-
dhā‘).” ‘Śraddhā‘ in this context is not blind belief but a deep, reveren-
tial trust and conviction in the truth of Kṛṣṇa’s words, in the efficacy
of the path He prescribes, and in His divine nature. It is the positive
disposition that enables one to accept and earnestly apply spiritual in-
structions. Furthermore, they must be ”anasūyantaḥ” – ”without envy
(fault-finding, caviling, or malice, ‘anasūyantaḥ‘).” ‘Anasūyā‘ means free-
dom from the tendency to find fault with the teachings, the teacher, or
the path itself, due to envy, prejudice, or arrogance. Such individuals
approach the divine instructions with an open, sincere, and respectful
heart.

For those human beings who consistently follow His teaching with
these crucial attitudes of faith and non-enviousness, Kṛṣṇa gives a re-
markable assurance: ”mucyante te ’pi karmabhiḥ” – ”They too (‘te api‘
– even they, implying even those engaged in worldly actions) are liberated
(‘mucyante‘) from (the bondage of) actions (‘karmabhiḥ‘).” This means
they are freed from the binding reactions of their karma, both good and
bad, which would otherwise perpetuate their entanglement in the cycle
of birth and death (‘saṃsāra‘).

This verse offers immense hope and encouragement. It democratizes
the path to liberation, indicating that freedom from karmic bondage is

not exclusive to renunciates or scholars who engage solely in contempla-
tion, but is equally attainable by active individuals (‘mānavāḥ‘ – ordinary
human beings) who perform their worldly duties according to Kṛṣṇa’s
teachings on Karma Yoga, with sincere faith and a pure, non-critical
attitude. It underscores the transformative power of selfless action per-
formed in divine consciousness.

Verse 3.32
ye tvetadabhyasūyanto nānutiṣṭhanti me matam | sarvajñānav-

imūḍhāṃstānviddhi naṣṭānacetasaḥ ||
In stark contrast to the previous verse which described the liberation

of those who faithfully follow His teachings, Lord Kṛṣṇa now outlines the
unfortunate fate of those who, due to a negative disposition, disregard
or find fault with His divine instructions on Karma Yoga. He states,
”ye tvetadabhyasūyanto nānutiṣṭhanti me matam” – ”But (‘tu‘) those
who (‘ye‘), caviling at (finding fault with, scorning, or being envious of,
‘abhyasūyantaḥ‘) this (‘etat‘) teaching (‘matam‘) of Mine (‘me‘), do not
(‘na‘) practice (follow, or adhere to, ‘anutiṣṭhanti‘) it.” This describes
individuals who, instead of approaching Kṛṣṇa’s teachings with faith
and sincerity, react with envy, cynicism, or a fault-finding attitude, and
consequently, fail to put these principles into practice in their lives.

For such individuals who reject or neglect His teachings due to their
perversity, Kṛṣṇa reveals their state of profound ignorance and the
dire consequences: ”sarvajñānavimūḍhān tān viddhi” – ”Know (‘vid-
dhi‘) them (‘tān‘) to be deluded (or utterly bewildered, ‘vimūḍhān‘) in
all knowledge (‘sarva-jñāna‘).” Despite any secular learning, scriptural
scholarship, or worldly intelligence they might possess, if they scorn and
fail to follow these essential spiritual instructions for selfless action and
devotion, they are considered to be completely deluded regarding true,
liberating knowledge. Their understanding remains superficial and does
not penetrate to the essence of reality or the purpose of human existence.

The ultimate outcome for these individuals is then stated unequivo-
cally: ”naṣṭānacetasaḥ” – ”(Know them to be) ruined (lost, or perished,
‘naṣṭān‘) and devoid of discrimination (senseless, or without proper con-
sciousness/understanding, ‘acetasaḥ‘).” The term ‘naṣṭān‘ implies that
their spiritual prospects are destroyed; they are lost to the path of en-
lightenment and remain entangled in the cycle of suffering. They are
‘acetasaḥ‘, meaning their consciousness is clouded, and they lack the
true discriminative intelligence (‘buddhi‘) that can distinguish between
the eternal and the temporary, the beneficial and the harmful, from a
spiritual standpoint.

This verse serves as a solemn warning from Lord Kṛṣṇa about the grave
dangers of approaching divine teachings with a negative, fault-finding,
or envious mindset. Such attitudes act as insurmountable barriers to un-
derstanding and assimilating spiritual wisdom, leading inevitably to con-
tinued delusion, lack of true discrimination, and ultimately, to spiritual
self-destruction. It powerfully underscores the importance of cultivat-
ing an attitude of humility, faith (‘śraddhā‘), and openness (‘anasūyā‘)
when receiving and attempting to practice divine instructions for one’s
own ultimate well-being.

Verse 3.33
sadṛśaṃ ceṣṭate svasyāḥ prakṛterjñānavānapi | prakṛtiṃ yānti bhūtāni

nigrahaḥ kiṃ kariṣyati ||
Lord Kṛṣṇa, in response to His own previous exhortations for Arjuna to

act according to His teachings (3.30-3.32), now introduces a profound ob-
servation about the powerful influence of one’s inherent nature (‘prakṛti‘
or ‘svabhāva‘) on behavior. This might seem, at first glance, to create
a paradox or a justification for inaction, but it serves to deepen the
understanding of the challenges involved in spiritual discipline. Kṛṣṇa
states, ”sadṛśaṃ ceṣṭate svasyāḥ prakṛterjñānavānapi” – ”Even (‘api‘) a
person of knowledge (‘jñānavān‘ – one who possesses scriptural or the-
oretical wisdom) acts (‘ceṣṭate‘) according to (or in conformity with,
‘sadṛśam‘) his own (‘svasyāḥ‘) nature (‘prakṛteḥ‘).” ‘Prakṛti‘ here refers
to the sum total of one’s psycho-physical constitution, inherent tenden-
cies, and deep-seated impressions (‘saṃskāras‘) accumulated from past
lives, which collectively shape one’s natural inclinations and behavioral
patterns.

This compelling force of one’s own nature is not limited to the igno-
rant; Kṛṣṇa explicitly says even a ‘jñānavān‘ (a knowledgeable person)
is largely governed by it. This highlights the deeply ingrained power of
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these inherent tendencies. He then universalizes this principle: ”prakṛtiṃ
yānti bhūtāni” – ”All beings (‘bhūtāni‘ – living entities) follow (or con-
form to, ‘yānti‘) their nature.” It is a fundamental law that creatures are
impelled to act according to their specific, innate dispositions.

Given this overwhelming power of inherent nature, Kṛṣṇa poses a seem-
ingly challenging rhetorical question: ”nigrahaḥ kiṃ kariṣyati” – ”What
(‘kim‘) can restraint (or suppression, coercion, ‘nigrahaḥ‘) accomplish
(‘kariṣyati‘)?” If beings, including those with knowledge, are so power-
fully driven by their intrinsic nature, what then is the utility of mere
forcible, external restraint or suppression of these natural tendencies?
This question does not necessarily advocate for abandoning all effort at
self-control, but rather points to the limitations of purely mechanical or
coercive methods of restraint if the underlying nature is not understood,
purified, or skillfully redirected.

This verse acknowledges the reality of human conditioning and the
formidable strength of ingrained habits. It cautions against a simplistic
view of self-control that relies solely on suppression. Instead, it implic-
itly prepares the ground for understanding that true spiritual discipline
involves not just restraint, but also a deeper process of purifying one’s
nature, cultivating wisdom to understand its workings (as Kṛṣṇa will
explain regarding ‘rāga-dveṣa‘ in the next verse), and ultimately, tran-
scending its binding influence through practices like Karma Yoga and
Bhakti Yoga, which channelize natural tendencies in a spiritually pro-
ductive way, rather than merely trying to fight them head-on without
deeper insight.

Verse 3.34
indriyasyendriyasyārthe rāgadveṣau vyavasthitau | tayorna vaśamāgac-

chettau hyasya paripanthinau ||
Following His statement about the powerful influence of one’s inherent

nature (‘prakṛti‘) in the previous verse (3.33), Lord Kṛṣṇa now elaborates
on a key mechanism through which this nature operates and presents a
practical strategy for dealing with it. He explains the natural inter-
action between the senses and their objects: ”indriyasyendriyasyārthe
rāgadveṣau vyavasthitau” – ”For each and every sense (‘indriyasya in-
driyasya‘), in relation to its object (‘arthe‘), attachment (‘rāga‘) and
aversion (‘dveṣa‘) are firmly established (or naturally present, inherent,
‘vyavasthitau‘).” This means that it is a natural, almost instinctual, ten-
dency for the senses to develop feelings of liking or attraction (‘rāga‘)
towards objects perceived as pleasant, and feelings of disliking or repul-
sion (‘dveṣa‘) towards objects perceived as unpleasant. These are the
fundamental dualistic responses of the psycho-physical organism to the
external world.

These feelings of attachment and aversion are not random but are
deeply embedded (‘vyavasthitau‘) within the very structure of sensory
experience as part of our material conditioning. They are the primary
ways in which the mind and senses react to and engage with the world
of objects. Recognizing this inherent mechanism is the first step towards
managing it.

Given this natural propensity, Kṛṣṇa offers a crucial piece of advice for
spiritual aspirants: ”tayorna vaśamāgacchet” – ”One should not come
under the control (or sway, dominance, ‘vaśam‘) of these two (‘tayoḥ‘
– referring to ‘rāga‘ and ‘dveṣa‘).” Although attachment and aversion
may arise spontaneously as natural reactions, an individual striving for
self-mastery and spiritual progress must consciously endeavor not to be
overpowered or dictated by these impulses. This implies the exercise
of discriminative intelligence (‘buddhi‘) and willpower to regulate one’s
responses, rather than being a helpless victim of likes and dislikes.

The reason for this strong admonition against succumbing to attach-
ment and aversion is then clearly stated: ”tau hyasya paripanthinau”
– ”For indeed (‘hi‘), these two (‘tau‘) are his (‘asya‘ – of the spiritual
seeker, or of the person) obstacles (or enemies, highwaymen that plun-
der one’s discrimination, ‘paripanthinau‘) (on the spiritual path).” ‘Rāga‘
and ‘dveṣa‘ are identified as major impediments because they agitate the
mind, cloud judgment, lead to biased actions, create karmic bondage,
and prevent the attainment of equanimity and inner peace, which are
essential for Self-realization. They are like robbers on the path of spiri-
tual progress, stealing away one’s clarity and resolve. This verse, there-
fore, while acknowledging the power of natural tendencies (as per 3.33),
asserts the possibility and necessity of conscious self-regulation by not
yielding to the sway of these powerful emotional currents.

Verse 3.35
śreyānsvadharmo viguṇaḥ paradharmātsvanuṣṭhitāt | svadharme nid-

hanaṃ śreyaḥ paradharmo bhayāvahaḥ ||
Lord Kṛṣṇa now delivers a powerful and highly significant injunction

regarding the importance of adhering to one’s own specific nature and
prescribed duty (‘svadharma‘), even if it seems flawed or difficult, as
opposed to adopting the duties prescribed for another. This verse offers
crucial guidance for navigating the complexities of action in the world.
Kṛṣṇa declares, ”śreyānsvadharmo viguṇaḥ paradharmātsvanuṣṭhitāt” –
”Better (‘śreyān‘ – more conducive to good, superior, or more beneficial
for one’s ultimate welfare) is one’s own duty (‘svadharmaḥ‘), even if
imperfectly performed (or devoid of apparent qualities, faulty, or lacking
in some aspects, ‘viguṇaḥ‘), than the duty of another (‘para-dharmāt‘)
perfectly (or well, ‘su‘) performed (‘anuṣṭhitāt‘).”

‘Svadharma‘ refers to the duties and actions that are in alignment with
one’s own inherent nature (‘svabhāva‘), psycho-physical constitution, in-
nate capacities, and stage in life, as generally understood within the
Vedic social framework (‘varṇāśrama-dharma‘). For Arjuna, his ‘svad-
harma‘ is that of a Kṣatriya warrior: to fight for justice and protect
the innocent. Kṛṣṇa emphasizes that it is far better to engage in one’s
own natural duty, even if one cannot perform it flawlessly or if it seems
less appealing or ”spiritual” than another’s path, than to try to imitate
or adopt the duties prescribed for someone else with a different nature,
even if one could perform those other duties with great skill.

To underscore the seriousness of this principle, Kṛṣṇa adds, ”svad-
harme nidhanaṃ śreyaḥ” – ”Death (‘nidhanam‘) while performing (or
in the course of performing, ‘dharme‘) one’s own duty (‘sva‘) is better
(more auspicious, or preferable, ‘śreyaḥ‘).” This means it is more glorious
and spiritually beneficial to meet one’s end while faithfully adhering to
one’s own ordained path, however challenging it may be, than to achieve
worldly success or even apparent spiritual merit by abandoning one’s
own dharma.

The reason for this strong preference for ‘svadharma‘ is then given:
”paradharmo bhayāvahaḥ” – ”The duty of another (‘paradharmaḥ‘) is
fraught with danger (or invites fear, is perilous, ‘bhayāvahaḥ‘).” Attempt-
ing to follow a path that is not suited to one’s intrinsic nature, skills,
and psycho-physical makeup can lead to confusion, internal conflict, in-
efficiency, frustration, and ultimately, spiritual downfall. It is ”fearful”
because it can lead one astray from one’s true line of development and
potentially cause more harm than good, both to oneself and to society.
This verse is a powerful call for authenticity, urging Arjuna to embrace
his Kṣatriya dharma, purify it with the right attitude of Karma Yoga,
and not be tempted by what might seem like an easier or more pious
path of inaction or renunciation, which would be ‘paradharma‘ for him
in this situation.

Verse 3.36
arjuna uvāca atha kena prayukto ’yaṃ pāpaṃ carati pūruṣaḥ | anic-

channapi vārṣṇeya balādiva niyojitaḥ ||
Arjuna, having attentively listened to Lord Kṛṣṇa’s profound teach-

ings on the nature of action (‘karma‘), duty (‘svadharma‘), the power of
inherent nature (‘prakṛti‘), and the need to control attachment and aver-
sion, now poses a deeply insightful and practical question. This marks
Arjuna’s third major inquiry in the Bhagavad Gita, demonstrating his
active engagement as a disciple seeking to understand the root causes of
human behavior. He begins, ”arjuna uvāca” – ”Arjuna said.”

He asks Kṛṣṇa, whom he addresses with the familial epithet ”vārṣṇeya”
(O descendant of Vṛṣṇi, a clan to which Kṛṣṇa belonged), thereby appeal-
ing to their close relationship and Kṛṣṇa’s wisdom: ”atha kena prayukto
’yaṃ pāpaṃ carati pūruṣaḥ” – ”But (‘atha‘) by what (‘kena‘) impelled
(urged, instigated, or directed, ‘prayuktaḥ‘) does this (‘ayam‘) person
(‘pūruṣaḥ‘) commit (‘carati‘) sin (‘pāpam‘)?” Arjuna is perplexed. If in-
dividuals are, to some extent, guided by their inherent nature (as Kṛṣṇa
mentioned in 3.33), and if attachment and aversion are natural tenden-
cies (3.34), he wants to understand the specific, powerful force that com-
pels a person to transgress dharma and engage in sinful actions.

Arjuna further refines his question by highlighting the perplexing as-
pect of such sinful behavior: it often occurs ”anicchannapi” – ”even
unwillingly” or ”though not wishing (to do so).” Many times, a person
may intellectually know what is right and may not consciously desire to
do wrong, yet they find themselves drawn into unrighteous actions as if
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against their better judgment or will. This suggests an internal struggle
and a force that seems to overpower their good intentions.

He describes this experience of being compelled towards sin with the
words, ”balādiva niyojitaḥ” – ”as if (‘iva‘) constrained (compelled, em-
ployed, or forcibly engaged, ‘niyojitaḥ‘) by some force (‘balāt‘).” It feels
as though an external or an overwhelmingly powerful internal force is
driving them towards sin, making them helpless. Arjuna’s question is
therefore a profound inquiry into the root cause of human wrongdoing
and moral weakness. He seeks to understand this ”force” so that it can
be identified and overcome, which is essential for anyone aspiring to live
a righteous life and make spiritual progress. This question is pivotal as
it prompts Kṛṣṇa to reveal the true enemies of the spiritual aspirant:
‘kāma‘ (desire/lust) and ‘krodha‘ (anger).

Verse 3.37
śrībhagavān uvāca kāma eṣa krodha eṣa rajoguṇasamudbhavaḥ |

mahāśano mahāpāpmā viddhyenamiha vairiṇam ||
In response to Arjuna’s profound question (verse 3.36) about the com-

pelling force that impels a person to commit sin even against their will,
the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) now identifies the true
culprit. He declares with divine authority, ”kāma eṣa krodha eṣa” –
”It is desire (‘kāma‘), it is anger (‘krodha‘).” Kṛṣṇa pinpoints these two
powerful psychological forces as the primary instigators of sinful actions.
‘Kāma‘ refers to lust, intense craving, selfish desire for sensual gratifi-
cation, worldly possessions, or egoistic fulfillment. ‘Krodha‘ (anger or
wrath) is often described as a manifestation or transformation of frus-
trated ‘kāma‘; when a strong desire is obstructed or unfulfilled, it read-
ily converts into anger. Thus, ‘kāma‘ is often considered the root, with
‘krodha‘ as its destructive offspring.

Kṛṣṇa then explains the origin of these potent forces: they are ”ra-
joguṇasamudbhavaḥ” – ”born of (‘samudbhavaḥ‘) the mode of passion
(‘rajo-guṇa‘).” ‘Rajo-guṇa‘ is one of the three modes of material nature,
characterized by intense activity, attachment, craving, restlessness, and
ambition. Desire and anger are the natural progeny of this mode, which
constantly agitates the mind and drives individuals towards action for
selfish ends.

He further describes the formidable nature of this enemy (desire, and
by extension, anger). It is ”mahāśanaḥ” – ”all-devouring” or ”a great
consumer.” This signifies that desire is insatiable; like a fire, the more
it is fed with sense objects and gratification, the more it grows, never
reaching a point of true satisfaction. It constantly demands more. And
it is ”mahāpāpmā” – ”greatly sinful,” ”all-sinful,” or ”the great sinner.”
Desire is the root cause of most sinful activities, as it impels individuals
to transgress moral and ethical principles (dharma) in their pursuit of
selfish fulfillment, leading to harm to oneself and others.

Finally, Kṛṣṇa delivers a stern and crucial injunction to Arjuna (and
all spiritual seekers): ”viddhyenamiha vairiṇam” – ”Know (‘viddhi‘) this
(‘enam‘ – referring to ‘kāma‘ and ‘krodha‘) to be the enemy (‘vairiṇam‘)
here (‘iha‘ – in this world, or in the context of one’s spiritual life).”
Recognizing desire and anger as the true internal enemies is the first
and most vital step towards overcoming them. Kṛṣṇa is urging Arjuna
to understand that the force compelling one towards sin is not some
mysterious external agent but these powerful, internally generated psy-
chological drives rooted in the mode of passion. Identifying this enemy
is essential for strategizing its defeat.

Verse 3.38
dhūmenāvriyate vahniryathādarśo malena ca | yatholbenāvṛto garbhas

tathā tenedamāvṛtam ||
Lord Kṛṣṇa, having identified desire (‘kāma‘) as the all-devouring, sin-

ful enemy, now employs a series of three powerful analogies to illustrate
how this desire veils or covers the inherent knowledge and pure conscious-
ness of the embodied soul. These analogies depict varying degrees and
types of obscuration. The first is: ”dhūmenāvriyate vahniryathā” – ”As
(‘yathā‘) fire (‘vahniḥ‘) is covered (‘āvriyate‘) by smoke (‘dhūmena‘).”
Fire, in its essential nature, is luminous and brilliant. However, in its
initial stages or when fuel is damp, it can be enveloped by smoke, which
obscures its radiance. Smoke and fire are intrinsically related, with
smoke being an imperfect manifestation or an accompaniment of fire.
This analogy represents a state where the inherent wisdom or spiritual
consciousness (fire) of an individual is present but temporarily clouded

or obscured, perhaps like the initial stirrings of desire that create some
confusion but haven’t yet completely extinguished the light of discrimi-
nation. The potential for the clear flame of knowledge to emerge is still
strong.

The second analogy presented by Kṛṣṇa is: ”yathādarśo malena ca”
– ”And as (‘yathā‘) a mirror (‘ādarśaḥ‘) (is covered) by dust (‘malena
ca‘).” A mirror’s primary function is to reflect images clearly due to its
polished surface. However, when coated with a layer of dust, its reflective
capacity is significantly impaired or lost. The mirror itself (representing
the pure consciousness or intellect) remains intact, but its ability to
perceive truth clearly is obstructed. This analogy might signify a deeper
or more ingrained layer of desire and mental impurities that requires
conscious effort (like cleaning the mirror) to remove, in order to restore
clarity of perception and understanding.

The third and most profound analogy illustrating the covering effect
of desire is: ”yatholbenāvṛto garbhaḥ” – ”As (‘yathā‘) an embryo (‘garb-
haḥ‘) is covered (‘āvṛtaḥ‘) by the womb (‘ulbena‘).” (The term ‘ulba‘ can
also refer to the amniotic sac or chorion). In this state, the embryo is
completely enveloped, confined, and in a state of utter helplessness and
dependence within the womb. It has no immediate capacity to see the
outside world or free itself. This represents the deepest level of delusion,
where the soul’s consciousness is almost entirely obscured by intense,
deep-rooted desires and egoistic identification, making Self-realization
extremely difficult without significant spiritual intervention or matura-
tion.

Kṛṣṇa concludes by applying these analogies universally: ”tathā
tenedamāvṛtam” – ”So (‘tathā‘) by that (desire, ‘tena‘ – referring to
‘kāma‘ identified in 3.37), this (‘idam‘ – referring to knowledge, or the
consciousness of the embodied living entity, ‘jīva‘) is covered (‘āvṛtam‘).”
Thus, desire, in its various forms and intensities (corresponding to the
influence of the three ‘guṇas‘), acts as a pervasive veil, obscuring the
soul’s innate wisdom and its connection to the divine. The degree of
this obscuration varies, as illustrated by the three examples, but the fun-
damental problem remains the same: desire prevents the light of true
knowledge from shining forth.

Verse 3.39
āvṛtaṃ jñānametena jñānino nityavairiṇā | kāmarūpeṇa kaunteya

duṣpūreṇānalena ca ||
Lord Kṛṣṇa further elaborates on the nature of desire (‘kāma‘), ex-

plicitly identifying it as the constant enemy that veils true knowledge,
particularly for those striving for wisdom. He addresses Arjuna with
the affectionate matronymic ”kaunteya” (O son of Kuntī). Kṛṣṇa states,
”āvṛtaṃ jñānametena” – ”Knowledge (‘jñānam‘) is covered (‘āvṛtam‘) by
this (‘etena‘ – by this desire).” This reiterates the central theme of the
previous verse: ‘jñānam‘, which refers to discriminative wisdom, knowl-
edge of the Self, and understanding of ultimate reality, is obscured by
the powerful force of desire.

Kṛṣṇa then describes this desire as the ”jñānino nityavairiṇā” – ”eter-
nal enemy (‘nitya-vairiṇā‘) of the wise (‘jñāninaḥ‘ – or of the one who
is endeavoring for knowledge).” This is a very significant characteriza-
tion. Desire is not merely a fleeting problem or a minor obstacle; it is
a ‘nitya-vairi‘ – a constant, perpetual, and relentless foe. Even for the
‘jñānī‘, the person of wisdom or the seeker of knowledge, desire remains
a formidable adversary that must be perpetually guarded against and
contended with. Its nature is to constantly re-emerge and attempt to
cloud one’s clarity.

He specifies the form this eternal enemy takes: ”kāmarūpeṇa” – ”in
the form of desire (‘kāma-rūpeṇa‘).” Kṛṣṇa explicitly names ‘kāma‘ (lust,
craving, selfish desire in its myriad forms) as the specific manifestation
of this enemy that covers wisdom. This ‘kāma‘ is then further character-
ized by two potent attributes that highlight its dangerous and persistent
nature.

Firstly, it is ”duṣpūreṇa” – ”which is difficult to satisfy (or insatiable,
‘duṣpūreṇa‘).” ‘Kāma‘ is like a bottomless pit; no amount of gratification
can ever truly quench it. Indulging a desire often leads to its intensifica-
tion or the arising of new desires, creating a perpetual cycle of craving
and temporary, unsatisfactory fulfillment. Secondly, desire is likened to
”analena ca” – ”and (like an unquenchable) fire (‘analena‘).” Just as fire
consumes the fuel offered to it and blazes even stronger, desire consumes
the objects of gratification and, instead of being pacified, often becomes



53

more inflamed and demanding. This verse serves as a profound warning
about the relentless, insatiable, and destructive nature of ‘kāma‘, urging
Arjuna (and all spiritual aspirants) to recognize it as their primary in-
ternal enemy that must be understood and overcome to allow the light
of true knowledge to shine.

Verse 3.40
indriyāṇi mano buddhirasyādhiṣṭhānamucyate | etairvimohayatyeṣa

jñānamāvṛtya dehinam ||
Lord Kṛṣṇa, having identified desire (‘kāma‘) as the insatiable and all-

devouring enemy that veils wisdom, now proceeds to specify the strate-
gic locations or strongholds within the human psycho-physical system
where this enemy takes shelter and from which it operates. He ex-
plains, ”indriyāṇi mano buddhirasya adhiṣṭhānamucyate” – ”The senses
(‘indriyāṇi‘), the mind (‘manaḥ‘), and the intelligence (‘buddhiḥ‘) are
said (‘ucyate‘) to be its (‘asya‘ – of this desire) dwelling places (seats, or
operational bases, ‘adhiṣṭhānam‘).” This is a crucial insight for anyone
wishing to overcome desire.

Desire first infiltrates through the ”indriyāṇi” (the five knowledge-
acquiring senses: eyes, ears, nose, tongue, and skin). The senses come
into contact with their respective objects in the external world, and this
contact can trigger initial attractions or aversions, which are the nascent
forms of desire. If not regulated, the senses constantly seek out objects
of gratification.

From the senses, desire moves to capture the ”manaḥ” (the mind). The
mind is the seat of thoughts, feelings, emotions, and cravings. It dwells
on the impressions received from the senses, creating attachments, plans,
and fantasies centered around the objects of desire. An uncontrolled
mind becomes a playground for ‘kāma‘. Finally, desire can even corrupt
the ”buddhiḥ” (the intelligence or discriminative faculty). Ideally, the
‘buddhi‘ should discern between right and wrong, beneficial and harm-
ful. However, when overpowered by strong desire, the intelligence can
become perverted, employed merely to rationalize and justify the pursuit
of selfish ends, thus losing its capacity for clear, objective judgment.

Having established its control over these faculties—the senses, mind,
and intelligence—this enemy, desire (‘eṣaḥ‘, referring to ‘kāma‘), then
systematically deludes the embodied soul. Kṛṣṇa states, ”etairvimohay-
atyeṣa jñānamāvṛtya dehinam” – ”Through these (senses, mind, and
intelligence, ‘etaiḥ‘), this (desire) deludes (‘vimohayati‘) the embodied
soul (‘dehinam‘) by veiling (covering, or obscuring, ‘āvṛtya‘) its (innate)
wisdom (‘jñānam‘).” By commandeering these vital aspects of the indi-
vidual’s constitution, desire effectively creates a thick veil over the soul’s
inherent knowledge of its true Self and its relationship with the Supreme.
The ‘dehin‘ (the embodied soul) thus becomes bewildered, mistaking the
temporary pleasures and pains of the material world for reality, and for-
getting its eternal, spiritual nature.

This verse provides invaluable practical knowledge for the spiritual
aspirant. By identifying the senses, mind, and intelligence as the specific
seats or operational bases of desire, Kṛṣṇa indicates that these are the
very faculties that need to be purified, controlled, and rightly directed
through spiritual discipline (such as Karma Yoga and meditation) in
order to conquer this formidable inner enemy and reclaim one’s innate
wisdom.

Verse 3.41
tasmāttvamindriyāṇyādau niyamya bharatarṣabha | pāpmānaṃ prajahi

hyenaṃ jñānavijñānanāśanam ||
Lord Kṛṣṇa, having identified the senses, mind, and intelligence as

the dwelling places of desire (‘kāma‘), which veils true knowledge (3.40),
now delivers a direct and practical command to Arjuna on how to begin
the battle against this formidable inner enemy. He begins with ”tasmāt”
(Therefore), logically connecting this instruction to the preceding anal-
ysis. He addresses Arjuna with the inspiring epithet ”bharatarṣabha”
(O best among the descendants of Bharata), reminding him of his no-
ble lineage and inherent capacity for righteous action. Kṛṣṇa instructs,
”tvamindriyāṇyādau niyamya” – ”You (‘tvam‘), in the very beginning
(‘ādau‘), controlling (restraining, or regulating, ‘niyamya‘) the senses
(‘indriyāṇi‘).”

The emphasis on ”ādau” (at the outset, or first and foremost) is cru-
cial. Since the senses are the primary gateways through which desire
is stimulated by contact with external objects, controlling them is the

foundational step in subduing desire. This involves not allowing the
senses to indiscriminately roam among their objects and bringing them
under the discipline of a regulated mind and intellect. This initial act of
sense-restraint is indispensable for anyone aspiring to conquer the inner
foe of desire.

Having controlled the senses, Arjuna is then urged to confront desire
directly: ”pāpmānaṃ prajahi hyenaṃ” – ”And (‘hi‘) slay (destroy com-
pletely, or conquer, ‘prajahi‘) this (‘enam‘) sinful one (‘pāpmānam‘).”
”This sinful one” refers directly to ‘kāma‘ (desire), which Kṛṣṇa had ear-
lier (3.37) characterized as ‘mahāpāpmā‘ (greatly sinful) because it im-
pels beings towards unrighteous actions and obstructs spiritual progress.
The verb ‘prajahi‘ is a strong command, indicating that desire is not to
be merely managed or tolerated but decisively overcome and eradicated.

Kṛṣṇa further underscores the destructive nature of this enemy by
describing it as ”jñānavijñānanāśanam” – ”the destroyer (‘nāśanam‘) of
knowledge (‘jñāna‘) and realization (‘vijñāna‘).” ‘Jñāna‘ refers to theoret-
ical or scriptural knowledge, while ‘vijñāna‘ signifies direct experiential
wisdom or spiritual realization. Uncontrolled desire clouds the intellect,
corrupts understanding, and prevents both the acquisition of spiritual
knowledge and the attainment of its profound realization. Therefore,
conquering desire by first controlling the senses is presented as essential
not only for ethical conduct but also for the very possibility of spiritual
enlightenment. This verse is a powerful call to Arjuna to engage in the
inner battle against desire with the same resolve he would apply to an
external foe.

Verse 3.42
indriyāṇi parāṇyāhurindriyebhyaḥ paraṃ manaḥ | manasastu parā bud-

dhiryo buddheḥ paratastu saḥ ||
Lord Kṛṣṇa, having instructed Arjuna to control the senses as the

first step in conquering desire, now elucidates a hierarchy of powers or
faculties within the human constitution. This understanding is crucial
because it reveals where one’s ultimate strength and point of leverage lie
in the internal battle against lower impulses like desire. The wise sages
(‘āhuḥ‘ – they say, implying the authority of realized souls) have declared,
”indriyāṇi parāṇi” – ”The senses (‘indriyāṇi‘) are superior (‘parāṇi‘)” –
superior, that is, to gross inanimate matter and the physical body they
operate within. The senses are more subtle, dynamic, and influential
than the inert body or external objects.

Kṛṣṇa continues up this hierarchy: ”indriyebhyaḥ paraṃ manaḥ” –
”Superior (‘param‘) to the senses (‘indriyebhyaḥ‘) is the mind (‘manaḥ‘).”
The mind, with its functions of thinking, feeling, and willing, is more
subtle and powerful than the individual senses. It is the mind that
processes sensory input, forms desires and aversions, and can either be
enslaved by the senses or, when disciplined, can help to control them.
If the mind is not regulated, even controlled senses can eventually be
overwhelmed.

Ascending further, ”manasastu parā buddhiḥ” – ”But (‘tu‘) superior
(‘parā‘) to the mind (‘manasaḥ‘) is the intelligence (‘buddhiḥ‘).” The
‘buddhi‘ is the faculty of discernment, reason, judgment, and decision-
making. It is higher and more refined than the often-fickle and emotional
mind. A well-developed and purified ‘buddhi‘ can analyze situations, un-
derstand long-term consequences, discriminate between right and wrong,
and thereby guide the mind and senses in a proper direction.

Finally, Kṛṣṇa points to the ultimate reality within, which transcends
even the intelligence: ”yo buddheḥ paratastu saḥ” – ”And He (‘saḥ‘)
who (‘yaḥ‘) is indeed (‘tu‘) superior (‘parataḥ‘) even to the intelligence
(‘buddheḥ‘).” ”He” (‘saḥ‘) refers to the Ātman, the true Self, the pure
consciousness, the indwelling spiritual spark which is the ultimate seer,
knower, and the very essence of one’s being. The Self is the transcenden-
tal witness, distinct from the body, senses, mind, and intelligence, and
is the source of all consciousness and true power. By understanding this
hierarchy, Arjuna (and any spiritual aspirant) can learn to utilize the
higher faculties (like a purified intellect) to control the lower ones (mind
and senses) by taking refuge in the ultimate strength and reality of the
Self (Ātman), which is transcendental to all of them. This knowledge
provides the basis for the strategy to conquer desire outlined in the next
verse.

Verse 3.43
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evaṃ buddheḥ paraṃ buddhvā saṃstabhyātmānamātmanā | jahi śatruṃ
mahābāho kāmarūpaṃ durāsadam ||

This verse serves as the powerful concluding instruction of the third
chapter, wherein Lord Kṛṣṇa provides Arjuna with the ultimate strategy
for conquering the formidable inner enemy of desire (‘kāma‘). He begins,
”evam buddheḥ paraṃ buddhvā” – ”Thus (‘evam‘), having known (or re-
alized, ‘buddhvā‘) Him (the Self, ‘saḥ‘ from verse 3.42) who is superior
(‘param‘) to the intelligence (‘buddheḥ‘).” The first and foundational step
is to gain true spiritual knowledge (‘buddhivā‘) of the Ātman, the true
Self, understanding its transcendent nature as distinct from and supe-
rior to all material faculties, including even the discriminative intellect
(‘buddhi‘). This realization provides the ultimate anchor and source of
strength.

With this understanding of the supreme Self, the next step involves
internal self-discipline: ”saṃstabhyātmānamātmanā” – ”and steadying
(controlling, or firmly establishing, ‘saṃstabhya‘) the self (the lower self,
i.e., the mind, ‘ātmānam‘) by the Self (the higher Self, i.e., the purified
and resolute intelligence fortified by the knowledge of the Ātman, or by
the inherent power of the Ātman itself, ‘ātmanā‘).” This means using
one’s higher, spiritually illumined intelligence to master the turbulent
mind and senses. It is an act of self-empowerment, where the individual,
by identifying with their true spiritual Self, gains dominion over the
lower, desire-driven aspects of their personality.

Having thus fortified himself with Self-knowledge and established
self-mastery, Arjuna is then given the direct command to confront
and overcome his inner foe. Kṛṣṇa urges him with the inspiring epi-
thet ”mahābāho” (O mighty-armed one), reminding him of his inherent
strength and capacity for heroic action, both external and internal: ”jahi
śatrum” – ”Conquer (slay, or destroy, ‘jahi‘) the enemy (‘śatrum‘)!”

Kṛṣṇa once again identifies this enemy with clarity, acknowledging its
formidable nature: ”kāmarūpaṃ durāsadam” – ”(the enemy) which is in
the form of desire (‘kāma-rūpam‘) and is difficult to assail (approach,
overcome, or conquer, ‘durāsadam‘).” By calling desire ‘durāsadam‘,
Kṛṣṇa validates Arjuna’s potential struggle, acknowledging that this is
not an easy battle, yet He assures him that through Self-knowledge and
resolute self-control, this powerful enemy can indeed be conquered. This
final verse of Karma Yoga is thus a profound call to spiritual heroism: to
realize one’s true Self, to master the mind through this realization, and
thereby to vanquish the deep-seated enemy of selfish desire, enabling one
to act righteously and attain liberation.



Chapter 4

Jñāna Karma Sannyāsa Yoga (The Yoga of Knowledge,
Action, and Renunciation)

Verse 4.1
śrībhagavān uvāca imaṃ vivasvate yogaṃ proktavānahamavyayam |

vivasvānmanave prāha manurikṣvākave ’bravīt ||
The fourth chapter, often titled ”Jñāna Karma Sannyāsa Yoga” (The

Yoga of Knowledge, Action, and Renunciation), commences with the
Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) revealing the ancient and di-
vine lineage of the profound yoga He has been imparting to Arjuna. By
establishing its historical sanctity and divine origin, Kṛṣṇa aims to in-
still deeper faith and conviction in Arjuna regarding the teachings. He
declares, ”imaṃ vivasvate yogaṃ proktavānahamavyayam” – ”I (‘aham‘)
taught (‘proktavān‘) this (‘imam‘) imperishable (‘avyayam‘) yoga (‘yo-
gam‘) to Vivasvān (the sun-god).”

”This yoga” refers to the science of Karma Yoga (selfless action
performed with detachment and equanimity) and Buddhi Yoga (ac-
tion guided by spiritual understanding), which ultimately leads to Self-
realization and liberation from bondage, as discussed in the previous
chapters. Kṛṣṇa describes this yoga as ”avyayam” – imperishable, unde-
caying, or eternal, highlighting its timeless truth and enduring efficacy.
The recipient of this original teaching was Vivasvān, the presiding deity
of the sun, who is also considered a progenitor of one of the principal Kṣa-
triya (warrior/ruler) dynasties. Imparting this knowledge to a responsi-
ble and powerful figure like Vivasvān ensured its proper dissemination
for the welfare of the world.

Kṛṣṇa then traces the initial transmission of this sacred knowledge
through a distinguished lineage: ”vivasvānmanave prāha” – ”Vivasvān,
in turn, taught it (‘prāha‘ – spoke or declared) to Manu.” Manu, specif-
ically Vaivasvata Manu in the current cosmic cycle, is revered as the
primordial lawgiver and the father of humankind, responsible for estab-
lishing social and moral order. This signifies that the yoga was meant to
be integrated into the fabric of human society and its governance.

The lineage continues as ”manurikṣvākave ’bravīt” – ”And Manu told
(‘abravīt‘) it to Ikṣvāku.” Ikṣvāku was the son of Vaivasvata Manu and
the founder of the illustrious Sūrya Vaṃśa (Solar Dynasty) of righteous
kings in ancient India, a lineage that included famous rulers like Lord
Rāma. By revealing this ancient disciplic succession, originating from
Himself and flowing through such venerable figures, Kṛṣṇa establishes
the profound authority, authenticity, and enduring relevance of the yoga
He is now bestowing upon Arjuna. It is not a new doctrine but a timeless
science meant for the highest spiritual upliftment and societal well-being.

Verse 4.2
evaṃ paramparāprāptamimaṃ rājarṣayo viduḥ | sa kāleneha mahatā

yogo naṣṭaḥ paraṃtapa ||
Lord Kṛṣṇa continues to elaborate on the historical transmission of

the imperishable yoga He had originally taught. He explains, ”evaṃ
paramparāprāptamimaṃ rājarṣayo viduḥ” – ”Thus (‘evam‘), this (yoga,
‘imam‘), received through disciplic succession (‘paramparā-prāptam‘),
the saintly kings (‘rājarṣayaḥ‘) knew (‘viduḥ‘).” The term ‘paramparā‘
signifies an unbroken chain of spiritual masters and their qualified disci-
ples, through which sacred knowledge is faithfully transmitted from one
generation to the next. This method ensures the purity and integrity of
the teachings. The recipients and custodians of this yoga in ancient times
were the ‘rājarṣayaḥ‘ – ”royal sages.” These were enlightened kings who,
while fulfilling their worldly duties as rulers, were also profound spiritual
seers, possessing deep wisdom and living a life of righteousness and de-
tachment. Figures like Janaka (mentioned in 3.20) exemplify this ideal.
Their knowledge (‘viduḥ‘) of this yoga enabled them to govern justly
and guide their people towards both material and spiritual prosperity.

However, Kṛṣṇa then reveals the reason for His current exposition of
this ancient science to Arjuna. He states, ”sa kāleneha mahatā yogo
naṣṭaḥ paraṃtapa” – ”But (‘saḥ‘) in the long (‘mahatā‘) course of time
(‘kālena‘) here (in this world, ‘iha‘), O Chastiser of foes (‘Parantapa‘,
Arjuna), this yoga was lost (‘naṣṭaḥ‘).” The word ‘naṣṭaḥ‘ means that
the yoga became destroyed, perished, or, more likely, its true essence,
principles, and practices became obscured, misinterpreted, or forgotten.
Over vast stretches of time, due to factors like the declining spiritual
calibre of teachers and disciples, the rise of materialism, or the misinter-
pretation of scriptures, the pure understanding and effective practice of
this profound yoga diminished in the world.

By addressing Arjuna as ”paraṃtapa” (O Chastiser of foes, or He who
scorches His enemies), Kṛṣṇa subtly reminds Arjuna of his inherent ca-
pacity to overcome obstacles. Just as Arjuna is capable of vanquishing
external enemies, he is also capable of conquering the inner enemy of
ignorance that has led to the ”loss” of this yoga and his current de-
spondency. Kṛṣṇa’s statement about the yoga being lost explains the
necessity for its revival.

This verse underscores a recurring theme in spiritual history: even the
most profound truths can become diluted or lost over time due to hu-
man imperfections and the degenerative influence of ‘kāla‘ (time). This
necessitates the periodic reappearance of the Lord Himself or His em-
powered representatives to re-establish these eternal principles for the
benefit of humanity. Kṛṣṇa is now taking on this role by reteaching this
lost science to Arjuna, a worthy recipient.

Verse 4.3
sa evāyaṃ mayā te ’dya yogaḥ proktaḥ purātanaḥ | bhakto ’si me sakhā

ceti rahasyaṃ hyetaduttamam ||
Having established the ancient lineage of the yoga and the reason for

its decline, Lord Kṛṣṇa now declares to Arjuna that He is reviving this
very same timeless science specifically for him. He affirms, ”sa evāyaṃ
mayā te ’dya yogaḥ proktaḥ purātanaḥ” – ”That (‘saḥ‘) very same (‘eva
ayam‘) ancient (‘purātanaḥ‘) yoga (‘yogaḥ‘) is today (‘adya‘) told (or
declared, ‘proktaḥ‘) by Me (‘mayā‘) to you (‘te‘).” Kṛṣṇa emphasizes the
authenticity and continuity of the teaching; He is not introducing a new
or different doctrine but is re-establishing the original, eternal yoga that
He Himself first imparted at the dawn of creation. The use of ‘adya‘
(today) highlights the immediacy and direct relevance of this profound
teaching for Arjuna in his current crisis on the battlefield.

Kṛṣṇa then reveals the specific reasons why He has chosen Arjuna as
the recipient of this most sacred knowledge: ”bhakto ’si me sakhā ceti”
– ”Because (‘iti‘) you are (‘asi‘) My devotee (‘bhaktaḥ me‘) and (‘ca‘)
My friend (‘sakhā‘).” This statement is deeply significant, highlighting
the qualifications that make Arjuna eligible to receive such profound
spiritual instruction. Firstly, Arjuna is Kṛṣṇa’s ‘bhaktaḥ‘ – a devotee,
one who possesses love, faith, reverence, and a service attitude towards
Him. This devotional relationship creates an atmosphere of trust and
receptivity essential for grasping spiritual truths. Secondly, Arjuna is
Kṛṣṇa’s ‘sakhā‘ – an intimate friend, implying a close, loving, and trust-
ing personal bond. This friendship allows for open communication and
a deep level of understanding between them. These combined qualities
of devotion and friendly intimacy make Arjuna an ideal disciple.

The precious and confidential nature of this teaching is then under-
scored by Kṛṣṇa: ”rahasyaṃ hyetaduttamam” – ”For (‘hi‘) this (‘etat‘)
is a supreme (‘uttamam‘) secret (‘rahasyam‘).” ‘Rahasyam‘ signifies a
profound mystery, a confidential truth that is not readily accessible or
understood by everyone, and is typically imparted only to those who are
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qualified and trustworthy. It is ‘uttamam‘, the highest or most excel-
lent, indicating its supreme spiritual value and its capacity to lead to
the ultimate goal of life.

This verse, therefore, not only affirms the re-establishment of the an-
cient yoga for Arjuna but also beautifully highlights the importance of
the loving relationship between the divine Guru (Kṛṣṇa) and the sincere
disciple (Arjuna). It is because of Arjuna’s devotion and friendship—his
loving trust and receptivity—that Kṛṣṇa chooses to unveil this supreme
secret to him. It implies that such profound spiritual knowledge is best
transmitted within a context of love, faith, and a deep personal connec-
tion with the divine teacher.

Verse 4.4
arjuna uvāca aparaṃ bhavato janma paraṃ janma vivasvataḥ |

kathametadvijānīyāṃ tvamādau proktavāniti ||
Upon hearing Lord Kṛṣṇa’s remarkable statements about having

taught this yoga to Vivasvān (the sun-god) at the beginning of creation
(verse 4.1), Arjuna, though a devotee and friend, expresses a very nat-
ural and logical doubt based on his current understanding of Kṛṣṇa’s
human-like appearance and birth. This is Arjuna’s fourth major inquiry
in the Gita, demonstrating his attentiveness and his desire for complete
clarity. He begins, ”arjuna uvāca” – ”Arjuna said.”

Arjuna respectfully presents the apparent chronological paradox:
”aparaṃ bhavato janma” – ”Your (‘bhavataḥ‘ – of Your Reverence, a
respectful term for Kṛṣṇa) birth (‘janma‘) was later (subsequent, or re-
cent, ‘aparam‘).” Arjuna perceives Kṛṣṇa as his contemporary, his cousin
and friend, born within their own generation. In contrast, he points out,
”paraṃ janma vivasvataḥ” – ”The birth (‘janma‘) of Vivasvān (the sun-
god) was earlier (prior, or in ancient times, ‘param‘).” Vivasvān is known
as an ancient deity, one of the Ādityas, existing from a very remote pe-
riod in the cosmic timeline, long before Kṛṣṇa’s apparent birth in the
Yādava dynasty.

Based on this seemingly irreconcilable timeline, Arjuna poses his di-
rect and sincere question: ”kathametadvijānīyām tvamādau proktavāniti”
– ”How (‘katham‘) then am I to understand (‘vijānīyām‘) this (‘etat‘)
– that You (‘tvam‘) taught (‘proktavān‘) this (yoga) in the beginning
(‘ādau‘)?” Arjuna is finding it difficult to reconcile Kṛṣṇa’s statement
of being the primordial teacher of Vivasvān with His observable human
birth, which occurred much later in time. From a conventional, linear
understanding of birth and existence, Kṛṣṇa’s claim appears paradoxical.

Arjuna’s question is not born of irreverence or disbelief, but from
a genuine desire to comprehend the true nature of Kṛṣṇa’s personality
and His relationship with time and cosmic history. He is seeking to
understand how his friend and cousin, Kṛṣṇa, whom he has known in a
human capacity, can also be the ancient, original source of this eternal
yoga. This very pertinent and intelligent question from Arjuna serves
as the perfect catalyst for Lord Kṛṣṇa to reveal profound truths about
His own divine nature, His transcendental births (‘avatāras‘), and the
eternal purpose of His descents into the material world, which He will
begin to explain in the subsequent verses.

Verse 4.5
śrībhagavān uvāca bahūni me vyatītāni janmāni tava cārjuna | tānya-

haṃ veda sarvāṇi na tvaṃ vettha paraṃtapa ||
In response to Arjuna’s very pertinent question (in verse 4.4) about

how He, Kṛṣṇa, a contemporary, could have taught the ancient yoga
to Vivasvān (the sun-god) who existed in a much earlier epoch, the
Blessed Lord (‘śrībhagavān uvāca‘) begins to reveal the profound truth
about His divine nature and His multiple appearances in the world. He
directly addresses Arjuna’s chronological query: ”bahūni me vyatītāni
janmāni tava ca arjuna” – ”Many (‘bahūni‘) births (‘janmāni‘) of Mine
(‘me‘) have passed (‘vyatītāni‘), and of yours too (‘tava ca‘), O Arjuna.”
Kṛṣṇa affirms that both He, in His various divine descents, and Arjuna,
as an individual soul undergoing reincarnation, have experienced numer-
ous births throughout cosmic time. This statement immediately begins
to unravel the perceived paradox by introducing the concept of past
incarnations for both of them.

However, Kṛṣṇa then highlights a crucial distinction in their respec-
tive awareness of these past lives: ”tānyahaṃ veda sarvāṇi” – ”I (‘aham‘)
know (‘veda‘) them all (‘sarvāṇi‘).” As the Supreme Lord, Kṛṣṇa pos-
sesses eternal, unobscured omniscience. His consciousness is not limited

by time or the effects of karma, and therefore, He has perfect recollection
of all His past manifestations and activities, as well as the past lives of
all beings.

In stark contrast, He points out Arjuna’s limitation as an individual
soul: ”na tvaṃ vettha paraṃtapa” – ”But you (‘tvam‘) do not know
(‘na vettha‘ – you do not truly know or remember) them, O Parantapa
(Chastiser of foes, Arjuna).” Arjuna, like all ordinary embodied souls
(‘jīvas‘), is subject to the influence of māyā (divine illusion) and the
limitations of material existence, one of which is the forgetfulness of
past lives due to the covering of ignorance and the change of physical
bodies. His memory is veiled.

By addressing Arjuna as ‘Parantapa‘ (He who scorches his enemies),
Kṛṣṇa subtly encourages him, reminding him of his inherent capacity to
overcome obstacles, including the obstacle of ignorance that currently
clouds his understanding. This verse serves as the initial step in Kṛṣṇa’s
revelation of His transcendental nature. His ability to remember all
past births while Arjuna cannot underscores His divine, eternal, and
omniscient status, distinct from that of conditioned souls, and begins to
explain how He could indeed be the primordial teacher of this ancient
yoga.

Verse 4.6
ajo ’pi sannavyayātmā bhūtānāmīśvaro ’pi san | prakṛtiṃ svāmad-

hiṣṭhāya saṃbhavāmyātmamāyayā ||
Lord Kṛṣṇa continues to elucidate the unique and transcendental na-

ture of His divine births (avatāras), explaining how He appears in the
material world without being subject to the limitations and compulsions
that govern the births of ordinary embodied beings. He first affirms
His absolute, eternal nature: ”ajo ’pi san” – ”Although (‘api‘) I am
unborn (‘ajaḥ‘ – having no material birth or origin in the conventional
sense).” Unlike ordinary souls who are born due to past karma, Kṛṣṇa,
as the Supreme, is beginningless. He further states, ”avyayātmā api san”
– ”Although My essential Self (‘ātmā‘) is imperishable (undecaying, or
immutable, ‘avyaya‘).” His divine form and spiritual nature are eternal
and not subject to the decay and destruction that affect material bodies.
And further, ”bhūtānāmīśvaro ’pi san” – ”And although (‘api san‘) I am
the Lord (or Controller, ‘īśvaraḥ‘) of all beings (‘bhūtānām‘).” As the
Supreme Controller, He is not under the jurisdiction of any other power,
nor is He bound by the laws of karma that dictate the births and deaths
of conditioned souls.

Despite this transcendental, unborn, imperishable, and sovereign
nature, Kṛṣṇa explains how He voluntarily manifests in the world:
”prakṛtiṃ svāmadhiṣṭhāya saṃbhavāmyātmamāyayā” – ”Yet, by sub-
jugating (presiding over, or taking control of, ‘adhiṣṭhāya‘) My own
(‘svām‘) material nature (‘prakṛtim‘), I manifest (am born, or appear,
‘saṃbhavāmi‘) by My own internal spiritual potency (‘ātma-māyayā‘).”
This is a crucial distinction. Ordinary beings are controlled by material
nature (‘Prakṛti‘) and are forced to take birth due to their karma. In
contrast, Kṛṣṇa takes control of His ‘Prakṛti‘ (which, for Him, can refer
to His divine spiritual energy or the material energy which He willingly
employs for His appearance).

The term ”ātma-māyayā” – ”by My own ‘māyā‘” – is key. ‘Māyā‘
here refers to His divine, internal, spiritual potency or Yogamāyā, not
the illusory energy that deludes ordinary souls. His appearances are not
due to the influence of the deluding material energy but are voluntary
manifestations orchestrated by His own divine will and power. He ap-
pears in His eternal, transcendental form, which may seem human-like
or take other forms, but it is never a material body subject to karmic
laws or decay like that of ordinary beings.

Thus, Kṛṣṇa clarifies that His ”births” are not births in the ordinary
sense at all. They are divine appearances, voluntary descents into the
material realm for specific purposes, undertaken without any compro-
mise to His supreme, eternal, and transcendental nature. He remains
the unborn, imperishable Lord even when He appears to be born and
to engage in worldly activities. This explanation directly addresses Ar-
juna’s bewilderment about Kṛṣṇa’s claim of having taught Vivasvān in
ancient times, by revealing the unique and divine mechanism of His in-
carnations.

Verse 4.7
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yadā yadā hi dharmasya glānirbhavati bhārata | abhyutthānamadhar-
masya tadātmānaṃ sṛjāmyaham ||

Having explained the transcendental nature of His divine appearances
(verse 4.6), Lord Kṛṣṇa now reveals the specific conditions and the tim-
ing that necessitate His descent into the material world. He addresses
Arjuna with the affectionate and respectful epithet ”bhārata” (O descen-
dant of Bharata), a name that connects Arjuna to a lineage known for
its adherence to righteousness, making the subsequent message about
the decline of dharma particularly poignant. Kṛṣṇa declares, ”yadā yadā
hi dharmasya glānirbhavati” – ”Whenever and wherever (‘yadā yadā hi‘)
there is a decline (decay, or languishing, ‘glāniḥ bhavati‘) of righteous-
ness (‘dharmasya‘).” ‘Dharma‘ here refers to the eternal principles of
righteousness, moral order, sacred duty, and spiritual truth that uphold
the universe and guide humanity towards its highest potential. When
these foundational principles weaken and are neglected by society, it
signifies a state of spiritual and moral degradation.

Concurrently with the decline of dharma, Kṛṣṇa states, there is
”abhyutthānamadharmasya” – ”and a predominance (rise, or ascen-
dancy, ‘abhyutthānam‘) of unrighteousness (irreligion, or impiety, ‘ad-
harmasya‘).” ‘Adharma‘ is the antithesis of dharma—it encompasses all
that is unjust, immoral, chaotic, and detrimental to spiritual well-being.
When such negative forces become rampant and powerful, overpowering
righteousness and causing widespread suffering and confusion, a critical
juncture is reached in the cosmic balance.

It is at such pivotal moments in history, when dharma is in peril and
adharma is flourishing, that the Lord chooses to manifest: ”tadātmā-
naṃ sṛjāmyaham” – ”At that time (‘tadā‘), I (‘aham‘) manifest (create,
project, or send forth, ‘sṛjāmi‘) Myself (‘ātmānam‘).” The verb ‘sṛjāmi‘
(I create/manifest) here refers to His voluntary appearance in a divine
form, an ‘avatāra‘ (descent). This is not a birth forced by karma, but
a deliberate act of divine will, orchestrated by His own ‘ātma-māyā‘ (in-
ternal spiritual potency), as mentioned in the previous verse.

This verse is one of the most celebrated in the Bhagavad Gita, offering
a profound assurance of divine intervention in human history. It reveals
that the Supreme Lord is not an indifferent spectator to the affairs of the
world but actively descends when the cosmic and moral order is severely
threatened. His incarnations are thus purposeful, timely, and directly
linked to the state of dharma and adharma in the world, underscoring
His compassionate concern for the well-being of all creation and the
preservation of righteousness.

Verse 4.8
paritrāṇāya sādhūnāṃ vināśāya ca duṣkṛtām | dharmasaṃsthā-

panārthāya saṃbhavāmi yuge yuge ||
Lord Kṛṣṇa now explicitly states the threefold divine purpose be-

hind His periodic incarnations (avatāras) in the material world, further
elaborating on why He manifests Himself age after age. He declares,
”paritrāṇāya sādhūnām” – ”For the protection (or deliverance, rescue,
‘paritrāṇāya‘) of the good (righteous, virtuous, or saintly persons, ‘sād-
hūnām‘).” The ‘sādhus‘ are those who live in accordance with dharma,
who are devoted to truth and righteousness, and who often strive for
spiritual upliftment. When such virtuous individuals are persecuted,
oppressed, or their righteous way of life is threatened by the forces of
adharma, the Lord descends to protect them, relieve their distress, and
encourage their faith.

The second, complementary purpose is: ”vināśāya ca duṣkṛtām” –
”And (‘ca‘) for the destruction (‘vināśāya‘) of the evildoers (miscreants,
or those who commit wicked deeds, ‘duṣkṛtām‘).” The ‘duṣkṛtas‘ are
those who actively promote unrighteousness, who cause suffering to oth-
ers, who disrupt social and moral order, and who are inimical to dharma
and the devotees of the Lord. To restore balance and justice, the Lord,
in His incarnations, often engages in activities that lead to the curb-
ing of their power and, ultimately, their destruction, thereby removing
obstacles to righteousness.

The third, and overarching, purpose that encompasses the previous
two is: ”dharmasaṃsthāpanārthāya” – ”For the purpose (‘arthāya‘) of
firmly establishing (or re-establishing, ‘saṃsthāpana‘) dharma (righ-
teousness).” When dharma has declined and adharma has become pre-
dominant (as stated in verse 4.7), the Lord descends to restore the prin-
ciples of eternal righteousness, moral law, and spiritual truth in soci-
ety. This may involve not only protecting the good and vanquishing

the wicked but also re-teaching forgotten spiritual knowledge, inspiring
humanity to live a virtuous life, and re-establishing the proper social and
cosmic order.

To fulfill these divine purposes, Kṛṣṇa affirms, ”saṃbhavāmi yuge
yuge” – ”I manifest (am born, or appear, ‘saṃbhavāmi‘) age after age
(‘yuge yuge‘).” This indicates that His divine descents are not isolated
incidents but a recurring phenomenon throughout the different cosmic
ages (‘yugas‘) as and when the aforementioned conditions necessitate His
intervention. This verse powerfully conveys the Lord’s unwavering com-
mitment to upholding dharma, His compassion for the righteous, and
His role as the ultimate restorer of cosmic and moral balance. It pro-
vides a profound understanding of the reasons behind God’s appearances
in the world, offering hope and reassurance to all seekers of truth and
righteousness.

Verse 4.9
janma karma ca me divyamevaṃ yo vetti tattvataḥ | tyaktvā dehaṃ

punarjanma naiti māmeti so ’rjuna ||
Having revealed the transcendental nature and purpose of His divine

descents (avatāras) in the preceding verses (4.6-4.8), Lord Kṛṣṇa now
explains the profound spiritual benefit that accrues to one who truly
understands the esoteric truth behind His births and activities. He tells
Arjuna, ”janma karma ca me divyamevaṃ yo vetti tattvataḥ” – ”He who
(‘yaḥ‘) thus (‘evam‘) knows (‘vetti‘) in truth (or in essence, according to
true principles, ‘tattvataḥ‘) My (‘me‘) divine (‘divyam‘) birth (‘janma‘)
and My divine activities (‘karma ca‘).”

The word ”divyam” (divine, transcendental) is crucial here. Kṛṣṇa’s
”birth” (‘janma‘) is not like the karmically enforced birth of ordinary
beings; it is a voluntary appearance orchestrated by His own internal
spiritual potency (‘ātma-māyā‘), as explained in verse 4.6. Similarly,
His ”activities” (‘karma‘) in the world—such as protecting devotees,
vanquishing evil, and establishing dharma—are also transcendental, per-
formed without any selfish motive or karmic entanglement. To know
these ”tattvataḥ” means to understand their divine, non-material nature
and the profound principles behind them, not just as historical events or
mythological stories, but as manifestations of His supreme, eternal, and
compassionate nature.

The remarkable result of such true and insightful knowledge is then de-
clared: ”tyaktvā dehaṃ punarjanma naiti” – ”Having abandoned (‘tyak-
tvā‘) the (present physical) body (‘deham‘), he does not (‘na eti‘) take
birth again (‘punaḥ janma‘).” This signifies complete liberation from
‘saṃsāra‘, the cycle of repeated birth and death, which is the ultimate
goal of many Indian spiritual traditions. The understanding of Kṛṣṇa’s
divine nature and actions purifies the consciousness to such an extent
that it severs the bonds of karma that necessitate future embodiments.

Instead of being reborn in the material world, such an enlightened soul
”māmeti so ’rjuna” – ”he (‘saḥ‘) comes to Me (‘mām eti‘), O Arjuna.”
”Coming to Me” implies attaining Kṛṣṇa’s eternal abode, entering into a
state of loving union with Him, or realizing one’s eternal, blissful, spiri-
tual relationship with Him. This is the highest perfection, the attainment
of an eternal life of knowledge and bliss in the Lord’s association. This
verse, therefore, powerfully underscores that true, experiential knowl-
edge of God’s transcendental nature and divine activities is not merely
an academic pursuit but a direct path to liberation and the attainment
of the Supreme.

Verse 4.10
vītarāgabhayakrodhā manmayā māmupāśritāḥ | bahavo jñānatapasā

pūtā madbhāvamāgatāḥ ||
Lord Kṛṣṇa now provides assurance and historical validation for the

path to attaining Him, stating that many individuals in the past have
successfully reached this supreme spiritual destination by following the
prescribed means. He describes the essential qualities and practices of
those who have achieved this: they are ”vītarāgabhayakrodhāḥ” – ”freed
from (‘vīta‘) attachment (‘rāga‘), fear (‘bhaya‘), and anger (‘krodha‘).”
These three—passionate attachment to worldly objects, fear (often aris-
ing from such attachments and the prospect of loss), and anger (typically
resulting from frustrated desires or perceived threats)—are major psy-
chological impediments on the spiritual path, as previously highlighted
(e.g., verse 2.56). The first step towards God-realization is thus the pu-
rification of consciousness from these powerful negative emotions and
agitations.
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Furthermore, such successful aspirants are ”manmayāḥ” – ”fully ab-
sorbed in Me (or My thoughts, My nature; ‘mat-mayāḥ‘ – full of Me,
thinking of Me constantly).” Their minds are completely engrossed in
contemplation of Kṛṣṇa, His divine form, His glories, and His teachings.
This constant and loving absorption in the Supreme purifies the mind
and keeps it focused on the spiritual goal. Complementing this inner ab-
sorption, they are ”māmupāśritāḥ” – ”taking refuge in Me.” This signifies
complete dependence on and surrender to Kṛṣṇa as the ultimate shelter,
protector, and guide. They entrust their spiritual journey entirely to
Him.

Through these practices, Kṛṣṇa explains, ”bahavo” – ”many” such per-
sons – have become ”jñānatapasā pūtāḥ” – ”purified (‘pūtāḥ‘) by knowl-
edge (‘jñāna‘ – specifically, the knowledge of His divine nature and the
truth of the Self) and by austerity (or penance, ‘tapasā‘ – meaning spiri-
tual discipline, self-control, and regulated practices that purify the senses
and mind).” Both discriminative wisdom (‘jñāna‘) and disciplined spiri-
tual practice (‘tapas‘) are essential for purifying the consciousness from
material contaminations.

Having become thus purified and having cultivated the aforementioned
qualities, these numerous individuals ”madbhāvamāgatāḥ” – ”have at-
tained (‘āgatāḥ‘) My state of being (or My divine nature, My transcen-
dental existence, or My loving devotional state, ‘mad-bhāvam‘).” ‘Madb-
hāvam‘ signifies attaining a qualitative oneness with the Lord in terms
of eternal, blissful, spiritual consciousness, or entering into an eternal
loving relationship with Him in His divine abode. This verse, therefore,
serves as a powerful encouragement to Arjuna (and all seekers) by illus-
trating that the path to God-realization, characterized by freedom from
negative emotions, constant absorption in the Divine, complete surren-
der, and purification through knowledge and discipline, is a well-trodden
one that has led many to the supreme perfection.

Verse 4.11
ye yathā māṃ prapadyante tāṃstathaiva bhajamyaham | mama vart-

mānuvartante manuṣyāḥ pārtha sarvaśaḥ ||
Lord Kṛṣṇa now reveals a fundamental principle of His divine dis-

pensation: He reciprocates with all souls according to the nature and
intensity of their approach or surrender to Him. This verse highlights
His impartiality and responsiveness to all forms of spiritual seeking. He
declares, ”ye yathā māṃ prapadyante tāṃstathaiva bhajamyaham” – ”In
whatever way (‘yathā‘) or for whatever purpose (‘ye‘) people approach
(surrender, or take refuge in, ‘prapadyante‘) unto Me (‘mām‘), in that
very same way (‘tathā eva‘) I (‘aham‘) reward (reciprocate with, favor,
or lovingly serve, ‘bhajāmi‘) them (‘tān‘).” The verb ‘bhajāmi‘ is rich in
meaning, implying not just a mechanical reward but a loving response
and engagement from the Lord.

This principle of divine reciprocation means that Kṛṣṇa meets every-
one according to their specific desires, level of understanding, and mode
of worship. Whether individuals approach Him for relief from distress
(‘ārta‘), for worldly gain (‘arthārthī‘), out of intellectual curiosity to
know Him (‘jijñāsu‘), or with pure, selfless love as a ‘jñānī‘ or ‘bhakta‘
(as He will describe later in Chapter 7), He responds appropriately to
fulfill their aspirations or guide them further on their spiritual path. He
does not impose a single mode of worship but acknowledges and responds
to the diverse ways in which souls seek Him.

Following this statement of personal reciprocation, Kṛṣṇa makes a
profound and all-encompassing declaration: ”mama vartmānuvartante
manuṣyāḥ pārtha sarvaśaḥ” – ”O Pārtha (son of Pṛthā, Arjuna), all hu-
man beings (‘manuṣyāḥ‘), in every way (in all respects, or from all sides,
‘sarvaśaḥ‘), follow (‘anuvartante‘) My (‘mama‘) path (‘vartma‘).” This
is a remarkable assertion of His universal sovereignty and the ultimate
convergence of all paths towards Him. It implies that whether individ-
uals are consciously seeking Him or are pursuing other goals (material
or spiritual, through various deities or disciplines), they are, knowingly
or unknowingly, treading paths that are ultimately aspects of His multi-
faceted divine plan or are within His cosmic jurisdiction.

This does not mean that all paths yield the same immediate result
or are equally efficacious for attaining the highest spiritual realization.
However, it does suggest an underlying unity in all spiritual strivings and
a divine orchestration behind the diverse expressions of human aspiration.
It encourages a broad, tolerant, and inclusive perspective, recognizing
that the Supreme Lord is the ultimate source and destination of all

endeavors. For Arjuna, this means that even the actions of those he
is fighting are, in some sense, within the Lord’s cosmic arrangement,
though Kṛṣṇa is guiding Arjuna towards the path of conscious, loving
surrender for his highest good.

Verse 4.12
kāṅkṣantaḥ karmaṇāṃ siddhiṃ yajanta iha devatāḥ | kṣipraṃ hi

mānuṣe loke siddhirbhavati karmajā ||
Lord Kṛṣṇa, having stated in the previous verse (4.11) that He recip-

rocates with everyone according to their mode of surrender and that all
paths are ultimately His, now explains a common human tendency: the
worship of demigods (‘devatās‘) for quick material success. He observes,
”kāṅkṣantaḥ karmaṇāṃ siddhiṃ yajanta iha devatāḥ” – ”Those desir-
ing (‘kāṅkṣantaḥ‘) success (‘siddhim‘) in (their) fruitive actions (‘kar-
maṇām‘), worship (‘yajante‘) the demigods (‘devatāḥ‘) in this world
(‘iha‘).” ‘Siddhi‘ here refers to the accomplishment or fulfillment of ac-
tions undertaken for achieving specific material results, such as wealth,
health, power, progeny, or enjoyment in heavenly realms. ‘Karmaṇām‘
refers to such fruitive activities or rituals performed with these ends in
mind.

The ‘devatās‘ (demigods or celestial beings like Indra, Agni, Varuṇa,
etc.) are empowered administrators within the material cosmos, respon-
sible for managing various natural forces and bestowing specific material
benefits related to their respective spheres of influence. Many people,
whose primary focus is on attaining immediate tangible results for their
worldly endeavors, therefore turn to the worship of these deities through
prescribed rituals and offerings, as these deities are authorized to grant
such specific material boons.

Kṛṣṇa explains the rationale behind this common practice: ”kṣipraṃ hi
mānuṣe loke siddhirbhavati karmajā” – ”For indeed (‘hi‘), in the human
world (‘mānuṣe loke‘), success (‘siddhiḥ‘) born of (such fruitive) action
(‘karmajā‘) is obtained quickly (‘kṣipram‘).” The results of actions per-
formed for specific material gains, especially those propitiating particular
demigods for those gains, often manifest relatively swiftly within the hu-
man lifespan or in the near future (such as attaining heavenly pleasures
after death). This quick fruition of desires is a strong attraction for those
whose consciousness is predominantly worldly and who seek immediate
gratification or solutions to their material problems.

While Kṛṣṇa acknowledges this practice and its efficacy in yielding
rapid material success, His preceding verses (4.9-4.11) have already high-
lighted a higher path—that of understanding His own divine nature and
approaching Him directly, which leads to eternal liberation (‘punarjanma
naiti mām eti‘) and attainment of His divine state (‘madbhāvam āgatāḥ‘).
By explaining the motivation behind demigod worship, Kṛṣṇa implicitly
contrasts it with the more profound, though perhaps less immediately
tangible to the materially-minded, spiritual rewards of direct devotion
to Him, the Supreme Lord. He is illustrating one of the ways people
”follow His path” (as per 4.11) for different kinds of reciprocation, while
simultaneously guiding Arjuna towards the path of ultimate spiritual
benefit.

Verse 4.13
cāturvarṇyaṃ mayā sṛṣṭaṃ guṇakarmavibhāgaśaḥ | tasya kartāramapi

māṃ viddhyakartāramavyayam ||
Lord Kṛṣṇa, continuing to reveal His divine nature and cosmic func-

tions, now explains His role in the establishment of the fourfold social
order (‘cāturvarṇyam‘). He states, ”cāturvarṇyaṃ mayā sṛṣṭam” – ”The
fourfold ‘varṇa‘ system (‘cāturvarṇyam‘) was created (‘sṛṣṭam‘) by Me
(‘mayā‘).” This refers to the division of society into four broad categories
or classes based on aptitude and function: the Brāhmaṇas (intellectuals,
teachers, priests), Kṣatriyas (warriors, protectors, administrators, like
Arjuna), Vaiśyas (merchants, traders, agriculturists), and Śūdras (labor-
ers, artisans, those inclined to service). Kṛṣṇa takes responsibility for
originating this societal framework.

Crucially, He clarifies the basis upon which this division was originally
established: ”guṇakarmavibhāgaśaḥ” – ”according to the distinctions (or
divisions, ‘vibhāgaśaḥ‘) of qualities (‘guṇa‘) and actions (work, or inher-
ent occupational nature, ‘karma‘).” This is a pivotal point. The ‘varṇa‘
system, as divinely conceived by Kṛṣṇa, is not based merely on heredi-
tary birth, but on an individual’s predominant psycho-physical nature
(‘guṇa‘ – the three modes: sattva, rajas, tamas, and their combinations)
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and their corresponding natural aptitude and capacity for certain types
of work (‘karma‘). It was intended as a functional and harmonious orga-
nization of society where individuals could contribute according to their
inherent capabilities and evolve spiritually by performing their ‘svad-
harma‘ (own duty) within this framework.

Having stated His role as the creator of this system, Kṛṣṇa then reveals
His own paradoxical and transcendental nature concerning this creative
activity: ”tasya kartāramapi māṃ viddhyakartāramavyayam” – ”Though
(‘api‘) I am its (‘tasya‘ – of this cāturvarṇyam) creator (‘kartāram‘),
know (‘viddhi‘) Me (‘mām‘) to be the non-doer (‘akartāram‘) and im-
mutable (unchangeable, or imperishable, ‘avyayam‘).” As the Supreme
Lord, Kṛṣṇa is the ultimate cause and orchestrator of all cosmic and
societal arrangements. Yet, He is ‘akartāram‘ (a non-doer) because He
acts without any selfish motive, attachment, or egoistic identification
with His actions. He is not bound by the laws of karma that govern His
creation.

Furthermore, He is ‘avyayam‘ (immutable), meaning His divine nature
remains eternally unchanged and unaffected by His creative activities.
While He manifests and sustains the dynamic world of ‘Prakṛti‘ and its
‘guṇas‘, He Himself remains transcendental to them, ever established in
His own absolute, spiritual essence. This verse thus not only explains the
divine basis of a functional social order designed for collective well-being
and spiritual growth but also underscores Kṛṣṇa’s supreme, detached,
and unchanging nature as the transcendental Lord of all creation.

Verse 4.14
na māṃ karmāṇi limpanti na me karmaphale spṛhā | iti māṃ yo

’bhijānāti karmabhirna sa badhyate ||
Lord Kṛṣṇa further elaborates on His transcendental nature as an

‘akartāram‘ (non-doer), as mentioned in the previous verse (4.13), ex-
plaining why actions do not bind Him and revealing the liberating effect
of understanding this profound truth about His divine agency. He de-
clares, ”na māṃ karmāṇi limpanti” – ”Actions (‘karmāṇi‘) do not taint
(smear, pollute, or affect, ‘na limpanti‘) Me (‘mām‘).” Unlike ordinary
embodied souls (‘jīvas‘) who become entangled in the cycle of birth and
death due to the karmic reactions of their actions (both good and bad),
Lord Kṛṣṇa, being the Supreme and acting without any material mo-
tivation, remains completely untouched and untainted by any karmic
consequences. His divine activities are purely for the welfare of the uni-
verse and are not driven by the compulsions of past karma.

The reason for this immunity to karmic reactions is then stated:
”na me karmaphale spṛhā” – ”Nor (‘na‘) do I have (‘me‘) any craving
(desire, longing, or aspiration, ‘spṛhā‘) for the fruit of action (‘karma-
phale‘).” Kṛṣṇa is eternally self-satisfied (‘ātmārāma‘) and ‘pūrṇakāma‘
(one whose desires are all fulfilled). He has nothing to gain or achieve for
Himself through His cosmic activities. Therefore, He acts without any
attachment to the results or personal benefit from His actions. This com-
plete desirelessness for the fruits of action is the key to being untouched
by karma.

Having revealed this truth about His own transcendental relationship
with action, Kṛṣṇa then explains the profound benefit for one who truly
understands this: ”iti māṃ yo ’bhijānāti karmabhirna sa badhyate” –
”He who (‘yaḥ‘) truly knows (or understands in essence, ‘abhijānāti‘)
Me (‘mām‘) thus (‘iti‘ – in this way, as being untainted by actions and
desireless for their fruits), he (‘saḥ‘) is not bound (‘na badhyate‘) by ac-
tions (‘karmabhiḥ‘).” This is a remarkable assurance. Understanding the
Lord’s divine, detached, and desireless nature in relation to His activities
is not merely intellectual knowledge but a transformative realization.

When a person deeply comprehends that the Supreme Lord Himself
acts without being affected by karma because He is free from selfish de-
sires and attachment to results, they are inspired and guided to emulate
this principle in their own lives. By performing their own duties with
a similar spirit of detachment and offering the results to the Supreme,
they too can become free from the bondage of karma. Thus, true knowl-
edge of Kṛṣṇa’s transcendental agency (‘kartṛtva‘) and non-attachment
(‘asaṅga‘) becomes a direct means for one’s own liberation from the cycle
of actions and reactions.

Verse 4.15
evaṃ jñātvā kṛtaṃ karma pūrvairapi mumukṣubhiḥ | kuru karmaiva

tasmāttvaṃ pūrvaiḥ pūrvataraṃ kṛtam ||

Lord Kṛṣṇa now reinforces His instruction to Arjuna to perform action
by citing the example of ancient seekers of liberation who also acted with
the understanding He has just imparted. He states, ”evaṃ jñātvā kṛtaṃ
karma pūrvairapi mumukṣubhiḥ” – ”Knowing (‘jñātvā‘) thus (‘evam‘ –
understanding the Lord’s transcendental nature regarding action, His
desirelessness, and the principles of Karma Yoga as explained), action
(‘karma‘) was performed (‘kṛtam‘) even (‘api‘) by the ancient ones (‘pūr-
vaiḥ‘) who were seekers of liberation (‘mumukṣubhiḥ‘).”

The term ‘mumukṣubhiḥ‘ refers to those who were earnestly striving
for ‘mokṣa‘ (liberation) from the cycle of birth and death (‘saṃsāra‘).
Kṛṣṇa is pointing out that these wise aspirants of the past, who were
dedicated to the ultimate spiritual goal, did not necessarily abandon ac-
tion. Instead, they performed their prescribed duties with the profound
understanding that actions, when done without attachment and with
knowledge of the true Self and the Supreme, do not lead to bondage
but can, in fact, be a means of purification and spiritual progress. The
‘pūrvaiḥ‘ (ancient ones) would include revered sages, philosopher-kings
like Janaka, and other enlightened souls who set an example of living a
life of active engagement coupled with spiritual wisdom.

Based on this historical precedent and the proven efficacy of this path,
Kṛṣṇa delivers a direct and emphatic command to Arjuna: ”kuru kar-
maiva tasmāttvam” – ”Therefore (‘tasmāt‘), you (‘tvam‘) too should per-
form (‘kuru‘) action (‘karma eva‘ – action indeed, or action only).” The
particle ‘eva‘ adds emphasis, urging Arjuna to engage in his Kṣatriya
duty of fighting, rather than succumbing to inaction or confusion.

And how should he perform this action? ”pūrvaiḥ pūrvataraṃ kṛtam”
– ”(Perform action) just as (‘pūrvataram kṛtam‘ – what was done in a
more ancient way, or in the manner established of old) it was performed
by the ancients (‘pūrvaiḥ‘).” Arjuna is advised to follow in the footsteps
of these exemplary figures of the past, emulating their spirit of detached,
dutiful, and wise action. This not only provides Arjuna with a role model
but also assures him that he is treading a well-established and noble path
that has led others to the highest spiritual attainment. This verse serves
as a powerful encouragement, grounding the principles of Karma Yoga
in a respected tradition and urging Arjuna to actively participate in his
duty with the same enlightened spirit as the great seekers of liberation
before him.

Verse 4.16
kiṃ karma kimakarmeti kavayo ’pyatra mohitāḥ | tatte karma

pravakṣyāmi yajjñātvā mokṣyase ’śubhāt ||
Lord Kṛṣṇa now acknowledges the inherent subtlety and complexity

involved in truly understanding the nature of action (‘karma‘) and in-
action (‘akarma‘), a topic that can perplex even the wise. He states,
”kiṃ karma kimakarmeti kavayo ’pyatra mohitāḥ” – ”’What (‘kim‘) is
action (‘karma‘)? What (‘kim‘) is inaction (‘akarma‘)?’ – Regarding
this (‘atra‘), even (‘api‘) the wise (or poets, seers, ‘kavayaḥ‘) are bewil-
dered (deluded, or confused, ‘mohitāḥ‘).” The term ‘kavayaḥ‘ refers to
individuals of deep thought, learning, and poetic insight, who are often
considered to possess superior understanding. Yet, even such discerning
minds can become confused when trying to determine precisely what con-
stitutes true action (that which binds or liberates), true inaction (which
is not mere idleness), and even what constitutes forbidden or wrong ac-
tion (‘vikarma‘, which Kṛṣṇa will mention in the next verse).

The distinction is not always straightforward. For instance, is physical
stillness always inaction if the mind is intensely active? Is vigorous phys-
ical activity always binding action if performed with detachment and for
a higher purpose? These are the kinds of subtle questions that can lead
to confusion. The nature of action is deeply tied to one’s consciousness,
intention, understanding of the Self, and the context of ‘svadharma‘.
Merely observing external activity or inactivity is insufficient to judge
its spiritual implication.

Recognizing this complexity and Arjuna’s need for clear guidance,
Kṛṣṇa makes a significant promise: ”tatte karma pravakṣyāmi” –
”Therefore (or, That ‘karma‘ which is so bewildering), I shall explain
(‘pravakṣyāmi‘) that (true nature of) action (‘karma‘) to you (‘te‘).”
Kṛṣṇa, as the Supreme Teacher, takes it upon Himself to elucidate these
profound and often misunderstood principles for Arjuna’s benefit. He
will reveal the esoteric truths about action, inaction, and their conse-
quences.
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The ultimate benefit of understanding this profound teaching about
action is then clearly stated: ”yajjñātvā mokṣyase ’śubhāt” – ”Knowing
(‘jñātvā‘) which (‘yat‘), you will be liberated (‘mokṣyase‘) from evil (mis-
fortune, or all that is inauspicious, ‘aśubhāt‘).” ‘Aśubha‘ encompasses
all forms of suffering, sin, bondage, and adverse circumstances that hin-
der spiritual well-being and ultimate liberation. Kṛṣṇa assures Arjuna
that a correct understanding of the true nature of action, inaction, and
how to act without entanglement will lead him to freedom from all such
evils. This verse thus serves as an important prelude, highlighting the
difficulty of the subject and the supreme value of the knowledge that
Kṛṣṇa is about to impart, which will form a crucial part of the Karma
Yoga teachings.

Verse 4.17
karmaṇo hyapi boddhavyaṃ boddhavyaṃ ca vikarmaṇaḥ | akarmaṇaśca

boddhavyaṃ gahanā karmaṇo gatiḥ ||
Lord Kṛṣṇa, having stated in the previous verse (4.16) that even the

wise are often bewildered about the nature of action (‘karma‘) and
inaction (‘akarma‘), now emphasizes the critical importance of thor-
oughly understanding these concepts, along with that of forbidden ac-
tion (‘vikarma‘). He asserts, ”karmaṇo hyapi boddhavyam” – ”Indeed
(‘hi api‘), the true nature of action (‘karmaṇaḥ‘) must be understood
(‘boddhavyam‘).” ‘Karma‘ here refers broadly to prescribed duties, righ-
teous actions performed according to one’s ‘svadharma‘, or any activity
undertaken. Understanding what constitutes right action, its purpose,
and how it should be performed is essential.

Furthermore, Kṛṣṇa adds, ”boddhavyaṃ ca vikarmaṇaḥ” – ”And (‘ca‘)
the nature of forbidden (or wrong) action (‘vikarmaṇaḥ‘) must also be
understood (‘boddhavyam‘).” ‘Vikarma‘ encompasses actions that are
prohibited by scriptures, unrighteous, unethical, or sinful. These are
actions that lead to negative karmic consequences, degrade one’s con-
sciousness, and create obstacles on the spiritual path. Recognizing what
constitutes ‘vikarma‘ is crucial for avoiding it.

Equally important is the understanding of inaction: ”akarmaṇaśca
boddhavyam” – ”And the nature of inaction (‘akarmaṇaḥ‘) must also be
understood (‘boddhavyam‘).” ‘Akarma‘ is a particularly subtle concept.
It does not merely mean physical idleness or cessation of all activity,
which Kṛṣṇa has already indicated is impossible for an embodied being
(3.5) and often undesirable (3.8). True ‘akarma‘ can refer to the state
of the Self which is intrinsically a non-doer, or it can mean actions per-
formed without attachment, desire for fruit, and the sense of egoistic
doership, such that these actions do not produce any karmic bondage—
they are, in effect, ”actionless” in their binding power. It can also refer
to the state of a Self-realized being who acts without any personal com-
pulsion.

Kṛṣṇa concludes by highlighting the complexity of this subject: ”ga-
hanā karmaṇo gatiḥ” – ”Profound (deep, intricate, mysterious, or dif-
ficult to comprehend, ‘gahanā‘) is the path (way, nature, or working,
‘gatiḥ‘) of action (‘karmaṇaḥ‘).” The intricate workings of karma, the
subtle distinctions between action that binds and action that liberates,
between true inaction and mere idleness, and between righteous and un-
righteous action, are not easily grasped by the superficial mind. This
profound intricacy necessitates careful study, reflection, and guidance
from an enlightened teacher. This verse thus underscores that a dis-
cerning understanding of these three categories—‘karma‘, ‘vikarma‘, and
‘akarma‘—is indispensable for navigating the complexities of life in a way
that leads to spiritual freedom rather than further entanglement.

Verse 4.18
karmaṇyakarma yaḥ paśyedakarmaṇi ca karma yaḥ | sa buddhimān-

manuṣyeṣu sa yuktaḥ kṛtsnakarmakṛt ||
This verse presents one of the most profound and seemingly paradoxi-

cal teachings of the Bhagavad Gita, offering a deep insight into the true
nature of action and inaction from the perspective of an enlightened
individual. Lord Kṛṣṇa declares, ”karmaṇyakarma yaḥ paśyedakarmaṇi
ca karma yaḥ” – ”He who (‘yaḥ‘) sees (‘paśyet‘) inaction (‘akarma‘) in
action (‘karmaṇi‘), and action (‘karma‘) in inaction (‘akarmaṇi‘).” This
statement challenges conventional understandings of activity and inac-
tivity.

To ”see inaction in action” (‘karmaṇi akarma paśyet‘) means to un-
derstand that while the physical body and senses may be vigorously

engaged in performing various activities, the true Self (Ātman) within
remains a detached witness, a non-doer, untainted by the actions. It
also refers to the Karma Yogi who performs all prescribed duties with
full diligence but without any selfish motive, attachment to results, or
the egoistic sense of being the performer. Such actions, though exter-
nally manifest, do not create karmic bondage for the individual and are
thus, from a spiritual or binding perspective, equivalent to ”inaction”
(‘akarma‘). The action happens, but the actor remains free.

Conversely, to ”see action in inaction” (‘akarmaṇi ca karma yaḥ‘)
means to recognize that even when one is seemingly physically inactive or
has outwardly renounced actions, the mind may still be intensely active—
filled with desires, thoughts, plans, or attachments—and such mental
activity also constitutes ‘karma‘ and can create bondage. Furthermore,
even in a state of apparent renunciation, certain essential bodily actions
continue, and the very act of renouncing without proper understanding
orinner purification can itself be an ego-driven action. True inaction is
not mere idleness but a state of inner stillness and freedom from egoistic
motivation, which might even accompany external activity.

Of the person who possesses this profound and subtle understanding,
Kṛṣṇa says, ”sa buddhimānmanuṣyeṣu” – ”He (‘saḥ‘) is wise (or truly
intelligent, ‘buddhimān‘) among human beings (‘manuṣyeṣu‘).” Such an
individual has transcended the superficial, dualistic perception of action
and inaction. Kṛṣṇa further lauds such a person: ”sa yuktaḥ kṛtsnakar-
makṛt” – ”He is a yogi (‘yuktaḥ‘ – steadfastly engaged in yoga, harmo-
nized, or balanced) and a performer of all actions (‘kṛtsna-karma-kṛt‘),”
or ”one who has accomplished all that needs to be done.” Being ‘yuktaḥ‘,
they are perfectly integrated and established in spiritual consciousness.
As a ‘kṛtsna-karma-kṛt‘, it can mean that by performing actions with this
enlightened perspective, they fulfill all their duties perfectly without be-
ing bound, or that they have achieved the ultimate fruit of all actions,
which is liberation, thereby transcending the need for further action for
personal gain. This verse reveals that true wisdom lies in discerning
the spiritual reality underlying all external appearances of activity and
inactivity.

Verse 4.19
yasya sarve samārambhāḥ kāmasaṅkalpavarjitāḥ | jñānāgnidagdhakar-

māṇaṃ tamāhuḥ paṇḍitaṃ budhāḥ ||
Lord Kṛṣṇa continues to describe the characteristics of the enlightened

individual who has understood the true nature of action and inaction, as
highlighted in the previous verse (4.18). He now focuses on the internal
disposition and the effect of knowledge on the actions of such a person.
Kṛṣṇa states, ”yasya sarve samārambhāḥ kāmasaṅkalpavarjitāḥ” – ”He
whose (‘yasya‘) all (‘sarve‘) undertakings (endeavors, or beginnings of
actions, ‘samārambhāḥ‘) are devoid of (‘varjitāḥ‘) desire (‘kāma‘) and
selfish motive (or mental resolve for personal gain, ‘saṅkalpa‘).”

This is a defining characteristic of a true Karma Yogi or a Self-realized
sage. ‘Kāma‘ refers to the desire for personal sense gratification or the
enjoyment of the fruits of one’s actions. ‘Saṅkalpa‘ is the mental projec-
tion, the specific intention or plan formulated in the mind to achieve a
particular desired outcome. For the enlightened person, all their activi-
ties, whether mundane or spiritual, are initiated and performed without
being driven by these powerful psychological forces of selfish desire and
personal volition aimed at achieving specific results for oneself. Their
actions are motivated by duty, divine will, or the welfare of others, but
not by personal cravings.

The profound effect of spiritual knowledge on the actions of such an in-
dividual is then described: they are ”jñānāgnidagdhakarmāṇam” – ”one
whose actions (‘karmāṇam‘) have been burnt up (‘dagdha‘) by the fire
(‘agni‘) of knowledge (‘jñāna‘).” The ”fire of knowledge” (‘jñāna-agni‘)
refers to the direct realization of the true Self (Ātman) and its distinc-
tion from the body-mind complex, as well as the understanding of the
Supreme Reality and the principles of Karma Yoga (acting without at-
tachment and ego). This fire of wisdom is so potent that it consumes
or renders ineffective the karmic seeds of all actions—past, present, and
future.

Actions performed with such knowledge and detachment do not pro-
duce binding reactions; they are ”burnt” in the sense that they lose
their capacity to create further entanglement in the cycle of birth and
death. Of such a person, whose every endeavor is free from selfish desire
and whose karmic potential has been neutralized by wisdom, Kṛṣṇa con-
cludes, ”tamāhuḥ paṇḍitaṃ budhāḥ” – ”Him (‘tam‘), the wise (or learned
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ones, those who are awakened or enlightened, ‘budhāḥ‘) call (‘āhuḥ‘) a
sage (or a truly learned person, ‘paṇḍitam‘).” True ‘paṇḍita‘ (wisdom or
sagehood) is thus defined not by mere scriptural scholarship or intellec-
tual acumen, but by this profound inner transformation that manifests
as selfless, desireless action, and freedom from karmic bondage through
the power of realized knowledge.

Verse 4.20
tyaktvā karmaphalāsaṅgaṃ nityatṛpto nirāśrayaḥ | karmaṇyab-

hipravṛtto ’pi naiva kiṃcitkaroti saḥ ||
Lord Kṛṣṇa further elaborates on the state and conduct of the en-

lightened Karma Yogi who embodies the wisdom of seeing ”inaction
in action” (as mentioned in verse 4.18). He describes such a person
as ”tyaktvā karmaphalāsaṅgam” – ”Having abandoned (or completely
renounced, ‘tyaktvā‘) attachment (‘āsaṅgam‘) to the fruits (‘phala‘) of
action (‘karma‘).” This is the foundational principle of Karma Yoga, re-
iterated for emphasis. The individual has relinquished all selfish craving
for, and mental preoccupation with, the results or outcomes of their
actions, whether favorable or unfavorable.

Such a person is ”nityatṛptaḥ” – ”ever-satisfied (‘nitya-tṛptaḥ‘).” Their
contentment is constant (‘nitya‘) and does not depend on external
achievements or the fulfillment of desires. Having realized the fullness
of the Self (as described in verse 2.55, ‘ātmanyevātmanā tuṣṭaḥ‘), they
experience an abiding inner satisfaction that is independent of worldly
circumstances. They are also ”nirāśrayaḥ” – ”without dependence (or
without seeking external shelter/support, ‘nir-āśrayaḥ‘).” They are not
reliant on any external person, object, condition, or outcome for their
security, happiness, or sense of well-being. They find their ultimate sup-
port and refuge in the Self alone, or in the Supreme Lord.

Despite this profound inner state of detachment, satisfaction, and in-
dependence, such an individual may be actively engaged in the world.
Kṛṣṇa states, ”karmaṇyabhipravṛtto ’pi” – ”Though (‘api‘) fully (or dili-
gently, intensely, ‘abhi‘) engaged (‘pravṛttaḥ‘) in action (‘karmaṇi‘).”
This is a crucial point: enlightenment and detachment do not neces-
sarily mean cessation of all activity. The Karma Yogi may continue
to perform all their prescribed duties and engage in various activities
for the welfare of the world (‘lokasaṅgraha‘) or as a matter of natural
disposition, but their inner consciousness is entirely transformed.

The profound and somewhat paradoxical result of acting in this en-
lightened manner is then declared: ”naiva kiṃcitkaroti saḥ” – ”He (‘saḥ‘)
verily (‘eva‘) does nothing (‘na kiṃcit karoti‘) at all.” From an ultimate
spiritual perspective, and in terms of karmic bondage, such a person,
though outwardly engaged in manifold activities, performs no binding
action. Because their actions are devoid of selfish attachment, egois-
tic sense of doership, and desire for personal gain, these actions do not
generate karmic reactions that would lead to future entanglement. In
essence, while their body and senses are active, their true Self remains a
detached witness, untainted by the actions. They are in action, but ac-
tion is not ”in them” in a way that binds. This verse beautifully captures
the essence of true ”action in inaction”—the liberated state of a Karma
Yogi who lives and acts in the world with complete inner freedom.

Verse 4.21
nirāśīryatacittātmā tyaktasarvaparigrahaḥ | śārīraṃ kevalaṃ karma

kurvannāpnoti kilbiṣam ||
Lord Kṛṣṇa continues to describe the characteristics and conduct of

the enlightened Karma Yogi who acts in the world without incurring
karmic bondage. He outlines a state of profound inner freedom and
detachment. Such a person is ”nirāśīḥ” – ”without desires (or expecta-
tions, hopes for personal gain).” This foundational quality means they
have transcended the pull of selfish cravings that typically motivate or-
dinary actions. Their actions are not impelled by any anticipation of
personal reward or fulfillment of worldly ambitions.

Furthermore, this individual is ”yata-citta-ātmā” – ”one whose mind
(‘citta‘) and self (here ‘ātmā‘ can refer to the intellect, or the entire
psycho-physical organism including the body and senses) are controlled
(restrained, or subdued, ‘yata‘).” This signifies a high degree of self-
mastery, where not only the external senses but also the internal instru-
ments of thought and feeling are brought under disciplined regulation.
The mind does not wander aimlessly, nor is the intellect swayed by fleet-
ing impulses.

They are also ”tyakta-sarva-parigrahaḥ” – ”one who has abandoned (re-
nounced, or given up, ‘tyakta‘) all (‘sarva‘) possessions (‘parigrahaḥ‘),”
or more accurately, ”all sense of possessiveness or acquisitiveness.” This
does not necessarily mean that such a person must be a destitute re-
nunciate in all cases (though it can include that for some paths). More
fundamentally, it implies a mental detachment from material possessions,
a freedom from the feeling of ”I” and ”mine” with regard to worldly ob-
jects, and an absence of the urge to accumulate and hoard for selfish
purposes. They may possess things necessary for their duty, but they
are not attached to them.

When such a person, free from desires, with mind and self fully con-
trolled, and having renounced all possessiveness, performs actions, these
actions are characterized as ”śārīraṃ kevalaṃ karma kurvan” – ”per-
forming (‘kurvan‘) action (‘karma‘) merely (or only, ‘kevalam‘) for bod-
ily (‘śārīram‘) maintenance.” This means their activities are reduced to
the bare minimum required to sustain their physical existence and per-
form their essential duties, without any ulterior selfish motive or engage-
ment for sensual enjoyment beyond what is necessary. By acting in this
highly purified, detached, and minimalistic way (in terms of personal
motive and indulgence), Kṛṣṇa concludes, such an individual ”nāpnoti
kilbiṣam” – ”does not incur (‘na āpnoti‘) sin (fault, or any evil reaction,
‘kilbiṣam‘).” Their actions, being devoid of selfish intent and performed
with a controlled mind, do not generate binding karmic consequences.

Verse 4.22
yadṛcchālābhasantuṣṭo dvandvātīto vimatsaraḥ | samaḥ siddhāvasid-

dhau ca kṛtvāpi na nibadhyate ||
Lord Kṛṣṇa further elaborates on the serene and balanced mental dis-

position of the enlightened Karma Yogi, whose actions, even when per-
formed, do not lead to bondage. He describes such a person as ”yadṛc-
chālābhasantuṣṭaḥ” – ”content (‘santuṣṭaḥ‘) with what is gained (‘lābha‘)
by chance (or of its own accord, unsought, ‘yadṛcchā‘).” This individual
does not harbor anxiety about acquiring necessities or pleasures, nor do
they engage in excessive, desperate striving for them. They gracefully
accept whatever comes their way through the natural course of events
or as a result of their dutiful actions, without complaint or excessive
elation, maintaining an inner state of contentment regardless of external
gains.

Such a sage is also ”dvandvātītaḥ” – ”one who has transcended (or
gone beyond, ‘atītaḥ‘) the dualities (‘dvandva‘).” These dualities, as men-
tioned earlier (e.g., 2.14, 2.45), include pairs of opposites like pleasure
and pain, heat and cold, honor and dishonor, gain and loss, and suc-
cess and failure. The enlightened person is not swayed or emotionally
disturbed by these inevitable fluctuations of material existence, having
realized their transient nature and the underlying stability of the Self.

Furthermore, they are ”vimatsaraḥ” – ”free from envy (malice, or jeal-
ousy, ‘vimatsaraḥ‘).” They do not feel ill will towards others, nor are
they jealous of others’ prosperity or success. This freedom from envy
stems from their inner contentment and their understanding that true
happiness is not found in comparative worldly achievements. They are
also ”samaḥ siddhāvasiddhau ca” – ”even-minded (or equal, balanced,
‘samaḥ‘) in success (‘siddhau‘) and failure (‘asiddhau‘).” This is a direct
restatement of the principle of equanimity taught in verse 2.48 (‘samat-
vaṁ yoga ucyate‘). They perform their duties to the best of their ability
but remain unaffected by the outcome, whether it is favorable or unfa-
vorable.

Of such an individual, who has cultivated contentment with what
comes naturally, transcended worldly dualities, is free from envy, and
remains perfectly equipoised in both success and failure, Kṛṣṇa declares:
”kṛtvāpi na nibadhyate” – ”Even though performing action (‘kṛtvā api‘),
he is not bound (‘na nibadhyate‘).” Their actions, undertaken with this
profound inner freedom, detachment, and equanimity, do not generate
karmic reactions that would lead to future bondage. This verse pow-
erfully reinforces that it is not action itself, but the inner attitude of
attachment, desire, and agitation, that causes entanglement. By culti-
vating the opposite virtues, one can act freely in the world without being
bound.

Verse 4.23
gatasaṅgasya muktasya jñānāvasthitacetasaḥ | yajñāyācarataḥ karma

samagraṃ pravilīyate ||
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Lord Kṛṣṇa now describes the ultimate spiritual effect on the actions
of a highly evolved soul who embodies specific enlightened qualities and
performs all actions in the spirit of Yajña (sacrifice). He begins by charac-
terizing such an individual: ”gatasaṅgasya” – ”Of one whose attachment
has completely gone (‘gata-saṅgasya‘).” This refers to a person who is
entirely free from all forms of selfish attachment—to people, possessions,
the fruits of action, and the sense of egoistic doership. Their mind is not
ensnared by worldly cravings or affections.

Such a person is also ”muktasya” – ”of one who is liberated (‘muk-
tasya‘).” This signifies a state of spiritual freedom, liberation from the
clutches of ignorance (‘avidyā‘), the false ego (‘ahaṅkāra‘), and the con-
sequent bondage to the cycle of birth and death (‘saṃsāra‘). They have
realized their true Self and are free from material identification. Their
consciousness is ”jñānāvasthitacetasaḥ” – ”one whose mind (or conscious-
ness, ‘cetas‘) is firmly established (situated, or absorbed, ‘avasthita‘) in
knowledge (‘jñāna‘ – transcendental wisdom, or Self-knowledge).” Their
actions are not driven by delusion or impulse but are guided by the clear
light of spiritual understanding.

When such a person—completely unattached, liberated, and with
a mind firmly rooted in spiritual knowledge—performs actions, these
actions are undertaken ”yajñāyācarataḥ karma” – ”performing action
(‘karma ācarataḥ‘) for the sake of Yajña (‘yajñāya‘) alone.” As estab-
lished earlier (3.9), Yajña signifies selfless action performed as a sacred
duty, as an offering to the Supreme, or for the welfare of all beings, with-
out any personal motive. All activities of such an enlightened being are
naturally transformed into this spirit of sacrifice.

For such an individual, Kṛṣṇa reveals the profound consequence con-
cerning their karma: ”samagraṃ karma pravilīyate” – ”His entire (‘sama-
gram‘) karma (‘karma‘ – action, along with all its accumulated reactions,
both good and bad, and its potential to create future bondage) dissolves
completely (melts away, is destroyed, or is annihilated, ‘pravilīyate‘).”
The actions performed by such a Self-realized soul, being devoid of self-
ish motive and performed with enlightened consciousness as Yajña, do
not generate any new karmic imprints. Moreover, the fire of their spiri-
tual knowledge (‘jñāna-agni‘, as mentioned in 4.19) consumes the accu-
mulated karmas from their past. Thus, their entire karmic account is
effectively wiped clean, leading to complete freedom from the cycle of
cause and effect that binds ordinary beings. This verse describes a very
high state of spiritual perfection where action itself becomes a means of
complete and final liberation.

Verse 4.24
brahmārpaṇaṃ brahma havirbrahmāgnau brahmaṇā hutam | brahmaiva

tena gantavyaṃ brahmakarmasamādhinā ||
This celebrated verse offers one of the most profound and holistic vi-

sions of action performed with complete spiritual enlightenment, where
every aspect of the action is perceived as Brahman, the Absolute Real-
ity. It describes the consciousness of a fully Self-realized Karma Yogi
or Jñāna Yogi who sees the Divine in all things and all activities. Lord
Kṛṣṇa declares, ”brahmārpaṇam” – ”Brahman is the offering (or the in-
strument of offering, such as the ladle or spoon used in a sacrifice).” The
very means by which the offering is made is seen as non-different from
the Absolute.

He continues, ”brahma haviḥ” – ”Brahman is the oblation (the sacrifi-
cial offering itself, ‘haviḥ‘ – such as ghee, grains, or any material offered).”
The substance that is offered into the fire is also perceived as a mani-
festation of Brahman. The sacred fire into which the offering is made
is ”brahmāgnau” – ”in the fire of Brahman.” The fire, as the medium of
sacrifice, is also seen as Brahman. And the act of offering is performed
”brahmaṇā hutam” – ”offered (‘hutam‘) by Brahman (the offerer, the
agent, or the priest, ‘brahmaṇā‘).” The individual performing the sacri-
fice, having realized their oneness with the Absolute or seeing the Divine
as the true agent, is also perceived as Brahman.

Thus, for such an enlightened person, the entire sacrificial process—
the offerer, the offering itself, the instrument of offering, the sacred fire,
and the act of offering—is nothing but Brahman. Every component
and every action is saturated with the consciousness of the Absolute.
This is the state of ”brahmakarmasamādhinā” – ”by one who is in the
state of ‘samādhi‘ (deep concentration, or complete absorption) through
actions which are Brahman (‘brahma-karma‘),” or more broadly, ”by one
who constantly sees Brahman in all actions.” Such a person performs all

activities with the unwavering conviction and realization that Brahman
is the sole reality pervading everything.

The inevitable result for such an individual who maintains this non-
dualistic Brahman-consciousness while performing actions is then stated:
”brahmaiva tena gantavyam” – ”Brahman alone (‘brahma eva‘) is to be
reached (or is certainly attained, ‘gantavyam‘) by him (‘tena‘).” Having
realized Brahman in every aspect of their actions and existence, they
naturally and certainly attain Brahman, which means achieving com-
plete liberation, merging with the Absolute, or realizing their eternal,
inseparable relationship with the Supreme. This verse beautifully en-
capsulates the pinnacle of spiritualized action, where every act becomes
a sacred offering and a direct means of experiencing the all-pervading
Divine Reality, leading to the ultimate goal of union with Brahman.

Verse 4.25
daivamevāpare yajñaṃ yoginaḥ paryupāsate | brahmāgnāvapare ya-

jñaṃ yajñenaivopajuhvati ||
Lord Kṛṣṇa, having established that actions performed for the sake of

Yajña (sacrifice) do not cause bondage and that every aspect of such an
action can be seen as Brahman (the Absolute), now begins to enumerate
various types of Yajñas that are performed by different spiritual aspirants
(‘yoginaḥ‘). This illustrates the diverse ways in which individuals can en-
gage in spiritual practice and transform their actions into offerings. He
begins, ”daivamevāpare yajñaṃ yoginaḥ paryupāsate” – ”Some (‘apare‘)
yogis (‘yoginaḥ‘) indeed (‘eva‘) perfectly worship (or devotedly perform,
‘paryupāsate‘) sacrifice (‘yajñam‘) pertaining to the devas (demigods or
celestial beings, ‘daivam‘).” This refers to the traditional Vedic practice
of offering oblations to various deities like Indra, Agni, Varuṇa, etc.,
through prescribed fire rituals and ceremonies. Such Yajñas are often
performed with the aim of seeking worldly prosperity, heavenly enjoy-
ments, or fulfilling specific duties as enjoined in the ritualistic sections
(Karma-kāṇḍa) of the Vedas. Kṛṣṇa acknowledges this as a legitimate
form of Yajña when performed by yogis with proper understanding and
devotion, as it still involves a principle of offering and acknowledging
higher powers.

Then, Kṛṣṇa describes another, more internal and philosophical form
of sacrifice undertaken by a different class of aspirants: ”brahmāgnā-
vapare yajñaṃ yajñenaivopajuhvati” – ”Others (‘apare‘) offer (‘upajuh-
vati‘) sacrifice (‘yajñam‘) by means of sacrifice itself (‘yajñenaiva‘) into
the fire of Brahman (‘brahmāgnau‘).” This is a profound and subtle con-
cept, characteristic of the path of Jñāna Yoga (the Yoga of Knowledge)
or Vedāntic contemplation. Here, the ”fire of Brahman” (‘brahmāgnau‘)
represents the ultimate, impersonal Absolute Reality, the Undifferenti-
ated Supreme Consciousness.

The ”sacrifice” (‘yajñam‘) that is offered is often interpreted as the in-
dividual self (jīvātmā), or the limited ego-consciousness. And the ”means
of sacrifice” (‘yajñena‘) refers to the very process of Self-knowledge, med-
itation, or the act of offering the individual self into the Supreme Self. In
essence, these yogis sacrifice their limited individual identity, their sense
of separateness, into the fire of the Absolute, aiming to realize their one-
ness with Brahman. This is an internal Yajña where the offering, the
offerer (in a transformed sense), and the fire are all understood in terms
of their ultimate spiritual reality as Brahman, as alluded to in verse 4.24.

This verse thus begins Kṛṣṇa’s exposition on the varied expressions of
Yajña, showing that spiritual practice is not monolithic. It encompasses
both external, ritualistic forms of worship directed towards deities (when
performed with yogic consciousness) and highly internal, contemplative
practices aimed at the realization of the Absolute. Both are recognized as
valid paths of sacrifice undertaken by different types of spiritual seekers.

Verse 4.26
śrotrādīnīndriyāṇyanye saṃyamāgniṣu juhvati | śabdādīnviṣayānanya

indriyāgniṣu juhvati ||
Lord Kṛṣṇa continues His enumeration of different types of Yajña (sac-

rifice), now focusing on those practices that involve rigorous self-control
and mastery over the senses. He describes two distinct approaches to this
form of inner sacrifice. Firstly, ”śrotrādīnīndriyāṇyanye saṃyamāgniṣu
juhvati” – ”Others (‘anye‘) offer (‘juhvati‘) the senses (‘indriyāṇi‘) begin-
ning with hearing (‘śrotra-ādīni‘) into the fires (‘agniṣu‘) of restraint (or
self-control, ‘saṃyama‘).”
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In this type of Yajña, the ”fires of self-control” (‘saṃyama-agniṣu‘)
represent the blazing discipline and unwavering resolve of the yogi.
The senses—hearing (‘śrotra‘), touch (‘tvak‘), sight (‘cakṣus‘), taste
(‘rasanā‘), and smell (‘ghrāṇa‘)—which are naturally inclined to engage
with their respective external objects, are metaphorically ”offered” as
oblations into these fires. This signifies a practice of complete sense
withdrawal and restraint (‘pratyāhāra‘ and further stages of ‘saṃyama‘),
where the yogi consciously prevents the senses from contacting their ob-
jects, thereby stopping the outflow of mental energy and purifying the
senses themselves through the discipline of control. This is a path often
emphasized by ascetics and those practicing deep meditation, aiming for
perfect mastery over sensory agitations.

Kṛṣṇa then describes another, subtly different approach: ”śabdādīn-
viṣayānanya indriyāgniṣu juhvati” – ”Still others (‘anye‘) offer (‘juhvati‘)
sense objects (‘viṣayān‘) beginning with sound (‘śabda-ādīn‘) into the
fires (‘agniṣu‘) of the senses (‘indriya‘).” Here, the ”fires of the senses”
(‘indriya-agniṣu‘) represent the senses themselves, which are now con-
ceived as purified and controlled instruments rather than wild outlets.
The ”sense objects” (‘viṣayān‘ – sound, touch, form, taste, smell) are
metaphorically offered as oblations into these disciplined senses.

This can be interpreted in a few ways. One understanding is that
such yogis, while allowing their senses to perceive objects as part of nor-
mal interaction with the world, do so with complete detachment and
without any selfish desire or aversion. They ”sacrifice” the potential for
the sense objects to create agitation or attachment by receiving them
through purified and controlled senses, offering the experience itself to
a higher principle or witnessing it without personal involvement. An-
other interpretation is that they sacrifice the enjoyment of sense objects
by consciously refraining from indulgence even when the senses are ac-
tive and objects are present. In either case, it represents a profound
level of self-mastery where interaction with the world does not lead to
bondage. Kṛṣṇa, by detailing these varied forms of sense-related sacri-
fices, illustrates the diverse methodologies yogis employ to purify their
consciousness and progress spiritually.

Verse 4.27
sarvāṇīndriyakarmāṇi prāṇakarmāṇi cāpare | ātmasaṃyamayogāgnau

juhvati jñānadīpite ||
Lord Kṛṣṇa proceeds to describe an even more comprehensive and

advanced form of internal Yajña (sacrifice) practiced by some spiritual
aspirants. He states, ”sarvāṇīndriyakarmāṇi prāṇakarmāṇi cāpare” –
”Others (‘apare‘) (offer) all (‘sarvāṇi‘) the actions of the senses (‘indriya-
karmāṇi‘) and (‘ca‘) also all the actions (or functions) of the vital air
(life-force, ‘prāṇa-karmāṇi‘).” This is a profound level of offering that
encompasses not just the activities of the five knowledge-acquiring senses
(seeing, hearing, etc.) and the five working senses (speaking, grasping,
moving, etc.), but also the very functions of the vital energies (‘prāṇas‘)
that sustain life itself, such as breathing, digestion, circulation, and other
physiological processes. Essentially, all activities of the psycho-physical
organism are treated as oblations in this Yajña.

These comprehensive offerings of all sensory and vital functions are
made into a specific kind of sacred fire: ”ātmasaṃyamayogāgnau” – ”into
the fire (‘agnau‘) of the yoga (‘yoga‘) of self-control (‘ātma-saṃyama‘).”
‘Ātma-saṃyama‘ refers to the perfect control and discipline of the mind
(or the self, by the Self). This ”fire of yoga of self-control” represents a
state of profound mental concentration, one-pointedness, and unwaver-
ing inner discipline, where the mind is completely subdued and focused
on the spiritual goal. It is the fire of perfectly controlled meditative
absorption.

Crucially, this fire of self-control is not achieved through mere mechan-
ical suppression or blind effort. Kṛṣṇa specifies that it is ”jñānadīpite”
– ”kindled (illuminated, or brightened, ‘dīpite‘) by knowledge (‘jñāna‘).”
This spiritual knowledge (‘jñāna‘) refers to the true understanding of
the Self (Ātman), its distinction from the body-mind complex, the na-
ture of material existence, and the ultimate reality of the Supreme. It
is this wisdom that fuels and sustains the fire of self-control, providing
the clarity, conviction, and motivation necessary for such profound inner
discipline. Without the light of knowledge, attempts at self-control can
be misdirected or unsustainable.

Thus, this verse describes a highly advanced form of Yajña practiced
by contemplative yogis who, illuminated by spiritual wisdom, strive to

merge all their life activities—both sensory and vital—into the fire of a
perfectly controlled and concentrated mind, aiming for complete cessa-
tion of worldly distractions and absorption in the Self. It highlights a
path where all outgoing tendencies of the mind and senses are systemati-
cally withdrawn and offered into the inner fire of disciplined, knowledge-
based spiritual practice, leading towards Self-realization.

Verse 4.28
dravyayajñāstapoyajñā yogayajñāstathāpare | svādhyāyajñānayajñāśca

yatayaḥ saṃśitavratāḥ ||
Lord Kṛṣṇa continues His exposition on the diverse forms of Yajña

(sacrifice), illustrating that spiritual discipline and offering can be ex-
pressed through various means, according to individual capacities and
inclinations. He mentions, ”dravyayajñāḥ” – ”Some perform sacrifice
with material possessions (‘dravya‘).” This refers to ‘dravya-yajña‘, the
offering of one’s wealth and material resources. This includes acts of
charity to deserving individuals or institutions, contributing to religious
ceremonies, funding public welfare projects, or using one’s possessions
in the service of God and humanity. The essence is the selfless giving of
what one values materially.

Next are ”tapoyajñāḥ” – ”Some perform sacrifice through austerities
(‘tapas‘).” ‘Tapo-yajña‘ involves voluntarily undertaking physical or men-
tal disciplines and penances for the sake of self-purification and spiritual
growth. This can include practices like fasting, observing vows of silence,
enduring physical discomforts (like exposure to heat and cold), prac-
ticing celibacy (‘brahmacarya‘), and other forms of self-restraint that
strengthen willpower and purify the consciousness from worldly attach-
ments and impurities.

”Yogayajñāstathāpare” – ”Likewise (‘tathā‘), others (‘apare‘) offer
yoga as sacrifice (‘yoga-yajñāḥ‘).” ‘Yoga-yajña‘ can be interpreted in a
few ways. It can refer to the practice of specific yogic disciplines such as
Patañjali’s Aṣṭāṅga Yoga (the eightfold path, including ‘yama‘, ‘niyama‘,
‘āsana‘, ‘prāṇāyāma‘, ‘pratyāhāra‘, ‘dhāraṇā‘, ‘dhyāna‘, and ‘samādhi‘).
It can also refer more broadly to any disciplined spiritual practice or
union (‘yoga‘) with the Divine pursued as a form of sacrifice, including
devotional practices or deep meditation.

Finally, Kṛṣṇa mentions, ”svādhyāyajñānayajñāśca” – ”And some per-
form sacrifice through scriptural study (‘svādhyāya‘) and the cultivation
of knowledge (‘jñāna‘).” ‘Svādhyāya-yajña‘ is the sacrifice of self-study,
which involves the regular study and recitation of sacred scriptures like
the Vedas and Upaniṣads, chanting of mantras, and deep reflection on
their meaning to gain wisdom. ‘Jñāna-yajña‘ is the sacrifice of knowl-
edge, which involves the dedicated pursuit of spiritual wisdom, discrimi-
nating between the real and the unreal (Self and non-Self), and profound
contemplation on the nature of Absolute Truth. These individuals are
described as ”yatayaḥ saṃśitavratāḥ” – ”ascetics (or strivers, those who
make diligent effort, ‘yatayaḥ‘) of sharpened (firm, or strict, ‘saṃśita‘)
vows (‘vratāḥ‘).” This highlights their firm resolve, unwavering commit-
ment, and disciplined adherence to their chosen spiritual practices. This
verse beautifully illustrates the Gita’s inclusive approach, recognizing
various legitimate paths of sacrifice and spiritual endeavor, all of which,
when performed with sincerity and discipline, lead towards purification
and spiritual progress.

Verse 4.29
apāne juhvati prāṇaṃ prāṇe ’pānaṃ tathāpare | prāṇāpānagatī ruddhvā

prāṇāyāmaparāyaṇāḥ ||
Lord Kṛṣṇa continues His enumeration of various forms of Yajña (sac-

rifice), now focusing on practices related to the control and regulation
of vital airs (‘prāṇa‘), which are central to several yogic disciplines. He
describes, ”apāne juhvati prāṇaṃ prāṇe ’pānaṃ tathāpare” – ”Others
(‘apare‘) offer (‘juhvati‘) the outgoing breath (‘prāṇam‘) into the incom-
ing breath (‘apāne‘), and likewise (‘tathā‘) offer the incoming breath
(‘apānam‘) into the outgoing breath (‘prāṇe‘).” This refers to specific
techniques of ‘prāṇāyāma‘, the yogic science of breath control. ‘Prāṇa‘
generally signifies the outgoing breath or the primary vital life force,
while ‘apāna‘ signifies the incoming breath or the downward-moving vi-
tal air responsible for eliminative functions.

The act of ”offering” one into the other implies a conscious and con-
trolled regulation of these vital currents. Offering ‘prāṇa‘ into ‘apāna‘
can be seen as a form of controlled inhalation (‘pūraka‘) followed by a
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subtle internal merging before exhalation. Conversely, offering ‘apāna‘
into ‘prāṇa‘ can represent controlled exhalation (‘recaka‘) followed by
an internal merging before inhalation. These practices aim to harmo-
nize and balance these vital energies within the body.

Kṛṣṇa then mentions a more advanced stage of this practice: ”prāṇāpā-
nagatī ruddhvā” – ”Having restrained (or stopped, ‘ruddhvā‘) the move-
ments (or paths, ‘gatī‘) of both prāṇa and apāna.” This directly refers
to ‘kumbhaka‘, the retention of breath, where both the processes of in-
halation and exhalation are suspended for a period. This is a powerful
yogic technique aimed at stilling the mind (as the mind and breath are
closely interconnected) and awakening dormant spiritual energies.

Those who engage in these practices are described as ”prāṇāyāma-
parāyaṇāḥ” – ”devoted to (or absorbed in, dedicated to, ‘parāyaṇāḥ‘)
the practice of prāṇāyāma.” For these yogis, ‘prāṇāyāma‘ itself becomes
their primary form of Yajña or sacrifice. By controlling and offering their
breath—the very essence of physical life—they strive to purify their vi-
tal energies, calm their minds, gain mastery over their inner states, and
ultimately achieve spiritual enlightenment. Kṛṣṇa thus validates these
intricate yogic breathing techniques as legitimate and potent forms of
sacrifice leading to self-purification and spiritual progress.

Verse 4.30
apare niyatāhārāḥ prāṇānprāṇeṣu juhvati | sarve ’pyete yajñavido ya-

jñakṣapitakalmaṣāḥ ||
Lord Kṛṣṇa continues His description of diverse Yajñas (sacrifices),

highlighting another form of self-discipline that is considered a sacrifice.
He states, ”apare niyatāhārāḥ” – ”Others (‘apare‘), with regulated (or re-
stricted, ‘niyata‘) diet (‘āhārāḥ‘).” This refers to individuals who practice
‘āhāra-niyama‘ or dietary control. This involves not only moderation in
the quantity of food consumed but also careful attention to the quality
of food, eating at regular times, and often, consuming food that is con-
sidered pure (‘sāttvika‘) and conducive to spiritual life. Such regulation
of intake is a vital discipline for purifying the body, calming the mind,
and conserving vital energy, and is thus itself a form of austerity and
sacrifice.

These individuals, practicing dietary control, ”prāṇānprāṇeṣu juhvati”
– ”offer (‘juhvati‘) the vital airs (or senses, ‘prāṇān‘ – plural) into the
vital airs (or senses, ‘prāṇeṣu‘) themselves.” This is a somewhat subtle
and symbolic statement. ”Prāṇān” in plural can refer to the different
functions of the vital air (prāṇa, apāna, samāna, udāna, vyāna) or to
the senses themselves, which are extensions of the life force. Offering
these ”into themselves” implies a process of internalizing, controlling,
and harmonizing these energies or sensory activities rather than letting
them dissipate outwards. For instance, by controlling the senses, one of-
fers their outgoing tendencies back into the controlled senses themselves.
By regulating diet, one harmonizes the digestive fire (‘vaiśvānara agni‘),
which is a form of ‘prāṇa‘, and thus offers one aspect of ‘prāṇa‘ into
another for balanced functioning and purification. It signifies a sacrifice
where the lower energies or tendencies are offered into and controlled
by the higher, more refined aspects of one’s own life force or disciplined
senses.

Having described these various forms of Yajña (from verse 4.25 on-
wards, including worship of devas, Self-realization practices, sense con-
trol, prāṇāyāma, and dietary regulation), Kṛṣṇa now gives a unifying
characteristic and result for all who sincerely engage in them: ”sarve
’pyete yajñavido” – ”All (‘sarve api‘) these (‘ete‘ – performers of these
different sacrifices) are knowers of Yajña (‘yajña-vidaḥ‘).” Despite the
diversity in their specific practices, all such individuals understand the
underlying principle and sacred purpose of sacrifice—selfless offering for
purification and spiritual growth.

And the common purifying outcome for all these ”knowers of Ya-
jña” is that they become ”yajñakṣapitakalmaṣāḥ” – ”those whose sins
(‘kalmaṣāḥ‘) are destroyed (eradicated, or cleansed, ‘kṣapita‘) by Ya-
jña.” Regardless of the particular form of sacrifice undertaken, when
performed with sincerity, discipline, and the right understanding, Yajña
acts as a powerful purifying agent, washing away accumulated sins and
impurities of the heart and mind, thereby paving the way for spiritual
advancement. This verse thus extols the universal efficacy of Yajña in
its manifold forms for achieving purification from sin.

Verse 4.31

yajñaśiṣṭāmṛtabhujo yānti brahma sanātanam | nāyaṃ loko ’styaya-
jñasya kuto ’nyaḥ kurusattama ||

Lord Kṛṣṇa now elaborates on the supreme spiritual attainment of
those who live a life centered around Yajña (sacrifice) and partake of
its sanctified remnants. He declares, ”yajñaśiṣṭāmṛtabhujo yānti brahma
sanātanam” – ”Those who partake (‘bhujaḥ‘) of the nectar (‘amṛta‘) of
the remnants of Yajña (‘yajña-śiṣṭa‘) go (‘yānti‘) to the eternal (‘sanā-
tanam‘) Brahman (the Absolute Reality).” ‘Yajña-śiṣṭa‘, as discussed
earlier (3.13), refers to what remains after a sacrifice has been duly
performed—food offered to the Divine or shared selflessly, or more
broadly, the pure results and spiritual merit accruing from any selfless
action performed as Yajña. This remnant is described as ‘amṛta‘ (nec-
tar of immortality) because it is sanctified, life-giving, purifying, and
ultimately leads to liberation from the cycle of birth and death. Those
who live by consuming or experiencing life through such sanctified offer-
ings and actions attain the highest spiritual destination: the ‘sanātanam
brahma‘, the timeless, eternal, Absolute Truth.

Having extolled the glorious destiny of those who perform Yajña,
Kṛṣṇa then starkly contrasts it with the unfortunate state of those who
neglect this fundamental principle of selfless offering and interconnect-
edness. He poses a rhetorical question to Arjuna, whom He addresses
with the inspiring epithet ”kurusattama” (O best of the Kurus), thereby
urging him to choose the noblest path: ”nāyaṃ loko ’styayajñasya” –
”This world (‘ayam lokaḥ‘) is not (‘na asti‘) for one who does not per-
form Yajña (or for the non-sacrificer, ‘ayajñasya‘).” This implies that
even a happy, prosperous, and meaningful existence in this present life
is difficult or unattainable for a person who lives a purely selfish life,
devoid of any spirit of sacrifice, gratitude, or contribution to the larger
whole. Such a life lacks divine blessing and harmony with the cosmic
order.

If even this present world, with its transient pleasures, is not truly
meant for or attainable in a fulfilling way by the non-sacrificer, Kṛṣṇa
then asks with even greater emphasis, ”kuto ’nyaḥ” – ”How then (‘ku-
taḥ‘) the other (‘anyaḥ‘)?” ”The other” refers to the next world, higher
celestial realms (‘svarga‘), or, most importantly, the ultimate spiritual
realm of liberation (Brahman or the Lord’s abode). If a life devoid of
Yajña makes one unfit even for proper enjoyment and peace in this tem-
porary world, then it is utterly impossible for such a person to attain
any higher spiritual destination or lasting happiness in the hereafter.

This verse serves as a powerful exhortation to live a life imbued with
the spirit of Yajña. It underscores that selfless action, performed as a
sacred offering, is not merely a means of purification from sin (as stated
in 4.30) but is the very pathway to attaining the eternal Brahman and
ultimate liberation. Conversely, a life lived without the spirit of sacrifice
is portrayed as ultimately futile and devoid of true well-being, both in
this world and the next. It strongly encourages Arjuna to embrace the
path of righteous, selfless action.

Verse 4.32
evaṃ bahuvidhā yajñā vitatā brahmaṇo mukhe | karmajānviddhi

tāntsarvānevaṃ jñātvā vimokṣyase ||
Lord Kṛṣṇa now concludes His extensive discussion on the various

forms of Yajña (sacrifice) by summarizing their origin and the liberating
effect of understanding their true nature. He states, ”evaṃ bahuvidhā
yajñā vitatā brahmaṇo mukhe” – ”Thus (‘evam‘), many kinds (‘bahu-
vidhāḥ‘) of sacrifices (‘yajñāḥ‘) are spread out (expounded, or detailed,
‘vitatāḥ‘) in the mouth (or face, authoritative declarations, ‘mukhe‘)
of Brahman (‘brahmaṇaḥ‘).” Here, ”Brahman” primarily refers to the
Vedas, which are considered the divine word or breath of Brahman (the
Absolute). The Vedas are the sacred source that prescribes and de-
scribes these diverse forms of Yajña—ranging from external rituals and
charitable acts to internal disciplines like sense control, breath control
(‘prāṇāyāma‘), austerity (‘tapas‘), scriptural study (‘svādhyāya‘), and
the cultivation of knowledge (‘jñāna-yajña‘), as enumerated by Kṛṣṇa in
the preceding verses (4.25-4.30).

A crucial insight common to all these varied forms of Yajña is then
highlighted by Kṛṣṇa: ”karmajānviddhi tāntsarvān” – ”Know (‘viddhi‘)
them all (‘tān sarvān‘ – all these diverse Yajñas) to be born of action
(‘karma-jān‘).” Regardless of their specific form or methodology, every
type of sacrifice involves some kind of action (‘karma‘), whether it be
physical (like offering oblations or performing austerities), verbal (like
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chanting mantras or studying scriptures), or mental (like meditation, con-
templation, or controlling the mind and senses). They are not achieved
through passive inaction or idleness, but through dedicated effort and
disciplined activity.

Having imparted this understanding, Kṛṣṇa reveals its profound lib-
erating potential: ”evaṃ jñātvā vimokṣyase” – ”Knowing (‘jñātvā‘) this
(‘evam‘ – understanding the true nature of these Yajñas as being born
of action and as powerful means for spiritual purification and progress
when performed in the right spirit), you will be liberated (‘vimokṣyase‘).”
This liberation (‘vimokṣa‘) refers to freedom from the bondage of karma,
from the cycle of birth and death (‘saṃsāra‘), and the attainment of the
ultimate spiritual goal.

This concluding verse of the section on Yajñas encapsulates a vital
teaching of Karma Yoga. It reassures Arjuna that action itself is not the
cause of bondage, but rather the ignorance and selfish attachment with
which it is often performed. By understanding that all prescribed duties
and spiritual disciplines (‘yajñas‘) are forms of action, and by performing
them with the right knowledge (i.e., with detachment, as an offering, and
for purification), one can transform action from a source of entanglement
into a potent means of spiritual liberation. This knowledge empowers
Arjuna to engage in his Kṣatriya duty of fighting, not as a binding or
sinful act, but as a Yajña that can lead him to freedom.

Verse 4.33
śreyāndravyamayādyajñājjñānayajñaḥ paraṃtapa | sarvaṃ karmākhi-

laṃ pārtha jñāne parisamāpyate ||
Lord Kṛṣṇa, having elaborated on various forms of Yajña (sacrifice) in

the preceding verses, now extols the supreme position of ‘jñāna-yajña‘
(sacrifice performed in or through knowledge) over sacrifices that primar-
ily involve material offerings. He addresses Arjuna with the inspiring
epithet ”paraṃtapa” (O Chastiser of foes), urging him to conquer the
inner enemy of ignorance. Kṛṣṇa declares, ”śreyān dravyamayādyajñāj
jñānayajñaḥ” – ”‘Jñāna-yajña‘ (sacrifice in knowledge) is far superior
(‘śreyān‘) to ‘dravyamaya-yajña‘ (sacrifice performed with material in-
gredients or possessions).”

‘Dravyamaya-yajña‘ refers to external rituals and ceremonies where
physical objects, wealth, and substances like ghee or grains are offered.
While such sacrifices, when performed according to scriptural injunc-
tions and with the right attitude, can lead to purification of the heart,
worldly benefits, or heavenly rewards, Kṛṣṇa clearly states that they are
of a lower order compared to ‘jñāna-yajña‘. ‘Jñāna-yajña‘ involves the
cultivation of spiritual wisdom, the pursuit of Self-knowledge, the dis-
crimination between the eternal and the non-eternal, and the offering
of ignorance into the fire of transcendental knowledge. It is an internal
sacrifice, a deep contemplative practice aimed at realizing the ultimate
Truth.

The reason for the superiority of ‘jñāna-yajña‘ is then profoundly
stated: ”sarvaṃ karmākhilaṃ pārtha jñāne parisamāpyate” – ”O Pārtha
(son of Pṛthā, Arjuna), all (‘sarvam‘) actions (‘karma‘) in their entirety
(without exception, or in their completeness, ‘akhilam‘) culminate (find
their completion, are perfectly comprehended, or reach their ultimate
goal and fruition, ‘parisamāpyate‘) in knowledge (‘jñāne‘).” This means
that the true purpose and ultimate fulfillment of all righteous actions,
including all forms of material sacrifices, is the attainment of transcen-
dental knowledge. Actions performed without knowledge may yield tem-
porary results but cannot lead to ultimate liberation. It is only when
actions are either performed with knowledge (as in Karma Yoga) or when
they lead to the dawn of knowledge that they reach their true consum-
mation.

Kṛṣṇa’s teaching here is that while ritualistic sacrifices have their place
in purifying the mind and preparing the ground, they are not the end
in themselves. The ultimate aim is to achieve ‘jñāna‘—the wisdom that
liberates one from the cycle of birth and death. Therefore, the sacrifice
of cultivating this wisdom is considered the highest and most efficacious
form of Yajña, as it directly addresses and destroys the root cause of
bondage, which is ignorance. This verse strongly encourages the pursuit
of spiritual knowledge as the pinnacle of all sacrificial endeavors.

Verse 4.34
tadviddhi praṇipātena paripraśnena sevayā | upadekṣyanti te jñānaṃ

jñāninastattvadarśinaḥ ||

Having extolled transcendental knowledge (‘jñāna‘) as the supreme
sacrifice and the culmination of all actions, Lord Kṛṣṇa now instructs
Arjuna on the proper method for acquiring this invaluable wisdom. He
advises, ”tadviddhi” – ”Know (‘viddhi‘) that (‘tat‘ – referring to this
transcendental knowledge).” This is an injunction to actively seek and
understand this truth. Kṛṣṇa then outlines the three essential compo-
nents of approaching a spiritual master to receive this knowledge.

The first is ”praṇipātena” – ”by humble obeisance (prostration, or by
approaching with deep reverence and submission).” This signifies the in-
dispensable attitude of humility on the part of the seeker. One must
approach a spiritual teacher not with arrogance or a challenging spirit,
but with a sincere recognition of one’s own limitations and a deep re-
spect for the wisdom the teacher embodies. Prostration is an outward
expression of this inner humility and willingness to receive.

The second component is ”paripraśnena” – ”by pertinent and submis-
sive inquiries.” This involves asking sincere, relevant questions (‘praśna‘)
in a respectful manner (‘pari‘ prefix suggests thoroughness and respect)
to clarify doubts, deepen understanding, and explore the nuances of the
teachings. It is not about argumentative debate but a genuine quest for
knowledge. The third component is ”sevayā” – ”by rendering service.”
Selfless service (‘sevā‘) to the spiritual master, performed without expec-
tation of reward, helps to purify the disciple’s heart, cultivate humility,
and develop a loving rapport with the Guru, making the disciple more re-
ceptive to the subtle spiritual truths being imparted. It is an expression
of gratitude and dedication.

When a disciple approaches with these three essential qualifications—
humility, sincere inquiry, and a spirit of service—then, Kṛṣṇa assures,
”upadekṣyanti te jñānaṃ jñāninastattvadarśinaḥ” – ”The wise ones
(‘jñāninaḥ‘), who are seers of the Truth (‘tattvadarśinaḥ‘), will impart
(‘upadekṣyanti‘) that knowledge (‘jñānam‘) unto you (‘te‘).” The term
‘jñāninaḥ‘ refers to those who possess scriptural knowledge and under-
standing, while ‘tattvadarśinaḥ‘ (seers of the essence or reality) empha-
sizes that they are not mere scholars but Self-realized souls who have
had direct, experiential perception of the Absolute Truth. Only such en-
lightened beings are qualified to impart true transcendental knowledge.
This verse thus underscores the critical importance of a bona fide spir-
itual master (Guru) and the correct, humble approach of a disciple in
the acquisition of liberating wisdom.

Verse 4.35
yajjñātvā na punarmohamevaṃ yāsyasi pāṇḍava | yena bhūtānyaśeṣāṇi

drakṣyasyātmanyatho mayi ||
Lord Kṛṣṇa describes the profound and transformative impact that

acquiring transcendental knowledge (as instructed in the previous verse)
will have on Arjuna. He addresses Arjuna with the patronymic ”pāṇḍava”
(O son of Pāṇḍu), perhaps to remind him of his noble lineage which was
known for upholding dharma and seeking truth. Kṛṣṇa assures him,
”yajjñātvā na punarmohamevaṃ yāsyasi” – ”Knowing (‘jñātvā‘) which
(‘yat‘ – this transcendental knowledge), you will not (‘na yāsyasi‘) again
(‘punaḥ‘) fall into such (‘evam‘) delusion (‘moham‘).” The ”delusion”
(‘moha‘) refers to Arjuna’s current state of grief, confusion, bewilder-
ment, and his inability to discern his true duty, all stemming from his
identification with the body and his attachment to his kinsmen. Kṛṣṇa
promises that true spiritual knowledge, once attained, has the power to
permanently dispel this ignorance and prevent its recurrence.

This liberating knowledge bestows not only freedom from delusion but
also a radically new and unified vision of reality. Kṛṣṇa explains, ”yena
bhūtānyaśeṣāṇi drakṣyasyātmani” – ”By which (knowledge, ‘yena‘) you
will see (‘drakṣyasi‘) all beings (‘bhūtāni‘) without exception (or in their
entirety, ‘aśeṣāṇi‘) in the Self (‘ātmani‘).” This signifies the realization
of the oneness of all existence at the spiritual level. Arjuna will perceive
that the same Ātman (Self) pervades all living entities, including himself
and those he considers his enemies. He will understand that all beings
are spiritually interconnected, rooted in the one universal Self. This
vision dissolves the illusion of separateness that fuels conflict, hatred,
and selfish attachment.

Furthermore, Kṛṣṇa reveals an even higher stage of this unified vision:
”atho mayi” – ”and then (or moreover, ‘atho‘) in Me (‘mayi‘ – in Kṛṣṇa,
the Supreme Personality of Godhead).” After realizing the presence of the
Self in all beings and all beings in the Self, the enlightened individual
comes to see all beings, and indeed the Self itself, as existing within



66 CHAPTER 4. JÑĀNA KARMA SANNYĀSA YOGA (THE YOGA OF KNOWLEDGE, ACTION, AND RENUNCIATION)

and as inseparable parts and parcels of the Supreme Lord, Kṛṣṇa. This
integrates the understanding of the immanent Self with the realization
of the transcendent and personal God who is the ultimate source and
sustainer of all.

Thus, the transcendental knowledge imparted by a Self-realized Guru
leads to a complete transformation of perception. It eradicates the delu-
sion that causes suffering and bestows a holistic vision where one sees
the underlying spiritual unity of all beings and their ultimate connec-
tion to the Supreme Lord. For Arjuna, this means that his current grief,
based on seeing his kinsmen as separate entities whom he might ”kill,”
will be replaced by an understanding of their eternal spiritual nature and
their interconnectedness with him and with Kṛṣṇa, thereby resolving his
moral dilemma.

Verse 4.36
api cedasi pāpebhyaḥ sarvebhyaḥ pāpakṛttamaḥ | sarvaṃ jñānaplave-

naiva vṛjinaṃ saṃtariṣyasi ||
Lord Kṛṣṇa now extols the unparalleled purifying power of transcen-

dental knowledge (‘jñāna‘), emphasizing its capacity to eradicate even
the most formidable accumulation of sins. He offers a powerful assurance
to Arjuna, and by extension, to all humanity, regarding the redemptive
potential of spiritual wisdom. Kṛṣṇa states, ”api cedasi pāpebhyaḥ sarveb-
hyaḥ pāpakṛttamaḥ” – ”Even if (‘api cet‘) you are (‘asi‘) the most sinful
(‘pāpakṛttamaḥ‘ – the greatest performer of sinful deeds, the worst sin-
ner) of all (‘sarvebhyaḥ‘) sinners (‘pāpebhyaḥ‘).” Kṛṣṇa uses this extreme
hypothetical scenario—considering someone who might be deemed the
most fallen or transgressor of all—to illustrate the all-encompassing effi-
cacy of ‘jñāna‘. He is not suggesting that Arjuna is such a sinner, but is
using a superlative case to demonstrate that no amount of past wrong-
doing is an absolute or insurmountable barrier to spiritual purification
and liberation if one attains true knowledge.

Even for such a person, Kṛṣṇa gives this profound assurance: ”sarvaṃ
jñānaplavenaiva vṛjinaṃ saṃtariṣyasi” – ”You will cross over (‘saṃtar-
iṣyasi‘) all (‘sarvam‘) sin (or the ocean of miseries, evil, ‘vṛjinam‘) by the
raft (or boat, ‘plavena‘) of knowledge (‘jñāna‘) alone (‘eva‘).” Transcen-
dental knowledge is likened here to a sturdy and reliable raft (‘plava‘).
The accumulated sins and their resultant sufferings, which constitute
the vast and turbulent ocean of material existence (‘saṃsāra-sāgara‘
or ‘vṛjina-samudra‘), can seem overwhelming and impossible to cross.
However, Kṛṣṇa asserts that the raft of spiritual knowledge is powerful
enough to safely carry anyone, regardless of their past burden of sin,
across this perilous ocean to the shore of liberation.

The word ‘sarvam‘ (all) qualifying ‘vṛjinam‘ (sin/misery) is significant,
indicating the comprehensive purifying power of ‘jñāna‘. It doesn’t just
mitigate some sins; it has the capacity to eradicate the totality of sinful
reactions. The emphasis on ‘eva‘ (alone) suggests that spiritual knowl-
edge is, in itself, a sufficient means for this ultimate purification and
deliverance, although other practices may support its attainment.

This verse offers immense hope, solace, and encouragement to all spir-
itual aspirants. It underscores that one’s past actions, however regret-
table, do not eternally condemn them if they sincerely endeavor to ac-
quire and realize transcendental knowledge. The illuminating power of
‘jñāna‘ acts like a purifying fire (as will be mentioned in the next verse)
that consumes all sinful reactions, liberating the soul from the bondage
of its past and opening the path to spiritual freedom. For Arjuna, this
would also mean that any perceived sin in performing his Kṣatriya duty
could ultimately be nullified by true wisdom.

Verse 4.37
yathaidhāṃsi samiddho ’gnirbhasmasātkurute ’rjuna | jñānāgniḥ sar-

vakarmāṇi bhasmasātkurute tathā ||
Lord Kṛṣṇa, continuing to extol the supreme efficacy of transcenden-

tal knowledge (‘jñāna‘), now employs a powerful and vivid analogy to
illustrate its capacity to nullify all karmic reactions. He addresses Ar-
juna directly, ”yathaidhāṃsi samiddho ’gnirbhasmasātkurute ’rjuna” –
”Just as (‘yathā‘) a blazing (or well-kindled, ‘samiddhaḥ‘) fire (‘agniḥ‘)
reduces firewood (‘edhāṃsi‘) to ashes (‘bhasmasāt kurute‘), O Arjuna.”
This imagery is easily understood: when firewood is cast into a brightly
burning fire, it is completely consumed and transformed into mere ashes,
losing its original form, substance, and potential to produce further ef-
fects like smoke or to be used again as fuel. The fire entirely neutralizes
the wood’s previous identity and capacity.

Drawing a direct parallel to this natural phenomenon, Kṛṣṇa explains
the effect of spiritual knowledge on actions: ”jñānāgniḥ sarvakarmāṇi
bhasmasātkurute tathā” – ”So (‘tathā‘) does the fire of knowledge (‘jñāna-
agniḥ‘) reduce all actions (‘sarva-karmāṇi‘) to ashes (‘bhasmasāt ku-
rute‘).” The ”fire of knowledge” (‘jñāna-agni‘) refers to the illuminating
and purifying power of true spiritual wisdom—the direct realization of
the Self (Ātman), its distinction from the body-mind complex, and its
relationship with the Supreme Reality.

”Sarva-karmāṇi” (all actions) here encompasses the accumulated
karmic residues from past actions (‘sañcita-karma‘) as well as the karmic
potential of present actions (‘kriyamāṇa-karma‘) and those actions that
would have fructified in the future (‘āgāmi-karma‘). Just as fire indis-
criminately consumes all firewood cast into it, the fire of Self-realization
has the inherent power to burn up the binding effects of all these cate-
gories of karma. Actions performed in ignorance create impressions and
reactions that bind the soul to the cycle of birth and death. However,
when true knowledge dawns, the very foundation of this bondage—the
false identification with the ego and the sense of doership—is destroyed.

Thus, Kṛṣṇa is assuring Arjuna that transcendental knowledge is the
ultimate purifier. It doesn’t just mitigate the effects of karma; it renders
them completely innocuous, like ashes that have no further potency. This
understanding is meant to alleviate Arjuna’s fear of incurring sin from
performing his Kṣatriya duty of fighting. If he fights with true knowledge,
understanding his real Self and the nature of action as taught by Kṛṣṇa,
then his actions, even in war, will not bind him. This verse powerfully
highlights the liberating and transformative power inherent in spiritual
wisdom.

Verse 4.38
na hi jñānena sadṛśaṃ pavitramiha vidyate | tatsvayaṃ yogasaṃsid-

dhaḥ kālenātmani vindati ||
Lord Kṛṣṇa further glorifies the unparalleled excellence of transcen-

dental knowledge (‘jñāna‘) by unequivocally declaring its supreme puri-
fying power. He asserts, ”na hi jñānena sadṛśaṃ pavitramiha vidyate”
– ”Indeed (‘hi‘), in this world (‘iha‘), there is nothing (‘na vidyate‘) as
(‘sadṛśam‘) purifying (‘pavitram‘) as knowledge (‘jñānena‘).” While vari-
ous practices such as rituals, charity, austerities, pilgrimages, and chant-
ing of mantras are recognized as means of purification in Vedic tradition,
Kṛṣṇa elevates ‘jñāna‘ above them all. These other practices may purify
the mind and body to some extent, but spiritual knowledge alone has
the capacity to eradicate the very root of all impurity, which is ignorance
(‘avidyā‘)—the fundamental misapprehension of one’s true Self and re-
ality. Ignorance is the seed from which desires, attachments, and sinful
actions sprout; knowledge destroys this seed itself.

Having established the supreme purifying nature of knowledge, Kṛṣṇa
then explains how this profound wisdom is ultimately attained. He
states, ”tatsvayaṃ yogasaṃsiddhaḥ kālenātmani vindati” – ”That (knowl-
edge, ‘tat‘) one who is perfected in yoga (‘yoga-saṃsiddhaḥ‘) discovers
(‘vindati‘) by himself (spontaneously from within, ‘svayam‘) within him-
self (in his own Self, ‘ātmani‘) in due course of time (‘kālena‘).” This is
a crucial insight into the process of Self-realization.

‘Yoga-saṃsiddhaḥ‘ refers to an individual who has achieved perfec-
tion or profound maturity through dedicated and sustained practice of
yoga. ”Yoga” here encompasses the integrated paths taught by Kṛṣṇa,
especially Karma Yoga (selfless action) and Dhyāna Yoga (meditation),
performed with the right understanding (Buddhi Yoga). Through such
diligent practice over a period of time (‘kālena‘ – in due course, when the
necessary purification and maturity are achieved), the spiritual knowl-
edge that was perhaps initially received from scriptures or a Guru is no
longer mere theoretical understanding.

It blossoms from within as a direct, experiential realization (‘vindati
svayam ātmani‘). The truth of the Self is discovered ”by oneself, within
oneself.” While external guidance and practices prepare the ground, the
ultimate awakening to this knowledge is an inner, spontaneous revelation
that occurs when the heart and mind have become sufficiently purified
and ripened through yogic discipline. This verse thus beautifully bal-
ances the glorification of knowledge as the ultimate purifier with a prac-
tical understanding that its direct realization is the fruit of dedicated
spiritual practice (yoga) undertaken with perseverance over time.

Verse 4.39
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śraddhāvāṃllabhate jñānaṃ tatparaḥ saṃyatendriyaḥ | jñānaṃ labd-
hvā parāṃ śāntimacireṇādhigacchati ||

Lord Kṛṣṇa now outlines the essential qualities and prerequisites that
enable an individual to successfully attain the transcendental knowl-
edge (‘jñāna‘) He has been extolling. He explains, ”śraddhāvāṃllabhate
jñānam” – ”One who possesses faith (‘śraddhāvān‘) obtains (‘labhate‘)
knowledge (‘jñānam‘).” ‘Śraddhā‘ is a foundational virtue in spiritual life.
It is not blind belief but a deep, reverential trust and earnest conviction
in the truth of the scriptures, the words of the spiritual master, and the
efficacy of the spiritual path itself. This unwavering faith provides the
necessary motivation and receptivity to absorb and assimilate spiritual
teachings.

Beyond faith, two other crucial qualifications are mentioned: such a
person must also be ”tatparaḥ” – ”one who is dedicated (or devoted) to
it (i.e., to the pursuit of that knowledge, or to the Supreme Truth as the
ultimate goal).” ‘Tatparaḥ‘ signifies sincere dedication, ardent enthusi-
asm, and making the attainment of spiritual wisdom the primary focus
and aim of one’s life. It implies a deep commitment and perseverance in
the spiritual quest. Furthermore, the aspirant must be ”saṃyatendriyaḥ”
– ”one who has controlled (subdued, or mastered) his senses (‘saṃyata-
indriyaḥ‘).” As discussed earlier (e.g., 2.60-2.61, 2.68), control over the
senses is indispensable, as restless and outwardly-focused senses agitate
the mind and prevent the intellect from becoming steady and receptive
to subtle spiritual truths.

When an individual possesses these three key attributes—unwavering
faith (‘śraddhā‘), dedicated application (‘tatparāyaṇa‘), and disciplined
control over the senses (‘saṃyatendriya‘)—the attainment of knowledge
is assured. And what is the immediate and profound result of obtaining
this liberating wisdom? Kṛṣṇa states, ”jñānaṃ labdhvā parāṃ śānti-
macireṇādhigacchati” – ”Having obtained (‘labdhvā‘) knowledge (‘jñā-
nam‘), he very soon (or without delay, ‘acireṇa‘) attains (‘adhigacchati‘)
supreme (‘parām‘) peace (‘śāntim‘).”

This ”supreme peace” (‘parāṁ śāntim‘) is not mere worldly tranquility
or a temporary absence of disturbance, but the profound, unshakeable
peace of Self-realization, liberation (‘mokṣa‘) from all anxieties, sorrows,
and the cycle of birth and death. It is the ultimate state of spiritual
fulfillment. The word ‘acireṇa‘ (quickly, without delay) emphasizes that
once true knowledge dawns, its fruit, supreme peace, follows swiftly.
This verse thus provides immense encouragement by outlining the achiev-
able qualities needed for attaining knowledge and by promising the most
cherished reward of spiritual life—everlasting peace—as its immediate
consequence.

Verse 4.40
ajñaścāśraddadhānaśca saṃśayātmā vinaśyati | nāyaṃ loko ’sti na paro

na sukhaṃ saṃśayātmanaḥ ||
Having described in the previous verse the glorious attainment of

supreme peace by the faithful, dedicated, and self-controlled seeker of
knowledge, Lord Kṛṣṇa now presents a stark and solemn warning about
the unfortunate fate of those who lack these positive qualities and are in-
stead characterized by ignorance, faithlessness, and doubt. He declares,
”ajñaścāśraddadhānaśca saṃśayātmā vinaśyati” – ”But (‘ca‘) the igno-
rant (‘ajñaḥ‘), and (‘ca‘) the faithless (‘aśraddadhānaḥ‘), and (‘ca‘) the
doubting soul (‘saṃśaya-ātmā‘) perishes (is ruined, or comes to destruc-
tion, ‘vinaśyati‘).”

Kṛṣṇa identifies three primary impediments to spiritual progress that
lead to this downfall. Firstly, ‘ajñaḥ‘ – one who is ignorant of spiritual
truths, lacking in discrimination between the real and the unreal, the
eternal and the temporary, and unaware of the true purpose of life. Sec-
ondly, ‘aśraddadhānaḥ‘ – one who is devoid of ‘śraddhā‘ (faith). This
refers to a person who lacks trust or conviction in the sacred scriptures,
the teachings of the spiritual master, or the existence of a higher spiri-
tual reality. Such faithlessness prevents them from sincerely engaging in
any spiritual path.

Thirdly, and perhaps most emphasized here, is the ‘saṃśayātmā‘ –
”the doubting soul,” one whose mind (‘ātmā‘ here referring to the mind or
inner disposition) is perpetually filled with ‘saṃśaya‘ (doubt, skepticism,
or uncertainty). Such a person is unable to commit to any firm belief
or steady practice, constantly questioning and wavering, and thus re-
maining adrift without any spiritual anchor. Kṛṣṇa states unequivocally
that such individuals, characterized by these negative traits, ‘vinaśyati‘ –

they perish, meaning they fall away from the path of spiritual well-being
and true happiness, remaining entangled in the cycle of suffering and
material existence, and losing the opportunity for Self-realization.

To further emphasize the pitiable condition of the doubting soul,
Kṛṣṇa adds, ”nāyaṃ loko ’sti na paro na sukhaṃ saṃśayātmanaḥ” –
”For the doubting soul (‘saṃśayātmanaḥ‘), there is (‘na asti‘) neither
this world (‘ayam lokaḥ‘) nor (‘na‘) the next (‘paraḥ‘ – the world be-
yond, or heavenly realms), nor any happiness (‘na sukham‘).” A mind
constantly plagued by doubt finds no stability or true enjoyment even in
this present life, as it lacks the conviction and peace needed for genuine
contentment. Furthermore, such a person, lacking faith and commitment
to any righteous or spiritual path, also forfeits the possibility of attaining
happiness or well-being in any future existence or higher realms. True,
lasting happiness (‘sukham‘) eludes them completely. This verse serves
as a powerful admonition against nurturing ignorance, faithlessness, and
especially a perpetually doubting and skeptical disposition, as these are
fundamentally destructive to one’s spiritual and overall well-being.

Verse 4.41
yogasaṃnyastakarmāṇaṃ jñānasaṃchinnasaṃśayam | ātmavantaṃ

na karmāṇi nibadhnanti dhanañjaya ||
Lord Kṛṣṇa, in this penultimate verse of the fourth chapter, master-

fully summarizes the characteristics of an individual who, by integrating
the paths of action (Karma Yoga) and knowledge (Jñāna Yoga), tran-
scends the binding effects of karma. He addresses Arjuna with the inspir-
ing epithet ”dhanañjaya” (O Winner of Wealth), perhaps to remind him
of his inherent capacity for success, which can now be applied to spiritual
conquest. Kṛṣṇa describes such a liberated person as ”yogasaṃnyastakar-
māṇam” – ”one who has renounced (or dedicated, ‘saṃnyasta‘) actions
(‘karmāṇam‘) through yoga.” This does not necessarily imply a complete
cessation of all physical activities. Rather, it refers to one who performs
actions in the spirit of Karma Yoga—selflessly, without attachment to
the fruits, as an offering to the Divine, and with an equanimous mind.
By thus ”renouncing” the selfish motives and proprietary claims over ac-
tions, the actions themselves lose their binding power. The ”yoga” here
is the disciplined practice that transforms binding karma into liberating
karma.

Furthermore, such an individual is ”jñānasaṃchinnasaṃśayam” –
”one whose doubts (‘saṃśayam‘) are completely cut asunder (or sev-
ered, destroyed, ‘saṃchinna‘) by knowledge (‘jñāna‘).” True spiritual
knowledge—understanding the nature of the Self (Ātman), the Supreme
(Brahman/Paramātman), the material world (‘Prakṛti‘), and the intri-
cate workings of karma—has the power to eradicate all doubts and per-
plexities that cloud the intellect and lead to delusion (‘moha‘). With
doubts completely dispelled by the sharp sword of wisdom, the mind
attains clarity and conviction.

This person is also ”ātmavantam” – ”one who is self-possessed (or es-
tablished in the Self, vigilant, or attentive).” ‘Ātmavān‘ signifies someone
who is firmly anchored in their true spiritual identity, the Ātman, and
is therefore not swayed by the impulses of the lower self (the ego, mind,
and senses). They are master of themselves, their consciousness centered
in the Self rather than being dispersed in worldly attachments.

For such a highly evolved individual—who has dedicated their actions
through yoga, whose doubts have been annihilated by knowledge, and
who is firmly established in their true Self—Kṛṣṇa gives the definitive
assurance: ”na karmāṇi nibadhnanti” – ”Actions (‘karmāṇi‘) do not bind
(‘na nibadhnanti‘) (him).” Even while engaged in various activities nec-
essary for life or for the welfare of the world, such a person remains
completely free from karmic entanglement. Their actions, being puri-
fied by knowledge and performed with detachment, leave no residue that
would necessitate future births or suffering. This verse beautifully syn-
thesizes the paths of karma and jñāna, showing how they culminate in
a state of active liberation.

Verse 4.42
tasmādajñānasaṃbhūtaṃ hṛtsthaṃ jñānāsinātmanaḥ | chittvainaṃ

saṃśayaṃ yogamātiṣṭhottiṣṭha bhārata ||
This is the concluding verse of the fourth chapter, in which Lord Kṛṣṇa

delivers a powerful and direct exhortation to Arjuna, urging him to over-
come his debilitating doubt and rise to perform his sacred duty. He
begins with ”tasmāt” (Therefore), drawing a logical conclusion from all
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the profound teachings He has imparted in this chapter concerning di-
vine knowledge, selfless action (Karma Yoga), sacrifice (Yajña), and the
characteristics of an enlightened soul.

Kṛṣṇa identifies the root of Arjuna’s current predicament: ”ajñā-
nasaṃbhūtaṃ hṛtsthaṃ... saṃśayam” – ”This doubt (‘saṃśayam‘) of
yours, which is born of ignorance (‘ajñāna-saṃbhūtam‘) and resides (or
is seated, ‘stham‘) in the heart (‘hṛt‘).” Arjuna’s paralysis and confusion
are not based on sound reasoning but stem from ‘ajñāna‘—a lack of true
spiritual knowledge regarding the Self, the nature of action, and his own
dharma. This doubt is not merely an intellectual puzzle but an emo-
tional affliction deeply rooted in his heart (‘hṛtstham‘), manifesting as
grief, compassion, and fear.

The remedy for this deeply ingrained doubt is then prescribed:
”jñānāsinātmanaḥ chittvainaṃ” – ”Having cut (‘chittvā‘) this (doubt,
‘enam‘) with the sword (‘asinā‘) of knowledge (‘jñāna‘) of the Self (‘āt-
manaḥ‘ – or, by your own (firm resolve employing) the sword of knowl-
edge).” The ”sword of knowledge” (‘jñāna-asi‘) is the transcendental wis-
dom that Kṛṣṇa has been imparting—the understanding of the eternal
Self, the impermanence of the body, the principles of Karma Yoga, and
the nature of the Supreme. This sharp sword of wisdom alone has the
power to sever the knot of doubt and delusion that binds Arjuna’s heart.
The term ‘ātmanaḥ‘ can suggest that this knowledge pertains to the Self,
or that Arjuna must wield this sword with his own resolve and effort.

Having thus destroyed his doubt with knowledge, Kṛṣṇa gives two final
commands. First, ”yogamātiṣṭha” – ”Resort to (take refuge in, establish
yourself in, or take a firm stand in, ‘ātiṣṭha‘) yoga.” This refers to Karma
Yoga, the path of performing actions with equanimity, detachment, and
dedication, as has been extensively taught. Arjuna is to engage in his
duty while being firmly established in this yogic consciousness. And
finally, the resounding call: ”uttiṣṭha bhārata” – ”Arise (‘uttiṣṭha‘), O
Bhārata (Arjuna, descendant of the noble Bharata lineage)!” This is
a powerful command to stand up, shake off his despondency, and pre-
pare to fight the righteous war. By addressing him as ‘Bhārata‘, Kṛṣṇa
once again reminds Arjuna of his heroic heritage and the expectations
associated with it. This verse thus serves as a powerful and inspiring
conclusion to the chapter, summarizing the means (knowledge and yoga)
and the imperative (to arise and fight) for Arjuna to overcome his crisis
and fulfill his dharma.



Chapter 5

Karma Sannyāsa Yoga (The Yoga of Action and
Renunciation)

Verse 5.1
arjuna uvāca saṃnyāsaṃ karmaṇāṃ kṛṣṇa punaryogaṃ ca śaṃsasi |

yacchreya etayorekaṃ tanme brūhi suniścitam ||
The fifth chapter commences with Arjuna, still grappling with the pro-

found teachings of Lord Kṛṣṇa, expressing a perceived dichotomy and
seeking definitive guidance. He begins, ”arjuna uvāca” (Arjuna said),
addressing Kṛṣṇa directly by His name, which signifies His all-attractive
nature. Arjuna articulates his understanding of Kṛṣṇa’s instructions
from the preceding chapters: ”saṃnyāsaṃ karmaṇāṃ kṛṣṇa punaryo-
gaṃ ca śaṃsasi” – ”O Kṛṣṇa, You praise (‘śaṃsasi‘) the renunciation
(‘saṃnyāsam‘) of actions (‘karmaṇām‘), and then again (‘punaḥ‘), You
praise Yoga (‘yogam ca‘ – specifically Karma Yoga, the performance of
action).”

Arjuna’s confusion likely stems from Kṛṣṇa’s glorification of the ‘sthita-
prajña‘ (one of steady wisdom) who is free from desires and attachments
(Chapter 2), the commendation of ‘jñāna-yajña‘ (sacrifice in knowledge)
as superior (4.33), and the description of the enlightened person whose
actions are ”burnt up” by knowledge (4.19) or who, though acting, ef-
fectively ”does nothing” (4.20-4.21). Arjuna might interpret these state-
ments as advocating ‘saṃnyāsa‘ – the formal renunciation of worldly
actions and pursuits, a path often associated with the pursuit of knowl-
edge (Jñāna Yoga). Simultaneously, Kṛṣṇa has repeatedly and forcefully
urged Arjuna to perform his Kṣatriya duty of fighting (e.g., 2.37-38, 3.8,
3.30, 4.42), which is the path of Karma Yoga, or action performed with
detachment and skill.

Feeling that these two paths—renunciation of action (Sannyāsa) and
performance of action (Karma Yoga)—are distinct and perhaps mutu-
ally exclusive, Arjuna seeks unequivocal clarity. He implores Kṛṣṇa:
”yacchreya etayorekaṃ tanme brūhi suniścitam” – ”Which one (‘ekam‘)
of these two (‘etayoḥ‘) is definitively (‘suniścitam‘) better (or more con-
ducive to the highest good, ‘śreyaḥ‘), that (‘tat‘) tell (‘brūhi‘) me (‘me‘).”
Arjuna desires Kṛṣṇa to make a decisive judgment and recommend a sin-
gle, unambiguous path that will lead him to ‘śreyaḥ‘ – ultimate welfare
and liberation, a goal he has consistently expressed since his surrender
in Chapter 2 (verse 2.7).

This question reveals Arjuna’s sincere yet still developing understand-
ing. He is trying to reconcile what appear to him as two different instruc-
tions from the Lord. He is looking for a clear, practical directive that
will resolve his dilemma and set him firmly on the path to his highest
good. This sets the stage for Kṛṣṇa to further elucidate the relationship
between action and renunciation, emphasizing that true renunciation is
an internal state achievable even while performing action.

Verse 5.2
śrībhagavān uvāca saṃnyāsaḥ karmayogaśca niḥśreyasakarāvubhau |

tayostu karmasaṃnyāsātkarmayogo viśiṣyate ||
In direct response to Arjuna’s earnest query about the better of the

two paths—renunciation of action (Sannyāsa) versus the performance
of action (Karma Yoga)—the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘)
begins to clarify their relationship and relative suitability. He first af-
firms the ultimate efficacy of both paths when properly understood and
practiced: ”saṃnyāsaḥ karmayogaśca niḥśreyasakarāvubhau” – ”Both
(‘ubhau‘) renunciation of actions (‘saṃnyāsaḥ‘) and the Yoga of action
(‘karmayogaḥ ca‘) are bestowers (or producers, ‘karau‘) of the highest
good (liberation, ‘niḥśreyasa‘).” ‘Niḥśreyasa‘ refers to the supreme spiri-
tual beatitude, ‘mokṣa‘ or liberation from the cycle of birth and death,
which is the ultimate aim of all spiritual endeavors. Kṛṣṇa thus acknowl-
edges that both genuine Sannyāsa (which involves true knowledge and

detachment) and true Karma Yoga (action performed with detachment
and wisdom) can lead to this same exalted goal. They are not inherently
contradictory in their final outcome.

However, having established their equal potential in leading to liber-
ation, Kṛṣṇa then makes a crucial distinction regarding their practical
application and suitability, especially for an individual like Arjuna who
is situated in the midst of worldly duties and possesses a Kṣatriya na-
ture. He states, ”tayostu karmasaṃnyāsātkarmayogo viśiṣyate” – ”But
(‘tu‘) of these two (‘tayoḥ‘), Karma Yoga (‘karmayogaḥ‘) is superior to
(or excels, is more distinguished than, ‘viśiṣyate‘) the (mere, or perhaps
premature/external) renunciation of actions (‘karma-saṃnyāsāt‘).”

When Kṛṣṇa speaks of ‘karma-saṃnyāsa‘ here, He might be referring
to an external renunciation of actions undertaken without the necessary
inner purification, detachment, and wisdom. Such premature or improp-
erly understood renunciation can be difficult, prone to hypocrisy (as con-
demned in 3.6), and may not lead to the desired spiritual progress. In
contrast, Karma Yoga, which involves performing one’s prescribed duties
with skill, detachment, and as an offering to the Supreme, is generally
more accessible, practical, and safer for most individuals, particularly
for those actively engaged in worldly life or those whose minds are not
yet fully prepared for a life of complete renunciation of activity.

Therefore, while acknowledging the validity of Sannyāsa as a path for
those who are truly qualified (often involving advanced stages of spir-
itual development and detachment), Kṛṣṇa gives preference to Karma
Yoga as being more suitable and effective for Arjuna and, by extension,
for the majority of people. Karma Yoga allows for spiritual growth and
purification while fulfilling one’s responsibilities in the world, making it
a more integrated and less precarious path for many. This verse be-
gins to clearly resolve Arjuna’s dilemma by championing selfless action
performed with the right consciousness.

Verse 5.3
jñeyaḥ sa nityasaṃnyāsī yo na dveṣṭi na kāṅkṣati | nirdvandvo hi

mahābāho sukhaṃ bandhātpramucyate ||
Lord Kṛṣṇa, having stated that Karma Yoga is superior to mere renun-

ciation of actions (for most), now clarifies the true meaning of ‘sannyāsa‘
(renunciation), revealing that it is fundamentally an internal state of
mind rather than just an external abandonment of activities. This un-
derstanding allows one to see how a Karma Yogi can, in essence, be a
true renunciate even while actively engaged in the world. Kṛṣṇa declares,
”jñeyaḥ sa nityasaṃnyāsī yo na dveṣṭi na kāṅkṣati” – ”He (‘saḥ‘) who
(‘yaḥ‘) neither (‘na‘) hates (or abhors, feels aversion towards, ‘dveṣṭi‘) nor
(‘na‘) desires (craves, or longs for, ‘kāṅkṣati‘) should be known (‘jñeyaḥ‘)
as a perpetual renunciate (‘nitya-sannyāsī‘).”

The defining characteristic of a ‘nitya-sannyāsī‘—one who is always
and truly a renunciate, irrespective of their external lifestyle—is their
freedom from the powerful psychological dualities of ‘dveṣa‘ (aversion,
hatred, dislike) and ‘kāṅkṣā‘ (desire, craving, attachment). These are
the primary emotional forces that bind an individual to the world and
its objects, leading to agitation and karmic entanglement. One who has
transcended these internal impulsions, who does not develop aversion
towards unpleasant experiences or objects, nor craves for pleasant ones,
has achieved true mental renunciation.

Kṛṣṇa then explains the profound benefit of achieving this state of
inner freedom from dualities. He addresses Arjuna with the encourag-
ing epithet ”mahābāho” (O mighty-armed one), perhaps to inspire him
with the confidence that he too can achieve this state. Kṛṣṇa states,
”nirdvandvo hi mahābāho sukhaṃ bandhātpramucyate” – ”Indeed (‘hi‘),
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O mighty-armed Arjuna, one who is free from dualities (‘nirdvandvaḥ‘)
is easily (or happily, comfortably, ‘sukham‘) and completely liberated
(‘pramucyate‘) from bondage (‘bandhāt‘).”

Being ‘nirdvandvaḥ‘ means being undisturbed by the pairs of oppo-
sites such as pleasure and pain, gain and loss, success and failure, honor
and dishonor. This equanimity arises naturally when one is free from the
underlying attachments (‘kāṅkṣā‘) and aversions (‘dveṣa‘). Such an indi-
vidual, whose mind is serene and balanced, finds the path to liberation
from ‘bandhāt‘ (the bondage of karma and ‘saṃsāra‘) to be relatively
easy (‘sukham‘). Their inner detachment ensures that their actions do
not create new bonds, and their equanimity helps them to navigate the
experiences of life without being overwhelmed. This verse, therefore,
redefines true ‘sannyāsa‘ as an inner state of desirelessness and aversion-
lessness, accessible even to a Karma Yogi, and highlights it as a direct
means to effortless liberation.

Verse 5.4
sāṅkhyayogau pṛthagbālāḥ pravadanti na paṇḍitāḥ | ekamapyāsthitaḥ

samyagubhayorvindate phalam ||
Lord Kṛṣṇa now addresses Arjuna’s perceived dichotomy between

Sāṅkhya (often associated with Jñāna Yoga, the path of knowledge and
renunciation of action) and Yoga (Karma Yoga, the path of selfless ac-
tion), asserting their fundamental unity in purpose and outcome when
correctly understood and practiced. He states, ”sāṅkhyayogau pṛthag-
bālāḥ pravadanti na paṇḍitāḥ” – ”The immature (or childish, ignorant,
‘bālāḥ‘) speak of (‘pravadanti‘) Sāṅkhya (the path of analytical knowl-
edge culminating in renunciation of action) and Yoga (Karma Yoga, the
path of dedicated action) as distinct (or separate, leading to different
goals, ‘pṛthak‘); not (‘na‘) so the wise (or learned ones, ‘paṇḍitāḥ‘).”

The ‘bālāḥ‘ are those with a superficial or incomplete understanding,
who see these two paths as mutually exclusive or even contradictory.
They might believe that one must either engage solely in intellectual
contemplation and renounce all worldly activities (Sāṅkhya) or perform
actions without any philosophical underpinning (a misconstrued idea of
Karma Yoga). However, the ‘paṇḍitāḥ‘, those endowed with profound
wisdom and true insight, perceive the underlying harmony and comple-
mentary nature of these two spiritual disciplines. They understand that
both paths aim at the same ultimate goal of Self-realization and libera-
tion.

Kṛṣṇa then declares the equal efficacy of both paths when sincerely and
properly followed: ”ekamapi āsthitaḥ samyagubhayorvindate phalam” –
”One who is properly (or perfectly, ‘samyak‘) established (‘āsthitaḥ‘) in
even one (‘ekam api‘) of these (two paths) obtains (‘vindate‘) the fruit
(‘phalam‘) of both (‘ubhayoḥ‘).” This means that sincere and dedicated
practice of either authentic Sāṅkhya or authentic Karma Yoga leads to
the attainment of the benefits characteristic of both.

True Karma Yoga, performed with detachment, equanimity, and a
sense of duty, inevitably leads to purification of the mind and the dawn
of wisdom (jñāna), which is the hallmark of Sāṅkhya. Conversely, true
Jñāna Yoga, while emphasizing contemplation, often requires or is pre-
ceded by the performance of selfless actions for purification and is itself a
form of inner ”action” (mental discipline). Moreover, a truly wise person
established in Sāṅkhya knowledge naturally acts without attachment if
they act at all. Thus, the ”fruit of both” – which is liberation from sor-
row, delusion, and the cycle of birth and death, and the attainment of
supreme peace and bliss – is achieved by one who diligently and correctly
adheres to either path. This verse aims to resolve Arjuna’s confusion by
showing the essential non-difference in the ultimate outcome of these two
major spiritual paths, thereby encouraging him to pursue Karma Yoga
with full conviction.

Verse 5.5
yatsāṅkhyaiḥ prāpyate sthānaṃ tadyogairapi gamyate | ekaṃ sāṅkhyaṃ

ca yogaṃ ca yaḥ paśyati sa paśyati ||
Lord Kṛṣṇa continues to address Arjuna’s confusion regarding the

paths of Sāṅkhya (often understood as Jñāna Yoga, the path of knowl-
edge involving renunciation of action) and Yoga (Karma Yoga, the path
of selfless action), emphatically asserting their ultimate unity in outcome.
He states, ”yatsāṅkhyaiḥ prāpyate sthānam” – ”That state (or position,
abode, ‘sthānam‘) which (‘yat‘) is attained (‘prāpyate‘) by the Sāṅkhyas
(the followers of the path of analytical knowledge and contemplation).”

This ‘sthānam‘ refers to the ultimate spiritual goal: liberation (‘mokṣa‘),
Self-realization, or union with Brahman, the Absolute Reality.

Kṛṣṇa then declares with equal emphasis, ”tadyogairapi gamyate” –
”That very same state (‘tat‘) is also (‘api‘) reached (or attained, ‘gamy-
ate‘) by the Yogis (‘yogaiḥ‘ – specifically, the Karma Yogis, those who
perform their duties with detachment and dedication).” This is a pro-
found assurance that the path of selfless action, when practiced with the
right understanding and attitude, is just as efficacious in leading to the
highest spiritual destination as the path of knowledge and renunciation
of action. Both are valid means to the same end.

Therefore, Kṛṣṇa concludes with a definitive statement about true
perception: ”ekaṃ sāṅkhyaṃ ca yogaṃ ca yaḥ paśyati sa paśyati” – ”He
who (‘yaḥ‘) sees (‘paśyati‘) Sāṅkhya (‘sāṅkhyam ca‘) and Yoga (‘yogam
ca‘) as one (‘ekam‘ – essentially the same in their ultimate goal and
in the inner state of detachment and wisdom they cultivate), he (‘saḥ‘)
truly sees (‘paśyati‘).” True vision or enlightened understanding lies in
recognizing the fundamental unity and interconnectedness of these two
major spiritual paths, rather than perceiving them as contradictory, mu-
tually exclusive, or hierarchical in their ultimate potential. While their
external methodologies and primary emphasis may differ (contemplation
and renunciation for Sāṅkhya; active engagement with detachment for
Karma Yoga), their inner core—cultivation of dispassion, desirelessness,
equanimity, and focus on the Self—and their final aim of liberation are
identical.

This verse serves to further resolve Arjuna’s dilemma. By under-
standing that dedicated performance of Karma Yoga leads to the same
supreme state attained by the Sāṅkhyas, Arjuna can engage in his Kṣa-
triya duty of fighting with full conviction, knowing that this path, if
followed correctly, is not inferior and will indeed lead him to his high-
est good (‘śreyas‘). It encourages a holistic view where knowledge and
action are not opposed but are complementary aspects of a complete
spiritual life.

Verse 5.6
saṃnyāsastu mahābāho duḥkhamāptumayogataḥ | yogayukto munir-

brahma nacireṇādhigacchati ||
Having established in the previous verse that Sāṅkhya (path of knowl-

edge/renunciation) and Karma Yoga (path of selfless action) ultimately
lead to the same goal, Lord Kṛṣṇa now addresses the practical aspect
of attaining true Sannyāsa (renunciation of action), highlighting the
crucial role of Karma Yoga as a preparatory and often indispensable
discipline. He addresses Arjuna with the inspiring epithet ”mahābāho”
(O mighty-armed one), reminding him of his inherent strength. Kṛṣṇa
states, ”saṃnyāsastu... duḥkhamāptumayogataḥ” – ”But (‘tu‘) San-
nyāsa (true renunciation of actions), O mighty-armed Arjuna, is diffi-
cult (‘duḥkham‘) to attain (‘āptum‘) without Yoga (‘ayogataḥ‘ – without
being yoked through Karma Yoga, or without the discipline of selfless
action).”

True ‘sannyāsa‘ is not merely the external act of abandoning worldly
activities or adopting the garb of a renunciate. It is an internal state
of profound detachment, freedom from egoism and desire, and firm es-
tablishment in Self-knowledge. To attempt to reach this advanced state
by prematurely or forcibly giving up actions, without the necessary pu-
rification of heart (‘citta-śuddhi‘) and the development of inner detach-
ment that Karma Yoga fosters, is exceedingly difficult (‘duḥkham‘) and
fraught with peril. Such an attempt can lead to instability, hypocrisy
(as warned in 3.6), or a fall from the spiritual path, because the mind
and senses, if not properly purified and controlled through disciplined
action, will remain turbulent and attached.

In contrast, Kṛṣṇa highlights the efficacy of Karma Yoga in leading to
the ultimate goal: ”yogayukto munirbrahma nacireṇādhigacchati” – ”The
sage (‘muniḥ‘ – a contemplative person, one who reflects deeply) who is
steadfastly engaged (or equipped, yoked, ‘yuktaḥ‘) with Yoga (‘yoga‘ –
specifically, Karma Yoga performed with detachment and dedication)
attains (‘adhigacchati‘) Brahman (‘brahma‘ – the Absolute Reality, lib-
eration) without delay (or quickly, ‘nacireṇa‘).” A ‘muni‘ who practices
Karma Yoga with the right attitude purifies their mind, cultivates de-
tachment, gains control over their senses, and becomes fit for deeper
contemplation and the dawning of Self-knowledge.

Therefore, Kṛṣṇa’s teaching here is that Karma Yoga is not only a
valid path to liberation in its own right but also serves as an essential
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and highly effective preparation for attaining the true spirit of Sannyāsa.
It makes the attainment of Brahman, the ultimate state of spiritual
freedom, relatively quick (‘nacireṇa‘) and less arduous. This further
reinforces Kṛṣṇa’s earlier advice (5.2) that Karma Yoga is superior to
mere external renunciation of actions, especially for an active person
like Arjuna, as it provides a practical and progressive path towards the
same supreme goal.

Verse 5.7
yogayukto viśuddhātmā vijitātmā jitendriyaḥ | sarvabhūtātmabhūtātmā

kurvannapi na lipyate ||
Lord Kṛṣṇa continues to describe the exalted state and characteristics

of an accomplished Karma Yogi, emphasizing how such an individual can
act in the world without being tainted or bound by their actions. He
outlines a progression of inner purification and realization: ”yogayuktaḥ”
– ”One who is steadfastly engaged in Yoga (specifically Karma Yoga, the
yoga of selfless action).” This is the foundational practice.

Through sincere and dedicated practice of Karma Yoga, such a per-
son becomes ”viśuddhātmā” – ”one whose mind (or inner self, ‘ātmā‘)
is perfectly pure (‘viśuddha‘).” Selfless action performed without attach-
ment to its fruits acts as a powerful purifying agent, cleansing the heart
and mind of egocentric desires, attachments, aversions, and other impu-
rities that cloud true perception. With a purified mind, further spiritual
progress becomes possible. Such a yogi is also ”vijitātmā” – ”one who
has conquered his self (or mind, ‘ātmā‘ in the sense of the lower self or
mind).” They have achieved mastery over their thoughts, emotions, and
impulses, and their mind is no longer a slave to fleeting desires but is
under their disciplined control.

Furthermore, they are ”jitendriyaḥ” – ”one who has subdued (or con-
quered) his senses (‘indriyaḥ‘).” Their external senses are also under firm
control, no longer restlessly chasing after their respective objects or agi-
tating the mind. The culmination of this inner purification, self-control,
and sense-mastery is a profound spiritual realization: ”sarvabhūtātmab-
hūtātmā” – ”one who realizes his own Self (‘ātma‘) as the Self (‘ātma-
bhūta‘ – having become the Self, or being the very essence) in all beings
(‘sarva-bhūta‘).” This signifies the attainment of a universal vision, where
the Karma Yogi perceives the same divine spark, the same essential Self
(Ātman), residing in all living entities, from the highest to the lowest.
They experience a profound sense of oneness and interconnectedness
with all of creation, transcending all artificial distinctions of ”I,” ”mine,”
friend, or foe based on external bodily or social identities.

For such a highly evolved Karma Yogi—who is steadfast in yoga, pos-
sesses a pure mind, has conquered their lower self and senses, and sees
their own Self as the Self of all beings—Kṛṣṇa gives a remarkable as-
surance: ”kurvannapi na lipyate” – ”Though (‘api‘) performing action
(‘kurvan‘), he is not tainted (smeared, or bound, ‘na lipyate‘) (by its
results or by sin).” Because their actions are performed with a purified
consciousness, devoid of selfish motive, attachment, or egoism, and are
rooted in the wisdom of universal oneness, such actions do not create any
karmic bondage. They act for the welfare of all, as an instrument of the
Divine, remaining internally free and untouched by the activities they
perform. This verse beautifully illustrates how selfless action, coupled
with self-mastery and a unitive spiritual vision, leads to a state of active
liberation.

Verse 5.8
naiva kiṃcitkaromīti yukto manyeta tattvavit | paśyañśṛṇ-

vanspṛśañjighrannaśnangacchansvapañśvasan ||
Lord Kṛṣṇa now delves into the profound inner conviction and per-

spective of the ”tattvavit” (knower of Truth) or the ”yuktaḥ” (one who
is steadfastly established in Yoga), particularly regarding their sense of
agency while engaged in various bodily and sensory activities. He ex-
plains, ”naiva kiṃcitkaromīti yukto manyeta tattvavit” – ”The knower of
Truth (‘tattvavit‘), who is yoked (or steadfast in Yoga, ‘yuktaḥ‘), should
think (or consider, ‘manyeta‘) thus (‘iti‘): ’I (‘aham‘) indeed (‘eva‘) do
nothing (‘na kiṃcit karomi‘) at all.’” This is a crucial statement about
the realization of non-doership of the true Self (Ātman).

This conviction of ”I do nothing at all” is maintained even while the
physical body and senses are naturally engaged in their respective func-
tions. Kṛṣṇa enumerates a list of common activities: ”paśyan” (seeing),
”śṛṇvan” (hearing), ”spṛśan” (touching), ”jighran” (smelling), ”aśnan”

(eating), ”gacchan” (moving or going), ”svapan” (sleeping), and ”śvasan”
(breathing). These are all actions performed by the psycho-physical or-
ganism, the body-mind-sense complex, which is a product of material
nature (‘Prakṛti‘).

The ‘tattvavit‘, the enlightened individual, understands deeply the
distinction between the true Self (Ātman) and the material instruments
of action (body, senses, mind). They realize that the Ātman, in its
essential nature, is pure consciousness, a detached witness, and not the
actual performer of these material activities. All actions, they perceive,
are merely the interactions of the senses (which are products of the
‘guṇas‘ of Prakṛti) with the sense objects (which are also manifestations
of the ‘guṇas‘), or the natural functioning of the life-forces and bodily
organs, all occurring within the realm of material nature.

Therefore, while their body sees, hears, eats, moves, etc., the
‘tattvavit‘, firmly established in the knowledge of the Self (‘yuktaḥ‘),
maintains the inner understanding that ”I, the true Self, am doing noth-
ing.” This realization of non-doership is not a denial of external activity
but a profound shift in identification—from the active but temporary
body-mind complex to the inactive, eternal Self. This internal convic-
tion is a key characteristic of one who ”sees inaction in action” (as de-
scribed in verse 4.18) and is fundamental to performing actions without
incurring karmic bondage. This verse, along with the next, provides a
practical insight into the consciousness of a liberated being who is active
in the world yet remains untouched by their actions.

Verse 5.9
pralapanvisṛjangṛhṇannunmiṣannimiṣannapi | indriyāṇīndriyārtheṣu

vartanta iti dhārayan ||
This verse directly continues and completes the thought begun in verse

5.8, where Lord Kṛṣṇa described how the knower of Truth (‘tattvavit‘),
though engaged in basic bodily functions like seeing, hearing, touching,
smelling, eating, moving, sleeping, and breathing, maintains the inner
conviction ”I do nothing at all.” Kṛṣṇa now extends this list of activi-
ties to include more outwardly expressive and interactive functions of
the senses and organs of action, further emphasizing the depth of the
enlightened person’s realization of non-doership.

He adds that even while ”pralapan” (speaking), ”visṛjan” (releasing,
letting go, giving, or excreting), ”gṛhṇan” (grasping, taking, or receiv-
ing), and ”unmiṣannimiṣannapi” (even opening (‘unmiṣan‘) and closing
(‘nimiṣan‘) the eyes, i.e., blinking – a very subtle and often involuntary
action), the enlightened individual holds a specific understanding. This
comprehensive list covers a wide range of human activities, from volun-
tary interactions with the world to almost reflex actions, indicating that
the enlightened person’s awareness of non-doership permeates all aspects
of their physical existence.

The unwavering conviction they maintain throughout all these var-
ied activities is: ”indriyāṇīndriyārtheṣu vartanta iti dhārayan” – ”main-
taining the firm understanding (or conviction, ‘dhārayan‘) that (‘iti‘)
it is only the senses (‘indriyāṇi‘) that are moving (engaging, or func-
tioning, ‘vartante‘) among the sense objects (‘indriyārtheṣu‘).” The verb
‘dhārayan‘ (holding, maintaining firmly) suggests a constant, unwavering
internal realization, not just a fleeting thought.

Thus, verses 5.8 and 5.9 together paint a complete picture of the
‘tattvavit’s‘ perspective. While their physical body and senses are fully
operational and interacting with the world—seeing, hearing, speaking,
moving, etc.—their inner consciousness remains rooted in the under-
standing that the true Self (Ātman) is a detached witness. They clearly
perceive that all these activities are merely the natural functioning of the
material senses (which are products of ‘Prakṛti‘) engaging with their cor-
responding material sense objects (also products of ‘Prakṛti‘). The Self
remains aloof, untainted, and actionless. This profound realization of
being distinct from the activities of the body-mind-sense complex is the
key to their freedom from karmic bondage, even while living an active
life.

Verse 5.10
brahmaṇyādhāya karmāṇi saṅgaṃ tyaktvā karoti yaḥ | lipyate na sa

pāpena padmapatramivāmbhasā ||
Lord Kṛṣṇa now elucidates the practical method by which an indi-

vidual can perform actions in the world without being affected by their
sinful reactions or karmic bondage, using a beautiful and classic analogy.
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He explains, ”brahmaṇyādhāya karmāṇi” – ”One who performs actions
(‘karmāṇi‘) by dedicating (or resigning, placing, or offering, ‘ādhāya‘)
them to Brahman (‘brahmaṇi‘ – the Supreme Lord, or the Absolute Re-
ality).” This is a core principle of Karma Yoga combined with Bhakti
Yoga. It involves performing all one’s duties and activities not for per-
sonal gratification or with a sense of personal proprietorship, but as an
offering to the Supreme, recognizing God as the ultimate enjoyer and
controller of all actions.

The essential inner disposition accompanying this dedication of actions
is ”saṅgaṃ tyaktvā karoti yaḥ” – ”he who (‘yaḥ‘) acts (‘karoti‘) having
abandoned (or renounced, ‘tyaktvā‘) attachment (‘saṅgam‘).” ‘Saṅgam‘
here refers to all forms of selfish attachment—attachment to the fruits
of the actions, attachment to the action itself (e.g., liking some duties
and disliking others), and attachment arising from the false ego’s sense
of being the doer. By relinquishing these attachments, the action is
purified of its binding potential.

The profound result of performing actions in this manner—dedicated
to Brahman and free from attachment—is then revealed: ”lipyate na sa
pāpena” – ”He (‘saḥ‘) is not (‘na‘) tainted (smeared, polluted, or affected,
‘lipyate‘) by sin (‘pāpena‘).” Just as actions performed with selfish desire
bind one with good or bad karma (often leading to sin if dharma is
transgressed for selfish ends), actions performed selflessly as an offering
to the Divine do not accrue any sinful reaction or karmic entanglement.
Such actions become spiritually purifying.

To illustrate this state of being untainted while active in the world,
Kṛṣṇa uses a striking analogy: ”padmapatramivāmbhasā” – ”just as
(‘iva‘) a lotus leaf (‘padma-patram‘) (is untouched or unwetted) by wa-
ter (‘ambhasā‘).” A lotus leaf, though it grows in water and rests upon
its surface, possesses unique properties that prevent the water from ad-
hering to it or making it wet. It remains pristine and unaffected by
its environment. Similarly, the Karma Yogi who lives and acts in this
world with their actions dedicated to Brahman and their mind free from
attachment, remains spiritually unsullied by the dualities, temptations,
and potential sinful reactions of worldly life. They navigate the waters
of material existence without being ”wetted” or bound by them, main-
taining their inner purity and progressing towards liberation.

Verse 5.11
kāyena manasā buddhyā kevalairindriyairapi | yoginaḥ karma kurvanti

saṅgaṃ tyaktvātmaśuddhaye ||
Lord Kṛṣṇa further clarifies the manner and purpose with which

Karma Yogis perform actions, emphasizing their comprehensive engage-
ment of all faculties but with a purified motive. He states, ”kāyena
manasā buddhyā kevalairindriyairapi” – ”With the body (‘kāyena‘), with
the mind (‘manasā‘), with the intelligence (‘buddhyā‘), and even (‘api‘)
with the mere (or purified, ‘kevalaiḥ‘) senses (‘indriyaiḥ‘).” This indi-
cates that Karma Yogis do not necessarily withdraw from the full spec-
trum of human activity. They utilize all their instruments of action and
perception—their physical body for performing duties, their mind for
thinking and feeling in a regulated manner, their intelligence for discrim-
ination and right understanding, and their senses for interacting with
the world. The term ‘kevalaiḥ indriyaiḥ‘ (with the senses alone/merely)
suggests that the senses are used as pure instruments, devoid of the
contamination of egoistic desire and attachment. The yogi uses these
faculties without identifying the Self as the ultimate agent.

With these instruments, ”yoginaḥ karma kurvanti” – ”Yogis (‘yogi-
naḥ‘ – those steadfastly engaged in the discipline of Karma Yoga) per-
form (‘kurvanti‘) action (‘karma‘).” They are not inactive; they actively
participate in life and fulfill their responsibilities. Their engagement in
action is conscious and deliberate, guided by the principles of their yogic
path.

The crucial distinction in their performance of action lies in their in-
ner attitude and ultimate aim. They act ”saṅgaṃ tyaktvā” – ”having
abandoned (‘tyaktvā‘) attachment (‘saṅgam‘).” This is the consistent and
foundational principle of Karma Yoga emphasized by Kṛṣṇa. All selfish
attachments to the actions themselves, to their fruits, or to the sense of
being the doer are completely relinquished.

And what is the purpose for which these yogis perform actions with
such detachment, utilizing all their faculties? Kṛṣṇa reveals it as ”āt-
maśuddhaye” – ”for self-purification (or for the purification of their mind,

heart, consciousness, or inner self, ‘ātma-śuddhaye‘).” This is a key in-
sight. While the ultimate goal is liberation or God-realization, the im-
mediate and ongoing purpose of performing detached action is the pu-
rification of one’s own inner being. Selfless action cleanses the mind of
impurities like desire, anger, greed, egoism, and attachment, making it
calm, clear, and fit for the dawning of spiritual wisdom and the experi-
ence of the Self. Thus, Karma Yoga is presented not just as a way to
avoid sin, but as a proactive path for inner purification and spiritual evo-
lution, undertaken by yogis who utilize their entire being for this sacred
purpose.

Verse 5.12
yuktaḥ karmaphalaṃ tyaktvā śāntimāpnoti naiṣṭhikīm | ayuktaḥ kā-

makāreṇa phale sakto nibadhyate ||
Lord Kṛṣṇa now sharply contrasts the outcomes experienced by two

types of individuals based on their attitude towards action and its fruits:
the ‘yuktaḥ‘ (the steadfast yogi, one who is yoked or united with yo-
gic principles) and the ‘ayuktaḥ‘ (the unsteady one, not yoked, or not
disciplined in yoga). He first describes the attainment of the ‘yuktaḥ‘:
”yuktaḥ karmaphalaṃ tyaktvā śāntimāpnoti naiṣṭhikīm” – ”The stead-
fast yogi (‘yuktaḥ‘), having abandoned (‘tyaktvā‘) the fruit (‘phalam‘)
of action (‘karma‘), attains (‘āpnoti‘) peace (‘śāntim‘) that is firmly es-
tablished (abiding, ultimate, or born of steadfastness, ‘naiṣṭhikīm‘).”

The ‘yuktaḥ‘ is one who performs actions with a disciplined mind,
dedicated to duty, and most importantly, having completely renounced
all attachment to the results of those actions. They offer the fruits to
a higher principle or simply act out of a sense of obligation without
personal craving for outcomes. As a result of this profound detachment
and inner discipline, such a yogi attains ‘naiṣṭhikīṁ śāntim‘ – not a
fleeting, superficial calm, but a deep, enduring, and unshakeable peace
that is rooted in their steadfastness in yoga and their freedom from the
anxieties and agitations caused by desires and expectations. This peace
is a precursor to or an aspect of liberation.

In stark contrast, Kṛṣṇa describes the fate of the ‘ayuktaḥ‘: ”ayuktaḥ
kāmakāreṇa phale sakto nibadhyate” – ”The unsteady one (‘ayuktaḥ‘),
due to action prompted by desire (or acting under the impulsion of de-
sire, ‘kāma-kāreṇa‘), being attached (‘saktaḥ‘) to the fruit (‘phale‘) (of
action), is bound (‘nibadhyate‘).” The ‘ayuktaḥ‘ is one whose mind is not
controlled, who is not established in yogic principles, and whose actions
are therefore primarily driven by ‘kāma‘ (selfish desire, lust, or craving).

Because their actions are impelled by desire (‘kāma-kāreṇa‘), they
naturally become deeply attached (‘saktaḥ‘) to the anticipated results
(‘phale‘). This attachment to fruits creates anxiety during the perfor-
mance of action, elation or dejection based on the outcome, and most
importantly, it forges karmic chains (‘nibadhyate‘ – is bound). Such a
person becomes entangled in the cycle of actions and their consequences,
leading to repeated births and deaths and continued suffering in the
material world. This verse thus clearly delineates the two divergent
paths and their respective destinies: the path of selfless, detached action
(Karma Yoga) leading to ultimate peace and liberation, and the path of
selfish, desire-driven action leading to bondage and suffering. It serves
as a powerful motivation for Arjuna to choose the former by becoming
a ‘yuktaḥ‘.

Verse 5.13
sarvakarmāṇi manasā saṃnyasyāste sukhaṃ vaśī | navadvāre pure

dehī naiva kurvanna kārayan ||
Lord Kṛṣṇa continues to elucidate the nature of true renunciation

(Sannyāsa) and the state of the enlightened Karma Yogi, emphasiz-
ing that genuine renunciation is primarily a mental disposition rather
than mere external abandonment of activities. He describes such a per-
son: ”sarvakarmāṇi manasā saṃnyasya” – ”Having mentally (‘manasā‘)
renounced (or completely abandoned, ‘saṃnyasya‘) all actions (‘sarva-
karmāṇi‘).” This is the crucial point: the renunciation is performed ”by
the mind.” It involves relinquishing the sense of doership (kartṛtva), at-
tachment to the actions themselves, and all desire for their fruits. It is
not necessarily about ceasing all physical activity, but about transform-
ing the inner consciousness with which actions are undertaken.

Such an individual, who has achieved this inner, mental renunciation,
is described as ”vaśī ” – ”one who is self-controlled (or master of oneself),”
meaning their mind and senses are under their disciplined command. As
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a result of this mental renunciation and self-mastery, they ”āste sukham”
– ”rest (or dwell, abide, ‘āste‘) happily (‘sukham‘).” Their happiness is
not dependent on external circumstances or the outcomes of actions, but
stems from their inner peace, freedom, and connection with the Self.

Where does this self-controlled embodied soul (‘dehī‘ – the indweller)
reside? Kṛṣṇa uses a beautiful metaphor: ”navadvāre pure” – ”in the
city (‘pure‘) of nine gates (‘navadvāre‘).” The physical body, with its
nine openings (two eyes, two ears, two nostrils, the mouth, and the two
lower apertures for excretion and generation), is likened to a city. The
‘dehī‘ (the soul) is the conscious resident of this city, distinct from the
city itself.

And what is the state of this ‘dehī‘ within the city of the body? ”Naiva
kurvanna kārayan” – ”Neither (‘na eva‘) acting (‘kurvan‘) nor causing
action (‘na kārayan‘).” Although the body-mind complex (the ”city”)
may be engaged in various activities according to the interplay of the
‘guṇas‘ (modes of material nature), the enlightened soul, having men-
tally renounced all actions and the sense of being the doer, realizes its
true nature as a detached witness. It understands that it is not the ulti-
mate agent of these actions, nor does it impel the material instruments
to act for any selfish purpose. This verse powerfully illustrates how a
truly self-controlled individual can live serenely within the active body,
performing necessary actions through it, yet remain internally actionless
and unbound, like a peaceful resident in a bustling city.

Verse 5.14
na kartṛtvaṃ na karmāṇi lokasya sṛjati prabhuḥ | na karmapha-

lasaṃyogaṃ svabhāvastu pravartate ||
Lord Kṛṣṇa now further clarifies the position of the Supreme Lord

(‘Prabhu‘) in relation to the actions, doership, and karmic consequences
experienced by the living entities (‘lokasya‘ – of the people, or of the
world of beings). This serves to dispel any misconception that God ar-
bitrarily dictates individual destinies or is responsible for their entangle-
ment. Kṛṣṇa states, ”na kartṛtvaṃ na karmāṇi lokasya sṛjati prabhuḥ” –
”The Lord (‘prabhuḥ‘ – the Master, the Supreme Being) does not create
(‘na sṛjati‘) agency (or the sense of doership, ‘kartṛtvam‘) for the people,
nor (does He create their specific) actions (‘na karmāṇi‘).” While the
Supreme Lord is the ultimate source of all existence and power, He does
not superimpose the notion of ”I am the doer” onto individual souls, nor
does He compel them to perform particular good or bad actions against
their inherent tendencies.

Furthermore, Kṛṣṇa adds, ”na karmaphalasaṃyogam” – ”Nor (does
He create) the connection (or union, ‘saṃyogam‘) with the fruits of ac-
tion (‘karma-phala‘).” The Lord does not personally and directly assign
specific rewards or punishments to individuals for their deeds out of
partiality or whim. The intricate system of cause and effect, whereby
actions yield their corresponding fruits, operates according to impartial
cosmic laws.

So, if the Lord is not the direct orchestrator of individual agency, ac-
tions, and their specific results, what is the driving force behind these
phenomena within the material world? Kṛṣṇa reveals, ”svabhāvastu
pravartate” – ”But (‘tu‘) it is nature (‘svabhāvaḥ‘) that acts (prevails,
functions, or unfolds).” ‘Svabhāva‘ here refers to one’s own inherent na-
ture or disposition, which is constituted by the three modes of material
nature (‘guṇas‘ – sattva, rajas, tamas) and shaped by the accumulated
‘saṃskāras‘ (impressions or tendencies) from past lives. It is this in-
grained ‘svabhāva‘ of the embodied being, interacting with the broader
forces of ‘Prakṛti‘ (material nature), that impels them towards particular
types of actions and generates their corresponding experiences.

This verse thus emphasizes the principle of individual accountability
within the framework of cosmic law, while maintaining the Lord’s tran-
scendental position as a non-interfering overseer in this specific context
of individual karmic unfoldment. He creates the field of action (Prakṛti)
and establishes the laws of karma, but the specific path an individual soul
traverses within that field is largely determined by their own ‘svabhāva‘
and their choices made under the influence of the ‘guṇas‘. This under-
standing encourages self-responsibility and the effort to purify one’s own
nature rather than blaming God for one’s circumstances.

Verse 5.15
nādatte kasyacitpāpaṃ na caiva sukṛtaṃ vibhuḥ | ajñānenāvṛtaṃ jñā-

naṃ tena muhyanti jantavaḥ ||

Lord Kṛṣṇa continues to elucidate His transcendental position as the
Supreme Lord (‘Vibhu‘), further clarifying that He is not involved in the
karmic accounts of individual living beings. He states with emphasis,
”nādatte kasyacitpāpaṃ na caiva sukṛtaṃ vibhuḥ” – ”The all-pervading
Lord (‘vibhuḥ‘) does not accept (‘na ādatte‘) the sin (‘pāpam‘) of any-
one (‘kasyacit‘), nor indeed (‘na ca eva‘) (does He accept their) merit
(or good deeds, ‘sukṛtam‘).” The term ‘Vibhu‘ signifies the Lord as all-
encompassing, all-powerful, and omnipresent. Such a Supreme Being,
being eternally complete and self-satisfied, has no need to take upon
Himself the sins or merits of individual souls, nor does He act out of fa-
voritism or animosity in dispensing karmic results. He remains a neutral
witness (‘sākṣī‘) to the actions of beings, and the consequences of these
actions unfold according to the impartial law of karma.

If the Lord does not directly involve Himself in the sins and merits of
individuals, what then is the cause of their delusion, their suffering, and
their entanglement in the cycle of good and bad actions? Kṛṣṇa reveals
the root cause: ”ajñānenāvṛtaṃ jñānam” – ”Knowledge (‘jñānam‘ – the
innate spiritual wisdom of the soul) is covered (‘āvṛtam‘) by ignorance
(‘ajñānenā‘).” The individual soul (‘jīvātmā‘), in its essential nature, is
a particle of consciousness, possessing inherent, albeit limited, knowl-
edge. However, when the soul comes into contact with material nature
(‘Prakṛti‘), this innate spiritual knowledge becomes veiled or obscured
by ‘ajñāna‘ (ignorance) – the fundamental misidentification of the Self
with the material body and mind.

The direct consequence of this veiling of knowledge by ignorance is
then stated: ”tena muhyanti jantavaḥ” – ”By that (ignorance, ‘tena‘),
living beings (‘jantavaḥ‘ – literally, born creatures, mortals) are deluded
(bewildered, or confused, ‘muhyanti‘).” This delusion, born of ignorance,
causes them to forget their true spiritual identity, to consider themselves
the doers of actions, to become attached to the fruits of those actions,
and thereby to become entangled in the cycle of sin and merit, suffering
and temporary enjoyment. They are bewildered by the complexities of
material existence and fail to perceive the path to true liberation.

This verse decisively places the responsibility for the soul’s conditioned
state and suffering upon its own ignorance, not upon the Supreme Lord.
The Lord, like the sun, is ever-effulgent with knowledge and grace, but
if the individual soul chooses to cover itself with the cloud of ignorance
(through misuse of its minute independence), it cannot perceive that
divine light. Liberation, therefore, comes not from expecting the Lord
to arbitrarily remove one’s sins without personal transformation, but
from dispelling this self-imposed ignorance through the attainment of
true spiritual knowledge, as Kṛṣṇa will elaborate next.

Verse 5.16
jñānena tu tadajñānaṃ yeṣāṃ nāśitamātmanaḥ | teṣāmādityavajjñā-

naṃ prakāśayati tatparam ||
Having identified ignorance (‘ajñāna‘) as the root cause of delusion and

bondage for living beings (in verse 5.15), Lord Kṛṣṇa now describes the
transformative and illuminating power of spiritual knowledge (‘jñāna‘) in
destroying this ignorance and revealing the ultimate Reality. He states,
”jñānena tu tadajñānaṃ yeṣāṃ nāśitamātmanaḥ” – ”But (‘tu‘) for those
(‘yeṣām‘) whose (‘yeṣām‘) that (‘tat‘) ignorance (‘ajñānam‘) is destroyed
(‘nāśitam‘) by the knowledge (‘jñānena‘) of the Self (‘ātmanaḥ‘ – or, more
broadly, by spiritual knowledge pertaining to the Self and the Supreme).”
The ‘tu‘ (but) signifies a contrast to the deluded state mentioned previ-
ously. ‘Jñānena ātmanaḥ‘ refers to the liberating wisdom that reveals
the true nature of one’s own self (Ātman) as distinct from the material
body and mind, and its eternal relationship with the Supreme. When
this true knowledge dawns, the deeply ingrained ignorance that caused
misidentification and suffering is utterly annihilated (‘nāśitam‘).

The effect of this destruction of ignorance through knowledge is
profound and illuminating. Kṛṣṇa explains, ”teṣāmādityavajjñānaṃ
prakāśayati tatparam” – ”For them (‘teṣām‘), that knowledge (‘jñānam‘),
like the sun (‘ādityavat‘), reveals (‘prakāśayati‘) That Supreme (‘tat
param‘).” The analogy of the sun (‘ādityavat‘) is highly significant. Just
as the rising sun dispels all darkness of the night, revealing the world in
its true form and clarity, so too does spiritual knowledge, upon its dawn-
ing, completely eradicate the darkness of ignorance and its progeny—
delusion, attachment, and sorrow.

And what is revealed by this sun-like knowledge? It ”prakāśayati tat
param” – ”reveals That Supreme.” ”That Supreme” (‘tat param‘) refers
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to the ultimate Reality, the Absolute Truth, Brahman, Paramātman (the
Supersoul), or Bhagavān (the Supreme Personality of Godhead, Kṛṣṇa
Himself, as He will reveal more explicitly later). This knowledge is not
merely theoretical or intellectual; it is a direct, experiential realization
that illuminates the highest spiritual truth, which was hitherto obscured
by the veil of ignorance.

This verse, therefore, offers a powerful message of hope and under-
scores the supreme efficacy of ‘jñāna‘. While ignorance leads to delusion
and suffering, spiritual knowledge serves as the ultimate antidote, de-
stroying ignorance and its effects. For those who earnestly cultivate this
Self-knowledge, it acts as a brilliant sun, dispelling all inner darkness and
granting them a clear vision of the Supreme Reality, leading them to-
wards liberation and ultimate fulfillment. It highlights that the path out
of conditioned existence is through the attainment of this illuminating
wisdom.

Verse 5.17
tadbuddhayastadātmānastanniṣṭhāstatparāyaṇāḥ | gacchantya-

punarāvṛttiṃ jñānanirdhūtakalmaṣāḥ ||
Lord Kṛṣṇa continues to describe the state of those whose ignorance

has been dispelled by spiritual knowledge, highlighting their complete ab-
sorption in the Supreme Reality and the ultimate fruit of such dedication.
He says of such enlightened souls: ”tadbuddhayastadātmānastanniṣṭhās-
tatparāyaṇāḥ” – ”Those whose intelligence is fixed in That (the Supreme,
‘tat-buddhayaḥ‘), whose mind (or very self, ‘ātmā‘) is absorbed in That
(‘tat-ātmānaḥ‘), whose faith (or steadfast devotion, ‘niṣṭhā‘) is in That
(‘tat-niṣṭhāḥ‘), and who have That as their supreme goal (or ultimate
refuge, ‘tat-parāyaṇāḥ‘).”

This verse beautifully describes a state of total spiritual immersion.
”That” (‘tat‘) refers to Brahman, the Absolute Truth, or the Supreme
Self, which was revealed by knowledge as per the previous verse (5.16).
For these individuals, their entire being—intellect (‘buddhi‘), mind and
inner self (‘ātmā‘), unwavering conviction (‘niṣṭhā‘), and ultimate as-
piration (‘parāyaṇa‘)—is completely centered on, identified with, and
directed towards this Supreme Reality. Their intelligence constantly
contemplates It, their mind dwells in It, their faith is irrevocably an-
chored in It, and It alone is their ultimate pursuit and shelter. There
is no division in their consciousness; they are wholly dedicated to the
Divine.

The profound result of such all-encompassing absorption in the
Supreme, coupled with the purification achieved through knowledge, is
then declared: ”gacchantyapunarāvṛttim” – ”They go (‘gacchanti‘) to a
state from which there is no return (‘apunar-āvṛttim‘).” ‘Apunarāvṛtti‘
signifies ”non-return” to ‘saṃsāra‘, the cycle of birth and death. This is
the ultimate liberation (‘mokṣa‘), the attainment of an eternal existence
beyond the pale of material suffering and impermanence.

This liberation is made possible because they have become ”jñānanird-
hūtakalmaṣāḥ” – ”those whose sins (or impurities, ‘kalmaṣāḥ‘) have been
completely washed away (destroyed, or shaken off, ‘nirdhūta‘) by knowl-
edge (‘jñāna‘).” As established earlier (e.g., 4.36-4.37), transcendental
knowledge has the supreme power to purify an individual from all ac-
cumulated karmic reactions and mental impurities that bind them to
the material world. Once these taints are eradicated by wisdom, and
the consciousness is fully merged in the Supreme, such souls attain the
irreversible state of liberation. This verse thus highlights the integrated
state of an enlightened being whose entire existence is oriented towards
the Divine, leading to freedom from sin and the attainment of eternal
emancipation.

Verse 5.18
vidyāvinayasampanne brāhmaṇe gavi hastini | śuni caiva śvapāke ca

paṇḍitāḥ samadarśinaḥ ||
Lord Kṛṣṇa now describes a signal characteristic of the truly wise

(‘paṇḍitāḥ‘), those who have attained the spiritual knowledge He has
been extolling: their profound quality of equal vision (‘sama-darśana‘).
He states, ”paṇḍitāḥ samadarśinaḥ” – ”The wise are those who see with
an equal eye,” and then He illustrates the diverse range of beings towards
whom this equanimity of vision is directed. This is one of the most cele-
brated verses in the Bhagavad Gita for its powerful message of spiritual
equality.

The enlightened sages see with an equal vision ”vidyāvinayasampanne
brāhmaṇe” – ”a Brāhmaṇa endowed with learning (‘vidyā‘) and humility
(or gentle conduct, ‘vinaya‘).” This represents a human being at a high
level of societal respect and spiritual or intellectual development, some-
one who would typically be honored and revered. Even towards such an
exalted person, the ‘paṇḍita‘’s vision is one of sameness in essence.

Their equal vision extends equally to other forms of life, regardless of
their perceived status or utility in the human world: ”gavi” (in a cow –
an animal considered sacred and gentle in Vedic culture), ”hastini” (in an
elephant – a creature of great majesty and strength), ”śuni caiva” (and
even in a dog – an animal often considered less pure in some traditional
contexts), ”śvapāke ca” (and also in an outcaste or a dog-eater – ‘śvapāka‘
refers to those at the lowest rung of the traditional social hierarchy,
often considered untouchable or impure). This list deliberately spans
the entire spectrum, from the most highly revered human to the most
socially marginalized, and includes various animals, to emphasize the
comprehensiveness of the sage’s equal vision.

The basis of this ‘sama-darśana‘ (equal vision) is not a disregard for
external differences in form, function, or social standing. Rather, the
‘paṇḍitāḥ‘ (the truly wise) perceive the same underlying spiritual reality,
the same eternal Self (Ātman) or Brahman, dwelling within all these
diverse embodiments. They understand that the external differences are
merely superficial, pertaining to the temporary material body and its
conditionings, while the essential spiritual nature of all living beings is
one and the same—a particle of the Divine. This profound realization
of spiritual unity, transcending all external distinctions, is the hallmark
of true wisdom and enlightenment. It forms the basis for universal com-
passion, non-violence, and impartial benevolence.

Verse 5.19
ihaiva tairjitaḥ sargo yeṣāṃ sāmye sthitaṃ manaḥ | nirdoṣaṃ hi

samaṃ brahma tasmādbrahmaṇi te sthitāḥ ||
Lord Kṛṣṇa further extols the profound achievement of those whose

minds are established in equanimity (‘sāmya‘), linking this state directly
to the conquest of material existence and their firm abidance in Brah-
man. He declares, ”ihaiva tairjitaḥ sargo yeṣāṃ sāmye sthitaṃ manaḥ”
– ”Even here (in this very life, ‘iha eva‘), the cycle of birth and death
(or the created material world, ‘sargaḥ‘) is conquered (‘jitaḥ‘) by them
(‘taiḥ‘) whose (‘yeṣām‘) minds (‘manaḥ‘) are established (or situated,
‘sthitam‘) in equanimity (or equality, ‘sāmye‘).” ‘Sāmya‘ refers to the
state of seeing everything with an equal eye, being balanced and undis-
turbed by dualities, and recognizing the underlying spiritual unity in all
beings, as described in the previous verse (5.18).

To conquer ‘sarga‘ (creation, or more specifically, ‘saṃsāra‘ – the cycle
of birth and death) ”even here in this life” (‘iha eva‘) means to attain
liberation (‘mokṣa‘) while still living in the physical body. Such individ-
uals are known as ‘jīvanmuktas‘ (liberated souls). Their minds, being
perfectly equipoised and free from the agitations of desire, aversion, and
egoism, are no longer subject to the forces of karma that perpetuate
rebirth. They have overcome the limitations and sufferings inherent in
material existence.

Kṛṣṇa then provides the philosophical basis for why such equanim-
ity leads to this exalted state: ”nirdoṣaṃ hi samaṃ brahma” – ”Indeed
(‘hi‘), Brahman (the Absolute Reality) is flawless (or blemishless, pure,
‘nirdoṣam‘) and equanimous (or same in all, impartial, ‘samam‘).” Brah-
man, the ultimate spiritual substratum of all existence, is inherently
pure, untainted by the imperfections and dualities of the material world.
It is also ‘samam‘, meaning It is equally present in all beings and is
itself unchanging and impartial, not affected by the diverse forms and
conditions It pervades.

Therefore, Kṛṣṇa concludes, ”tasmādbrahmaṇi te sthitāḥ” – ”Therefore
(‘tasmāt‘), they (‘te‘ – those whose minds are established in equanim-
ity) are situated (or established, ‘sthitāḥ‘) in Brahman (‘brahmaṇi‘).”
By cultivating a mind that reflects the qualities of Brahman—purity
(‘nirdoṣatvam‘) and equanimity (‘samatvam‘)—such individuals become
qualitatively one with Brahman. Their consciousness merges with or be-
comes firmly rooted in the Absolute Reality. Being thus established in
the nature of Brahman, they are naturally considered to be situated in
Brahman even while performing actions in this world, and have thereby
effectively conquered the cycle of material existence. This verse pow-
erfully equates mental equanimity and the vision of sameness with the
state of being established in the Divine.
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Verse 5.20
na prahṛṣyetpriyaṃ prāpya nodvijetprāpya cāpriyam | sthirabuddhi-

rasaṃmūḍho brahmavidbrahmaṇi sthitaḥ ||
Lord Kṛṣṇa further describes the observable characteristics and inner

disposition of the ‘brahmavit‘ (knower of Brahman) who is firmly estab-
lished (‘sthitaḥ‘) in Brahman, thereby providing practical indicators of
this enlightened state. He states, ”na prahṛṣyetpriyaṃ prāpya” – ”He
does not rejoice (or become excessively elated, ‘na prahṛṣyet‘) upon ob-
taining (‘prāpya‘) what is pleasant (agreeable, or desirable, ‘priyam‘).”
When favorable circumstances arise or when desirable objects are at-
tained, the knower of Brahman does not lose their composure in excite-
ment or become overjoyed. Their happiness is not dependent on external
gains, as they derive contentment from the Self.

Conversely, ”nodvijetprāpya cāpriyam” – ”Nor (‘na‘) does he become
agitated (distressed, or perturbed, ‘udvijet‘) upon obtaining (‘prāpya
ca‘) what is unpleasant (disagreeable, or undesirable, ‘apriyam‘).” When
faced with adversity, loss, or unpleasant situations, the knower of Brah-
man does not become dejected, anxious, or resentful. They maintain
their inner poise and equanimity, understanding the transient nature of
such experiences and not identifying them with their true Self. This
freedom from being swayed by the dualities of pleasure and pain, good
fortune and misfortune, is a hallmark of their steady wisdom.

Kṛṣṇa then highlights their intellectual and psychological state: such
a person is ”sthirabuddhiḥ” – ”one whose intelligence is steady (firm, or
unwavering, ‘sthira-buddhiḥ‘).” Their understanding of spiritual truth
is not fickle or easily shaken by external events or internal emotional
fluctuations. Their conviction in the reality of the Self and Brahman is
resolute. They are also ”asaṃmūḍhaḥ” – ”undeluded (unbewildered, or
free from confusion, ‘asaṃmūḍhaḥ‘).” Having dispelled the darkness of
ignorance (‘moha‘) through true knowledge, they perceive reality as it is,
without being misled by false appearances or the illusions of the material
world. They are free from the fundamental delusion of identifying the
Self with the body-mind complex.

Such an individual, characterized by emotional equanimity in the face
of pleasant and unpleasant experiences, possessing a steady and unwa-
vering intellect, and being completely free from delusion, is then un-
equivocally identified by Kṛṣṇa: ”brahmavidbrahmaṇi sthitaḥ” – ”(Such
a person is) a knower of Brahman (‘brahmavit‘) and is (already) situ-
ated (or firmly established, ‘sthitaḥ‘) in Brahman (‘brahmaṇi‘).” This
verse provides a clear and practical description of how an enlightened
soul, a ‘brahmavit‘, lives in the world—not as a withdrawn ascetic nec-
essarily, but as one who engages with life’s experiences with profound
inner stability, clarity, and unwavering rootedness in the consciousness
of the Absolute Reality.

Verse 5.21
bāhyasparśeṣvasaktātmā vindatyātmani yatsukham | sa brahmayo-

gayuktātmā sukhamakṣayamaśnute ||
Lord Kṛṣṇa continues to describe the characteristics and attainments

of the enlightened individual, particularly focusing on the source of their
enduring happiness. He explains, ”bāhyasparśeṣvasaktātmā” – ”He whose
self (‘ātmā‘ – mind or inner being) is unattached (‘asakta‘) to external
contacts (‘bāhya-sparśeṣu‘).” ”External contacts” refer to the pleasures
derived from the interaction of the senses with their objects in the ma-
terial world—sights, sounds, smells, tastes, and tactile sensations. The
enlightened person, through wisdom and discipline, has cultivated de-
tachment from these fleeting and often agitating external sources of grat-
ification. Their mind is not dependent on or craving for these sensual
pleasures.

Having withdrawn from the pursuit of external happiness, such an
individual discovers a far superior source of joy: ”vindatyātmani yat-
sukham” – ”He finds (‘vindati‘) that happiness (‘yat sukham‘) which is
in the Self (‘ātmani‘).” This refers to the inherent bliss of the Ātman,
the true spiritual Self. This inner happiness is not contingent upon any
external factor but is the very nature of the Self. By turning the focus
inwards, away from the distracting allure of the material world, the yogi
directly experiences this profound and self-sufficient joy.

Kṛṣṇa then describes the state of such a person and the nature of the
happiness they enjoy: ”sa brahmayogayuktātmā” – ”He (‘saḥ‘) whose self
(‘ātmā‘) is united (or yoked, ‘yukta‘) with Brahman (‘brahma‘) through
yoga (‘yoga‘ – the discipline that unites, such as meditation or steady

spiritual consciousness).” This individual has achieved ‘brahma-yoga‘, a
state of constant communion or oneness with the Absolute Reality, Brah-
man. Their consciousness is established in the Divine.

As a result of this divine union and the discovery of inner joy, such a
yogi ”sukhamakṣayamaśnute” – ”enjoys (‘aśnute‘) imperishable (or unde-
caying, inexhaustible, ‘akṣayam‘) happiness (‘sukham‘).” Unlike worldly
pleasures which are temporary, limited, and ultimately lead to satia-
tion or sorrow, the happiness derived from the Self and from union with
Brahman is ‘akṣayam‘ – eternal, boundless, and ever-increasing. This
verse powerfully contrasts the ephemeral and often troublesome nature
of external, sense-derived pleasures with the profound, lasting, and lib-
erating bliss found within through Self-realization and connection with
the Supreme.

Verse 5.22
ye hi saṃsparśajā bhogā duḥkhayonaya eva te | ādyantavantaḥ

kaunteya na teṣu ramate budhaḥ ||
Lord Kṛṣṇa now provides a compelling philosophical reason why the

wise (‘budhaḥ‘) do not seek delight in pleasures born of sense contacts,
reinforcing the previous verse’s emphasis on inner happiness. He ad-
dresses Arjuna with affection as ”kaunteya” (O son of Kuntī). Kṛṣṇa
states with emphasis, ”ye hi saṃsparśajā bhogā” – ”Indeed (‘hi‘), those
(‘ye‘) pleasures (or enjoyments, ‘bhogāḥ‘) that are born of sense contacts
(‘saṃsparśa-jāḥ‘ – arising from the interaction between the senses and
their objects).” This refers to all forms of sensual gratification derived
from the material world.

Kṛṣṇa then delivers a stark assessment of their true nature: ”duḥkhay-
onaya eva te” – ”They (‘te‘) are verily (‘eva‘) sources (or wombs, origins,
‘yonayaḥ‘) of misery (pain, or suffering, ‘duḥkha‘).” This is a profound
insight. Although sensual pleasures may appear attractive and provide
temporary gratification, Kṛṣṇa reveals that they are intrinsically linked
to suffering. This is because they inevitably lead to attachment, craving,
anxiety about their acquisition and preservation, fear of their loss, and
ultimately, disappointment, frustration, or satiation followed by a re-
newed sense of emptiness and desire for more. The very pursuit of these
pleasures often involves struggle, competition, and unethical actions, all
of which contribute to suffering.

Furthermore, Kṛṣṇa points out another inherent defect of these sense-
born pleasures: they are ”ādyantavantaḥ” – ”those which have a begin-
ning (‘ādi‘) and an end (‘anta‘).” All material pleasures are by their very
nature impermanent, transient, and finite. They arise at a certain point
in time and inevitably cease, often leaving behind a sense of loss or a
craving for their repetition. Their fleeting nature means that any hap-
piness derived from them is also temporary and unreliable, incapable of
providing lasting fulfillment.

Given these inherent flaws—that they are sources of misery and are
ephemeral—Kṛṣṇa concludes, ”na teṣu ramate budhaḥ” – ”The wise (or
intelligent, discerning person, ‘budhaḥ‘) does not (‘na‘) delight (rejoice,
or find true enjoyment, ‘ramate‘) in them (‘teṣu‘).” One who possesses
true spiritual discrimination (‘buddhi‘) understands the deceptive and
ultimately unsatisfactory nature of sensual pleasures. Therefore, such a
wise individual does not seek lasting happiness or ultimate satisfaction
in these transient enjoyments but instead turns their focus towards the
pursuit of eternal, spiritual bliss found in the Self, as described in the
previous verse. This verse provides a powerful rationale for practicing
detachment from worldly pleasures.

Verse 5.23
śaknotīhaiva yaḥ soḍhuṃ prākśarīravimokṣaṇāt | kāmakrodhodbhavaṃ

vegaṃ sa yuktaḥ sa sukhī naraḥ ||
Lord Kṛṣṇa continues to delineate the characteristics of an enlightened

or self-controlled individual, emphasizing in this verse the crucial ability
to withstand the powerful impulses of desire and anger while still living
in the physical body. He states, ”śaknotīhaiva yaḥ soḍhum” – ”He who
(‘yaḥ‘) is able (‘śaknoti‘) to withstand (endure, or tolerate, ‘soḍhum‘)
even here (in this very life, ‘iha eva‘).” This highlights that the mas-
tery Kṛṣṇa is describing is not a post-mortem attainment but a state
achievable by a human being while still embodied.

The crucial period for achieving this mastery is ”prākśarīrav-
imokṣaṇāt” – ”before (‘prāk‘) liberation from the body (‘śarīra-
vimokṣaṇāt‘),” which means before the moment of death. The ability
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to control these inner urges must be cultivated and demonstrated dur-
ing one’s lifetime.

What are these powerful urges that need to be withstood? Kṛṣṇa
specifies them as ”kāmakrodhodbhavaṃ vegam” – ”the impulse (force, ag-
itation, or momentum, ‘vegam‘) born of (‘udbhavam‘) desire (‘kāma‘)
and anger (‘krodha‘).” ‘Kāma‘ (lust, selfish desire, craving) and ‘krodha‘
(anger, wrath, often arising from frustrated desire) are potent psycho-
logical forces that can easily overwhelm an undisciplined mind, leading
to unrighteous actions and suffering. The ‘vegam‘ or forceful�� (shōdō -
impulse) generated by these emotions can be very difficult to resist.

Of the person who successfully cultivates the strength to endure and
master these powerful inner enemies of desire and anger in this very
life, before death, Kṛṣṇa gives a twofold commendation: ”sa yuktaḥ sa
sukhī naraḥ” – ”He (‘saḥ‘) is a yogi (united, steadfast, or harmonized,
‘yuktaḥ‘), and he (‘saḥ‘) is a happy (‘sukhī‘) person (‘naraḥ‘).” To be
‘yuktaḥ‘ means to be truly established in yoga, possessing self-control
and inner balance. And to be ‘sukhī‘ in this context means to experience
genuine, lasting happiness and inner peace, which is the natural outcome
of conquering these internal sources of agitation and torment. This verse
thus defines a practical benchmark for a successful yogi and a truly happy
individual: the capacity to remain steadfast and unperturbed by the
powerful onslaughts of desire and anger while still living in the world.

Verse 5.24
yo ’ntaḥsukho ’ntarārāmas tathāntarjyotireva yaḥ | sa yogī brah-

manirvāṇaṃ brahmabhūto ’dhigacchati ||
Lord Kṛṣṇa now paints a sublime picture of the perfected yogi, the one

who has fully realized the state of inner fulfillment and enlightenment,
and describes their ultimate spiritual destination. He says, ”yo ’ntaḥ-
sukho” – ”He who (‘yaḥ‘) is happy within (‘antaḥ-sukhaḥ‘),” meaning
one whose source of happiness (‘sukha‘) is entirely internal (‘antaḥ‘), re-
siding within their own Self, and not dependent on external objects, peo-
ple, or circumstances. This is a state of self-generated and self-sufficient
joy.

Such a yogi is also ”antarārāmaḥ” – ”one who rejoices (or finds delight,
recreation, ‘ārāmaḥ‘) within (‘antaḥ‘).” Their pleasure, enjoyment, and
field of activity are all centered within their own being. They do not
need to seek entertainment or fulfillment from the fleeting and often
agitating experiences of the external world, as they have discovered an
inexhaustible source of delight in the Self.

Furthermore, Kṛṣṇa adds, ”tathāntarjyotireva yaḥ” – ”And likewise
(‘tathā‘), he who (‘yaḥ‘) is indeed (‘eva‘) illumined within (‘antaḥ-
jyotiḥ‘),” meaning one whose light (‘jyotiḥ‘) or source of illumination
and wisdom is internal (‘antaḥ‘). Their understanding and guidance
come from the divine light of the Self (Ātman) or the indwelling Su-
persoul (Paramātman), not merely from external scriptures, teachers
(though these may have initially guided them), or sensory perceptions.
They possess direct, experiential knowledge that shines from within.

Of such a yogi, who has completely internalized their source of hap-
piness, delight, and illumination, Kṛṣṇa declares their ultimate attain-
ment: ”sa yogī brahmanirvāṇaṃ brahmabhūto ’dhigacchati” – ”That yogi
(‘saḥ yogī‘), having become Brahman (or having realized their nature as
Brahman, established in Brahman-consciousness, ‘brahma-bhūtaḥ‘), at-
tains (‘adhigacchati‘) absorption into Brahman (‘brahma-nirvāṇam‘),”
which signifies final liberation or extinction in the Absolute. The state
of ‘brahma-bhūtaḥ‘ means to be identified with the eternal, blissful, and
conscious nature of Brahman. Having achieved this qualitative oneness
with the Absolute while still living, such a yogi, upon leaving the physical
body or even while living, attains ‘brahma-nirvāṇam‘—complete emanci-
pation from the cycle of birth and death and blissful mergence or union
with the Supreme Reality. This verse describes the pinnacle of yogic
attainment: a life of profound inner joy and light, culminating in eternal
liberation in Brahman.

Verse 5.25
labhante brahmanirvāṇamṛṣayaḥ kṣīṇakalmaṣāḥ | chinnadvaidhā yatāt-

mānaḥ sarvabhūtahite ratāḥ ||
Lord Kṛṣṇa continues to describe the exalted state of those who at-

tain ‘Brahma-nirvāṇa‘ (absorption into Brahman, or liberation in the
Absolute), highlighting the essential qualities that characterize such en-
lightened sages (‘ṛṣayaḥ‘). He states, ”labhante brahmanirvāṇamṛṣayaḥ”

– ”The sages (‘ṛṣayaḥ‘) attain (‘labhante‘) ‘Brahma-nirvāṇa‘.” This ulti-
mate state of spiritual emancipation is not a mere theoretical concept
but an achievable reality for those who cultivate specific virtues and
inner states.

The first characteristic mentioned is ”kṣīṇakalmaṣāḥ” – ”those whose
sins (or impurities, ‘kalmaṣāḥ‘) are destroyed (diminished, or eradicated,
‘kṣīṇa‘).” Through dedicated spiritual practices like Karma Yoga, self-
control, and the pursuit of knowledge, their accumulated sinful reactions
and mental taints are completely cleansed. A purified heart and mind
are prerequisites for experiencing the Absolute.

Secondly, they are ”chinnadvaidhāḥ” – ”those whose dualities (or
doubts, ‘dvaidhāḥ‘) are cut asunder (or severed, ‘chinna‘).” ‘Dvaidhā‘
refers to the perception of duality (e.g., pleasure/pain, good/evil,
self/other) that arises from ignorance and also to all forms of spiritual
doubt and skepticism. The enlightened sage, through true knowledge,
has transcended these dualistic perceptions and resolved all doubts about
the nature of the Self and Reality, seeing the underlying unity. Their
vision is clear and unclouded. Thirdly, they are ”yatātmānaḥ” – ”those
who are self-controlled (whose minds or selves, ‘ātmānaḥ‘, are restrained
or disciplined, ‘yata‘).” They have achieved complete mastery over their
mind, senses, and ego, and are firmly established in their true Self.

Crucially, their inner realization manifests in their outward disposition:
they are ”sarvabhūtahite ratāḥ” – ”those who are engaged (or delighting,
‘ratāḥ‘) in the welfare (‘hite‘) of all beings (‘sarva-bhūta‘).” This is a
profound characteristic. True spiritual enlightenment does not lead to
selfish isolation but blossoms into universal compassion and a selfless
dedication to the well-being of all living entities. Having realized the
oneness of the Self in all, such sages naturally engage in actions that
promote the good of everyone, without discrimination. This verse thus
beautifully integrates inner purification, wisdom, self-control, and com-
passionate action as the hallmarks of those who attain the supreme state
of ‘Brahma-nirvāṇa‘.

Verse 5.26
kāmakrodhaviyuktānāṃ yatīnāṃ yatacetasām | abhito brah-

manirvāṇaṃ vartate viditātmanām ||
Lord Kṛṣṇa further elaborates on the accessibility and imminence of

‘Brahma-nirvāṇa‘ (liberation in the Absolute) for those ascetics or spir-
itual strivers (‘yatīnām‘) who have achieved a high degree of inner pu-
rification and Self-realization. He describes them as ”kāmakrodhaviyuk-
tānām” – ”those who are free from (or devoid of, ‘viyuktānām‘) desire
(‘kāma‘) and anger (‘krodha‘).” As previously emphasized (e.g., 2.56,
2.62-63, 3.37), desire (lust, craving) and its common derivative, anger,
are the foremost internal enemies that obstruct spiritual progress and
peace. The ‘yatīs‘ (those who strive earnestly, ascetics, or self-controlled
sages) who have successfully overcome these powerful negative emotions
have cleared a major hurdle on the path to liberation.

Furthermore, these strivers are ”yatacetasām” – ”those who have con-
trolled (subdued, or disciplined, ‘yata‘) their minds (or thoughts, con-
sciousness, ‘cetasām‘).” A mind that is well-controlled is calm, focused,
and not easily agitated by external stimuli or internal impulses. This
mastery over the mind is an essential prerequisite for deep meditation
and the steady assimilation of spiritual knowledge.

Most importantly, they are ”viditātmanām” – ”those who have known
(or realized, ‘vidita‘) the Self (‘ātmanām‘).” They have attained direct,
experiential knowledge of their true spiritual identity as the Ātman, dis-
tinct from the perishable body and mind. This Self-realization is the
pinnacle of wisdom and the key that unlocks the door to liberation.

For such highly evolved souls—ascetics who are free from desire and
anger, possess perfectly controlled minds, and have realized the Self—
Kṛṣṇa declares, ”abhito brahmanirvāṇaṃ vartate” – ”Absorption into
Brahman (‘brahma-nirvāṇam‘) exists (or is present, ‘vartate‘) all around
(‘abhitaḥ‘ – on both sides, near at hand, everywhere).” This means that
for these enlightened beings, liberation is not a distant, future attainment
but an immediate and ever-present reality. They are already dwelling in
the state of freedom and divine consciousness, whether still embodied or
upon leaving the body. ‘Brahma-nirvāṇa‘ surrounds them, or is within
their easy grasp, because they have removed all the inner obstacles that
separate them from it. This verse offers profound encouragement by
highlighting that ultimate liberation is the natural and imminent state
for those who achieve these spiritual perfections.
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Verse 5.27
sparśānkṛtvā bahirbāhyāṃścakṣuścaivāntare bhruvoḥ | prāṇāpānau

samau kṛtvā nāsābhyantaracāriṇau ||
Having described the characteristics and attainments of those who

realize Brahman, Lord Kṛṣṇa now begins to outline, in this verse and the
next, some practical techniques that aid in meditation (Dhyāna Yoga),
which is a powerful means for achieving self-control and realizing the Self.
These verses provide preliminary steps for deep inner contemplation. He
instructs, ”sparśānkṛtvā bahirbāhyān” – ”Having made (‘kṛtvā‘) external
(‘bāhyān‘) sense-contacts (‘sparśān‘) stay outside (‘bahiḥ‘).” This refers
to the yogic practice of ‘pratyāhāra‘, the conscious withdrawal of the
senses from their respective external objects. The idea is to shut out
the distractions of the outer world—sights, sounds, smells, etc.—that
constantly pull the mind outwards and create agitation. This is not
necessarily a physical closing of sense organs but an internal detachment
and disengagement from sensory inputs.

Next, Kṛṣṇa advises on focusing the gaze: ”cakṣuścaivāntare bhru-
voḥ” – ”And (‘ca eva‘) fixing the gaze (‘cakṣuḥ‘) between (‘antare‘) the
two eyebrows (‘bhruvoḥ‘).” This is a specific yogic technique known as
‘bhrūmadhya-dṛṣṭi‘. Concentrating the vision at this point (the Ājñā
chakra or third eye center in yogic physiology) helps to steady the mind,
prevent the eyes from wandering (which causes mental distraction), and
facilitate inner focus and concentration. It is a means to internalize the
consciousness.

Furthermore, He instructs on the regulation of breath: ”prāṇāpānau
samau kṛtvā” – ”Having equalized (‘samau kṛtvā‘) the ingoing (‘apāna‘)
and outgoing (‘prāṇa‘) breaths.” ‘Prāṇa‘ is the vital life force, and its
primary manifestations are the incoming breath (‘apāna-vāyu‘, though
some texts interchange ‘prāṇa‘ and ‘apāna‘ for inhalation/exhalation)
and the outgoing breath (‘prāṇa-vāyu‘). Equalizing them means making
the flow of inhalation and exhalation smooth, rhythmic, and balanced,
which is a core aspect of ‘prāṇāyāma‘ (breath control).

These breaths are further described as ”nāsābhyantaracāriṇau” –
”which move (‘cāriṇau‘) within (‘abhyantara‘) the nostrils (‘nāsa‘).” This
specification indicates that the awareness should be on the subtle flow
of breath within the nasal passages. By harmonizing and calming the
breath, the mind, which is closely linked to the breath, also becomes
calm and tranquil. This verse thus outlines crucial preliminary steps for
meditation: sensory withdrawal, focused gaze, and breath regulation, all
designed to still the body and mind, making them fit for deeper spiritual
contemplation and Self-realization, the subject of the next verse.

Verse 5.28
yatendriyamanobuddhir munirmokṣaparāyaṇaḥ | vigatecchāb-

hayakrodho yaḥ sadā mukta eva saḥ ||
Continuing from the previous verse which laid out the preliminary

techniques for meditation, Lord Kṛṣṇa now describes the inner state of
the advanced yogi (‘muni‘) who engages in such practices with the ulti-
mate aim of liberation, and declares their inherent state of freedom. He
characterizes such a sage as ”yatendriyamanobuddhiḥ” – ”One who has
controlled (‘yata‘) his senses (‘indriya‘), mind (‘manas‘), and intelligence
(‘buddhiḥ‘).” This signifies a profound level of self-mastery, where all
three inner faculties—the senses that perceive the world, the mind that
thinks and feels, and the intelligence that discriminates and decides—
are completely subdued, purified, and brought under disciplined control
through dedicated yogic practice, including the techniques mentioned in
5.27.

Such a contemplative sage (‘muniḥ‘) is also ”mokṣaparāyaṇaḥ” – ”one
who is solely dedicated to (‘parāyaṇaḥ‘) liberation (‘mokṣa‘).” ‘Mokṣa‘
(emancipation from the cycle of birth and death and all material suf-
fering) is their supreme goal and ultimate aspiration. Their entire life,
thoughts, and actions are oriented towards achieving this state of spiri-
tual freedom. They are not distracted by lesser, worldly ambitions.

Furthermore, this sage is described as ”vigatecchābhayakrodho yaḥ”
– ”He who (‘yaḥ‘) is (perpetually) free from (‘vigata‘) desire (‘icchā‘),
fear (‘bhaya‘), and anger (‘krodhaḥ‘).” These three—desire (for worldly
objects and pleasures), fear (arising from attachment and insecurity),
and anger (stemming from frustrated desires or ego)—are the primary
psychological afflictions that bind the soul and agitate the mind. The
accomplished yogi, through self-control and wisdom, has completely tran-
scended these powerful negative emotions and cravings, achieving a state
of profound inner serenity and fearlessness.

Of such a sage—who has achieved complete mastery over their senses,
mind, and intellect, whose entire being is ardently focused on liberation,
and who is perpetually free from the turmoil of desire, fear, and anger—
Lord Kṛṣṇa makes a definitive pronouncement: ”sadā mukta eva saḥ”
– ”He (‘saḥ‘) is indeed (‘eva‘) ever (‘sadā‘) liberated (‘muktaḥ‘).” Such
an individual is not merely striving for liberation at some future point;
they are considered already liberated (‘jīvanmukta‘) even while living in
the physical body. Their consciousness is established in freedom because
they have realized their true Self and have broken free from the psycho-
logical chains that bind ordinary beings. This verse assures that the
diligent practice of self-control and meditation, coupled with a steadfast
aspiration for liberation and freedom from negative emotions, leads to
the direct experience of eternal freedom here and now.

Verse 5.29
bhoktāraṃ yajñatapasāṃ sarvalokamaheśvaram | suhṛdaṃ sarvab-

hūtānāṃ jñātvā māṃ śāntimṛcchati ||
This is the concluding verse of the fifth chapter, in which Lord Kṛṣṇa

reveals His own supreme transcendental identity as the ultimate means
to attaining true and lasting peace (‘śānti‘). He declares that one who
knows Him in His true nature achieves this profound peace. He first
describes Himself as ”bhoktāraṃ yajñatapasām” – ”the enjoyer (or ul-
timate beneficiary, ‘bhoktāram‘) of all sacrifices (‘yajña‘) and austeri-
ties (‘tapasām‘).” All Yajñas (sacrifices, offerings, selfless duties) and all
tapas (austerities, penances, spiritual disciplines), regardless of the spe-
cific deities to whom they might be immediately directed or the particu-
lar forms they take, are ultimately received and accepted by Him, Lord
Kṛṣṇa, as the Supreme Lord. He is the true enjoyer and the ultimate
purpose of all such righteous endeavors. Understanding this helps one
to perform all actions as an offering to Him, without seeking personal
gain.

Secondly, Kṛṣṇa reveals Himself as ”sarvalokamaheśvaram” – ”the
Supreme Lord (‘mahā-īśvaram‘) of all worlds (or all planets and uni-
verses, ‘sarva-loka‘).” He is the ultimate controller, sustainer, and
sovereign of all cosmic manifestation. Recognizing His supreme propri-
etorship over everything helps to relinquish the false sense of personal
ownership and control, which is a root cause of anxiety and conflict.

Thirdly, and most compassionately, Kṛṣṇa describes Himself as ”suhṛ-
daṃ sarvabhūtānām” – ”the well-wishing friend (‘suhṛdam‘) of all beings
(‘sarva-bhūtānām‘).” ‘Suhṛd‘ signifies a selfless, unconditional friend and
benefactor who always desires the ultimate good of every living entity
without any expectation of return. He resides in the hearts of all beings
as the Paramātman (Supersoul), their closest companion and eternal
guide. Realizing the Supreme Lord as one’s dearest and most reliable
friend brings immense solace, fearlessness, and a sense of ultimate secu-
rity.

When an individual, through spiritual practice and divine grace, comes
to ”jñātvā mām” – ”know (‘jñātvā‘) Me (‘mām‘ – Lord Kṛṣṇa) (in these
three aspects: as the ultimate enjoyer of all sacrifices and austerities,
the Supreme Lord of all worlds, and the selfless, loving friend of all
beings),” then the result is ”śāntimṛcchati” – ”he or she attains (‘ṛcchati‘)
peace (‘śāntim‘).” This is not merely worldly peace but ‘parāṁ śāntim‘,
the supreme, transcendental peace that comes from liberation from all
anxieties, fears, and the turmoil of material existence. This profound
knowledge of Kṛṣṇa’s true nature and His relationship with the individual
soul and the cosmos is thus presented as the direct pathway to attaining
ultimate peace and spiritual fulfillment. This verse beautifully integrates
Karma Yoga (offering sacrifices), Jñāna Yoga (knowing Him), and Bhakti
Yoga (recognizing Him as the supreme friend and Lord) as the holistic
means to achieving this sublime state.



78 CHAPTER 5. KARMA SANNYĀSA YOGA (THE YOGA OF ACTION AND RENUNCIATION)



Chapter 6

Dhyāna Yoga (The Yoga of Meditation)

Verse 6.1
śrībhagavān uvāca anāśritaḥ karmaphalaṃ kāryaṃ karma karoti yaḥ |

sa saṃnyāsī ca yogī ca na niragnirna cākriyaḥ ||
The sixth chapter, dedicated to Dhyāna Yoga (The Yoga of Medita-

tion) or Ātmasaṃyama Yoga (The Yoga of Self-Control), commences
with the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) further clarifying the
true nature of a ‘sannyāsī‘ (renunciate) and a ‘yogī‘. This is in continua-
tion of His response to Arjuna’s confusion (expressed at the beginning of
Chapter 5) about the paths of renunciation of action versus performance
of action. Kṛṣṇa here redefines these terms based on inner disposition
rather than mere external appearances or practices. He declares, ”anāśri-
taḥ karmaphalaṃ kāryaṃ karma karoti yaḥ” – ”He who (‘yaḥ‘) performs
(‘karoti‘) his prescribed duty (‘kāryam karma‘) without depending on
(or seeking shelter in, ‘anāśritaḥ‘) the fruit of action (‘karma-phalam‘).”

‘Kāryam karma‘ refers to action that is one’s bounden duty, that
which ought to be done according to one’s ‘svadharma‘ and scriptural in-
junctions. The crucial element is performing this duty ‘anāśritaḥ karma-
phalam‘—without any selfish attachment to, or dependence on, the re-
sults or rewards that may accrue from the action. This is the very essence
of Karma Yoga as taught by Kṛṣṇa.

Of such an individual who acts with this profound detachment, Kṛṣṇa
states, ”sa saṃnyāsī ca yogī ca” – ”He (‘saḥ‘) is (truly) a sannyāsī (renun-
ciate) and (‘ca‘) a yogī.” Kṛṣṇa equates the Karma Yogi, who performs
duties selflessly, with a true ‘sannyāsī‘ because true renunciation lies in
the giving up of selfish desires and attachment to fruits, not necessarily
in the abandonment of all action. Such a person is also a true ‘yogī‘
because they are yoked to a higher principle, maintaining equanimity
and performing actions with skill (as defined in 2.50, ‘yogaḥ karmasu
kauśalam‘).

Kṛṣṇa then contrasts this true ideal with superficial notions of renun-
ciation: ”na niragnirna cākriyaḥ” – ”Not (‘na‘) he who (merely) lights
no sacred fire (‘niragniḥ‘), and (‘na ca‘) not he who (merely) performs
no work (or is actionless, ‘akriyaḥ‘).” In Vedic times, a householder was
obligated to perform daily fire sacrifices (‘agnihotra‘). A formal sannyāsī
would typically renounce these domestic rituals, thus becoming ‘niragni‘
(without fire). Similarly, ‘akriyaḥ‘ refers to one who abstains from all
physical work or prescribed duties. Kṛṣṇa asserts that merely giving up
external rituals or ceasing all activity, without the corresponding inner
renunciation of attachment and desire, does not make one a true ‘san-
nyāsī‘ or ‘yogī‘. This verse powerfully reclaims the titles of ‘sannyāsī‘ and
‘yogī‘ for the dedicated Karma Yogi, emphasizing that spiritual status is
determined by inner consciousness, not just by external lifestyle or the
absence of activity.

Verse 6.2
yaṃ saṃnyāsamiti prāhuryogaṃ taṃ viddhi pāṇḍava | na hyasaṃnyas-

tasaṅkalpo yogī bhavati kaścana ||
Lord Kṛṣṇa continues to emphasize the essential unity between true

Sannyāsa (renunciation) and Karma Yoga (the yoga of selfless action),
further clarifying for Arjuna that these are not contradictory paths
but are deeply interconnected at their core. He addresses Arjuna as
”pāṇḍava” (O son of Pāṇḍu), appealing to his discerning intellect. Kṛṣṇa
instructs, ”yaṃ saṃnyāsamiti prāhuryogaṃ taṃ viddhi” – ”Know (‘vid-
dhi‘) that which (‘yam‘) they (the learned or scriptures) call (‘prāhuḥ‘)
Sannyāsa (‘saṃnyāsam iti‘) to be verily (‘tam‘) Yoga (‘yogam‘ – referring
specifically to Karma Yoga in this context).”

Kṛṣṇa is making a profound equation here: He states that what is pop-
ularly or even scripturally understood as ‘sannyāsa‘—true renunciation—
is, in its essential spirit, identical to Karma Yoga when practiced cor-
rectly. This is because the defining characteristic of both true renuncia-
tion and effective Karma Yoga lies not in the external abandonment of

action, but in the internal renunciation of selfish desires and attachments
that motivate actions.

He then provides the fundamental reason for this equivalence: ”na
hyasaṃnyastasaṅkalpo yogī bhavati kaścana” – ”For indeed (‘hi‘), no
one (‘na kaścana‘) becomes (‘bhavati‘) a yogī who has not renounced
(‘asaṃnyasta‘) selfish desires (or mental resolves for fruitive results,
‘saṅkalpaḥ‘).” ‘Saṅkalpa‘ refers to the mental formations of desire, the
intentions, plans, and volitions that are aimed at achieving personal,
ego-driven ends. It is the root of attachment to the fruits of action.

Kṛṣṇa’s assertion is unequivocal: unless one renounces these deep-
seated selfish ‘saṅkalpas‘, one cannot truly become a ‘yogī‘—whether
one considers oneself a Karma Yogi, a Jñāna Yogi, or a Sannyāsī. The
renunciation of ‘saṅkalpa‘ is the common denominator and the indispens-
able foundation for all genuine spiritual paths that lead to union with
the Divine (‘yoga‘). Therefore, a Karma Yogi, by performing actions
without attachment to their fruits (which necessitates the renunciation
of ‘saṅkalpa‘ for those fruits), is, in spirit and in truth, practicing the
essence of Sannyāsa. This verse aims to further alleviate Arjuna’s confu-
sion by demonstrating that by engaging in Karma Yoga as instructed, he
is not abandoning the principle of renunciation but is, in fact, embodying
its truest form.

Verse 6.3
ārurukṣormuneryogaṃ karma kāraṇamucyate | yogārūḍhasya tasyaiva

śamaḥ kāraṇamucyate ||
Lord Kṛṣṇa, having established the essential identity of true San-

nyāsa and Karma Yoga based on the inner renunciation of selfish desire
(‘saṅkalpa‘), now clarifies the progressive nature of yogic practice, indi-
cating that the emphasis on action or quiescence differs according to the
stage of the spiritual aspirant’s development. He explains, ”ārurukṣor-
muneryogaṃ karma kāraṇamucyate” – ”For the sage (‘muneḥ‘) who is
wishing (or striving, endeavoring, ‘ārurukṣoḥ‘) to attain (or ascend to,
‘yogam‘) the state of Yoga (referring here to the preliminary stages of
meditative absorption or proficiency in Karma Yoga), action (‘karma‘)
is said (‘ucyate‘) to be the means (or cause, ‘kāraṇam‘).”

The term ‘ārurukṣuḥ‘ (from the root ‘ā-ruh‘, to ascend or climb) aptly
describes an aspirant who is in the initial or intermediate stages of their
yogic journey, still striving to gain mastery over the mind and senses
and to purify their consciousness. For such a ‘muni‘ (a contemplative
person or sage in the making), the performance of prescribed duties
and selfless actions (Karma Yoga) without attachment is the primary
‘kāraṇam‘ (means or instrument). Through dedicated Karma Yoga, the
mind is purified of desires and agitations, equanimity is developed, and
the necessary inner stability and detachment are cultivated, which are
prerequisites for deeper meditation and higher spiritual realization. Ac-
tion, in this stage, is not a hindrance but a vital tool for progress.

However, for one who has already reached an advanced state, Kṛṣṇa
continues, ”yogārūḍhasya tasyaiva śamaḥ kāraṇamucyate” – ”For that
very same (sage, ‘tasya eva‘) who has (already) ascended to (or attained,
‘ārūḍhasya‘) Yoga (‘yoga‘ – an established state of meditative absorption
or Self-realization), tranquility (serenity, calmness of mind, or cessation
of mental modifications, ‘śamaḥ‘) is said (‘ucyate‘) to be the means (or
cause, ‘kāraṇam‘).”

The ‘yogārūḍhaḥ‘ is one who is firmly established in yoga, whose
mind is already purified and controlled, and who has attained a signif-
icant degree of inner poise and spiritual insight. For such an advanced
soul, the primary means (‘kāraṇam‘) for maintaining that exalted state,
for deepening their Self-realization, and for abiding in communion with
the Supreme is ‘śamaḥ‘ – profound inner peace, mental stillness, and
deep contemplative absorption. While they may still perform actions
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for ‘lokasaṅgraha‘ (world welfare), their primary spiritual practice shifts
towards maintaining and deepening this inner state of tranquility and
Self-awareness. External actions are no longer a primary means of pu-
rification for them but become a natural expression of their enlightened
state. This verse thus beautifully outlines the progressive stages of yoga,
showing how Karma Yoga serves as the foundation for ascending to
higher states where deep meditation and serene Self-abidance become
predominant.

Verse 6.4
yadā hi nendriyārtheṣu na karmasvanuṣajjate | sarvasaṅkalpasaṃnyāsī

yogārūḍhastadocyate ||
Lord Kṛṣṇa now provides a clear and practical definition of when a

person can be considered ”yogārūḍha” – one who has truly attained to
or is firmly established in Yoga, the advanced state mentioned in the
previous verse (6.3). This definition focuses on the individual’s internal
state of detachment and renunciation of selfish will. He explains, ”yadā
hi nendriyārtheṣu na karmasvanuṣajjate” – ”When indeed (‘yadā hi‘) one
is not (‘na anuṣajjate‘) attached (‘anuṣajjate‘ – clings to, is entangled in,
or develops attachment for) to sense objects (‘indriya-artheṣu‘) nor (‘na‘)
to actions (‘karmasu‘).”

Non-attachment to ”indriyārtheṣu” (sense objects) means that the in-
dividual is no longer dependent on external objects or experiences (sights,
sounds, tastes, etc.) for their happiness or sense of fulfillment. They do
not crave pleasant sense objects nor feel aversion towards unpleasant
ones. Their senses may still interact with the world, but their mind
remains free from the powerful pull of attachment to these interactions.
Similarly, non-attachment ”karmasu” (to actions) signifies freedom from
attachment to the performance of specific actions out of personal prefer-
ence, pride, or habit, and more importantly, freedom from the egoistic
sense of being the doer of actions and the desirer of their fruits.

The defining characteristic of such a ‘yogārūḍha‘ is further empha-
sized: they are a ”sarvasaṅkalpasaṃnyāsī ” – ”one who has renounced
(‘sannyāsī‘) all (‘sarva‘) selfish desires (or mental resolves, intentions, or
plans for personal gain, ‘saṅkalpa‘).” As discussed in verse 6.2, ‘saṅkalpa‘
is the mental formulation of desire that drives fruitive action. The ‘yo-
gārūḍha‘ has completely relinquished all such self-centered volitions and
intentions. Their will is aligned with a higher purpose, or they act spon-
taneously from a state of wisdom, free from the machinations of the
egoistic mind.

When an individual consistently exhibits this profound level of
detachment—neither clinging to sense objects nor to the actions
themselves, and having completely renounced all selfish desires and
intentions—Kṛṣṇa declares, ”yogārūḍhastadocyate” – ”Then (‘tadā‘) he
is said to be (‘ucyate‘) one who has attained to Yoga (‘yogārūḍhaḥ‘).”
This state of being ”enthroned in Yoga” is thus characterized not by
any particular external appearance, lifestyle, or specific set of practices
alone, but by this deep, internal transformation marked by pervasive
non-attachment and the complete renunciation of all self-serving will. It
is the culmination of dedicated Karma Yoga and signifies a high degree
of spiritual maturity and inner freedom.

Verse 6.5
uddharedātmanātmānaṃ nātmānamavasādayet | ātmaiva hyātmano

bandhurātmaiva ripurātmanaḥ ||
Lord Kṛṣṇa, having established the ideal of performing action without

attachment (Karma Yoga) as true renunciation and true yoga (6.1-6.4),
now emphasizes the paramount importance of individual self-effort and
self-reliance in the journey of spiritual upliftment. He declares, ”ud-
dharedātmanātmānam” – ”One should uplift (or deliver, liberate, ‘ud-
dharet‘) oneself (‘ātmānam‘ – the conditioned self or soul) by oneself
(‘ātmanā‘ – by one’s own self, i.e., by one’s own mind, intellect, or reso-
lute effort).” This is a powerful call to personal responsibility. Spiritual
progress is not something that can be passively received or solely depen-
dent on external factors; it requires active engagement and effort from
within. The primary instrument for this upliftment is one’s own purified
and disciplined mind and intelligence.

Conversely, Kṛṣṇa warns, ”nātmānamavasādayet” – ”One should not
(‘na‘) degrade (lower, or cause to sink, ‘avasādayet‘) oneself (‘ātmānam‘).”
This means one should not allow oneself to be dragged down by negative
tendencies such as laziness, despondency (like Arjuna’s current state),

sensual indulgence, or a lack of self-discipline. To neglect one’s spiritual
development or to indulge in actions that degrade the consciousness is a
form of self-sabotage.

The reason for this emphasis on self-effort is then profoundly stated:
”ātmaiva hyātmano bandhuḥ” – ”For (‘hi‘) the self (‘ātmā‘ – one’s own
mind or purified self) alone (‘eva‘) is the friend (‘bandhuḥ‘) of the self
(‘ātmanaḥ‘ – the conditioned soul).” When the mind is controlled, puri-
fied, and directed towards spiritual understanding and righteous action,
it acts as one’s best friend, guiding the soul towards liberation and true
happiness.

And equally, ”ātmaiva ripurātmanaḥ” – ”And the self (‘ātmā‘ – the
uncontrolled, impure mind) alone (‘eva‘) is the enemy (‘ripuḥ‘) of the self
(‘ātmanaḥ‘).” If the mind is undisciplined, filled with negative desires,
attachments, and aversions, it becomes one’s own worst enemy, leading
to confusion, suffering, and continued bondage in the material world.
This verse thus powerfully asserts that the key to spiritual progress or
regress lies within oneself, specifically in the state of one’s own mind. It is
an empowering message that places the responsibility for one’s spiritual
destiny squarely on the individual’s shoulders, urging them to cultivate
their mind as their greatest ally.

Verse 6.6
bandhurātmātmanastasya yenātmaivātmanā jitaḥ | anātmanastu śa-

trutve vartetātmaiva śatruvat ||
Lord Kṛṣṇa elaborates further on the dual role of the self (specifically,

the mind) as either a friend or an enemy, as introduced in the previous
verse (6.5), by clarifying the conditions under which each role manifests.
He explains, ”bandhurātmātmanastasya yenātmaivātmanā jitaḥ” – ”For
him (‘tasya‘) by whom (‘yena‘) the self (‘ātmā‘ – referring to the lower
self, the mind and senses) has indeed (‘eva‘) been conquered (‘jitaḥ‘)
by the Self (‘ātmanā‘ – referring to the higher Self, the discriminating
intellect, the resolute will, or the individual soul exerting effort), his
(own) self (‘ātmā‘) is a friend (‘bandhuḥ‘).” When an individual, through
spiritual discipline and self-effort, brings their mind and senses under
the control of their higher, discerning intelligence, then that conquered
mind becomes their greatest ally. It no longer agitates them with restless
desires but cooperates in their spiritual pursuits, leading to clarity, peace,
and upliftment. Such a controlled mind helps one to remain steadfast
on the path of dharma and Self-realization.

Conversely, Kṛṣṇa describes the situation for one who has not achieved
this inner mastery: ”anātmanastu śatrutve vartetātmaiva śatruvat” –
”But (‘tu‘) for one who has not conquered his self (or who is non-self-
controlled, ‘anātmanaḥ‘ – one whose mind is not subdued), his own
self (‘ātmā eva‘ – that very same mind) acts (‘varteta‘) inimically (or
in the place of an enemy, with hostility, ‘śatrutve‘), like an (external)
foe (‘śatruvat‘).” For an individual who has not brought their mind and
senses under control, their own undisciplined mind becomes their most
formidable and destructive enemy.

This uncontrolled mind, driven by incessant desires, attachments, aver-
sions, anger, and greed, constantly creates turmoil, leads to unrighteous
actions, and perpetuates the cycle of suffering and bondage. It behaves
just like an external enemy who actively seeks to cause harm and bring
about one’s downfall. The struggle, therefore, is primarily internal.

This verse powerfully underscores the critical importance of ‘ātma-
saṃyama‘ (self-control, particularly control of the mind) as the determin-
ing factor in one’s spiritual journey. The mind is a neutral instrument;
its potential to be a friend or an enemy depends entirely on whether it
has been conquered and disciplined through conscious effort and spiri-
tual practice. Kṛṣṇa is urging Arjuna to undertake this inner conquest,
so that his own mind may become his steadfast ally in navigating his
current crisis and achieving ultimate well-being.

Verse 6.7
jitātmanaḥ praśāntasya paramātmā samāhitaḥ | śītoṣṇasukhaduḥkheṣu

tathā mānāpamānayoḥ ||
Lord Kṛṣṇa now describes the exalted state and characteristics of one

who has successfully conquered their self (mind) and attained profound
inner peace, highlighting their harmonious relationship with the Super-
soul (Paramātmā) and their equanimity amidst worldly dualities. He
states, ”jitātmanaḥ praśāntasya” – ”Of one who has conquered his self (or
mind, ‘jita-ātmanaḥ‘) and who is tranquil (perfectly peaceful, or serene,
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‘praśāntasya‘).” This refers to the yogi who, through diligent practice of
self-control (as urged in verses 6.5-6.6), has achieved complete mastery
over their mind and senses, resulting in a state of deep and abiding inner
peace (‘praśānti‘).

For such an individual, whose inner landscape is calm and subdued,
Kṛṣṇa reveals a profound spiritual realization: ”paramātmā samāhi-
taḥ” – ”The Supersoul (‘Paramātmā‘) is already reached (or is per-
fectly established, well-concentrated, or fully manifest, ‘samāhitaḥ‘).”
The Paramātmā is the Supreme Self, the indwelling Lord residing in
the heart of all beings as the witness and guide. When the individual
mind (‘jīvātmā‘) is purified and tranquillized through self-conquest, it
becomes a clear mirror reflecting the presence of the Paramātmā. In
such a state, one’s consciousness is perfectly composed, balanced, and
harmonized with the Divine within. Alternatively, ‘samāhitaḥ‘ can refer
to the individual self itself being perfectly composed and absorbed in the
Supersoul.

A direct consequence of this self-mastery and divine communion is the
attainment of unwavering equanimity in the face of life’s inevitable dual-
ities. Such a yogi remains perfectly balanced ”śītoṣṇasukhaduḥkheṣu”
– ”in cold (‘śīta‘) and heat (‘uṣṇa‘), in pleasure (‘sukha‘) and pain
(‘duḥkha‘).” These pairs of opposites, which constantly affect and agi-
tate the minds of ordinary, uncontrolled individuals, lose their power to
disturb the tranquil yogi.

This equanimity extends also to social interactions: ”tathā mānā-
pamānayoḥ” – ”and likewise (‘tathā‘) in honor (‘māna‘) and dishonor
(‘apamāna‘).” Whether they are praised or censured, respected or in-
sulted by others, their inner peace and stability remain unshaken. They
are not elated by honor nor dejected by dishonor, as their sense of self-
worth is rooted in their connection with the eternal Self and the Super-
soul, not in the fleeting opinions or reactions of the external world. This
verse thus paints a picture of the perfected yogi as one who, through
self-conquest, achieves not only inner peace and divine communion but
also profound resilience and unshakeable equanimity amidst all worldly
experiences.

Verse 6.8
jñānavijñānatṛptātmā kūṭastho vijitendriyaḥ | yukta ityucyate yogī

samaloṣṭāśmakāñcanaḥ ||
Lord Kṛṣṇa provides further defining characteristics of the ”yuktaḥ

yogī ” – the yogi who is truly established in Yoga, perfectly harmonized
and steadfast in spiritual consciousness. He describes such a yogi as
”jñānavijñānatṛptātmā” – ”one whose self (or inner being, ‘ātmā‘) is sat-
isfied (‘tṛpta‘) by knowledge (‘jñāna‘) and realization (‘vijñāna‘).” ‘Jñāna‘
refers to theoretical or scriptural knowledge of spiritual truths, while ‘vi-
jñāna‘ signifies direct, experiential wisdom or the practical realization of
that knowledge. The perfected yogi has not only understood spiritual
principles intellectually but has also experienced their truth directly,
leading to a profound and abiding inner contentment (‘tṛpti‘) that is not
dependent on external sources of gratification.

Such a yogi is also ”kūṭasthaḥ” – ”one who is unwavering (firmly estab-
lished, changeless, or standing high and firm like an anvil, ‘kūṭa-sthaḥ‘).”
This signifies an unshakeable spiritual stability. They remain steady and
unmoved amidst all the changing circumstances of the material world,
firmly anchored in their true Self. Their consciousness does not fluctu-
ate with external events or internal agitations because they are rooted
in the eternal. Furthermore, they are ”vijitendriyaḥ” – ”one who has
conquered (or subdued, ‘vijita‘) his senses (‘indriyaḥ‘).” This reiterates
the essential quality of complete sense-mastery, which is a prerequisite
for and a hallmark of the yogic state.

An individual possessing these qualities—inner satisfaction from spiri-
tual knowledge and realization, unshakeable stability, and perfect control
over the senses—”yukta ityucyate yogī ” – ”(such a) yogi (‘yogī‘) is said
(‘ucyate‘) to be established in Yoga (or harmonized, yoked, ‘yuktaḥ iti‘).”
This is the definition of a truly accomplished yogi.

A striking practical outcome of this enlightened and detached state
is then described: such a yogi is ”samaloṣṭāśmakāñcanaḥ” – ”one for
whom a clod of earth (‘loṣṭa‘), a stone (‘aśma‘), and gold (‘kāñcana‘)
are the same (‘sama‘).” This illustrates their profound detachment from
material objects and their perceived values. Due to their realization
of the spiritual Self as the only true reality and source of value, the
distinctions that ordinary people make between objects of worldly worth

(like gold) and objects of no apparent worth (like a stone or a clod of
earth) become meaningless to them. They see all material things with
an equal eye, understanding their temporary and ultimately insignificant
nature from the perspective of eternal truth. This equal-mindedness
towards material possessions is a clear indication of their inner freedom
and transcendence.

Verse 6.9
suhṛnmitrāryudāsīnamadhyasthadveṣyabandhuṣu | sādhuṣvapi ca

pāpeṣu samabuddhirviśiṣyate ||
Lord Kṛṣṇa further refines the description of a highly advanced yogi,

one whose wisdom is firmly established and whose self is conquered, by
highlighting their extraordinary quality of impartial and equanimous in-
tellect (‘sama-buddhi‘) towards all categories of people. Such an individ-
ual, Kṛṣṇa states, ”viśiṣyate” – ”is distinguished (excels, or is considered
superior).” This superiority stems not from external achievements but
from a profound inner state of equanimity.

This equal-mindedness is maintained consistently across a wide spec-
trum of relationships and moral standings. The yogi possesses an im-
partial intellect towards: ”suhṛt” (well-wishers, those who are naturally
beneficent without any expectation of return), ”mitra” (friends, those
with whom one shares mutual affection and intimacy), ”ari” (foes, or
enemies, those who harbor animosity), ”udāsīna” (neutrals, indifferent
ones, or those who are unconcerned and impartial themselves), ”mad-
hyastha” (mediators, arbiters, or those who stand between two conflict-
ing parties without taking sides), ”dveṣya” (the hateful, those who are
objects of aversion, or those who themselves are envious or malicious),
and ”bandhuṣu” (relatives, or kinsmen by blood or marriage).

Furthermore, this remarkable equanimity extends even to those with
starkly contrasting moral characters: ”sādhuṣvapi ca pāpeṣu” – ”and even
(‘api ca‘) towards the virtuous (righteous, or saintly persons, ‘sādhuṣu‘)
and towards the sinful (wicked, or unrighteous ones, ‘pāpeṣu‘).” The per-
fected yogi, having realized the underlying spiritual unity of all beings (as
hinted in 5.18) or understanding that all individuals are acting according
to their ingrained ‘prakṛti‘ (innate nature) and ‘karma‘, transcends the
ordinary human tendency to react with partiality, favoritism, prejudice,
or condemnation based on these external relationships or moral labels.

The attainment of such ‘sama-buddhi‘ (equal intellect or impartial
outlook) is a sign of profound spiritual maturity. It indicates a mind that
is free from the sway of personal likes and dislikes (‘rāga-dveṣa‘), egoistic
judgments, and reactive emotions. Such a yogi views all beings with an
understanding rooted in spiritual truth, recognizing their essential Self
beyond their temporary roles, behaviors, or relationships with oneself.
This impartial and universal benevolence is a hallmark of one who is truly
advancing towards or established in self-realization and is considered
highly distinguished on the spiritual path.

Verse 6.10
yogī yuñjīta satatamātmānaṃ rahasi sthitaḥ | ekākī yatacittātmā

nirāśīraparigrahaḥ ||
Having described the exalted characteristics of an advanced yogi, Lord

Kṛṣṇa now begins to provide specific and practical instructions for the
practice of Dhyāna Yoga (meditation), which is the central theme of this
sixth chapter. He outlines the necessary conditions and mental disposi-
tion for a yogi aspiring to achieve self-realization. He states, ”yogī yuñjīta
satatamātmānam” – ”A yogi (‘yogī‘) should constantly (‘satatam‘) en-
gage (concentrate, or unite, ‘yuñjīta‘) his self (‘ātmānam‘ – meaning his
mind, or the individual self) (in meditation, or on the Supreme Self).”
The emphasis on ‘satatam‘ (constantly, always) highlights the need for
regular, dedicated, and uninterrupted practice. This is not a sporadic en-
deavor but a continuous effort to keep the mind focused on the spiritual
goal.

Kṛṣṇa then specifies the ideal external conditions for such practice:
”rahasi sthitaḥ” – ”remaining (or situated, ‘sthitaḥ‘) in solitude (a se-
cluded place, ‘rahasi‘).” Seclusion is crucial as it minimizes external dis-
tractions, interruptions, and the influence of worldly company, thereby
allowing the mind to turn inwards more easily. Furthermore, the yogi
should be ”ekākī ” – ”alone.” Practicing meditation individually, without
the company of others during the actual session, aids in maintaining
focus and preventing disturbances that can arise from social interaction.
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Equally, if not more important, are the internal prerequisites. The yogi
must be ”yatacittātmā” – ”one whose mind (‘citta‘) and self (here ‘ātmā‘
can refer to the body, senses, or even the intellect) are controlled (re-
strained, or subdued, ‘yata‘).” This implies a high degree of self-mastery,
where the mind is not allowed to wander aimlessly and the senses are
brought under disciplined regulation. Without this foundational control
over the inner instruments, deep meditation is impossible.

Finally, the yogi should cultivate two vital attitudes: ”nirāśīḥ” – ”be-
ing free from desires (expectations, or hopes for worldly gain).” The
mind should be emptied of cravings for material objects or outcomes, as
these are major sources of distraction and agitation. And they should be
”aparigrahaḥ” – ”free from (the sense of) possessions (or acquisitiveness,
non-acceptance of unnecessary things).” This means not only physical
non-hoarding but also a mental detachment from possessions and the
desire to accumulate more than what is necessary for bare sustenance.
This verse thus lays down the essential groundwork for a yogi embark-
ing on the path of meditation: constant practice, a conducive solitary
environment, and a thoroughly disciplined inner state characterized by
control over the mind and body, desirelessness, and non-possessiveness.

Verse 6.11
śucau deśe pratiṣṭhāpya sthiramāsanamātmanaḥ | nātyucchritaṃ nāt-

inīcaṃ cailājinakuśottaram ||
Lord Kṛṣṇa continues His practical instructions for the practice of

Dhyāna Yoga (meditation) by detailing the preparation of the meditation
seat (‘āsana‘) and the choice of location, following the prerequisites for
the yogi mentioned in the previous verse (6.10). He advises, ”śucau
deśe” – ”In a clean (or pure, ‘śucau‘) place (‘deśe‘).” The environment
for meditation should be physically clean and free from impurities, as this
contributes to a calm and sattvic (pure) atmosphere. More subtly, ‘śucau
deśe‘ can also imply a place that is spiritually sanctified, peaceful, and
free from negative influences or worldly disturbances, such as a secluded
spot in nature, a hermitage, or a dedicated meditation room.

In such a clean and suitable place, the yogi should ”pratiṣṭhāpya sthi-
ramāsanamātmanaḥ” – ”having established (‘pratiṣṭhāpya‘) a firm (‘sthi-
ram‘) seat (‘āsanam‘) for oneself (‘ātmanaḥ‘).” The meditation seat must
be stable and steady, not wobbly or uncomfortable, as an unsteady seat
would distract the mind and hinder the ability to maintain a firm posture
for an extended period. The seat is ”for oneself,” indicating it should be
prepared by the yogi for their personal practice.

Kṛṣṇa then specifies the ideal height of the seat: ”nātyucchritaṃ nāt-
inīcam” – ”neither (‘na‘) too (‘ati‘) high (‘ucchritam‘) nor (‘na‘) too
(‘ati‘) low (‘nīcam‘).” A seat that is excessively high might create a fear
of falling or a sense of instability, while a seat that is too low might lead
to discomfort, dampness, or interference from insects or ground energies.
A moderate height is therefore recommended to ensure physical comfort,
stability, and safety during meditation.

Finally, He describes the traditional materials for constructing this
seat, layered one over the other: ”cailājinakuśottaram” – ”having kuśa
grass (‘kuśa‘) at the bottom, then a deerskin (‘ajina‘) over it, and a
cloth (‘caila‘) on top (‘uttaram‘ – meaning one placed over the other in
sequence, or with cloth as the uppermost layer).” Kuśa grass, a type of
sacred grass, was traditionally believed to have purifying properties and
to insulate the yogi from disruptive subtle earth energies. A deerskin
(or in some traditions, a tiger skin, though this has ethical implications
today) was used to provide a firm, insulating, and somewhat comfortable
base, also believed to ward off certain negative influences. A clean piece
of cloth (like cotton or silk) spread on top offered comfort, cleanliness,
and a pleasant surface for sitting. While the specific materials may be
adapted in modern times (e.g., a firm cushion on a woolen blanket), the
underlying principles of a clean, stable, comfortable seat of moderate
height remain relevant for effective meditation practice.

Verse 6.12
tatraikāgraṃ manaḥ kṛtvā yatacittendriyakriyaḥ | upaviśyāsane

yuñjyādyogamāt maviśuddhaye ||
Having meticulously described the preparation of the meditation seat

and its location in the previous verse (6.11), Lord Kṛṣṇa now instructs
on the actual practice of meditation that the yogi should undertake
while seated there. He begins, ”tatraikāgraṃ manaḥ kṛtvā” – ”There
(on that seat, ‘tatra‘), making (‘kṛtvā‘) the mind (‘manaḥ‘) one-pointed

(‘ekāgram‘).” This is the primary and most crucial discipline in medita-
tion. ‘Ekāgram manaḥ‘ signifies a mind that is focused intently on a
single point or object of meditation (such as the breath, a mantra, or a
form of the Divine), free from its habitual tendency to wander among
various thoughts, memories, and external stimuli. Achieving this one-
pointedness requires sustained effort and concentration.

To facilitate this one-pointedness of mind, the yogi must also be
”yatacittendriyakriyaḥ” – ”one whose thoughts (or mental functions,
‘citta-kriyaḥ‘) and sensory activities (‘indriya-kriyaḥ‘) are controlled (re-
strained, or subdued, ‘yata‘).” This involves actively reining in the activi-
ties of the broader mental faculty (‘citta‘, which includes mind, intellect,
and ego) and preventing the senses from engaging with their external
objects. It is a state of comprehensive inner discipline where both the
internal thought processes and the external seeking of the senses are
brought under conscious control.

Once seated (‘upaviśya āsane‘) in this manner—with a one-pointed
mind and controlled mental and sensory activities—the yogi should
”yuñjyādyogam” – ”practice (or engage in, ‘yuñjyāt‘) yoga (‘yogam‘).”
”Yoga” here specifically refers to the practice of Dhyāna Yoga, or med-
itative absorption, the process of uniting the individual consciousness
with the object of meditation, ultimately leading to union with the Self
or the Supreme.

The immediate purpose of this dedicated meditative practice is then
clearly stated: ”ātmaviśuddhaye” – ”for the purification of the self (‘ātma-
viśuddhaye‘).” ‘Ātma-śuddhi‘ means the purification of one’s own mind,
heart, consciousness, or inner being. Meditation, performed with one-
pointed focus and control over the mind and senses, acts as a powerful
cleansing process, gradually removing deep-seated impurities such as self-
ish desires, attachments, aversions, egoism, and other negative mental
patterns that obscure the true nature of the Self. This inner purification
is the essential groundwork for the dawning of spiritual wisdom and the
attainment of Self-realization. This verse thus provides a concise yet
complete instruction on the method and immediate aim of yogic medi-
tation.

Verse 6.13
samaṃ kāyaśirogrīvaṃ dhārayannacalaṃ sthiraḥ | saṃprekṣya nāsikā-

graṃ svaṃ diśaścānavalokayan ||
Lord Kṛṣṇa continues with His detailed instructions on the practice

of Dhyāna Yoga (meditation), moving from the preparation of the seat
(6.11) and the initial mental engagement (6.12) to the specific physi-
cal posture (‘āsana‘) and gaze (‘dṛṣṭi‘) conducive to deep meditation.
He advises the yogi, ”samaṃ kāyaśirogrīvaṃ dhārayan” – ”Holding
(‘dhārayan‘) the body (‘kāya‘), head (‘śiras‘), and neck (‘grīvam‘) erect
(in a straight line, or evenly aligned, ‘samam‘).” This upright posture,
with the spine, neck, and head aligned, is crucial in yogic meditation. It
allows for the free and balanced flow of vital energy (‘prāṇa‘) through
the subtle channels of the body (nāḍīs), particularly along the spinal
column (suṣumnā-nāḍī). Such a posture also promotes alertness and
prevents the onset of drowsiness.

The body should not only be erect but also ”acalam sthiraḥ” – ”mo-
tionless (‘acalam‘) and steady (or firm, ‘sthiraḥ‘).” Physical stillness is a
prerequisite for mental stillness. Any movement or unsteadiness in the
body can distract the mind and hinder concentration. The yogi must cul-
tivate the ability to maintain this steady and motionless posture for the
duration of their meditation practice without discomfort or agitation.

Kṛṣṇa then specifies the direction of the gaze: ”saṃprekṣya nāsikā-
graṃ svam” – ”gazing (‘saṃprekṣya‘) at the tip of his own (‘svam‘) nose
(‘nāsikāgram‘).” This technique, known as ‘nāsikāgra-dṛṣṭi‘ (nose-tip gaz-
ing), is a specific yogic practice for steadying the eyes and, consequently,
the mind. It is not meant to be an intense, strained staring, which could
cause discomfort, but rather a gentle, unfocused gaze directed towards
the region of the nose tip, or with the eyes half-closed and directed down-
wards as if looking at the nose tip. This helps to prevent the eyes from
wandering and engaging with external visual stimuli.

Complementing this focused gaze, the yogi should be ”diśaścānaval-
okayan” – ”and not looking around (‘anavalokayan‘) in any (other) direc-
tion (‘diśaḥ ca‘).” The awareness should be withdrawn from the external
environment, and the eyes should not be allowed to dart about, as this
would inevitably lead to mental distractions. By meticulously control-
ling the posture and the gaze in this manner, the yogi creates the optimal



83

physical conditions for internalizing the mind and achieving deep concen-
tration, paving the way for the mental and spiritual disciplines described
next.

Verse 6.14
praśāntātmā vigatabhīrbrahmacārivrate sthitaḥ | manaḥ saṃyamya

maccitto yukta āsīta matparaḥ ||
Having detailed the correct physical posture and gaze for meditation

in the previous verse, Lord Kṛṣṇa now describes the essential inner dis-
position and mental state that the yogi must cultivate to successfully
engage in Dhyāna Yoga. He states that the yogi should be ”praśān-
tātmā” – ”one whose mind (or inner self, ‘ātmā‘) is completely serene
(tranquil, or peaceful, ‘praśānta‘).” This profound inner calmness, free
from agitation, restlessness, and turmoil, is a fundamental prerequisite
for deep meditation. A disturbed mind cannot focus or experience the
subtle realities of the Self.

Furthermore, the yogi must be ”vigatabhīḥ” – ”fearless (one from
whom fear, ‘bhīḥ‘, has departed, ‘vigata‘).” Fear, in its various forms—
fear of failure in practice, fear of worldly losses, fear of criticism, or
even fear of the unknown spiritual realms—is a major obstacle to med-
itation. True fearlessness arises from faith, self-control, and a grow-
ing understanding of one’s eternal nature. The yogi should also be
”brahmacārivrate sthitaḥ” – ”firmly established (‘sthitaḥ‘) in the vow
(‘vrate‘) of ‘brahmacarya‘.” ‘Brahmacarya‘ literally means ”walking in
Brahman” or ”conduct that leads to Brahman.” While it prominently
includes celibacy or control and sublimation of sexual energy, it also
encompasses a broader discipline of continence in thought, word, and
deed, conservation of vital energy, and a life dedicated to spiritual study
and pursuits. Adherence to this vow strengthens the mind and intellect,
making them fit for higher spiritual experiences.

With this foundation of inner serenity, fearlessness, and disciplined
conduct, the yogi should then ”manaḥ saṃyamya” – ”having controlled
(or subdued, ‘saṃyamya‘) the mind (‘manaḥ‘).” This reiterates the cru-
cial need for mental discipline, bringing the thoughts under conscious
regulation and preventing them from wandering.

And upon what should this controlled mind be focused? Kṛṣṇa pro-
vides the ultimate direction: ”maccitto yukta āsīta matparaḥ” – ”With
his mind (or thoughts, ‘cittaḥ‘) fixed on Me (‘mat‘ – Lord Kṛṣṇa, the
Supreme Self), steadfastly engaged (or yoked, ‘yuktaḥ‘), he should sit
(‘āsīta‘), having Me (‘mat‘) as his supreme goal (‘matparaḥ‘).” This is
a clear and profound instruction integrating Dhyāna Yoga with Bhakti
Yoga. The disciplined mind is not to be kept vacant but should be lov-
ingly absorbed in contemplation of the Supreme Lord, Kṛṣṇa, considering
Him as the ultimate reality, the highest object of attainment, and the
supreme refuge. This devotional focus provides a positive engagement
for the mind, making sense control and concentration more natural and
joyful, and directly leading to union with the Divine.

Verse 6.15
yuñjannevaṃ sadātmānaṃ yogī niyatamānasaḥ | śāntiṃ nirvāṇa-

paramāṃ matsaṃsthāmadhigacchati ||
Lord Kṛṣṇa now describes the ultimate and most profound result that

a yogi attains through the consistent and dedicated practice of medita-
tion as outlined in the preceding verses (6.10-6.14). He states, ”yuñ-
jannevaṃ sadātmānaṃ yogī ” – ”The yogi (‘yogī‘) who thus (‘evam‘ –
in the manner prescribed) constantly (‘sadā‘) engages (yokes, or unites,
‘yuñjan‘) his self (mind, or inner being, ‘ātmānam‘) in meditation.” This
refers to the unwavering and continuous practice of keeping the mind
controlled, serene, fearless, disciplined, and lovingly absorbed in the
Supreme Lord (Kṛṣṇa).

Such a yogi is further characterized as ”niyatamānasaḥ” – ”one whose
mind (‘mānasaḥ‘) is controlled (subdued, or regulated, ‘niyata‘).” This
emphasizes that the state of mental discipline is not sporadic but has
become a firmly established and natural condition for them. Their mind
is no longer a source of distraction or agitation but a well-controlled
instrument for spiritual perception.

For this yogi, who has achieved such mastery over the mind and is
constantly engaged in spiritual union, Kṛṣṇa reveals the supreme at-
tainment: ”śāntiṃ nirvāṇaparamāṃ matsaṃsthāmadhigacchati” – ”He
attains (‘adhigacchati‘) peace (‘śāntim‘) which culminates (‘paramām‘)

in Nirvāṇa (‘nirvāṇa‘), and which abides (‘saṃsthām‘) in Me (‘mat‘).”
This is a multi-faceted description of the ultimate spiritual goal.

The yogi first attains ‘śāntim‘, profound and unshakeable peace that
transcends all worldly turmoil. This peace is not ordinary mental qui-
etude but is qualified as ‘nirvāṇa-paramām‘ – ”leading to Nirvāṇa” or
”having Nirvāṇa as its highest point.” ‘Nirvāṇa‘ signifies liberation, final
emancipation from the cycle of birth and death (‘saṃsāra‘), the extinc-
tion of the false ego and all material suffering. It is the state of ultimate
freedom. Kṛṣṇa further clarifies the nature of this supreme peace and
liberation by stating it is ‘mat-saṃsthām‘ – ”that which abides in Me,”
”which has its foundation in Me,” or ”which is My very state of being.”
This means that the ultimate peace and liberation (Nirvāṇa) are not
found in some impersonal void but are aspects of attaining Kṛṣṇa, the
Supreme Personality of Godhead, or realizing one’s eternal relationship
with Him. Thus, the dedicated practice of Dhyāna Yoga, with the mind
fixed on Kṛṣṇa as the supreme goal, leads to the highest spiritual perfec-
tion: eternal peace and liberation in loving union with the Divine.

Verse 6.16
nātyaśnatastu yogo ’sti na caikāntamanaśnataḥ | na cātisvapnaśīlasya

jāgrato naiva cārjuna ||
Having described the profound state attained by the successful yogi

through dedicated meditation, Lord Kṛṣṇa now turns to practical consid-
erations regarding lifestyle, emphasizing the crucial principle of modera-
tion in basic bodily activities for the aspiring yogi. He addresses Arjuna
directly, ”arjuna” (O Arjuna), to underscore the importance of these in-
structions. Kṛṣṇa declares, ”nātyaśnatastu yogo ’sti” – ”But (‘tu‘) Yoga
(‘yogaḥ‘) is not (‘na asti‘) for him who eats too much (‘ati-aśnataḥ‘).”
Overindulgence in food leads to heaviness, lethargy, dullness of mind,
and can increase sensual desires, all of which are significant obstacles to
the practice of meditation, which requires alertness and mental clarity.

Conversely, Kṛṣṇa warns against the other extreme: ”na caikānta-
manaśnataḥ” – ”Nor (‘na ca‘) is it for him who eats too little (or abstains
from eating completely or excessively, ‘ekāntam anaśnataḥ‘).” Extreme
fasting or severe deprivation of food weakens the body, diminishes vital
energy, and can lead to mental agitation or an inability to concentrate. A
weak and famished body cannot support the rigorous discipline required
for deep meditation.

The principle of moderation extends to sleep as well: ”na cātisvap-
naśīlasya” – ”Nor (‘na ca‘) is it for him whose habit (‘śīlasya‘) is to sleep
too much (‘ati-svapna‘).” Excessive sleep leads to ‘tamas‘ (ignorance, in-
ertia, dullness), clouding the intellect and making the mind unfit for
subtle spiritual contemplation. It represents a state of spiritual inertia.

And similarly, the opposite extreme is also detrimental: ”jāgrato naiva
cārjuna” – ”Nor indeed (‘na eva ca‘) is it for him who keeps awake too
much (or deprives himself of sleep excessively, ‘jāgrataḥ‘), O Arjuna.” In-
sufficient sleep leads to physical exhaustion, mental fatigue, irritability,
and an inability to maintain focus and concentration during meditation.
The mind becomes restless and scattered. This verse thus powerfully
advocates for the ”middle path” in regulating one’s basic bodily needs.
Kṛṣṇa is teaching Arjuna that the path of Yoga is not one of extreme
asceticism or extreme indulgence, but one of balanced, disciplined, and
mindful living, where the body is maintained as a healthy and fit instru-
ment for spiritual practice without becoming an obsession or a source of
distraction.

Verse 6.17
yuktāhāravihārasya yuktaceṣṭasya karmasu | yuktasvapnāvabodhasya

yogo bhavati duḥkhahā ||
Lord Kṛṣṇa, having cautioned against extremes in eating and sleeping

for a yogi in the previous verse (6.16), now positively defines the kind of
regulated lifestyle that makes the practice of Yoga effective in destroy-
ing sorrow. He states, ”yuktāhāravihārasya” – ”For one who is regulated
(‘yukta‘) in eating (‘āhāra‘) and recreation (or relaxation, ‘vihāra‘).”
‘Yukta‘ here means appropriate, moderate, balanced, or disciplined.
Thus, ‘yuktāhāra‘ refers to consuming food that is pure (‘sāttvika‘), in
moderate quantity, and at regular times, conducive to physical health
and mental clarity. ‘Yuktavihāra‘ implies moderation in recreational ac-
tivities, ensuring they are refreshing and do not lead to dissipation of
energy or agitation of the mind. This includes activities like walking,
resting, and other forms of relaxation.
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He continues, ”yuktaceṣṭasya karmasu” – ”for one who is regulated
(‘yukta‘) in effort (‘ceṣṭasya‘) in actions (or performance of duties, ‘kar-
masu‘).” This means that in carrying out one’s prescribed duties and
other necessary activities, one should employ balanced and appropriate
effort—neither being overzealous and excessively driven by passion (‘ra-
jas‘), nor lapsing into laziness and negligence (‘tamas‘). Actions should
be performed with diligence but without undue strain or frantic exertion.

Furthermore, moderation is also essential in sleep and wakefulness:
”yuktasvapnāvabodhasya” – ”for one who is regulated (‘yukta‘) in sleep
(‘svapna‘) and wakefulness (‘avabodhasya‘).” This involves maintaining
a balanced cycle of sleep and being awake, ensuring sufficient rest for
the body and mind, but avoiding both excessive sleep (which leads to
dullness) and excessive wakefulness or sleep deprivation (which leads to
fatigue and mental instability).

For an individual who diligently maintains such a balanced and reg-
ulated lifestyle in all these fundamental aspects of daily living—eating,
recreation, work, sleep, and wakefulness—Kṛṣṇa gives a profound assur-
ance: ”yogo bhavati duḥkhahā” – ”Yoga (‘yogaḥ‘) becomes (‘bhavati‘) a
destroyer of sorrows (or miseries, ‘duḥkha-hā‘).” This implies that the
spiritual discipline of Yoga, when practiced by one who lives a life of
moderation and balance, effectively eradicates all forms of suffering—
physical, mental, and spiritual—that arise from imbalance and dishar-
mony. This verse firmly establishes the Gita’s advocacy for a ”middle
path” in spiritual life, where a harmonious and disciplined daily rou-
tine forms the essential foundation for successful yogic practice and the
attainment of lasting peace.

Verse 6.18
yadā viniyataṃ cittaṃ ātmanyevāvatiṣṭhate | niḥspṛhaḥ sarvakāmeb-

hyo yukta ityucyate tadā ||
Lord Kṛṣṇa now provides a precise definition of when a person is con-

sidered ”yuktaḥ” – truly united, steadfastly established in Yoga, or per-
fectly harmonized in consciousness. This describes an advanced stage
of yogic attainment. He explains, ”yadā viniyataṃ cittamātmanyevā-
vatiṣṭhate” – ”When (‘yadā‘) the perfectly disciplined (or thoroughly re-
strained, ‘viniyatam‘) mind (‘cittam‘) is established (or abides steadily,
‘avatiṣṭhate‘) in the Self (‘ātmani‘) alone (‘eva‘).”

‘Viniyatam cittam‘ signifies a mind that has been brought under com-
plete control through sustained yogic practice, including the disciplines
of moderation (6.17), proper posture, gaze, breath control (6.13), and
one-pointed concentration (6.12). Such a mind is no longer restless,
agitated by external stimuli, or carried away by fleeting thoughts and
emotions. It has achieved a state of profound stillness and clarity. The
crucial aspect is that this disciplined mind ”ātmani eva avatiṣṭhate” –
”abides exclusively in the Self.” It is not merely vacant or blank, but
is fully absorbed in the contemplation and realization of the true Self
(Ātman), the eternal, conscious spiritual essence, distinct from the body
and mind.

Complementing this state of Self-absorption, such an individual is
”niḥspṛhaḥ sarvakāmebhyo” – ”free from longing (or craving, ‘niḥspṛhaḥ‘)
for all (‘sarva‘) objects of desire (‘kāmebhyaḥ‘).” Having discovered the
supreme bliss and contentment within the Self, all cravings for external,
material objects of desire (‘kāma‘) naturally cease. There is no hanker-
ing for worldly pleasures or possessions because the yogi has found an
infinitely superior source of fulfillment within.

When these two conditions are met—a perfectly disciplined mind
steadfastly abiding in the Self alone, and complete freedom from all
desires for external objects—Kṛṣṇa declares, ”yukta ityucyate tadā” –
”Then (‘tadā‘) he is said (‘ucyate‘) to be ‘yuktaḥ‘ (established in Yoga,
or united with the Divine).” This is the hallmark of a perfected yogi.
Their consciousness is no longer identified with the external world or the
fleeting experiences of the mind and senses, but is firmly anchored in the
eternal reality of the Self. This state of being ‘yuktaḥ‘ is synonymous
with being a ‘sthita-prajña‘ (one of steady wisdom) and is the immediate
precursor to experiencing the profound peace and bliss of ‘samādhi‘.

Verse 6.19
yathā dīpo nivātastho neṅgate sopamā smṛtā | yogino yatacittasya yuñ-

jato yogamātmanaḥ ||
Lord Kṛṣṇa now employs a beautiful and timeless analogy to illustrate

the unwavering steadiness and profound tranquility of the controlled

mind of a yogi who is diligently practicing meditation on the Self. He
states, ”yathā dīpo nivātastho neṅgate” – ”Just as (‘yathā‘) a lamp (‘dī-
paḥ‘) placed in a windless (‘nivātasthaḥ‘ – devoid of wind, or a sheltered)
spot does not (‘na‘) flicker (‘iṅgate‘).” A flame, when protected from any
draft or breeze, burns with perfect stillness, its light steady, clear, and
unwavering. It does not waver or get disturbed.

Kṛṣṇa explains that this image serves as a fitting comparison: ”sopamā
smṛtā” – ”That (‘sā‘) is the simile (or analogy, ‘upamā‘) considered (re-
membered, or traditionally taught, ‘smṛtā‘).” This traditional analogy is
used to describe the state of the mind of an advanced yogi.

Specifically, it is the simile for ”yogino yatacittasya” – ”of the yogi
(‘yoginaḥ‘) whose mind (‘citta‘) is controlled (restrained, or subdued,
‘yata‘).” This refers to the yogi who, through sustained practice and dis-
cipline (as outlined in the preceding verses), has achieved mastery over
the restless tendencies of their mind. Their ‘citta‘ (the entire mental fac-
ulty, including mind, intellect, and ego) is no longer agitated by external
distractions or internal disturbances.

Such a yogi is described as ”yuñjato yogamātmanaḥ” – ”one who is
practicing (‘yuñjataḥ‘) the yoga of the Self (‘yogam ātmanaḥ‘),” or ”one
who is constantly engaging in spiritual union by meditating on the Self.”
Their entire mental energy is directed towards the contemplation and
realization of their true spiritual essence, the Ātman. The mind of such a
yogi, perfectly controlled and absorbed in meditation on the Self, exhibits
the same unwavering stillness and luminous clarity as a lamp flame in
a windless place. It is a state of profound concentration, free from the
flickering agitations of desires, thoughts, and emotions that characterize
the ordinary, uncontrolled mind. This powerful analogy provides a clear
and inspiring image of the mental stability that is both a hallmark and
a goal of advanced yogic practice.

Verse 6.20
yatroparamate cittaṃ niruddhaṃ yogasevayā | yatra caivātmanātmā-

naṃ paśyannātmani tuṣyati ||
Lord Kṛṣṇa now begins to describe the sublime state of ‘samādhi‘

(perfect concentration or spiritual trance), which is the culmination of
the dedicated practice of Dhyāna Yoga, and the profound experiences
that characterize this state of Self-realization. He says, ”yatroparamate
cittaṃ niruddhaṃ yogasevayā” – ”In that state (‘yatra‘) wherein the
mind (‘cittam‘), completely restrained (‘niruddham‘) by the practice of
yoga (‘yoga-sevayā‘), becomes fully tranquil (attains quietude, or ceases
its modifications, ‘uparamate‘).”

‘Yoga-sevayā‘ refers to the diligent and dedicated service or practice of
yoga, encompassing all the disciplines taught by Kṛṣṇa, such as sense con-
trol, mind control, moderation in lifestyle, and one-pointed meditation.
Through such sustained practice, the mind (‘cittam‘), which is natu-
rally restless and prone to modifications (‘vṛttis‘), becomes ‘niruddham‘
– thoroughly checked, restrained, and withdrawn from all external ob-
jects and internal discursive thought patterns. When the mind achieves
this state of complete restraint, it ‘uparamate‘ – it becomes perfectly
still, peaceful, and silent, attaining a profound quietude, free from all
agitation.

In this state of profound mental stillness and purity, a transformative
vision occurs: ”yatra caivātmanātmānaṃ paśyannātmani tuṣyati” – ”And
(‘ca eva‘) wherein (‘yatra‘ – in that state of samādhi), seeing (‘paśyan‘)
the Self (‘ātmānam‘ – the pure, individual Self or Ātman) by the self (the
purified mind or intellect, ‘ātmanā‘), one rejoices (‘tuṣyati‘) in the Self
(‘ātmani‘) alone.” When the mind is perfectly tranquil and one-pointed,
it gains the capacity to perceive the true nature of the Self directly. This
is not an intellectual understanding but a direct, intuitive realization
(‘paśyan‘) of the Ātman, facilitated by the refined instrument of the
purified mind (‘ātmanā‘, which in this context acts as the means of
perception for the Self).

The immediate fruit of this Self-realization is profound and self-
sufficient joy: ”ātmani tuṣyati” – ”one rejoices (or finds complete sat-
isfaction and contentment, ‘tuṣyati‘) in the Self alone.” Having directly
experienced the bliss, purity, and eternal nature of their own true Self,
the yogi discovers an inexhaustible source of happiness within. This joy
is not dependent on any external object, person, or circumstance but
is inherent in the very nature of the Self. This verse thus describes the
entry into ‘samādhi‘, a state of profound mental quietude where the yogi
directly perceives their true Self and experiences supreme, self-contained
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bliss, marking a significant milestone in their spiritual journey towards
complete liberation.

Verse 6.21
sukhamātyantikaṃ yattadbuddhigrāhyamatīndriyam | vetti yatra na

caivāyaṃ sthitaścalati tattvataḥ ||
Lord Kṛṣṇa continues His description of the profound state of

‘samādhi‘ (perfect concentration or spiritual trance) experienced by the
accomplished yogi, focusing on the nature of the unparalleled happiness
attained therein. He explains, ”sukhamātyantikaṃ yattadbuddhigrāhya-
matīndriyam” – ”That (‘yat tat‘) infinite (absolute, or supreme, ‘ātyan-
tikam‘) bliss (‘sukham‘) which is perceivable (or graspable, ‘grāhyam‘)
by the (purified) intelligence (‘buddhi‘) and is beyond the reach of the
senses (‘atīndriyam‘).” This ”infinite bliss” is not the fleeting pleasure de-
rived from the contact of senses with their objects, which is temporary
and often mixed with pain. Instead, it is a transcendental happiness,
boundless and of a spiritual nature.

Crucially, this supreme joy is ‘buddhi-grāhyam‘ – ”graspable by the
intelligence.” This does not refer to the ordinary, discursive intellect
that deals with worldly knowledge, but to the purified, subtle, and one-
pointed ‘buddhi‘ that has been sharpened through yogic discipline and
has gained the capacity to perceive spiritual realities. Furthermore, this
bliss is ‘atīndriyam‘ – ”transcendental to the senses,” meaning it is not
dependent on or derived from any sensory experience. It is a joy that
springs from within, from the very nature of the Self.

Kṛṣṇa further describes the state of the yogi who experiences this:
”vetti yatra” – ”Wherein (in that state of ‘samādhi‘) one knows (or ex-
periences, ‘vetti‘) this bliss...” And once established in this realization
and experience, ”na caivāyaṃ sthitaścalati tattvataḥ” – ”and (‘ca eva‘)
wherein (‘yatra‘) established (‘sthitaḥ‘), this one (‘ayam‘ – the yogi)
never (‘na‘) departs (swerves, or deviates, ‘calati‘) from the truth (or
essential reality, ‘tattvataḥ‘).”

Having directly perceived the ultimate Truth (Tattva) and experienced
the infinite bliss of the Self, the yogi becomes firmly anchored in that
reality. Their conviction is no longer based on mere belief or intellectual
understanding but on direct, undeniable experience. Consequently, they
are no longer moved or deluded by the illusions and attractions of the
material world. Their spiritual footing becomes unshakeable. This verse
thus highlights the sublime and transformative nature of the happiness
found in Self-realization—it is infinite, beyond the senses, grasped by
the purified intellect, and leads to an unwavering establishment in the
ultimate Truth.

Verse 6.22
yaṃ labdhvā cāparaṃ lābhaṃ manyate nādhikaṃ tataḥ | yasminsthito

na duḥkhena guruṇāpi vicālyate ||
Lord Kṛṣṇa continues to extol the supreme nature of the spiritual

attainment achieved in the state of Yoga (Self-realization and the bliss of
the Self), emphasizing its unparalleled value and the profound stability it
confers upon the yogi. He states, ”yaṃ labdhvā cāparaṃ lābhaṃ manyate
nādhikaṃ tataḥ” – ”And (‘ca‘) having obtained (‘labdhvā‘) which (‘yam‘
– referring to that state of infinite bliss and Self-realization described in
the previous verse), he does not (‘na‘) consider (‘manyate‘) any other
(‘aparam‘) gain (‘lābham‘) as greater (‘adhikam‘) than that (‘tataḥ‘).”

This means that once a yogi has experienced the profound joy and
fulfillment of their true spiritual Self, all other worldly or even heavenly
achievements and possessions appear insignificant and pale in compari-
son. Wealth, power, fame, sensual pleasures, or celestial enjoyments—
none of these can match the supreme value and satisfaction derived from
Self-realization. It is the ultimate gain, beyond which there is nothing
higher to be attained or desired. This realization naturally leads to a
state of complete contentment and freedom from the pursuit of lesser,
material gains.

Furthermore, Kṛṣṇa describes the unshakeable fortitude of one estab-
lished in this state: ”yasminsthito na duḥkhena guruṇāpi vicālyate” –
”Wherein (‘yasmin‘ – in which state of Self-realization) established (‘sthi-
taḥ‘), he is not (‘na‘) shaken (disturbed, or moved, ‘vicālyate‘) even
(‘api‘) by the heaviest (greatest, or most severe, ‘guruṇā‘) sorrow (misery,
or affliction, ‘duḥkhena‘).” Life in the material world inevitably brings
various forms of suffering, some of which can be overwhelmingly intense.
However, the yogi who is firmly anchored in the bliss and reality of the

Self achieves such profound inner stability and resilience that even the
most grievous calamities or personal tragedies cannot dislodge them from
their state of inner peace and equanimity.

Their connection to the eternal and unchanging Self provides them
with an unshakable foundation that transcends the pains and sorrows
associated with the temporary and perishable body, mind, and external
world. This verse powerfully illustrates the ultimate value of spiritual
attainment: it is not only the greatest gain, rendering all other achieve-
ments secondary, but it also bestows an invincible inner strength that
allows one to remain peaceful and undisturbed amidst the severest trials
of life. This is true freedom from suffering.

Verse 6.23
taṃ vidyādduḥkhasaṃyogaviyogaṃ yogasaṃjñitam | sa niścayena yok-

tavyo yogo ’nirviṇṇacetasā ||
Lord Kṛṣṇa now provides a very practical and encouraging definition

of Yoga, emphasizing its nature as a means to overcome suffering, and He
also stresses the essential attitude required for its successful practice. He
instructs Arjuna, ”taṃ vidyādduḥkhasaṃyogaviyogaṃ yogasaṃjñitam” –
”One should know (‘vidyāt‘) that (state, ‘tam‘ – referring to the state
of Self-realization and bliss described in verses 6.20-22) to be designated
(or known by the name, ‘saṃjñitam‘) as Yoga (‘yoga‘), which is a sev-
erance (disconnection, or disunion, ‘viyogam‘) from union (or contact,
‘saṃyoga‘) with sorrow (pain, or misery, ‘duḥkha‘).”

This definition of Yoga as ‘duḥkha-saṃyoga-viyogam‘ is profoundly
significant. It highlights the primary experiential benefit of yogic prac-
tice from the perspective of a suffering embodied being: it is the state of
complete disassociation from all forms of pain and suffering. While Yoga
ultimately means ”union” (with the Self or the Supreme), Kṛṣṇa here de-
fines it by what it undoes—the painful union with material existence
and its inherent miseries. This definition makes the goal of Yoga imme-
diately relevant and desirable to Arjuna, who is currently overwhelmed
by sorrow.

Having defined Yoga in this appealing way, Kṛṣṇa then emphasizes the
manner in which this Yoga should be pursued: ”sa niścayena yoktavyo
yogo ’nirviṇṇacetasā” – ”That (‘saḥ‘) Yoga (‘yogaḥ‘) should be prac-
ticed (or engaged in, ‘yoktavyaḥ‘) with determination (firm conviction,
or unwavering resolve, ‘niścayena‘) and with an undaunted (undespair-
ing, unwearied, or cheerful, ‘anirviṇṇa‘) heart (or mind, ‘cetasā‘).”

Two crucial attitudes are prescribed for the practitioner. Firstly, ‘niś-
cayena‘ – one must practice with firm determination and unwavering
conviction in the path and its goal. The spiritual journey often involves
challenges and periods where progress may seem slow; thus, a resolute
commitment is essential. Secondly, ‘anirviṇṇa-cetasā‘ – one must prac-
tice with a mind that is free from ‘nirveda‘ in the negative sense of
despondency, dejection, or weariness. The yogi should maintain enthu-
siasm, patience, and a positive, undiscouraged spirit, even in the face of
difficulties or apparent lack of immediate results.

This verse, therefore, not only defines Yoga in terms of its most tangi-
ble benefit—freedom from all sorrow—but also provides essential guid-
ance on the inner qualities necessary for its successful attainment. It
is a call for dedicated, persevering, and optimistic engagement in spiri-
tual practice, assuring the seeker that such effort will indeed lead to the
cessation of all suffering and the attainment of the blissful state of Yoga.

Verse 6.24
saṅkalpaprabhavānkāmāṃstyaktvā sarvānaśeṣataḥ | manasaivendriya-

grāmaṃ viniyamya samantataḥ ||
Lord Kṛṣṇa now begins to outline the practical steps and mental dis-

ciplines involved in the actual practice of meditation (Dhyāna Yoga),
which leads to the state of Yoga He has just defined as ”severance from
union with sorrow.” This verse, along with the next (6.25), describes
the initial and crucial stages of mental preparation and control. Kṛṣṇa
instructs, ”saṅkalpaprabhavānkāmāṃstyaktvā sarvānaśeṣataḥ” – ”Hav-
ing completely (without residue, ‘aśeṣataḥ‘) abandoned (‘tyaktvā‘) all
(‘sarvān‘) desires (‘kāmān‘) born of (or originating from, ‘prabhavān‘)
mental resolve (imagination, or volition, ‘saṅkalpa‘).”

‘Saṅkalpa‘ refers to the mind’s faculty of forming intentions, plans, and
desires for future enjoyment or gain. It is the root from which most selfish
cravings (‘kāma‘) arise. Kṛṣṇa emphasizes that all such desires born of
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these mental constructions must be abandoned completely (‘aśeṣataḥ‘),
leaving no trace behind. This requires a profound act of will and a
deep understanding of the binding and agitating nature of desire. It is
not merely suppressing desires, but uprooting their very origin in the
self-centered imaginative faculty of the mind.

The second crucial step involves comprehensive sense control, achieved
through the power of the mind: ”manasaivendriyagrāmaṃ viniyamya
samantataḥ” – ”And having completely restrained (‘viniyamya saman-
tataḥ‘) the multitude (or aggregate, ‘grāmam‘) of senses (‘indriya‘) from
all sides (‘samantataḥ‘) by the mind (‘manasā‘) alone (‘eva‘).” The
‘indriya-grāma‘ refers to the entire host of the five knowledge-acquiring
senses (sight, hearing, etc.) and the five working senses (speech, hands,
etc.). These senses must be thoroughly controlled (‘viniyamya‘) and
withdrawn (‘samantataḥ‘ – from all directions or from all their respec-
tive objects).

The instrument for this comprehensive sense control is specified as
”manasā eva” – ”by the mind alone.” This highlights that true and ef-
fective sense control is not achieved by mere physical force or external
deprivation, but by a disciplined and resolute mind. When the mind
itself is brought under control and is not hankering after sense objects,
it can then effectively regulate and withdraw the senses from their out-
ward pursuits. This verse thus lays down two fundamental prerequisites
for successful meditation: the complete renunciation of all desires orig-
inating from selfish mental volition, and the thorough mastery over all
the senses achieved through a controlled and determined mind. These
internal purifications and disciplines are essential for creating the mental
stillness and one-pointedness required for the deeper stages of Yoga.

Verse 6.25
śanaiḥ śanairuparamedbuddhyā dhṛtigṛhītayā | ātmasaṃsthaṃ manaḥ

kṛtvā na kiṃcidapi cintayet ||
Lord Kṛṣṇa continues His instructions on the practice of Dhyāna Yoga

(meditation), emphasizing the gradual nature of mental control and the
ultimate state of thoughtlessness focused on the Self. He advises, ”śanaiḥ
śanairuparamet” – ”Gradually, step by step (‘śanaiḥ śanaiḥ‘), one should
attain tranquility (or withdraw the mind, become quiet, ‘uparamet‘).”
This crucial instruction highlights that mastery over the mind is not an
instantaneous achievement but a slow, progressive process. It requires
patience, persistence, and a gentle yet firm approach, rather than expect-
ing immediate results or resorting to forceful, impatient methods which
can be counterproductive.

This gradual stilling of the mind is to be achieved ”buddhyā dhṛtigṛhī-
tayā” – ”with the intelligence (‘buddhyā‘) held in firmness (steadfast-
ness, or fortitude, ‘dhṛti-gṛhītayā‘).” The ‘buddhi‘ (discriminative intel-
lect) plays a vital role here. It must be fortified with ‘dhṛti‘—a resolute,
unwavering determination and perseverance. A weak or wavering intel-
lect cannot effectively guide the mind towards stillness. The yogi must
use their firm conviction and understanding to patiently and persistently
rein in the mind.

The objective of this disciplined effort is ”ātmasaṃsthaṃ manaḥ kṛtvā”
– ”having established (or fixed, ‘kṛtvā‘) the mind (‘manaḥ‘) in the Self
(‘ātma-saṃstham‘ – situated in, or abiding in, the Self).” The mind,
which is typically scattered among various external objects and inter-
nal thoughts, must be withdrawn from these distractions and firmly
anchored in the contemplation of the true Self (Ātman), the pure con-
sciousness within.

Once the mind is thus centered on the Self, Kṛṣṇa gives the final in-
struction for this stage: ”na kiṃcidapi cintayet” – ”One should not (‘na‘)
think (‘cintayet‘) of anything else (‘kiṃcid api‘) whatsoever.” This is the
state of ‘ekāgratā‘ (one-pointed concentration) deepening into ‘dhyāna‘
(meditation) and potentially leading to ‘samādhi‘ (complete absorption).
All other thoughts, concerns, and mental modifications should be grad-
ually allowed to subside, leaving only the pure awareness of the Self, or
complete stillness. This verse outlines a methodical approach to medita-
tion, emphasizing patience, resolute intelligence, fixing the mind on the
Self, and ultimately transcending discursive thought.

Verse 6.26
yato yato niścarati manaścañcalamasthiram | tatastato niyamyaitadāt-

manyeva vaśaṃ nayet ||

Lord Kṛṣṇa, acknowledging the inherent nature of the mind, now pro-
vides practical guidance on how the meditating yogi should deal with the
inevitable distractions that arise during practice. He states, ”yato yato
niścarati manaścañcalamasthiram” – ”From whatever (cause or object)
(‘yataḥ yataḥ‘) the mind (‘manaḥ‘), which is (by nature) restless (fickle,
or unsteady, ‘cañcalam‘) and unstable (unfirm, or wavering, ‘asthiram‘),
wanders away (or goes out, ‘niścarati‘).” Kṛṣṇa explicitly recognizes that
the mind is inherently ‘cañcalam‘ (flickering, like a flame in the wind)
and ‘asthiram‘ (unsteady, lacking a firm foundation). This is not a fault
of the practitioner necessarily, but a characteristic of the untrained mind.
It will inevitably try to escape from the point of concentration and get
drawn towards various thoughts, memories, or sensory impressions.

When the mind thus strays, Kṛṣṇa instructs on the appropriate re-
sponse: ”tatastato niyamyaitad” – ”From that very (cause or object from
which it wanders, ‘tataḥ tataḥ‘), restraining (withdrawing, or regulating,
‘niyamya‘) this (mind, ‘etat‘).” This requires vigilance and gentle but
firm effort. The yogi should not become frustrated or discouraged by
the mind’s wandering, nor should they aggressively try to suppress it,
which can often be counterproductive. Instead, they should patiently
and persistently draw the mind back from whatever has captured its
attention.

The crucial next step is to redirect the withdrawn mind: ”ātmanyeva
vaśaṃ nayet” – ”(One should) bring it (‘nayet‘) under the complete
control (‘vaśam‘) of the Self (‘ātmani‘) alone (‘eva‘).” The mind, once
retrieved from its distractions, must be brought back and re-established
in the contemplation of the Ātman (the true Self), or the chosen object of
meditation that represents the Self. The emphasis on ‘eva‘ (alone, only)
suggests that the Self should be the sole focus, and the mind should be
fully subjugated to this higher principle.

This verse offers invaluable practical advice for all meditators. It nor-
malizes the experience of a wandering mind and provides a clear tech-
nique for managing it: repeated, patient, and gentle redirection of the
mind back to the spiritual focus. This process of constant withdrawal
from distractions and re-centering on the Self, practiced diligently over
time, gradually strengthens the mind’s capacity for sustained concentra-
tion and leads to deeper states of meditation. It is an active process of
mental training, not a passive waiting for stillness.

Verse 6.27
praśāntamanasaṃ hyenaṃ yoginaṃ sukhamuttamam | upaiti śāntara-

jasaṃ brahmabhūtamakalmaṣam ||
Lord Kṛṣṇa now describes the supreme happiness and purified state

that naturally comes to the yogi who, through diligent practice of medi-
tation and self-control (as outlined in the preceding verses), has achieved
profound mental tranquility. He states, ”praśāntamanasaṃ hyenaṃ yo-
ginam sukhamuttamam upaiti” – ”Indeed (‘hi‘), to this (‘enam‘) yogi
(‘yoginam‘) whose mind is perfectly tranquil (or serene, ‘praśānta-
manasam‘), supreme (‘uttamam‘) happiness (‘sukham‘) comes (or ap-
proaches, ‘upaiti‘).” ‘Praśānta-manasam‘ signifies a mind that has at-
tained deep calmness, free from all agitation, restlessness, and disturb-
ing thoughts. This inner serenity is the foundation for experiencing true,
spiritual bliss. The happiness that comes to such a yogi is ‘uttamam‘
– of the highest kind, transcendental, and far superior to any fleeting
worldly pleasure.

Kṛṣṇa further characterizes this yogi by highlighting the sublimation
of their passionate energy: such a yogi is ”śāntarajasam” – ”one whose
‘rajas‘ (the mode of passion, characterized by activity, craving, and rest-
lessness) is pacified (calmed, or quieted, ‘śānta‘).” The mode of passion is
a primary cause of mental agitation and distraction. When ‘rajo-guṇa‘ is
subdued through yogic discipline, the mind naturally becomes peaceful
and steady, allowing the inherent bliss of the Self to manifest.

Moreover, this yogi has realized their spiritual identity and is free from
impurities: they are ”brahmabhūtam” – ”one who has become Brahman
(or identified with Brahman, the Absolute Reality; one who has realized
their essential nature as spirit, ‘brahma-bhūtam‘).” This signifies the at-
tainment of Self-realization, where the individual consciousness experi-
ences its oneness with the universal Spirit. And they are ”akalmaṣam” –
”sinless (or free from all impurities, taints, or blemishes, ‘a-kalmaṣam‘).”
Through the purifying fire of yoga and knowledge, all their past sins
and mental defilements have been eradicated, leaving their conscious-
ness pure and luminous.
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This verse beautifully portrays the blissful and exalted state of the
perfected yogi. Supreme happiness is not something to be actively pur-
sued through external means, but is an inherent quality of the Self that
naturally manifests when the mind is tranquillized, the force of passion
is calmed, one becomes established in the consciousness of Brahman,
and all impurities are removed. It is a state of profound inner peace,
purity, spiritual realization, and unalloyed joy, which is the true fruit of
dedicated yogic practice.

Verse 6.28
yuñjannevaṃ sadātmānaṃ yogī vigatakalmaṣaḥ | sukhena brahmasaṃs-

parśamatyantaṃ sukham��nute ||
Lord Kṛṣṇa concludes this section by reiterating the continuous na-

ture of yogic practice and the ultimate, blissful experience it bestows
upon the purified yogi. He states, ”yuñjannevaṃ sadātmānaṃ yogī ” –
”Thus (‘evam‘), the yogi (‘yogī‘) who constantly (‘sadā‘) engages (yokes,
or unites, ‘yuñjan‘) his self (mind, or inner being, ‘ātmānam‘) (in the
practice of Yoga, as previously described).” The word ‘sadā‘ (always, con-
stantly) emphasizes the importance of unwavering, continuous practice.
Yoga is not a part-time endeavor but a consistent way of life and inner
discipline. This constant engagement involves keeping the mind focused
on the Self and maintaining the disciplines of meditation and self-control.

Through such sustained practice, the yogi becomes ”vigatakalmaṣaḥ” –
”freed from all sins (or impurities, ‘vigata-kalmaṣaḥ‘).” As mentioned in
previous verses (e.g., 4.30, 5.25), the practice of yoga, especially Karma
Yoga and Dhyāna Yoga performed with the right understanding and de-
tachment, acts as a powerful purifying agent, eradicating all accumulated
sins and mental defilements that obscure the true nature of the Self and
cause suffering.

For such a yogi, who is constantly engaged in self-union and has be-
come completely free from sin, Kṛṣṇa describes the ultimate attainment:
”sukhena brahmasaṃsparśamatyantaṃ sukham aśnute” – ”Easily (or with
happiness, ‘sukhena‘) experiences (‘aśnute‘) the infinite (‘atyantam‘)
bliss (‘sukham‘) of contact (‘saṃsparśam‘) with Brahman (‘brahma‘).”

The phrase ‘sukhena‘ suggests that for the purified and steadfast yogi,
the attainment of this supreme bliss is not an arduous struggle but a
natural and joyful unfolding. ‘Brahma-saṃsparśam‘ signifies direct, ex-
periential contact or intimate communion with Brahman, the Absolute
Reality, the ultimate spiritual substratum of all existence. This contact
results in ‘atyantam sukham‘ – infinite, boundless, or supreme happiness,
a bliss that is transcendental, eternal, and immeasurably superior to any
fleeting worldly pleasure. This is the bliss of Self-realization, the inherent
joy of one’s true spiritual nature in union with the Divine. This verse
offers a profound assurance: the path of disciplined and constant yoga,
leading to purification from all sins, culminates in the effortless and joy-
ful experience of the limitless bliss that comes from direct contact with
the Supreme Brahman.

Verse 6.29
sarvabhūtasthamātmānaṃ sarvabhūtāni cātmani | īkṣate yogayuktātmā

sarvatra samadarśanaḥ ||
Lord Kṛṣṇa continues to describe the profound vision and exalted state

of consciousness attained by the perfected yogi, one whose mind is har-
monized through dedicated yogic practice. He states, ”yogayuktātmā”
– ”The yogi whose self (or mind, ‘ātmā‘) is integrated (or harmonized,
yoked, ‘yukta‘) by Yoga.” Such an individual, through consistent medita-
tion and self-discipline, has achieved a state of inner balance and union
with their true Self.

This harmonized yogi ”īkṣate” – ”sees” or ”perceives.” Their percep-
tion of reality is radically transformed. They see ”sarvabhūtasthamātmā-
nam” – ”the Self (‘ātmānam‘) abiding (or situated, ‘stham‘) in all beings
(‘sarva-bhūta‘).” This means they realize that their own true spiritual Self
(Ātman) is not confined to their individual body-mind complex but is
the same essential consciousness that dwells within every living entity,
from the smallest micro-organism to the highest celestial being. They
perceive the immanence of the one universal Self in all diverse forms of
life.

Conversely, they also perceive ”sarvabhūtāni cātmani” – ”and all be-
ings (‘sarva-bhūtāni ca‘) in the Self (‘ātmani‘).” They understand that all
individual beings, with their myriad forms and activities, ultimately ex-
ist within and are manifestations of the one, all-encompassing Supreme

Self or universal consciousness. Just as waves are in the ocean and the
ocean is in the waves, the yogi sees all beings as expressions of, and
contained within, the singular spiritual reality of the Ātman.

As a result of this profound realization of mutual immanence, such a
yogi is ”sarvatra samadarśanaḥ” – ”one who sees equality (or sameness,
‘sama-darśanaḥ‘) everywhere (‘sarvatra‘).” Their vision is characterized
by equanimity and impartiality because they perceive the same underly-
ing spiritual essence in everyone and everything, transcending superficial
distinctions based on external appearances, species, social status, or be-
havior. This verse beautifully describes the unitive consciousness of the
perfected yogi, who has moved beyond the illusion of separateness to
experience the interconnectedness and spiritual oneness of all existence.

Verse 6.30
yo māṃ paśyati sarvatra sarvaṃ ca mayi paśyati | tasyāhaṃ na

praṇaśyāmi sa ca me na praṇaśyati ||
Lord Kṛṣṇa now elevates the unitive vision described in the previous

verse to a deeply personal and devotional plane, revealing Himself as the
ultimate object of this all-encompassing perception and the profound,
reciprocal relationship that results. He declares, ”yo māṃ paśyati sar-
vatra” – ”He who (‘yaḥ‘) sees (‘paśyati‘) Me (‘mām‘ – Lord Kṛṣṇa, the
Supreme Personality of Godhead, the Paramātman) everywhere (‘sarva-
tra‘).” This is a more profound realization than merely seeing the im-
personal Self (Ātman) in all beings; it is perceiving the presence of the
Supreme Lord Kṛṣṇa as the indwelling Supersoul and the underlying
reality in every atom and every living entity.

Complementing this, such a yogi also ”sarvaṃ ca mayi paśyati” –
”and sees everything (‘sarvam‘ – the entire cosmos and all its diverse
manifestations) in Me (‘mayi‘).” They understand that Kṛṣṇa is not only
immanent within all creation but also transcendent, being the ultimate
source, sustainer, and resting place of the entire universe. All beings
and all phenomena are seen as existing within His divine being and as
expressions of His multifarious energies.

For such a yogi who has attained this constant and all-encompassing
vision of Kṛṣṇa, the Lord makes a profound and loving promise of eternal
communion: ”tasyāhaṃ na praṇaśyāmi” – ”For him (‘tasya‘), I (‘aham‘)
am never (‘na‘) lost (or do not perish, vanish from sight, ‘praṇaśyāmi‘).”
Kṛṣṇa remains ever-present in the consciousness of such a devotee; His
divine presence, guidance, and grace are never withdrawn from them.
They live in a state of constant awareness of Him.

And this relationship is reciprocal: ”sa ca me na praṇaśyati” – ”And
(‘ca‘) he (‘saḥ‘ – that devotee) is never (‘na‘) lost (‘praṇaśyati‘) to Me
(‘me‘).” Such a devotee, who sees Kṛṣṇa everywhere and everything in
Him, is eternally dear to the Lord and is always under His loving care
and protection. They are never forgotten or forsaken by Him. This
verse beautifully describes the pinnacle of devotional realization (Bhakti
Yoga), where the yogi enters into an unbreakable, loving, and recipro-
cal relationship with the Supreme Lord, characterized by mutual, con-
stant presence and unwavering connection, transcending the limitations
of time and space.

Verse 6.31
sarvabhūtasthitaṃ yo māṃ bhajatyekatvamāsthitaḥ | sarvathā var-

tamāno ’pi sa yogī mayi vartate ||
Lord Kṛṣṇa further elaborates on the state and conduct of the yogi who

has realized His all-pervading presence and worships Him accordingly,
emphasizing that such a yogi remains constantly established in Him ir-
respective of their external activities. He states, ”sarvabhūtasthitaṃ yo
māṃ bhajatyekatvamāsthitaḥ” – ”He who (‘yaḥ‘), established (‘āsthitaḥ‘)
in oneness (or unity, ‘ekatvam‘), worships (or lovingly serves, ‘bhajati‘)
Me (‘mām‘) who am abiding (or situated, ‘sthitam‘) in all beings (‘sarva-
bhūta‘).”

The phrase ‘ekatvam āsthitaḥ‘ signifies that this yogi is firmly rooted
in the understanding of the spiritual unity of all existence. They have
transcended the perception of diversity as ultimate reality and have re-
alized the one Supreme Self (Kṛṣṇa as Paramātman) that indwells every
living entity. With this vision of oneness, their worship (‘bhajati‘) of
Kṛṣṇa is not confined to a particular deity form in a temple or a spe-
cific ritualistic practice. Instead, they worship Him by recognizing and
honoring His presence in all beings. Their service to humanity and all
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creatures becomes an act of devotion to the Lord who resides within
them.

For such a yogi, whose consciousness is constantly anchored in this uni-
tive vision and devotional service, Kṛṣṇa gives a remarkable assurance
regarding their state even while engaged in worldly activities: ”sarvathā
vartamāno ’pi sa yogī mayi vartate” – ”Though (‘api‘) engaged (‘var-
tamānaḥ‘) in all kinds of activities (or in every way, under all circum-
stances, ‘sarvathā‘), that yogi (‘saḥ yogī‘) abides (or remains established,
‘vartate‘) in Me (‘mayi‘).”

This means that the external actions performed by such an enlight-
ened yogi—whether they are related to their prescribed duties, bodily
maintenance, or interactions with the world—do not disrupt their inner
communion with the Supreme Lord. Because their mind is constantly
fixed on Kṛṣṇa as the indwelling reality in all, and their actions are per-
formed in a spirit of service and non-attachment, they remain perpetually
connected to Him, regardless of their outward engagements. Their life
becomes a continuous meditation, and every action becomes an expres-
sion of their loving devotion. This verse beautifully illustrates how a life
of activity in the world can be perfectly harmonized with profound spiri-
tual absorption in the Divine, provided one is established in the wisdom
of oneness and lovingly worships the Lord who pervades all existence.

Verse 6.32
ātmaupamyena sarvatra samaṃ paśyati yo ’rjuna | sukhaṃ vā yadi vā

duḥkhaṃ sa yogī paramo mataḥ ||
Lord Kṛṣṇa now describes the pinnacle of yogic attainment by high-

lighting the profound empathy and universal compassion that charac-
terizes the most exalted yogi. He addresses Arjuna directly by name,
”arjuna” (O Arjuna), to draw his keen attention to this supreme ideal.
Kṛṣṇa states, ”ātmaupamyena sarvatra samaṃ paśyati yo” – ”He who
(‘yaḥ‘), by comparison with himself (or by the likeness of his own self,
‘ātma-aupamyena‘), sees (‘paśyati‘) equality (‘samam‘) everywhere (‘sar-
vatra‘).”

The crucial phrase here is ”ātma-aupamyena” – ”by analogy with one-
self” or ”judging others as one would oneself.” This means the perfected
yogi applies the standard of their own self to all other living beings.
Just as they naturally desire their own happiness (‘sukham‘) and wish
to avoid their own suffering (‘duḥkham‘), they perceive that all other
beings also have the same fundamental aspirations and aversions. They
feel the joys and sorrows of others as if they were their own.

This empathetic vision extends to all experiences: ”sukhaṃ vā yadi
vā duḥkham” – ”(sees equality) whether it be pleasure (‘sukham vā‘)
or (‘yadi vā‘) pain (‘duḥkham‘).” The yogi looks upon the happiness
experienced by others with the same joy as if it were their own, and feels
the suffering of others with the same compassion as if they themselves
were undergoing it. This is not mere intellectual understanding but a
deep, heartfelt identification with the experiences of all beings, rooted in
the realization of the one Self pervading all. It is the practical application
of the ‘sama-darśana‘ (equal vision) mentioned earlier (5.18, 6.29).

Of such a yogi, who has cultivated this profound universal empathy
and sees all beings through the lens of their own Self, Kṛṣṇa declares,
”sa yogī paramo mataḥ” – ”That yogi (‘saḥ yogī‘) is considered (or re-
garded, ‘mataḥ‘) supreme (‘paramaḥ‘).” This is the highest state of a
yogi, the most exalted. Such a yogi has not only achieved individual
Self-realization and liberation but has also developed a boundless com-
passion and a sense of profound kinship with all life. Their actions are
naturally directed towards the welfare of all, reflecting the divine love
and impartiality they have realized. This verse powerfully establishes
that the culmination of yogic wisdom is not an isolated, self-centered
bliss, but a heart that embraces all beings with equal vision and pro-
found empathy.

Verse 6.33
arjuna uvāca yo ’yaṃ yogastvayā proktaḥ sāmyena madhusūdana |

etasyāhaṃ na paśyāmi cañcalatvātsthitiṃ sthirām ||
Arjuna, having attentively listened to Lord Kṛṣṇa’s profound descrip-

tions of the perfected yogi, their equal vision (6.29-6.32), and the prac-
tices leading to such a state, now voices a very practical and relatable
concern regarding the difficulty of achieving the mental stability required
for this Yoga. He begins, ”arjuna uvāca” (Arjuna said), addressing Kṛṣṇa

as ”madhusūdana” (O Slayer of the demon Madhu). This epithet, re-
calling Kṛṣṇa’s power to vanquish formidable foes, might subtly imply
Arjuna’s hope that Kṛṣṇa can help him overcome the equally formidable
inner enemy of his restless mind.

Arjuna acknowledges his understanding of the Yoga Kṛṣṇa has been
teaching: ”yo ’yaṃ yogastvayā proktaḥ sāmyena” – ”This Yoga (‘ayam
yogaḥ‘) which (‘yaḥ‘) has been declared (or taught, ‘proktaḥ‘) by
You (‘tvayā‘) as characterized by equanimity (or evenness of mind,
‘sāmyena‘).” Arjuna has grasped that the core of the Dhyāna Yoga Kṛṣṇa
is describing is ‘sāmya‘—a state of profound mental balance, equilib-
rium, and seeing sameness everywhere, which is the hallmark of a ‘sthita-
prajña‘ or a ‘yuktaḥ yogī‘.

However, despite understanding the ideal, Arjuna expresses his doubt
about its practical attainability due to the inherent nature of the mind:
”etasyāhaṃ na paśyāmi cañcalatvātsthitiṃ sthirām” – ”Of this (Yoga,
‘etasya‘), I (‘aham‘) do not (‘na‘) see (‘paśyāmi‘) its steady (or firm,
stable, ‘sthirām‘) endurance (abidance, or foundation, ‘sthitim‘), ow-
ing to the restlessness (‘cañcalatvāt‘) (of the mind).” Arjuna finds it
difficult to conceive how such a state of unwavering mental stability
(‘sthirāṁ sthitim‘) can be achieved and maintained, given the mind’s in-
nate ‘cañcalatvam‘—its fickleness, unsteadiness, and constant agitation.

This verse articulates a universal challenge faced by almost every spir-
itual aspirant: the inherent restlessness of the human mind, which acts
as a primary obstacle to deep meditation and sustained spiritual focus.
Arjuna’s candid admission of this difficulty is not a sign of weakness but
of sincerity and a practical understanding of the human condition. It
serves as a crucial query that prompts Kṛṣṇa to provide further profound
insights into the nature of the mind and the methods for its control, mak-
ing the teachings of the Gita deeply relevant and practical for all who
strive for inner peace and spiritual growth.

Verse 6.34
cañcalaṃ hi manaḥ kṛṣṇa pramāthi balavaddṛḍham | tasyāhaṃ nigra-

haṃ manye vāyoriva suduṣkaram ||
Arjuna continues to elaborate on his profound doubt about the feasi-

bility of achieving steady mental control, as expressed in the previous
verse, by vividly describing the formidable and seemingly intractable
nature of the mind. He addresses Lord Kṛṣṇa directly by His name,
”kṛṣṇa” (the all-attractive one, or He who can dispel the distress of His
devotees), perhaps in a plea for understanding and help with this daunt-
ing inner challenge. Arjuna asserts, ”cañcalaṃ hi manaḥ” – ”For (‘hi‘)
the mind (‘manaḥ‘) is indeed restless (fickle, or unsteady, ‘cañcalam‘).”
This restlessness is not a superficial quality but an inherent characteris-
tic of the untrained mind, constantly flitting from one thought or object
to another.

He then adds further attributes that highlight the mind’s power and
resistance to control. It is ”pramāthi” – ”turbulent (agitating, harassing,
or confounding).” The mind is not merely restless but actively churns up
emotions, disturbs the senses, and creates inner turmoil, making concen-
tration extremely difficult. It is also ”balavat” – ”strong (or powerful).”
The mind possesses immense force, often overpowering one’s resolutions
and good intentions with its ingrained habits and impulsive desires. And
finally, it is ”dṛḍham” – ”obstinate (stubborn, tenacious, or firmly rooted
in its ways).” The mind clings stubbornly to its attachments, aversions,
and habitual patterns of thinking, resisting any attempts to discipline or
change it.

Given these formidable characteristics of the mind—its restlessness,
turbulence, strength, and obstinacy—Arjuna expresses his deep sense
of helplessness regarding its subjugation: ”tasyāhaṃ nigrahaṃ manye
vāyoriva suduṣkaram” – ”I (‘aham‘) think (‘manye‘) its (‘tasya‘ – of this
mind) control (restraint, or subjugation, ‘nigraham‘) to be as exceedingly
difficult (‘suduṣkaram‘) as (controlling) the wind (‘vāyoḥ iva‘).” The anal-
ogy of the wind is powerful and apt. Just as it is virtually impossible to
grasp or control the ever-moving, powerful, and invisible wind, Arjuna
feels that subduing his equally elusive and forceful mind is an almost
insurmountable task.

This candid and vivid description of the mind’s untamed nature by
Arjuna resonates deeply with the experience of all spiritual seekers who
have attempted the path of meditation and self-control. It is not an
excuse for inaction but an honest acknowledgment of the profound chal-
lenge involved. This very honesty and clear articulation of the problem
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now pave the way for Lord Kṛṣṇa to provide His authoritative and prac-
tical solution for mastering this powerful inner instrument.

Verse 6.35
śrībhagavān uvāca asaṃśayaṃ mahābāho mano durnigrahaṃ calam |

abhyāsena tu kaunteya vairāgyeṇa ca gṛhyate ||
In response to Arjuna’s poignant description of the mind’s formidable

restlessness and the perceived impossibility of controlling it (verse 6.34),
the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins His reply by
first validating Arjuna’s assessment, thereby showing His understand-
ing and compassion. He addresses Arjuna with the encouraging ep-
ithet ”mahābāho” (O mighty-armed one), acknowledging Arjuna’s in-
herent strength and capacity for difficult endeavors. Kṛṣṇa states,
”asaṃśayam... mano durnigrahaṃ calam” – ”Undoubtedly (or without
doubt, ‘asaṃśayam‘), O mighty-armed Arjuna, the mind (‘manaḥ‘) is
difficult to restrain (‘durnigraham‘) and restless (‘calam‘).” By agreeing
with Arjuna about the inherent difficulty, Kṛṣṇa acknowledges the real-
ity of the challenge, which is a crucial first step in providing a workable
solution. He does not dismiss Arjuna’s concern as mere weakness but
affirms the mind’s fickle and hard-to-subdue nature.

However, having acknowledged the difficulty, Kṛṣṇa immediately of-
fers the means by which this formidable mind can indeed be brought
under control. He continues, ”abhyāsena tu kaunteya vairāgyeṇa ca gṛhy-
ate” – ”But (‘tu‘), O son of Kuntī (‘Kaunteya‘ – another affectionate and
encouraging address), it (the mind) is controlled (grasped, seized, or sub-
dued, ‘gṛhyate‘) by practice (‘abhyāsena‘) and by dispassion (or renuncia-
tion, ‘vairāgyeṇa ca‘).” This is a cornerstone teaching on mind control, fa-
mously echoed in Patañjali’s Yoga Sūtras (1.12: ‘abhyāsa-vairāgyābhyāṁ
tan-nirodhaḥ‘).

”Abhyāsa” refers to consistent, diligent, and repeated spiritual practice.
This includes practices like meditation on the Self or the Supreme, chant-
ing of sacred mantras, mindful performance of duties (Karma Yoga), and
any other discipline that helps to focus the mind and redirect its ener-
gies towards a higher purpose. ‘Abhyāsa‘ requires perseverance, patience,
and unwavering effort over a prolonged period.

”Vairāgya” signifies dispassion, detachment, or renunciation of craving
for worldly and sensual objects and pleasures. It involves cultivating an
understanding of the impermanent, unsatisfactory, and ultimately bind-
ing nature of material attachments, thereby reducing the mind’s natural
tendency to run after them. ‘Vairāgya‘ is not necessarily a forced or
negative state of apathy, but a positive state of inner freedom born
from wisdom and a preference for higher, spiritual joys. Kṛṣṇa asserts
that these two—persistent practice (‘abhyāsa‘) and cultivated detach-
ment (‘vairāgya‘)—working in tandem, are the effective means by which
the restless and powerful mind can be gradually but surely brought under
control.

Verse 6.36
asaṃyatātmanā yogo duṣprāpa iti me matiḥ | vaśyātmanā tu yatatā

śakyo ’vāptumupāyataḥ ||
Lord Kṛṣṇa further elaborates on His previous statement (6.35) regard-

ing the means to control the mind, now clearly distinguishing between
the prospects of success in Yoga for one whose mind is uncontrolled
versus one who is self-controlled and makes diligent effort. He states,
”asaṃyatātmanā yogo duṣprāpa iti me matiḥ” – ”By one whose self (or
mind, ‘ātmā‘) is uncontrolled (unrestrained, or undisciplined, ‘asaṃy-
ata‘), Yoga (‘yogaḥ‘) is difficult to attain (‘duṣprāpaḥ‘) – this (‘iti‘) is
My (‘me‘) opinion (conviction, or considered judgment, ‘matiḥ‘).” Kṛṣṇa
reaffirms His earlier acknowledgment of the difficulty involved. For an in-
dividual who makes no sincere effort to discipline their mind and senses,
who allows their thoughts and desires to roam unchecked, the attainment
of true Yoga—the state of union with the Self or the Supreme, charac-
terized by equanimity, deep meditation, and liberation—will indeed be
exceedingly difficult, if not altogether impossible. Such an uncontrolled
mind will constantly obstruct any attempt at spiritual practice.

However, Kṛṣṇa immediately offers a message of hope and clear direc-
tion for those who are willing to strive: ”vaśyātmanā tu yatatā” – ”But
(‘tu‘) by one whose self (or mind, ‘ātmā‘) is controlled (subdued, or dis-
ciplined, ‘vaśya‘) and who strives (makes diligent and persistent effort,
‘yatatā‘).” ‘Vaśya-ātmā‘ describes an individual who, through practices
like ‘abhyāsa‘ (practice) and ‘vairāgya‘ (dispassion) mentioned in the pre-
vious verse, has brought their mind and senses under their own conscious

control. ‘Yatatā‘ signifies their continuous and dedicated endeavor on
the spiritual path.

For such a self-controlled and earnestly striving individual, Kṛṣṇa de-
clares, ”śakyo ’vāptumupāyataḥ” – ”it (Yoga) is possible (‘śakyaḥ‘) to at-
tain (‘avāptum‘) through (appropriate) means (or methods, ‘upāyataḥ‘).”
The term ‘upāyataḥ‘ refers to the skillful application of the correct spir-
itual techniques and disciplines, such as those being taught by Kṛṣṇa in
the Gita (including meditation, selfless action, devotion, and the culti-
vation of knowledge and detachment).

This verse provides a balanced perspective. While acknowledging the
arduous nature of mind control for the undisciplined, Kṛṣṇa strongly af-
firms that Yoga is certainly attainable for those who are self-possessed
and who diligently apply themselves using the prescribed methods. It
underscores that success in spiritual life is not a matter of chance or
inherent giftedness alone, but is achievable through sincere, persistent
effort coupled with the right understanding and application of yogic prin-
ciples. It is a message that combines realism about the challenges with
an empowering assurance of the possibility of success for the dedicated
practitioner.

Verse 6.37
arjuna uvāca ayatiḥ śraddhayopeto yogāccalitamānasaḥ | aprāpya yo-

gasaṃsiddhiṃ kāṃ gatiṃ kṛṣṇa gacchati ||
Arjuna, having listened to Lord Kṛṣṇa’s intricate teachings on Dhyāna

Yoga, including the formidable challenge of controlling the restless mind
(6.34) and the assurance that it can be achieved through practice and
dispassion (6.35-36), now raises a deeply practical and compassionate
concern. This is his sixth major inquiry in the Gita, reflecting the anxi-
eties of any sincere spiritual aspirant. He begins, ”arjuna uvāca” (Arjuna
said), addressing Kṛṣṇa by His personal name, which often signifies their
intimate relationship as friends.

Arjuna describes the individual in question: ”ayatiḥ śraddhayopeto” –
”One who, though endowed with faith (‘śraddhayā upetaḥ‘), is unsub-
dued (or makes insufficient effort, is not diligent, or lacks perseverance,
‘ayatiḥ‘).” This is not a hypocrite or a disbeliever, but someone who be-
gins the spiritual journey with sincere ‘śraddhā‘ (faith and conviction in
the path and the goal) but, for some reason, is an ‘ayatiḥ‘—unable to
exert the sustained effort or maintain the rigorous discipline required for
complete self-mastery.

Such a person’s mind, Arjuna continues, is ”yogāccalitamānasaḥ” –
”one whose mind (‘mānasaḥ‘) has strayed (deviated, or become dis-
tracted, ‘calita‘) from yoga.” Despite their initial faith and effort, their
mind, being inherently restless, wanders away from the practice of med-
itation or the steady pursuit of yogic principles before they can achieve
the ultimate goal. Consequently, they are ”aprāpya yogasaṃsiddhim”
– ”failing to attain (‘aprāpya‘) perfection (or complete success, ‘saṃsid-
dhim‘) in yoga.” ‘Yoga-saṃsiddhi‘ refers to the full realization of the
yogic state, Self-realization, or liberation.

Given this scenario of an aspirant who starts with faith but falters
midway, Arjuna poses his crucial question to Kṛṣṇa: ”kāṃ gatiṃ kṛṣṇa
gacchati” – ”O Kṛṣṇa, what path (state, or destination, ‘gatim‘) does
such a person go to (‘gacchati‘)?” Arjuna is deeply concerned about the
spiritual fate of such an individual. Does all their initial effort and faith
go in vain? Do they face some negative consequence for not completing
the path? Or is there some hope for their spiritual progress? This
question reveals Arjuna’s compassionate nature and his practical concern
for the spiritual well-being of those who endeavor sincerely but may not
achieve full success in a single lifetime due to human frailties and the
inherent difficulties of the spiritual path.

Verse 6.38
kaccinnobhayavibhraṣṭaśchinnābhramiva naśyati | apratiṣṭho

mahābāho vimūḍho brahmaṇaḥ pathi ||
Arjuna, elaborating on his anxiety about the fate of the unsuccess-

ful yogi, now paints a vivid and poignant picture of his fears, using a
powerful analogy. He asks Lord Kṛṣṇa, whom he addresses with rev-
erence and hope as ”mahābāho” (O mighty-armed one), appealing to
Kṛṣṇa’s strength and wisdom to resolve this grave concern: ”kaccinnob-
hayavibhraṣṭaḥ” – ”Is it not (‘kaccit na‘) that, having fallen from both
(‘ubhaya-vibhraṣṭaḥ‘), such a person...” The phrase ”fallen from both”
(‘ubhaya-vibhraṣṭaḥ‘) expresses Arjuna’s fear that the individual who
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attempts the spiritual path but fails to reach perfection might lose out
on two fronts: they may have renounced or neglected worldly pleasures
and achievements (the path of material enjoyment or ‘karma-kāṇḍa‘) in
their pursuit of spirituality, and yet they have also failed to attain the
ultimate spiritual goal (liberation). Does such a person end up in a
”no-man’s-land,” having gained neither this world nor the next?

Arjuna then uses a striking simile to describe this feared outcome:
”chinnābhramiva naśyati” – ”perishes (‘naśyati‘) like a scattered (or
riven, torn, ‘chinna‘) cloud (‘abhram iva‘)?” A small, isolated fragment of
a cloud, detached from larger cloud formations, can easily be dispersed
by the wind and vanish into nothingness without yielding any rain or
fulfilling any purpose. Arjuna fears that the spiritual efforts of the un-
successful yogi might similarly dissipate, leading to their utter ruin or
insignificance, without achieving any substantial or lasting goal.

He further describes the potential plight of such an individual:
”apratiṣṭhaḥ” – ”without support (unsupported, or without any firm
standing, ‘a-pratiṣṭhaḥ‘).” Having abandoned the conventional worldly
path and not having reached the secure ground of spiritual realization, do
they become rootless and without any stable foundation in life? And are
they ”vimūḍho brahmaṇaḥ pathi” – ”bewildered (deluded, or confused,
‘vimūḍhaḥ‘) on the path (‘pathi‘) of Brahman (the spiritual path leading
to the Absolute Reality)?” Does their failure lead to utter confusion and
a loss of direction on the very spiritual path they had embarked upon
with faith?

Arjuna’s profound anxiety is palpable. He is concerned that the spir-
itual path, if not successfully completed, might lead to a state of being
utterly lost, unsupported, and bewildered, a fate perhaps worse than
that of a purely worldly person who at least enjoys material pursuits.
His questions highlight the perceived risks and the precariousness of the
spiritual journey if one is unable to persevere to its ultimate culmination
in a single lifetime, making Kṛṣṇa’s forthcoming reassurance all the more
significant.

Verse 6.39
etanme saṃśayaṃ kṛṣṇa chettumarhasyaśeṣataḥ | tvadanyaḥ

saṃśayasyāsya chettā na hyupapadyate ||
Arjuna, having articulated his deep-seated fear and doubt concerning

the fate of the unsuccessful yogi (in verses 6.37-38), now makes a direct,
earnest, and humble appeal to Lord Kṛṣṇa to completely resolve this
pressing issue for him. He says, ”etanme saṃśayaṃ kṛṣṇa” – ”This
(‘etat‘) doubt (‘saṃśayam‘) of mine (‘me‘), O Kṛṣṇa...” By explicitly
labeling his concern as a ‘saṃśaya‘ (doubt), Arjuna acknowledges his
state of uncertainty and his need for authoritative clarification. His
direct address to Kṛṣṇa by name signifies their intimate relationship and
Arjuna’s trust in Him.

His earnest request is: ”chettumarhasyaśeṣataḥ” – ”You should
(‘arhasi‘) dispel (cut asunder, or completely destroy, ‘chettum‘) it with-
out remainder (or in its entirety, ‘aśeṣataḥ‘).” Arjuna is not seeking a
partial or superficial answer. He desires a comprehensive and definitive
resolution that will eradicate this doubt from his mind completely, leav-
ing no lingering uncertainty. The verb ‘chettum‘ (to cut) suggests a
decisive and final removal of the doubt, like severing a knot.

Arjuna then expresses his absolute and singular faith in Lord Kṛṣṇa’s
unique capacity to provide this liberating knowledge: ”tvadanyaḥ
saṃśayasyāsya chettā na hyupapadyate” – ”For (‘hi‘) other than You
(‘tvat anyaḥ‘), a destroyer (remover, or cutter, ‘chettā‘) of this (‘asya‘)
doubt (‘saṃśayasya‘) is not (‘na‘) to be found (or does not exist, is not
suitable/possible, ‘na upapadyate‘).” This is a profound statement of Ar-
juna’s conviction in Kṛṣṇa’s supreme wisdom and divine authority. He
recognizes that Kṛṣṇa alone possesses the transcendental knowledge and
compassion required to resolve such deep spiritual perplexities that trou-
ble the human heart. No ordinary teacher, sage, or scripture, he feels,
can provide the ultimate solace and clarity that Kṛṣṇa can offer.

This verse beautifully illustrates the ideal attitude of a sincere disciple
(‘śiṣya‘) towards their spiritual master (‘guru‘). Arjuna does not hide his
doubts or pretend to understand what he does not. He approaches his
Guru, Kṛṣṇa, with humility, openness, and complete trust, laying bare
his deepest concerns and seeking definitive guidance. This sincere appeal
and acknowledgment of Kṛṣṇa as the only one capable of dispelling his
doubt create the perfect ambiance for the Lord to reveal further profound
truths and offer His divine assurance, which begins in the very next verse.

Verse 6.40
śrībhagavān uvāca pārtha naiveha nāmutra vināśastasya vidyate | na

hi kalyāṇakṛtkaściddurgatiṃ tāta gacchati ||
In response to Arjuna’s deeply felt concern and poignant question

about the fate of the spiritual aspirant who possesses faith but fails to
achieve perfection in Yoga within one lifetime, the Blessed Lord Kṛṣṇa
(‘śrībhagavān uvāca‘) begins His reassuring and highly significant answer.
He addresses Arjuna with affection as ”pārtha” (O son of Pṛthā), a name
that often reminds Arjuna of his noble lineage and Kṛṣṇa’s familial bond
with him.

Kṛṣṇa delivers His immediate and unequivocal assurance: ”naiveha
nāmutra vināśastasya vidyate” – ”Neither (‘na eva‘) in this world (‘iha‘)
nor (‘na‘) in the next (in the world beyond, or in a future life, ‘amutra‘)
is there destruction (‘vināśaḥ‘) for him (‘tasya‘ – for that unsuccessful
yogi).” This is a powerful and direct refutation of Arjuna’s fear (expressed
in verse 6.38) that such an individual might ”perish like a scattered
cloud.” Kṛṣṇa emphatically states that no ultimate loss, ruin, or spiritual
annihilation befalls a person who has sincerely embarked on the path
of Yoga with faith, even if they are unable to complete it due to an
uncontrolled mind or lack of perseverance in that particular lifetime.
Their spiritual efforts are never in vain.

To substantiate this assurance, Kṛṣṇa articulates a universal princi-
ple of divine justice and grace: ”na hi kalyāṇakṛtkaściddurgatiṃ tāta
gacchati” – ”For indeed (‘hi‘), O dear one (or My child, ‘tāta‘), anyone
(‘kaścid‘) who does good (or engages in auspicious, righteous, or spir-
itually beneficial activities, ‘kalyāṇa-kṛt‘) never (‘na gacchati‘) goes to
(‘gacchati‘) a woeful state (an evil destiny, or a path of degradation, ‘dur-
gatim‘).” The term ‘kalyāṇa-kṛt‘ refers to one who performs actions that
are righteous, auspicious, and conducive to spiritual well-being. Embark-
ing on the path of Yoga, even if imperfectly, is considered a supremely
‘kalyāṇa‘ (auspicious) endeavor.

Kṛṣṇa’s use of the affectionate term ”tāta” (My dear, or My child) for
Arjuna adds a deeply personal and comforting touch to this profound
assurance. It conveys the Lord’s loving compassion and His promise
that He safeguards the spiritual progress of His devotees and all sincere
seekers of truth. This verse provides immense solace and encouragement
not only to Arjuna but to all spiritual aspirants, guaranteeing that any
sincere effort made on the path of righteousness and Self-realization is
never lost and does not lead to a detrimental end. The spiritual merit
accrued always ensures a positive future and continued opportunity for
growth.

Verse 6.41
prāpya puṇyakṛtāṃ lokānuṣitvā śāśvatīḥ samāḥ | śucīnāṃ śrīmatāṃ

gehe yogabhraṣṭo ’bhijāyate ||
Lord Kṛṣṇa, continuing His reassuring answer to Arjuna’s concern

about the fate of an unsuccessful yogi (the ‘yogabhraṣṭa‘), now details
the positive and auspicious future that awaits such an individual. He
explains, ”prāpya puṇyakṛtāṃ lokānuṣitvā śāśvatīḥ samāḥ” – ”Having
attained (‘prāpya‘) the worlds (‘lokān‘) of those who perform meritorious
(or pious, ‘puṇya‘) deeds (‘kṛtām‘), and having dwelt (‘uṣitvā‘) there
for very many (or countless, ‘śāśvatīḥ‘) years (‘samāḥ‘).” This indicates
that even if a yogi with faith deviates from the path before achieving
complete perfection, their sincere spiritual efforts and accumulated piety
are not lost. As an interim reward, they gain access to celestial realms,
like Svarga-loka, which are ordinarily attained by those who perform
extensive virtuous actions and Vedic rituals. There, they enjoy refined
pleasures for an exceedingly long period. The term ‘śāśvatīḥ samāḥ‘,
while literally translatable as ”eternal years,” is generally understood in
this context to mean a vast, but not truly endless, duration, as stays in
heavenly worlds are also temporary within the grand cosmic cycle.

After exhausting the merit that led to their heavenly sojourn, Kṛṣṇa
describes the nature of their subsequent rebirth on earth: ”śucīnāṃ śrī-
matāṃ gehe yogabhraṣṭo ’bhijāyate” – ”The one who has fallen from
yoga (‘yoga-bhraṣṭaḥ‘) is born again (‘abhijāyate‘) in the house (‘gehe‘)
of the pure (pious, or righteous, ‘śucīnām‘) and the prosperous (wealthy,
or fortunate, ‘śrīmatām‘).” This is a highly significant assurance. The
‘yogabhraṣṭa‘ is not reborn in unfavorable or degrading circumstances.

Instead, their rebirth occurs in a family that is ‘śucīnām‘ – charac-
terized by purity of conduct, adherence to dharma, ethical values, and
often, a spiritual or religious inclination. Such an environment provides
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a morally sound and supportive atmosphere for the revival of spiritual
pursuits. Furthermore, the family is also ‘śrīmatām‘ – prosperous, pos-
sessing wealth and good fortune. This ensures that the individual, in
their new life, is likely to be free from the pressing anxieties of material
want and deprivation, and may have the leisure, resources, and educa-
tion conducive to restarting their spiritual journey without major worldly
impediments.

Thus, Kṛṣṇa assures Arjuna that the path of a sincere but unsuccess-
ful yogi is far from tragic. Their spiritual endeavors guarantee them not
only a period of enjoyment in higher realms but also an exceptionally
auspicious rebirth in a family environment that is both materially com-
fortable and spiritually conducive. This provides an ideal springboard
for them to continue their interrupted spiritual evolution from where
they left off.

Verse 6.42
athavā yogināmeva kule bhavati dhīmatām | etaddhi durlabhataraṃ

loke janma yadīdṛśam ||
Lord Kṛṣṇa now presents an alternative, and often considered even

more favorable, type of rebirth for the ‘yogabhraṣṭa‘ (one who has fallen
from the path of yoga), particularly for those who may have made more
significant spiritual progress or possess stronger innate spiritual tenden-
cies. He states, ”athavā yogināmeva kule bhavati dhīmatām” – ”Or
(‘athavā‘), he is born (‘bhavati‘) in a family (‘kule‘) of wise (‘dhīmatām‘)
yogis (‘yoginām eva‘) themselves.” This signifies a birth directly into a
lineage or household where the parents and other family members are
themselves dedicated practitioners of yoga, possessing spiritual wisdom
(‘dhīmatām‘ – those endowed with profound intelligence and discern-
ment) and living a life centered on spiritual principles.

This type of birth is presented as distinct from, and arguably superior
to, merely being born into a family that is generally pious and prosper-
ous (as mentioned in verse 6.41). In a family of practicing yogis, the
individual is immersed in a spiritual atmosphere from the very moment
of birth. They receive direct exposure to yogic teachings, practices, and
values from their earliest years, making the revival of their past spiri-
tual ‘saṃskāras‘ (impressions) much more natural and accelerated. The
environment itself is a powerful catalyst for their continued spiritual
journey.

Kṛṣṇa then underscores the extreme rarity and preciousness of such
an opportunity: ”etaddhi durlabhataraṃ loke janma yadīdṛśam” – ”In-
deed (‘hi‘), such (‘īdṛśam‘) a birth (‘janma‘) as this (‘etat‘ – i.e., birth
in a family of wise yogis) is very difficult to obtain (‘durlabhataram‘) in
this world (‘loke‘).” The comparative suffix ‘-taram‘ in ‘durlabhataram‘
means ”more difficult” or ”rarer” than even the auspicious birth men-
tioned in the previous verse. To be born into a family where deep spiri-
tual wisdom and dedicated yogic practice are the norm is an exception-
ally fortunate and uncommon occurrence, a direct result of significant
past spiritual merit.

This verse further reinforces Kṛṣṇa’s assurance that the efforts of a
yogi are never wasted. For those with deeper spiritual inclinations, the
Lord orchestrates circumstances that provide the most supportive and
conducive environment for their swift return to and progress on the spir-
itual path. It highlights the profound value and rarity of being born into
a genuinely spiritual family, which acts as a powerful aid in one’s quest
for liberation.

Verse 6.43
tatra taṃ buddhiyogaṃ labhate paurvadehikam | yatate ca tato bhūyaḥ

saṃsiddhau kurunandana ||
Lord Kṛṣṇa continues to explain the spiritual progression of the ‘yo-

gabhraṣṭa‘ (one who had deviated from the path of yoga) after they have
taken an auspicious rebirth, as described in the preceding verses (6.41-
42). He addresses Arjuna with the affectionate epithet ”kurunandana”
(O delight of the Kurus), encouraging him with these positive assur-
ances. Kṛṣṇa states, ”tatra taṃ buddhiyogaṃ labhate paurvadehikam” –
”There (in that new birth, ‘tatra‘), he regains (obtains, or comes into
contact with, ‘labhate‘) that (‘tam‘) same disposition of intelligence (or
connection with Buddhi Yoga, ‘buddhi-saṃyogam‘) which he had in his
previous body (or former life, ‘paurva-dehikam‘).”

The term ‘buddhi-saṃyogam paurva-dehikam‘ is crucial. It means
that the spiritual understanding, wisdom, discriminative intelligence

(‘buddhi‘), and the yogic inclinations (‘yoga‘) that the individual had
cultivated in their previous lifetime are not lost or erased by death and
rebirth. These potent spiritual impressions (‘saṃskāras‘) are carried over
by the subtle body and reawaken in the new, conducive environment pro-
vided by their auspicious birth. It is as if they pick up their spiritual
journey from where they left off, with their past efforts providing a foun-
dation.

As a result of this revival of past spiritual intelligence and inclina-
tion, Kṛṣṇa explains, ”yatate ca tato bhūyaḥ saṃsiddhau” – ”And (‘ca‘)
from that (point, or due to that revived intelligence, ‘tataḥ‘), he strives
(‘yatate‘) even more vigorously (or again, with renewed effort, ‘bhūyaḥ‘)
for perfection (or complete spiritual attainment, liberation, ‘saṃsid-
dhau‘).” The reawakened spiritual consciousness naturally impels the in-
dividual to resume their efforts on the path of yoga. Often, this renewed
striving is even more intense (‘bhūyaḥ‘) than before, as the soul, having
experienced the benefits of yoga previously and having been granted a
favorable rebirth, is strongly motivated to achieve the ultimate goal of
‘saṃsiddhi‘ (complete perfection or liberation).

This verse powerfully underscores the principle of the continuity of
spiritual evolution across lifetimes and the unerring preservation of spiri-
tual merit. No sincere effort on the path of yoga ever goes to waste. The
wisdom and tendencies cultivated in one life become the spiritual capital
for the next, ensuring that the aspirant, despite temporary setbacks or
incompletion, is naturally guided and propelled further along the path
towards ultimate perfection. This should be a source of great encourage-
ment and perseverance for all spiritual seekers, including Arjuna.

Verse 6.44
pūrvābhyāsena tenaiva hriyate hyavaśo ’pi saḥ | jijñāsurapi yogasya

śabdabrahmātivartate ||
Lord Kṛṣṇa further elaborates on the compelling force of past spiri-

tual practices (‘pūrva-abhyāsa‘) that ensures the continued progress of
the ‘yogabhraṣṭa‘ (one who had deviated from yoga) in their new life.
He states, ”pūrvābhyāsena tenaiva hriyate hyavaśo ’pi saḥ” – ”By that
(‘tena‘) very same (‘eva‘) previous practice (‘pūrva-abhyāsena‘), he (‘saḥ‘
– the yogabhraṣṭa) indeed (‘hi‘) is carried forward (or attracted, drawn,
‘hriyate‘), even (‘api‘) helplessly (or in spite of himself, automatically,
‘avaśaḥ‘).”

This is a profound statement about the powerful momentum generated
by sincere spiritual efforts made in a previous lifetime. The ‘saṃskāras‘
(deep-seated impressions and tendencies) created by past yogic practices
do not vanish with death but remain embedded in the subtle body. These
potent spiritual ‘saṃskāras‘ have an inherent force that naturally and
almost irresistibly (‘avaśaḥ api‘ – even if unconsciously or without delib-
erate immediate volition) draws the individual back towards the spiritual
path and practices in their subsequent life. It is as if an inner magnet,
conditioned by past efforts, pulls them towards activities and environ-
ments conducive to their spiritual evolution, even if they are not initially
fully aware of this pull.

Kṛṣṇa then highlights the exalted position of even one who merely
develops a sincere desire to understand yoga: ”jijñāsurapi yogasya
śabdabrahmātivartate” – ”Even (‘api‘) one who is (merely) an inquirer
(‘jijñāsuḥ‘) of yoga (‘yogasya‘ – desirous of knowing yoga) transcends
(‘ativartate‘) the Śabda-Brahman (the Vedas, or specifically, their ritu-
alistic injunctions and promised fruits).”

‘Jijñāsuḥ yogasya‘ refers to a person who has developed a genuine cu-
riosity and an earnest desire to understand the principles and practices of
yoga, even if they have not yet made significant practical advancement
or fully committed to rigorous disciplines. ‘Śabda-Brahman‘ literally
means ”Sound-Brahman” and primarily refers to the sacred texts of the
Vedas, especially their Karma-kāṇḍa portion which prescribes various
rituals for achieving worldly and heavenly rewards. Kṛṣṇa’s statement
implies that a sincere inquirer into the deeper spiritual science of yoga,
by virtue of that very aspiration for higher knowledge, has already risen
above the level of consciousness that is solely focused on the limited,
result-oriented injunctions and material benefits promised in the ritu-
alistic sections of the scriptures. Their quest for yoga itself signifies a
higher spiritual orientation.

This verse offers immense encouragement by glorifying not only the
irresistible force of past spiritual habits but also the profound merit
of even a sincere desire to know about yoga. It assures Arjuna that no
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spiritual inclination is ever lost and that the path of yoga, once embarked
upon with faith, possesses an intrinsic power to carry the soul forward,
lifetime after lifetime, towards its ultimate destination, elevating the
seeker beyond the scope of mere ritualism.

Verse 6.45
prayatnādyatamānastu yogī saṃśuddhakilbiṣaḥ | anekajanmasaṃsid-

dhastato yāti parāṃ gatim ||
Lord Kṛṣṇa continues to provide profound assurance regarding the ul-

timate success of a sincere spiritual aspirant, even if their journey spans
multiple lifetimes, building upon His earlier statement that no spiritual
effort is ever lost (6.40-6.44). He declares, ”prayatnādyatamānastu yogī ”
– ”But (‘tu‘) the yogi (‘yogī‘) who strives (or endeavors, ‘yatamānaḥ‘)
with diligent and persistent effort (‘prayatnāt‘).” This emphasizes that
spiritual attainment is not a passive process but requires active, sus-
tained, and earnest endeavor on the part of the practitioner. The yogi is
one who is consistently making efforts, lifetime after lifetime if necessary.

Through such persistent and sincere practice over time, this yogi be-
comes ”saṃśuddhakilbiṣaḥ” – ”completely purified (‘saṃśuddha‘) from
all sins (or impurities, ‘kilbiṣaḥ‘).” The disciplined practice of yoga, in-
cluding meditation, self-control, and adherence to dharma, acts as a
powerful purifying agent, gradually eradicating all accumulated karmic
taints, mental defilements, and obstacles that hinder spiritual progress.
This state of complete inner purity is a crucial prerequisite for ultimate
realization.

Having achieved this purification through diligent effort, such a yogi
becomes ”anekajanmasaṃsiddhaḥ” – ”perfected (‘saṃsiddhaḥ‘) through
many (‘aneka‘) births (‘janma‘).” This acknowledges that for many souls,
the attainment of complete spiritual perfection (‘saṃsiddhi‘ – which im-
plies liberation or Self-realization) is not necessarily achieved in a single
lifetime. It can be a gradual process of evolution, where the spiritual
merit and progress made in one life are carried forward, allowing the in-
dividual to build upon their past efforts in subsequent auspicious births,
eventually culminating in complete perfection over several lifetimes.

Upon reaching this state of perfection, purified from all sins and hav-
ing completed their spiritual evolution through many births of dedi-
cated practice, Kṛṣṇa states the final outcome: ”tato yāti parāṃ gatim”
– ”Then (‘tataḥ‘ – thereafter, upon achieving such perfection), he at-
tains (‘yāti‘) the supreme (‘parām‘) destination (or goal, state, ‘gatim‘).”
This ‘parāṁ gatim‘ refers to the highest spiritual attainment—liberation
(‘mokṣa‘), union with Brahman, attainment of Kṛṣṇa’s eternal abode, or
the state of everlasting peace and bliss. This verse offers profound hope
and validates the path of persistent yogic practice, assuring that sincere
effort, even if it spans many lives, ultimately leads to the supreme goal.

Verse 6.46
tapasvibhyo ’dhiko yogī jñānibhyo ’pi mato ’dhikaḥ | karmibhyaścādhiko

yogī tasmādyogī bhavārjuna ||
Lord Kṛṣṇa now unequivocally extols the supreme position of the

‘yogī‘—one who is steadfastly engaged in the integrated path of yoga
He has been teaching—in comparison to practitioners of other, perhaps
more specialized or externally focused, spiritual or worldly paths. He
declares, ”tapasvibhyo ’dhiko yogī ” – ”The yogi (‘yogī‘) is superior (‘ad-
hikaḥ‘) to ascetics (‘tapasvibhyaḥ‘).” ‘Tapasvīs‘ are those who primarily
engage in ‘tapas‘—severe austerities, penances, and mortification of the
flesh—often with the aim of purification, gaining supernatural powers,
or attaining heavenly rewards. While Kṛṣṇa acknowledges austerity as
a valid form of sacrifice (e.g., 4.28), He implies that the balanced, holis-
tic approach of the yogi (as He is defining it, incorporating self-control,
meditation, and often selfless action and knowledge) is more evolved and
effective for ultimate realization.

Furthermore, Kṛṣṇa states, ”jñānibhyo ’pi mato ’dhikaḥ” – ”He (the
yogi) is considered (‘mataḥ‘) superior (‘adhikaḥ‘) even (‘api‘) to men of
knowledge (‘jñānibhyaḥ‘).” ‘Jñānīs‘ here may refer to those who possess
theoretical or scriptural knowledge (‘śāstra-jñāna‘) but may lack direct
experiential realization or the practical application of that knowledge in
transforming their lives. It could also refer to those who pursue the path
of knowledge in an exclusively intellectual or analytical manner, perhaps
without integrating it with necessary disciplines like meditation, self-
control, or selfless action. The yogi Kṛṣṇa describes embodies realized
knowledge and practical spiritual discipline.

Continuing the comparison, He adds, ”karmibhyaścādhiko yogī ” –
”And (‘ca‘) the yogi (‘yogī‘) is also superior (‘adhikaḥ‘) to men of fruitive
action (‘karmibhyaḥ‘).” ‘Karmīs‘ (or ‘karma-kāṇḍīs‘) are those who are
primarily engaged in performing actions, including Vedic rituals and
worldly endeavors, with attachment to their fruits (‘karma-phala‘), seek-
ing material gain, sensual pleasures, or heavenly rewards. The yogi,
particularly the Karma Yogi, who acts selflessly, with detachment, and
for a higher purpose, is far superior to those who are merely bound by
the desire for the results of their actions.

Having established the yogi’s pre-eminence over these other practi-
tioners, Lord Kṛṣṇa delivers a powerful and direct exhortation to Arjuna:
”tasmādyogī bhavārjuna” – ”Therefore (‘tasmāt‘), O Arjuna, be (‘bhava‘)
a yogi (‘yogī‘)!” This is a clear and emphatic command. Kṛṣṇa is urg-
ing Arjuna to adopt this path of integrated yoga—which encompasses
diligent action (Karma Yoga), profound meditation (Dhyāna Yoga), the
pursuit of true knowledge (Jñāna Yoga), and, as the next verse will
highlight, devotion (Bhakti Yoga)—as the most excellent and complete
means to spiritual perfection. This verse serves as a strong endorsement
of the comprehensive spiritual path that Kṛṣṇa is uniquely qualified to
teach.

Verse 6.47
yogināmapi sarveṣāṃ madgatenāntarātmanā | śraddhāvānbhajate yo

māṃ sa me yuktatamo mataḥ ||
This is the culminating and highly significant final verse of the sixth

chapter, in which Lord Kṛṣṇa, having extolled the yogi as superior to
other spiritual practitioners, now reveals who among all types of yogis
is considered the highest and most intimately united with Him. He
declares, ”yogināmapi sarveṣām” – ”And (‘api‘) of all (‘sarveṣām‘) yogis
(‘yoginām‘ – practitioners of various yogic paths, including those who
meditate on the impersonal Brahman, those who perform austerities, or
those who cultivate knowledge).” This sets the stage for identifying the
supreme yogi from amongst all spiritual aspirants.

Kṛṣṇa then describes the distinguishing characteristics of this most
exalted yogi: ”madgatenāntarātmanā śraddhāvānbhajate yo mām” –
”He who (‘yaḥ‘), with his inner self (or mind, ‘antar-ātmanā‘) gone to
(merged in, or fully absorbed in, ‘gatena‘) Me (‘mat‘ – Lord Kṛṣṇa, the
Supreme Personality of Godhead), worships (or lovingly serves, adores,
‘bhajate‘) Me (‘mām‘) with faith (‘śraddhāvān‘).”

The phrase ‘madgatena antarātmanā‘ signifies a profound state of in-
ner communion where the yogi’s entire consciousness, their innermost
being, is directed towards and lovingly absorbed in Kṛṣṇa. The verb
‘bhajate‘ is central to the path of Bhakti Yoga, implying not just formal
worship but a continuous flow of loving devotional service, remembrance,
and dedication to the Lord. This worship is performed with ‘śraddhāvān‘
– with deep, unwavering faith and conviction in Kṛṣṇa as the Supreme
Lord and the ultimate goal of life.

Of such a devotee-yogi, Kṛṣṇa gives His personal and definitive judg-
ment: ”sa me yuktatamo mataḥ” – ”He (‘saḥ‘) is considered (‘mataḥ‘)
by Me (‘me‘) to be the most intimately united in yoga (or the highest
of all yogis, ‘yuktatamaḥ‘).” The term ‘yuktatamaḥ‘ is the superlative
of ‘yukta‘ (yoked, united, or steadfast in yoga). It signifies one who has
achieved the most perfect and intimate union with the Divine. Kṛṣṇa
here unequivocally declares that the yogi who is lovingly devoted to Him,
whose mind is constantly absorbed in Him with full faith, is the one He
considers to be the most accomplished and dearest to Him. This verse
beautifully concludes the chapter on Dhyāna Yoga by seamlessly integrat-
ing it with, and in fact, crowning it with the principles of Bhakti Yoga,
suggesting that the highest perfection of all yogic practices is found in a
loving, conscious relationship with the Supreme Lord, Kṛṣṇa.



Chapter 7

Jñāna Vijñāna Yoga (The Yoga of Knowledge and
Realization)

Verse 7.1
śrībhagavān uvāca mayyāsaktamanāḥ pārtha yogaṃ yuñjanmadāśrayaḥ

| asaṃśayaṃ samagraṃ māṃ yathā jñāsyasi tacchṛṇu ||
The seventh chapter, often titled ”Jñāna Vijñāna Yoga” (The Yoga of

Knowledge and Realization), commences with the Blessed Lord Kṛṣṇa
(‘śrībhagavān uvāca‘) Himself taking the initiative to impart a profound
and comprehensive understanding of His own divine nature. He ad-
dresses Arjuna with affection as ”pārtha” (O son of Pṛthā), inviting
him to listen attentively to a teaching that will lead to complete and
doubtless knowledge of Him. Kṛṣṇa outlines the prerequisites for receiv-
ing and realizing this ultimate knowledge: ”mayyāsaktamanāḥ” – ”with
your mind (‘manāḥ‘) attached (‘āsakta‘) to Me (‘mayi‘).” This signifies
the importance of ‘bhakti‘ or loving devotion; the mind must be drawn
towards Kṛṣṇa, finding its focus and anchor in Him.

The second condition is ”yogaṃ yuñjan” – ”practicing yoga (‘yogam
yuñjan‘).” This refers to engaging in the discipline of yoga, which in this
context particularly implies a yoga that integrates the mind’s attach-
ment to Kṛṣṇa. It means actively striving to connect with Him through
practices like meditation, selfless action dedicated to Him (Karma Yoga),
and other spiritual disciplines that harmonize the inner being.

The third essential condition is being ”madāśrayaḥ” – ”taking full
refuge in Me (‘mat-āśrayaḥ‘),” meaning having Kṛṣṇa as one’s supreme
shelter, support, and ultimate resort. This implies complete dependence
on Him, surrendering one’s ego and will to His divine guidance, and
trusting Him implicitly as the ultimate protector and goal.

When these conditions are met—a mind lovingly attached to Him,
consistent practice of yoga centered on Him, and taking complete refuge
in Him—Kṛṣṇa makes a profound promise: ”asaṃśayaṃ samagraṃ māṃ
yathā jñāsyasi tacchṛṇu” – ”Hear (‘śṛṇu‘) that (‘tat‘) by which (‘yathā‘)
you will know (‘jñāsyasi‘) Me (‘mām‘) in full (completely, or in My en-
tirety, ‘samagram‘), without any doubt (‘asaṃśayam‘).” Kṛṣṇa is about
to reveal knowledge that will grant Arjuna a comprehensive (‘samagram‘)
and indubitable (‘asaṃśayam‘) understanding of His multifaceted divine
personality, His energies, His relationship with the cosmos, and His
supreme position. This verse thus sets a deeply devotional and reve-
latory tone for the chapter, emphasizing that complete knowledge of
the Absolute is attained through a path of loving attachment, dedicated
practice, and unconditional surrender to Him.

Verse 7.2
jñānaṃ te ’haṃ savijñānamidaṃ vakṣyāmyaśeṣataḥ | yajjñātvā neha

bhūyo ’nyajjñātavyamavaśiṣyate ||
Lord Kṛṣṇa, having promised in the previous verse to reveal how Ar-

juna can know Him in full and without doubt, now explicitly states the
nature and comprehensiveness of the knowledge He is about to impart.
He declares, ”jñānaṃ te ’haṃ savijñānamidaṃ vakṣyāmyaśeṣataḥ” – ”I
(‘aham‘) shall now declare (‘vakṣyāmi‘) to you (‘te‘) in full (completely,
or without residue, ‘aśeṣataḥ‘) this (‘idam‘) knowledge (‘jñānam‘) com-
bined with (or along with, ‘sa-‘) realization (‘vijñānam‘).”

Kṛṣṇa distinguishes between two aspects of this profound understand-
ing: ‘jñāna‘ and ‘vijñāna‘. ‘Jñāna‘ typically refers to theoretical, scrip-
tural, or philosophical knowledge of the Absolute Truth—understanding
His nature, His energies, and His relationship with the creation through
authoritative teachings. ‘Vijñāna‘, on the other hand, signifies realized
knowledge, direct experiential wisdom, or the practical, intuitive un-
derstanding that comes from direct perception of these truths. Kṛṣṇa
promises to impart not just conceptual knowledge but also the insight

that leads to its profound realization, and to do so ‘aśeṣataḥ‘ – com-
pletely, leaving nothing essential unsaid.

The supreme value and all-encompassing nature of this combined
knowledge and realization are then highlighted by Kṛṣṇa: ”yajjñātvā
neha bhūyo ’nyajjñātavyamavaśiṣyate” – ”Knowing (‘jñātvā‘) which
(‘yat‘), nothing further (‘na anyat‘) shall remain (‘avaśiṣyate‘) to be
known (‘jñātavyam‘) here (in this world, or in this context of spiritual
inquiry, ‘iha‘).” This is a remarkable claim. The knowledge Kṛṣṇa is
about to reveal is so complete and fundamental that once it is truly un-
derstood and realized, it fulfills all spiritual quest for knowledge. There
will be no other essential truth regarding the Absolute or the path to
liberation that remains to be sought or understood.

This verse underscores the ultimate and exhaustive nature of the teach-
ings Kṛṣṇa is about to bestow upon Arjuna. It is not partial or prelimi-
nary knowledge, but the pinnacle of spiritual wisdom, the understanding
of which brings complete intellectual and spiritual fulfillment. By making
such a statement, Kṛṣṇa aims to capture Arjuna’s undivided attention
and instill in him a deep appreciation for the profound significance of
the divine revelations that are to follow in this chapter, which will detail
Kṛṣṇa’s own divine nature and His relationship with the material and
spiritual worlds.

Verse 7.3
manuṣyāṇāṃ sahasreṣu kaścidyatati siddhaye | yatatāmapi siddhānāṃ

kaścinmāṃ vetti tattvataḥ ||
Lord Kṛṣṇa, before revealing the profound knowledge of His true na-

ture, now emphasizes the extreme rarity of attaining such understand-
ing, thereby highlighting the preciousness and extraordinary value of the
teachings He is about to impart. He states, ”manuṣyāṇāṃ sahasreṣu kaś-
cidyatati siddhaye” – ”Among thousands (‘sahasreṣu‘) of human beings
(‘manuṣyāṇām‘), scarcely one (‘kaścid‘) strives (‘yatati‘) for perfection
(‘siddhaye‘).” ‘Siddhi‘ here refers to spiritual perfection, Self-realization,
liberation from the cycle of birth and death, or the attainment of the ulti-
mate goal of human existence. Kṛṣṇa observes that out of vast multitudes
of people, only a very small fraction even develop a genuine aspiration
and make a sincere effort (‘yatati‘) to achieve such spiritual perfection.
Most human beings remain engrossed in worldly pursuits, preoccupied
with material desires and sensual pleasures, and do not turn their atten-
tion towards the higher purpose of life.

Kṛṣṇa then points out an even greater rarity: ”yatatāmapi siddhānām”
– ”And even (‘api‘) of those who strive (‘yatatām‘) and who are perfected
(or successful in their striving, ‘siddhānām‘).” This refers to that small
group of individuals who not only endeavor for spiritual perfection but
also achieve some significant level of spiritual advancement or ‘siddhi‘.
This ‘siddhi‘ could encompass various forms of yogic attainment, self-
control, purification of mind, or even lesser spiritual powers or insights.

Even among these rare souls who have striven and achieved some mea-
sure of spiritual success, Kṛṣṇa makes a startling revelation: ”kaścinmāṃ
vetti tattvataḥ” – ”Scarcely one (‘kaścit‘) knows (‘vetti‘) Me (‘mām‘ –
Lord Kṛṣṇa, the Supreme Personality of Godhead) in truth (in essence,
or as I really am, ‘tattvataḥ‘).” To know Kṛṣṇa ‘tattvataḥ‘ means to un-
derstand His supreme, transcendental nature, His divine opulences, His
eternal form, His multifarious energies, His relationship with the cosmos
and all living beings, and His position as the ultimate source and sus-
tainer of everything. This profound, essential knowledge of the Supreme
Lord is, Kṛṣṇa implies, the rarest and highest of all spiritual attainments.

This verse is not intended to discourage Arjuna or other spiritual seek-
ers but to impress upon them the immense value and uncommon fortune
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of receiving this direct and confidential knowledge from Kṛṣṇa Himself.
It underscores the difficulty of comprehending the Absolute Truth in its
fullness through mere human effort or conventional spiritual practices
alone, thereby highlighting the indispensable role of divine grace and
the Lord’s own revelation. It motivates Arjuna to listen with utmost at-
tention and reverence to the supremely rare and liberating wisdom that
Kṛṣṇa is about to impart concerning His own divine self.

Verse 7.4
bhūmirāpo ’nalo vāyuḥ khaṃ mano buddhireva ca | ahaṅkāra itīyaṃ

me bhinnā prakṛtiraṣṭadhā ||
Lord Kṛṣṇa, having prepared Arjuna to receive profound and rare

knowledge about His true nature, now begins His systematic exposi-
tion by first describing His separated material energy (‘prakṛti‘). This
forms part of the ‘jñāna‘ (conceptual knowledge) aspect of the ‘jñāna-
vijñāna‘ He promised to reveal. Kṛṣṇa enumerates the eight fundamen-
tal constituents of this material energy: ”bhūmirāpo ’nalo vāyuḥ khaṃ” –
”Earth (‘bhūmiḥ‘), water (‘āpaḥ‘), fire (‘analaḥ‘), air (‘vāyuḥ‘), and ether
(or space, ‘kham‘).” These are the five gross material elements (‘pañca-
mahābhūtas‘) that constitute the physical basis of the entire cosmos and
all material bodies. Earth represents the principle of solidity, water liq-
uidity, fire energy or heat, air gaseousness and movement, and ether the
subtle element of space which accommodates all else and is the medium
for sound.

In addition to these five gross elements, Kṛṣṇa lists three subtle mate-
rial elements that are also part of His separated material energy: ”mano
buddhireva ca ahaṅkāra” – ”mind (‘manaḥ‘), intelligence (‘buddhiḥ eva
ca‘), and false ego (‘ahaṅkāraḥ‘).” The mind (‘manas‘) is the internal
sense, the seat of thoughts, feelings, desires, and aversions. The intelli-
gence (‘buddhi‘) is the discriminative faculty, responsible for reasoning,
judgment, and decision-making within the material realm. The false ego
(‘ahaṅkāra‘) is the principle of ”I-ness” or self-identification that causes
the eternal soul to misidentify itself with the temporary material body
and mind, leading to the notion of being a separate, independent enjoyer
and doer.

Kṛṣṇa then categorizes these eight components collectively: ”itīyaṃ
me bhinnā prakṛtiraṣṭadhā” – ”Thus (‘iti‘) this (‘iyam‘) is My (‘me‘)
separated (or divided, distinct, ‘bhinnā‘) material nature (‘prakṛtiḥ‘),
eightfold (‘aṣṭadhā‘ – divided into eight parts).” This material energy is
described as ‘bhinnā‘ (separated or distinct) because, although it em-
anates from Him and is ultimately under His control, it functions as
His inferior energy and is distinct from His eternal, conscious, spiritual
nature. It is this material energy that forms the field of activity and
experience for the conditioned souls, and also serves as a veiling potency
that can obscure their true spiritual identity.

By first outlining these eight components of His material energy, Kṛṣṇa
is laying the groundwork for Arjuna to understand the constitution of
the material world and the instruments (body, mind, intellect, ego) with
which the embodied soul interacts. This knowledge is essential for dis-
criminating between matter and spirit, and for understanding how the
soul becomes entangled in the material realm. It also sets the stage for
Kṛṣṇa to reveal, in the subsequent verses, His superior, spiritual energy
(‘parā prakṛti‘) which animates and sustains this material world and
includes the living entities themselves.

Verse 7.5
apareyamitastvanyāṃ prakṛtiṃ viddhi me parām | jīvabhūtāṃ

mahābāho yayedaṃ dhāryate jagat ||
Lord Kṛṣṇa, having described His eightfold separated material energy

(‘aparā prakṛti‘) in the previous verse (7.4), now introduces His other,
superior energy, which is spiritual in nature and is the very life-force that
sustains the material universe. He instructs Arjuna, whom He addresses
as ”mahābāho” (O mighty-armed one) to encourage him to grasp this
subtle truth: ”apareyamitastvanyāṃ prakṛtiṃ viddhi me parām” – ”Be-
sides this (‘iyam‘ – the eightfold material energy just described, which
is ‘aparā‘ or inferior), know (‘viddhi‘) My (‘me‘) other (‘anyām‘) na-
ture (‘prakṛtim‘), which is distinct from this (‘itaḥ tu‘) and is superior
(‘parām‘).” Kṛṣṇa thus clearly distinguishes between His lower, inert ma-
terial energy and His higher, conscious spiritual energy.

This superior spiritual energy is then identified: ”jīvabhūtām” – ”it
is constituted by the living entities (or individual souls, ‘jīva-bhūtām‘).”

The ‘jīvas‘ are the countless individual spiritual sparks, particles of con-
sciousness, who are qualitatively similar to Kṛṣṇa (being spiritual) but
are quantitatively minute. They are part of His ‘parā prakṛti‘ (superior
nature) because they are inherently conscious and eternal, unlike the
inert material energy.

Kṛṣṇa then explains the crucial role of this superior, spiritual energy
(the living entities) in relation to the material world: ”yayedaṃ dhāryate
jagat” – ”by which (‘yayā‘) this (‘idam‘) entire material universe (‘jagat‘)
is sustained (upheld, or maintained).” While the material energy provides
the ”stuff” or ingredients of the cosmos, it is the presence of the conscious
living entities (‘jīvas‘) that activates, vivifies, and gives purpose to this
material creation. It is for their experience, their entanglement, and
ultimately their liberation that the material world functions. The desires,
consciousness, and actions of the embodied souls are what drive the
activities and transformations within the material universe. Without
the presence of these spiritual sparks, the material world would remain
an inert, undeveloped potential.

This verse is pivotal for understanding the Gita’s cosmology and the
relationship between God, the individual soul, and matter. It reveals
that the living entities are not products of material nature but are in-
trinsically spiritual and superior to it, though they have the tendency to
become conditioned by it. Kṛṣṇa is the source of both these energies, but
the ‘jīva-śakti‘ (the energy of the living beings) is what makes the ma-
terial world a dynamic field of experience. This understanding is crucial
for Arjuna to appreciate his own spiritual nature and his relationship
with Kṛṣṇa and the material world.

Verse 7.6
etadyonīni bhūtāni sarvāṇītyupadhāraya | ahaṃ kṛtsnasya jagataḥ

prabhavaḥ pralayas tathā ||
Lord Kṛṣṇa, having introduced His two fundamental energies—the in-

ferior material energy (‘aparā prakṛti‘, 7.4) and the superior spiritual
energy comprising the living entities (‘parā prakṛti‘, 7.5)—now explains
that all manifested beings in the cosmos originate from the combination
of these two natures. He instructs Arjuna to firmly grasp this truth:
”etadyonīni bhūtāni sarvāṇītyupadhāraya” – ”Understand (‘upadhāraya‘
– hold this firmly in your mind, consider it well) that (‘iti‘) all (‘sarvāṇi‘)
created beings (or manifested entities, ‘bhūtāni‘) have these two (na-
tures) as their womb (source, or origin, ‘etat-yonīni‘).” The term ‘yoni‘
(womb) signifies that all forms of life and all manifested phenomena in
the material universe are products of the interaction between the con-
scious spiritual energy (the ‘jīva‘ or soul) and the inert material energy
(the elements that form the body and the environment). The spiritual en-
ergy provides the consciousness and impetus, while the material energy
provides the field and the form.

Having established Himself as the source of these two fundamental
energies from which everything emanates, Kṛṣṇa now makes a profound
declaration about His own supreme position as the ultimate cause of the
entire cosmos: ”ahaṃ kṛtsnasya jagataḥ prabhavaḥ pralayas tathā” – ”I
(‘aham‘) am the origin (source, or cause of manifestation, ‘prabhavaḥ‘)
of the entire (‘kṛtsnasya‘) universe (or cosmos, ‘jagataḥ‘), and (‘tathā‘)
likewise its dissolution (or destruction, ‘pralayaḥ‘).” This is an unequiv-
ocal statement of Kṛṣṇa’s status as the Supreme Godhead, the ultimate
ground of all existence.

He is the ‘prabhavaḥ‘, the primeval source from which the whole cos-
mic manifestation, with all its beings and energies, emanates at the
beginning of a cycle of creation. All things come into being from Him.
Simultaneously, He is also the ‘pralayaḥ‘, the ultimate resting place or
cause of dissolution into which the entire universe merges at the end of
a cosmic cycle. Just as He is the origin, He is also the end, or more
accurately, the unmanifest cause into which everything resolves.

This verse firmly establishes Kṛṣṇa’s position as the absolute source
and ultimate controller of both His material and spiritual energies, and
consequently, of the entire cosmic manifestation. It transcends any no-
tion of Him being merely a human teacher or even a demigod. By un-
derstanding this, Arjuna is meant to realize Kṛṣṇa’s supreme sovereignty
and His intimate connection with all of creation, which is essential for de-
veloping unwavering faith and taking complete refuge in Him, as advised
in verse 7.1.

Verse 7.7



95

mattaḥ parataraṃ nānyatkiṃcidasti dhanañjaya | mayi sarvamidaṃ
protaṃ sūtre maṇigaṇā iva ||

Lord Kṛṣṇa continues to reveal His supreme and unparalleled posi-
tion in the cosmos, making an unambiguous declaration of His ultimate
reality and His role as the underlying support of all existence. He ad-
dresses Arjuna with the affectionate and inspiring epithet ”dhanañjaya”
(O Winner of Wealth), reminding him of his heroic capacity, now to be
applied to understanding these profound truths. Kṛṣṇa asserts, ”mattaḥ
parataraṃ nānyatkiṃcidasti” – ”There is no (‘na asti‘) other (‘anyat‘)
truth (or reality, or higher principle, ‘kiṃcid‘ – anything whatsoever)
superior (‘parataram‘) to Me (‘mattaḥ‘).” This is one of the most di-
rect and powerful statements in the Gita affirming Kṛṣṇa’s status as the
Supreme Absolute Truth (Parabrahman or Puruṣottama). He is the ul-
timate source, the highest reality, beyond whom there is nothing greater
or more fundamental. All other truths, principles, or deities derive their
existence and power from Him.

Having established His supreme transcendence, Kṛṣṇa then beautifully
illustrates His all-pervading immanence using a classic analogy: ”mayi
sarvamidaṃ protaṃ sūtre maṇigaṇā iva” – ”All this (‘sarvam idam‘ –
the entire universe, with all its diverse beings and phenomena) is strung
(woven, or threaded, ‘protam‘) on Me (‘mayi‘), like (‘iva‘) clusters of
pearls (or gems, ‘maṇi-gaṇāḥ‘) on a thread (‘sūtre‘).”

This analogy is rich in meaning. Just as a thread passes through
each pearl in a necklace, holding them together, giving them form, and
remaining as the underlying support, so too does Lord Kṛṣṇa, as the
Supreme Self (Paramātman) or the all-pervading Brahman, permeate,
sustain, and unite the entire diverse creation. The individual pearls—
representing different worlds, beings, and objects—may appear distinct
and separate, but their very existence, coherence, and interconnectedness
are dependent on the unseen yet essential thread which is Kṛṣṇa Himself.
Without the thread, the pearls would be scattered and without form.
Similarly, without Kṛṣṇa as the underlying spiritual reality, the cosmos
would lack unity, sustenance, and ultimate meaning.

This verse provides Arjuna with a profound understanding of Kṛṣṇa’s
absolute and all-encompassing nature. He is not only the transcendent
Supreme Being but also the immanent core and sustainer of all that ex-
ists. Realizing this truth helps one to see the Divine in everything and
everything in the Divine, leading to a holistic spiritual vision and en-
couraging complete surrender (‘prapatti‘) and loving devotion (‘bhakti‘)
to Him as the ultimate reality and sole refuge. It answers the deepest
philosophical quest for the ultimate ground of being.

Verse 7.8
raso ’hamapsu kaunteya prabhāsmi śaśisūryayoḥ | praṇavaḥ sar-

vavedeṣu śabdaḥ khe pauruṣaṃ nṛṣu ||
Having declared His supreme transcendental position as the ultimate

Truth and the sustainer of all existence (7.7), Lord Kṛṣṇa now begins
to explain His immanence in the material world by identifying Himself
with the essential quality, principle, or essence in various fundamental
phenomena. This helps Arjuna (and all seekers) to perceive His divine
presence in and through His creation. He addresses Arjuna as ”kaunteya”
(O son of Kuntī), an affectionate reminder of their relationship. Kṛṣṇa
reveals, ”raso ’hamapsu” – ”I (‘aham‘) am the taste (‘rasaḥ‘) in water
(‘apsu‘).” Taste is the essential characteristic and life-sustaining property
of water; without its specific taste and quenching quality, water would
not be what it is. Kṛṣṇa identifies Himself as this very essence.

He continues, ”prabhāsmi śaśisūryayoḥ” – ”I am (‘asmi‘) the radi-
ance (or light, effulgence, ‘prabhā‘) in the moon (‘śaśi‘) and the sun
(‘sūryayoḥ‘).” The luminosity of the sun and the reflected glow of the
moon, which sustain life, dispel darkness, and mark the passage of time,
are manifestations of His divine effulgence. Their brilliance is a spark of
His own infinite splendor.

Kṛṣṇa then points to His presence in the sacred scriptures: ”praṇavaḥ
sarvavedeṣu” – ”(I am) the sacred syllable Om (‘praṇavaḥ‘) in all the
Vedas (‘sarva-vedeṣu‘).” The ‘praṇava‘ (Aum or Om) is considered the
primordial sound, the seed of all mantras, the essence of all Vedic knowl-
edge, and the most direct representation of Brahman, the Absolute
Truth. By identifying Himself with ‘praṇava‘, Kṛṣṇa underscores His
identity as the ultimate reality described in the Vedas and the core of
all spiritual sound.

He is also ”śabdaḥ khe” – ”(I am) the sound (‘śabdaḥ‘) in ether (or
space, ‘khe‘).” According to Sāṅkhya philosophy, ether (‘ākāśa‘) is the
most subtle of the five gross elements, and its defining characteristic or
subtle essence (‘tanmātra‘) is sound. Kṛṣṇa is this fundamental princi-
ple of sound that pervades space. Finally, He states, ”pauruṣaṃ nṛṣu”
– ”(I am) the manliness (virility, ability, prowess, or essential human
capacity, ‘pauruṣam‘) in men (or human beings, ‘nṛṣu‘).” The inherent
strength, courage, enterprise, and defining capabilities that make a hu-
man being what they are, particularly the drive to achieve and excel, are
manifestations of His divine power and potency within them. Through
these examples, Kṛṣṇa begins to teach Arjuna a practical way to cul-
tivate God-consciousness in daily life: by learning to perceive Him as
the underlying essence and sustaining principle in all the fundamental
elements and experiences of the world.

Verse 7.9
puṇyo gandhaḥ pṛthivyāṃ ca tejaścāsmi vibhāvasau | jīvanaṃ sarvab-

hūteṣu tapaścāsmi tapasviṣu ||
Lord Kṛṣṇa continues His revelation of His divine immanence, show-

ing Arjuna how He, as the Supreme Essence, pervades various funda-
mental elements and principles of existence. This helps in cultivating
a constant awareness of His presence. He declares, ”puṇyo gandhaḥ
pṛthivyāṃ ca” – ”And (‘ca‘) I am the pure (original, agreeable, or sa-
cred, ‘puṇyaḥ‘) fragrance (‘gandhaḥ‘) in the earth (‘pṛthivyām‘).” The
earth element (‘pṛthivī‘) is characterized by its subtle property of smell
(‘gandha‘). Kṛṣṇa identifies Himself not with any artificial or temporary
scent, but with the original, pure, and often pleasing fragrance that is
intrinsic to the earth, the very essence of its olfactory quality. This sug-
gests that the inherent life-supporting and agreeable aspects of nature
are manifestations of His divine presence.

He further states, ”tejaścāsmi vibhāvasau” – ”And (‘ca‘) I am (‘asmi‘)
the brilliance (heat, luster, or radiant energy, ‘tejaḥ‘) in fire (‘vibhā-
vasau‘).” ‘Vibhāvasu‘ is another name for fire (Agni) or the sun. The
essential characteristic of fire is its ‘tejas‘—its capacity to illumine, to
burn, and to transform. Kṛṣṇa reveals that this fundamental power of
radiance and energy inherent in fire is a spark of His own divine efful-
gence.

Extending His presence to all living beings, He says, ”jīvanaṃ sarv-
abhūteṣu” – ”(I am) the life (life-force, principle of vitality, or even the
duration of life, ‘jīvanam‘) in all beings (‘sarva-bhūteṣu‘).” The very spark
of life, the consciousness that animates every creature from the smallest
to the largest, is non-different from His own spiritual energy. He is the
sustaining principle that enables all beings to exist and function.

Finally, He identifies Himself with the core of spiritual discipline:
”tapaścāsmi tapasviṣu” – ”And (‘ca‘) I am (‘asmi‘) the austerity (penance,
or spiritual discipline, ‘tapas‘) in ascetics (‘tapasviṣu‘).” ‘Tapas‘ refers to
the voluntary acceptance of discipline, hardship, and self-control for the
sake of purification and spiritual advancement. The power, fortitude,
determination, and the purifying effect of the austerities performed by
sincere spiritual practitioners (‘tapasvīs‘) stem from Him. He is the
very essence and strength behind their dedicated spiritual endeavors.
Through these examples, Kṛṣṇa continues to guide Arjuna towards per-
ceiving the Divine as the underlying reality and animating principle in
all aspects of existence, both material and spiritual.

Verse 7.10
bījaṃ māṃ sarvabhūtānāṃ viddhi pārtha sanātanam | buddhirbuddhi-

matāmasmi tejastejasvināmaham ||
Lord Kṛṣṇa continues to reveal His all-pervading nature, identify-

ing Himself as the eternal source of all existence and the essence of
the highest human faculties. He addresses Arjuna with affection as
”pārtha” (O son of Pṛthā), urging him to grasp this profound truth:
”bījaṃ māṃ sarvabhūtānāṃ viddhi... sanātanam” – ”Know (‘viddhi‘)
Me (‘mām‘) to be the eternal (‘sanātanam‘) seed (‘bījam‘) of all beings
(‘sarva-bhūtānām‘).” This is a powerful declaration. Just as a tiny seed
contains the potential for an entire tree, and is its origin, Lord Kṛṣṇa
is the ‘sanātanam bījam‘—the primeval, eternal, and inexhaustible seed
or source from which all forms of life and all manifested entities in the
cosmos emanate. He is the ultimate origin of everything that exists, has
existed, or will exist. His nature as the ”eternal seed” implies that He
is the uncaused cause, existing before all creation, and from Him, all
diversity unfolds.
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Having identified Himself as the seed of all beings, Kṛṣṇa then points
to His presence as the essence of higher human capacities. He states,
”buddhirbuddhimatāmasmi” – ”I am (‘asmi‘) the intelligence (‘buddhiḥ‘)
of the intelligent (‘buddhimatām‘).” The ‘buddhi‘ refers to the faculty
of discernment, understanding, reason, and judgment. The capacity for
clear thought, profound insight, and wise decision-making found in those
who are considered intelligent (‘buddhimat‘) is not their own indepen-
dent quality but is a spark or manifestation of His divine intelligence.
He is the ultimate source of all wisdom and understanding.

Similarly, He declares, ”tejastejasvināmaham” – ”I (‘aham‘) am the
brilliance (splendor, prowess, valor, or spiritual effulgence, ‘tejaḥ‘) of the
brilliant (splendid, powerful, or valiant, ‘tejasvinām‘).” ‘Tejas‘ signifies
a radiant power, whether it be physical prowess, heroic courage, charis-
matic leadership, intellectual luminosity, or spiritual radiance. Any ex-
traordinary brilliance or potency exhibited by remarkable individuals
(‘tejasvīs‘) is a reflection or manifestation of His own infinite divine ‘te-
jas‘.

This verse deepens Arjuna’s understanding of Kṛṣṇa’s all-
encompassing nature. He is not merely present in the external
elements (as described in 7.8-7.9) but is the very origin of life itself and
the indwelling essence of the noblest human attributes like intelligence
and extraordinary prowess. By meditating on Kṛṣṇa as the eternal seed
and the source of these qualities, one can learn to see His divine hand in
all beings and in all exceptional capacities, thereby fostering a constant
awareness of His presence and glory.

Verse 7.11
balaṃ balavatāṃ cāhaṃ kāmarāgavivarjitam | dharmāviruddho bhūteṣu

kāmo ’smi bharatarṣabha ||
Lord Kṛṣṇa continues to reveal His divine immanence by identifying

Himself with specific qualities in their pure and righteous forms, further
guiding Arjuna on how to perceive Him in the world. He declares, ”balaṃ
balavatāṃ cāham” – ”And (‘ca‘) I (‘aham‘) am the strength (‘balam‘) of
the strong (‘balavatām‘).” This refers not just to physical might but also
to mental fortitude, moral courage, and spiritual power. The capacity
for strength that enables individuals to overcome obstacles, uphold righ-
teousness, and perform their duties effectively is a manifestation of His
divine power.

However, Kṛṣṇa immediately qualifies the nature of this strength with
which He identifies: it is ”kāmarāgavivarjitam” – ”devoid of (‘vivarjitam‘)
desire (‘kāma‘) and attachment (or passion, ‘rāga‘).” This is a crucial dis-
tinction. The strength that Kṛṣṇa embodies and that reflects His divine
nature is not the brute force driven by selfish desire (‘kāma‘ – lust, crav-
ing for personal gratification) or passionate attachment (‘rāga‘ – intense
liking, clinging, or partiality). Such desire-driven and attachment-fueled
strength often leads to aggression, exploitation, and unrighteous actions.
Instead, the divine strength is pure, selfless, and employed for upholding
dharma, protecting the innocent, or for spiritual advancement, free from
the contamination of egotistical motives.

Kṛṣṇa then makes a remarkable statement about His presence even in
desire, addressing Arjuna with the honorific ”bharatarṣabha” (O best of
the Bharatas): ”dharmāviruddho bhūteṣu kāmo ’smi” – ”I am (‘asmi‘)
that desire (‘kāmaḥ‘) in beings (‘bhūteṣu‘) which is not contrary (or not
opposed, ‘aviruddhaḥ‘) to dharma (righteousness, moral law, or sacred
duty).” While Kṛṣṇa previously identified ‘kāma‘ (in its unrestrained
form) as the great enemy (3.37), here He clarifies that He Himself is
present as desire when it operates within the bounds of dharma and is
aligned with righteous principles.

This ‘dharma-aviruddhaḥ kāmaḥ‘ refers to legitimate and regulated
desires that are necessary for the sustenance of life, the continuation of
lineage (e.g., the desire for procreation within the sanctity of marriage),
the pursuit of knowledge, the performance of prescribed duties, or any
aspiration that is in harmony with moral and spiritual values. Such
desires, when not conflicting with dharma, are not inherently sinful or
binding but can be seen as a part of the divine order. By identifying
Himself with this regulated and righteous form of desire, Kṛṣṇa shows
that even this powerful human impulse can be spiritualized and can
reflect His presence when it is aligned with the principles of dharma.
This encourages a balanced approach to life, where legitimate needs and
aspirations are fulfilled within an ethical and spiritual framework.

Verse 7.12

ye caiva sāttvikā bhāvā rājasāstāmasāśca ye | matta eveti tānviddhi na
tvahaṃ teṣu te mayi ||

Lord Kṛṣṇa now makes a comprehensive statement about the origin
of all states of being and phenomena that arise from the three modes
(guṇas) of material nature, and in doing so, He clarifies His own tran-
scendental relationship with these modes. He declares, ”ye caiva sāttvikā
bhāvā rājasāstāmasāśca ye” – ”And (‘ca eva‘) whatever (‘ye‘) states of be-
ing (or natures, qualities, emotions, conditions, or phenomena, ‘bhāvāḥ‘)
there are, whether they be sattvic (‘sāttvikāḥ‘ – born of or characterized
by goodness, purity, harmony, knowledge), rajasic (‘rājasāḥ‘ – born of
or characterized by passion, activity, attachment, desire), or (‘ca‘) tama-
sic (‘tāmasāḥ‘ – born of or characterized by ignorance, inertia, delu-
sion).” This encompasses the entire spectrum of experiences, qualities,
and states of existence found within the material world, as all material
manifestations are produced by the interplay of these three fundamental
modes of Prakṛti (material nature).

Regarding the origin of all these diverse states, Kṛṣṇa gives a definitive
instruction: ”matta eveti tānviddhi” – ”Know (‘viddhi‘) them (‘tān‘) all
to have emanated (‘iti‘ – thus, or that they are) from Me (‘mattaḥ‘) alone
(‘eva‘).” As the Supreme Lord, Kṛṣṇa is the ultimate source of Prakṛti
and its three guṇas. Therefore, all phenomena and states of being that
arise from the interactions of these guṇas ultimately find their origin
in His divine energy. He is the primeval cause from which everything
material and subtle within the cosmos manifests.

However, having stated that all these material states emanate from
Him, Kṛṣṇa immediately clarifies His own transcendental position in
relation to them, to avoid any misunderstanding that He Himself is af-
fected or conditioned by these modes. He asserts, ”na tvahaṃ teṣu” –
”But (‘tu‘) I (‘aham‘) am not (‘na‘) in them (‘teṣu‘ – in these modes or
in the states arising from them).” This means that although the guṇas
and their manifestations originate from His energy, He Himself is not
contained within them, nor is He controlled, limited, or influenced by
their qualities or activities. He remains eternally transcendental to the
material modes.

Conversely, He states, ”te mayi” – ”They (the modes and all states of
being arising from them) are in Me (‘mayi‘).” The entire material man-
ifestation, with all its diverse phenomena governed by the three guṇas,
rests within Him, is supported by Him, and is under His ultimate con-
trol as His subordinate energy. Just as waves are in the ocean but the
ocean is not contained within the waves, or as sunshine emanates from
the sun but the sun is not dependent on or limited by the sunshine,
so too does the entire material cosmos and its workings exist within
and depend upon the Supreme Lord Kṛṣṇa, while He Himself remains
eternally distinct, unaffected, and transcendental. This verse thus pow-
erfully establishes Kṛṣṇa’s simultaneous immanence (as the source of all)
and transcendence (as being untouched by material modes).

Verse 7.13
tribhirguṇamayairbhāvairebhiḥ sarvamidaṃ jagat | mohitaṃ nābhi-

jānāti māmebhyaḥ paramavyayam ||
Lord Kṛṣṇa, having stated in the previous verse (7.12) that all states

of being—sattvic, rajasic, and tamasic—emanate from Him while He re-
mains transcendental to them, now explains why the vast majority of the
world fails to perceive His true, supreme nature. He says, ”tribhirguṇa-
mayairbhāvairebhiḥ sarvamidaṃ jagat mohitam” – ”This (‘idam‘) entire
(‘sarvam‘) world (‘jagat‘) is deluded (‘mohitam‘) by these (‘ebhiḥ‘) three-
fold (‘tribhiḥ‘) states of being (or natures, qualities, ‘bhāvaiḥ‘) which are
composed of the modes of material nature (‘guṇamayaiḥ‘).”

The ‘guṇamayāḥ bhāvāḥ‘ are the myriad phenomenal experiences, per-
ceptions, emotions, and conditions that arise from the constant interplay
of the three fundamental modes (guṇas) of material nature: ‘sattva‘
(goodness, harmony, knowledge), ‘rajas‘ (passion, activity, attachment),
and ‘tamas‘ (ignorance, inertia, delusion). These modes and their prod-
ucts constitute the entire fabric of material existence and experience.
The word ‘mohitaṁ‘ (deluded, bewildered, or infatuated) indicates that
the consciousness of beings within this material world is generally capti-
vated and confused by these ever-changing material states. They become
engrossed in the superficial appearances and dualities presented by the
guṇas.

As a direct consequence of this delusion by the modes, Kṛṣṇa ex-
plains, ”nābhijānāti mām ebhyaḥ paramavyayam” – ”(Therefore, the
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deluded world) does not (‘na‘) know (recognize, or truly understand,
‘abhijānāti‘) Me (‘mām‘), who am transcendental (or superior, ‘param‘)
to these (modes, ‘ebhyaḥ‘) and immutable (imperishable, or unchanging,
‘avyayam‘).” Kṛṣṇa’s true self is ‘param ebhyaḥ‘—beyond and superior
to these three guṇas and all their manifestations. He is ‘avyayam‘—the
eternal, changeless, and imperishable Absolute Reality.

Because the perception of worldly beings is veiled and distorted by the
powerful influence of the guṇas, they mistake the temporary, material
phenomena for the ultimate reality and fail to recognize the presence
of the Supreme Lord who is the transcendental source and sustainer of
these very modes. Their consciousness remains confined within the realm
of material experience, unable to penetrate the veil of ‘māyā‘ (illusory
energy, constituted by the guṇas) to perceive Him in His true, eternal,
and immutable glory. This verse thus clearly identifies the primary ob-
stacle to knowing God: the deluding power of His own material energy
in the form of the three modes.

Verse 7.14
daivī hyeṣā guṇamayī mama māyā duratyayā | māmeva ye prapadyante

māyāmetāṃ taranti te ||
Lord Kṛṣṇa, having explained in the previous verse (7.13) how the

entire world is deluded by the three modes of material nature and thus
fails to recognize Him, now elaborates on the formidable nature of this
deluding potency, which is His own divine energy (‘māyā‘), and also re-
veals the only effective means to overcome it. He states, ”daivī hyeṣā
guṇamayī mama māyā duratyayā” – ”Indeed (‘hi‘), this (‘eṣā‘) divine
(‘daivī‘) māyā (‘māyā‘) of Mine (‘mama‘), consisting of the three modes
(‘guṇamayī‘), is very difficult to overcome (or surpass, transcend, ‘du-
ratyayā‘).”

‘Māyā‘ is the Lord’s illusory energy, which is ‘daivī‘ (divine) because
it belongs to Him and functions under His sanction as an agency of the
Supreme. It is ‘guṇamayī‘, meaning it is composed of the three ‘guṇas‘
(sattva, rajas, and tamas), which create the entire variegated fabric of
material existence and condition the consciousness of the embodied souls.
Kṛṣṇa Himself declares that this ‘māyā‘ is ‘duratyayā‘ – exceedingly dif-
ficult, almost impossible, to cross over or overcome by one’s own inde-
pendent efforts, such as intellectual speculation, physical austerities, or
mechanical yogic practices alone. Its power to delude and bind the living
entities is immense and pervasive.

However, despite the formidable nature of this divine illusory energy,
Kṛṣṇa immediately offers the definitive and accessible solution for tran-
scending it: ”māmeva ye prapadyante māyāmetāṃ taranti te” – ”But
those who (‘ye‘) surrender (‘prapadyante‘) unto Me (‘mām‘) alone (‘eva‘),
they (‘te‘) cross beyond (or overcome, ‘taranti‘) this (‘etām‘) māyā.” The
key to overcoming the insurmountable ‘māyā‘ is ‘prapatti‘ – complete
and exclusive surrender to Lord Kṛṣṇa Himself.

‘Mām eva prapadyante‘ (”those who surrender unto Me alone”) signi-
fies taking absolute refuge in Him, acknowledging Him as the Supreme
Lord and the ultimate controller of ‘māyā‘. When one sincerely surren-
ders to Kṛṣṇa with faith and devotion, His divine grace is bestowed upon
them. Since ‘māyā‘ is His energy, He can order it to release the surren-
dered soul from its clutches. Thus, while self-effort to conquer ‘māyā‘ is
bound to be frustrating, taking refuge in the master of ‘māyā‘ provides a
direct and certain path to transcending its influence. This verse power-
fully highlights the efficacy of Bhakti Yoga (the path of loving devotion
and surrender) as the most potent means to overcome the Lord’s illusory
energy and attain liberation.

Verse 7.15
na māṃ duṣkṛtino mūḍhāḥ prapadyante narādhamāḥ | māyayāpahṛta-

jñānā āsuraṃ bhāvamāśritāḥ ||
Lord Kṛṣṇa, having just revealed that those who surrender unto Him

can cross beyond His formidable illusory energy (‘māyā‘), now explains
why certain classes of people do not surrender to Him, thereby remain-
ing entangled in delusion and suffering. He states, ”na māṃ duṣkṛtino
mūḍhāḥ prapadyante narādhamāḥ” – ”Miscreants (or evildoers, ‘duṣkṛti-
naḥ‘), the grossly foolish (‘mūḍhāḥ‘), and the lowest among human be-
ings (‘narādhamāḥ‘) do not (‘na‘) surrender (‘prapadyante‘) unto Me
(‘mām‘).”

Kṛṣṇa identifies three distinct categories of individuals who fail to
take refuge in Him. Firstly, the ‘duṣkṛtinaḥ‘ – those who are engaged

in wicked, sinful, or harmful activities, whose actions are contrary to
dharma and detrimental to themselves and others. Their hearts are im-
pure, and their inclinations are unrighteous. Secondly, the ‘mūḍhāḥ‘ –
those who are grossly foolish, deluded, or bewildered, like ignorant beasts
of burden who toil hard for material gain without understanding the true
purpose of life or their spiritual identity. They lack discrimination and
are captivated by the superficial allure of the material world. Thirdly,
the ‘narādhamāḥ‘ – ”the lowest among mankind.” These are individuals
who, despite being born as human beings with the potential for spiritual
realization, degrade themselves by living a life solely dedicated to sensual
gratification, devoid of higher values or spiritual aspiration. They repre-
sent the dregs of humanity in terms of their consciousness and conduct.

Kṛṣṇa further elaborates on the inner condition of these non-
surrendering individuals: they are ”māyayāpahṛtajñānā” – ”those whose
knowledge (‘jñānāḥ‘) is stolen (or carried away, ‘apahṛta‘) by māyā (illu-
sion).” Whatever intelligence or learning they might possess is nullified
or misdirected by the Lord’s illusory energy because their understanding
is not applied to discerning spiritual truth or recognizing the Supreme
Lord. Their knowledge serves only their material ends or reinforces their
delusion.

Finally, they are ”āsuraṃ bhāvamāśritāḥ” – ”those who have taken
refuge (‘āśritāḥ‘) in an atheistic (or demoniac, ‘āsuram‘) nature (disposi-
tion, or mentality, ‘bhāvam‘).” They embrace a worldview characterized
by godlessness, materialism, arrogance, excessive pride, a desire to dom-
inate and exploit others, and a disregard for scriptural injunctions and
moral principles. Such an ‘āsuraṁ bhāvam‘ is fundamentally antitheti-
cal to the spirit of surrender and devotion to the Supreme Lord. This
verse thus clearly outlines the types of individuals whose own negative
qualities, choices, and worldviews create insurmountable barriers to their
recognizing and taking refuge in Kṛṣṇa, thereby perpetuating their own
entanglement in His ‘māyā‘.

Verse 7.16
caturvidhā bhajante māṃ janāḥ sukṛtino ’rjuna | ārto jijñāsurarthārthī

jñānī ca bharatarṣabha ||
In stark contrast to the miscreants who do not surrender to Him (as

described in verse 7.15), Lord Kṛṣṇa now describes four types of pious
and virtuous individuals who do approach Him and engage in His worship
(‘bhajana‘). He addresses Arjuna with affection as ”arjuna” and also with
the honorific ”bharatarṣabha” (O best among the Bharatas), perhaps
to encourage him to be among these righteous seekers. Kṛṣṇa states,
”caturvidhā bhajante māṃ janāḥ sukṛtino” – ”Four kinds (‘catuḥ-vidhāḥ‘)
of pious (or righteous, virtuous, ‘sukṛtinaḥ‘) people (‘janāḥ‘) worship (or
lovingly serve, engage in devotion to, ‘bhajante‘) Me (‘mām‘).” The term
‘sukṛtinaḥ‘ signifies those who have a background of meritorious deeds,
either from this life or past lives, which inclines them towards God and
righteousness. Their approach to God, though varied in motivation, is
considered auspicious.

Kṛṣṇa then enumerates these four categories: 1. ”Ārtaḥ” – ”The dis-
tressed.” This refers to individuals who are suffering from some form of
affliction, be it physical illness, mental anguish, financial hardship, dan-
ger, or any other type of worldly trouble. In their time of distress, they
turn to the Supreme Lord for help, relief, and solace. 2. ”Jijñāsuḥ” –
”The seeker of knowledge (or the inquirer).” This describes a person who
is intellectually curious about spiritual matters, who desires to under-
stand the nature of the Self, the universe, and God. They approach the
Lord with a thirst for transcendental knowledge and truth.

3. ”Arthārthī ” – ”The seeker of wealth (or worldly gain, material pros-
perity).” This refers to individuals who worship the Lord with the motive
of acquiring material possessions, success in their endeavors, security, or
other worldly benefits for themselves or their families. 4. ”Jñānī ca”
– ”And (‘ca‘) the wise (‘jñānī‘).” The ‘jñānī‘ is one who has already at-
tained spiritual knowledge, who understands the true nature of the Self
and the Supreme, and who worships the Lord out of pure, selfless love
and understanding, without any ulterior material motive. They seek
only loving union with Him.

By acknowledging these four types of devotees, Lord Kṛṣṇa demon-
strates His universal appeal and His compassionate acceptance of all who
turn towards Him with sincerity, regardless of their initial motivations.
Whether driven by suffering, curiosity, desire for worldly gain, or pure
wisdom, the act of approaching and worshiping Him is considered mer-
itorious (‘sukṛtam‘). While the motivations of the first three categories
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may be tinged with some material desire, their turning to the Supreme
Lord for fulfillment is itself an act of piety that can gradually lead them
towards higher levels of spiritual understanding and devotion, ultimately
culminating in the pure, selfless love of the ‘jñānī‘, whom Kṛṣṇa (as He
will state next) holds most dear.

Verse 7.17
teṣāṃ jñānī nityayukta ekabhaktirviśiṣyate | priyo hi jñānino

’tyarthamahaṃ sa ca mama priyaḥ ||
Lord Kṛṣṇa, having categorized the four types of pious individuals

who approach Him (the distressed, the seeker of knowledge, the seeker
of wealth, and the wise, as per verse 7.16), now singles out one among
them as being particularly special and dear to Him. He declares, ”teṣāṃ
jñānī nityayukta ekabhaktirviśiṣyate” – ”Of these (four types of devotees,
‘teṣām‘), the wise one (‘jñānī‘), who is ever steadfast (or constantly en-
gaged in yoga, ‘nitya-yuktaḥ‘) and possesses exclusive (or single-pointed,
‘eka‘) devotion (‘bhaktiḥ‘), is special (excels, or is superior, ‘viśiṣyate‘).”

The ‘jñānī‘ devotee is distinguished by two key characteristics. Firstly,
they are ‘nitya-yuktaḥ‘ – perpetually yoked or united with the Lord in
consciousness. Their connection with the Divine is not sporadic or depen-
dent on circumstances but is a constant and unwavering state of being.
Secondly, they possess ‘eka-bhaktiḥ‘ – exclusive, single-pointed devotion.
Their love and worship are directed solely towards the Supreme Lord
Kṛṣṇa, without being diverted to any lesser deities for material gains
or to any other worldly object as the ultimate goal. They understand
Kṛṣṇa to be the Supreme Truth and the ultimate object of devotion.

Kṛṣṇa then reveals the profound and intimate reciprocal loving re-
lationship He shares with such a wise devotee: ”priyo hi jñānino
’tyarthamahaṃ sa ca mama priyaḥ” – ”For (‘hi‘) I (‘aham‘) am exceed-
ingly (‘atyartham‘) dear (‘priyaḥ‘) to the wise (‘jñāninaḥ‘), and (‘ca‘)
he (‘saḥ‘ – that wise devotee) is (also exceedingly) dear (‘priyaḥ‘) to Me
(‘mama‘).” This mutual endearment is the hallmark of the highest form
of spiritual relationship. The ‘jñānī‘, having realized Kṛṣṇa’s supreme
nature, glories, and infinite love, is naturally and intensely attracted to
Him. Their love for Kṛṣṇa is pure, selfless, and based on true under-
standing.

Reciprocally, Lord Kṛṣṇa holds such a wise devotee as exceedingly dear
to Himself. While He is impartial and showers His grace upon all who
approach Him, the ‘jñānī‘ who worships Him with selfless love and full
knowledge occupies a special place in His heart. This is because their
devotion is untainted by any material motive and is rooted in a profound
understanding of His true essence. This verse thus clearly establishes the
supremacy of ‘jñāna-bhakti‘ – devotion enriched and illuminated by true
spiritual knowledge – as the most excellent path and the one that fosters
the deepest loving bond with the Supreme Lord.

Verse 7.18
udārāḥ sarva evaite jñānī tvātmaiva me matam | āsthitaḥ sa hi yuk-

tātmā māmevānuttamāṃ gatim ||
Lord Kṛṣṇa, while having singled out the ‘jñānī‘ (wise devotee) as

particularly special in the previous verse, now graciously acknowledges
the nobility of all four types of individuals who approach Him for worship
(as mentioned in verse 7.16). He states, ”udārāḥ sarva evaite” – ”All
(‘sarve‘) these (‘ete‘ – the distressed, the seeker of knowledge, the seeker
of wealth, and the wise) are indeed (‘eva‘) noble (magnanimous, or large-
hearted, ‘udārāḥ‘).” The very act of turning towards God, regardless of
the initial motivation (be it relief from suffering, acquisition of wealth, or
pursuit of knowledge), is considered a virtuous and commendable step.
It indicates a degree of piety (‘sukṛti‘) and an acknowledgment, however
nascent, of a higher power. Kṛṣṇa does not disparage those who approach
Him with some material desire, as even such an approach can gradually
lead to spiritual purification and higher understanding.

However, having affirmed the nobility of all His devotees, Kṛṣṇa im-
mediately reiterates the unique and unparalleled position of the ‘jñānī‘:
”jñānī tvātmaiva me matam” – ”But (‘tu‘) the wise one (‘jñānī‘), I (‘me‘)
consider (‘matam‘) as My very Self (‘ātmā eva‘).” This is an exception-
ally profound statement of divine intimacy and oneness. Kṛṣṇa declares
that the ‘jñānī‘ who worships Him with full knowledge and pure love is
so dear to Him and so perfectly united with Him in consciousness that
He regards them as non-different from His own Self. This signifies the
highest state of loving union, where the distinction between the devotee

and the Lord is minimized due to the devotee’s complete absorption in
and qualitative oneness with the Divine.

Kṛṣṇa then explains the reason for this exalted status of the ‘jñānī‘:
”āsthitaḥ sa hi yuktātmā māmevānuttamāṃ gatim” – ”For indeed (‘hi‘),
being steadfast in mind (or with his self united in yoga, ‘yuktātmā‘), he
(‘saḥ‘ – the jñānī) is firmly established (‘āsthitaḥ‘) in Me (‘mām eva‘)
alone as the supreme and unsurpassable (‘anuttamām‘) goal (path, or
refuge, ‘gatim‘).” The ‘jñānī‘, with a mind perfectly yoked (‘yuktātmā‘)
through spiritual discipline and understanding, recognizes Kṛṣṇa alone
as the ‘anuttamāṁ gatim‘—the ultimate destination, the highest truth,
and the most perfect refuge, beyond which there is nothing superior to
be attained.

Their devotion is exclusive, their understanding is complete, and their
entire being is anchored in Him. It is this unwavering establishment in
Kṛṣṇa as the supreme and ultimate reality that elevates the ‘jñānī‘ to
such a state of intimate oneness that the Lord considers them as His
very own Self. This verse beautifully highlights the profound depth of
the loving relationship between the enlightened devotee and the Supreme
Lord, based on true knowledge and exclusive dedication.

Verse 7.19
bahūnāṃ janmanāṃante jñānavānmāṃ prapadyate | vāsudevaḥ sar-

vamiti sa mahātmā sudurlabhaḥ ||
Lord Kṛṣṇa now emphasizes the extreme rarity of attaining the pro-

found realization and complete surrender characteristic of the ‘jñānī‘
(wise devotee) He has just described. He explains that such a state
is the culmination of extensive spiritual evolution spanning numerous
lifetimes. He states, ”bahūnāṃ janmanāṃante jñānavānmāṃ prapady-
ate” – ”At the end (‘ante‘) of many (‘bahūnām‘) births (‘janmanām‘),
the man of wisdom (‘jñānavān‘ – one who is endowed with true, realized
knowledge) surrenders (‘prapadyate‘) unto Me (‘mām‘).” This indicates
that the attainment of perfect wisdom (‘jñāna‘) that leads to unreserved
surrender (‘prapatti‘) to Kṛṣṇa as the Supreme is not a casual or easily
achieved state. It is the fruit of accumulated spiritual merit, purifica-
tion, and gradual enlightenment gathered over a vast expanse of many
lives dedicated to righteous living and spiritual practices. Each lifetime
of sincere effort contributes to the soul’s journey towards this ultimate
realization.

The specific realization that dawns upon such a ‘jñānavān‘ at the cul-
mination of their long spiritual journey is then revealed: ”vāsudevaḥ
sarvamiti” – ”(He realizes that) ’Vāsudeva (Lord Kṛṣṇa, the son of Va-
sudeva, the indwelling Supreme Lord of all) is everything (all that is,
the totality of existence, ‘sarvam‘)’.” This is the pinnacle of non-dualistic
vision integrated with devotional understanding. Such a wise person
perceives Lord Vāsudeva (Kṛṣṇa) not only as the transcendent Supreme
Being but also as the immanent reality pervading and constituting the
entire cosmos. They see Him as the ultimate source, sustainer, and
essence of all beings and all phenomena. There is nothing that exists
independent of or separate from Vāsudeva.

Having attained this all-encompassing realization that ”Vāsudeva is
all,” such a soul naturally and completely surrenders to Him (‘māṁ
prapadyate‘). Kṛṣṇa then bestows upon such an individual the high-
est praise: ”sa mahātmā sudurlabhaḥ” – ”Such (‘saḥ‘) a great soul
(‘mahātmā‘) is very rare (exceedingly difficult to find, ‘sudurlabhaḥ‘).”
A ‘mahātmā‘ is a magnanimous, broad-minded soul whose heart and
consciousness have expanded to embrace the universal truth of Kṛṣṇa’s
all-pervasiveness.

The term ‘sudurlabhaḥ‘ (very rare) underscores the exceptional na-
ture of such fully realized beings. While many may embark on the
spiritual path, and some may make significant progress, to reach this
ultimate state of wisdom where one sees Kṛṣṇa as everything and surren-
ders to Him with this profound understanding is an achievement of ex-
traordinary rarity. This verse serves to highlight the preciousness of this
supreme realization and the profound spiritual stature of the ‘mahātmā‘
who attains it, thereby inspiring sincere aspirants to persevere on the
path with unwavering determination, knowing the immense value of the
goal.

Verse 7.20
kāmaistaistairhṛtajñānāḥ prapadyante ’nyadevatāḥ | taṃ taṃ niya-

mamāsthāya prakṛtyā niyatāḥ svayā ||
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Having described in the previous verse (7.19) the rarity and exalted
state of the ‘mahātmā‘ who, after many births, realizes ”Vāsudeva
(Kṛṣṇa) is all” and surrenders to Him, Lord Kṛṣṇa now explains why
many other individuals, instead of worshiping Him as the Supreme, turn
to the worship of various demigods (‘anya-devatāḥ‘). This provides a
contrast to the ideal presented. He states, ”kāmaistaistairhṛtajñānāḥ” –
”Those whose wisdom (or knowledge, ‘jñānāḥ‘) has been stolen (carried
away, or distorted, ‘hṛta‘) by various (‘taiḥ taiḥ‘ – these or those spe-
cific) desires (‘kāmaiḥ‘).” Their discriminative intelligence, which should
ideally lead them to understand the Supreme Truth, becomes clouded
and overpowered by pressing material desires for worldly gains, sensual
pleasures, relief from specific troubles, or other personal ends.

Impelled by these unfulfilled desires and with their higher wisdom thus
obscured, such individuals ”prapadyante ’nyadevatāḥ” – ”surrender (or
take refuge in, resort to, ‘prapadyante‘) other deities (or demigods, ‘anya-
devatāḥ‘).” Instead of approaching Lord Kṛṣṇa, the Supreme Source of
all, for ultimate liberation or even for the fulfillment of their desires with
a broader understanding, they turn to the worship of various demigods
(like Indra, Agni, Varuṇa, etc.). These demigods are understood in Vedic
tradition as powerful celestial beings empowered by the Supreme Lord to
manage different aspects of the material universe and to bestow specific
material boons.

In worshipping these demigods, such desire-driven individuals follow
specific procedures: ”taṃ taṃ niyamamāsthāya” – ”Resorting to (or fol-
lowing, observing, ‘āsthāya‘) particular (‘tam tam‘ – this or that specific)
rule (regulation, rite, or mode of worship, ‘niyamam‘)” that pertains to
the propitiation of those particular deities. Different demigods have dif-
ferent prescribed methods of worship, rituals, and offerings designed to
invoke their favor for specific purposes.

The underlying reason for their choice of deity and mode of worship
is also explained: they are ”prakṛtyā niyatāḥ svayā” – ”(being) con-
strained (governed, or impelled, ‘niyatāḥ‘) by their own (‘svayā‘) nature
(‘prakṛtyā‘).” Their inherent psycho-physical nature (‘prakṛti‘), shaped
by their accumulated ‘saṃskāras‘ (past impressions) and the predomi-
nant influence of the three ‘guṇas‘ (sattva, rajas, tamas), naturally in-
clines them towards seeking particular types of material fulfillment and
thus towards worshiping those deities who are traditionally associated
with granting those specific boons. Kṛṣṇa is thus explaining that the
worship of demigods is a common human tendency, driven by material
desires and conditioned by one’s own specific nature, leading people to
seek quick and tangible results for their worldly aspirations (as also men-
tioned in 4.12).

Verse 7.21
yo yo yāṃ yāṃ tanuṃ bhaktaḥ śraddhayārcitumicchati | tasya tasyā-

calāṃ śraddhāṃ tāmeva vidadhāmyaham ||
Lord Kṛṣṇa, having acknowledged in the previous verse (7.20) that

individuals whose wisdom is stolen by various desires tend to worship
other demigods (‘anya-devatāḥ‘), now explains His own role in relation
to such worship. This verse reveals His impartiality and His function
as the Supersoul (Paramātman) residing within all beings, sanctioning
and steadying their faith according to their inclinations. He states, ”yo
yo yāṃ yāṃ tanuṃ bhaktaḥ śraddhayārcitumicchati” – ”Whatever (‘yām
yām‘) form of a deity (‘tanum‘ – literally ’body’ or ’form,’ referring to
a specific demigod like Indra, Sūrya, Śiva, etc.) any (‘yaḥ yaḥ‘) devo-
tee (‘bhaktaḥ‘ – using the term broadly here for any worshiper) wishes
(‘icchati‘) to worship (‘arcitum‘) with faith (‘śraddhayā‘).” This acknowl-
edges the diversity of religious inclinations and the fact that individuals,
based on their desires and inherent natures (‘prakṛti‘), may choose to
worship various divine forms other than Kṛṣṇa directly as the Supreme.

Kṛṣṇa then clarifies His divine intervention in such cases: ”tasya tasyā-
calāṃ śraddhāṃ tāmeva vidadhāmyaham” – ”Of that particular devotee
(‘tasya tasya‘), that very (‘tām eva‘) faith (‘śraddhām‘), I (‘aham‘) make
(‘vidadhāmi‘) unwavering (firm, or steady, ‘acalām‘).” As the indwelling
Supersoul, Kṛṣṇa perceives the sincere desire and faith of every wor-
shiper. Out of His boundless compassion and impartiality, He does not
interfere with their chosen form of worship but rather strengthens and
solidifies that particular faith. This allows the individual to pursue their
chosen path with conviction and to receive the results appropriate to
that worship.

This does not mean that Kṛṣṇa advocates demigod worship as the
highest or most efficacious path, as He will clarify subsequently. How-

ever, it does show His role as the ultimate sanctioning authority and the
sustainer of all religious sentiments, even those directed towards lesser
manifestations of His power. He respects the free will of the individ-
ual soul and facilitates their progress according to their current level of
understanding and aspiration.

By making their faith firm in a particular deity, Kṛṣṇa enables them to
achieve the specific material results they seek through that worship (as
the next verse will explain). This verse highlights Kṛṣṇa’s intricate role
as the Supersoul who, while remaining the ultimate object of devotion,
also mercifully supports the faith of those who, due to their material
desires, are not yet able to approach Him directly as the Supreme Goal.

Verse 7.22
sa tayā śraddhayā yuktastasyārādhanamīhate | labhate ca tataḥ kāmān-

mayaiva vihitānhi tān ||
Lord Kṛṣṇa continues to explain the process by which individuals who

worship demigods obtain their desired results, further clarifying His own
subtle yet supreme role in this entire mechanism. He states, ”sa tayā
śraddhayā yuktastasyārādhanamīhate” – ”He (‘saḥ‘ – that devotee), en-
dowed (‘yuktaḥ‘) with that (‘tayā‘) faith (‘śraddhayā‘ – which Kṛṣṇa
Himself has made steady, as per verse 7.21), engages (‘īhate‘ – endeav-
ors, strives for, or performs) in the worship (‘ārādhanam‘) of that (par-
ticular deity form, ‘tasya‘).” Once a devotee’s faith in a specific demigod
is solidified by Kṛṣṇa’s sanction, they then proceed with diligence and
conviction to perform the prescribed rituals, offerings, and austerities
associated with the worship of that chosen deity.

As a consequence of this dedicated worship performed with faith, the
devotee ”labhate ca tataḥ kāmān” – ”and (‘ca‘) from that (‘tataḥ‘ – from
that worship, or through that deity) he obtains (‘labhate‘) his desires
(‘kāmān‘ – the specific material objects, pleasures, or benefits he was
seeking).” The worship indeed yields the tangible results that the devotee
aspired for, reinforcing their faith in that particular deity and form of
worship.

However, Kṛṣṇa immediately follows this with a crucial revelation
about the ultimate source of these fulfilled desires: ”mayaiva vihitānhi
tān” – ”(Know that these desired objects) are indeed (‘hi‘) ordained (ar-
ranged, sanctioned, or bestowed, ‘vihitān‘) by Me (‘mayā‘) alone (‘eva‘).”
This is a profound statement asserting Kṛṣṇa’s supreme agency. Al-
though the devotee worships a demigod and the boon appears to come
from that demigod, the power of the demigods to grant such boons is de-
rived from Kṛṣṇa Himself. He is the ultimate sanctioning authority and
the actual provider of all results. The demigods act as His empowered
agents or intermediaries within the cosmic administration, distributing
benefits according to the laws He has established and the specific worship
performed.

Therefore, while individuals may approach various demigods for the
fulfillment of their specific material desires, they are, in a sense, un-
knowingly receiving those benedictions from Lord Kṛṣṇa, who, as the in-
dwelling Supersoul and the Supreme Controller, arranges for the fruition
of their desires according to their faith and actions. This verse subtly
guides Arjuna (and all seekers) towards recognizing Kṛṣṇa’s supreme pro-
prietorship and His role as the ultimate benefactor, even in seemingly
indirect forms of worship, thereby encouraging a shift towards direct de-
votion to Him for attaining not just temporary material gains but eternal
spiritual well-being.

Verse 7.23
antavattu phalaṃ teṣāṃ tadbhavatyalpamedhasām | devāndevayajo

yānti madbhaktā yānti māmapi ||
Having explained that He is the ultimate bestower of fruits even for

those who worship demigods, Lord Kṛṣṇa now critically evaluates the na-
ture of those fruits and the intelligence of such worshipers, contrasting
their attainment with that of His own devotees. He states, ”antavattu
phalaṃ teṣāṃ tadbhavatyalpamedhasām” – ”But (‘tu‘) the fruit (‘pha-
lam‘) (obtained) by them (‘teṣām‘ – those worshipers of demigods) is
limited (perishable, or having an end, ‘antavat‘); that (is so because
their intelligence is) small (meager, or of little understanding, ‘alpa-
medhasām‘).”

Kṛṣṇa characterizes those who primarily seek material benedictions
from demigods as ‘alpa-medhasām‘ – ”persons of small intelligence.” This
is not necessarily a condemnation of their sincerity but an assessment of
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their limited spiritual discernment. Their understanding is considered
meager because they are content with, or aspire only for, ‘antavat pha-
lam‘ – fruits that are temporary and confined within the material realm.
All material gains, whether wealth, power, health, or even heavenly plea-
sures obtained through demigod worship, are by their very nature im-
permanent and subject to eventual decay and loss. A person of greater
wisdom would seek that which is eternal and truly liberating.

Kṛṣṇa then clearly delineates the respective destinations achieved by
these two types of worshipers: ”devāndevayajo yānti” – ”Worshippers
of the demigods (‘deva-yajaḥ‘) go (‘yānti‘) to the demigods (‘devān‘).”
Those who dedicate their worship to specific demigods may, according to
their piety and the nature of their worship, attain the celestial abodes or
planets of those particular deities after death. However, these heavenly
realms are also within the material cosmos and are, therefore, not eternal.
The stay there is temporary, and upon the exhaustion of their merit, such
souls must return to the cycle of birth and death on earth.

In stark contrast, Kṛṣṇa declares the supreme attainment of His
own devotees: ”madbhaktā yānti māmapi” – ”But My devotees (‘mat-
bhaktāḥ‘), indeed (‘api‘), come (‘yānti‘) to Me (‘mām‘).” Those who
worship Lord Kṛṣṇa, the Supreme Personality of Godhead, with love
and devotion, understanding His supreme, transcendental nature, attain
Him. This means reaching His eternal, spiritual abode (like Goloka
Vṛndāvana), achieving everlasting association with Him, and experienc-
ing infinite bliss and knowledge—a state that is beyond all material im-
permanence and suffering (‘Brahma-nirvāṇa‘ or a personal relationship
with Him). This verse thus powerfully exhorts Arjuna to choose the path
of devotion to the Supreme Lord, which yields an eternal and supremely
beneficial result, rather than pursuing the limited and temporary gains
offered by the worship of lesser deities, a pursuit characteristic of those
with a less developed spiritual understanding.

Verse 7.24
avyaktaṃ vyaktimāpannaṃ manyante māmabuddhayaḥ | paraṃ bhāva-

majānanto mamāvyayamanuttamam ||
Lord Kṛṣṇa now explains a fundamental reason why many people fail

to recognize His supreme, transcendental nature and instead resort to the
worship of lesser forms or impersonal conceptions of the Absolute. He
states, ”avyaktaṃ vyaktimāpannaṃ manyante māmabuddhayaḥ” – ”The
unintelligent (‘abuddhayaḥ‘ – those lacking true intelligence or discrimi-
nation) think (‘manyante‘) of Me (‘mām‘), the unmanifest (‘avyaktam‘)
Supreme, as having come into a manifest form (‘vyaktim āpannam‘) (like
an ordinary human being or a demigod that is born and has a material
form).” Kṛṣṇa’s true, eternal nature is ‘avyaktam‘ – unmanifest to the
material senses, transcendental, and beyond the comprehension of the
ordinary intellect.

However, when He descends into the material world in His divine
incarnations (‘avatāras‘), such as His human-like form as Kṛṣṇa, son
of Vasudeva and Devakī, those described as ‘abuddhayaḥ‘ (lacking pro-
found spiritual intelligence) mistakenly perceive this divine manifesta-
tion (‘vyaktim‘) as being similar to the material forms of ordinary be-
ings. They think that He, the Supreme, who was previously unmanifest,
has now taken on a temporary, material body that is subject to birth,
growth, and destruction, just like their own. They fail to grasp the tran-
scendental nature of His divine form and His voluntary appearance out
of His own internal potency (‘ātma-māyā‘, as mentioned in 4.6).

The root cause of this grave misunderstanding is then revealed:
”paraṃ bhāvamajānanto mamāvyayamanuttamam” – ”(This is because
they are) unknowing (‘ajānantaḥ‘) of My (‘mama‘) supreme (‘param‘),
imperishable (‘avyayam‘), and unsurpassable (‘anuttamam‘) state of be-
ing (or transcendental nature, ‘bhāvam‘).” They are ignorant of His
‘param bhāvam‘—His highest, divine, spiritual essence, which is eternal,
immutable (‘avyayam‘ – undecaying, without change), and ‘anuttamam‘
(unsurpassable, the highest of all, beyond which there is nothing supe-
rior).

Because they do not comprehend this supreme, changeless, and tran-
scendental reality of Lord Kṛṣṇa, they superimpose material limitations
upon His divine form and personality when He appears in the world.
They may equate Him with powerful demigods (who are still created
beings within the material cosmos) or consider His human-like form to
be a product of material nature. This fundamental ignorance of His
true, unparalleled spiritual nature prevents them from understanding

Him as the Supreme Personality of Godhead and thus from engaging
in pure, unalloyed devotion to Him, leading them instead to seek lesser
deities or impersonal conceptions of the Absolute. This verse under-
scores the necessity of receiving knowledge about Kṛṣṇa’s true nature
from authoritative sources (like Kṛṣṇa Himself in the Gita, or His bona
fide representatives) to overcome this profound delusion.

Verse 7.25
nāhaṃ prakāśaḥ sarvasya yogamāyāsamāvṛtaḥ | mūḍho ’yaṃ nābhi-

jānāti loko māmamajāmavyayam ||
Lord Kṛṣṇa, having explained that unintelligent persons mistake His

divine, incarnate form for a material manifestation due to ignorance of
His supreme, imperishable nature (7.24), now further clarifies why His
true transcendental Self is not easily perceptible to everyone. He states,
”nāhaṃ prakāśaḥ sarvasya” – ”I (‘aham‘) am not (‘na‘) manifest (or re-
vealed, ‘prakāśaḥ‘) to all (‘sarvasya‘).” Although Kṛṣṇa is all-pervading
and the ultimate reality underlying everything, His supreme, eternal
form and divine essence are not directly visible or comprehensible to
every individual. There is a veil that obscures Him from common per-
ception.

The reason for His being unmanifest to all is then revealed: ”yo-
gamāyāsamāvṛtaḥ” – ”(I am) veiled (or covered, ‘samāvṛtaḥ‘) by My
divine Yogamāyā.” ‘Yogamāyā‘ is Lord Kṛṣṇa’s internal, spiritual, and
divine potency. Unlike the material ‘māyā‘ (illusory energy composed of
the three guṇas) which deludes conditioned souls and binds them to the
material world, ‘Yogamāyā‘ is directly under Kṛṣṇa’s control and serves
His divine purposes. One of its functions is to veil His supreme, tran-
scendental nature from those who are not qualified to perceive it—those
who are not devoted, who are envious, or whose consciousness is still pre-
dominantly materialistic. This veiling is not an act of unkindness but is
part of the divine arrangement, respecting the individual soul’s free will
and stage of spiritual evolution. ‘Yogamāyā‘ also facilitates the Lord’s
divine ‘līlās‘ (pastimes) by making Him appear relatable, yet wonderfully
mysterious, to His devotees.

As a consequence of being covered by this divine potency, Kṛṣṇa ex-
plains, ”mūḍho ’yaṃ nābhijānāti loko māmamajāmavyayam” – ”This
(‘ayam‘) deluded (‘mūḍhaḥ‘) world (‘lokaḥ‘ – people in general) does
not (‘na‘) recognize (or truly know, ‘abhijānāti‘) Me (‘mām‘) as the
unborn (‘ajam‘) and imperishable (or immutable, ‘avyayam‘).” Because
their vision is obscured by ‘Yogamāyā‘ (and their own entanglement in
the lower material ‘māyā‘), ordinary people, described here as ‘mūḍhaḥ
lokaḥ‘ (the deluded populace), fail to perceive Kṛṣṇa’s true identity.
They cannot comprehend Him as ‘ajam‘ (unborn, beginningless, eter-
nal) and ‘avyayam‘ (imperishable, undecaying, changeless), which are
the hallmarks of His supreme, transcendental nature, as He also stated
in verse 4.6 and implied in 7.24.

This verse thus emphasizes that knowing Kṛṣṇa in His true essence
is not possible through mere sensory perception or intellectual specula-
tion alone, as He reserves the revelation of His full glory for those who
approach Him with devotion and sincerity. His ‘Yogamāyā‘ acts as a
selective curtain, revealing Him to the qualified and veiling Him from
the unqualified, thereby maintaining the profound mystery and sanctity
of His divine personality.

Verse 7.26
vedāhaṃ samatītāni vartamānāni cārjuna | bhaviṣyāṇi ca bhūtāni māṃ

tu veda na kaścana ||
Lord Kṛṣṇa, having explained that He is veiled by His Yogamāyā

from common perception (7.25), now contrasts His own omniscience
with the limited knowledge of embodied beings, further highlighting
His supreme and transcendental nature. He addresses Arjuna directly,
”arjuna” (O Arjuna). Kṛṣṇa declares His all-encompassing knowledge:
”vedāhaṃ samatītāni vartamānāni ca... bhaviṣyāṇi ca bhūtāni” – ”I
(‘aham‘) know (‘veda‘) all beings (‘bhūtāni‘) – those of the past (com-
pletely past, ‘samatītāni‘), those of the present (‘vartamānāni ca‘), and
also (‘ca‘) those of the future (‘bhaviṣyāṇi‘).”

This is an unequivocal statement of Lord Kṛṣṇa’s absolute omniscience.
As the Supreme Being, His consciousness is unlimited and transcends
the boundaries of time—past, present, and future. He is aware of the
existence, thoughts, actions, and destinies of all living entities that have
ever existed, that presently exist, and that will ever come to exist in
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the vast expanse of cosmic time. This complete knowledge of all beings
across all temporal dimensions is an inherent attribute of His divine
nature as the ultimate source and sustainer of everything.

In stark contrast to His own universal knowledge, Kṛṣṇa then makes
a poignant statement about the general inability of others to truly know
Him: ”māṃ tu veda na kaścana” – ”But (‘tu‘) Me (‘mām‘ – in My true,
essential, transcendental nature), no one (‘na kaścana‘ – scarcely anyone,
or virtually no one) truly knows (‘veda‘).” Despite His all-pervading pres-
ence and His intimate knowledge of every soul, He Himself, in His full
glory and ultimate reality, remains largely unknown and incomprehensi-
ble to most embodied beings. This again alludes to the veiling power of
His Yogamāyā (7.25) and the delusion caused by material nature (7.13).

This verse serves to deepen Arjuna’s (and our) understanding of
the profound difference between the conditioned individual soul, whose
knowledge is limited by time, space, and sensory perception, and the
Supreme Lord, whose knowledge is infinite and absolute. While Kṛṣṇa
knows everyone intimately, He Himself is a profound mystery, knowable
not by ordinary means but only through His own grace and by those
who approach Him with sincere devotion and a purified consciousness
(as hinted in earlier verses like 4.3, 4.9-11). It is not that Kṛṣṇa is inher-
ently unknowable, but that knowing Him ‘tattvataḥ‘ (in essence) requires
special spiritual qualification and His willingness to reveal Himself.

Verse 7.27
icchādveṣasamutthena dvandvamohena bhārata | sarvabhūtāni saṃmo-

haṃ sarge yānti paraṃtapa ||
Lord Kṛṣṇa now explains the fundamental psychological cause of the

widespread delusion (‘moha‘) that prevents living beings from knowing
His true nature and understanding reality as it is. He addresses Ar-
juna with two significant epithets: ”bhārata” (O descendant of Bharata),
invoking his noble lineage known for dharma, and ”paraṃtapa” (O Chas-
tiser of foes), reminding him of his capacity to conquer enemies, includ-
ing the inner enemies of delusion. Kṛṣṇa states, ”icchādveṣasamutthena
dvandvamohena” – ”By the delusion (‘mohena‘) of dualities (‘dvandva‘)
arising from (or born of, ‘samutthena‘) desire (‘icchā‘) and aversion (or
hatred, ‘dveṣa‘).”

‘Icchā‘ (desire, liking, craving) for things perceived as pleasant and
‘dveṣa‘ (aversion, hatred, dislike) for things perceived as unpleasant are
fundamental psychological responses inherent in conditioned conscious-
ness. These twin forces create the experience of ‘dvandva‘ – pairs of
opposites such as pleasure and pain, gain and loss, honor and dishonor,
like and dislike. The mind, constantly oscillating between these dual-
ities and driven by the pursuit of ‘icchā‘ and the avoidance of ‘dveṣa‘,
becomes ensnared in ‘dvandva-moha‘ – a state of profound bewilderment,
confusion, and false perception arising from these very dualities.

This delusion, Kṛṣṇa explains, is not a later development but affects
beings from the very outset of their embodied existence: ”sarvabhūtāni
saṃmohaṃ sarge yānti” – ”All beings (‘sarva-bhūtāni‘) fall into (‘yānti‘)
utter delusion (‘saṃmoham‘) at the time of their creation (or birth,
‘sarge‘).” ”Sarge” here means in this created world or from the moment
they take birth in a material body. This implies that the propensity to
be bewildered by dualities arising from desire and aversion is an almost
congenital condition for souls entering the material realm. They are born
into this state of ‘saṃmoham‘ (deep delusion), where they misidentify
with the body and are immediately subjected to the powerful pulls of
likes and dislikes.

This verse reveals the deep-rooted psychological mechanism of māyā’s
influence. The fundamental ignorance of one’s true Self leads to the
emergence of desire and aversion, which in turn create a web of dualistic
perceptions that keep the soul perpetually bewildered and unable to per-
ceive the transcendental reality of the Supreme Lord or its own spiritual
nature. Overcoming this fundamental delusion caused by ‘icchā-dveṣa‘ is
therefore a primary objective of all yogic practices. Kṛṣṇa is explaining
to Arjuna that this inherent delusion is why most beings fail to know
Him (as stated in 7.25-26) and why they remain caught in the cycle of
worldly existence.

Verse 7.28
yeṣāṃ tvantagataṃ pāpaṃ janānāṃ puṇyakarmaṇām | te dvandvamo-

hanirmuktā bhajante māṃ dṛḍhavratāḥ ||

Having explained in the previous verse (7.27) how all beings are born
into delusion due to the dualities of desire and aversion, Lord Kṛṣṇa
now describes those fortunate individuals who are able to transcend this
universal bewilderment and engage in His worship with firm determina-
tion. He states, ”yeṣāṃ tvantagataṃ pāpaṃ janānāṃ puṇyakarmaṇām”
– ”But (‘tu‘) those persons (‘janānām‘) of virtuous (or pious, ‘puṇya‘)
deeds (‘karmaṇām‘) whose (‘yeṣām‘) sin (‘pāpam‘) has come to an end
(or has been eradicated, ‘antagatam‘).” This identifies two crucial prereq-
uisites for overcoming delusion and approaching the Divine: a history of
performing righteous and meritorious actions (‘puṇya-karma‘), and the
consequent purification from sin (‘pāpam antagatam‘). Pious activities
gradually cleanse the heart and mind, diminishing the power of negative
tendencies and impurities that obscure spiritual vision.

When individuals, through such consistent engagement in virtuous
deeds, become free from the burden of sin, they achieve a significant inner
transformation: ”te dvandvamohanirmuktāḥ” – ”They (‘te‘), (become)
freed (‘nirmuktāḥ‘) from the delusion (‘moha‘) of dualities (‘dvandva‘).”
The purification of consciousness resulting from pious actions and the
attenuation of sinful propensities allows them to rise above the powerful
sway of likes and dislikes, pleasure and pain, and other pairs of oppo-
sites that typically bewilder the ordinary mind. Their intellect becomes
clearer and more stable, enabling them to perceive reality with greater
objectivity.

Having transcended this fundamental delusion of dualities, such puri-
fied individuals are then able to engage in true spiritual practice with un-
wavering commitment: ”bhajante māṃ dṛḍhavratāḥ” – ”(They) worship
(or lovingly serve, engage in devotion to, ‘bhajante‘) Me (‘mām‘ – Lord
Kṛṣṇa) with firm resolve (or steadfast vows, ‘dṛḍha-vratāḥ‘).” ‘Dṛḍha-
vratāḥ‘ signifies those whose spiritual commitments are strong, unshake-
able, and pursued with resolute determination. Their devotion to Kṛṣṇa
is not fickle or half-hearted but is characterized by firm conviction and
perseverance.

This verse thus offers a clear pathway from righteous living to divine
worship and liberation from delusion. It emphasizes that a foundation
of ethical conduct and meritorious actions (‘puṇya-karma‘) is essential
for achieving the inner purity necessary to overcome the powerful illu-
sion of dualities. Once freed from this delusion, one can then approach
the Supreme Lord Kṛṣṇa with unwavering faith and determined devo-
tion, which is the direct means to knowing Him in truth and attaining
ultimate spiritual perfection. It provides hope by showing that the uni-
versal delusion is not insurmountable for those who lead a life of virtue
and sincerely strive for God.

Verse 7.29
jarāmaraṇamokṣāya māmāśritya yatanti ye | te brahma tadviduḥ kṛt-

snamadhyātmaṃ karma cākhilam ||
Lord Kṛṣṇa, having described various types of devotees and the lim-

itations of those who worship demigods or misunderstand His true na-
ture, now focuses on those aspirants who take exclusive refuge in Him
with the highest spiritual aim: liberation from the fundamental suffer-
ings of material existence. He states, ”jarāmaraṇamokṣāya māmāśritya
yatanti ye” – ”Those who (‘ye‘), taking refuge (‘āśritya‘) in Me (‘mām‘),
strive (‘yatanti‘) for liberation (‘mokṣāya‘) from old age (‘jarā‘) and
death (‘maraṇa‘).” Old age and death are emblematic of the inescapable
miseries and impermanence of conditioned life within the material world.
Seeking freedom (‘mokṣa‘) from this cycle of suffering (‘saṃsāra‘), which
includes birth, disease, old age, and death, is the ultimate spiritual aspi-
ration. Kṛṣṇa highlights that those who undertake this arduous spiritual
endeavor do so by ‘māmāśritya‘ – taking complete shelter and unwaver-
ing refuge in Him, Lord Kṛṣṇa, as the Supreme Lord and the bestower of
liberation. Their effort (‘yatanti‘) is thus divinely guided and protected.

For such sincere souls who take refuge in Him and strive for ultimate
liberation, Kṛṣṇa reveals the comprehensive nature of the understanding
they attain: ”te brahma tadviduḥ” – ”They (‘te‘) come to know (‘viduḥ‘)
That (‘tat‘) Brahman (the Absolute Reality, the impersonal spiritual
substratum).” Their spiritual practices and devotion lead them to a direct
realization of Brahman, the eternal, undifferentiated spiritual existence.

Furthermore, their knowledge is not limited to the impersonal Abso-
lute. They also understand ”kṛtsnamadhyātmam” – ”the entire (‘kṛt-
snam‘) ‘adhyātmam‘ (that which pertains to the individual self, or the
science of the self).” This means they gain a complete understanding
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of the true nature of the ‘jīvātmā‘ (the individual soul), its distinction
from the material body and mind, its inherent spiritual qualities, and its
relationship with the Supreme Self.

And finally, they comprehend ”karma cākhilam” – ”and (‘ca‘) all
(‘akhilam‘) action (‘karma‘) in its entirety.” This includes a deep un-
derstanding of the intricate laws of karma, what constitutes action that
binds, what is action that liberates (Karma Yoga), the nature of inac-
tion, and how actions performed with right consciousness can lead to
spiritual purification and freedom. Thus, Kṛṣṇa assures that those who
take refuge in Him for liberation are blessed with a holistic spiritual wis-
dom that encompasses the knowledge of Brahman, the individual self,
and the entire field of action. This comprehensive understanding is es-
sential for navigating the path to ‘mokṣa‘ successfully.

Verse 7.30
sādhibhūtādhidaivaṃ māṃ sādhiyajñaṃ ca ye viduḥ | prayāṇakāle ’pi

ca māṃ te viduryuktacetasaḥ ||
This concluding verse of the seventh chapter serves as a powerful sum-

mation, emphasizing the profound and lasting benefit for those who pos-
sess a comprehensive understanding of Lord Kṛṣṇa in His multifaceted
manifestations and as the underlying principle of all existence. Kṛṣṇa
states, ”sādhibhūtādhidaivaṃ māṃ sādhiyajñaṃ ca ye viduḥ” – ”Those
who (‘ye‘) know (‘viduḥ‘) Me (‘mām‘) along with (or as the governing
principle of, ‘sa-‘) the material manifestation (‘adhibhūta‘), along with
the divine manifestation (or the demigods, ‘adhidaiva‘), and (‘ca‘) along
with (or as the governing principle of) all sacrifice (‘adhiyajñam‘).”

This verse introduces three important terms that Arjuna will inquire
about at the beginning of the next chapter: 1. ‘Adhibhūta‘: This refers
to the perishable, material manifestation, the entire physical realm, in-
cluding all created beings and objects. To know Kṛṣṇa as ‘sa-adhibhūta‘
means to understand Him as the underlying reality, the source, and the
ultimate controller of this entire cosmic phenomenal world. 2. ‘Ad-
hidaiva‘: This pertains to the divine principle, the sum total of all
demigods (‘devas‘) who administer the various functions of the universe,
or it can refer to the universal cosmic form of the Lord (Virāṭ-rūpa). To
know Kṛṣṇa as ‘sa-adhidaiva‘ means to see Him as the ultimate source
and controller of all these divine powers and manifestations. 3. ‘Adhiya-
jña‘: This refers to the principle governing all sacrifices (‘yajñas‘). To
know Kṛṣṇa as ‘sa-adhiyajña‘ means to understand Him as the ultimate
performer, the true object, and the supreme beneficiary of all sacrificial
actions, as also stated in verse 5.29 (‘bhoktāraṁ yajñatapasām‘).

For those individuals who have attained this comprehensive and inte-
grated knowledge of Lord Kṛṣṇa—understanding His all-pervading pres-
ence and control over the material realm, the celestial realm, and all sacri-
ficial endeavors—Kṛṣṇa gives a profound assurance regarding their state
of consciousness, especially at the critical time of death: ”prayāṇakāle
’pi ca māṃ te viduryuktacetasaḥ” – ”They (‘te‘), with minds steadfastly
engaged (or yoked, ‘yukta-cetasaḥ‘), know (‘viduḥ‘) Me (‘mām‘) even
(‘api ca‘) at the time of death (‘prayāṇa-kāle‘).”

‘Yukta-cetasaḥ‘ describes a state where their consciousness is consis-
tently and unwaveringly fixed on or united with Kṛṣṇa, due to their
profound understanding and devotion. Because of this constant absorp-
tion in Him throughout their lives, they are able to maintain this divine
consciousness even at the ‘prayāṇa-kāle‘ – the crucial moment of de-
parting from the physical body. The thoughts and consciousness one
holds at the time of death are said to determine one’s next destina-
tion. Therefore, to know and remember Kṛṣṇa at this final moment,
with a mind steadfastly engaged in Him, is the key to attaining Him
and achieving liberation from the cycle of birth and death. This verse
thus not only summarizes the essence of knowing Kṛṣṇa in full but also
highlights the ultimate practical benefit of such knowledge: unwavering
God-consciousness at life’s end, ensuring spiritual emancipation.



Chapter 8

Akṣara Brahma Yoga (The Yoga of the Imperishable
Brahman)

Verse 8.1
arjuna uvāca kiṃ tadbrahma kimadhyātmaṃ kiṃ karma puruṣottama

| adhibhūtaṃ ca kiṃ proktamadhidaivaṃ kimucyate ||
The eighth chapter, titled ”Akṣara Brahma Yoga” (The Yoga of the

Imperishable Brahman), commences with Arjuna, the dedicated disciple,
posing a series of profound metaphysical questions to Lord Kṛṣṇa. This
inquiry arises directly from Kṛṣṇa’s concluding statements in the seventh
chapter (specifically verses 7.29 and 7.30), where He introduced several
technical terms related to the comprehensive knowledge of Himself and
the path to liberation. Arjuna begins, ”arjuna uvāca” (Arjuna said),
addressing Kṛṣṇa with deep reverence as ”puruṣottama” (O Supreme
Person, or the Highest among all persons). This epithet itself reflects
Arjuna’s growing understanding and acceptance of Kṛṣṇa’s supreme di-
vine nature.

Arjuna then articulates his first set of questions, seeking precise def-
initions of the concepts Kṛṣṇa had mentioned: 1. ”Kiṃ tadbrahma” –
”What is That Brahman?” In verse 7.29, Kṛṣṇa stated that those who
take refuge in Him and strive for liberation come to know ”That Brah-
man” (‘tat brahma‘). Arjuna now seeks a clear definition of this ul-
timate, impersonal Absolute Reality. 2. ”Kimadhyātmam” – ”What
is Adhyātma (the Self, or that which pertains to the individual self)?”
Kṛṣṇa had mentioned that such strivers also come to know ‘adhyātmam‘
in its entirety. Arjuna wishes to understand the nature of this individual
spiritual self. 3. ”Kiṃ karma” – ”What is karma (action)?” Again, from
verse 7.29, those striving for liberation understand ‘karma‘ in its entirety.
Arjuna seeks to comprehend the true nature and scope of action, perhaps
beyond its ordinary meaning.

Continuing his inquiry based on Kṛṣṇa’s statement in verse 7.30 (about
knowing Him along with Adhibhūta, Adhidaiva, and Adhiyajña), Arjuna
asks: 4. ”Adhibhūtaṃ ca kiṃ proktam” – ”And what is Adhibhūta de-
clared to be?” He wants to understand the nature of the material mani-
festation or that which pertains to the physical beings. 5. ”Adhidaivaṃ
kimucyate” – ”And what is Adhidaiva said to be?” He seeks clarification
on the principle pertaining to the divine or the demigods.

Arjuna’s questions are not merely academic but are driven by a sin-
cere desire to fully grasp the profound truths Kṛṣṇa has hinted at. He
understands that a clear understanding of these fundamental concepts is
essential for successfully treading the spiritual path, for knowing Kṛṣṇa
in full, and particularly for achieving the ability to remember Him at
the time of death, which was the culminating promise of the previous
chapter. This series of questions sets the thematic agenda for the ini-
tial section of the eighth chapter, where Kṛṣṇa will provide concise and
authoritative definitions.

Verse 8.2
adhiyajñaḥ kathaṃ ko ’tra dehe ’sminmadhusūdana | prayāṇakāle ca

kathaṃ jñeyo ’si niyatātmabhiḥ ||
Arjuna continues his string of profound inquiries from the previous

verse, now focusing on the concept of Adhiyajña (the Lord of sacrifice)
and, most critically, on the practical method of remembering Lord Kṛṣṇa
at the time of death. He asks, ”adhiyajñaḥ kathaṃ ko ’tra dehe ’sminmad-
husūdana” – ”Who (‘kaḥ‘) or how (‘katham‘) is Adhiyajña (the Lord or
presiding principle of sacrifice) here (‘atra‘) in this body (‘dehe asmin‘),
O Madhusūdana (Slayer of the demon Madhu)?” In verse 7.30, Kṛṣṇa
had stated that those who know Him along with Adhiyajña remember
Him at the time of death. Arjuna now seeks to understand the nature
of this Adhiyajña and its specific relevance within the context of the em-
bodied being—how does this principle of sacrifice, and its Lord, reside

or function within the physical body? His address to Kṛṣṇa as Madhusū-
dana, the destroyer of demons (and by extension, doubts and ignorance),
underscores his hope for a clear and liberating answer.

This question about Adhiyajña within the body is intimately linked
to Arjuna’s overarching concern about achieving liberation, as the state
of consciousness at the end of life is deemed crucial. Therefore, Arjuna
poses his most urgent and practical question: ”prayāṇakāle ca kathaṃ
jñeyo ’si niyatātmabhiḥ” – ”And (‘ca‘) how (‘katham‘) are You to be
known (or remembered, ‘jñeyaḥ asi‘) at the time of death (‘prayāṇa-
kāle‘) by the self-controlled (or those of steadfast and disciplined minds,
‘niyata-ātmabhiḥ‘)?”

‘Prayāṇa-kāle‘ refers to the critical moment of departure from the
physical body, the time of death. Kṛṣṇa had concluded Chapter 7 by
stating that those whose minds are steadfastly engaged in Him (‘yukta-
cetasaḥ‘) know Him even at this final hour (7.30). Arjuna, deeply im-
pressed by this promise, now earnestly desires to learn the practical
means by which such unwavering God-consciousness can be maintained
by ‘niyata-ātmabhiḥ‘—those who have cultivated self-control and mental
discipline—when facing the ultimate test of death. He wants to under-
stand the yogic technique or the state of mind that ensures remembrance
of the Lord at this pivotal moment, as this remembrance is the key to
attaining Him.

Arjuna’s inquiry thus shifts from purely metaphysical definitions to
a pressing concern about the applied spiritual practice that guarantees
liberation. His questions are not merely for intellectual satisfaction but
are driven by a profound existential need to understand the path to
overcoming death and attaining the eternal. This sets the stage for
Kṛṣṇa to explain the principles of remembering Him at life’s end, the
nature of different paths taken by souls after death, and the way to
reach His supreme, imperishable abode, which form the core themes of
this eighth chapter.

Verse 8.3
śrībhagavān uvāca akṣaraṃ brahma paramaṃ svabhāvo ’dhyātmamucy-

ate | bhūtabhāvodbhavakaro visargaḥ karmasaṃjñitaḥ ||
The Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins His response to

Arjuna’s series of profound questions (posed in verses 8.1-8.2) by provid-
ing concise and authoritative definitions for the first three terms: Brah-
man, Adhyātma, and Karma. Kṛṣṇa declares, ”akṣaraṃ brahma para-
mam” – ”The imperishable (‘akṣaram‘), supreme (‘paramam‘) (entity or
principle) is Brahman.” ‘Akṣaram‘ means that which is indestructible,
undecaying, and immutable. ‘Paramam‘ signifies that it is the highest,
ultimate, and transcendental Reality. Brahman, therefore, is defined as
the ultimate, unchangeable spiritual substratum of all existence, the im-
personal Absolute, the foundational spiritual reality that is eternal and
beyond all material dualities and transformations.

Next, Kṛṣṇa defines Adhyātma: ”svabhāvo ’dhyātmamucyate” – ”Its
inherent nature (‘svabhāvaḥ‘) is called Adhyātma.” There are a few inter-
pretations of ‘svabhāvaḥ‘ in this context. One common understanding
is that ‘svabhāvaḥ‘ here refers to the inherent nature of Brahman as it
manifests or is experienced as the individual self (jīvātmā). Thus, Ad-
hyātma is the embodied individual soul, the pure spiritual consciousness
that is the essential self of every living being. Another interpretation is
that ‘svabhāvaḥ‘ refers to the Lord’s own spiritual nature (as opposed
to His material nature, Prakṛti), and Adhyātma is that which pertains
to this essential spiritual Self. In essence, Adhyātma is the science or
reality of the individual self in its pure, spiritual state, distinct from the
material body and mind.

103



104 CHAPTER 8. AKṢARA BRAHMA YOGA (THE YOGA OF THE IMPERISHABLE BRAHMAN)

Finally, Kṛṣṇa defines Karma in this specific metaphysical context:
”bhūtabhāvodbhavakaro visargaḥ karmasaṃjñitaḥ” – ”The creative force
(or offering, emanation, discharge, ‘visargaḥ‘) that brings about (‘karaḥ‘)
the origin and development (or coming into being, ‘udbhava‘) of the exis-
tence (‘bhāva‘) of beings (‘bhūta‘) is termed karma (‘karma-saṃjñitaḥ‘).”
This definition of karma is not merely about any action but refers to the
specific creative impetus or cosmic process that causes living entities to
take birth in material bodies and brings about the manifestation and
development of their physical forms and material circumstances.

This ‘visargaḥ‘ (emanation or discharge) can also be understood as
the sacrificial offerings (like Vedic yajñas) which, according to scriptures,
contribute to the cosmic cycles of creation, sustenance, and the procre-
ation of beings, thereby facilitating their embodiment and existence in
the material world. Thus, karma in this context is the fundamental
creative principle or activity that generates and sustains the cycle of
embodied existence for living beings within the material realm. Kṛṣṇa,
by providing these concise definitions, begins to lay the philosophical
groundwork necessary for Arjuna to understand the path to liberation
and the nature of the reality he must transcend.

Verse 8.4
adhibhūtaṃ kṣaro bhāvaḥ puruṣaścādhidaivatam | adhiyajño ’hamevā-

tra dehe dehabhṛtāṃ vara ||
Lord Kṛṣṇa continues to provide concise definitions for the terms Ar-

juna inquired about in verses 8.1 and 8.2. Having defined Brahman,
Adhyātma, and Karma in the previous verse, He now elucidates Adhib-
hūta, Adhidaivata, and, most significantly, Adhiyajña, culminating in
a profound revelation of His own indwelling presence. He begins with
Adhibhūta: ”adhibhūtaṃ kṣaro bhāvaḥ” – ”Adhibhūta (that which per-
tains to the physical or material elements) is perishable (or mutable,
‘kṣaraḥ‘) existence (or nature, ‘bhāvaḥ‘).” Adhibhūta thus refers to the
entire realm of transient, material manifestation—the physical world,
all material bodies of living entities, and everything that is subject to
creation, change, and eventual destruction. It is the objective, phenom-
enal reality that is perceived by the senses but is, by its very nature,
impermanent (‘kṣara‘).

Next, Kṛṣṇa defines Adhidaivata: ”puruṣaścādhidaivatam” – ”And the
Puruṣa (‘puruṣaḥ‘) is Adhidaivata (that which pertains to the divine or
the demigods).” The term ‘Puruṣa‘ in this context is often interpreted in
a few ways. It can refer to the Universal Form of the Lord (Virāṭ-rūpa),
which encompasses all the demigods and cosmic phenomena, represent-
ing the collective divine intelligence and administrative powers that gov-
ern the universe. Alternatively, it can refer to a primary cosmic spirit,
sometimes identified with Hiraṇyagarbha (the first created being who
embodies the cosmic mind) or the Sun-god (as the chief of the devas and
the source of light and life). In essence, Adhidaivata represents the sub-
tle, controlling divine principle that presides over the material creation
and its various forces.

Finally, and most crucially for Arjuna’s immediate spiritual practice,
Kṛṣṇa reveals the nature of Adhiyajña and His own identity with it. He
declares, ”adhiyajño ’hamevātra dehe” – ”I (‘aham‘) Myself (‘eva‘) am
Adhiyajña (‘adhiyajñaḥ‘ – the Lord or presiding principle of all sacrifice)
here (‘atra‘) in this body (‘dehe‘).” This is a profound revelation. Kṛṣṇa
directly identifies Himself as the Adhiyajña, the ultimate enjoyer and
beneficiary of all sacrifices, and He specifies His location as being ”here
in this body.” This points to His presence as the Paramātman (Super-
soul), the indwelling Lord residing within the heart of every living entity,
witnessing and sanctioning all their actions and sacrifices.

By addressing Arjuna as ”dehabhṛtāṃ vara” (O best of the embod-
ied beings), Kṛṣṇa perhaps intends to inspire Arjuna to realize this in-
dwelling Lord. This identification of Kṛṣṇa as the Adhiyajña within
one’s own body is key to understanding how to remember Him at the
time of death (Arjuna’s question in 8.2). If all actions are performed
as an offering to this indwelling Lord, then consciousness naturally be-
comes fixed on Him. Kṛṣṇa, by defining these terms, is progressively re-
vealing the interconnectedness of the individual self, the material world,
the cosmic divinities, the principle of sacrifice, and His own supreme,
all-encompassing reality.

Verse 8.5
antakāle ca māmeva smaranmuktvā kalevaram | yaḥ prayāti sa madb-

hāvaṃ yāti nāstyatra saṃśayaḥ ||

Lord Kṛṣṇa now directly addresses Arjuna’s crucial question from the
end of Chapter 7 and the beginning of Chapter 8 concerning how He
is to be known at the time of death (‘prayāṇa-kāle‘). This verse lays
down a fundamental principle regarding the attainment of the spiritual
destination. Kṛṣṇa declares, ”antakāle ca māmeva smaranmuktvā kale-
varam yaḥ prayāti” – ”And (‘ca‘) he who (‘yaḥ‘), at the time of death (or
at the final moment, ‘anta-kāle‘), remembering (‘smaran‘) Me (‘mām‘)
alone (‘eva‘), departs (‘prayāti‘) by leaving (or abandoning, ‘muktvā‘)
the physical body (‘kalevaram‘).”

The emphasis here is twofold: the critical nature of the consciousness
at ”anta-kāle” (the moment of death) and the exclusive focus on ”mām
eva smaran” (remembering Me Kṛṣṇa alone). The state of mind at the
very end of life, when the soul is about to leave its current physical em-
bodiment, is paramount in determining its subsequent state of existence.
To remember Lord Kṛṣṇa exclusively at this pivotal moment signifies a
consciousness that is purified, devoted, and fixed on the Supreme.

For such an individual who successfully maintains this God-
consciousness at the point of departure, Kṛṣṇa gives an unequivocal
assurance about their attainment: ”sa madbhāvaṃ yāti” – ”He (‘saḥ‘)
attains (‘yāti‘) My state of being (or My divine nature, ‘mad-bhāvam‘).”
‘Mad-bhāvam‘ signifies attaining a spiritual nature qualitatively similar
to Kṛṣṇa’s own—eternal, full of knowledge, and full of bliss. It implies
liberation from the cycle of birth and death (‘saṃsāra‘) and entry into
Kṛṣṇa’s eternal, transcendental abode or achieving an intimate relation-
ship with Him.

To dispel any doubt Arjuna might have about this profound promise,
Kṛṣṇa concludes with absolute certainty: ”nāstyatra saṃśayaḥ” – ”There
is no (‘na asti‘) doubt (‘saṃśayaḥ‘) about this (‘atra‘).” This is not a
matter of speculation but a divine guarantee. This verse underscores the
supreme importance of one’s final thoughts and affirms that unwavering
remembrance of Kṛṣṇa at the moment of death is the direct path to
attaining Him and achieving ultimate spiritual liberation. It sets the
stage for understanding how to cultivate such remembrance.

Verse 8.6
yaṃ yaṃ vāpi smaranbhāvaṃ tyajatyante kalevaram | taṃ tamevaiti

kaunteya sadā tadbhāvabhāvitaḥ ||
Lord Kṛṣṇa, having stated in the previous verse (8.5) the specific re-

sult of remembering Him alone at the time of death, now enunciates
the general psychological and spiritual principle that governs the soul’s
destination after leaving the body. This principle explains why the fi-
nal thought is so crucial. He addresses Arjuna as ”kaunteya” (O son
of Kuntī), an affectionate reminder of his lineage. Kṛṣṇa explains, ”yaṃ
yaṃ vāpi smaranbhāvaṃ tyajatyante kalevaram” – ”Whatever (‘yaṃ yam
vā api‘) state of being (or object, entity, or specific consciousness, ‘bhā-
vam‘) one remembers (‘smaran‘) when one leaves (‘tyajati‘) the physical
body (‘kalevaram‘) at the end (‘ante‘ – at the time of death).” The term
‘bhāvam‘ is significant; it refers to the predominant state of conscious-
ness, the object of one’s deepest affection, contemplation, or attachment
that occupies the mind at the final moment.

The direct consequence of this final state of remembrance is then
clearly stated: ”taṃ tamevaiti” – ”That very (‘tam tam eva‘) state he
attains (‘eti‘).” The specific ‘bhāva‘ that fills one’s consciousness at the
moment of death determines the nature of one’s next existence. If one’s
mind is absorbed in thoughts of worldly attachments, one attains a cor-
responding worldly state. If one is absorbed in thoughts of a particular
deity, one may attain the realm of that deity. And, as stated in the pre-
vious verse, if one is absorbed in thoughts of Kṛṣṇa, one attains Kṛṣṇa.

Kṛṣṇa then reveals the underlying reason why a particular thought pre-
dominates at the time of death: ”sadā tadbhāvabhāvitaḥ” – ”because he is
always (‘sadā‘) absorbed (imbued, cultivated, or habituated, ‘bhāvitaḥ‘)
in the thought of that (‘tad‘) state of being (‘bhāva‘).” The consciousness
at the moment of death is not an accidental or random occurrence. It is
the culmination, the quintessence, of the thoughts, desires, attachments,
and practices that one has cultivated throughout one’s entire life. The
deep-seated impressions (‘saṃskāras‘) and habitual patterns of thinking
(‘bhāvanā‘) developed over a lifetime naturally surface and dominate the
mind at the critical and vulnerable juncture of death.

This verse, therefore, underscores the profound importance of lifelong
spiritual practice (‘sādhanā‘) and the cultivation of God-consciousness.
It is not merely a matter of attempting to remember God at the last
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moment, which can be very difficult if the mind has not been trained.
Rather, one must consistently strive to live a life imbued with spiritual
thoughts and actions, so that remembrance of the Divine becomes a
natural and spontaneous state of consciousness, ensuring a favorable
destination after death. It explains the psychological mechanism behind
the promise given in the previous verse.

Verse 8.7
tasmātsarveṣu kāleṣu māmanusmara yudhya ca | mayyarpitamanobud-

dhir māmevaiṣyasyasaṃśayaḥ ||
Drawing a direct and practical conclusion from the fundamental prin-

ciples He has just laid down—that exclusive remembrance of Him at
death leads to attaining Him (8.5), and that one’s final thought is de-
termined by lifelong contemplation (8.6)—Lord Kṛṣṇa now gives Arjuna
a clear and actionable instruction that integrates spiritual practice with
his immediate worldly duty. He commands, ”tasmātsarveṣu kāleṣu mā-
manusmara yudhya ca” – ”Therefore (‘tasmāt‘), at all times (‘sarveṣu
kāleṣu‘), remember (‘anusmara‘) Me (‘mām‘) and (‘ca‘) also fight (‘yud-
hya‘).”

The word ”tasmāt” (therefore) indicates that what follows is the logi-
cal application of the preceding truths. If the goal is to remember Kṛṣṇa
at the time of death to attain Him, then the means is ”māmanusmara
sarveṣu kāleṣu” – ”Constantly remember Me at all times.” This is not
just a passive recollection but an active, continuous, and loving remem-
brance (‘anusmaraṇa‘) of Kṛṣṇa, keeping Him at the forefront of one’s
consciousness throughout all of life’s activities. Crucially, Kṛṣṇa does
not tell Arjuna to abandon his Kṣatriya duty of fighting to practice this
remembrance. Instead, He says, ”yudhya ca” – ”and also fight.” This is
a pivotal instruction in Karma Yoga: spiritual consciousness and perfor-
mance of one’s prescribed duties are not mutually exclusive but should
be harmoniously integrated.

Kṛṣṇa then explains the inner disposition required for this integra-
tion: ”mayyarpitamanobuddhiḥ” – ”(You should do this) with your
mind (‘manaḥ‘) and intelligence (‘buddhiḥ‘) dedicated (offered, or fixed,
‘arpita‘) to Me (‘mayi‘).” This is the essence of Buddhi Yoga and Bhakti
Yoga applied to Karma Yoga. Arjuna is to engage in battle, but his mind
(the seat of thoughts and feelings) and his intelligence (the faculty of dis-
crimination and decision-making) should be completely surrendered and
offered to Kṛṣṇa. He should act as an instrument of the Divine Will,
with his inner being constantly connected to the Lord.

If Arjuna acts in this manner—constantly remembering Kṛṣṇa and per-
forming his duty with his mind and intelligence dedicated to Him—Kṛṣṇa
gives an unequivocal assurance of the result: ”māmevaiṣyasyasaṃśayaḥ”
– ”You will come (‘eṣyasi‘) to Me (‘mām‘) alone (‘eva‘), without a doubt
(‘asaṃśayaḥ‘).” This is the same emphatic guarantee as given in verse 8.5.
This verse provides Arjuna (and all seekers) with a clear, practical for-
mula for achieving the highest spiritual goal while actively participating
in the world: integrate constant remembrance of God with the diligent
performance of one’s duties, by dedicating the mind and intellect to Him.
This path leads certainly to Him.

Verse 8.8
abhyāsayogayuktena cetasā nānyagāminā | paramaṃ puruṣaṃ divyaṃ

yāti pārthānucintayan ||
Lord Kṛṣṇa further elaborates on the method of constant remembrance

(‘anusmaraṇa‘) mentioned in the previous verse (8.7), detailing the na-
ture of the meditative practice that enables one to attain the Supreme
Divine Person. He addresses Arjuna with affection as ”pārtha” (O son
of Pṛthā). Kṛṣṇa explains, ”abhyāsayogayuktena cetasā nānyagāminā”
– ”With a mind (‘cetasā‘) engaged (or yoked, ‘yuktena‘) in the yoga of
constant practice (‘abhyāsa-yoga‘), and not straying (or going, ‘na anya-
gāminā‘) to anything else.”

‘Abhyāsa-yoga‘ refers to the discipline of consistent, repeated, and un-
wavering practice of meditation or spiritual contemplation. ‘Abhyāsa‘
(practice), as mentioned in verse 6.35, is one of the two primary means
for controlling the mind. Here, it is emphasized as a continuous yogic en-
gagement. The mind (‘cetas‘) so engaged must also be ‘na anya-gāminā‘
– not allowing itself to be diverted or distracted by any other thought,
object, or desire. This signifies a state of one-pointed concentration
(‘ekāgratā‘), where the consciousness is exclusively focused on the cho-
sen object of meditation, which is the Supreme.

By diligently maintaining such a focused and disciplined meditative
practice, Kṛṣṇa states the outcome: ”paramaṃ puruṣaṃ divyaṃ yāti...
anucintayan” – ”By constantly thinking (or meditating, ‘anucintayan‘)
(in this manner), one attains (‘yāti‘) the Supreme (‘paramam‘) Divine
(‘divyam‘) Person (‘puruṣam‘).” The act of ‘anucintayan‘ (continuous, de-
voted contemplation) of the Divine, performed with a mind made steady
and one-pointed through ‘abhyāsa-yoga‘, is the direct means to reaching
Him.

The goal is described as the ”paramaṃ puruṣaṃ divyam” – ”the
Supreme Divine Person.” This emphasizes the personal aspect of the
Absolute Truth. While Kṛṣṇa has spoken of the impersonal Brahman,
He here clearly indicates that the culmination of this meditative practice
is the attainment of the Supreme Personality, who is transcendental (‘di-
vyam‘) and ultimate (‘paramam‘). This verse highlights that consistent
and unwavering meditation, characterized by a mind that is disciplined
through regular practice and exclusively focused on the Divine Person,
is the assured path to realizing and attaining Him. It reinforces the
importance of dedicated ‘sādhanā‘ (spiritual practice) for achieving the
highest spiritual union.

Verse 8.9
kaviṃ purāṇamanuśāsitāramaṇoraṇīyāṃsamanusmaredyaḥ | sarvasya

dhātāramacintyarūpamādityavarṇaṃ tamasaḥ parastāt ||
Lord Kṛṣṇa, having established that consistent remembrance of Him

leads to attaining the Supreme Divine Person (8.8), now elaborates on
the nature of this Supreme Person who should be the object of medita-
tion, especially at the critical time of death. He describes Him with a
series of profound attributes to guide the meditator’s focus: ”kavim” –
”One should meditate on Him as the Omniscient (or the Seer, the Poet,
‘Kavi‘).” This signifies that the Supreme Person is all-knowing, the ulti-
mate source of all wisdom, and the seer of past, present, and future. He
is the supreme poet who has composed the cosmic order.

He is also ”purāṇam” – ”the Ancient (or Primeval).” He is without be-
ginning, existing before all creation, the oldest of all beings, yet He is also
ever-fresh and timeless. He is ”anuśāsitāram” – ”the Controller (Ruler,
Ordainer, or Governor).” He subtly governs the entire universe and all its
laws, ensuring cosmic order and dispensing the fruits of actions. Further,
He is ”aṇoraṇīyāṃsam” – ”smaller than the smallest (or subtler than the
atom, ‘aṇoḥ aṇīyāṃsam‘).” This highlights His all-pervading, subtle na-
ture, capable of residing within the minutest particle and within the
heart of every living being as the Antaryāmī (inner controller). The in-
struction is ”anusmaret yaḥ” – ”Whosoever (‘yaḥ‘) constantly remembers
(or meditates upon, ‘anusmaret‘) Him” (as possessing these qualities).

Continuing the description, He is ”sarvasya dhātāram” – ”the Sus-
tainer (Supporter, or Maintainer, ‘dhātāram‘) of all (‘sarvasya‘).” He is
the foundation and nourisher of the entire cosmos and all its inhabi-
tants. His form is ”acintyarūpam” – ”of inconceivable (or unthinkable,
‘acintya‘) form (‘rūpam‘).” His true, transcendental form is beyond the
grasp of the limited material mind and senses; it cannot be fully com-
prehended through intellectual speculation alone but is revealed through
divine grace and spiritual realization.

He is ”ādityavarṇam” – ”effulgent (or luminous, ‘varṇam‘ – having
the color or brilliance) like the sun (‘āditya‘).” His divine form is self-
luminous, dispelling all darkness of ignorance, just as the sun illumi-
nates the world. And finally, He is ”tamasaḥ parastāt” – ”transcendental
(‘parastāt‘) to all darkness (‘tamasaḥ‘ – referring to material ignorance,
māyā, or the unmanifest Prakṛti).” He is entirely spiritual, beyond the in-
fluence of the material modes and the darkness of illusion. By providing
this rich tapestry of attributes—omniscient, ancient, controller, subtler
than the subtle, sustainer of all, of inconceivable form, sun-like in ef-
fulgence, and beyond all darkness—Kṛṣṇa offers profound focal points
for meditation, enabling the devotee to fix their mind on His supreme,
transcendental nature.

Verse 8.10
prayāṇakāle manasācalena bhaktyā yukto yogabalena caiva | bhruvor-

madhye prāṇamāveśya samyak sa taṃ paraṃ puruṣamupaiti divyam ||
Lord Kṛṣṇa now describes the specific yogic process and the state of

consciousness required at the time of death (‘prayāṇa-kāle‘) for one to
successfully attain the Supreme Divine Person (as described with His
attributes in verse 8.9). He explains that at that crucial moment of
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departure from the body, one must be ”manasācalena” – ”with an un-
wavering (unmoved, or steady, ‘acalena‘) mind (‘manasā‘).” The mind
must be free from agitation, fear, and worldly distractions, firmly fixed
in concentration.

This unwavering mental state must be accompanied by two crucial
inner dispositions: ”bhaktyā yuktaḥ” – ”endowed (or united, ‘yuktaḥ‘)
with devotion (‘bhaktyā‘).” Loving devotion to the Supreme Person is an
essential ingredient. The remembrance and meditation must be infused
with love and surrender. And this state is achieved ”yogabalena caiva”
– ”and indeed (‘ca eva‘) by the power of yoga (‘yoga-balena‘).” ‘Yoga-
bala‘ refers to the strength, capacity, and spiritual power accumulated
through the consistent and diligent practice of yoga (meditation, self-
control, and other spiritual disciplines) throughout one’s life. It is this
cultivated yogic strength that enables one to maintain focus and devotion
at the critical time of death.

Kṛṣṇa then outlines a specific yogic technique to be employed: ”bhru-
vormadhye prāṇamāveśya samyak” – ”having properly (‘samyak‘) fixed
(or established, made to enter, ‘āveśya‘) the life-air (‘prāṇam‘) between
(‘madhye‘) the two eyebrows (‘bhruvoḥ‘).” This refers to the yogic prac-
tice of concentrating the ‘prāṇa‘ (vital life force) at the ‘ājñā-cakra‘, the
subtle energy center located between the eyebrows. This technique is
believed to help in transcending body-consciousness and directing the
departing soul towards higher spiritual realms.

If an individual, through lifelong practice, is able to achieve this state
at the moment of death—maintaining an unwavering mind, imbued with
devotion, empowered by yogic strength, and having correctly fixed their
life-air while meditating on the Supreme Person described in the previ-
ous verse—then Kṛṣṇa gives the assurance: ”sa taṃ paraṃ puruṣamupaiti
divyam” – ”He (‘saḥ‘) attains (‘upaiti‘) that (‘tam‘) Supreme (‘param‘)
Divine (‘divyam‘) Person (‘puruṣam‘).” This verse thus integrates the
power of sustained yogic practice, the essential element of loving de-
votion, and specific meditative techniques as the means to successfully
remember and attain the Supreme Divine Lord at the ultimate moment
of life’s transition.

Verse 8.11
yadakṣaraṃ vedavido vadanti viśanti yadyatayo vītarāgāḥ | yadicchanto

brahmacaryaṃ caranti tatte padaṃ saṅgraheṇa pravakṣye ||
Lord Kṛṣṇa, having described the meditation on the Supreme Person

and the method to attain Him at the time of death, now introduces the
concept of the ‘Akṣara‘ (the Imperishable), which is another way the ulti-
mate goal is described, and promises to briefly explain the path to attain
it. He states, ”yadakṣaraṃ vedavido vadanti” – ”That (‘yat‘) Imperish-
able (‘akṣaram‘) which the knowers of the Vedas (‘veda-vidaḥ‘ – those
learned in Vedic scriptures) declare (or speak of, ‘vadanti‘).” The term
‘Akṣara‘ literally means ”imperishable,” ”immutable,” or ”that which
does not decay.” In Vedāntic philosophy, ‘Akṣara Brahman‘ refers to the
unmanifest, eternal, and unchanging Absolute Reality, the ultimate spir-
itual substratum. The knowers of the Vedas, through their deep study
and understanding, describe this as the supreme truth.

Kṛṣṇa further characterizes this ‘Akṣara‘: ”viśanti yadyatayo vī-
tarāgāḥ” – ”Into which (‘yat‘) ascetics (or strivers, ‘yatayaḥ‘) who are free
from passion (or attachment, ‘vīta-rāgāḥ‘) enter (‘viśanti‘).” The ‘yatīs‘
are those who have dedicated their lives to spiritual pursuits, practicing
self-control and austerity. When they become ‘vīta-rāgāḥ‘—completely
devoid of ‘rāga‘ (passionate attachment, worldly desires, and cravings)—
they are able to ”enter” or merge into this imperishable Brahman. This
signifies the attainment of liberation by those who follow the path of
renunciation and rigorous self-discipline.

Furthermore, this ‘Akṣara‘ is the goal for which aspirants under-
take strict spiritual vows: ”yadicchanto brahmacaryaṃ caranti” – ”De-
siring (‘icchantaḥ‘) which (‘yat‘), (aspirants) practice (‘caranti‘) ‘brah-
macaryam‘ (celibacy, continence, or a life of spiritual discipline dedicated
to Brahman).” The vow of ‘brahmacarya‘ is a fundamental discipline in
many Indian spiritual traditions, involving control of sensual, partic-
ularly sexual, energy, and a life dedicated to study of scriptures and
pursuit of spiritual truth. This discipline is undertaken with the explicit
desire to attain that imperishable ‘Akṣara‘.

Having thus highlighted the supreme importance and desirability of
this ‘Akṣara‘ as declared by Veda-knowers, entered by detached ascetics,
and sought through vows like ‘brahmacarya‘, Kṛṣṇa now makes a promise

to Arjuna: ”tatte padaṃ saṅgraheṇa pravakṣye” – ”That (‘tat‘) path (or
state, goal, abode, ‘padam‘) I shall briefly (‘saṅgraheṇa‘) explain (or
declare, ‘pravakṣye‘) to you (‘te‘).” Kṛṣṇa will now concisely outline the
method or the state by which this Imperishable can be reached. This
verse thus serves as an introduction to the subsequent explanation of
yogic practices, including the chanting of Om, for attaining the Akṣara
Brahman.

Verse 8.12
sarvadvārāṇi saṃyamya mano hṛdi nirudhya ca | mūrdhnyādhāyāt-

manaḥ prāṇamāsthito yogadhāraṇām ||
Lord Kṛṣṇa, fulfilling His promise to briefly explain the path (‘padam‘)

to the ‘Akṣara‘ (Imperishable Brahman) mentioned in the previous verse,
now begins to detail the specific yogic techniques required for consciously
departing from the body and attaining that supreme state. This verse,
along with the next (8.13), outlines a profound meditative process to be
practiced, especially at the time of death. Kṛṣṇa instructs, ”sarvadvārāṇi
saṃyamya” – ”Having controlled (restrained, or closed off, ‘saṃyamya‘)
all (‘sarva‘) the gates (‘dvārāṇi‘) (of the body).” These ”gates” are the
nine apertures of the body (two eyes, two ears, two nostrils, mouth, and
the two lower openings for excretion and generation) through which the
senses interact with the external world and through which conscious-
ness typically flows outwards. Controlling all these gates signifies the
complete withdrawal of the senses from their objects (‘pratyāhāra‘), ef-
fectively shutting down all external sensory input and preventing the
dissipation of mental energy.

The next step involves internal focus and control of the mind: ”mano
hṛdi nirudhya ca” – ”And (‘ca‘) having confined (restricted, or locked up,
‘nirudhya‘) the mind (‘manaḥ‘) in the heart (‘hṛdi‘).” Once the senses are
withdrawn from the external world, the mind, which is naturally restless,
must also be brought under control and made to focus inwardly. The
”heart” (‘hṛdi‘) in yogic traditions is often considered a primary center
of consciousness, the seat of the individual self (jīvātmā) and often of
the Supersoul (Paramātman). Confining the mind in the heart means
focusing all mental energies there, preventing the mind from wandering
into thoughts, memories, or desires.

Following this, Kṛṣṇa describes the manipulation of the vital life force:
”mūrdhnyādhāyātmanaḥ prāṇam” – ”And having fixed (or placed, es-
tablished, ‘ādhāya‘) his (‘ātmanaḥ‘ – one’s own) life-air (‘prāṇam‘) in
the head (‘mūrdhni‘ – at the top of the head, often referring to the
‘brahmarandhra‘ or the Sahasrāra chakra, the crown chakra).” This is
an advanced yogic technique where the ‘prāṇa‘ (vital life force), which
normally operates throughout the body, is consciously drawn upwards
along the ‘suṣumnā-nāḍī‘ (the central subtle energy channel) and con-
centrated at the highest point in the head. This is believed to be crucial
for a conscious and controlled departure of the soul from the body at
the time of death, directing it towards higher spiritual realms.

Finally, the yogi must be ”āsthito yogadhāraṇām” – ”established
(‘āsthitaḥ‘) in yogic concentration (‘yoga-dhāraṇām‘).” ‘Dhāraṇā‘ is the
sixth limb of Aṣṭāṅga Yoga, meaning focused concentration or fixing the
mind steadfastly on a single point. Being established in ‘yoga-dhāraṇā‘
implies maintaining a deep, unwavering state of meditative absorption
and mental stability. This verse thus outlines a highly disciplined and
technical yogic process involving complete sensory withdrawal, mental
confinement and focus, upward direction of the life-force, and profound
concentration, all as prerequisites for the final act of departure towards
the Imperishable Brahman, which will be described in the next verse.

Verse 8.13
omityekākṣaraṃ brahma vyāharanmāmanusmaran | yaḥ prayāti tya-

jandehaṃ sa yāti paramāṃ gatim ||
Lord Kṛṣṇa, continuing His instruction on the yogic process of con-

scious departure from the body (begun in verse 8.12), now specifies the
sacred sound and the object of remembrance that lead to the supreme
goal. He states, ”omityekākṣaraṃ brahma vyāharan” – ”Uttering (or
vibrating, ‘vyāharan‘) the monosyllable (‘ekākṣaram‘) ’Om’ (‘om iti‘),
which is Brahman (‘brahma‘).” The sacred syllable ”Om” is considered
the most potent sound representation of the Absolute Truth, the im-
personal Brahman. It is the primordial sound from which all Vedic
knowledge and the entire cosmos emanate. Chanting ”Om” with proper
understanding and concentration is a powerful meditative practice that
helps to fix the mind on the transcendental.
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Crucially, Kṛṣṇa adds that this chanting of ”Om” should be accom-
panied by personal remembrance of Him: ”māmanusmaran” – ”and
(simultaneously) remembering (‘anusmaran‘) Me (‘mām‘ – Lord Kṛṣṇa,
the Supreme Personality of Godhead).” This is a vital instruction. While
”Om” represents the impersonal aspect of the Absolute, the remembrance
of Kṛṣṇa introduces the personal, devotional element. The Gita consis-
tently emphasizes that the personal feature of God is the ultimate reality
and the highest object of devotion and attainment. Thus, the yogi at the
time of departure should integrate the meditation on the sacred sound
”Om” with loving remembrance of Lord Kṛṣṇa.

Of such a yogi who, having prepared themselves through the disci-
plines outlined in the previous verse (controlling all senses, confining the
mind in the heart, fixing the life-air at the top of the head, and being
established in yogic concentration), then departs from the body in this
specific state of consciousness, Kṛṣṇa declares the outcome: ”yaḥ prayāti
tyajandeham” – ”He who (‘yaḥ‘) departs (‘prayāti‘) abandoning (‘tya-
jan‘) the physical body (‘deham‘)” (while in this state of chanting ”Om”
and remembering Kṛṣṇa).

Such an individual ”sa yāti paramāṃ gatim” – ”he (‘saḥ‘) attains
(‘yāti‘) the supreme (‘paramām‘) goal (destination, or state, ‘gatim‘).”
This ‘paramāṁ gatim‘ is liberation (‘mokṣa‘) from the cycle of birth and
death, and attainment of the spiritual world, Kṛṣṇa’s eternal abode. This
verse beautifully harmonizes the meditation on the impersonal Brahman
(represented by ”Om”) with personal devotion to and remembrance of
Lord Kṛṣṇa, presenting this combined practice at the time of death as
the assured path to the ultimate spiritual perfection.

Verse 8.14
ananyacetāḥ satataṃ yo māṃ smarati nityaśaḥ | tasyāhaṃ sulabhaḥ

pārtha nityayuktasya yoginaḥ ||
Lord Kṛṣṇa, having described a specific yogic technique for remember-

ing Him at the time of death (8.12-13), now reveals a more accessible and
direct path to attaining Him, emphasizing the power of constant, unde-
viating loving remembrance throughout one’s life. He addresses Arjuna
with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa declares, ”anany-
acetāḥ satataṃ yo māṃ smarati nityaśaḥ” – ”He who (‘yaḥ‘) remembers
(‘smarati‘) Me (‘mām‘) constantly (‘satatam‘) day after day (or regularly,
‘nityaśaḥ‘), with an undeviating (or single-pointed, exclusively focused,
‘ananya‘) mind (‘cetāḥ‘).”

The term ‘ananya-cetāḥ‘ is key here. It signifies a mind that is not
distracted by any other object of affection, desire, or worship; its entire
focus and loving attention are directed exclusively towards Lord Kṛṣṇa.
This remembrance is not sporadic or occasional but ‘satatam‘ (contin-
uous) and ‘nityaśaḥ‘ (habitual, performed daily as a constant practice).
It is a deep, loving absorption of the mind in Him.

For such a devotee who maintains this unwavering and constant re-
membrance, Kṛṣṇa makes a most reassuring and encouraging promise:
”tasyāhaṃ sulabhaḥ” – ”For him (‘tasya‘), I (‘aham‘) am easy to attain
(‘sulabhaḥ‘).” ‘Sulabhaḥ‘ means easily obtainable, readily accessible, or
not difficult to reach. While the path of yogic austerities and technical
meditation might seem arduous, Kṛṣṇa here highlights that for His pure
devotee who simply remembers Him constantly with an undivided heart,
He makes Himself easily available.

Kṛṣṇa further qualifies the nature of such a yogi for whom He is eas-
ily attainable: ”nityayuktasya yoginaḥ” – ”(for such) an ever-steadfast
(‘nitya-yuktasya‘) yogi (‘yoginaḥ‘).” A ‘nitya-yukta‘ yogi is one who is
perpetually yoked or united with Kṛṣṇa in loving consciousness, whose
life is a continuous offering of service and remembrance. Their steadfast-
ness and unwavering devotion create an unbreakable bond with the Lord,
making His attainment a natural and effortless consequence of their lov-
ing engagement. This verse thus glorifies the path of pure Bhakti Yoga,
emphasizing that sincere, constant, and exclusive loving remembrance
of Kṛṣṇa is the most direct and easiest way to reach Him, transcending
the need for overly complex or difficult practices for those whose hearts
are so dedicated.

Verse 8.15
māmupetya punarjanma duḥkhālayamaśāśvatam | nāpnuvanti mahāt-

mānaḥ saṃsiddhiṃ paramāṃ gatāḥ ||
Lord Kṛṣṇa now describes the ultimate and most significant benefit of

attaining Him, which is permanent liberation from the cycle of rebirth

and the inherent sufferings of material existence. He states, ”māmupetya”
– ”Having attained (‘upetya‘) Me (‘mām‘ – Lord Kṛṣṇa, the Supreme
Personality of Godhead).” This refers to the state of reaching His eter-
nal spiritual abode, achieving loving union with Him, or realizing one’s
eternal relationship with Him.

For those who achieve this supreme attainment, Kṛṣṇa declares,
”punarjanma... nāpnuvanti” – ”They do not (‘na āpnuvanti‘) take birth
again (‘punaḥ janma‘).” This signifies complete freedom (‘mokṣa‘) from
‘saṃsāra‘, the relentless cycle of repeated birth, old age, disease, and
death, which characterizes life in the material world. Attaining Kṛṣṇa is
the means to break this cycle permanently.

Kṛṣṇa then characterizes the nature of this material world from which
such souls are liberated. He describes it as ”duḥkhālayam” – ”an abode
(or receptacle, ‘ālayam‘) of misery (suffering, or pain, ‘duḥkha‘).” De-
spite any temporary appearances of happiness or pleasure, the material
world is fundamentally a place of suffering. This suffering is inherent in
the very processes of birth, death, old age, and disease, as well as the
threefold miseries arising from one’s own body and mind (‘ādhyātmika‘),
from other living beings (‘ādhibhautika‘), and from natural calamities
(‘ādhidaivika‘). Furthermore, this material world is ”aśāśvatam” – ”tem-
porary (impermanent, transient, or non-eternal, ‘a-śāśvatam‘).” Nothing
within it endures forever; all material forms and conditions are subject
to change and eventual destruction.

Those who attain Kṛṣṇa and are thus freed from rebirth in such a mis-
erable and temporary world are described as ”mahātmānaḥ saṃsiddhiṃ
paramāṃ gatāḥ” – ”the great souls (‘mahātmānaḥ‘) who have attained
(‘gatāḥ‘) the highest (‘paramām‘) perfection (‘saṃsiddhim‘).” ‘Mahātmā-
naḥ‘ are those magnanimous, broad-minded devotees whose conscious-
ness is fixed on the Supreme (as described in 7.19). ‘Paramāṁ saṁsid-
dhim‘ signifies the ultimate spiritual perfection, which is the attainment
of an eternal, blissful, and conscious relationship with Lord Kṛṣṇa in His
spiritual realm. This verse, therefore, powerfully motivates the pursuit
of Kṛṣṇa-consciousness by clearly contrasting the painful, impermanent
nature of material existence with the eternal, blissful state of liberation
achieved by the great souls who attain Him.

Verse 8.16
ābrahmabhuvanāllokāḥ punarāvartino ’rjuna | māmupetya tu kaunteya

punarjanma na vidyate ||
Lord Kṛṣṇa further emphasizes the finality and supreme desirability of

attaining Him by contrasting it with the temporary nature of even the
highest and most sought-after realms within the material cosmos. He
addresses Arjuna by name, ”arjuna” and later as ”kaunteya” (O son of
Kuntī), to underscore the personal relevance of this teaching. Kṛṣṇa ex-
plains, ”ābrahmabhuvanāllokāḥ punarāvartino” – ”All the worlds (‘lokāḥ‘)
up to (‘ā‘) the abode of Brahmā (‘brahma-bhuvanāt‘ – from Brahmaloka
downwards) are subject to return (or rebirth, ‘punaḥ āvartinaḥ‘).”

‘Brahma-loka‘ (the realm of Lord Brahmā, the creator-god) is consid-
ered the highest and most subtle planetary system within the material
universe. It is characterized by an incredibly long lifespan for its inhab-
itants, extremely refined pleasures, and a highly sattvic (pure) environ-
ment. Attaining Brahmaloka is the result of immense pious deeds and
specific types of meditation or worship. However, Kṛṣṇa unequivocally
states that even this highest material realm, along with all other heavenly
planets and planes of existence below it, are ‘punaḥ āvartinaḥ‘ – places
from which one must eventually return. They are not eternal. When
the accumulated merit that led to residence in these higher worlds is
exhausted, the soul must once again take birth in the cycle of ‘saṃsāra‘.

In stark contrast to the impermanent nature of all material realms,
however exalted, Kṛṣṇa reiterates the unique status of attaining Him:
”māmupetya tu kaunteya punarjanma na vidyate” – ”But (‘tu‘), O son of
Kuntī (‘Kaunteya‘), upon attaining (‘upetya‘) Me (‘mām‘ – Lord Kṛṣṇa,
the Supreme Personality of Godhead), there is no (‘na vidyate‘) rebirth
(‘punaḥ janma‘).” This is the ultimate promise of the Bhagavad Gita. At-
taining Kṛṣṇa means reaching His eternal, spiritual abode (Paravyoma or
Goloka Vṛndāvana), which is transcendental to the material cosmos and
free from the cycle of creation and dissolution that governs all material
worlds.

This verse powerfully reinforces the message of verse 8.15. It estab-
lishes a clear distinction between relative, temporary heavens and the
absolute, eternal spiritual realm of the Supreme Lord. It urges Arjuna
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(and all seekers) to aspire not for fleeting celestial pleasures, which in-
evitably lead to rebirth, but for the ultimate goal of attaining Kṛṣṇa,
which alone grants true immortality and complete freedom from the
cycle of birth and death. The affectionate address ‘Kaunteya‘ adds a
personal touch to this profound assurance of eternal liberation through
devotion to Him.

Verse 8.17
sahasrayugaparyantamaharyadbrahmaṇo viduḥ | rātriṃ yugasahasrān-

tāṃ te ’horātravido janāḥ ||
Lord Kṛṣṇa, having stated in the previous verse (8.16) that all worlds

within the material cosmos, even up to Brahmaloka (the abode of Lord
Brahmā), are subject to the cycle of return (rebirth), now begins to
explain the vast Vedic conception of cosmic time. This serves to fur-
ther emphasize the impermanent nature of even the most exalted and
long-lasting material existences, thereby underscoring the supreme value
of attaining His eternal abode, from which there is no return. Kṛṣṇa
states, ”sahasrayugaparyantamaharyadbrahmaṇo viduḥ” – ”Those who
(‘ye‘) know (‘viduḥ‘) that the day (‘ahaḥ‘) of Brahmā (‘brahmaṇaḥ‘)
extends up to (‘paryantam‘) a thousand (‘sahasra‘) yugas (‘yuga‘).”

In Vedic cosmology, a ‘yuga‘ cycle (often referred to as a ‘caturyuga‘
or ‘mahāyuga‘) comprises four ages: Satya-yuga, Tretā-yuga, Dvāpara-
yuga, and Kali-yuga, with durations of 4, 3, 2, and 1 times 432,000
human years respectively, totaling 4,320,000 human years. A ”day of
Brahmā,” also known as a ‘kalpa‘, consists of one thousand such ‘catu-
ryugas‘. This amounts to an almost incomprehensible duration of 4.32
billion human years. This is the period during which the material uni-
verses under Brahmā’s jurisdiction are manifest and active.

Kṛṣṇa continues, ”rātriṃ yugasahasrāntām” – ”(And they also know
that) his night (‘rātrim‘) is of a thousand yugas’ duration (‘yuga-
sahasrāntām‘).” The night of Brahmā is of equal length to his day, an-
other 4.32 billion human years. During this period, as Kṛṣṇa will explain
next, a partial dissolution (‘pralaya‘) of the material cosmos occurs.

Of those who possess this profound understanding of these immense
cosmic time scales, Kṛṣṇa says, ”te ’horātravido janāḥ” – ”Those peo-
ple (‘te janāḥ‘) are the (true) knowers (‘vidaḥ‘) of day and night (‘aho-
rātra‘).” They are not merely aware of earthly days and nights but com-
prehend the vast cyclical rhythm of cosmic manifestation and dissolution,
the true ”day and night” governing the material universe. By introduc-
ing these staggering timeframes, Kṛṣṇa highlights the ephemeral nature
of all material achievements and abodes, even those that seem almost
eternal from a limited human perspective, thereby encouraging Arjuna
to strive for that which is truly timeless and beyond these cosmic cycles.

Verse 8.18
avyaktādvyaktayaḥ sarvāḥ prabhavantyaharāgame | rātryāgame

pralīyante tatraivāvyaktasaṃjñake ||
Lord Kṛṣṇa, having established the vast durations of Brahmā’s day

and night in the previous verse (8.17), now describes the cyclical process
of cosmic manifestation (creation) and dissolution (annihilation) that
occurs in tandem with these cosmic time periods. He explains, ”avyak-
tādvyaktayaḥ sarvāḥ prabhavantyaharāgame” – ”At the coming (‘āgame‘)
of day (‘ahaḥ‘ – referring to the commencement of Brahmā’s day or
‘kalpa‘), all (‘sarvāḥ‘) manifest beings (or entities, ‘vyaktayaḥ‘) emanate
(are born, or come into existence, ‘prabhavanti‘) from the unmanifest
(‘avyaktāt‘).”

The ‘avyakta‘ here refers to the unmanifest, primordial state of mate-
rial nature (Mūla Prakṛti or Pradhāna) before it differentiates into the
manifold forms of the cosmos. It is the subtle, undifferentiated source
from which all material existence springs. At the dawn of Brahmā’s day,
this potential state becomes active, and from it, all ‘vyaktayaḥ‘—the
entire spectrum of manifested forms, including all living entities with
their material bodies, planetary systems, and the diverse phenomena of
the universe—come into being under the direction of Lord Brahmā, who
is empowered by the Supreme Lord Kṛṣṇa. This is the period of cosmic
activity and experience for conditioned souls.

Conversely, Kṛṣṇa describes what happens at the end of Brahmā’s
day: ”rātryāgame pralīyante tatraivāvyaktasaṃjñake” – ”At the coming
(‘āgame‘) of night (‘rātri‘ – referring to the commencement of Brahmā’s
night), they (all these manifest beings and forms) merge (are dissolved,
or are resolved, ‘pralīyante‘) into that very same (‘tatra eva‘) state which

is called (or designated as, ‘saṃjñake‘) the unmanifest (‘avyakta‘).” Dur-
ing Brahmā’s night, a partial dissolution (‘naimittika pralaya‘) occurs.
The grosser forms of manifestation are withdrawn, and all living enti-
ties, along with the lower planetary systems, merge back into the subtle,
unmanifest state of material nature from which they arose, awaiting the
next cosmic dawn for their re-manifestation according to their individual
karma.

This verse thus powerfully illustrates the cyclical and impermanent
nature of all manifested existence within the material universe. Every-
thing that comes into being from the unmanifest must eventually return
to the unmanifest. This cosmic rhythm of creation and dissolution, oc-
curring over unimaginably vast periods, underscores the transient reality
of all material achievements and abodes, further motivating the spiritual
seeker to aspire for the eternal, unchanging spiritual realm that lies be-
yond this cycle, as Kṛṣṇa will soon describe.

Verse 8.19
bhūtagrāmaḥ sa evāyaṃ bhūtvā bhūtvā pralīyate | rātryāgame ’vaśaḥ

pārtha prabhavatyaharāgame ||
Lord Kṛṣṇa further emphasizes the repetitive and helpless nature of

the cycle of existence for the multitude of beings within the material
cosmos, who are governed by the cosmic cycles of Brahmā’s day and
night. He addresses Arjuna with affection as ”pārtha” (O son of Pṛthā).
Kṛṣṇa states, ”bhūtagrāmaḥ sa evāyaṃ bhūtvā bhūtvā pralīyate” – ”This
(‘ayam‘) very same (‘saḥ eva‘) multitude (or aggregate, collection, ‘grā-
maḥ‘) of beings (‘bhūta‘ – living entities in their material embodiments)
having come into existence again and again (‘bhūtvā bhūtvā‘ – being born
or manifested repeatedly), is dissolved (or merges back, ‘pralīyate‘).” The
repetition of ‘bhūtvā bhūtvā‘ strongly underscores the relentless and re-
curring nature of birth and manifestation for the conditioned souls. It
is not a one-time event but an ongoing, cyclical process.

This dissolution occurs, as explained before, ”rātryāgame” – ”at the
coming of night (‘rātri-āgame‘ – referring to the commencement of
Brahmā’s night).” And a crucial aspect of this process for the conditioned
souls is that it happens ”avaśaḥ” – ”helplessly (or without independence,
under compulsion).” The individual living entities, bound by their past
karma and their entanglement with material nature, have no control over
this cosmic dissolution; they are involuntarily withdrawn along with the
dissolving universe.

Similarly, their re-emergence is also involuntary: ”prabhavatya-
harāgame” – ”(And this same multitude of beings) comes forth (is mani-
fested, or is born, ‘prabhavati‘) again (helplessly, ‘avaśaḥ‘ being implied
from the previous line) at the coming of day (‘ahaḥ-āgame‘ – referring
to the commencement of Brahmā’s day).” When a new cosmic day of
Brahmā begins, these same souls, still carrying their unexhausted karmic
tendencies and desires, are once again projected into manifested existence
to continue their cycle of activities and experiences.

This verse paints a poignant picture of the conditioned soul’s predica-
ment within the material realm. They are caught in an unending, repeti-
tive cycle of birth, existence, and dissolution, helplessly carried along by
the vast currents of cosmic time and their own ‘karma‘. There is no last-
ing freedom or true independence within this cyclical material existence.
By highlighting this helplessness (‘avaśaḥ‘) and the repetitive nature of
this process (‘bhūtvā bhūtvā‘), Kṛṣṇa is implicitly urging Arjuna to seek
a way out of this relentless cycle, to strive for the eternal, unmanifest
spiritual reality that lies beyond Brahmā’s day and night, a reality which
is not subject to such cosmic compulsions.

Verse 8.20
parastasmāttu bhāvo ’nyo ’vyakto ’vyaktātsanātanaḥ | yaḥ sa sarveṣu

bhūteṣu naśyatsu na vinaśyati ||
Having described the cyclical nature of the manifest material universe

and the unmanifest material cause from which it arises and into which it
dissolves (verses 8.18-8.19), Lord Kṛṣṇa now introduces a profound truth
about an entirely different, superior, and eternal reality that transcends
this perishable material existence. He states, ”parastasmāttu bhāvo ’nyo
’vyakto ’vyaktātsanātanaḥ” – ”But (‘tu‘) superior (‘paraḥ‘) to that (‘tas-
māt‘ – referring to the unmanifest material nature, the ‘avyakta‘ men-
tioned in 8.18 as the source of manifest beings) is another (‘anyaḥ‘) un-
manifest (‘avyaktaḥ‘) eternal (‘sanātanaḥ‘) existence (or Being, nature,
‘bhāvaḥ‘).”
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Kṛṣṇa here distinguishes between two types of ”unmanifest”
(‘avyakta‘). The first is the unmanifest state of primordial material
nature (Mūla Prakṛti or Pradhāna), which is the seed of the material
cosmos and is itself cyclical and perishable in the ultimate sense (as it
forms part of the Lord’s external energy). However, ”superior to that”
(‘parastasmāt‘) is ”another unmanifest existence” (‘anyaḥ avyaktaḥ bhā-
vaḥ‘). This second, higher Unmanifest is spiritual in essence and ‘sanā-
tanaḥ‘ – eternal, existing without beginning or end, and not subject to
the transformations that characterize material nature. This refers to the
transcendental spiritual realm or the very nature of the Supreme Spirit
(Brahman/Paramātman).

The defining characteristic of this eternal, unmanifest spiritual reality
is its absolute imperishability. Kṛṣṇa affirms, ”yaḥ sa sarveṣu bhūteṣu
naśyatsu na vinaśyati” – ”That (eternal unmanifest Being/existence,
‘yaḥ saḥ‘), when all (‘sarveṣu‘) manifested beings (or all material cre-
ations, ‘bhūteṣu‘) perish (‘naśyatsu‘), does not (‘na‘) perish (‘vinaśy-
ati‘).” Even when the entire material cosmos, including all its inhabi-
tants and even the realm of Brahmā, undergoes dissolution (whether the
partial dissolution during Brahmā’s night or the complete dissolution,
‘mahāpralaya‘, at the end of Brahmā’s life), this supreme, unmanifest
spiritual nature remains entirely unaffected and undestroyed. It is eter-
nally existent and changeless.

This verse is of profound importance as it clearly points to a tran-
scendental reality beyond the confines of the material universe. It offers
hope for an eternal existence that is not subject to the painful cycles
of birth, death, creation, and annihilation that govern everything mate-
rial. This ‘sanātana avyakta bhāva‘ is the ultimate spiritual destination,
the true home of the soul, which Kṛṣṇa will identify in the next verse
as His supreme abode. By revealing this imperishable spiritual realm,
Kṛṣṇa encourages Arjuna to strive for that which is eternal and truly
real, rather than remaining attached to the transient material world.

Verse 8.21
avyakto ’kṣara ityuktastamāhuḥ paramāṃ gatim | yaṃ prāpya na ni-

vartante taddhāma paramaṃ mama ||
Lord Kṛṣṇa, continuing from His description of an eternal, unmani-

fest existence beyond the perishable material cosmos (8.20), now further
defines this supreme reality, identifying it as the ultimate goal and His
own divine abode. He states, ”avyakto ’kṣara ityuktastamāhuḥ paramāṃ
gatim” – ”That which is called (‘uktaḥ‘) the Unmanifest (‘avyaktaḥ‘) and
the Imperishable (‘akṣaraḥ iti‘), That (‘tam‘) they (the wise sages and
scriptures) declare (‘āhuḥ‘) to be the supreme (‘paramām‘) goal (or des-
tination, ‘gatim‘).” This ‘Avyakta Akṣara‘ refers to the transcendental,
spiritual nature which is unmanifest to material senses and is eternal and
immutable, as contrasted with the cyclical, unmanifest material Prakṛti.
This Imperishable Unmanifest is declared by authorities on spiritual sci-
ence to be the ‘paramāṁ gatim‘, the highest and ultimate destination
for all spiritual aspirants.

The defining characteristic of attaining this supreme goal is then em-
phasized: ”yaṃ prāpya na nivartante” – ”Attaining (‘prāpya‘) which
(‘yam‘), they do not (‘na‘) return (‘nivartante‘).” This signifies final lib-
eration (‘mokṣa‘). Once a soul reaches this eternal spiritual state, they
are no longer subject to the cycle of birth and death (‘saṃsāra‘) and do
not fall back into the transient material world with its inherent sufferings.
It is a state of permanent emancipation.

Lord Kṛṣṇa then makes a profound personal claim regarding this ul-
timate destination: ”taddhāma paramaṃ mama” – ”That (‘tat‘) is My
(‘mama‘) supreme (‘paramam‘) abode (‘dhāma‘).” Kṛṣṇa explicitly iden-
tifies this imperishable, unmanifest, supreme goal—the state of non-
return—as His own personal, ultimate dwelling place. This implies that
the impersonal ‘Akṣara Brahman‘ is intrinsically related to Him, or is
an aspect of His supreme existence, and that His personal abode (like
Goloka Vṛndāvana or Vaikuṇṭha) is the highest manifestation of this
eternal reality.

This verse thus provides a clear and inspiring vision of the ultimate
spiritual destination. It is not a vague void or an abstract concept but
is described as Kṛṣṇa’s own supreme abode, a realm of eternal existence
from which there is no return to material nescience. This identification
encourages the devotee to aspire for this personal relationship with the
Lord in His eternal realm as the highest form of liberation.

Verse 8.22

puruṣaḥ sa paraḥ pārtha bhaktyā labhyastvananyayā | yasyāntaḥsthāni
bhūtāni yena sarvamidaṃ tatam ||

Lord Kṛṣṇa, having described His supreme abode as the ultimate, im-
perishable destination (8.21), now explains how He, the Supreme Person
who presides over that abode, is to be attained. He addresses Arjuna
with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa declares, ”puruṣaḥ saḥ
paraḥ... bhaktyā labhyastvananyayā” – ”That (‘saḥ‘) Supreme (‘paraḥ‘)
Person (‘puruṣaḥ‘)... is attainable (‘labhyaḥ tu‘) only by unalloyed (or
exclusive, undeviating, ‘ananyayā‘) devotion (‘bhaktyā‘).”

”That Supreme Person” (‘saḥ paraḥ puruṣaḥ‘) refers to Lord Kṛṣṇa
Himself in His ultimate, transcendental form, the master of that eternal
abode mentioned in the previous verse. He is ‘paraḥ‘, meaning superior
to all, including the perishable material nature and the individual souls,
and even transcendental to the impersonal Brahman when considered
as His effulgence. Kṛṣṇa unequivocally states that the means to attain
this Supreme Person is ‘ananyayā bhaktyā‘ – pure, unadulterated, and
exclusive devotion. This path of loving devotional service, where the
heart and mind are completely focused on Him without any other desire
or distraction, is presented as the direct and most efficacious way to
reach Him. Other yogic paths or philosophical speculations, if devoid
of this element of exclusive devotion, are implied to be insufficient for
attaining the Supreme Person in His fullness.

Kṛṣṇa then further describes His all-encompassing nature to empha-
size His supreme position: ”yasyāntaḥsthāni bhūtāni” – ”Within whom
(‘yasya antaḥsthāni‘) all beings (or all created entities, ‘bhūtāni‘) are
situated.” He is the ultimate foundation and container of all existence.
All living entities and the entire cosmic manifestation reside within His
universal form or are supported by His divine energies.

And also, ”yena sarvamidaṃ tatam” – ”And by whom (‘yena‘) all
this (‘sarvam idam‘ – this entire universe) is pervaded (‘tatam‘).” He
is not only the container but also the all-pervading reality, immanent
in every atom of creation as the Supersoul (Paramātman) and through
His diverse energies. This dual understanding of Him—as the supreme
container of all and yet all-pervading within everything—highlights His
infinite and incomprehensible nature. This verse powerfully advocates
for Bhakti Yoga as the prime method to attain the Supreme Person, who
is both the ultimate reality supporting all existence and the all-pervading
consciousness that permeates the universe.

Verse 8.23
yatra kāle tvanāvṛttimāvṛttiṃ caiva yoginaḥ | prayātā yānti taṃ kālaṃ

vakṣyāmi bharatarṣabha ||
Lord Kṛṣṇa, having established that attaining His supreme abode

through unalloyed devotion leads to non-return (liberation), now in-
troduces a new but related topic: the significance of the specific
”times” or paths of departure from the body for yogis, which influence
whether they attain liberation (‘anāvṛtti‘ – non-return) or are subject
to rebirth (‘āvṛtti‘ – return). He addresses Arjuna with the honorific
”bharatarṣabha” (O best among the Bharatas), signifying Arjuna’s wor-
thiness to receive this subtle and important knowledge.

Kṛṣṇa states, ”yatra kāle tvanāvṛttimāvṛttiṃ caiva yoginaḥ prayātā
yānti” – ”But (‘tu‘) that time (‘kālam‘ – which also implies the path or
condition associated with that time) at which (‘yatra kāle‘) yogis (‘yogi-
naḥ‘), departing (from the body, ‘prayātāḥ‘), attain (‘yānti‘) non-return
(‘anāvṛttim‘ – liberation from the cycle of birth and death), and also
(‘ca eva‘) (the time at which departing they attain) return (‘āvṛttim‘ –
rebirth into the material world).” This introduces the concept that the
circumstances, the state of consciousness, and the subtle cosmic paths
available at the moment of death play a role in determining the soul’s
subsequent journey. It suggests that there are different ”times” or con-
ditions of departure that lead to these two distinct outcomes for those
who have practiced yoga to varying degrees of perfection or with different
orientations.

Having piqued Arjuna’s interest in this crucial subject, Kṛṣṇa makes a
promise: ”taṃ kālaṃ vakṣyāmi” – ”That time (or those paths/conditions,
‘tam kālam‘) I shall now describe (or declare, ‘vakṣyāmi‘) to you.” He is
about to explain the auspicious path that leads to liberation and the less
auspicious path that leads to rebirth, so that yogis can understand these
and strive for the former.

This verse serves as an important transition, shifting the focus from
the general principles of attaining the Supreme to the specific conditions
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that influence a yogi’s departure from the material world. The term ‘kāla‘
(time) here is often interpreted by commentators not just as literal astro-
nomical or chronological periods, but also as symbolic representations
of different states of consciousness, predominant natural influences (like
the modes of nature), or the subtle cosmic pathways (like Devayāna, the
path of the gods, and Pitṛyāna, the path of the ancestors) that souls tra-
verse after death based on their karma and spiritual attainment. Kṛṣṇa’s
forthcoming explanation will provide clarity on these paths.

Verse 8.24
agnirjyotirahaḥ śuklaḥ ṣaṇmāsā uttarāyaṇam | tatra prayātā gacchanti

brahma brahmavido janāḥ ||
Lord Kṛṣṇa now begins to fulfill His promise (made in verse 8.23)

to describe the auspicious path of departure that leads to liberation
(‘anāvṛtti‘ – non-return to the cycle of birth and death). This path
is often referred to in Vedic tradition as ‘Devayāna‘ (the path of the
gods) or ‘Arcirādi-mārga‘ (the path beginning with light/fire). Kṛṣṇa
enumerates the presiding deities or symbolic conditions associated with
this path: ”agniḥ” (fire, representing the deity Agni), ”jyotiḥ” (light, or
the deity of light/effulgence), ”ahaḥ” (daytime, or the deity presiding
over the day), ”śuklaḥ” (the bright fortnight of the moon, ‘śukla-pakṣa‘,
when the moon is waxing, presided over by its deity).

He continues the list of auspicious periods: ”ṣaṇmāsā uttarāyaṇam”
– ”the six months (‘ṣaṇmāsāḥ‘) of the sun’s northern passage (‘ut-
tarāyaṇam‘).” ‘Uttarāyaṇa‘ refers to the period when the sun appears to
move from the southern hemisphere to the northern hemisphere (roughly
from the winter solstice around December 21/22 to the summer solstice
around June 20/21). This period is traditionally considered more auspi-
cious for spiritual activities and for the departure of enlightened souls.

Kṛṣṇa then states the outcome for those who depart under these condi-
tions: ”tatra prayātā gacchanti brahma brahmavido janāḥ” – ”Departing
(‘prayātāḥ‘) then (or during these auspicious times/conditions, or along
this path presided over by these deities, ‘tatra‘), people (‘janāḥ‘) who
know Brahman (or are knowers of the Absolute Truth, ‘brahma-vidaḥ‘)
go (‘gacchanti‘) to Brahman.” Those individuals who have realized Brah-
man, the enlightened sages, if they depart from their physical bodies
when these conditions prevail (or, more subtly, when their conscious-
ness is aligned with the principles these deities represent—illumination,
purity, upward movement), they traverse this path of light and attain
ultimate union with Brahman, achieving final liberation.

It is important to understand that while these ”times” can be taken
literally as referring to specific astronomical periods, many esteemed
commentators also interpret them symbolically. They represent a state
of consciousness characterized by knowledge (‘jyotiḥ‘), purity (‘śuklaḥ‘),
alertness (‘ahaḥ‘), and an upward spiritual trajectory (‘uttarāyaṇam‘).
The deities mentioned (Agni, etc.) are also seen as guides on this subtle
path leading to Brahman. Therefore, it is the inner spiritual state of
the ‘brahma-vit‘ (knower of Brahman) at the time of death, coupled
with these favorable cosmic influences or pathways, that ensures their
attainment of the Absolute and freedom from rebirth.

Verse 8.25
dhūmo rātristathā kṛṣṇaḥ ṣaṇmāsā dakṣiṇāyanam | tatra cāndramasaṃ

jyotir yogī prāpya nivartate ||
Lord Kṛṣṇa, having described in the previous verse (8.24) the auspi-

cious path of light (‘Devayāna‘ or ‘Arcirādi-mārga‘) taken by the knowers
of Brahman leading to liberation (non-return), now contrasts it with the
second path, often referred to as ‘Pitṛyāna‘ (the path of the ancestors) or
‘Dhūmādi-mārga‘ (the path beginning with smoke). This path is taken
by those who perform pious deeds with some desire for fruits or who
have achieved a certain level of yogic attainment but without complete
Self-realization or exclusive devotion to the Supreme. Kṛṣṇa enumerates
the presiding deities or symbolic conditions associated with this path:
”dhūmo rātristathā kṛṣṇaḥ” – ”Smoke (‘dhūmaḥ‘), night (‘rātriḥ‘), like-
wise (‘tathā‘) the dark fortnight of the moon (‘kṛṣṇaḥ‘ – kṛṣṇa-pakṣa,
when the moon is waning).” These represent conditions or presiding
deities associated with relative darkness, passivity, and a focus on mate-
rial or ancestral realms.

He continues the list of conditions related to this path: ”ṣaṇmāsā
dakṣiṇāyanam” – ”the six months (‘ṣaṇmāsāḥ‘) of the sun’s southern pas-
sage (‘dakṣiṇāyanam‘).” ‘Dakṣiṇāyana‘ refers to the period when the sun

appears to move from the northern hemisphere to the southern hemi-
sphere (roughly from the summer solstice around June 20/21 to the
winter solstice around December 21/22). This period is traditionally
considered less auspicious for attaining final liberation compared to ‘ut-
tarāyaṇa‘.

The destination and outcome for the yogi who departs under these
conditions or via this path is then described: ”tatra cāndramasaṃ jyotir
yogī prāpya nivartate” – ”The yogi (‘yogī‘), attaining (‘prāpya‘) the lunar
light (‘cāndramasam jyotiḥ‘) thereby (or through this path/these condi-
tions, ‘tatra‘), returns (‘nivartate‘).” The ”yogi” here generally refers to
one who has performed virtuous actions, sacrifices, and austerities as
prescribed in the Vedas (a ‘karma-kāṇḍī‘ or a yogi with attachments to
results). The ”lunar light” (‘cāndramasam jyotiḥ‘) symbolizes the heav-
enly realms (like Svarga-loka or Pitṛ-loka) which are associated with the
moon and where such souls enjoy the fruits of their meritorious deeds.

However, this attainment is temporary. The crucial word is ”nivartate”
– ”he returns.” After the accumulated merit from their pious actions
is exhausted through enjoyment in these celestial realms, such a yogi
must inevitably return to the cycle of birth and death (‘saṃsāra‘) on
earth to create new karma. This path, therefore, does not lead to final
liberation (‘mokṣa‘) but offers only temporary respite in higher material
worlds. Kṛṣṇa, by describing this path of return, further highlights the
superiority of the path of light that leads to non-return.

Verse 8.26
śuklakṛṣṇe gatī hyete jagataḥ śāśvate mate | ekayā yātyanāvṛtti-

manyayāvartate punaḥ ||
Lord Kṛṣṇa now summarizes the two distinct paths of departure for

souls from this world, as described in the preceding two verses (8.24 and
8.25), affirming their eternal nature within the cosmic order. He states,
”śuklakṛṣṇe gatī hyete jagataḥ śāśvate mate” – ”These (‘ete‘) two paths
(‘gatī‘)—the bright (‘śukla‘) and the dark (‘kṛṣṇa‘)—of the world (or for
the beings of this world, ‘jagataḥ‘) are indeed (‘hi‘) considered (‘mate‘)
eternal (‘śāśvate‘).”

The ‘śukla gatī‘ (bright path) refers to the ‘Devayāna‘ or ‘Arcirādi-
mārga‘ (path of light) detailed in verse 8.24, which is associated with
fire, light, daytime, the bright lunar fortnight, and the sun’s northern
passage. This path is traversed by the knowers of Brahman and leads
to liberation (non-return). The ‘kṛṣṇa gatī‘ (dark path) refers to the
‘Pitṛyāna‘ or ‘Dhūmādi-mārga‘ (path of smoke) detailed in verse 8.25,
which is associated with smoke, night, the dark lunar fortnight, and the
sun’s southern passage. This path is taken by those who perform pious
deeds with desire for results and leads to temporary heavenly enjoyment
followed by rebirth.

Kṛṣṇa declares these two paths to be ‘śāśvate mate‘ – ”considered eter-
nal.” This means they are not temporary or arbitrary but are established
cosmic principles or pathways that have existed perpetually, governing
the journeys of souls after they leave their physical bodies, based on
their actions, knowledge, and state of consciousness at the time of death.
They represent the two fundamental options available to souls departing
from the material world: either to progress towards final emancipation
or to continue within the cycle of reincarnation.

The distinct outcomes of these two eternal paths are then reiterated
with utmost clarity: ”ekayā yātyanāvṛttim” – ”By one (‘ekayā‘ – the
bright path), one goes (‘yāti‘) to non-return (‘anāvṛttim‘ – liberation,
freedom from the cycle of birth and death).” And, ”anyayāvartate punaḥ”
– ”By the other (‘anyayā‘ – the dark path), one returns (‘āvartate‘) again
(‘punaḥ‘ – to this world of birth and death).” This verse encapsulates the
critical choice that lies before every spiritual aspirant and emphasizes
the profound consequences of the path one’s consciousness is attuned to
at the time of departure, which is itself a culmination of one’s lifelong
practices and understanding.

Verse 8.27
naite sṛtī pārtha jānan yogī muhyati kaścana | tasmātsarveṣu kāleṣu

yogayukto bhavārjuna ||
Lord Kṛṣṇa now highlights the profound benefit of understanding these

two eternal paths of departure (the bright path leading to liberation and
the dark path leading to rebirth, as described in verses 8.24-26) and
delivers a conclusive exhortation to Arjuna based on this knowledge. He
addresses Arjuna with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa
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states, ”naite sṛtī... jānan yogī muhyati kaścana” – ”No (‘na kaścana‘)
yogi (‘yogī‘) who knows (‘jānan‘) these (‘ete‘) two paths (‘sṛtī‘) is ever
(‘na kaścana muhyati‘) bewildered (‘muhyati‘).”

The knowledge of these two distinct paths (‘sṛtī‘ – routes or courses)
and their respective outcomes—liberation (‘anāvṛtti‘) versus reincarna-
tion (‘āvṛtti‘)—provides the yogi with crucial clarity and discernment.
Understanding what leads to eternal freedom and what leads to contin-
ued entanglement in the material world helps the yogi to make informed
choices in their spiritual practices and lifestyle. They are no longer de-
luded (‘muhyati‘) by the allure of temporary heavenly pleasures (associ-
ated with the dark path) nor are they confused about the ultimate goal
of spiritual life and the means to achieve it. This knowledge empowers
them to consciously strive for the path of light.

Based on this understanding and its liberating effect from bewilder-
ment, Kṛṣṇa gives Arjuna a direct and emphatic command: ”tasmāt-
sarveṣu kāleṣu yogayukto bhavārjuna” – ”Therefore (‘tasmāt‘), O Arjuna,
be (‘bhava‘) steadfastly engaged in yoga (‘yoga-yuktaḥ‘) at all times
(‘sarveṣu kāleṣu‘).” The word ‘tasmāt‘ (therefore) indicates that because
the knowledge of these paths removes delusion and clarifies the supreme
goal, Arjuna should be resolute in his yogic practice.

The instruction to be ‘yoga-yuktaḥ‘ (yoked in yoga, or steadfastly
united with the Divine through yogic discipline) ‘sarveṣu kāleṣu‘ (at all
times) is paramount. This means maintaining a continuous state of spir-
itual consciousness, discipline, and connection with the Supreme, not
just during formal meditation, but throughout all activities and phases
of life. Such constant yogic engagement, especially with the mind and
intelligence fixed on Kṛṣṇa (as advised in 8.7), ensures that at the criti-
cal moment of death, the yogi’s consciousness will naturally be attuned
to the path of light, leading to liberation. This verse serves as a power-
ful encouragement for Arjuna to persevere in the practice of yoga with
unwavering resolve, armed with the knowledge of the two destinies.

Verse 8.28
vedeṣu yajñeṣu tapaḥsu caiva dāneṣu yatpuṇyaphalaṃ pradiṣṭam |

atyeti tatsarvamidaṃ viditvā yogī paraṃ sthānamupaiti cādyam ||
This is the magnificent concluding verse of the eighth chapter, in which

Lord Kṛṣṇa glorifies the supreme attainment of the yogi who understands
and faithfully follows His teachings, particularly the profound truths
revealed in this chapter regarding the nature of Brahman, Adhyātma,
Karma, the paths of departure, and the importance of remembering
Him at the time of death. Kṛṣṇa declares, ”vedeṣu yajñeṣu tapaḥsu caiva
dāneṣu yatpuṇyaphalaṃ pradiṣṭam” – ”Whatever (‘yat‘) meritorious fruit
(‘puṇya-phalam‘) is declared (or ordained, prescribed, ‘pradiṣṭam‘) in
(the study of) the Vedas (‘vedeṣu‘), in (the performance of) sacrifices
(‘yajñeṣu‘), in (the practice of) austerities (‘tapaḥsu ca eva‘), and in (the
giving of) charities (‘dāneṣu‘).”

The Vedas prescribe various pious activities such as scriptural study,
performance of elaborate sacrifices, undergoing rigorous austerities, and
engaging in acts of charity. Each of these righteous actions is said to
yield specific meritorious results (‘puṇya-phalam‘), which may include
worldly prosperity, purification of mind, attainment of heavenly plea-
sures, or favorable future births. These are the conventional rewards
sought by those following the path of fruitive righteousness (Sakāma
Karma Mārga).

However, Lord Kṛṣṇa reveals the unparalleled excellence achieved by
the yogi who has grasped His teachings: ”atyeti tatsarvamidaṃ viditvā
yogī ” – ”The yogi (‘yogī‘), having known (‘viditvā‘) this (‘idam‘ – refer-
ring to the profound spiritual truths expounded by Kṛṣṇa in this chapter
and throughout the Gita), transcends (‘atyeti‘) all (‘sarvam‘) that (‘tat‘
– all those aforementioned meritorious fruits obtained from Vedic ritu-
als, sacrifices, austerities, and charities).” The yogi who has attained
true spiritual knowledge and is steadfastly engaged in devotion to the
Supreme Lord surpasses all such limited and temporary rewards. The
wisdom gained from understanding Kṛṣṇa’s teachings is so potent that it
bestows a benefit far greater than what can be achieved through ordinary
pious deeds alone.

Having transcended these lesser fruits, such a yogi ”paraṃ sthānamu-
paiti cādyam” – ”and (‘ca‘) attains (‘upaiti‘) the supreme (‘param‘) and
primeval (original, or first, ‘ādyam‘) abode (‘sthānam‘).” This ”supreme
and primeval abode” is the eternal, spiritual realm of the Supreme Lord
Kṛṣṇa, the ‘param dhāma‘ mentioned in verse 8.21, from which there

is no return to the material world. This is the ultimate destination of
liberation (‘mokṣa‘) and everlasting blissful union with the Divine. This
concluding verse of ”Akṣara Brahma Yoga” thus powerfully affirms that
the path of yoga centered on knowing and devotedly remembering Kṛṣṇa
leads to an attainment that encompasses and far exceeds all other forms
of religious merit, culminating in the attainment of the ultimate spiritual
reality.
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Chapter 9

Rāja Vidyā Rāja Guhya Yoga (The Yoga of Royal
Knowledge and Royal Secret)

Verse 9.1
śrībhagavān uvāca idaṃ tu te guhyatamaṃ pravakṣyāmyanasūyave |

jñānaṃ vijñānasahitaṃ yajjñātvā mokṣyase ’śubhāt ||
The ninth chapter of the Bhagavad Gita, revered as containing the

very essence of its teachings, commences with the Blessed Lord Kṛṣṇa
(‘śrībhagavān uvāca‘) Himself initiating a discourse on what He terms
the most profound and confidential spiritual truths. This signifies a
shift to an even more esoteric level of instruction. He addresses Ar-
juna with particular emphasis on Arjuna’s qualification: ”idaṃ tu te
guhyatamaṃ pravakṣyāmyanasūyave” – ”To you (‘te‘) indeed (‘tu‘), who
are non-envious (‘anasūyave‘), I shall now declare (‘pravakṣyāmi‘) this
(‘idam‘) most confidential (‘guhyatamam‘) knowledge.” The term ‘guhy-
atamam‘ is the superlative of ‘guhya‘ (secret or confidential), indicating
that the wisdom Kṛṣṇa is about to impart is the ”king of secrets,” the
deepest and most sacred of all spiritual teachings, surpassing even the
confidential knowledge previously shared.

The crucial qualification for receiving this supreme knowledge is be-
ing ‘anasūyave‘ – ”to one who is non-envious.” ‘Asūyā‘ refers to the ten-
dency to find fault, to be jealous, to cavil, or to be unwilling to accept
higher truths due to one’s own prejudices, pride, or ill will towards the
speaker or the teaching itself. Arjuna, throughout his interactions with
Kṛṣṇa, has consistently demonstrated sincerity, humility, a genuine de-
sire for truth, and a deep, trusting relationship with Kṛṣṇa. His freedom
from envy and fault-finding makes him an exceptionally fit recipient for
this most profound revelation. Kṛṣṇa underscores that such confiden-
tial knowledge can only be imparted to one whose heart is pure and
receptive.

Kṛṣṇa then specifies the nature of this paramount teaching: it is ”jñā-
naṃ vijñānasahitam” – ”knowledge (‘jñānam‘) combined with (or accom-
panied by, ‘sahitam‘) realization (or direct experiential wisdom, ‘vijñā-
nam‘).” This is a holistic spiritual education. ‘Jñānam‘ encompasses the
theoretical, philosophical, or scriptural understanding of the Absolute
Truth—His nature, His energies, His relationship with the cosmos, and
the path to Him. ‘Vijñānam‘, however, goes beyond mere intellectual
comprehension; it signifies direct, practical, and experiential realization
of these truths. Kṛṣṇa promises to impart not just a doctrine but the
insight that leads to its profound, transformative experience.

The ultimate and most cherished fruit of receiving and internaliz-
ing this most confidential knowledge combined with its realization is
then unequivocally stated: ”yajjñātvā mokṣyase ’śubhāt” – ”Knowing
(‘jñātvā‘) which (‘yat‘), you shall be liberated (‘mokṣyase‘) from all mis-
fortune (evil, inauspiciousness, or the cycle of worldly suffering, ‘aśub-
hāt‘).” ‘Aśubha‘ encapsulates all that is adverse to spiritual well-being—
sin, bondage, the miseries inherent in material existence (birth, death,
old age, disease), and the delusion that separates one from the Divine.
Kṛṣṇa assures Arjuna that this supreme knowledge, when truly assimi-
lated, will lead to complete freedom from all such evils and will bestow
ultimate liberation (‘mokṣa‘). This opening verse thus sets a tone of
extraordinary importance and profound promise, preparing Arjuna for
the revelation of the ”royal knowledge and royal secret.”

Verse 9.2
rājavidyā rājaguhyaṃ pavitramidamuttamam | pratyakṣāvagamaṃ

dharmyaṃ susukhaṃ kartumavyayam ||
Lord Kṛṣṇa continues to extol the unique glories and unparalleled

excellence of the most confidential knowledge (‘guhyatamam jñānam‘)
that He is about to impart to the non-envious Arjuna. He bestows upon
this teaching a series of magnificent epithets, each highlighting a dis-
tinct aspect of its supreme value and transformative power. He begins,

”rājavidyā rājaguhyam” – ”This (knowledge) is royal knowledge (‘rāja-
vidyā‘), the royal secret (‘rāja-guhyam‘).” ‘Rāja-vidyā‘ signifies the ”king
of all knowledge,” placing it at the apex of all sciences and branches of
learning, both material and spiritual. It is the most sublime, profound,
and illuminating wisdom. Similarly, ‘rāja-guhyam‘ means the ”king of
all secrets,” the most confidential, esoteric, and deeply guarded mystery
of spiritual truth. These terms underscore its supreme status, its pre-
ciousness, and the fact that it is not easily accessible to all.

Furthermore, Kṛṣṇa states, ”pavitramidamuttamam” – ”This (‘idam‘)
is the supreme (‘uttamam‘) purifier (‘pavitram‘).” This knowledge pos-
sesses an unparalleled capacity to cleanse the heart, mind, and conscious-
ness of all accumulated sins (‘pāpa‘), impurities (‘mala‘), and material
conditionings (‘saṁskāras‘) that bind the soul. It is the ultimate agent
of purification (‘pavitram uttamam‘), leading to spiritual clarity, inner
sanctity, and liberation from all defilements. Its purifying power is not
partial but complete and of the highest order.

Kṛṣṇa then highlights its direct experiential nature and its ethical
foundation: ”pratyakṣāvagamaṃ dharmyam” – ”It is directly realizable
(or perceivable by direct experience, ‘pratyakṣa-avagamam‘), and it is
in accordance with dharma (righteousness, ‘dharmyam‘).” This means
that the truth of this supreme knowledge is not merely a matter of dog-
matic belief or intellectual acceptance based on authority. It can be di-
rectly experienced (‘pratyakṣa‘) and verified (‘avagamam‘) by the sincere
practitioner through their own spiritual realization and inner perception.
Moreover, this knowledge and the path it reveals are ‘dharmyam‘—fully
aligned with the eternal principles of righteousness, virtue, and sacred
duty. It promotes a life of dharma and leads to ultimate well-being.

Finally, Kṛṣṇa emphasizes the ease and joy of its practice, and the eter-
nal nature of its result: ”susukhaṃ kartumavyayam” – ”It is very easy
(or joyful, happy, ‘su-sukham‘) to practice (or perform, ‘kartum‘), and
it is imperishable (everlasting, or undecaying, ‘avyayam‘).” Unlike some
spiritual paths that may involve arduous austerities, complex rituals, or
difficult intellectual feats, the path revealed by this ”royal knowledge”—
which will be shown to be primarily centered on Bhakti Yoga (devotional
service)—is described as ‘susukham‘, meaning it is relatively easy to per-
form and is inherently joyful for the sincere soul. And most importantly,
the spiritual progress made and the ultimate fruit obtained on this path
are ‘avyayam‘—eternal, imperishable, and not subject to destruction or
diminution, unlike temporary material gains or heavenly pleasures. This
verse, with its magnificent array of attributes, serves to inspire profound
faith, eagerness, and conviction in Arjuna (and all seekers) to receive
and embrace this supreme, purifying, directly realizable, righteous, joy-
ful, and eternally beneficial wisdom.

Verse 9.3
aśraddadhānāḥ puruṣā dharmasyāsya paraṃtapa | aprāpya māṃ nivar-

tante mṛtyusaṃsāravartmani ||
Having extolled the supreme nature and manifold benefits of the ”royal

knowledge and royal secret” in the preceding verse, Lord Kṛṣṇa now deliv-
ers a solemn and crucial warning about the unfortunate destiny of those
who lack faith in this profound teaching and the path it reveals. This
contrast serves to underscore the indispensability of faith for spiritual
attainment. He addresses Arjuna with the powerful epithet ”paraṃtapa”
(O Chastiser of foes), perhaps to remind him of the need to conquer
the inner foe of faithlessness or doubt, which can obstruct the reception
of this supreme knowledge. Kṛṣṇa states, ”aśraddadhānāḥ puruṣā dhar-
masyāsya” – ”Persons (‘puruṣāḥ‘) who have no faith (‘aśraddadhānāḥ‘)
in this (‘asya‘) dharma (‘dharmasya‘).”
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‘Aśraddadhānāḥ‘ refers to individuals who are devoid of ‘śraddhā‘.
‘Śraddhā‘, in this spiritual context, is not mere blind belief but signifies a
deep, heartfelt trust, an earnest conviction, and a reverential openness to
the truth of the scriptures, the words of the divine teacher (Lord Kṛṣṇa
Himself), and the efficacy of the spiritual path being expounded. ”This
dharma” (‘dharmasya asya‘) refers specifically to the path of direct devo-
tional service and the understanding of Kṛṣṇa’s supreme nature, which
He is presenting as the ‘rāja-vidyā‘ (royal knowledge) and ‘rāja-guhyam‘
(royal secret)—the most direct and efficacious means to attain Him and
achieve ultimate liberation.

For those who lack this essential quality of faith and therefore do not
sincerely engage in or accept this particular dharma, Kṛṣṇa describes
their lamentable outcome: ”aprāpya māṃ nivartante” – ”Not attaining
(‘aprāpya‘) Me (‘mām‘), they return (‘nivartante‘).” They fail to reach
Lord Kṛṣṇa, who is the Supreme Personality of Godhead, the ultimate
goal of all spiritual endeavors, and the source of eternal liberation and
bliss. Instead of progressing towards Him and achieving freedom from
the material entanglement, they are forced to ”return.”

And where do they return? Kṛṣṇa clarifies their destination: ”mṛ-
tyusaṃsāravartmani” – ”to the path (‘vartmani‘) of mortal (‘mṛtyu‘)
‘saṃsāra‘ (the cycle of birth and death).” ‘Mṛtyu-saṃsāra-vartmani‘ is
the sorrowful and perilous road of repeated birth, old age, disease, and
death within the material world. Lacking faith in the liberating path re-
vealed by Kṛṣṇa, these individuals remain trapped in the relentless cycle
of worldly existence, subject to its inherent sufferings, anxieties, and im-
permanence. This verse powerfully underscores that ‘śraddhā‘ (faith) is
not an optional adjunct but an indispensable prerequisite for embarking
on and benefiting from the highest spiritual teachings. Without it, even
the most sublime knowledge remains inaccessible, and the soul contin-
ues to wander in the darkness of material illusion, unable to attain the
Supreme Lord and His eternal, blissful abode.

Verse 9.4
mayā tatamidaṃ sarvaṃ jagadavyaktamūrtinā | matsthāni sarvab-

hūtāni na cāhaṃ teṣvavasthitaḥ ||
Lord Kṛṣṇa, having introduced the ”royal knowledge and royal se-

cret” and emphasized the importance of faith, now begins to reveal
His own all-pervading yet transcendental nature, a key aspect of this
most confidential wisdom. He declares, ”mayā tatamidaṃ sarvaṃ ja-
gadavyaktamūrtinā” – ”By Me (‘mayā‘), in My unmanifest (‘avyakta‘)
form (or aspect, ‘mūrtinā‘), all (‘sarvam‘) this (‘idam‘) universe (‘jagat‘)
is pervaded (‘tatam‘).” Kṛṣṇa, in His primordial, unmanifest, spiritual
essence—which is beyond the perception of material senses and the grasp
of the ordinary mind—permeates and sustains the entire cosmos. He is
the underlying reality, the immanent spiritual presence that interpen-
etrates every atom and every corner of existence, though not directly
visible in that unmanifest form (‘avyakta-mūrti‘).

He further clarifies the relationship between Himself and all created
beings: ”matsthāni sarvabhūtāni” – ”All beings (‘sarva-bhūtāni‘) are sit-
uated (or abide, rest, ‘sthāni‘) in Me (‘mat‘).” Just as space contains all
objects, or as a dreamer contains all the creations within their dream,
Lord Kṛṣṇa, as the Supreme Substratum, is the ultimate foundation and
support of all existence. All living entities and all material manifesta-
tions, from the highest to the lowest, have their being and find their
support within His all-encompassing divine existence. Nothing can exist
independent of Him.

However, Kṛṣṇa immediately introduces a profound paradox that high-
lights His absolute transcendence: ”na cāhaṃ teṣvavasthitaḥ” – ”And
(‘ca‘) yet I (‘aham‘) am not (‘na‘) situated (contained, or limited,
‘avasthitaḥ‘) in them (‘teṣu‘ – in these beings or manifestations).” This is
a crucial statement that distinguishes Kṛṣṇa’s immanence from ordinary
material pervasion or containment. While He pervades and supports
everything, He is not limited by, dependent upon, or affected by the
qualities, actions, or transformations of the beings and objects He per-
vades. He remains eternally distinct, aloof, and transcendental to His
creation, just as the sky, though pervading and containing everything, is
not touched or contaminated by the characteristics of the things within
it.

This verse thus begins to unveil the inconceivable nature of
the Supreme Lord—His simultaneous immanence and transcendence
(‘acintya-bhedābheda-tattva‘, as understood by some philosophical

schools). He is intimately present within all of creation as its sustainer
and pervading essence, yet He is also eternally beyond it, untouched
and unconditioned by its limitations. Understanding this paradoxical
relationship is essential for comprehending Kṛṣṇa’s true ‘paraṁ bhāvam‘
(supreme transcendental nature, as mentioned in 7.24) and is a key el-
ement of the ‘rāja-vidyā‘ He is imparting to Arjuna. It requires a shift
from purely materialistic or dualistic thinking to a more profound spiri-
tual insight.

Verse 9.5
na ca matsthāni bhūtāni paśya me yogamaiśvaram | bhūtabhṛnna ca

bhūtastho mamātmā bhūtabhāvanaḥ ||
Lord Kṛṣṇa, continuing to unveil His inconceivable relationship with

the cosmos, further refines the understanding presented in the previous
verse (9.4 where He stated, ”all beings are in Me, but I am not in them”).
He now introduces an even deeper layer to this paradox, highlighting
His absolute transcendence and divine mystic power. He declares, ”na
ca matsthāni bhūtāni” – ”And yet (‘na ca‘), beings (‘bhūtāni‘) do not
(truly or in a limiting sense) rest or abide (‘sthāni‘) in Me (‘mat‘).” This
statement appears to directly contradict the earlier assertion (‘matsthāni
sarvabhūtāni‘, 9.4). However, Kṛṣṇa immediately clarifies that this is not
a simple contradiction but a glimpse into His divine mystery.

To resolve this apparent paradox, He exclaims, ”paśya me yogamaiś-
varam” – ”Behold (‘paśya‘) My (‘me‘) divine Yoga (mystic power, or in-
conceivable opulence, ‘yogam aiśvaram‘)!” He invites Arjuna to witness
or comprehend His ‘aiśvaram yogam‘—His extraordinary, supernatural
power and the unique, mysterious way He relates to the creation. This
divine potency allows Him to be simultaneously the source and support
of everything, yet remain completely aloof, unattached, and unaffected
by it. The ”not resting in Me” implies that created beings, with their
material qualities and limitations, do not impose those limitations upon
Him or exist within His spiritual essence in a way that would compromise
His transcendental purity or contain Him. His being is not constituted
by them.

Kṛṣṇa then further describes His unique position using seemingly para-
doxical attributes: ”bhūtabhṛnna ca bhūtastho” – ”(Though I am) the
sustainer (or bearer, ‘bhṛt‘) of all beings (‘bhūta‘), yet (‘na ca‘) I am not
situated (or contained, ‘sthaḥ‘) in them (‘bhūta‘).” He is the ultimate
foundation and support of all existence (‘bhūta-bhṛt‘), yet He is not con-
fined within any individual being or limited by their physical or mental
states. His presence as the Supersoul within them does not mean He is
subject to their experiences.

Finally, He affirms His role as the ultimate source: ”mamātmā bhūtab-
hāvanaḥ” – ”My Self (‘mama ātmā‘ – My own divine being or spiritual
will) is the creator (originator, or nourisher, ‘bhāvanaḥ‘) of all beings
(‘bhūta‘).” He is the efficient cause and the conscious will behind the
manifestation and sustenance of all living entities. This verse, therefore,
reveals Kṛṣṇa’s inconceivable relationship with the cosmos: He is its
creator, sustainer, and the ground of its being, yet He remains utterly
transcendental, unattached, and unaffected by it, all due to His ‘yogam
aiśvaram‘, His divine mystic opulence. This is a key aspect of the ”royal
secret” He is imparting.

Verse 9.6
yathākāśasthito nityaṃ vāyuḥ sarvatrago mahān | tathā sarvāṇi

bhūtāni matsthānītyupadhāraya ||
Lord Kṛṣṇa, to help Arjuna comprehend the subtle and seemingly

paradoxical relationship He has with the created beings—where all be-
ings rest in Him yet He is not contained or affected by them (as described
in verses 9.4-9.5)—now offers a powerful and illustrative analogy from
the natural world. He says, ”yathākāśasthito nityaṃ vāyuḥ sarvatrago
mahān” – ”Just as (‘yathā‘) the mighty (‘mahān‘) wind (‘vāyuḥ‘), which
moves everywhere (‘sarvatra-gaḥ‘), rests (or is situated, ‘sthitaḥ‘) always
(‘nityam‘) in the ether (or space, ‘ākāśa‘).”

This analogy is very apt. The wind (‘vāyu‘) can be gentle or immensely
powerful, and it moves freely in all directions (‘sarvatra-gaḥ‘) within the
vast expanse of space or ether (‘ākāśa‘). Space provides the medium for
the wind’s existence and movement; the wind is, in a sense, ”contained”
within space. However, space itself remains entirely distinct from and
unaffected by the wind. The qualities of the wind—its movement, force,
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temperature, or any particles it might carry—do not alter the fundamen-
tal nature of space, which remains subtle, all-pervading, and untainted.
Space supports the wind but is not limited or conditioned by it.

Drawing a direct parallel with this natural phenomenon, Kṛṣṇa in-
structs Arjuna: ”tathā sarvāṇi bhūtāni matsthānītyupadhāraya” – ”So
too (‘tathā‘), understand (‘upadhāraya‘ – hold this firmly in your mind,
consider it well) that all beings (‘sarvāṇi bhūtāni‘) rest (or are situated,
‘sthāni‘) in Me (‘mat‘).” Just as the mighty, all-pervading wind rests
within the boundless and unaffected ether, similarly, all created beings,
from the smallest to the largest, and indeed the entire cosmos, exist
within Kṛṣṇa’s all-encompassing divine existence. He is their ultimate
support and foundation.

This analogy beautifully clarifies how the Supreme Lord can be the
ground of all existence, supporting everything, yet remain utterly tran-
scendental, unattached, and unaffected by the qualities, actions, and
limitations of the beings He supports. Just as space is distinct from the
wind it contains, Kṛṣṇa is distinct from the material creation and the
individual souls that abide within His supreme being. This understand-
ing helps to reconcile His immanence (being the support of all) with His
transcendence (not being affected or limited by them), a key aspect of
His ‘yogam aiśvaram‘ (divine mystic opulence).

Verse 9.7
sarvabhūtāni kaunteya prakṛtiṃ yānti māmikām | kalpakṣaye punastāni

kalpādau visṛjāmyaham ||
Lord Kṛṣṇa now shifts to describing the vast cosmic cycles of creation

and dissolution, further illustrating His supreme control over the ma-
terial universe and all beings within it. He addresses Arjuna with the
matronymic ”kaunteya” (O son of Kuntī), an affectionate reminder of
their familial bond. Kṛṣṇa explains, ”sarvabhūtāni... prakṛtiṃ yānti
māmikām kalpakṣaye” – ”O son of Kuntī, all beings (‘sarva-bhūtāni‘) en-
ter (‘yānti‘) My (‘māmikām‘) material nature (‘prakṛtim‘) at the end of
a kalpa (‘kalpa-kṣaye‘ – at the time of cosmic dissolution).”

A ‘kalpa‘ is a day of Brahmā, an immense period of 4.32 billion hu-
man years, representing one cycle of cosmic manifestation. ‘Kalpa-kṣaye‘
refers to the end of this cycle, which can signify either the partial dis-
solution during Brahmā’s night (‘naimittika pralaya‘) or the complete
dissolution at the end of Brahmā’s lifespan (‘prākṛtika pralaya‘). Dur-
ing this period of dissolution, all manifested forms and embodied beings
are withdrawn from their gross and subtle states and merge back into
‘prakṛtim māmikām‘ – ”My material nature.” This is Kṛṣṇa’s primordial,
unmanifest material energy (Mūla Prakṛti or Pradhāna), which serves
as the repository for all conditioned souls and material elements in their
latent state.

Then, Kṛṣṇa describes the process of re-creation: ”punastāni kalpā-
dau visṛjāmyaham” – ”And again (‘punaḥ‘), at the beginning of a (new)
kalpa (‘kalpa-ādau‘), I (‘aham‘) send them forth (create them anew, or
project them, ‘visṛjāmi tāni‘ – those beings).” When a new cosmic day
of Brahmā dawns, Lord Kṛṣṇa, as the Supreme Controller, initiates the
process of creation once more. He projects forth the same multitude of
beings from His unmanifest material nature, allowing them to re-emerge
into manifested existence according to their accumulated karmas and
unfulfilled desires from previous cycles.

This verse clearly establishes Lord Kṛṣṇa’s supreme dominion over the
grand cosmic cycles of creation and dissolution. He is the ultimate cause
of both these processes, orchestrating them through His material energy
(‘Prakṛti‘). The individual souls, being part of His superior spiritual
energy but currently entangled in the material realm, are subject to
these vast cyclical changes, repeatedly entering into manifestation and
dissolution until they attain liberation by understanding His true nature
and taking refuge in Him. This underscores the impermanent nature of
the material cosmos and the need to seek the eternal spiritual realm.

Verse 9.8
prakṛtiṃ svāmavaṣṭabhya visṛjāmi punaḥ punaḥ | bhūtagrāmamimaṃ

kṛtsnamavaśaṃ prakṛtervaśāt ||
Lord Kṛṣṇa further elaborates on His role as the orchestrator of the

cyclical creation and dissolution of the cosmos, emphasizing that He
performs this act by presiding over His own material nature, and also
highlighting the conditioned and helpless state of the beings who are thus

repeatedly manifested. He states, ”prakṛtiṃ svāmavaṣṭabhya” – ”Presid-
ing over (taking control of, resorting to, or activating, ‘avaṣṭabhya‘) My
own (‘svām‘) material nature (‘prakṛtim‘).” Kṛṣṇa is the conscious force
behind the activation and functioning of ‘Prakṛti‘ (His primordial mate-
rial energy). While ‘Prakṛti‘ itself is inert, it is under His supreme will
and control that it becomes the creative matrix for the universe. He
employs His own material energy to bring forth the cosmos.

Through this agency of His material nature, Kṛṣṇa ”visṛjāmi punaḥ
punaḥ bhūtagrāmamimaṃ kṛtsnam” – ”I send forth (create, or project,
‘visṛjāmi‘) again and again (‘punaḥ punaḥ‘) this (‘imam‘) entire
(‘kṛtsnam‘) multitude (or aggregate, collection, ‘grāmam‘) of beings
(‘bhūta‘).” The phrase ‘punaḥ punaḥ‘ (again and again) strongly empha-
sizes the repetitive and cyclical nature of the cosmic process of creation.
It is not a one-time event but an ongoing emanation and withdrawal
occurring over vast eons. This ”entire multitude of beings” refers to all
forms of life within the material universe, from the highest to the lowest.

However, Kṛṣṇa also clarifies the condition of these beings who are
thus repeatedly sent forth: they are ”avaśam prakṛtervaśāt” – ”help-
less (‘avaśam‘) under the control (or sway, dominion, ‘vaśāt‘) of (their
own material) nature (‘prakṛteḥ‘).” The individual living entities (‘jīvas‘),
though spiritual sparks and part of Kṛṣṇa’s superior energy, become
conditioned by their association with material nature (‘Prakṛti‘) and its
three modes (‘guṇas‘). They are ‘avaśam‘ (helpless, without indepen-
dence, or bound) by their accumulated past karmas and their inherent
material tendencies (‘svabhāva‘), which are themselves products of their
interaction with ‘Prakṛti‘.

Therefore, while Lord Kṛṣṇa initiates the cosmic creation by activating
His material energy, the specific forms, circumstances, and experiences
of the individual beings within that creation are determined by their
own karmic trajectories and their subservience to the laws of material
nature. They are projected forth into existence not by their own will
but under the compulsion of their past conditioning. This verse high-
lights the Lord’s role as the prime mover and overseer of creation, while
simultaneously underscoring the conditioned and dependent state of the
embodied souls, who remain caught in the repetitive cycle of birth and
death until they awaken to their true spiritual identity and take refuge
in Him to transcend the control of material nature.

Verse 9.9
na ca māṃ tāni karmāṇi nibadhnanti dhanañjaya | udāsīnavadāsīna-

masaktaṃ teṣu karmasu ||
Having described His role in the cyclical creation and dissolution of the

cosmos, where He presides over His material nature (‘Prakṛti‘) to send
forth all beings (9.7-9.8), Lord Kṛṣṇa now addresses a potential doubt:
whether these immense cosmic activities bind Him with karmic reactions,
as actions typically bind ordinary embodied souls. He reassures Arjuna,
whom He addresses as ”dhanañjaya” (O Winner of Wealth), ”na ca māṃ
tāni karmāṇi nibadhnanti” – ”And (‘ca‘) these (‘tāni‘) actions (‘karmāṇi‘
– referring to the acts of creation, sustenance, and dissolution of the
universe) do not (‘na‘) bind (‘nibadhnanti‘) Me (‘mām‘).” Although He is
the ultimate cause and orchestrator of all cosmic phenomena, He remains
entirely free from their entangling consequences.

Kṛṣṇa then explains the reasons for His complete freedom from karmic
bondage despite His engagement in these vast cosmic activities. The first
reason is His attitude of profound detachment: ”udāsīnavadāsīnam” –
”(Because I remain) seated (‘āsīnam‘) as if (‘vat‘) indifferent (or neutral,
unconcerned, ‘udāsīna‘).” The term ‘udāsīnavat‘ signifies a state of being
like a neutral observer or an unconcerned witness. While the Lord is
the ultimate sanctioning authority and the source of power for Prakṛti,
He does not have any personal, selfish interest or involvement in the
unfolding of cosmic events or the individual karmas of living beings.
He remains aloof and impartial, like a presiding judge who administers
justice according to law but is not personally affected by the cases.

The second crucial reason for His non-bondage is His complete ab-
sence of attachment: ”asaktaṃ teṣu karmasu” – ”(And because I
am) unattached (‘asaktam‘) to those (‘teṣu‘) actions (‘karmasu‘).” Lord
Kṛṣṇa performs all His divine activities without any desire for their fruits,
without any sense of egoistic doership (”I am doing this for My gain”),
and without any attachment to the processes or outcomes of those ac-
tions. His actions are born of His divine will and are for the maintenance
of cosmic order and the ultimate benefit of all beings, but not for any
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personal need or fulfillment, as He is eternally complete and self-satisfied
(‘ātmārāma‘).

This verse thus powerfully illustrates Lord Kṛṣṇa’s transcendental na-
ture. Even while being the ultimate source and director of all cosmic
activities, He remains entirely unbound because He acts with perfect de-
tachment and an attitude of neutrality regarding personal involvement in
the results. This serves as a profound lesson for Arjuna (and all Karma
Yogis): if one can learn to perform one’s prescribed duties with a simi-
lar spirit of detachment, indifference to personal outcomes, and freedom
from selfish desire, then one too can become free from the bondage of
karma, even while actively engaged in the world. The address ‘Dhanañ-
jaya‘ reminds Arjuna of his own active nature, which now needs to be
imbued with this divine principle of detached action.

Verse 9.10
mayādhyakṣeṇa prakṛtiḥ sūyate sacarācaram | hetunānena kaunteya

jagadviparivartate ||
Lord Kṛṣṇa further clarifies His precise relationship with material na-

ture (‘Prakṛti‘) and its functioning in the creation and sustenance of
the universe, elaborating on how He remains detached (as stated in 9.9)
while still being the ultimate cause. He addresses Arjuna as ”kaunteya”
(O son of Kuntī), an affectionate term. Kṛṣṇa explains, ”mayādhyakṣeṇa
prakṛtiḥ sūyate sacarācaram” – ”Under Me (‘mayā‘) as the supervisor (or
presiding authority, director, ‘adhyakṣeṇa‘), material nature (‘prakṛtiḥ‘)
produces (‘sūyate‘) all moving (‘cara‘) and unmoving (‘acaram‘) beings
(i.e., the entire animate and inanimate creation, ‘sa-cara-acaram‘).”

This is a crucial statement about divine agency. ‘Prakṛti‘ (primordial
material nature), which is an energy of the Lord, is the immediate cause
that brings forth all forms and transformations in the material world.
However, ‘Prakṛti‘ is not an independent, self-acting entity. It func-
tions under the divine supervision and sanction of Lord Kṛṣṇa (‘mayā
adhyakṣeṇa‘). He is the ultimate conscious power, the ‘adhyakṣa‘ (over-
seer or director), who glances upon or activates Prakṛti, enabling it to
generate the myriad forms of life and the complex workings of the cos-
mos. Without His guiding presence and sanction, Prakṛti would remain
inert and incapable of creation.

Kṛṣṇa then states the consequence of this divinely supervised function-
ing of material nature: ”hetunānena... jagadviparivartate” – ”Because
of this reason (or by this means, under this agency, ‘hetunā anena‘), O
Kaunteya, the world (‘jagat‘ – the cosmos) revolves (undergoes changes,
functions, or is maintained in its cycles, ‘viparivartate‘).” The continuous
cycles of creation, sustenance, and dissolution, the orderly functioning
of cosmic laws, and the dynamic interplay of life within the universe all
occur because material nature operates under His supreme direction.

This verse beautifully reconciles the Lord’s transcendence with His
role as the ultimate cause of creation. He does not directly engage in the
material activities of creation in a way that would entangle Him (as a
craftsman is involved with his materials). Rather, His role is that of the
supreme supervisor whose mere presence and will empower Prakṛti to act.
This allows Him to remain detached (‘udāsīnavat‘ and ‘asaktam‘ as per
9.9) while simultaneously being the ultimate source and controller of all
cosmic phenomena. Understanding this helps one to see the divine hand
behind the seemingly autonomous workings of nature and to recognize
Kṛṣṇa as the supreme orchestrator of the universe.

Verse 9.11
avajānanti māṃ mūḍhā mānuṣīṃ tanumāśritam | paraṃ bhāvamajā-

nanto mama bhūtamaheśvaram ||
Lord Kṛṣṇa now addresses a common reason why, despite His supreme

and all-pervading nature, many people fail to recognize Him in His true
glory, especially when He descends in a human-like form (as an ‘avatāra‘).
He states, ”avajānanti māṃ mūḍhā mānuṣīṃ tanumāśritam” – ”Fools
(‘mūḍhāḥ‘ – deluded persons, those lacking discrimination, or the be-
wildered) disregard (deride, belittle, or misunderstand, ‘avajānanti‘) Me
(‘mām‘) when I have taken shelter of (or assumed, ‘āśritam‘) a human-
like (‘mānuṣīm‘) form (‘tanum‘).” When the Supreme Lord, out of His
causeless mercy, appears in the world in a form that resembles a human
being—as He did as Kṛṣṇa, the son of Vasudeva and Devakī, Arjuna’s
friend and charioteer—those who are ‘mūḍhāḥ‘, whose intelligence is
clouded by material conceptions, are unable to perceive His divinity.

They mistake His transcendental human-like form for an ordinary ma-
terial body, subject to the same limitations and imperfections as their
own.

The fundamental reason for this grave misunderstanding is then re-
vealed: ”paraṃ bhāvamajānanto mama” – ”(This is because they are)
ignorant (‘ajānantaḥ‘) of My (‘mama‘) supreme (‘param‘) nature (or
transcendental state of being, ‘bhāvam‘).” They do not comprehend
His ‘paraṁ bhāvam‘—His eternal, all-spiritual, blissful, and omnipotent
essence, which is entirely beyond the pale of material existence and its
limitations. They are unaware of His true identity as the Godhead.

Specifically, they are ignorant of His status as ”bhūtamaheśvaram”
– ”the great Lord (‘mahā-īśvaram‘) of all beings (‘bhūta‘).” They fail
to recognize Him as the Supreme Controller and Master of all living
entities and all cosmic manifestations, the ultimate source and sustainer
of everything, as He has been explaining in the preceding verses. Their
perception is confined to the external, human-like appearance, and they
cannot penetrate the veil of His ‘Yogamāyā‘ (as mentioned in 7.25) to
see the divine reality within.

This verse serves as a poignant caution against superficially judging
the divine based on external appearances. It highlights that true un-
derstanding of Lord Kṛṣṇa’s personality requires spiritual insight, faith,
and knowledge of His transcendental attributes as revealed by Him or
through authentic scriptures and realized souls. Those who lack this
spiritual vision and are swayed by mundane logic or material concep-
tions are prone to disregard or even deride the Lord when He appears
in a seemingly familiar form, thereby missing the invaluable opportunity
to recognize and surrender to Him. This underscores the importance of
approaching the understanding of God with humility and through the
right sources of knowledge.

Verse 9.12
moghāśā moghakarmāṇo moghajñānā vicetasaḥ | rākṣasīmāsurīṃ caiva

prakṛtiṃ mohinīṃ śritāḥ ||
Lord Kṛṣṇa continues to describe the unfortunate condition and char-

acteristics of those ‘mūḍhāḥ‘ (foolish and deluded persons) who, due
to their ignorance of His supreme transcendental nature, disregard Him
when He appears in a human-like form (as stated in verse 9.11). He
outlines the futility of their endeavors and the flawed nature they adopt.
Such individuals are described as ”moghāśāḥ” – ”those whose hopes (as-
pirations, or desires, ‘āśāḥ‘) are vain (futile, or frustrated, ‘mogha‘).”
Because they do not recognize or strive for the true spiritual goal, which
is connection with the Supreme Lord, all their worldly hopes and am-
bitions, even if temporarily fulfilled, are ultimately empty and fail to
provide lasting happiness or true fulfillment. Their aspirations are mis-
directed towards perishable, material ends.

Similarly, they are ”moghakarmāṇaḥ” – ”those whose actions (‘kar-
māṇaḥ‘) are vain (futile, or fruitless in terms of spiritual benefit,
‘mogha‘).” All their activities, whether religious rituals performed for
material gain, worldly endeavors for power and pleasure, or even appar-
ently virtuous deeds, if performed without understanding or devotion to
the Supreme Lord, do not yield any lasting spiritual merit. Such actions
merely lead to further entanglement in the cycle of karma and do not
contribute to their ultimate liberation.

Their knowledge too is flawed: they are ”moghajñānāḥ” – ”those whose
knowledge (‘jñānāḥ‘) is vain (futile, or misapplied, ‘mogha‘).” What-
ever worldly learning, scriptural scholarship, or intellectual acumen they
might possess is rendered useless for attaining the highest spiritual truth
because it is not directed towards understanding the Supreme Personal-
ity of Godhead, Kṛṣṇa, in His true essence. Their knowledge does not
lead to discrimination, detachment, or devotion, and thus fails to liberate
them from ignorance. Consequently, such individuals are ”vicetasaḥ” –
”devoid of discrimination (senseless, bewildered, or without proper con-
sciousness/understanding).” Their minds are clouded, and they lack the
true discerning intelligence to distinguish between the real and the un-
real, the eternal and the temporary, the spiritual and the material.

The root cause of their deluded state and futile endeavors is then
revealed: they are ”rākṣasīmāsurīṃ caiva prakṛtiṃ mohinīṃ śritāḥ” –
”(Because) they have taken refuge (‘śritāḥ‘) in a fiendish (‘rākṣasīm‘),
atheistic (or demoniac, ‘āsurīm‘), and indeed (‘ca eva‘) deluding (‘mo-
hinīm‘) nature (‘prakṛtim‘).” They embrace a disposition characterized
by qualities associated with ‘rākṣasas‘ (fierce, cruel, self-indulgent beings)
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and ‘asuras‘ (demons who are atheistic, arrogant, proud, and opposed
to dharma and God). This ‘mohinīṁ prakṛtim‘ (deluding nature) keeps
them firmly bound to illusion, preventing them from recognizing the di-
vine and leading them to a life of frustrated hopes, fruitless actions, and
vain knowledge. This verse provides a stark warning about the conse-
quences of adopting an ungodly, materialistic, and deluded worldview.

Verse 9.13
mahātmānastu māṃ pārtha daivīṃ prakṛtimāśritāḥ | bhajantyananya-

manaso jñātvā bhūtādimavyayam ||
Lord Kṛṣṇa, having described in the preceding verses (9.11-9.12) those

deluded individuals (‘mūḍhāḥ‘) who disregard Him due to their fiendish
and atheistic nature, now presents a stark contrast by elucidating the
characteristics and disposition of the ”mahātmānaḥ” – the great souls.
He addresses Arjuna with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa
explains, ”mahātmānastu... daivīṃ prakṛtimāśritāḥ” – ”But (‘tu‘) the
great souls (‘mahātmānaḥ‘), O Pārtha, have taken refuge (‘āśritāḥ‘) in
the divine (‘daivīm‘) nature (‘prakṛtim‘).”

Unlike the foolish who are bewildered by the lower, deluding material
nature (‘mohinīṁ prakṛtim‘), the ‘mahātmānas‘ take shelter of Kṛṣṇa’s
‘daivīṁ prakṛtim‘ – His higher, spiritual, or divine nature. This divine
nature is characterized by sattvic qualities such as goodness, purity, illu-
mination, compassion, and devotion. By aligning themselves with these
divine qualities and taking refuge in the Lord’s spiritual energy, their
consciousness is uplifted and protected from the influences of the lower
modes of passion (‘rajas‘) and ignorance (‘tamas‘).

Being thus situated in the divine nature, these great souls ”bha-
jantyananyamanaso” – ”worship (or lovingly serve, ‘bhajanti‘) Me with a
single (undeviating, or exclusively focused, ‘ananya‘) mind (‘manasaḥ‘).”
Their devotion to Lord Kṛṣṇa is ‘ananya-bhakti‘ – exclusive and unswerv-
ing. Their minds are not scattered among various demigods for material
gains or distracted by worldly allurements. They fix their consciousness
entirely on Kṛṣṇa as the Supreme Personality of Godhead, the ultimate
object of their love and worship.

This single-minded devotion is rooted in profound understanding:
”jñātvā bhūtādimavyayam” – ”(They worship Me thus) knowing (‘jñātvā‘)
Me as the imperishable (‘avyayam‘) origin (‘ādim‘) of all beings (or all
created existence, ‘bhūta‘).” Their devotion is not based on mere senti-
ment or blind faith but is illuminated by ‘jñāna‘ – true knowledge of
Kṛṣṇa’s supreme position as the eternal, uncaused source of all that ex-
ists, and His immutable, transcendental nature. They understand that
He is the primeval cause from whom all beings emanate and in whom
they ultimately rest, yet He Himself is ‘avyayam‘ – changeless and im-
perishable. This verse beautifully portrays the ‘mahātmā‘ as one whose
life is characterized by taking refuge in the divine nature, engaging in
exclusive and loving devotional service to Kṛṣṇa, and possessing true
knowledge of His supreme, eternal glories.

Verse 9.14
satataṃ kīrtayanto māṃ yatantaśca dṛḍhavratāḥ | namasyantaśca

māṃ bhaktyā nityayuktā upāsate ||
Lord Kṛṣṇa continues to describe the devotional practices and unwa-

vering commitment of the ‘mahātmānas‘ (great souls) who worship Him
with single-minded devotion (as mentioned in verse 9.13). He details
their continuous engagement in His loving service: ”satataṃ kīrtayanto
mām” – ”Always (‘satatam‘) glorifying (chanting the names or praises of,
‘kīrtayantaḥ‘) Me (‘mām‘).” ‘Kīrtana‘ – the congregational or individual
chanting and singing of the Lord’s holy names, forms, qualities, pastimes,
and glories – is a primary and highly effective practice in Bhakti Yoga.
The ‘mahātmānas‘ constantly engage in such glorification, keeping their
minds absorbed in thoughts of the Lord and purifying their own con-
sciousness and the atmosphere around them.

Their devotional endeavors are characterized by firm resolve: ”yatan-
taśca dṛḍhavratāḥ” – ”And (‘ca‘) striving (or endeavoring, ‘yatantaḥ‘)
with firm (steadfast, or determined, ‘dṛḍha‘) vows (‘vratāḥ‘).” ‘Yatantaḥ‘
signifies their diligent and persistent efforts in their spiritual practices,
which may include various disciplines like meditation, study of scrip-
tures, performance of duties as an offering, and adherence to regulative
principles. They are ‘dṛḍha-vratāḥ‘ – their vows and commitments on
the spiritual path are strong, unwavering, and pursued with unyielding
determination, not easily swayed by obstacles or temptations.

Humility and reverence are also hallmarks of their devotion: ”na-
masyantaśca māṃ bhaktyā” – ”And (‘ca‘) bowing down (or offering
obeisances, ‘namasyantaḥ‘) to Me (‘mām‘) with devotion (‘bhaktyā‘).”
‘Namaskāra‘ (bowing down) is an outward expression of inner humility,
respect, and surrender to the Supreme Lord. It helps to counteract the
false ego (‘ahaṅkāra‘) and cultivates a spirit of submission. This act of
bowing is performed with ‘bhaktyā‘ – genuine love, devotion, and a heart
full of reverence.

Through these continuous practices, Kṛṣṇa states, such great souls
”nityayuktā upāsate” – ”They worship (or serve, meditate upon, ‘up-
āsate‘) Me, being ever-steadfastly engaged (or perpetually yoked, ‘nitya-
yuktāḥ‘).” ‘Nityayuktāḥ‘ signifies that they are constantly connected
with Kṛṣṇa in a loving relationship through these various devotional
activities. Their worship (‘upāsanā‘, meaning ”sitting near” or devoted
service) is not sporadic but a continuous, lifelong engagement, reflecting
their unbroken absorption in divine consciousness. This verse beautifully
portrays the dynamic and multifaceted nature of the devotional life of
the ‘mahātmānas‘, characterized by constant glorification, determined
effort, humble obeisance, and perpetual loving worship.

Verse 9.15
jñānayajñena cāpyanye yajanto māmupāsate | ekatvena pṛthaktvena

bahudhā viśvatomukham ||
Lord Kṛṣṇa, having described the devotional practices of the ‘mahāt-

mānas‘ who worship Him with single-minded love (9.13-14), now ac-
knowledges another category of worshipers: those who approach Him
primarily through the path of knowledge, performing the ”jñāna-yajña”
(the sacrifice of knowledge). He states, ”jñānayajñena cāpyanye yajanto
māmupāsate” – ”And (‘ca api‘) others (‘anye‘), engaging in (or perform-
ing, ‘yajantaḥ‘) the sacrifice of knowledge (‘jñāna-yajñena‘), also worship
(or meditate upon, ‘upāsate‘) Me (‘mām‘).” The ‘jñāna-yajña‘, as extolled
earlier (4.33) as superior to material sacrifices, involves the cultivation of
spiritual wisdom, philosophical inquiry, discrimination between the Self
and non-Self, and contemplation on the nature of the Absolute Truth.
Those who pursue this path also ultimately worship Him, as He is the
Supreme Reality that is the object of all true knowledge.

Kṛṣṇa then describes the different philosophical perspectives or modes
through which these ‘jñāna-yogīs‘ conceive of and worship Him. Their
approaches can vary: 1. ”Ekatvena” – ”As oneness (or in non-duality).”
Some worship Him by meditating on their essential oneness with the
impersonal Brahman, the undifferentiated Absolute Spirit, which is a
fundamental aspect of Kṛṣṇa’s all-encompassing nature. This refers to
the Advaita Vedānta perspective, where the individual self (Ātman) is
realized as non-different from Brahman.

2. ”Pṛthaktvena” – ”As distinct (or separate, in duality).” Others wor-
ship Him by perceiving a distinction between themselves (the individual
soul, ‘jīva‘) and Him (the Supreme Lord, Paramātman or Bhagavān).
They may see Him as the Supreme Person, the creator, sustainer, and
controller, to whom they are eternally related as servants, parts, or devo-
tees. This can encompass various dualistic (Dvaita) or qualified non-
dualistic (Viśiṣṭādvaita) philosophies where a personal relationship with
God is emphasized.

3. ”Bahudhā viśvatomukham” – ”(And some worship Me) in many
forms (‘bahudhā‘) as the all-facing Universal Form (or as pervading ev-
erything, ‘viśvataḥ-mukham‘ – whose face is turned everywhere).” This
refers to those who perceive and worship Him as manifested in the entire
cosmos, seeing His divine presence in all diverse beings, phenomena, and
even in various demigods (understanding them as manifestations of His
power). It can also allude to the worship of His Virāṭ-rūpa (Universal
Form), which encompasses all of creation. Kṛṣṇa’s point in this verse
is to highlight His all-inclusiveness and the multifaceted nature of the
Absolute Truth. He acknowledges that sincere seekers approaching Him
through the sacrifice of knowledge may conceive of Him and worship Him
in various ways, according to their philosophical understanding and level
of realization. Whether as the impersonal One, the distinct Supreme
Person, or the all-pervading Universal Being, if the worship is directed
towards Him with understanding, He accepts it.

Verse 9.16
ahaṃ kraturahaṃ yajñaḥ svadhāhamahamauṣadham | mantro ’hama-

hamevājyamahamagnirahaṃ hutam ||
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Lord Kṛṣṇa now begins a profound and poetic revelation of His all-
encompassing divine nature by explicitly identifying Himself with every
essential component and aspect of Vedic sacrifice (‘yajña‘), as well as
other fundamental elements of existence. This series of identifications
(continuing in the next few verses) powerfully illustrates His statement
”Vāsudevaḥ sarvam iti” (Vāsudeva is all, 7.19) and shows how all forms
of worship and all aspects of life are ultimately connected to Him. He
declares, ”ahaṃ kratuḥ” – ”I (‘aham‘) am the Vedic ritual (‘kratuḥ‘).”
‘Kratu‘ often refers to specific, elaborate types of Vedic sacrifices like
Agniṣṭoma, Jyotiṣṭoma, etc., which are performed with meticulous ad-
herence to scriptural injunctions. Kṛṣṇa states that He is the very essence
and reality of these sacred rites.

He continues, ”ahaṃ yajñaḥ” – ”I (‘aham‘) am the sacrifice (‘yajñaḥ‘).”
‘Yajña‘ here can refer to sacrifice in a more general sense, including the
five great daily sacrifices (‘pañca-mahāyajña‘) prescribed for household-
ers, and indeed any act of offering, worship, or selfless service performed
with a sacred understanding. Kṛṣṇa embodies the principle and act of
all such sacrifices.

Further, He identifies Himself with specific offerings: ”svadhāhama-
hamauṣadham” – ”I (‘aham‘) am the oblation offered to the ancestors
(‘svadhā‘), and I (‘aham‘) am the medicinal herb (or food grains offered in
sacrifice, healing substance, ‘auṣadham‘).” ‘Svadhā‘ is the specific mantra
and offering made to departed ancestors during ‘śrāddha‘ ceremonies to
nourish and sustain them. ‘Auṣadham‘ refers to all plants, herbs, and
grains that provide sustenance, healing, or are used as offerings in sacri-
fices. Kṛṣṇa is the vital essence in all of them.

He is also the sacred formula and the offering itself: ”mantro ’hama-
hamevājyam” – ”I (‘aham‘) am the Vedic hymn (or sacred chant,
‘mantraḥ‘), and I (‘aham‘) am indeed (‘eva‘) the clarified butter (ghee,
‘ājyam‘), which is the primary oblation poured into the sacrificial fire.”
The power, sanctity, and efficacy of the Vedic mantras, as well as the
purity and essence of the ‘ājyam‘ offered, are derived from Him. Fi-
nally, He declares, ”ahamagnirahaṃ hutam” – ”I (‘aham‘) am the fire
(‘agniḥ‘ – the sacred sacrificial fire, the divine messenger who carries
offerings to the gods), and I (‘aham‘) am the act of offering (or the obla-
tion itself that is offered, ‘hutam‘).” Kṛṣṇa is thus identifying Himself
with every critical element of the entire sacrificial process: the type of
ritual (‘kratu‘), the general act of sacrifice (‘yajña‘), the offerings to an-
cestors (‘svadhā‘) and for sustenance (‘auṣadham‘), the sacred formula
(‘mantra‘), the main oblation (‘ājyam‘), the sacred medium (‘agni‘), and
the very act of offering (‘hutam‘). By this comprehensive identification,
Kṛṣṇa reveals that He is the ultimate reality behind all religious and
sacrificial acts; all worship, in essence, is an offering to Him, whether
consciously recognized or not. This understanding helps one to see the
Divine immanent in all sacred duties and activities.

Verse 9.17
pitāhamasya jagato mātā dhātā pitāmahaḥ | vedyaṃ pavitramoṅkāra

ṛksāma yajureva ca ||
Lord Kṛṣṇa continues to reveal His all-encompassing divine nature,

moving from His identification with the components of sacrifice (9.16)
to His role as the ultimate progenitor and sustainer of the entire cos-
mos, and His essence as the core of all sacred knowledge. He declares,
”pitāhamasya jagato mātā dhātā pitāmahaḥ” – ”I (‘aham‘) am the fa-
ther (‘pitā‘) of this (‘asya‘) universe (‘jagataḥ‘), the mother (‘mātā‘),
the sustainer (or ordainer, dispenser of fruits of action, ‘dhātā‘), and the
grandsire (‘pitāmahaḥ‘).”

By identifying Himself as the ‘pitā‘ (father), Kṛṣṇa signifies His role as
the original seed-giving source of all creation. As the ‘mātā‘ (mother), He
embodies the nurturing, receptive, and formative principle from which all
beings are born and find sustenance. As the ‘dhātā‘, He is the ultimate
supporter, maintainer, and ordainer of the cosmic laws, ensuring that all
beings receive the due results of their actions. And as the ‘pitāmahaḥ‘
(grandsire), He establishes Himself as the ultimate, primeval ancestor,
even of Lord Brahmā (the immediate creator often considered the ”fa-
ther” of beings), thereby affirming His position as the uncaused cause
and the origin of all origins. This comprehensive familial relationship
with the cosmos highlights His intimate connection and loving provi-
dence over all existence.

Kṛṣṇa then reveals His identity with the essence of sacred knowledge
and purification: ”vedyaṃ pavitramoṅkāra” – ”(I am) that which is to

be known (the ultimate object of all knowledge, ‘vedyam‘), the purifier
(or the principle of purification, ‘pavitram‘), and the sacred syllable Om
(‘oṅkāraḥ‘).” ‘Vedyam‘ signifies that He is the ultimate truth that all
scriptures and spiritual inquiries aim to reveal. ‘Pavitram‘ indicates that
He Himself is supremely pure and is the source of all purification; contact
with Him, whether through knowledge, devotion, or action, cleanses all
impurities. His identification with ‘oṅkāraḥ‘ (the sacred syllable Om) is
profound, as Om is considered the primordial sound representation of
Brahman, the Absolute Truth, and the seed of all Vedic mantras.

Finally, He states, ”ṛksāma yajureva ca” – ”And (‘eva ca‘) I am also the
Ṛg Veda (‘ṛk‘), the Sāma Veda (‘sāma‘), and the Yajur Veda (‘yajus‘).”
By identifying Himself as the essence of these three principal Vedas (the
Atharva Veda often being included by implication or considered a later
compilation), Kṛṣṇa declares that He is the source, the subject matter,
and the ultimate goal of all Vedic wisdom. This verse, therefore, paints a
majestic picture of Lord Kṛṣṇa as the ultimate cosmic parent, sustainer,
lawgiver, the supreme object of knowledge, the ultimate purifier, and the
very heart of all sacred Vedic tradition, inviting Arjuna to perceive His
all-pervading divine presence.

Verse 9.18
gatirbhartā prabhuḥ sākṣī nivāsaḥ śaraṇaṃ suhṛt | prabhavaḥ pralayaḥ

sthānaṃ nidhānaṃ bījamavyayam ||
Lord Kṛṣṇa continues His profound self-revelation, listing a series of

His divine attributes and cosmic functions that further underscore His
all-encompassing nature as the Supreme Lord and the ultimate reality
underlying all existence. He declares, ”gatirbhartā prabhuḥ sākṣī nivāsaḥ
śaraṇaṃ suhṛt” – ”I am the goal (or ultimate destination, path, ‘gatiḥ‘),
the sustainer (supporter, master, or cherisher, ‘bhartā‘), the Lord (Mas-
ter, or Ruler, ‘prabhuḥ‘), the witness (‘sākṣī‘), the abode (dwelling place,
or resting place, ‘nivāsaḥ‘), the refuge (shelter, or protector, ‘śaraṇam‘),
and the dear friend (or selfless well-wisher, ‘suhṛt‘).”

Each of these roles highlights a different facet of His relationship with
the cosmos and the individual souls. As ‘gatiḥ‘, He is the ultimate desti-
nation that all spiritual paths lead to and the very process of movement
towards that goal. As ‘bhartā‘, He nourishes and maintains all beings.
As ‘prabhuḥ‘, He is the supreme sovereign exercising ultimate control.
As ‘sākṣī‘, He is the impartial, transcendental witness residing within all
beings (as Paramātman), observing all their thoughts and actions with-
out being affected. As ‘nivāsaḥ‘, He is the ultimate ground of existence,
the resting place where all beings dwell. As ‘śaraṇam‘, He is the supreme
shelter to whom all can turn for protection from fear and suffering. And
as ‘suhṛt‘ (as also affirmed in 5.29), He is the most intimate, selfless,
and loving friend of every living entity, always desiring their ultimate
welfare.

Kṛṣṇa then further describes His cosmic functions related to creation,
dissolution, and sustenance: ”prabhavaḥ pralayaḥ sthānaṃ nidhānaṃ
bījamavyayam” – ”I am the origin (source of creation, or manifestation,
‘prabhavaḥ‘), the dissolution (the state into which everything merges,
or the cause of annihilation, ‘pralayaḥ‘), the foundation (substratum,
or support, ‘sthānam‘), the treasure-house (resting place, or storehouse
where all potentialities reside, ‘nidhānam‘), and the imperishable (or
immutable, ‘avyayam‘) seed (‘bījam‘).”

As ‘prabhavaḥ‘ and ‘pralayaḥ‘, He is the alpha and omega of the cos-
mos, the uncaused cause from which everything emanates and into which
everything ultimately resolves (as also stated in 7.6 and 9.7). As ‘sthā-
nam‘, He is the underlying reality upon which the entire variegated man-
ifestation rests. As ‘nidhānam‘, He is the cosmic repository, the store-
house where all beings and energies lie dormant during dissolution and
from which they are re-manifested. And as ‘bījam avyayam‘ (the imper-
ishable seed, as also mentioned in 7.10), He is the eternal, inexhaustible
source of all life and existence, from which all diversity springs forth,
yet He Himself remains ever unchanged and undiminished. This com-
prehensive list of divine attributes and functions paints an awe-inspiring
picture of Lord Kṛṣṇa as the absolute, all-inclusive reality, inviting pro-
found contemplation and complete surrender.

Verse 9.19
tapāmyahamahaṃ varṣaṃ nigṛhṇāmyutsṛjāmi ca | amṛtaṃ caiva mṛ-

tyuśca sadasaccāhamarjuna ||
Lord Kṛṣṇa continues to reveal His all-pervading divine control and

presence by identifying Himself with fundamental natural forces and the
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ultimate dualities that govern existence. He addresses Arjuna by name,
”arjuna,” drawing his direct attention to these profound truths. Kṛṣṇa
declares, ”tapāmyaham” – ”I (‘aham‘) give heat (‘tapāmi‘).” This refers
to His power manifesting as the sun, the source of all heat, light, and
energy that sustains life on earth and drives many natural processes. He
is the fire of the sun that warms the worlds.

He further states His control over another vital natural cycle: ”ahaṃ
varṣaṃ nigṛhṇāmyutsṛjāmi ca” – ”I (‘aham‘) withhold (‘nigṛhṇāmi‘) and
(‘ca‘) send forth (or release, ‘utsṛjāmi‘) rain (‘varṣam‘).” The cycles of
drought and rainfall, crucial for agriculture and the sustenance of all
life, are ultimately orchestrated by His divine will. He is the power that
governs the clouds and the distribution of life-giving water.

Kṛṣṇa then makes a profound statement about His identity with the
ultimate dualities of existence: ”amṛtaṃ caiva mṛtyuśca” – ”I am im-
mortality (‘amṛtam‘) as well as (‘ca eva‘) death (‘mṛtyuḥ‘).” ‘Amṛtam‘
signifies deathlessness, eternal life, or the state of liberation from the
cycle of birth and death. ‘Mṛtyuḥ‘ is death, the inevitable end of all
embodied existence in the material world. Kṛṣṇa, as the Supreme Lord,
is the ultimate principle behind both these states. He is the bestower
of immortality for those who attain Him, and He is also the controller
of death, which is an integral part of the cosmic order He maintains for
conditioned souls.

Finally, He declares His encompassing nature over being and non-
being: ”sadasaccāhamarjuna” – ”(I am) being (or existence, the real,
‘sat‘) as well as (‘ca‘) non-being (non-existence, or the unreal, ‘asat‘), O
Arjuna.” This is a highly philosophical statement. ‘Sat‘ refers to that
which is eternal, unchanging, and truly existent, such as the spirit (Āt-
man, Brahman). ‘Asat‘ refers to that which is temporary, changing,
and ultimately unreal from the perspective of eternal truth, such as the
perishable material world and its phenomena, or even the unmanifest
state of primordial matter before creation. Lord Kṛṣṇa, as the ultimate
source and substratum of everything, encompasses both these categories.
He is the ground of all reality, and even that which appears as unreal
or non-existent (like the unmanifest material potential) is ultimately an
aspect of His inconceivable energy. This verse thus reveals Kṛṣṇa’s abso-
lute dominion over all natural forces and the fundamental polarities of
existence, urging Arjuna to see Him as the all-in-all.

Verse 9.20
traividyā māṃ somapāḥ pūtapāpā yajñairiṣṭvā svargatiṃ prārthayante

| te puṇyamāsādya surendralokamaśnanti divyāndivi devabhogān ||
Lord Kṛṣṇa now contrasts the path and destination of those who ad-

here strictly to the ritualistic injunctions of the Vedas for the sake of
heavenly rewards with the path of pure devotion leading to Him, which
He has been extolling as the ”royal knowledge.” He describes the practi-
tioners of Vedic rituals: ”traividyā māṃ somapāḥ pūtapāpāḥ” – ”Those
learned in the three Vedas (‘traividyāḥ‘), drinkers of Soma juice (‘soma-
pāḥ‘), (and thereby) purified from sin (‘pūta-pāpāḥ‘).” The ‘traividyāḥ‘
are those who have studied and follow the teachings of the Ṛg, Sāma,
and Yajur Vedas, particularly their Karma-kāṇḍa sections which pre-
scribe various sacrifices and rituals. ‘Soma-pāḥ‘ refers to those who
perform Soma sacrifices and ritually consume the Soma juice, an act be-
lieved to grant purification, exhilaration, and access to heavenly realms.
Through the meticulous performance of these Vedic rites, they become
‘pūta-pāpāḥ‘—cleansed of their past sinful reactions.

Their mode of worship and their specific aspiration are then de-
scribed: ”yajñairiṣṭvā svargatiṃ prārthayante” – ”Worshipping (‘iṣṭvā‘)
Me (‘mām‘ – Lord Kṛṣṇa states ”Me” because, as He will clarify in verse
9.24, He is the ultimate enjoyer of all sacrifices, even if the worship is
indirectly aimed or offered to various demigods through these yajñas) by
means of sacrifices (‘yajñaiḥ‘), they pray for (‘prārthayante‘) passage to
heaven (‘svarga-gatim‘).” Their primary goal in performing these elabo-
rate sacrifices is to attain ‘svarga-gati‘—access to the heavenly planets,
which are realms of greatly enhanced and prolonged material enjoyment.

Kṛṣṇa confirms that such sincere ritualistic endeavors do yield their
desired fruit: ”te puṇyamāsādya surendralokam” – ”They (‘te‘), having
reached (‘āsādya‘) the meritorious (or holy, pious, ‘puṇyam‘) world of
the king of gods (Indra, ‘surendra-lokam‘ – often referred to as Svarga-
loka or Indraloka, the celestial abode of Lord Indra).” As a result of
their accumulated pious merit (‘puṇya‘) from performing Vedic sacrifices,
these individuals attain the heavenly kingdom, the realm of the chief of
the demigods.

There, ”aśnanti divyāndivi devabhogān” – ”they enjoy (‘aśnanti‘) di-
vine (‘divyān‘) celestial (‘divi‘ – in heaven) pleasures of the gods (‘deva-
bhogān‘).” In these heavenly realms, they experience exquisite and in-
tense sensual enjoyments, far superior to those available on earth, for
a very long duration. However, as Kṛṣṇa will point out in the subse-
quent verse (9.21), these heavenly rewards, though vast and long-lasting
by human standards, are ultimately temporary and do not grant final
liberation from the cycle of birth and death. This verse thus sets the
stage for Kṛṣṇa to highlight the impermanent nature of such ritualistic
attainments compared to the eternal benefit of pure devotion to Him.

Verse 9.21
te taṃ bhuktvā svargalokaṃ viśālaṃ kṣīṇe puṇye martyalokaṃ viśanti

| evaṃ trayīdharmamanuprapannā gatāgataṃ kāmakāmā labhante ||
Lord Kṛṣṇa, continuing His discourse from the previous verse (9.20)

where He described how followers of Vedic rituals worship Him indirectly
through sacrifices to attain heavenly pleasures, now elucidates the tempo-
rary nature of such attainments and the inevitable return of these souls
to the mortal world. He states, ”te taṃ bhuktvā svargalokaṃ viśālam”
– ”They (‘te‘), having enjoyed (‘bhuktvā‘) that (‘tam‘) vast (‘viśālam‘)
heavenly world (‘svargalokam‘).” The heavenly realms (Svarga-loka) at-
tained through meritorious deeds and Vedic sacrifices are described as
‘viśālam‘ (vast, spacious, or extensive), offering exquisite and prolonged
sensual enjoyments far exceeding those available on earth. The souls
who reach these realms indeed partake of these celestial pleasures.

However, this heavenly sojourn is not eternal. Kṛṣṇa clarifies,
”kṣīṇe puṇye martyalokaṃ viśanti” – ”When their accumulated merit
(‘puṇye‘) is exhausted (‘kṣīṇe‘), they enter (‘viśanti‘) the mortal world
(‘martyalokam‘ – the world of mortals, i.e., the earth).” The duration of
stay in heavenly planets is directly proportional to the amount of ‘puṇya‘
(pious merit) earned through righteous actions and sacrifices. Once this
stock of merit is depleted through enjoyment of celestial pleasures, these
souls are compelled to leave heaven and are reborn in the mortal realm
to create new karma.

Kṛṣṇa then summarizes the cyclical fate of those who adhere strictly
to the ritualistic injunctions of the three Vedas (‘trayī-dharmam‘) with
the primary motive of fulfilling their material desires: ”evaṃ trayīdhar-
mamanuprapannā” – ”Thus (‘evam‘), those who follow (or take refuge in,
adhere to, ‘anuprapannāḥ‘) the dharma of the three Vedas (the ritualis-
tic portions).” These individuals are described as ”kāmakāmāḥ” – ”those
who are full of desires (or who are desirers of sensual enjoyment, ‘kāma-
kāmāḥ‘).” Their actions are driven by the craving for material pleasures,
whether on earth or in heaven.

Consequently, such desire-driven followers of Vedic rituals ”gatāgataṃ
labhante” – ”attain (‘labhante‘) only going and coming (‘gata-āgatam‘),”
which signifies the repetitive cycle of birth and death. They may ascend
to heavenly planets (‘gata‘ – going) for a period, but they inevitably de-
scend back to earth (‘āgatam‘ – coming), remaining trapped in ‘saṃsāra‘.
This verse powerfully illustrates the inherent limitation of pursuing tem-
porary material rewards, even those sanctioned by Vedic rituals, if one’s
consciousness is still bound by desire. It implicitly contrasts this path
with the path of devotion to Kṛṣṇa, which leads to eternal liberation
from this cycle.

Verse 9.22
ananyāścintayanto māṃ ye janāḥ paryupāsate | teṣāṃ nityābhiyuk-

tānāṃ yogakṣemaṃ vahāmyaham ||
In stark and reassuring contrast to the fate of those who pursue

temporary heavenly pleasures (as described in verse 9.21), Lord Kṛṣṇa
now makes one of His most celebrated and comforting promises, re-
vealing His personal care and divine providence for His exclusive and
constantly engaged devotees. He declares, ”ananyāścintayanto māṃ
ye janāḥ paryupāsate” – ”But (‘ca‘ implied by contrast) those persons
(‘ye janāḥ‘) who (‘ye‘) worship (or devotedly serve, ‘pari-upāsate‘) Me
(‘mām‘) with exclusive (undeviating, single-minded, ‘ananyāḥ‘) thought
(or meditation, ‘cintayantaḥ‘).”

The term ‘ananyāḥ‘ is profoundly significant, meaning ”having no
other object” or ”without deviation.” These are pure devotees whose
minds and hearts are completely fixed on Lord Kṛṣṇa alone, who see
Him as their sole refuge, goal, and object of love. They ‘cintayantaḥ
mām‘ – constantly think of Him, meditate on His divine form, qualities,
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pastimes, and teachings. Their worship (‘pari-upāsate‘) is not for any
material gain but stems from pure, selfless love and devotion. They are
constantly engaged in His service.

For such devotees, who are ”teṣāṃ nityābhiyuktānām” – ”of them
(‘teṣām‘) who are ever (or constantly, ‘nitya‘) steadfastly engaged (yoked,
or absorbed, ‘abhiyuktānām‘)” in this loving union with Him, Kṛṣṇa
makes a remarkable personal commitment: ”yogakṣemaṃ vahāmyaham”
– ”I (‘aham‘) personally carry (or bear the responsibility for, ‘vahāmi‘)
their ‘yoga-kṣemam‘.”

‘Yoga-kṣemam‘ is a compound term. ‘Yoga‘ refers to acquiring what
they lack or need for their spiritual and material well-being (e.g., spiri-
tual insight, necessities of life). ‘Kṣema‘ refers to the preservation and
protection of what they already possess (e.g., their spiritual attainments,
their faith, their material necessities). Kṛṣṇa’s statement ‘vahāmyaham‘
(”I carry”) signifies that He personally takes complete charge of all the
needs and security of His exclusive devotees. They do not need to strive
anxiously for their material maintenance or even for their spiritual ad-
vancement through their own independent efforts alone, because the
Lord Himself ensures their all-around welfare. This verse is a corner-
stone of Bhakti Yoga, offering profound assurance of the Lord’s loving
care and providence for those who surrender to Him with exclusive devo-
tion and constant remembrance. It inspires absolute trust and fearless
engagement in devotional service.

Verse 9.23
ye ’pyanyadevatābhaktā yajante śraddhayānvitāḥ | te ’pi māmeva

kaunteya yajantyavidhipūrvakam ||
Lord Kṛṣṇa, having highlighted the supreme path of exclusive devotion

to Himself and its unparalleled benefits (9.22), now addresses the status
of those who worship other deities (‘anya-devatāḥ‘ or demigods). He
demonstrates His all-encompassing nature and His understanding of var-
ious forms of worship. He tells Arjuna, whom He addresses as ”kaunteya”
(O son of Kuntī): ”ye ’pyanyadevatābhaktā yajante śraddhayānvitāḥ” –
”Even (‘api‘) those (‘ye‘) devotees (‘bhaktāḥ‘) of other deities (‘anya-
devatā‘), who worship (‘yajante‘) endowed (or filled, ‘anvitāḥ‘) with faith
(‘śraddhayā‘).” Kṛṣṇa acknowledges that individuals may, due to their
conditioning, desires, or cultural upbringing, offer their worship to vari-
ous demigods like Indra, Śiva, Sūrya, Gaṇeśa, etc., and they often do so
with sincere faith (‘śraddhā‘) in those particular divine forms.

Regarding such worship, Kṛṣṇa makes a profound statement: ”te ’pi
māmeva... yajanti” – ”They also (‘te api‘), O Kaunteya, worship (‘ya-
janti‘) Me (‘mām‘) alone (‘eva‘).” This is because Lord Kṛṣṇa, as the
Supreme Personality of Godhead, is the ultimate source of all demigods
and all divine powers. The demigods are His empowered representatives
or aspects of His cosmic administration. Therefore, any worship offered
to any demigod ultimately reaches Him, just as water poured on the
branches and leaves of a tree ultimately nourishes the root.

However, Kṛṣṇa immediately adds a crucial qualification to this indi-
rect worship: it is performed ”avidhipūrvakam” – ”though in an improper
manner (not according to the prescribed rules, or not in the right way,
or with incomplete understanding).” The term ‘avidhipūrvakam‘ signifies
that while their faith is genuine and their worship reaches Him indirectly,
their method is flawed or imperfect. This is because they do not recognize
Lord Kṛṣṇa as the Supreme Lord, the ultimate object and beneficiary of
all worship, and the source of the demigods’ powers. They worship the
demigods as independent or ultimate deities, often for limited material
gains, without understanding Kṛṣṇa’s supreme transcendental position.

This verse reveals Kṛṣṇa’s magnanimity and His understanding of di-
verse religious expressions. He does not condemn outright the worship
of other deities if performed with faith. However, He subtly points out
its inherent limitation: it is an indirect and imperfect approach to Him
because it lacks the complete knowledge (‘tattva-jñāna‘) of His supreme
nature. While He accepts the sincerity of such faith, He is guiding Arjuna
(and all seekers) towards the direct, more enlightened, and ultimately
more rewarding path of understanding and worshiping Him as the one
Supreme Godhead.

Verse 9.24
ahaṃ hi sarvayajñānāṃ bhoktā ca prabhureva ca | na tu māmabhijā-

nanti tattvenātaścyavanti te ||

Lord Kṛṣṇa now explicitly states the reason why the worship of other
deities, though indirectly reaching Him, is considered ‘avidhipūrvakam‘
(improper or not in accordance with true principles), as mentioned in
the previous verse (9.23). He declares His own supreme and unique
position in relation to all sacrifices: ”ahaṃ hi sarvayajñānāṃ bhoktā ca
prabhureva ca” – ”For (‘hi‘) I (‘aham‘) am indeed (‘eva ca‘) the enjoyer
(‘bhoktā‘) and (‘ca‘) the master (or Lord, ‘prabhuḥ‘) of all sacrifices
(‘sarva-yajñānām‘).”

As the ‘bhoktā‘ (the ultimate enjoyer and recipient), Lord Kṛṣṇa is
the true beneficiary of all sacrificial offerings, irrespective of the specific
deity to whom they are immediately addressed. All offerings, when made
with sincerity, ultimately provide satisfaction to Him as the Supreme
Being from whom all demigods derive their power and existence. As the
‘prabhuḥ‘ (the Supreme Lord and Master), He is the ultimate sanctioning
authority for all sacrifices and the bestower of their fruits, even when
those fruits are delivered through the agency of demigods. All yajñas
are meant for His propitiation and are performed by His energy.

However, Kṛṣṇa points out the fundamental misunderstanding of those
who worship other deities: ”na tu māmabhijānanti tattvena” – ”But
(‘tu‘) they (the worshipers of demigods) do not (‘na‘) know (or recog-
nize, ‘abhijānanti‘) Me (‘mām‘) in truth (in essence, or according to My
true principles, ‘tattvena‘).” Their crucial error lies in their ignorance
(‘ajñāna‘) of Kṛṣṇa’s supreme, transcendental position as the sole en-
joyer and ultimate master of all sacrifices. They perceive the demigods
as independent entities capable of granting boons on their own, without
recognizing Kṛṣṇa as the underlying reality and the source of all power.

Because of this incomplete knowledge and failure to recognize Him in
His true essence, Kṛṣṇa states their unfortunate consequence: ”ataścya-
vanti te” – ”Therefore (‘ataḥ‘ – because of this ignorance of My true
nature), they (‘te‘) fall down (‘cyavanti‘).” The term ‘cyavanti‘ (they
fall) signifies that they fall from the path of attaining the ultimate spiri-
tual goal, which is liberation and reaching Him. While they may attain
temporary heavenly rewards or material benefits through demigod wor-
ship, they eventually have to return to the cycle of birth and death
(‘saṃsāra‘) because their understanding is incomplete and their worship
is not directed to the Supreme with full knowledge. They ”fall” from
the opportunity to achieve eternal association with Kṛṣṇa. This verse
powerfully underscores the importance of knowing Kṛṣṇa ‘tattvena‘ (in
truth) as the Supreme Lord of all for achieving lasting spiritual benefit
and transcending the cycle of impermanent attainments.

Verse 9.25
yānti devavratā devān pitṝnyānti pitṛvratāḥ | bhūtāni yānti bhūtejyā

yānti madyājino ’pi mām ||
Lord Kṛṣṇa, having explained that He is the ultimate enjoyer of all

sacrifices but those who do not know Him in truth fall down (9.24), now
clearly delineates the principle that the destination achieved by a wor-
shiper is determined by the object of their worship and the nature of
their vows or devotion. He outlines four distinct categories of worshipers
and their corresponding attainments: ”yānti devavratā devān” – ”Those
who are devoted to (or take vows for, ‘vratāḥ‘) the demigods (‘deva‘) go
(‘yānti‘) to the demigods (‘devān‘).” Individuals who primarily worship
celestial beings like Indra, Varuṇa, Agni, etc., seeking material prosper-
ity, power, or heavenly pleasures, attain the realms or planets of those
specific demigods. Their consciousness is focused on these deities, and
thus their destination is aligned with that focus. However, as established
earlier (e.g., 7.23, 8.16), these demigod realms are within the material
cosmos and are temporary.

Next, Kṛṣṇa states, ”pitṝnyānti pitṛvratāḥ” – ”Those who are devoted
to (or take vows for, ‘vratāḥ‘) the ancestors (‘pitṛ‘) go (‘yānti‘) to the
ancestors (‘pitṝn‘).” Individuals who meticulously perform ancestral rites
(‘śrāddha‘) and are primarily dedicated to the worship and propitiation
of their departed forefathers attain the realm of the Pitṛs (Pitṛloka). This
is also a specific destination within the subtle material worlds, governed
by its own laws and durations of stay.

Then, He describes another category: ”bhūtāni yānti bhūtejyā” –
”Those who worship (‘ijyāḥ‘) ghosts and spirits (‘bhūtāni‘ – referring
to various elemental beings, nature spirits, or lower psychic entities) go
(‘yānti‘) to such beings (‘bhūtāni‘).” Individuals whose consciousness is in-
clined towards and who propitiate these lesser spirits or elemental forces
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attain communion or existence within those particular spheres. This of-
ten implies an entanglement in lower or more subtle, but still material,
realms of existence.

Finally, in stark contrast, Lord Kṛṣṇa declares the supreme destina-
tion of His own devotees: ”yānti madyājino ’pi mām” – ”And (‘api‘)
those who worship Me (‘mat-yājinaḥ‘ – My worshipers, those who per-
form sacrifice unto Me) indeed come (‘yānti‘) to Me (‘mām‘).” Those who
dedicate their worship, love, and service exclusively to Lord Kṛṣṇa, the
Supreme Personality of Godhead, understanding His supreme, transcen-
dental nature, attain Him. This means they reach His eternal, spiritual
abode (Paravyoma, Goloka Vṛndāvana), which is beyond the material
cosmos and free from the cycle of birth and death. This verse powerfully
illustrates the principle of ”like attracts like” in spiritual life: the object
of one’s consistent worship and devotion determines one’s ultimate des-
tination. Kṛṣṇa thus strongly encourages direct and exclusive worship
of Himself for attaining the highest and most permanent spiritual goal.

Verse 9.26
patraṃ puṣpaṃ phalaṃ toyaṃ yo me bhaktyā prayacchati | tadahaṃ

bhaktyupahṛtamaśnāmi prayatātmanaḥ ||
Having established that His devotees come directly to Him (9.25), Lord

Kṛṣṇa now reveals the beautiful simplicity and universal accessibility
of the path of devotional service (Bhakti Yoga) to Him. This verse
is one of the most beloved in the Gita, highlighting the Lord’s loving
nature and His emphasis on the inner spirit of offering rather than the
material value of the object offered. He declares, ”patraṃ puṣpaṃ phalaṃ
toyam” – ”A leaf (‘patram‘), a flower (‘puṣpam‘), a fruit (‘phalam‘), or
water (‘toyam‘).” These are simple, readily available items that can be
procured by anyone, regardless of their social status, wealth, or material
circumstances. Kṛṣṇa does not demand opulent or elaborate offerings.

The crucial element that makes such simple offerings acceptable and
cherished by Him is then specified: ”yo me bhaktyā prayacchati” – ”Who-
ever (‘yaḥ‘) offers (‘prayacchati‘) (these) to Me (‘me‘) with devotion
(‘bhaktyā‘).” The word ‘bhaktyā‘ (with love, devotion, and a sincere
heart) is the most important ingredient. It is the inner feeling of love,
dedication, and the desire to please the Lord that sanctifies the offering
and makes it pleasing to Him. Without this ‘bhakti‘, even the most
lavish offering may have little spiritual value in His eyes.

Kṛṣṇa then affirms His loving acceptance of such offerings made with
devotion: ”tadahaṃ bhaktyupahṛtamaśnāmi” – ”That (‘tat‘) offering, pre-
sented (or brought, ‘upahṛtam‘) with devotion (‘bhakti‘), I (‘aham‘) ac-
cept (or partake of, enjoy, ‘aśnāmi‘).” The Lord personally and lovingly
accepts even the humblest offering when it is imbued with the sincere
devotion of His devotee. The term ‘aśnāmi‘ (I eat/enjoy) conveys a
sense of intimate, loving reciprocation, as if He personally partakes of
the devotee’s love expressed through the offering.

He further qualifies the nature of the devotee whose offering He accepts:
it is from one who is ”prayatātmanaḥ” – ”of a pure heart (or controlled
self, striving soul, ‘prayata-ātmanaḥ‘).” This implies sincerity, purity of
intention, and a self that is endeavoring on the spiritual path. Lord
Kṛṣṇa is not concerned with the material magnificence of the offering
but with the purity of heart and the loving devotion of the offerer. This
verse beautifully democratizes the path of devotion, making it accessible
to every single individual. It emphasizes that a loving relationship with
God can be established through the simplest acts, provided they are
performed with genuine love and sincerity.

Verse 9.27
yatkaroṣi yadaśnāsi yajjuhoṣi dadāsi yat | yattapasyasi kaunteya tatku-

ruṣva madarpaṇam ||
Lord Kṛṣṇa, building upon the principle of offering simple items with

devotion (as stated in verse 9.26), now provides Arjuna with a compre-
hensive and practical formula for transforming all of one’s daily activities
into acts of worship and devotion (Bhakti Yoga), thereby spiritualizing
one’s entire life. He addresses Arjuna with affection as ”kaunteya” (O
son of Kuntī). Kṛṣṇa instructs, ”yatkaroṣi” – ”Whatever (‘yat‘) you do
(‘karoṣi‘).” This encompasses all actions, whether they are prescribed du-
ties (‘svadharma‘), professional responsibilities, household chores, or any
other general activity one engages in throughout the day.

He continues with specific examples: ”yadaśnāsi” – ”Whatever (‘yat‘)
you eat (‘aśnāsi‘).” Even the most basic act of eating for bodily suste-
nance can be spiritualized. ”Yajjuhoṣi” – ”Whatever (‘yat‘) you offer

in sacrifice (‘juhoṣi‘).” This refers to any form of formal Vedic fire sac-
rifice (‘homa‘) or any other kind of oblation or offering made as part
of religious or spiritual practice. ”Dadāsi yat” – ”Whatever (‘yat‘) you
give away (‘dadāsi‘).” This includes all acts of charity (‘dāna‘), giving
alms, or sharing one’s resources with others. ”Yattapasyasi” – ”What-
ever (‘yat‘) austerities (‘tapasyasi‘) you perform.” This encompasses all
forms of self-discipline, penance, or voluntary acceptance of hardship for
spiritual purification or a higher purpose.

For all these diverse activities, whether mundane or sacred, Kṛṣṇa
gives a single, unifying instruction: ”tatkuruṣva madarpaṇam” – ”Do
(‘kuruṣva‘) that (‘tat‘ – all those aforementioned actions) as an offering
(‘arpaṇam‘) unto Me (‘mat‘).” The term ‘mat-arpaṇam‘ is key. It means
dedicating the action, its fruits, and the very intention behind the action
to Lord Kṛṣṇa. It involves performing every activity with the conscious-
ness that it is being done for His pleasure, as His service, or as a means
to realize Him, without any selfish motive or desire for personal gain.

This verse provides a universal and profoundly practical method for
practicing constant remembrance of God and integrating spiritual con-
sciousness into every moment of life. It teaches that one does not need
to renounce the world or abandon one’s duties to be spiritual. Instead,
by cultivating an attitude of offering everything to the Supreme Lord,
every action, no matter how ordinary, can be transformed into an act
of worship and a means of spiritual connection. This is the essence of
applied Karma Yoga infused with Bhakti, which purifies the performer
and leads to liberation from the bondage of action, as Kṛṣṇa will explain
in the next verse.

Verse 9.28
śubhāśubhaphalairevaṃ mokṣyase karmabandhanaiḥ | saṃnyāsayo-

gayuktātmā vimukto māmupaiṣyasi ||
Lord Kṛṣṇa now reveals the liberating and transformative results that

accrue to one who diligently follows His instruction to perform all actions
as an offering unto Him (‘mat-arpaṇam‘), as prescribed in the previ-
ous verse (9.27). He assures Arjuna, ”śubhāśubhaphalairevaṃ mokṣyase
karmabandhanaiḥ” – ”Thus (‘evam‘ – by acting in this manner, dedi-
cating all actions to Me), you will be liberated (‘mokṣyase‘) from the
bonds of action (‘karma-bandhanaiḥ‘) which yield good (‘śubha‘) and
evil (‘aśubha‘) results (‘phalaiḥ‘).”

All actions (‘karma‘) performed with selfish desire and attachment,
whether they are conventionally considered ”good” (‘śubha‘ – leading
to merit and pleasant experiences like heavenly pleasures) or ”evil”
(‘aśubha‘ – leading to demerit and suffering), inevitably create ‘karma-
bandhanāni‘ – the fetters of karmic reactions that bind the soul to the
cycle of birth and death (‘saṃsāra‘). However, when actions are per-
formed as ‘mat-arpaṇam‘, without attachment to their fruits and as an
offering to the Supreme Lord, they lose their binding power. Such ac-
tions do not generate new karmic debts, and the devotee is gradually
freed from the entire mechanism of both auspicious and inauspicious
karmic consequences.

Kṛṣṇa then describes the inner state of the individual who practices
this path: they become ”saṃnyāsayogayuktātmā” – ”one whose self (or
mind, ‘ātmā‘) is steadfastly engaged (or yoked, ‘yukta‘) in the yoga of
renunciation (‘saṃnyāsa-yoga‘).” ‘Saṃnyāsa-yoga‘ here refers to the yoga
of renouncing the fruits of action and the egoistic sense of doership, by
dedicating everything to the Lord. It is the state of being internally a
‘sannyāsī‘ (one who has renounced selfish desire) while still performing
actions in the spirit of Yoga (union with the Divine). The mind of
such a person is harmonized and steadfast in this principle of detached,
dedicated action.

The ultimate attainment for such a devoted Karma Yogi is then
unequivocally declared: ”vimukto māmupaiṣyasi” – ”Being liberated
(‘vimuktaḥ‘), you will come (‘upaiṣyasi‘) unto Me (‘mām‘).” ‘Vimuktaḥ‘
means completely freed from all bondage—not just from the reactions
of past karma, but also from the delusion of the false ego and material
attachments—even while living in this world. And having attained this
state of liberation through the practice of offering all actions to Kṛṣṇa,
such a soul, at the end of life or even during life, ‘mām upaiṣyasi‘ – ”you
will come to Me,” signifying the attainment of Kṛṣṇa’s eternal abode,
loving union with Him, and entry into an eternal life of bliss and knowl-
edge in His divine association. This verse provides a powerful assurance
that the path of dedicating all actions to Kṛṣṇa is a direct and certain
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means to achieve complete liberation and attain His supreme, eternal
presence.

Verse 9.29
samo ’haṃ sarvabhūteṣu na me dveṣyo ’sti na priyaḥ | ye bhajanti tu

māṃ bhaktyā mayi te teṣu cāpyaham ||
Lord Kṛṣṇa, having explained that the destinations of worshipers cor-

respond to the object of their worship (9.25) and that He accepts even the
simplest offering made with devotion (9.26-28), now addresses a poten-
tial misunderstanding regarding His divine impartiality and His special
relationship with His devotees. He declares His fundamental fairness:
”samo ’haṃ sarvabhūteṣu” – ”I (‘aham‘) am equal (‘samaḥ‘) to all be-
ings (‘sarva-bhūteṣu‘).” As the Supreme Lord and the indwelling Super-
soul (Paramātman), Kṛṣṇa is perfectly impartial, like the sun that shines
equally on all, or the rain that falls on every type of land. He does not
harbor favoritism towards some and animosity towards others based on
their worldly status, actions, or beliefs in a biased human sense. His
divine laws and opportunities for spiritual advancement are available to
all.

He further clarifies this impartiality: ”na me dveṣyo ’sti na priyaḥ”
– ”To Me (‘me‘), there is none (‘na asti‘) hateful (or an object of aver-
sion, ‘dveṣyaḥ‘), nor (is there anyone especially) dear (‘priyaḥ‘ – in a
preferential, worldly sense, independent of their relationship with Him).”
The Lord does not have personal enemies whom He despises, nor does
He have favorites whom He arbitrarily prefers due to mundane consid-
erations. His dealings are based on universal principles of dharma and
karma, and His inherent compassionate nature.

However, having established His general impartiality, Kṛṣṇa immedi-
ately reveals the special, reciprocal loving relationship He shares with
those who engage in His devotional service: ”ye bhajanti tu māṃ bhak-
tyā” – ”But (‘tu‘) those who (‘ye‘) worship (or lovingly serve, adore,
‘bhajanti‘) Me (‘mām‘) with devotion (‘bhaktyā‘).” This ‘bhakti‘ is not
mere ritual but heartfelt love, surrender, and dedicated service.

For such devotees, a profound intimacy exists: ”mayi te teṣu cāpya-
ham” – ”They (‘te‘) are in Me (‘mayi‘), and I (‘aham‘) too (‘ca api‘)
am in them (‘teṣu‘).” This describes a deep, reciprocal indwelling and
loving union. The devotees, through their constant remembrance and
absorption in Him, ”live in Him” – their consciousness is centered in
Him. And Kṛṣṇa, out of His boundless love and grace, reciprocates by
”living in them” – He reveals Himself within their hearts, guides them,
and bestows His special presence and care upon them. This is not a
contradiction of His impartiality but a natural consequence of a loving
relationship; just as fire provides warmth to all but especially to those
who draw near, Kṛṣṇa’s loving reciprocation is most intensely experi-
enced by those who actively cultivate a devotional connection with Him.

Verse 9.30
api cetsudurācāro bhajate māmananyabhāk | sādhureva sa mantavyaḥ

samyagvyavasito hi saḥ ||
Lord Kṛṣṇa now makes one of the most profoundly merciful and re-

assuring declarations in the Bhagavad Gita, highlighting the extraordi-
nary transformative and redemptive power of exclusive devotional service
(‘ananya-bhakti‘), even for an individual with a history of extremely sin-
ful conduct. He states, ”api cetsudurācāro bhajate māmananyabhāk” –
”Even if (‘api cet‘) a person of most sinful (or extremely wicked, ‘su-
durācāraḥ‘) conduct worships (or lovingly serves, ‘bhajate‘) Me (‘mām‘)
with exclusive (undeviating, single-minded, ‘ananya-bhāk‘) devotion.”
The term ‘su-durācāraḥ‘ signifies someone whose past behavior has been
exceptionally vile, transgressing all norms of righteousness. The condi-
tion for their redemption is ‘ananya-bhāk bhajate mām‘ – they have now
turned to Lord Kṛṣṇa with exclusive devotion, worshipping Him alone
without any other resort or distraction.

Despite their past wrongdoings, Kṛṣṇa gives a remarkable instruction
on how such a person should be regarded: ”sādhureva sa mantavyaḥ” –
”He (‘saḥ‘) is to be considered (‘mantavyaḥ‘) righteous (a saint, or a vir-
tuous person, ‘sādhuḥ‘) indeed (‘eva‘).” This is a revolutionary statement.
The Lord instructs that such an individual, because of their present un-
wavering devotion to Him, should be deemed a ‘sādhu‘, a holy person,
irrespective of their previous faults. Their current spiritual orientation
and commitment to exclusive devotion supersede their past.

The reason for this extraordinary consideration is then provided:
”samyagvyavasito hi saḥ” – ”For (‘hi‘) he (‘saḥ‘) is rightly resolved (or
has made a perfect determination, is properly situated in his resolve,
‘samyak vyavasitaḥ‘).” The term ‘samyak vyavasitaḥ‘ means that their
decision to engage in exclusive devotional service to Lord Kṛṣṇa is the
correct, perfect, and most auspicious resolution they could have made.
They have set their intention firmly on the ultimate spiritual path, and
this righteous determination is what truly defines their current spiritual
status and future potential.

This verse offers immense hope and underscores the all-purifying and
transformative potency of sincere, exclusive devotion to the Supreme
Lord. It teaches that past misconduct, however grievous, does not eter-
nally condemn a soul if they take genuine refuge in Kṛṣṇa with an un-
divided heart. The Lord values the present righteous resolve and the
direction of the soul’s devotion above all else, promising swift spiritual
upliftment. It is a testament to His boundless mercy and the power of
bhakti to redeem and sanctify even the most fallen.

Verse 9.31
kṣipraṃ bhavati dharmātmā śaśvacchāntiṃ nigacchati | kaunteya prati-

jānīhi na me bhaktaḥ praṇaśyati ||
Lord Kṛṣṇa continues to elaborate on the glorious transformation

and assured destiny of the devotee He described in the previous verse
(9.30)—even one who may have had a past of extremely sinful conduct
but is now engaged in His exclusive devotional service. He assures Ar-
juna, ”kṣipraṃ bhavati dharmātmā” – ”Quickly (or soon, without de-
lay, ‘kṣipram‘) he becomes (‘bhavati‘) righteous-souled (or established
in dharma, ‘dharma-ātmā‘).” The potent purifying power of exclusive
devotion (‘ananya-bhakti‘) to Kṛṣṇa is such that it rapidly cleanses the
individual of all past sinful propensities and firmly establishes them in
a life of virtue and righteousness. Their character is swiftly transformed
by their connection with the Supreme Purifier.

Furthermore, such a devotee ”śaśvacchāntiṃ nigacchati” – ”attains
(‘nigacchati‘) everlasting (eternal, or abiding, ‘śaśvat‘) peace (‘śāntim‘).”
This is not merely a temporary cessation of worldly troubles but the
supreme, transcendental peace (‘parāṁ śāntim‘) that comes from real-
izing one’s true spiritual nature and one’s eternal relationship with the
Divine. This everlasting peace is the hallmark of liberation and spiritual
fulfillment.

Having stated this transformative outcome, Lord Kṛṣṇa then makes
a powerful and unequivocal promise, instructing Arjuna to declare it
boldly to the world. He says, ”kaunteya pratijānīhi” – ”O son of Kuntī
(‘Kaunteya‘), declare it boldly (know for certain, or make this solemn
vow/proclamation, ‘pratijānīhi‘).” By asking Arjuna to make this decla-
ration, Kṛṣṇa is not only emphasizing the certainty of His promise but
also making Arjuna His instrument for conveying this vital message of
hope and assurance to all humanity.

And what is this bold declaration that Arjuna is to make? ”Na me
bhaktaḥ praṇaśyati” – ”My (‘me‘) devotee (‘bhaktaḥ‘) never (‘na‘) per-
ishes (‘praṇaśyati‘).” This is one of the most comforting and significant
assurances in the entire Bhagavad Gita. ”Perishes” (‘praṇaśyati‘) here
means they are never spiritually lost, never fall into a state of utter
degradation from which they cannot recover, and are never ultimately
destroyed or forsaken by the Lord. Even if they face temporary difficul-
ties, make mistakes, or their practice is imperfect, a sincere devotee of
Kṛṣṇa is always under His divine protection and is assured of eventual
spiritual success and liberation. This unwavering promise from the Lord
Himself underscores His infinite mercy, His unwavering commitment to
His devotees, and the unfailing efficacy of the path of bhakti.

Verse 9.32
māṃ hi pārtha vyapāśritya ye ’pi syuḥ pāpayonayaḥ | striyo vaiśyās-

tathā śūdrāste ’pi yānti parāṃ gatim ||
Lord Kṛṣṇa, continuing to emphasize the all-inclusive and supremely

efficacious nature of the path of devotion (Bhakti Yoga) to Him, now
explicitly declares its accessibility to everyone, irrespective of their so-
cial standing, birth, or gender, which might have been considered im-
pediments on some other spiritual paths prevalent at that time. He
addresses Arjuna with affection as ”pārtha” (O son of Pṛthā). Kṛṣṇa
asserts, ”māṃ hi pārtha vyapāśritya ye ’pi syuḥ pāpayonayaḥ” – ”For
(‘hi‘), O Pārtha, those who (‘ye api‘) take refuge (‘vyapāśritya‘) in Me
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(‘mām‘), though they be (‘syuḥ‘) of lower birth (or born of sinful wombs,
‘pāpa-yonayaḥ‘).”

The term ‘pāpa-yonayaḥ‘ literally means ”born from a womb of sin”
or ”of sinful origin.” In the societal context of ancient India, this term
was sometimes used to refer to individuals born into circumstances or
families considered less conducive to immediate spiritual advancement
according to certain orthodox interpretations of social hierarchy or past
karma. Kṛṣṇa uses this term inclusively to show that even those who
might be conventionally deemed disadvantaged by birth or background
are fully eligible for the highest spiritual attainment if they take refuge
in Him.

He then provides specific examples of social categories that were some-
times considered to have restricted access to certain Vedic spiritual prac-
tices: ”striyo vaiśyāstathā śūdrāḥ” – ”women (‘striyaḥ‘), vaiśyas (mem-
bers of the merchant, agricultural, and trading class, ‘vaiśyāḥ‘), as well
as (‘tathā‘) śūdras (members of the laborer or servitor class, ‘śūdrāḥ‘).”
By explicitly including women and members of the vaiśya and śūdra
varṇas, Kṛṣṇa radically democratizes the path to liberation, making it
clear that sincere devotion to Him transcends all such external social
classifications.

For all these individuals—those considered of ”lower birth,” women,
vaiśyas, and śūdras—who take sincere refuge in Him (‘māṁ vyapāśritya‘),
Kṛṣṇa gives the same profound assurance: ”te ’pi yānti parāṃ gatim” –
”They also (‘te api‘) attain (‘yānti‘) the supreme (‘parām‘) destination
(or goal, ‘gatim‘).” This ‘parāṁ gatim‘ is the very same ultimate spiri-
tual perfection, liberation from ‘saṃsāra‘, and attainment of His eternal
abode that is available to all His devotees, regardless of their external
circumstances. This verse is a powerful testament to the universality
and all-embracing compassion of Lord Kṛṣṇa and the path of Bhakti
Yoga. It establishes that the sole qualification for attaining the supreme
destination through devotion is sincere surrender and taking refuge in
Him, making spiritual liberation accessible to every soul.

Verse 9.33
kiṃ punarbrāhmaṇāḥ puṇyā bhaktā rājarṣayastathā | anityamasukhaṃ

lokamimaṃ prāpya bhajasva mām ||
Lord Kṛṣṇa, having unequivocally declared in the previous verse (9.32)

that even those traditionally considered to be of ”lower birth”—such as
women, vaiśyas (merchants and agriculturalists), and śūdras (laborers)—
can attain the supreme destination (‘parāṁ gatim‘) by taking exclusive
refuge in Him, now emphasizes how much more assuredly this path is
available to those already endowed with virtuous qualities and spiritual
inclinations. He asks rhetorically, ”kiṃ punarbrāhmaṇāḥ puṇyā bhaktā
rājarṣayastathā” – ”How much more then (‘kim punaḥ‘) for the righteous
(or pious, ‘puṇyāḥ‘) brāhmaṇas (‘brāhmaṇāḥ‘), the devotees (‘bhaktāḥ‘),
and (‘tathā‘) the saintly royal sages (‘rājarṣayaḥ‘)!”

If the path of devotion to Kṛṣṇa is so potent that it can elevate even
those who might face societal or traditional disadvantages in their spir-
itual pursuit, then for individuals who are already ‘puṇyāḥ brāhmaṇāḥ‘
(brāhmaṇas characterized by purity, scriptural knowledge, and virtu-
ous conduct), ‘bhaktāḥ‘ (those who are naturally inclined to devotion),
and ‘rājarṣayaḥ‘ (royal sages, Kṣatriya rulers who also possess profound
wisdom and saintly qualities, like King Janaka), the attainment of the
supreme goal through devotion to Him is even more readily accessible
and certain. Their existing piety, spiritual understanding, and righteous
disposition provide a highly conducive foundation for engaging in and
perfecting devotional service.

Therefore, drawing a practical and urgent conclusion for Arjuna (and
by extension, for all human beings), Kṛṣṇa delivers a powerful injunc-
tion based on the nature of worldly existence: ”anityamasukhaṃ lokami-
maṃ prāpya bhajasva mām” – ”Therefore, having obtained (or come to,
‘prāpya‘) this (‘imam‘) temporary (‘anityam‘) and joyless (or miserable,
full of suffering, ‘asukham‘) world (‘lokam‘), engage in My worship (or
lovingly serve Me, ‘bhajasva mām‘).” Kṛṣṇa characterizes the material
world as ‘anityam‘ (impermanent, transient, fleeting) and ‘asukham‘ (de-
void of true, lasting happiness, and inherently a place of misery). Human
birth in such a world, though temporary, offers a precious opportunity
for spiritual realization.

Given the ephemeral and unsatisfactory nature of this material exis-
tence, and the universal accessibility of the path of devotion that leads
to eternal bliss, the most intelligent course of action for anyone who has

attained a human body is to ‘bhajasva mām‘—to engage in loving devo-
tional service to Lord Kṛṣṇa. This is not just advice but an urgent call
to make the best use of this transient human life by dedicating it to the
worship of the Supreme Lord, which is the direct means to transcend
all suffering and attain eternal fulfillment. This verse strongly motivates
Arjuna, a Kṣatriya of noble birth and righteous inclination, to take to
the path of devotion without hesitation.

Verse 9.34
manmanā bhava madbhakto madyājī māṃ namaskuru | māmevaiṣyasi

yuktvaivamātmānaṃ matparāyaṇaḥ ||
This is the culminating and profoundly significant final verse of the

ninth chapter, ”Rāja Vidyā Rāja Guhya Yoga” (The Yoga of Royal
Knowledge and Royal Secret). In it, Lord Kṛṣṇa provides a concise,
direct, and all-encompassing summary of the practical essence of pure
devotional service (Bhakti Yoga), declaring it to be the unfailing means
by which Arjuna—and indeed any sincere soul—can attain Him. He
lovingly instructs Arjuna: ”manmanā bhava” – ”Become (‘bhava‘) one
whose mind is fixed on Me (‘mat-manāḥ‘).” This means to constantly
absorb one’s mind in thoughts of Kṛṣṇa—His divine form, His names,
His qualities, His pastimes, and His teachings. It implies a continuous,
loving remembrance and meditation upon Him.

Secondly, Kṛṣṇa says, ”madbhakto” – ”(Become) My devotee (‘mat-
bhaktaḥ‘).” This goes beyond mere mental focus; it involves cultivating
a deep, personal relationship of love, service, and surrender to Him. A
‘bhakta‘ is one who lovingly dedicates their heart and life to the Lord.
Thirdly, ”madyājī ” – ”(Become) one who sacrifices (or worships, ‘yājī‘)
to Me (‘mat‘).” This means performing all actions, whether prescribed
duties, religious rituals, or daily activities, as an offering (‘yajña‘) to
Kṛṣṇa, for His satisfaction, without any selfish motive (as also taught in
verse 9.27). All of life’s endeavors should be sanctified by being dedicated
to Him.

Fourthly, Kṛṣṇa instructs, ”māṃ namaskuru” – ”Bow down (‘na-
maskuru‘) to Me (‘mām‘).” This act of ‘namaskāra‘ (offering obeisances)
signifies humility, reverence, respect, and complete submission to the
Supreme Lord. It is an outward expression of the inner attitude of sur-
render and acknowledgment of His supreme position. By consistently
engaging in these four devotional practices—fixing the mind on Him,
becoming His devotee, offering all sacrifices and worship to Him, and
bowing down to Him—one’s entire being becomes oriented towards Him.

Having laid down these essential practices, Kṛṣṇa gives His ultimate
assurance: ”māmevaiṣyasi yuktvaivamātmānaṃ matparāyaṇaḥ” – ”You
will certainly (‘eva‘) come (‘eṣyasi‘) to Me (‘mām‘), having thus (‘evam‘)
united (or yoked, ‘yuktvā‘) your self (your whole being, mind and soul,
‘ātmānam‘) (with Me), being devoted to Me as the supreme goal (or
having Me as your supreme refuge, ‘mat-parāyaṇaḥ‘).” When one thus
completely absorbs their entire self in Kṛṣṇa through these practices,
making Him the sole object of their aspirations and the ultimate desti-
nation of their life’s journey (‘mat-parāyaṇaḥ‘), their attainment of Him
is guaranteed. This final verse of the chapter is a powerful and loving
call to unalloyed devotion, presenting it as the most direct, joyful, and
certain path to achieving eternal union with the Supreme Lord Kṛṣṇa.
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Chapter 10

Vibhūti Yoga (The Yoga of Divine Glories)

Verse 10.1
śrībhagavān uvāca bhūya eva mahābāho śṛṇu me paramaṃ vacaḥ |

yatte ’haṃ prīyamāṇāya vakṣyāmi hitakāmyayā ||
The tenth chapter, titled ”Vibhūti Yoga” (The Yoga of Divine Glories),

commences with the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) Himself
initiating a further revelation of His supreme nature and divine opulences.
Having established in the previous chapters the importance of knowing
Him and practicing devotion, He now prepares to deepen Arjuna’s un-
derstanding of His all-encompassing magnificence. He addresses Arjuna
with the inspiring epithet ”mahābāho” (O mighty-armed one), acknowl-
edging Arjuna’s strength and capacity to grasp profound truths. Kṛṣṇa
says, ”bhūya eva... śṛṇu me paramaṃ vacaḥ” – ”Again indeed (‘bhūyaḥ
eva‘ – yet again, or listen further), O mighty-armed Arjuna, hear (‘śṛṇu‘)
My (‘me‘) supreme (‘paramam‘) words (or teaching, ‘vacaḥ‘).” The term
‘paramam vacaḥ‘ signifies that Kṛṣṇa is about to impart instruction of
the highest importance, an even more excellent and profound teaching
than what He might have revealed before, or a continuation of it with
deeper import.

Kṛṣṇa then explains His motivation for sharing this supreme instruc-
tion and highlights Arjuna’s qualification as a recipient: ”yatte ’haṃ
prīyamāṇāya vakṣyāmi hitakāmyayā” – ”Which (‘yat‘) I (‘aham‘) shall
speak (‘vakṣyāmi‘) to you (‘te‘) who are delighting (or feeling affection,
joy, ‘prīyamāṇāya‘), out of a desire for your (ultimate) welfare (‘hita-
kāmyayā‘).” The word ‘prīyamāṇāya‘ indicates that Arjuna is not merely
a passive listener but is taking great delight and experiencing affection
or joy in hearing Kṛṣṇa’s divine words. This loving receptivity and eager-
ness to hear make Arjuna exceptionally dear to Kṛṣṇa and a fit candidate
for receiving the most confidential knowledge.

Furthermore, Kṛṣṇa’s motive for speaking is pure and benevolent:
‘hita-kāmyayā‘ – ”with the desire for your welfare.” Kṛṣṇa’s teachings are
not for any personal gain but are imparted solely out of His boundless
compassion and His earnest desire for Arjuna’s ultimate good (‘hita‘),
which implies spiritual liberation and eternal well-being. This loving
concern of the Lord for His devotee creates an atmosphere of profound
intimacy and trust, essential for the transmission of such supreme spiri-
tual truths.

This opening verse thus sets a deeply affectionate and significant tone
for the chapter. It underscores that the revelation of God’s glories is
an act of grace, bestowed upon a receptive and beloved devotee for
their highest benefit. Kṛṣṇa is about to reveal more about His own in-
conceivable opulences, not for self-glorification, but to deepen Arjuna’s
understanding, strengthen his faith, and inspire his devotion, thereby
facilitating his spiritual progress and ultimate liberation.

Verse 10.2
na me viduḥ suragaṇāḥ prabhavaṃ na maharṣayaḥ | ahamādirhi de-

vānāṃ maharṣīṇāṃ ca sarvaśaḥ ||
Lord Kṛṣṇa, having expressed His intention to speak His supreme

words for Arjuna’s welfare (10.1), now begins by establishing His own
incomprehensible and supreme nature, emphasizing that His ultimate
origin and true glory are beyond the complete understanding of even
the most highly evolved beings within the cosmos. He declares, ”na me
viduḥ suragaṇāḥ prabhavaṃ na maharṣayaḥ” – ”Neither (‘na‘) the hosts
of demigods (‘sura-gaṇāḥ‘) nor (‘na‘) the great sages (‘mahā-ṛṣayaḥ‘)
know (‘viduḥ‘) My (‘me‘) origin (or supreme opulence, majestic power,
divine lordship, ‘prabhavam‘).”

The ‘suragaṇāḥ‘ (hosts of demigods) refer to the celestial beings like
Indra, Varuṇa, Agni, and others who are endowed with immense power,
vast knowledge, and long lifespans, and who administer various aspects

of the material universe under the Supreme Lord’s sanction. The ‘mahā-
ṛṣayaḥ‘ (great sages) are highly enlightened seers, such as the seven great
sages (Saptarṣis) or figures like Bhrigu, who possess profound spiritual
wisdom, have performed great austerities, and have deep insight into
Vedic truths. Kṛṣṇa states that even these exalted personalities, despite
their advanced knowledge and capabilities, cannot fully comprehend His
‘prabhavam‘ – His ultimate source, His true primordial nature, or the
full extent of His divine glories and inconceivable potencies.

The reason for their inability to fully know His origin is then explic-
itly stated by Kṛṣṇa: ”ahamādirhi devānāṃ maharṣīṇāṃ ca sarvaśaḥ”
– ”For (‘hi‘) I (‘aham‘) am the origin (or primeval source, ‘ādiḥ‘) of the
demigods (‘devānām‘) and (‘ca‘) of the great sages (‘maharṣīṇām‘) in
every respect (completely, or in all ways, ‘sarvaśaḥ‘).” Since Lord Kṛṣṇa
is the ultimate progenitor from whom even the demigods and great sages
emanate, they, being His subsequent manifestations or creations, cannot
fully encompass or understand their own ultimate cause with their lim-
ited faculties. The effect cannot fully grasp the nature of its primary,
uncaused cause, especially when that cause is infinite, eternal, and tran-
scendental.

This verse powerfully underscores Kṛṣṇa’s position as the ‘anādi‘ (be-
ginningless) and ‘sarva-kāraṇa-kāraṇam‘ (the cause of all causes). His
true nature is beyond the grasp of empirical knowledge and intellectual
speculation, even for the most elevated beings within the created uni-
verse. This highlights the necessity of His own divine self-revelation
(as He is doing in the Gita) for anyone to begin to understand Him in
truth. It instills a sense of awe and humility, preparing Arjuna for the
subsequent disclosure of His divine opulences (‘vibhūtis‘).

Verse 10.3
yo māmajamanādiṃ ca vetti lokamaheśvaram | asaṃmūḍhaḥ sa mar-

tyeṣu sarvapāpaiḥ pramucyate ||
Lord Kṛṣṇa, having established in the previous verse (10.2) that His

true origin and glory are incomprehensible even to the demigods and
great sages, now describes the profound spiritual benefit and the enlight-
ened status of that rare individual who, by His grace or through revealed
scriptures, comes to know His supreme, transcendental nature. He de-
clares, ”yo māmajamanādiṃ ca vetti lokamaheśvaram” – ”He who (‘yaḥ‘)
knows (‘vetti‘) Me (‘mām‘) as unborn (‘ajam‘), as beginningless (‘anādim
ca‘), and as the great Lord of all the worlds (‘loka-maheśvaram‘).”

To know Kṛṣṇa as ‘ajam‘ (unborn) means to understand that He is
not subject to material birth, which is a consequence of karma and ma-
terial entanglement, unlike ordinary embodied souls. His appearances
(‘avatāras‘) are divine and voluntary (as explained in Chapter 4). To
know Him as ‘anādim‘ (beginningless) signifies realizing Him as the
uncaused cause, the primeval source of everything, existing eternally
without any prior origin. And to know Him as ‘loka-maheśvaram‘ (the
Supreme Great Lord of all worlds/universes) means to recognize His ab-
solute sovereignty, His ultimate proprietorship, and His supreme control
over all cosmic manifestations and all living beings within them. This is
a comprehensive understanding of His transcendental status.

Of such an individual who attains this profound knowledge, Kṛṣṇa
states their exalted condition among mortals: ”asaṃmūḍhaḥ sa mar-
tyeṣu” – ”He (‘saḥ‘) is undeluded (‘asaṃmūḍhaḥ‘) among mortals (‘mar-
tyeṣu‘).” While ordinary human beings (‘martyeṣu‘ – those subject to
death) are generally ‘mūḍhaḥ‘ (deluded) by māyā, identifying with the
temporary body and material world, the one who truly knows Kṛṣṇa’s
supreme nature is ‘asaṃmūḍhaḥ‘ – completely free from such delusion.
They possess clear spiritual discrimination and are not bewildered by
the illusions of material existence.
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The ultimate consequence of this enlightened understanding is then
revealed: ”sarvapāpaiḥ pramucyate” – ”(He) is freed (or liberated, ‘pra-
mucyate‘) from all sins (‘sarva-pāpaiḥ‘).” True knowledge of Kṛṣṇa’s
supreme, eternal, and transcendental nature has an immensely purify-
ing effect. It burns away the accumulated reactions of all past sinful
actions and prevents the accrual of new sins, because such a knower
naturally acts without selfish attachment and in alignment with divine
will. This verse powerfully underscores that the correct understanding
of God’s true nature is not merely an intellectual accomplishment but a
transformative realization that leads to freedom from delusion, purifica-
tion from all sins, and ultimately, liberation from the cycle of birth and
death.

Verse 10.4
buddhirjñānamasaṃmohaḥ kṣamā satyaṃ damaḥ śamaḥ | sukhaṃ

duḥkhaṃ bhavo ’bhāvo bhayaṃ cābhayaṃeva ca ||
Lord Kṛṣṇa, having stated that He is the origin of even the demigods

and great sages (10.2) and that knowing His true nature leads to freedom
from sin and delusion (10.3), now begins to enumerate a diverse range of
qualities, states of being, and fundamental dualities that all ultimately
emanate from Him alone. This detailed listing, which continues into the
next verse (10.5), serves to illustrate His all-pervading influence as the
source of all experiences and attributes found within living beings. He
declares that from Him arise: ”buddhiḥ” – ”Intelligence,” the capacity
for understanding, reasoning, and discrimination. ”Jñānam” – ”Knowl-
edge,” wisdom, or spiritual insight. ”Asaṃmohaḥ” – ”Freedom from
delusion (or confusion, bewilderment),” clarity of mind and perception.

He continues with virtues and mental states: ”Kṣamā” – ”Forgive-
ness,” forbearance, or patience, the ability to tolerate offenses or hard-
ships without resentment. ”Satyam” – ”Truthfulness,” veracity in
thought, word, and deed. ”Damaḥ” – ”Control of the external senses,”
restraint of the outgoing tendencies of the senses. ”Śamaḥ” – ”Control
of the mind,” inner tranquility, or peacefulness of the mental faculty.

Kṛṣṇa then includes fundamental experiential dualities: ”Sukhaṃ
duḥkham” – ”Happiness (‘sukham‘) and pain (or sorrow, misery,
‘duḥkham‘).” These are the universal experiences of pleasure and suf-
fering that all embodied beings encounter. ”Bhavo ’bhāvo” – ”Birth (or
existence, coming into being, ‘bhavaḥ‘) and death (or non-existence, ceas-
ing to be, ‘abhāvaḥ‘).” These represent the primary events that define
the cycle of material existence.

And finally, He includes the psychological states of ”bhayaṃ cāb-
hayaṃeva ca” – ”Fear (‘bhayam‘) and also (‘eva ca‘) fearlessness (‘ab-
hayam‘).” These contrasting emotions related to perceived threat or se-
curity also have their ultimate origin in Him, as He is the controller of all
circumstances that give rise to them. By listing these diverse qualities—
intellectual, moral, emotional, and existential—Kṛṣṇa is beginning to il-
lustrate His statement from verse 7.12 that all states of being (‘bhāvāḥ‘),
whether sattvic, rajasic, or tamasic, emanate from Him alone. He is
the ultimate source of the varied tapestry of experiences and attributes
that characterize the existence of living entities in the material world.
This understanding helps one to see His divine hand in all aspects of life,
fostering a sense of awe and dependence on Him.

Verse 10.5
ahiṃsā samatā tuṣṭistapo dānaṃ yaśo ’yaśaḥ | bhavanti bhāvā

bhūtānāṃ matta eva pṛthagvidhāḥ ||
Lord Kṛṣṇa continues His enumeration from the previous verse (10.4),

listing further qualities, virtues, experiences, and dualities that manifest
in living beings, all of which ultimately originate from Him alone as the
Supreme Source. He declares that from Him arise: ”ahiṃsā” – ”Non-
violence,” which is not merely abstaining from physical harm but also
refraining from causing injury through words or thoughts, a fundamental
virtue in many spiritual traditions. ”Samatā” – ”Equanimity,” or even-
ness of mind, the ability to remain balanced and undisturbed by the
dualities of life such as pleasure and pain, success and failure. ”Tuṣṭiḥ”
– ”Contentment,” or satisfaction, a state of being pleased with what one
has or what comes by divine providence, without excessive craving for
more.

The list continues with: ”Tapaḥ” – ”Austerity,” or penance, which
involves voluntary self-discipline, restraint of the senses and mind, and
enduring hardships for the sake of purification and spiritual progress.

”Dānam” – ”Charity,” or generosity, the act of giving to deserving in-
dividuals or for noble causes without expectation of personal reward.
These are considered essential pious activities. Kṛṣṇa then includes the
dualistic experiences of social reputation: ”yaśo ’yaśaḥ” – ”Fame (or
renown, glory, ‘yaśaḥ‘) and infamy (or disgrace, ill-repute, ‘ayaśaḥ‘).”
Both the honor and dishonor that individuals experience in the world
are also, in the ultimate analysis, manifestations within His cosmic ar-
rangement, arising from various causes and conditions.

Having listed these diverse attributes and states, Kṛṣṇa makes a com-
prehensive concluding statement that covers this verse and the preceding
one: ”bhavanti bhāvā bhūtānāṃ matta eva pṛthagvidhāḥ” – ”These differ-
ent kinds (‘pṛthagvidhāḥ‘) of states (or qualities, dispositions, conditions,
‘bhāvāḥ‘) of beings (‘bhūtānām‘) arise (‘bhavanti‘) from Me (‘mattaḥ‘)
alone (‘eva‘).” This is a powerful affirmation of His position as the ul-
timate wellspring of all the varied characteristics, virtues, vices, experi-
ences, and psychological states that are found among living entities.

By enumerating this wide array of human qualities and life’s fundamen-
tal experiences—ranging from intellectual capacities and moral virtues
to profound emotions and the very cycle of existence—Lord Kṛṣṇa is pro-
foundly illustrating His all-encompassing nature. He is not merely the
source of what is considered ”good” or ”positive” but is the ultimate ori-
gin of the entire spectrum of manifested qualities and conditions. These
diverse states arise within beings according to the interplay of the three
modes of material nature (‘guṇas‘) and the ‘karma‘ of those beings, all
of which operate under His supreme sanction and as expressions of His
multifarious energies. Understanding this helps one to see Kṛṣṇa’s pres-
ence and influence in every aspect of life and to cultivate a sense of awe
and dependence on Him as the Supreme Being from whom all diversity
emanates.

Verse 10.6
maharṣayaḥ sapta pūrve catvāro manavastathā | madbhāvā mānasā

jātā yeṣāṃ loka imāḥ prajāḥ ||
Lord Kṛṣṇa continues to reveal the vast scope of His divine opulence

and His role as the ultimate progenitor by explaining that even the most
revered ancient sages and the progenitors of humankind have their origin
in Him. He states, ”maharṣayaḥ sapta pūrve” – ”The seven great sages
(‘maharṣayaḥ sapta‘) of ancient times (or the foremost ones, ‘pūrve‘).”
This refers to the Saptarṣis (Seven Great Sages), such as Marīci, Atri,
Aṅgiras, Pulastya, Pulaha, Kratu, and Vasiṣṭha (the names can vary
slightly in different Puranic accounts). These sages are highly venerated
in Vedic tradition as seers of truth, custodians of Vedic wisdom, and
often as mind-born sons of Lord Brahmā, playing crucial roles in the
cosmic order and spiritual guidance of humanity.

Kṛṣṇa further mentions, ”catvāro manavastathā” – ”And likewise
(‘tathā‘) the four Manus (‘catvāro manavaḥ‘) (who came before them,
or in a similar ancient context).” While the fourteen Manus preside over
different Manvantaras (cosmic ages), the ”four Manus” here are often
interpreted by commentators as referring to the four Kumāras (Sanaka,
Sanandana, Sanātana, and Sanatkumāra), who were mind-born sons of
Brahmā and great sages who chose a path of lifelong celibacy and devo-
tion. Alternatively, it could refer to early Manus in the cosmic timeline.
In either case, these are foundational figures in the spiritual and societal
lineage of humanity.

Regarding the origin of these exalted beings, Kṛṣṇa makes a profound
statement: ”madbhāvā mānasā jātāḥ” – ”(They were all) born (‘jātāḥ‘)
fromMy (‘mat‘) mind (or fromMy will, ‘mānasāḥ‘), and imbued with My
nature (or My being, My disposition, My power, ‘mad-bhāvāḥ‘).” This
signifies their divine and extraordinary origin directly from the Lord’s
own consciousness or spiritual potency, not through ordinary biological
procreation. Being ‘mad-bhāvāḥ‘ means they partake of His divine na-
ture and are empowered by Him to fulfill their specific roles in the cosmic
plan.

And from these divinely originated sages and Manus, Kṛṣṇa explains,
”yeṣāṃ loka imāḥ prajāḥ” – ”From whom (‘yeṣām‘) all these (‘imāḥ‘)
creatures (or generations, populations, ‘prajāḥ‘) in the world (‘loke‘) (are
descended).” These great sages and Manus became the progenitors from
whom all subsequent human populations, lineages, and social orders have
originated. By revealing Himself as the ultimate source of these revered
founders of civilization and spiritual tradition, Lord Kṛṣṇa establishes
His position as the ‘pitāmahaḥ‘ (Grandsire) of all, the primeval origin of
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all beings, not just in a general cosmic sense but also through the lineage
of these most exalted divine personalities. This further underscores His
supreme and all-encompassing lordship.

Verse 10.7
etāṃ vibhūtiṃ yogaṃ ca mama yo vetti tattvataḥ | so ’vikampena

yogena yujyate nātra saṃśayaḥ ||
Having revealed some glimpses of His all-encompassing nature as the

source of all qualities, beings, and even the great progenitors of human-
ity, Lord Kṛṣṇa now declares the profound spiritual benefit that accrues
to one who truly understands His divine opulences (‘vibhūti‘) and His
mystic power (‘yoga‘). He states, ”etāṃ vibhūtiṃ yogaṃ ca mama yo
vetti tattvataḥ” – ”He who (‘yaḥ‘) knows (‘vetti‘) in truth (in essence, or
according to true principles, ‘tattvataḥ‘) this (‘etām‘) divine opulence
(glory, or manifold manifestation, ‘vibhūtim‘) and (‘ca‘) yogic power
(mystic union, or divine potency, ‘yogam‘) of Mine (‘mama‘).”

‘Vibhūti‘ refers to Kṛṣṇa’s extensive divine glories, His specific man-
ifestations of power, beauty, knowledge, and sovereignty that pervade
and sustain the cosmos, some of which He has just begun to enumer-
ate (10.4-6) and will detail further in this chapter. ‘Yoga‘ here refers to
His ‘yogam aiśvaram‘ (divine mystic power, as mentioned in 9.5), His
inconceivable capacity to create, sustain, and interact with the universe
while remaining utterly transcendental and unattached. It also implies
His inherent state of union with all things as their ultimate source and
inner controller. To know these ‘tattvataḥ‘ means to have a deep, ex-
periential understanding of His true divine nature and His relationship
with creation, not just a superficial or intellectual acquaintance.

The result of attaining this profound and essential knowledge is then
unequivocally stated by Kṛṣṇa: ”so ’vikampena yogena yujyate” – ”He
(‘saḥ‘) becomes united (‘yujyate‘) (with Me) through unswerving (un-
shakable, or steadfast, ‘avikampena‘) yoga (‘yogena‘).” ‘Avikampena yo-
gena‘ signifies a state of perfect and unwavering spiritual union with the
Lord. This is primarily Bhakti Yoga—loving devotional union—because
the knowledge of Kṛṣṇa’s ‘vibhūti‘ and ‘yoga‘ naturally inspires profound
awe, love, and surrender, leading to an unshakeable connection with Him.
The yogi’s mind becomes firmly established in Him, free from all doubts
and disturbances.

To further emphasize the certainty of this attainment, Kṛṣṇa concludes
with His divine assurance: ”nātra saṃśayaḥ” – ”There is no (‘na‘) doubt
(‘saṃśayaḥ‘) about this (‘atra‘).” This is not a mere possibility but a
guaranteed outcome for one who truly understands His divine glories
and mystic power. This verse thus powerfully links true knowledge of
God’s opulences with the attainment of unwavering devotional union,
highlighting that understanding His magnificence is not just for intellec-
tual appreciation but is a direct means to achieving a stable and profound
spiritual connection with Him, free from all doubt.

Verse 10.8
ahaṃ sarvasya prabhavo mattaḥ sarvaṃ pravartate | iti matvā bhajante

māṃ budhā bhāvasamanvitāḥ ||
This verse is one of the four cornerstone verses of the Bhagavad Gita,

often referred to as the ‘catuḥślokī‘, which encapsulate the very essence of
its teachings. Lord Kṛṣṇa makes a definitive and all-encompassing decla-
ration about His supreme position as the ultimate source of all existence,
and describes how the truly wise, understanding this truth, engage in His
loving devotional service. He proclaims, ”ahaṃ sarvasya prabhavaḥ” – ”I
(‘aham‘) am the origin (source, or cause of manifestation, ‘prabhavaḥ‘)
of all (‘sarvasya‘ – of all creation, including all gods like Brahmā and
Śiva, all living beings, and all material and spiritual worlds).” This is an
unequivocal statement of His status as the ‘sarva-kāraṇa-kāraṇam‘, the
primeval cause of all causes. Everything that exists finds its ultimate
genesis in Him.

He further clarifies His role: ”mattaḥ sarvaṃ pravartate” – ”From Me
(‘mattaḥ‘) everything (‘sarvam‘ – the entire cosmic manifestation, with
all its activities, energies, and principles) emanates (proceeds, functions,
or unfolds, ‘pravartate‘).” All existence, all life, all movement, all natural
laws, and all consciousness find their impetus and sustenance in Him. He
is not only the origin but also the dynamic principle that sets everything
in motion and maintains its operation.

Understanding this fundamental truth about Kṛṣṇa’s supreme position
as the source and sustainer of all leads to a specific response from those

who are truly wise: ”iti matvā bhajante māṃ budhā bhāvasamanvitāḥ” –
”Understanding (‘matvā‘) this (‘iti‘ – this truth that I am the origin of
all and from Me everything emanates), the wise (‘budhāḥ‘ – those who
are enlightened, possessing true discriminative intelligence) worship (or
lovingly serve, adore, ‘bhajante‘) Me (‘mām‘), endowed with (‘saman-
vitāḥ‘) deep devotional conviction (or ecstatic love, profound spiritual
emotion, ‘bhāva‘).”

The ‘budhāḥ‘ are those who have awakened to this supreme knowledge
through spiritual practice and divine grace. Their realization of Kṛṣṇa’s
absolute position as the source of everything naturally culminates in
‘bhajana‘—loving devotional service. This worship is not mechanical or
ritualistic but is ‘bhāva-samanvitāḥ‘—imbued with ‘bhāva‘, which sig-
nifies intense, heartfelt spiritual emotion, ecstatic love, profound faith,
and a deep, personal connection with the Lord. Their devotion is a
spontaneous and joyous outflow of their realized knowledge and over-
whelming love for Him. This seminal verse thus establishes that true
wisdom (‘jñāna‘) inevitably leads to pure devotional service (‘bhakti‘),
and that the enlightened ones worship Lord Kṛṣṇa with profound love
and unwavering conviction, recognizing Him as the ultimate reality and
the source of all existence.

Verse 10.9
maccittā madgataprāṇā bodhayantaḥ parasparam | kathayantaśca māṃ

nityaṃ tuṣyanti ca ramanti ca ||
Lord Kṛṣṇa, having stated in the previous verse (10.8) that the wise

(‘budhāḥ‘), understanding Him as the origin of all, worship Him with
deep devotional conviction (‘bhāva-samanvitāḥ‘), now elaborates on the
characteristics and inner experiences of these pure devotees. This verse,
often considered one of the four seminal verses (‘catuḥślokī‘) of the Gita
by some traditions, beautifully portrays the vibrant, relational, and joy-
ful nature of a life centered in pure devotional service (Bhakti Yoga).
Kṛṣṇa describes His pure devotees: ”maccittāḥ” – ”Their minds (or
thoughts, consciousness, ‘cittāḥ‘) are fixed on Me (‘mat‘).” Their en-
tire mental faculty is absorbed in contemplating Him—His divine form,
names, qualities, pastimes, and teachings. His presence permeates their
thoughts.

Furthermore, they are ”madgataprāṇāḥ” – ”Their life-airs (or their
very lives, vital energies, ‘prāṇāḥ‘) are devoted (gone to, surrendered, or
offered, ‘gata‘) to Me (‘mat‘).” This signifies that not just their minds,
but their entire life force, all their senses, and all their activities are
dedicated to Kṛṣṇa. They live for Him, their existence finding its purpose
and sustenance in their relationship with Him. Their prāṇas, or vital
energies, are channeled towards His service.

These devotees also engage in interactive spiritual practices within
their community: ”bodhayantaḥ parasparam” – ”Enlightening (‘bod-
hayantaḥ‘) one another (‘parasparam‘) (about Me).” They lovingly share
their understanding, realizations, and experiences of Kṛṣṇa with fellow
devotees, mutually inspiring and deepening each other’s spiritual insight.
This highlights the importance of ‘satsaṅga‘ (association with devotees)
in fostering spiritual growth. Complementing this, they are ”kathayan-
taśca māṃ nityaṃ” – ”And (‘ca‘) always (‘nityam‘) speaking (or con-
versing, narrating, ‘kathayantaḥ‘) about Me (‘mām‘).” They constantly
engage in ‘kṛṣṇa-kathā‘—discussions about His divine attributes, His
transcendental activities, and the glories of devotional service. Such con-
versations are a source of great joy and spiritual nourishment for them.

The profound result of this life of complete absorption in and loving
service to Kṛṣṇa is then revealed: ”tuṣyanti ca ramanti ca” – ”They are
(ever) contented (‘tuṣyanti ca‘) and (‘ca‘) blissful (or they rejoice, revel,
‘ramanti‘).” ‘Tuṣyanti‘ signifies a deep inner satisfaction, a contentment
that is independent of external circumstances, arising from their connec-
tion with the Lord. ‘Ramanti‘ indicates a higher state of spiritual bliss, a
joyous reveling in the loving exchanges and experiences related to Kṛṣṇa.
Thus, the lives of pure devotees are characterized not by dry austerity
or mere intellectualism, but by profound inner contentment and ever-
increasing spiritual joy derived from their loving relationship with the
Supreme.

Verse 10.10
teṣāṃ satatayuktānāṃ bhajatāṃ prītipūrvakam | dadāmi buddhiyogaṃ

taṃ yena māmupayānti te ||
Lord Kṛṣṇa, having described the blissful state and devotional activi-

ties of His pure devotees in the previous verse (10.9), now explains His
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divine reciprocal response to such loving engagement. He reveals what
He bestows upon those who are constantly devoted to Him. He says
of these devotees, ”teṣāṃ satatayuktānām” – ”To them (‘teṣām‘) who
are constantly (or ever, ‘satata‘) engaged (yoked, or united with Me in
loving service, ‘yuktānām‘).” This refers to those whose connection with
Him is unwavering and continuous, not sporadic or intermittent.

Their mode of engagement is further characterized: ”bhajatāṃ
prītipūrvakam” – ”(And to them) who worship (or lovingly serve, adore,
‘bhajatām‘) Me with love (affection, or delight, ‘prīti-pūrvakam‘).” The
term ‘prīti-pūrvakam‘ is crucial. It signifies that their devotional service
(‘bhajana‘) is not performed as a mere mechanical ritual or out of a sense
of duty alone, but is imbued with genuine love, heartfelt affection, and
joyous eagerness to please the Lord. It is this loving quality of their
devotion that particularly attracts Kṛṣṇa’s grace.

To such constantly engaged and lovingly devoted individuals, Kṛṣṇa
makes a profound promise of divine assistance: ”dadāmi buddhiyogaṃ
tam” – ”I give (‘dadāmi‘) that (‘tam‘) understanding (or yoga of intel-
ligence, discerning wisdom, ‘buddhi-yogam‘).” This ‘buddhi-yoga‘ is the
divine insight and spiritual intelligence bestowed by Kṛṣṇa Himself from
within the heart of His devotee. It is the capacity to discriminate be-
tween the real and the unreal, to understand His true nature, and to
discern the path that leads directly to Him. This is the same ‘buddhi-
yoga‘ mentioned earlier (e.g., in 2.39), which enables one to transcend
the bondage of karma. Here, it is explicitly stated to be a gift from
Kṛṣṇa to His loving devotees.

The ultimate purpose and result of this divinely bestowed ‘buddhi-
yoga‘ is then revealed: ”yena māmupayānti te” – ”By which (‘yena‘ –
by means of that Buddhi Yoga) they (‘te‘) come (‘upayānti‘) unto Me
(‘mām‘).” This divine understanding directly enables them to navigate
all obstacles on the spiritual path and ultimately reach Him, attaining
His eternal association and supreme abode. This verse powerfully under-
scores the crucial role of divine grace in the path of Bhakti Yoga. While
the devotee makes sincere efforts with love, it is the Lord Himself who re-
ciprocates by providing the inner spiritual intelligence that ensures their
success in attaining Him. It highlights a loving partnership between the
devotee and the Divine.

Verse 10.11
teṣāmevānukampārthamahamajñānajaṃ tamaḥ | nāśayāmyātmabhā-

vastho jñānadīpena bhāsvatā ||
Lord Kṛṣṇa further elaborates on His compassionate and active

role in guiding His loving devotees (as described in verse 10.10), ex-
plaining specifically how He facilitates their spiritual progress by dis-
pelling the darkness of ignorance from within their hearts. He states,
”teṣāmevānukampārthamaham” – ”For them (‘teṣām‘) alone (‘eva‘), out
of pure compassion (or special mercy, ‘anukampā-artham‘), I (‘aham‘)...”
Kṛṣṇa’s actions towards His dedicated devotees are motivated solely by
His ‘anukampā‘—His tender, unconditional compassion and desire for
their ultimate spiritual welfare. The word ‘eva‘ (alone, indeed) empha-
sizes that this special grace is bestowed particularly upon such sincere,
loving souls.

Kṛṣṇa then describes what He does out of this compassion: ”ajñāna-
jaṃ tamaḥ nāśayāmi” – ”(I) destroy (‘nāśayāmi‘) the darkness (‘tamaḥ‘)
born of ignorance (‘ajñāna-jam‘).” ‘Ajñāna‘ (ignorance) is the root cause
of all suffering and bondage in the material world. It includes misiden-
tification of the Self with the body, forgetfulness of one’s true spiritual
nature and relationship with God, and attachment to the temporary
material world. This ignorance creates a profound spiritual darkness
(‘tamaḥ‘) within the heart, veiling the truth. Kṛṣṇa personally takes on
the task of eradicating this deep-seated darkness for His devotees.

He explains the means by which He destroys this darkness: ”ātmabhā-
vastho jñānadīpena bhāsvatā” – ”(I do so by) dwelling (‘sthaḥ‘) in their
hearts (or in their consciousness, their very being, ‘ātma-bhāva‘), with
the shining (‘bhāsvatā‘) lamp (‘dīpena‘) of knowledge (‘jñāna‘).” Kṛṣṇa,
as the Paramātman (Supersoul), already resides within the hearts of
all living beings. However, for His loving devotees, He especially mani-
fests His guiding presence from within their ‘ātma-bhāva‘ (their state of
consciousness, or their inner self).

From this indwelling position, He lights the ‘jñāna-dīpena bhāsvatā‘—
the brilliant, luminous lamp of transcendental knowledge. This is not
mere intellectual or scriptural knowledge, but the illuminating wisdom

that reveals the truth of the Self, His own divine nature, and the path
to liberation. This divinely kindled lamp of knowledge has the power to
dispel all darkness of ignorance, just as a bright lamp instantly removes
darkness from a room. This verse beautifully illustrates the concept of
the ‘caitya-guru‘ (the Guru within the heart), where the Lord Himself,
out of His causeless mercy, guides His sincere devotees by illuminat-
ing their consciousness with the light of transcendental wisdom, thereby
destroying all obstacles to their spiritual progress and ensuring their at-
tainment of Him.

Verse 10.12
arjuna uvāca paraṃ brahma paraṃ dhāma pavitraṃ paramaṃ bhavān

| puruṣaṃ śāśvataṃ divyamādidevamajaṃ vibhum ||
Having heard Lord Kṛṣṇa’s profound revelations about His supreme

nature as the origin of all (10.8), His loving reciprocation with His devo-
tees (10.9-10.10), and His compassionate act of destroying their igno-
rance with the lamp of knowledge (10.11), Arjuna is now overwhelmed
with realization and expresses his profound understanding and accep-
tance of Kṛṣṇa’s supreme divinity. This verse, along with the next
(10.13), marks a significant moment where Arjuna’s conviction in Kṛṣṇa’s
Godhood is fully articulated. He begins, ”arjuna uvāca” – ”Arjuna said.”

Arjuna now addresses Kṛṣṇa with a series of epithets that unequivo-
cally acknowledge His supreme transcendental position: ”paraṃ brahma”
– ”You are the Supreme Brahman.” He recognizes Kṛṣṇa not just as an
aspect of Brahman, but as Parabrahman, the ultimate, impersonal Ab-
solute Reality, the source of all existence. He continues, ”paraṃ dhāma”
– ”(You are) the Supreme Abode (or the Ultimate Refuge).” Kṛṣṇa is the
highest resting place, the ultimate sanctuary, and the supreme spiritual
destination for all souls. ”Pavitraṃ paramaṃ bhavān” – ”You (‘bhavān‘
– Your Reverence, a term of deep respect) are the Supreme (‘paramam‘)
Purifier (‘pavitram‘).” The very remembrance of Kṛṣṇa, His name, His
teachings, and devotion to Him have the unparalleled power to cleanse
all sins and impurities.

Arjuna further extols Kṛṣṇa’s divine personality: ”puruṣaṃ śāśvataṃ
divyam” – ”(You are) the Person (‘puruṣam‘), Eternal (‘śāśvatam‘), and
Divine (or Transcendental, ‘divyam‘).” He explicitly acknowledges Kṛṣṇa
as the ‘Puruṣa‘ (the Supreme Person), who is ‘śāśvata‘ (everlasting, ex-
isting without beginning or end) and ‘divya‘ (celestial, divine, or tran-
scendental, not of material nature).

He continues to affirm Kṛṣṇa’s primordial and all-encompassing na-
ture: ”ādidevam” – ”(You are) the Primeval God (or Original Deity, ‘ādi-
devam‘),” the God of all gods, the source from whom all other celestial
beings and divine powers emanate. ”Ajam” – ”(You are) the Unborn,”
signifying that Kṛṣṇa is without any material birth, the uncaused cause.
And ”vibhum” – ”(You are) the All-pervading (Omnipresent, the Great-
est, or the Lord who manifests in diverse forms).” This string of powerful
epithets demonstrates that Arjuna, through Kṛṣṇa’s grace and teachings,
is beginning to realize the profound, multifaceted, and absolute nature
of his divine friend and charioteer. His words are not mere flattery but
an expression of dawning spiritual insight and deep reverence.

Verse 10.13
āhustvāṃṛṣayaḥ sarve devarṣirnāradastathā | asito devalo vyāsaḥ

svayaṃ caiva bravīṣi me ||
Arjuna, continuing his profound acknowledgment of Lord Kṛṣṇa’s

supreme divinity which began in the previous verse (10.12), now but-
tresses his personal realization with the corroborating testimony of highly
revered sages and spiritual authorities from tradition. This serves to
strengthen his own conviction and to emphasize that his understand-
ing of Kṛṣṇa’s supreme nature is not merely a subjective feeling but
is consistent with the declarations of enlightened seers. He states,
”āhustvāṃṛṣayaḥ sarve” – ”All (‘sarve‘) the sages (‘ṛṣayaḥ‘) proclaim
(‘āhuḥ‘) You (‘tvām‘) thus (i.e., as the Supreme Brahman, the Eternal
Divine Person, the Primeval God, Unborn, and All-pervading, as he
himself affirmed in 10.12).” Arjuna recognizes that the truths Kṛṣṇa is
revealing about Himself are echoed in the wisdom of numerous enlight-
ened sages throughout history.

He then specifically names some of these illustrious authorities: ”de-
varṣirnāradastathā” – ”Likewise (‘tathā‘) the divine sage (‘devarṣiḥ‘)
Nārada.” Nārada Muni is one of the most prominent celestial sages in
Hindu tradition, a great devotee of the Lord, known for his profound wis-
dom, his ability to travel across all realms, and his role in disseminating
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spiritual knowledge and narrating divine pastimes. His testimony would
carry immense weight.

Arjuna continues, naming other revered sages: ”asito devalo vyāsaḥ”
– ”(So also do) Asita, Devala, and Vyāsa.” Asita was a great sage known
for his asceticism and wisdom, who recognized the divinity of Kṛṣṇa
even at His birth. Devala was another prominent ancient sage, often
associated with profound philosophical insights. And Vyāsa (Vedavyāsa)
is the most venerable of them all, the compiler of the Vedas, the author
of the Purāṇas, the Brahma-sūtras, and the Mahābhārata (within which
the Bhagavad Gita itself is contained). The testimony of Vyāsa, who is
essentially the narrator of these sacred texts through Sañjaya, would be
particularly authoritative.

Finally, Arjuna brings this line of validation to a personal and imme-
diate confirmation: ”svayaṃ caiva bravīṣi me” – ”And (‘ca eva‘) now
You Yourself (‘svayam‘ – Lord Kṛṣṇa) are declaring (‘bravīṣi‘) this to
me (‘me‘).” Arjuna beautifully synthesizes the evidence: the consistent
proclamations of all great sages, the specific testimonies of renowned fig-
ures like Nārada, Asita, Devala, and Vyāsa, are now all being directly
confirmed by Lord Kṛṣṇa’s own self-revelation to him. This confluence
of traditional authority and direct divine declaration solidifies Arjuna’s
burgeoning faith and understanding of Kṛṣṇa’s supreme, transcendental
nature.

Verse 10.14
sarvametadṛtaṃ manye yanmāṃ vadasi keśava | na hi te bhagavan-

vyaktiṃ vidurdevā na dānavāḥ ||
Arjuna, having acknowledged in the previous verse (10.13) that

Kṛṣṇa’s own declarations about His supreme nature are corroborated
by the testimony of great sages, now expresses his complete and uncon-
ditional faith in all that Kṛṣṇa has revealed to him. He addresses Kṛṣṇa
as ”keśava” (O Slayer of the demon Keśī, or He with beautiful hair), a
name that often evokes Kṛṣṇa’s power and divine charm. Arjuna de-
clares with conviction, ”sarvametadṛtaṃ manye yanmāṃ vadasi” – ”All
(‘sarvam‘) this (‘etat‘) that (‘yat‘) You are telling (‘vadasi‘) me (‘mām‘),
I accept (or consider, believe, ‘manye‘) as true (‘ṛtam‘).” ‘Ṛtam‘ signifies
not just ordinary truth but eternal, inviolable truth, the cosmic order,
or absolute reality. Arjuna affirms his unwavering acceptance of all of
Kṛṣṇa’s teachings thus far, including His profound self-revelations about
His divine origin, His transcendental nature, His all-pervading presence,
and His relationship with the cosmos. This marks a significant stage in
Arjuna’s spiritual receptivity, where intellectual understanding is now
fortified by deep faith.

Arjuna then further expresses his understanding of Kṛṣṇa’s incompre-
hensible and supreme nature by stating, ”na hi te bhagavanvyaktiṃ vidur-
devā na dānavāḥ” – ”Indeed (‘hi‘), O Blessed Lord (‘Bhagavan‘), neither
(‘na‘) the gods (demigods, ‘devāḥ‘) nor (‘na‘) the demons (‘dānavāḥ‘)
know (‘viduḥ‘) Your (‘te‘) true personality (or divine manifestation, ori-
gin, or full extent, ‘vyaktim‘).” By addressing Kṛṣṇa as ‘Bhagavan‘ (the
Supreme Lord possessing all six opulences in full), Arjuna underscores
his recognition of Kṛṣṇa’s supreme Godhood.

His statement that neither the ‘devās‘ (celestial beings like Indra,
Varuṇa, etc., who are endowed with great power and knowledge within
the material cosmos) nor the ‘dānavāḥ‘ (powerful demonic beings, often
opposed to the gods and dharma) can truly know Kṛṣṇa’s ‘vyaktim‘ (His
true origin, personal manifestation, or the full extent of His divine na-
ture) reiterates what Kṛṣṇa Himself stated in verse 10.2. It shows that
Arjuna has assimilated this teaching: Kṛṣṇa’s true Self is so profound
and transcendental that it is beyond the complete comprehension of even
the most exalted or powerful beings within the created universe, whether
they be righteous or unrighteous.

This acknowledgment by Arjuna serves multiple purposes. It demon-
strates his profound humility and his understanding of the limitations of
conditioned knowledge in grasping the Absolute. It also highlights the
extraordinary privilege he feels in receiving this direct revelation from
Kṛṣṇa Himself. If even gods and demons cannot fully know Him, then
the knowledge Kṛṣṇa is imparting to Arjuna is indeed the most confiden-
tial and precious. This verse solidifies Arjuna’s complete faith and sets
the stage for his subsequent request to hear more about Kṛṣṇa’s specific
divine glories by which he can constantly remember Him.

Verse 10.15

svayamevātmanātmānaṃ vettha tvaṃ puruṣottama | bhūtabhāvana
bhūteśa devadeva jagatpate ||

Arjuna, his heart filled with awe and reverence from the unfolding rev-
elations of Lord Kṛṣṇa’s divine nature, continues to extol His supreme
and incomprehensible glories. He emphasizes that Kṛṣṇa alone possesses
true and complete knowledge of Himself. Arjuna declares, ”svayamevāt-
manātmānaṃ vettha tvaṃ puruṣottama” – ”Indeed (‘eva‘), You (‘tvam‘)
Yourself (‘svayam‘) alone know (‘vettha‘) Yourself (‘ātmānam‘ – Your
own Self) by Yourself (by Your own divine potency or Self-knowledge,
‘ātmanā‘), O Supreme Person (‘Puruṣottama‘).” This is a profound state-
ment acknowledging Kṛṣṇa’s absolute self-cognizance. As the Supreme
Person (‘Puruṣottama‘, the highest among all persons, both conditioned
and liberated, and even superior to the impersonal Brahman and the
Kṣara Puruṣa), Kṛṣṇa’s knowledge of His own infinite nature is inherent,
complete, and not dependent on any external source or means of per-
ception. He is self-luminous and self-realized in the most absolute sense.
While others, even gods and great sages, may have a partial understand-
ing of Him, only Kṛṣṇa truly knows Himself in His entirety.

To further express his dawning realization of Kṛṣṇa’s multifaceted
supreme sovereignty, Arjuna then addresses Him with a series of glo-
rious and highly significant epithets, each highlighting a different aspect
of His universal lordship: 1. ”Bhūtabhāvana” – ”O Creator (or Origina-
tor, Nourisher, ‘bhāvana‘) of all beings (‘bhūta‘).” Kṛṣṇa is the ultimate
source from whom all living entities emanate and by whom they are
sustained. 2. ”Bhūteśa” – ”O Lord (or Master, Controller, ‘īśa‘) of all
beings (‘bhūta‘).” He is not only their creator but also their supreme
ruler and governor.

3. ”Devadeva” – ”O God of gods (‘deva-deva‘).” He is the supreme
among all celestial deities like Indra, Brahmā, and Śiva; they derive their
powers and positions from Him. He is the ultimate object of worship even
for the gods. 4. ”Jagatpate” – ”O Lord (Master, or Protector, ‘pate‘) of
the universe (‘jagat‘).” He is the ultimate sovereign and sustainer of the
entire cosmos, with all its worlds and inhabitants.

These powerful appellations are not mere poetic praise but reflect
Arjuna’s burgeoning spiritual insight, prompted by Kṛṣṇa’s own divine
self-revelation. By acknowledging Kṛṣṇa as the Puruṣottama who alone
truly knows Himself, and as the ultimate creator, lord, God of gods, and
master of the universe, Arjuna is expressing his complete acceptance
of Kṛṣṇa’s supreme Godhood. This profound understanding of Kṛṣṇa’s
unknowable yet all-encompassing nature further fuels Arjuna’s desire to
learn more about how the Lord manifests His glories within the creation,
setting the stage for his subsequent request in the next verse.

Verse 10.16
vaktumarhasyaśeṣeṇa divyā hyātmavibhūtayaḥ | yābhirvibhūtibhir

lokānimāṃstvaṃ vyāpya tiṣṭhasi ||
Arjuna, having now firmly established his conviction in Lord Kṛṣṇa’s

supreme and transcendental nature, and acknowledging that Kṛṣṇa alone
possesses complete self-knowledge (as stated in verse 10.15), makes a
direct and earnest request. He implores Kṛṣṇa to reveal His divine opu-
lences (‘vibhūtis‘), through which He pervades and sustains all the worlds.
Arjuna says, ”vaktumarhasyaśeṣeṇa divyā hyātmavibhūtayaḥ” – ”Indeed
(‘hi‘), You (alone) (‘tvam‘ is implied from the context and previous verse)
are capable (or ought, it befits You, ‘arhasi‘) to describe (or speak, ‘vak-
tum‘) in full (completely, without remainder, ‘aśeṣeṇa‘) Your divine (‘di-
vyāḥ‘) Self-manifestations (or glories, opulences, ‘ātma-vibhūtayaḥ‘).”

The term ‘ātma-vibhūtayaḥ‘ refers to Kṛṣṇa’s own intrinsic divine glo-
ries, His special manifestations of power, majesty, beauty, knowledge,
and all-pervasiveness within the created universe. These are not sepa-
rate from Him but are expressions of His own divine essence. Arjuna,
recognizing that only Kṛṣṇa can truly know and articulate these tran-
scendental opulences in their entirety (‘aśeṣeṇa‘), makes this appeal for
a comprehensive revelation. He understands that such knowledge, com-
ing directly from the Lord, will be authentic and illuminating.

Arjuna then clarifies the nature of the ‘vibhūtis‘ he wishes to hear
about: ”yābhirvibhūtibhir lokānimāṃstvaṃ vyāpya tiṣṭhasi” – ”By which
(‘yābhiḥ‘) opulences (‘vibhūtibhiḥ‘) You (‘tvam‘) pervade (‘vyāpya‘) and
abide in (or exist pervading, ‘tiṣṭhasi‘) all these (‘imān‘) worlds (‘lokān‘).”
He is not asking for an exhaustive list of every single manifestation,
which would be infinite, but for a description of those principal divine
glories through which Kṛṣṇa permeates, sustains, and governs all the
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realms of existence. He wants to understand how the seemingly distant
and transcendental Supreme Lord is also immanently present and active
within the cosmos.

This request by Arjuna is born out of a deep desire to enhance his
understanding of Kṛṣṇa and to learn how he can constantly remember
and meditate upon Him by perceiving His divine presence in the world
around him. Knowing these ‘vibhūtis‘ will provide Arjuna with tangi-
ble focal points for his devotion and contemplation, helping him to see
Kṛṣṇa in everything and everything in Kṛṣṇa, as advocated by the Lord
Himself (e.g., 6.30, 9.4-6). This verse thus formally sets the stage for
Kṛṣṇa’s detailed enumeration of His divine opulences, which forms the
main subject matter of the remainder of this tenth chapter.

Verse 10.17
kathaṃ vidyāmahaṃ yogiṃstvāṃ sadā paricintayan | keṣu keṣu ca

bhāveṣu cintyo ’si bhagavanmayā ||
Arjuna, having affirmed his complete faith in Lord Kṛṣṇa’s supreme,

transcendental nature and His self-knowable essence (10.12-10.15), and
having earnestly requested Kṛṣṇa to describe His divine opulences (‘vib-
hūtis‘) by which He pervades all worlds (10.16), now seeks practical guid-
ance on how to cultivate constant remembrance and meditative aware-
ness of Him. He addresses Kṛṣṇa respectfully as ”yogin” (O Supreme
Yogi, or Master of mystic powers), acknowledging Kṛṣṇa’s perfect union
with all reality and His inconceivable potencies. Arjuna asks, ”kathaṃ
vidyāmahaṃ... tvāṃ sadā paricintayan” – ”How (‘katham‘) shall I
(‘aham‘) know (‘vidyām‘) You (‘tvām‘), by constantly thinking (or medi-
tating, ‘sadā paricintayan‘) of You?” Arjuna understands that perpetual
contemplation (‘sadā paricintayan‘) is essential for knowing the Lord,
but he is seeking the specific method or framework for this contempla-
tion. How can he transform his intellectual understanding into a sus-
tained, experiential knowledge of Kṛṣṇa’s presence?

He then makes his request more specific, inquiring about the partic-
ular forms or aspects of Kṛṣṇa upon which he can focus his meditation.
He asks, ”keṣu keṣu ca bhāveṣu cintyo ’si bhagavanmayā” – ”And (‘ca‘)
in what various (‘keṣu keṣu‘) forms (aspects of being, states of existence,
or manifestations, ‘bhāveṣu‘) are You (‘asi‘) to be thought of (or med-
itated upon, ‘cintyaḥ‘) by me (‘mayā‘), O Blessed Lord (‘Bhagavan‘)?”
Arjuna recognizes that Kṛṣṇa’s ultimate nature may be too abstract or
all-encompassing for continuous, focused meditation by someone still em-
bodied and with a materially conditioned mind. Therefore, he requests
Kṛṣṇa to reveal specific ‘bhāvāḥ‘—His prominent divine manifestations
or glories (‘vibhūtis‘) within the created world—that can serve as tangi-
ble and accessible points of concentration. By meditating on these spe-
cific forms or excellences, Arjuna hopes to maintain a constant awareness
of Kṛṣṇa’s presence and thereby deepen his understanding and connec-
tion with Him.

Arjuna’s questions are born of a sincere desire to transform his dawn-
ing realization of Kṛṣṇa’s supremacy into a living, meditative practice.
He is no longer doubting Kṛṣṇa’s divinity but is now earnestly seek-
ing the practical means to continuously perceive and connect with that
divinity in his daily life and consciousness. His address to Kṛṣṇa as ‘Bha-
gavan‘ (the Lord possessing all six opulences) underscores his acceptance
of Kṛṣṇa’s supreme status and his eagerness to learn how to meditate
upon these divine opulences. This inquiry directly prompts Lord Kṛṣṇa
to begin His detailed enumeration of His ‘vibhūtis‘, which forms the core
of this tenth chapter.

Verse 10.18
vistareṇātmano yogaṃ vibhūtiṃ ca janārdana | bhūyaḥ kathaya tṛptirhi

śṛṇvato nāsti me ’mṛtam ||
Arjuna, having posed his practical questions about how to know and

meditate upon Lord Kṛṣṇa through His various manifestations (10.17),
now expresses his profound eagerness and insatiable spiritual thirst to
hear more extensively about Kṛṣṇa’s divine glories and mystic powers.
He addresses Kṛṣṇa as ”janārdana” (O Agitator of men, or He who is sup-
plicated by people for their welfare), perhaps implying his own state of
being stirred by Kṛṣṇa’s words and his supplication for further enlighten-
ment. Arjuna earnestly requests, ”vistareṇātmano yogaṃ vibhūtiṃ ca...
bhūyaḥ kathaya” – ”Narrate (or tell, ‘kathaya‘) again (‘bhūyaḥ‘ – more,
or once more) in detail (‘vistareṇa‘) Your (‘ātmanaḥ‘ – Your own) yogic
power (‘yogam‘) and (‘ca‘) divine opulence (‘vibhūtim‘).”

He is not satisfied with a brief or summary account but desires a com-
prehensive (‘vistareṇa‘) exposition of Kṛṣṇa’s ‘yogam‘ (His divine mystic
power, His inconceivable capacity to create, sustain, and pervade the uni-
verse while remaining transcendental) and His ‘vibhūtim‘ (His specific,
manifold divine glories, opulences, and manifestations of His power and
majesty within the cosmos). The word ‘bhūyaḥ‘ (again, or further) indi-
cates that while Kṛṣṇa has already touched upon these topics, Arjuna’s
appetite for this divine knowledge has only been whetted, and he longs
to hear more.

Arjuna then beautifully articulates the reason for his insatiable de-
sire to hear about Kṛṣṇa: ”tṛptirhi śṛṇvato nāsti me ’mṛtam” – ”For
(‘hi‘) there is no (‘na asti‘) satiation (or contentment, ‘tṛptiḥ‘) for me
(‘me‘) from hearing (‘śṛṇvataḥ‘) Your nectar-like (‘amṛtam‘) words.” He
describes Kṛṣṇa’s teachings and narrations about His own divine nature
as ‘amṛtam‘ – nectar, or ambrosia, that which bestows immortality, eter-
nal bliss, and spiritual life. Just as one never tires of drinking life-giving
nectar, Arjuna finds that the more he hears about Kṛṣṇa, the more his
spiritual thirst increases, and he experiences ever-new joy and inspira-
tion.

This verse vividly portrays Arjuna’s transformation from a state of
profound despair and confusion (as seen in Chapter 1) to that of an eager
and loving devotee, relishing the words of his divine Guru and friend. His
insatiable longing to hear about Kṛṣṇa (‘śravaṇa-spṛhā‘) is a hallmark
of a developing ‘bhakta‘ (devotee). This earnest and affectionate plea
from Arjuna serves as a powerful impetus for Lord Kṛṣṇa to graciously
continue His revelation of His divine glories, for the benefit of Arjuna
and all sincere seekers.

Verse 10.19
śrībhagavān uvāca hanta te kathayiṣyāmi divyā hyātmavibhūtayaḥ |

prādhānyataḥ kurupravīra nāstyanto vistarasya me ||
In response to Arjuna’s heartfelt and eager request to hear more ex-

tensively about His divine opulences (as expressed in verse 10.18), the
Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) lovingly agrees to continue His
revelations. He begins with an expression of affirmation, ”hanta” – ”Yes
(or well then, indeed),” signifying His willingness to fulfill Arjuna’s desire.
He then states, ”te kathayiṣyāmi divyā hyātmavibhūtayaḥ” – ”I shall in-
deed (‘hi‘) narrate (‘kathayiṣyāmi‘) to you (‘te‘) My divine (‘divyāḥ‘)
Self-manifestations (or glories, opulences, ‘ātma-vibhūtayaḥ‘).” Kṛṣṇa
confirms that He will describe His ‘ātma-vibhūtayaḥ‘—those prominent
and special manifestations of His own divine power, majesty, and essence
that are perceivable within the cosmos. The adjective ‘divyāḥ‘ (divine,
celestial, or transcendental) emphasizes that these opulences are not or-
dinary material attributes but are expressions of His spiritual splendor.

However, Kṛṣṇa immediately introduces a necessary qualification re-
garding the extent of this description. He addresses Arjuna with the
encouraging epithet ”kurupravīra” (O best among the Kuru warriors, or
hero of the Kurus), acknowledging Arjuna’s heroic stature and implying
his capacity to receive this profound knowledge. Kṛṣṇa explains, ”prād-
hānyataḥ” – ”(But I shall narrate them) according to their prominence
(or principally, by selecting the chief ones).” This means He will not at-
tempt an exhaustive enumeration, which would be impossible, but will
focus on His most significant and representative divine manifestations.

The reason for this limitation is then clearly stated: ”nāstyanto vis-
tarasya me” – ”For there is no (‘na asti‘) end (‘antaḥ‘) to the detail (or
expanse, vastness, ‘vistarasya‘) of My (opulences, ‘me‘).” Lord Kṛṣṇa’s
divine glories and manifestations are infinite, limitless, and inexhaustible.
Just as He is infinite, so too are the expressions of His opulence. It is
beyond the capacity of any being, even Kṛṣṇa Himself in the context of a
finite discourse, to describe them all in their entirety or in every minute
detail.

This verse thus serves as a loving affirmation of Kṛṣṇa’s willingness to
satisfy Arjuna’s spiritual thirst, while simultaneously reminding Arjuna
(and all listeners) of His inconceivable and infinite nature. By promising
to describe His principal ‘vibhūtis‘, Kṛṣṇa provides Arjuna with tangible
focal points for meditation and God-consciousness, enabling him to per-
ceive the Lord’s presence in the most excellent and prominent aspects of
creation. This sets the stage for the detailed enumeration of His divine
glories that will follow, beginning with the most fundamental one in the
next verse.

Verse 10.20
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ahamātmā guḍākeśa sarvabhūtāśayasthitaḥ | ahamādiśca madhyaṃ ca
bhūtānāmanta eva ca ||

Lord Kṛṣṇa, fulfilling His promise to describe His principal divine op-
ulences (‘vibhūtis‘), begins His enumeration with the most fundamental,
all-encompassing, and intimately relevant manifestation of His divine
presence. He addresses Arjuna with the significant epithet ”guḍākeśa”
(O Arjuna, conqueror of sleep, or one whose hair is thick/curly), which
here may imply Arjuna’s capacity for spiritual wakefulness and conquer-
ing the ignorance that obscures the Self. Kṛṣṇa declares, ”ahamātmā...
sarvabhūtāśayasthitaḥ” – ”I (‘aham‘) am the Self (Ātmā, or Supersoul,
Paramātman, ‘ātmā‘) seated (situated, or dwelling, ‘sthitaḥ‘) in the
hearts (or in the core of the consciousness, ‘āśaya‘) of all beings (‘sarva-
bhūta‘).”

This is a profound statement of His immanence. As the Paramātman,
Kṛṣṇa resides within every living entity as the indwelling consciousness,
the witness, the guide, and the ultimate animator. He is not a distant
God but the dearest Self, the very core of existence for all creatures.
This is His most intimate ‘vibhūti‘, as it directly connects Him to every
individual soul. Realizing this indwelling Self is the essence of much
yogic practice.

Furthermore, Kṛṣṇa reveals His all-encompassing role in the existence
of all beings by stating, ”ahamādiśca madhyaṃ ca bhūtānāmanta eva
ca” – ”I (‘aham‘) am the beginning (origin, or cause of creation, ‘ādiḥ
ca‘), the middle (sustenance, or period of existence, ‘madhyam ca‘), and
also (‘eva ca‘) the end (dissolution, or ultimate resting place, ‘antaḥ‘) of
all beings (‘bhūtānām‘).” This echoes His earlier declarations (e.g., 7.6,
9.18) about being the origin and dissolution of the entire cosmos, but
here it is specifically applied to ”all beings.”

He is the ‘ādiḥ‘—the primeval source from which all living entities
emanate at the time of creation. He is the ‘madhyam‘—the power that
sustains them throughout their lifespan, providing for their existence and
overseeing their activities. And He is the ‘antaḥ‘—the ultimate reality
into which all beings merge at the time of their individual death or cosmic
dissolution, and also the one who ordains their end. By identifying
Himself as the Self within all and as the beginning, middle, and end of all
beings, Kṛṣṇa establishes His position as the most fundamental and all-
pervasive divine glory. This understanding is foundational for perceiving
Him in all other ‘vibhūtis‘ He is about to describe, as it shows that all
manifestations are ultimately rooted in, sustained by, and resolved into
Him, their innermost Self and cosmic orchestrator.

Verse 10.21
ādityānāmahaṃ viṣṇurjyotiṣāṃ raviraṃśumān | marīcirmaṛtāmasmi

nakṣatrāṇāmahaṃ śaśī ||
Lord Kṛṣṇa, having established in the previous verse (10.20) His fun-

damental presence as the Self within all beings and as their ultimate
origin, sustenance, and dissolution, now begins to enumerate His spe-
cific divine opulences (‘vibhūtis‘). This detailed revelation is in response
to Arjuna’s request (10.16-10.17) to know how he can constantly think
of and meditate upon the Lord by perceiving His manifestations in the
world. Kṛṣṇa starts by identifying Himself with the foremost or most
excellent entity within various categories of beings and phenomena.

He declares, ”ādityānāmahaṃ viṣṇuḥ” – ”Among the Ādityas (‘ādi-
tyānām‘), I (‘aham‘) am Viṣṇu.” The Ādityas are a group of celestial
solar deities, traditionally twelve in number, who are sons of Aditi and
are associated with different aspects of the sun’s energy and its functions
throughout the year. Viṣṇu, in His incarnation as Vāmana (the dwarf
avatāra who was born to Aditi), is considered one of these Ādityas. As
Vāmana, He is often regarded as the chief or most significant among
them due to His divine power and purpose. Alternatively, this can refer
to the all-pervading Supreme Viṣṇu Himself, of whom all Ādityas are
expansions or manifestations of power.

Next, Kṛṣṇa states, ”jyotiṣāṃ raviraṃśumān” – ”Among luminaries
(‘jyotiṣām‘), I am the radiant (‘aṃśumān‘) sun (‘raviḥ‘).” Of all sources
of light and effulgence in the cosmos—stars, planets, fire, etc.—the sun
(‘ravi‘) is the most prominent, life-giving, and powerful. Kṛṣṇa identifies
Himself with the sun in its full radiance (‘aṃśumān‘ – ”possessing rays”
or ”effulgent”), signifying that His divine glory is the ultimate source of
all light and illumination.

He continues, ”marīcirmaṛtāmasmi” – ”Among the Maruts
(‘marutām‘), I am (‘asmi‘) Marīci.” The Maruts are a group of storm

deities, usually forty-nine in number, who are attendants of Indra and
are associated with wind and atmospheric phenomena. Marīci is named
as one of these Maruts, and by Kṛṣṇa identifying with him, Marīci is
indicated as being the chief or most representative among them, per-
haps due to his name also meaning ”ray of light” or ”flickering mote,”
implying a subtle yet potent presence. Finally, ”nakṣatrāṇāmahaṃ śaśī ”
– ”Among the stars (‘nakṣatrāṇām‘), I (‘aham‘) am the moon (‘śaśī‘).”
While the sun is the chief luminary by day, the moon (‘śaśī‘) is the most
prominent and soothing luminary by night, ruling over the stars and the
lunar mansions (‘nakṣatras‘ can also refer to these asterisms in Vedic as-
trology). Kṛṣṇa’s identification with these pre-eminent entities in their
respective categories serves as a practical guide for Arjuna to perceive
His divine excellence manifested throughout the cosmos.

Verse 10.22
vedānāṃ sāmavedo ’smi devānāmasmi vāsavaḥ | indriyāṇāṃ man-

aścāsmi bhūtānāmasmi cetanā ||
Lord Kṛṣṇa continues His enumeration of His divine opulences (‘vib-

hūtis‘), further illustrating how He is the essence or the most excellent
aspect within various significant categories of existence, thereby guiding
Arjuna on how to meditate upon Him. He declares, ”vedānāṃ sāmavedo
’smi” – ”Among the Vedas (‘vedānām‘), I am (‘asmi‘) the Sāma Veda.”
The Vedas (Ṛg, Yajur, Sāma, and Atharva) are the foundational scrip-
tures of Hinduism. The Sāma Veda is particularly renowned for its melo-
dious chants and musical settings of hymns drawn largely from the Ṛg
Veda, which are used in specific Vedic sacrifices. Its beauty, devotional
appeal, and uplifting musical quality make it especially prominent, and
Kṛṣṇa identifies Himself as its essence.

Next, He states, ”devānāmasmi vāsavaḥ” – ”Among the demigods
(‘devānām‘), I am (‘asmi‘) Vāsava (Indra).” The ‘devās‘ are celestial
beings who administer various aspects of the material universe under
the Supreme Lord. Vāsava is another name for Indra, the king of the
demigods, ruler of the heavenly planets (Svarga-loka), and wielder of
the thunderbolt. As the chief among the administrative deities of the
cosmos, Indra represents power, sovereignty, and leadership within the
celestial hierarchy, and Kṛṣṇa identifies Himself with this foremost posi-
tion among the devas.

Turning to the faculties within the individual, Kṛṣṇa says, ”in-
driyāṇāṃ manaścāsmi” – ”And (‘ca‘) among the senses (‘indriyāṇām‘), I
am (‘asmi‘) the mind (‘manaḥ‘).” In Vedic philosophy, the senses are typ-
ically enumerated as ten (five knowledge-acquiring senses and five work-
ing senses), with the mind often considered the eleventh, internal sense.
The mind is pivotal as it receives input from the knowledge-acquiring
senses, processes it with thoughts and emotions, and directs the working
senses. Due to its central role in coordinating sensory experience and
initiating action, and its capacity for both bondage and liberation, the
mind is regarded as the chief among the senses, and Kṛṣṇa identifies
Himself as this crucial faculty.

Finally, He reveals His presence as the very essence of life: ”bhūtānā-
masmi cetanā” – ”In (or among) living beings (‘bhūtānām‘), I am (‘asmi‘)
consciousness (‘cetanā‘).” ‘Cetanā‘ signifies the principle of life, aware-
ness, sentience, or vital consciousness that distinguishes living entities
from inert matter. It is the divine spark that animates all creatures. By
identifying Himself as ‘cetanā‘, Kṛṣṇa declares that He is the fundamen-
tal life-force and the source of all awareness pervading every living being.
This series of identifications guides Arjuna to perceive Kṛṣṇa’s divine
glory in the essence of sacred texts, celestial lordship, the pivotal faculty
of the mind, and the very principle of life itself.

Verse 10.23
rudrāṇāṃ śaṅkaraścāsmi vitteśo yakṣarakṣasām | vasūnāṃ pā-

vakaścāsmi meruḥ śikhariṇāmaham ||
Lord Kṛṣṇa continues to reveal His divine opulences (‘vibhūtis‘) by

identifying Himself with the most prominent or essential figures and
phenomena within specific categories, thereby guiding Arjuna’s medita-
tion. He declares, ”rudrāṇāṃ śaṅkaraścāsmi” – ”And (‘ca‘) among the
Rudras (‘rudrāṇām‘), I am (‘asmi‘) Śaṅkara (Lord Śiva).” The Rudras are
a group of powerful deities, typically said to be eleven in number, associ-
ated with Lord Śiva and often representing formidable forces of nature,
including aspects of destruction and transformation that are necessary
for cosmic balance and renewal. Lord Śaṅkara (an auspicious name for
Śiva, meaning ”the benefactor” or ”the auspicious one”) is universally
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revered as the chief among the Rudras, embodying the highest aspects
of asceticism, wisdom, and transformative divine power. By identifying
with Śaṅkara, Kṛṣṇa highlights His presence in this significant divine
personality.

Next, Kṛṣṇa states His presence among other powerful beings: ”vitteśo
yakṣarakṣasām” – ”(I am) Vitteśa (Kuvera, the lord of wealth) among
the Yakṣas and Rākṣasas.” Yakṣas are a class of demigods or nature spir-
its, often depicted as guardians of earthly treasures and associated with
wealth and prosperity. Rākṣasas are generally powerful, often malevo-
lent, beings or demons. Vitteśa, meaning ”Lord of Wealth,” is an epithet
for Kuvera, the treasurer of the demigods and the king of the Yakṣas.
By identifying with Kuvera, Kṛṣṇa points to His opulence as the ulti-
mate source and bestower of wealth, and His sovereignty even over these
powerful, sometimes fearsome, classes of beings.

He continues, ”vasūnāṃ pāvakaścāsmi” – ”And (‘ca‘) among the Va-
sus (‘vasūnām‘), I am (‘asmi‘) Pāvaka (Agni, the fire-god).” The Vasus
are a group of eight Vedic deities who represent various natural phenom-
ena and cosmic principles, such as fire, wind, sun, earth, etc. Pāvaka,
meaning ”the purifier,” is a prominent name for Agni, the god of fire.
As fire is essential for life, rituals, and transformation, Agni holds a cru-
cial position among the Vasus, and Kṛṣṇa identifies Himself as this vital
divine force.

Finally, extending His glory to the natural world, He declares, ”meruḥ
śikhariṇāmaham” – ”Among peaked mountains (‘śikhariṇām‘), I (‘aham‘)
am Meru.” Mount Meru is a mythical, extraordinarily high, golden moun-
tain considered in Hindu, Jain, and Buddhist cosmology to be the sacred
center of the universe, the axis mundi, and the abode of gods. It is the
most majestic and significant of all mountains (‘śikhariṇām‘ – those pos-
sessing peaks). By identifying Himself with Mount Meru, Kṛṣṇa signi-
fies His supreme stability, grandeur, and central position in the cosmos.
Through these identifications, Kṛṣṇa helps Arjuna to perceive His divine
essence in the most powerful deities, the lord of wealth, vital natural
forces, and the grandest features of the physical world.

Verse 10.24
purodhasāṃ ca mukhyaṃ māṃ viddhi pārtha bṛhaspatim | senānīnāma-

haṃ skandaḥ sarasāmasmi sāgaraḥ ||
Lord Kṛṣṇa continues His exposition of His divine opulences (‘vib-

hūtis‘), guiding Arjuna (whom He addresses as ”pārtha”) on how to
perceive His divine presence in various pre-eminent figures and natu-
ral phenomena. He instructs, ”purodhasāṃ ca mukhyaṃ māṃ viddhi...
bṛhaspatim” – ”And (‘ca‘) know (‘viddhi‘) Me (‘mām‘) to be Bṛhaspati
(‘bṛhaspatim‘), the chief (‘mukhyam‘) among priests (‘purodhasām‘), O
Pārtha.” The term ‘purodhas‘ refers to a family priest, a royal chaplain,
or a spiritual preceptor who performs religious ceremonies and offers
guidance to a king or a household. Bṛhaspati is the revered precep-
tor of the demigods (‘deva-guru‘), renowned for his profound wisdom,
eloquence, knowledge of sacred rituals, and righteous counsel. As the
foremost among all priests and spiritual guides, Bṛhaspati embodies the
highest excellence in this domain, and Kṛṣṇa identifies Himself as this
supreme priestly wisdom and guidance.

Kṛṣṇa then reveals His opulence in the realm of military leadership:
”senānīnāmahaṃ skandaḥ” – ”Among generals (or commanders of armies,
‘senānīnām‘), I (‘aham‘) am Skanda.” Skanda, also known as Kārttikeya,
Murugan, or Subrahmaṇya, is the divine son of Lord Śiva and Pārvatī.
He is celebrated in Hindu scriptures as the valiant general of the celestial
armies, who vanquished powerful demons like Tārakāsura. As the epit-
ome of martial prowess, strategic brilliance, and courageous leadership,
Skanda represents the highest excellence among military commanders,
and Kṛṣṇa identifies Himself with this divine warrior.

Finally, Kṛṣṇa points to His magnificence in the natural world:
”sarasāmasmi sāgaraḥ” – ”Among reservoirs (or bodies of water,
‘sarasām‘), I am (‘asmi‘) the ocean (‘sāgaraḥ‘).” While there are many
lakes, rivers, and other bodies of water (‘saras‘), the ocean (‘sāgara‘) is
by far the largest, deepest, most expansive, and most majestic of them
all. It is the repository of countless waters, a symbol of unfathomable
depth, immense power, and boundless extent. By identifying Himself
as the ocean, Kṛṣṇa signifies His own infinite, unfathomable, and all-
encompassing nature.

Through these examples, Lord Kṛṣṇa continues to teach Arjuna that
His divine essence and opulence are manifested in the highest or most

excellent aspect of every category of existence. By meditating on Bṛhas-
pati (the chief of priests), Skanda (the chief of generals), and the ocean
(the chief of water bodies), Arjuna can learn to perceive Kṛṣṇa’s presence
and glory in the realms of spiritual guidance, martial leadership, and the
grandeur of the natural world, thereby fostering a constant awareness of
the Divine.

Verse 10.25
maharṣīṇāṃ bhṛgurahaṃ girāmasmyekamakṣaram | yajñānāṃ japaya-

jño ’smi sthāvarāṇāṃ himālayaḥ ||
Lord Kṛṣṇa continues His enumeration of His divine opulences (‘vib-

hūtis‘), identifying Himself with the most excellent or representative en-
tity within various significant categories, thereby guiding Arjuna on how
to perceive His all-pervading divine presence. He declares, ”maharṣīṇāṃ
bhṛguraham” – ”Among the great sages (‘maharṣīṇām‘), I (‘aham‘) am
Bhṛgu.” Bhṛgu Muni is one of the most ancient and highly revered sages
(‘ṛṣis‘) in the Vedic tradition. He is often considered one of the mind-born
sons of Lord Brahmā (Prajāpatis) and is the progenitor of a prominent
lineage of brāhmaṇas known as the Bhārgavas. Bhṛgu is celebrated for
his profound wisdom, extraordinary austerities, and his role in shaping
dharma and scriptural knowledge. By identifying Himself with Bhṛgu,
Kṛṣṇa signifies His presence as the pinnacle of sagely wisdom and spiri-
tual authority within the lineage of great seers.

Next, Kṛṣṇa reveals His essence in the realm of sound and speech:
”girāmasmyekamakṣaram” – ”Among utterances (or sounds, words,
‘girām‘), I am (‘asmi‘) the one (‘ekam‘) syllable (‘akṣaram‘).” This ”one
syllable” (‘ekam akṣaram‘) universally refers to the sacred monosyllable
‘Om‘ (Aum). ‘Om‘ is considered the primordial sound from which all
creation emanates, the sound representation of Brahman (the Absolute
Truth), and the essence of all Vedic mantras. It is the most sacred and
potent of all utterances, used in meditation and at the beginning and
end of prayers and rituals. By identifying Himself as ‘Om‘, Kṛṣṇa un-
derscores His identity as the ultimate spiritual reality, the foundational
sound principle pervading all scriptures and spiritual practices. (This
echoes His earlier statements in 7.8 and His later instruction in 8.13).

He then highlights His presence in different forms of sacrifice: ”ya-
jñānāṃ japayajño ’smi” – ”Among sacrifices (‘yajñānām‘), I am (‘asmi‘)
the sacrifice of chanting (‘japa-yajñaḥ‘).” While the Vedas describe many
types of sacrifices (‘yajñas‘), some involving elaborate rituals and mate-
rial offerings, ‘japa-yajña‘ consists of the devotional practice of repeat-
edly and lovingly chanting the holy names of God, sacred mantras (like
Om), or prayers. Kṛṣṇa extols this form of sacrifice as being Himself,
emphasizing its purity, simplicity, directness, and profound efficacy in
connecting with the Divine. It requires no external paraphernalia, only
sincere devotion and mental focus, making it universally accessible.

Finally, regarding immovable natural formations, Kṛṣṇa states, ”sthā-
varāṇāṃ himālayaḥ” – ”Among immovable things (such as mountains,
‘sthāvarāṇām‘), I am the Himālaya.” The Himālaya mountain range is
the most majestic, vast, awe-inspiring, and spiritually significant among
all mountains on earth. It is revered as sacred, the abode of gods and
sages, and a symbol of unshakeable stability, grandeur, and purity. By
identifying Himself with the Himālayas, Kṛṣṇa points to His own supreme
steadfastness, immensity, and divine majesty as reflected in the grandest
aspects of nature. This verse guides the devotee to perceive His divine
excellence in spiritual luminaries, sacred sound, devotional practices, and
the sublime grandeur of the natural world.

Verse 10.26
aśvatthaḥ sarvavṛkṣāṇāṃ devarṣīṇāṃ ca nāradaḥ | gandharvāṇāṃ cit-

rarathaḥ siddhānāṃ kapilo muniḥ ||
Lord Kṛṣṇa continues to reveal His divine opulences (‘vibhūtis‘) by

identifying Himself with the most excellent or representative beings
within various categories, guiding Arjuna towards perceiving His all-
pervading presence. He declares, ”aśvatthaḥ sarvavṛkṣāṇām” – ”Among
all trees (‘sarva-vṛkṣāṇām‘), I am the Aśvattha tree (the sacred fig tree,
Ficus religiosa).” The Aśvattha tree holds a place of profound reverence
in Hindu tradition. It is often considered sacred, symbolizing the cos-
mos itself (as described in Chapter 15 of the Gita, with its roots upwards
and branches downwards, representing the entanglement of material ex-
istence and the path to liberation). It is also associated with longevity,
wisdom, and divine presence, and is frequently a site for worship and
meditation. By identifying Himself with the Aśvattha, Kṛṣṇa points to
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His presence as the sustainer of the universe and a source of spiritual
shelter.

He then states, ”devarṣīṇāṃ ca nāradaḥ” – ”And (‘ca‘) among divine
sages (‘devarṣīṇām‘), (I am) Nārada.” ‘Devarṣis‘ are sages who have at-
tained celestial status and can traverse all realms. Nārada Muni is the
most prominent among them, celebrated for his unwavering devotion
to Lord Viṣṇu/Kṛṣṇa, his role as a divine messenger, his ability to in-
spire bhakti (devotion) in others, and his profound wisdom concerning
spiritual truths. He is a quintessential example of a pure devotee, and
Kṛṣṇa identifies Himself with this ideal of divine sagacity and devotional
service.

Kṛṣṇa continues, ”gandharvāṇāṃ citrarathaḥ” – ”Among Gandharvas
(‘gandharvāṇām‘), (I am) Citraratha.” Gandharvas are a class of celestial
beings renowned for their exceptional skills in music, singing, and other
fine arts; they are often depicted as heavenly musicians who entertain
the demigods. Citraratha is traditionally considered the king or the
foremost among the Gandharvas, possessing the highest artistic talent.
By identifying with Citraratha, Kṛṣṇa highlights His presence as the
source of all beauty, harmony, and artistic excellence.

Finally, He declares, ”siddhānāṃ kapilo muniḥ” – ”Among perfected
beings (‘siddhānām‘), (I am) Kapila Muni.” ‘Siddhas‘ are souls who
have attained a high degree of spiritual perfection, often possessing
mystic powers (‘siddhis‘) and profound enlightenment. Kapila Muni
is a highly revered ancient sage, traditionally considered to be an in-
carnation (‘avatāra‘) of Lord Viṣṇu and the original expounder of the
Sāṅkhya philosophy—a system of analytical knowledge that discrimi-
nates between spirit (Puruṣa) and matter (Prakṛti) and outlines a path
to liberation. By identifying Himself with Kapila Muni, Kṛṣṇa under-
scores His identity as the source of ultimate wisdom and the bestower
of spiritual perfection. This verse thus shows Kṛṣṇa’s divine essence
manifested in sacred nature, supreme devotion, celestial artistry, and
profound philosophical insight.

Verse 10.27
uccaiḥśravasamashvānāṃ viddhi māmamṛtodbhavam | airāvataṃ

gajendrāṇāṃ narāṇāṃ ca narādhipam ||
Lord Kṛṣṇa continues to enumerate His divine opulences (‘vib-

hūtis‘), now identifying Himself with specific, exceptionally powerful,
and royal figures among animals and humans, further guiding Arjuna
on how to perceive His divine majesty. He instructs Arjuna, ”uc-
caiḥśravasamashvānāṃ viddhi mām amṛtodbhavam” – ”Know (‘viddhi‘)
Me (‘mām‘) among horses (‘aśvānām‘) to be Uccaiḥśravas, who was born
of (or produced from, ‘udbhavam‘) nectar (‘amṛta‘).” Uccaiḥśravas is a
legendary divine horse in Hindu mythology, renowned for his extraor-
dinary beauty, speed, and power. He emerged during the ‘samudra-
manthana‘ (the churning of the ocean of milk by the devas and asuras)
when ‘amṛta‘ (the nectar of immortality) was also produced. Uc-
caiḥśravas is considered the king of horses and became the celestial
mount of Indra, the king of the demigods. By identifying Himself with
this divine horse born of nectar, Kṛṣṇa signifies His own supreme purity,
unparalleled strength, and transcendental origin.

He then states, ”airāvataṃ gajendrāṇām” – ”(Know Me to be) Airā-
vata among lordly elephants (‘gajendrāṇām‘ – kings of elephants, or the
most excellent among elephants).” Airāvata is another divine being who
emerged from the churning of the ocean of milk. He is a majestic white
elephant with multiple tusks (often depicted with four or more), known
for his immense strength and noble bearing, and serves as the ‘vāhana‘
(mount) of Lord Indra. As the foremost among all elephants, Airāvata
symbolizes royal power, great strength, and auspiciousness, and Kṛṣṇa
identifies Himself with this epitome of elephantine grandeur.

Finally, Kṛṣṇa reveals His presence in human leadership: ”narāṇāṃ ca
narādhipam” – ”And (‘ca‘) among men (or human beings, ‘narāṇām‘), (I
am) the king (monarch, sovereign, or chief among men, ‘nara-adhipam‘).”
In the traditional socio-political framework of ancient India, the king
(‘narādhipa‘) held a position of supreme authority and responsibility. A
righteous king was considered a representative of divine power, tasked
with upholding dharma (righteousness), protecting the subjects, and en-
suring the welfare and stability of society. By identifying Himself with
the ideal monarch, Kṛṣṇa highlights His own supreme sovereignty, His
role as the ultimate protector and governor of all beings, and His pres-
ence in righteous leadership.

This verse thus guides Arjuna to perceive Lord Kṛṣṇa’s divine opulence
in the most excellent and powerful beings within the animal kingdom,
particularly those with divine origins like Uccaiḥśravas and Airāvata,
and in the pinnacle of human authority and responsibility embodied by
a righteous king. Meditating on these supreme manifestations helps one
to appreciate Kṛṣṇa’s all-pervading majesty and His role as the source
of all excellence and leadership.

Verse 10.28
āyudhānāmahaṃ vajraṃ dhenūnāmasmi kāmadhuk | prajanaścāsmi

kandarpaḥ sarpāṇāmasmi vāsukiḥ ||
Lord Kṛṣṇa continues His revelation of His divine opulences (‘vib-

hūtis‘), identifying Himself with the most potent among weapons, the
most bountiful among cows, the very principle of procreation when
aligned with dharma, and the chief among serpents. He declares, ”āyud-
hānāmahaṃ vajram” – ”Among weapons (‘āyudhānām‘), I (‘aham‘) am
the thunderbolt (‘vajram‘).” The ‘vajra‘ is the celestial weapon of Lord
Indra, the king of the demigods. It was fashioned by the divine crafts-
man Tvaṣṭā from the bones of the sage Dadhīci and is renowned for
its irresistible power, capable of vanquishing even the most formidable
demons. As the ultimate and most powerful among all weapons, the
‘vajra‘ symbolizes supreme destructive force when wielded for the cause
of righteousness, and Kṛṣṇa identifies Himself as this epitome of divine
martial power.

Next, He states, ”dhenūnāmasmi kāmadhuk” – ”Among cows
(‘dhenūnām‘), I am (‘asmi‘) the wish-fulfilling cow (‘kāmadhuk‘).” ‘Kā-
madhuk‘ (literally ”milker of desires”) refers to the mythical celestial cow,
also known as Surabhi or Kāmadhenu, who emerged from the churning
of the ocean of milk. She is believed to possess the divine power to
grant any wish and to provide an inexhaustible supply of milk and other
necessities. Cows are held sacred in Hindu tradition as symbols of pu-
rity, nourishment, and selfless giving. By identifying Himself as the
‘Kāmadhuk‘, Kṛṣṇa signifies His own nature as the ultimate fulfiller of
all righteous desires and the divine source of all sustenance and abun-
dance. This also echoes His earlier statement (3.10) where Yajña was
likened to an ‘iṣṭa-kāmadhuk‘.

Kṛṣṇa then reveals His presence in the very act of procreation, when it
is aligned with dharma: ”prajanaścāsmi kandarpaḥ” – ”And (‘ca‘) I am
(‘asmi‘) Kandarpa (the god of love, Cupid) who is the cause of procre-
ation (‘prajanaḥ‘).” Kandarpa (also known as Kāmadeva) represents the
power of love and procreative desire. While unrestrained lust (‘kāma‘)
was earlier identified as an enemy (3.37), Kṛṣṇa here clarifies that He
Himself is present as Kandarpa when the procreative urge (‘prajanaḥ‘)
is directed towards the continuation of lineage and is in accordance with
the principles of dharma (as also stated in 7.11, ‘dharmāviruddhaḥ...
kāmo ’smi‘). He is thus the divine principle behind righteous procre-
ation.

Finally, He declares, ”sarpāṇāmasmi vāsukiḥ” – ”Among serpents
(‘sarpāṇām‘), I am (‘asmi‘) Vāsuki.” Vāsuki is the revered king of the
Nāgas (divine serpents or serpentine beings) in Hindu mythology. He is
known for his immense size, power, and his significant role in the churn-
ing of the ocean of milk, where he served as the churning rope. He is
also often depicted as an adornment of Lord Śiva. By identifying Him-
self with Vāsuki, the chief among serpents, Kṛṣṇa indicates His dominion
and presence even among powerful and sometimes fearsome beings of the
cosmos, highlighting His all-pervasiveness. This diverse list guides the
devotee to see Kṛṣṇa’s divine essence in various forms of power, bounty,
creative energy, and prominent natural forces.

Verse 10.29
anantaścāsmi nāgānāṃ varuṇo yādasāmaham | pitṝṇāmaryamā cāsmi

yamaḥ saṃyamatāmaham ||
Lord Kṛṣṇa continues to enumerate His divine opulences (‘vibhūtis‘),

revealing His presence as the foremost among various classes of powerful
and significant beings, thereby guiding Arjuna on how to perceive His all-
pervading divine majesty. He declares, ”anantaścāsmi nāgānām” – ”And
(‘ca‘) among Nāgas (divine serpents, ‘nāgānām‘), I am (‘asmi‘) Ananta.”
Ananta, also known as Śeṣa or Ādiśeṣa, is the king of all Nāgas, a colossal,
thousand-hooded divine serpent upon whom Lord Viṣṇu rests in the
causal ocean (Kṣīra Sāgara) during the periods of cosmic dissolution
and creation. Ananta Śeṣa symbolizes eternity, infinity, and the very
foundation or support of the universes (which are said to rest upon his
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hoods). By identifying Himself with Ananta, Kṛṣṇa highlights His own
eternal, boundless nature and His role as the ultimate support of all
existence.

He continues, ”varuṇo yādasāmaham” – ”Among aquatic deities (or
beings of the water, ‘yādasām‘), I (‘aham‘) am Varuṇa.” Varuṇa is one
of the most ancient and prominent Vedic deities, originally conceived as
the sovereign of the celestial ocean and the upholder of cosmic and moral
order (‘ṛta‘). Later, he became primarily associated as the god of the
waters, oceans, rivers, and all aquatic life. As a powerful and revered
deity governing a vast and vital domain of existence, Varuṇa represents
divine authority over the waters, and Kṛṣṇa identifies Himself as this
chief among aquatic divinities.

Kṛṣṇa then reveals His presence among the ancestors: ”pitṝṇā-
maryamā cāsmi” – ”And (‘ca‘) among the Pitṛs (departed ancestors,
‘pitṝṇām‘), I am (‘asmi‘) Aryamā.” Aryamā is one of the Ādityas (solar
deities) and is considered the chief or presiding deity of the Pitṛs. He
governs the realm of the ancestors (Pitṛloka) and ensures that the offer-
ings made to them during śrāddha ceremonies reach them appropriately.
By identifying with Aryamā, Kṛṣṇa signifies His connection to the sa-
cred traditions of honoring ancestors and His role as the sustainer of the
lineage and familial dharma.

Finally, He declares His identity among those who enforce order: ”ya-
maḥ saṃyamatāmaham” – ”Among controllers (restrainers, dispensers
of justice, or those who regulate, ‘saṃyamatām‘), I (‘aham‘) am Yama.”
Yama is the Vedic god of death and justice, who impartially judges the
deeds of departed souls and dispenses the results of their karma, thereby
maintaining moral order in the universe. He is the ultimate enforcer
of divine law and the principle of restraint. By identifying Himself with
Yama, Kṛṣṇa underscores His own supreme role as the ultimate dispenser
of justice, the maintainer of cosmic and moral discipline, and the con-
troller of death itself. This verse thus reveals Kṛṣṇa’s divine essence in
powerful cosmic figures representing eternity, elemental control, ances-
tral order, and ultimate justice.

Verse 10.30
prahlādaścāsmi daityānāṃ kālaḥ kalayatāmaham | mṛgāṇāṃ ca mṛgen-

dro ’haṃ vainateyaśca pakṣiṇām ||
Lord Kṛṣṇa continues to reveal His divine opulences (‘vibhūtis‘), fur-

ther illustrating His all-pervading presence by identifying Himself with
an exceptional individual even among a traditionally unrighteous class,
as well as with fundamental cosmic principles and the chief figures in the
animal kingdom. He declares, ”prahlādaścāsmi daityānām” – ”And (‘ca‘)
among Daityas (a race of demons, or titans, ‘daityānām‘), I am (‘asmi‘)
Prahlāda.” The Daityas, descendants of Diti, are typically depicted in
Hindu scriptures as powerful beings who are often unrighteous, atheis-
tic, and antagonistic towards the devas (gods) and dharma. However,
Prahlāda Mahārāja, though born in this lineage as the son of the tyranni-
cal demon king Hiraṇyakaśipu, was an exalted and unwavering devotee
of Lord Viṣṇu (Kṛṣṇa) from his very childhood. By identifying Himself
with Prahlāda, Kṛṣṇa profoundly demonstrates that His divine presence
and excellence can manifest even in the most unexpected quarters, and
that He values pure devotion above all external considerations like birth
or lineage. It highlights His impartiality towards His devotees and the
transformative power of bhakti.

Next, Kṛṣṇa states, ”kālaḥ kalayatāmaham” – ”Among reckoners (sub-
duers, calculators, or controllers, ‘kalayatām‘), I (‘aham‘) am Time
(‘kālaḥ‘).” ‘Kalayatām‘ refers to those entities or principles that measure,
count, bring things to their appointed end, or exercise control. Time
(‘kāla‘) is the ultimate, irresistible force that governs all material exis-
tence, silently measuring out the lifespan of all beings and bringing about
all changes, including creation, sustenance, and eventual destruction. It
is the supreme subduer and reckoner, and Kṛṣṇa identifies Himself as
this all-powerful, all-encompassing principle of Time, underscoring His
absolute dominion over the entire cosmos and its processes.

Turning to the animal kingdom, He says, ”mṛgāṇāṃ ca mṛgendro
’ham” – ”And (‘ca‘) among beasts (or wild animals, ‘mṛgāṇām‘), I
(‘aham‘) am the king of beasts (‘mṛgendraḥ‘ – literally ”lion,” the fore-
most among beasts).” The lion is traditionally regarded as the king of the
forest, symbolizing courage, strength, majesty, and sovereignty among
animals. Kṛṣṇa identifies Himself with this epitome of animal prowess.

And among birds, ”vainateyaśca pakṣiṇām” – ”And (‘ca‘) among birds
(‘pakṣiṇām‘), (I am) Vainateya.” Vainateya is a matronymic for Garuḍa,
the divine eagle-king, born of Vinatā. Garuḍa is the celestial mount
(‘vāhana‘) of Lord Viṣṇu (Kṛṣṇa), renowned for his immense power, in-
credible speed, sharp vision, and unwavering devotion to the Lord. He
is the chief among all feathered creatures. By identifying Himself with
these pre-eminent beings and principles, Kṛṣṇa continues to guide Arjuna
towards perceiving His divine glory as manifested in supreme devotion
(Prahlāda), ultimate control (Time), and regal majesty in the natural
world (the lion and Garuḍa).

Verse 10.31
pavanaḥ pavatāmasmi rāmaḥ śastrabhṛtāmaham | jhaṣāṇāṃ

makaraścāsmi srotasāmasmi jāhnavī ||
Lord Kṛṣṇa continues His enumeration of His divine opulences (‘vib-

hūtis‘), identifying Himself with purifying natural forces, the supreme
wielder of weapons, the most formidable among aquatic creatures, and
the most sacred among rivers, thereby revealing His pervasive divine
essence in various aspects of existence. He declares, ”pavanaḥ pavatā-
masmi” – ”Among purifiers (‘pavatām‘ – things that purify or move
swiftly, i.e., winds), I am (‘asmi‘) the wind (‘pavanaḥ‘).” Wind is a pow-
erful natural element known for its capacity to purify the atmosphere,
disperse impurities, and bring freshness and movement. It also repre-
sents the vital life-breath (‘prāṇa‘) and immense, dynamic energy. Kṛṣṇa
identifies Himself as this essential, life-sustaining, and purifying natural
force.

He then reveals His presence among warriors: ”rāmaḥ śastrabhṛtāma-
ham” – ”Among wielders of weapons (‘śastra-bhṛtām‘), I (‘aham‘) am
Rāma.” This refers to Lord Rāmacandra, the heroic prince of Ayodhyā,
the central figure of the epic Rāmāyaṇa, and a full incarnation (Pūrṇa
Avatāra) of Lord Viṣṇu. Lord Rāma is the epitome of the ideal warrior,
king, and upholder of dharma. He is celebrated for His unparalleled skill
in archery (especially with His divine bow Kodanda), His unwavering ad-
herence to righteousness, His valor in vanquishing evil (like the demon
king Rāvaṇa), and His exemplary virtuous character. By identifying
Himself as Rāma among those who bear weapons, Kṛṣṇa highlights His
own nature as the supreme righteous warrior and the ultimate protector
of dharma.

Turning to aquatic life, Kṛṣṇa states, ”jhaṣāṇāṃ makaraścāsmi” –
”And (‘ca‘) among fishes (or large aquatic creatures, ‘jhaṣāṇām‘), I am
(‘asmi‘) the Makara.” The ‘makara‘ is a formidable mythical sea crea-
ture, often depicted with features of a crocodile, shark, or dolphin, and
sometimes as a composite being. It symbolizes immense power and dom-
inance within the waters. In Hindu iconography, the Makara is also
the ‘vāhana‘ (vehicle) of Varuṇa (the god of waters) and Gaṅgā (the
river goddess), and it is the emblem on the banner of Kāmadeva (the
god of love), signifying potent energy. By identifying with the Makara,
Kṛṣṇa points to His supreme power and presence even among the mighty
creatures of the deep.

Finally, regarding rivers, He declares, ”srotasāmasmi jāhnavī ” –
”Among rivers (or flowing streams, ‘srotasām‘), I am (‘asmi‘) the Jāhnavī
(the River Ganges).” The River Ganges (Gaṅgā), also known as Jāhnavī
(daughter of Sage Jahnu, who released her after swallowing her), is the
most sacred and revered river in India. Its waters are believed to be
divinely purifying, capable of washing away sins and granting liberation.
It originates from the celestial regions and is considered a goddess. By
identifying Himself as the Jāhnavī, Kṛṣṇa signifies His own supreme pu-
rifying potency and His presence as the life-giving, sacred essence in the
most venerated of all rivers. These identifications help Arjuna to per-
ceive the Lord’s divine glory in powerful natural elements, ideal heroism,
formidable aquatic life, and sacred purifying waters.

Verse 10.32
sargāṇāmādirantaśca madhyaṃ caivāhamarjuna | adhyātmavidyā

vidyānāṃ vādaḥ pravadatāmaham ||
Lord Kṛṣṇa continues to reveal His all-encompassing divine nature and

opulences, now identifying Himself as the totality of all creations and as
the supreme essence among various forms of knowledge and discourse. He
addresses Arjuna by name, ”arjuna,” to make the teaching personal and
direct. Kṛṣṇa declares, ”sargāṇāmādirantaśca madhyaṃ caivāham” – ”Of
all creations (‘sargāṇām‘), I (‘aham‘) am indeed (‘eva ca‘) the beginning
(‘ādiḥ‘), the end (‘antaḥ ca‘), and also (‘ca‘) the middle (‘madhyam‘).”



135

This is a profound statement of His absolute relationship with everything
that is created or manifested (‘sarga‘). It echoes His earlier declarations
(e.g., 7.6, 9.18, 10.20) about being the origin, sustainer, and dissolution
of all beings and the cosmos. He is not just a part of the creative pro-
cess but encompasses its entirety—from the initial impetus of creation
(‘ādiḥ‘), through the period of sustenance and existence (‘madhyam‘), to
the final dissolution or withdrawal (‘antaḥ‘). He is the immanent and
transcendent reality that underlies every phase of cosmic manifestation.

Having established His totality in relation to all created things,
Kṛṣṇa then identifies Himself with the highest form of knowledge:
”adhyātmavidyā vidyānām” – ”Among sciences (or forms of knowl-
edge, ‘vidyānām‘), (I am) the science of the Self (‘adhyātma-vidyā‘).”
‘Adhyātma-vidyā‘ is the spiritual knowledge pertaining to the true Self
(Ātman), its nature, its distinction from the non-Self (body, mind, etc.),
its relationship with the Supreme Self (Paramātman), and the path to
Self-realization and liberation. Among all branches of learning and sci-
ence (‘vidyā‘), this knowledge of the Self is considered the most supreme
and essential, as it leads to the cessation of suffering and the attainment
of eternal truth and bliss. Kṛṣṇa, as the ultimate source and embodiment
of all wisdom, identifies Himself as this paramount spiritual science.

Finally, He reveals His presence in the realm of discourse and argumen-
tation: ”vādaḥ pravadatāmaham” – ”Among those who debate (discuss,
or speak, ‘pravadatām‘), I (‘aham‘) am logical discourse (or reasoned ar-
gument, sound deliberation, ‘vādaḥ‘).” ‘Pravadatām‘ refers to those who
engage in articulation, discussion, or debate. Among the various forms of
speech and argumentation, Kṛṣṇa identifies Himself with ‘vādaḥ‘. ‘Vāda‘
signifies constructive, truth-seeking discourse that is based on sound
logic, proper reasoning, and aims at ascertaining the truth, as distinct
from mere sophistry (‘jalpa‘ – wrangling for victory) or destructive cavil-
ing (‘vitaṇḍā‘ – mere refutation without establishing a counter-position).
By being the essence of ‘vāda‘, Kṛṣṇa is the principle of harmonious and
illuminating reason that leads to clarity and understanding.

This verse thus shows Kṛṣṇa’s divine pervasion not only in the entirety
of cosmic manifestation (as its beginning, middle, and end) but also in
the pinnacle of human understanding (as the science of the Self) and
in the very process of discerning truth through logical and constructive
discourse. It encourages Arjuna to see Him as the ultimate reality un-
derlying all of creation and the guiding light in the pursuit of all true
knowledge.

Verse 10.33
akṣarāṇāmakāro ’smi dvandvaḥ sāmāsikasya ca | ahamevākṣayaḥ kālo

dhātāhaṃ viśvatomukhaḥ ||
Lord Kṛṣṇa continues to reveal His divine opulences (‘vibhūtis‘), show-

ing how He is the essential principle underlying fundamental aspects
of language, grammar, time, and cosmic sustenance, thereby guiding
Arjuna to perceive His all-pervading presence. He declares, ”akṣarāṇā-
makāro ’smi” – ”Among letters (‘akṣarāṇām‘), I am (‘asmi‘) the letter
’A’ (‘akāraḥ‘).” In the Sanskrit alphabet, as in many others, the vowel
’A’ (�) is considered the primordial and most fundamental sound. It is
pronounced without the contact of any specific parts of the mouth and
is inherently present in the articulation of every other consonant and
vowel. Just as ’A’ is the foundational basis of all speech, Lord Kṛṣṇa is
the ultimate, all-pervading source and foundation of all existence and all
sound.

He then identifies Himself with a key grammatical principle:
”dvandvaḥ sāmāsikasya ca” – ”And (‘ca‘) among compound words
(‘sāmāsikasya‘ – of the class of compounds), (I am) the dual compound
(‘dvandvaḥ‘).” In Sanskrit grammar, the ‘dvandva‘ (copulative or ag-
gregative) compound is one where two or more words, usually of equal
status and connected by the conjunction ”and,” are joined together (e.g.,
Rāma-Lakṣmaṇau means Rāma and Lakṣmaṇa). Kṛṣṇa’s identification
with this compound might signify His essence in harmonious conjunc-
tions, partnerships of equals, or the principle of unity in diversity, where
distinct entities are brought together in a meaningful whole.

Next, Kṛṣṇa reveals His identity with eternal Time: ”ahamevākṣayaḥ
kālo” – ”I (‘aham‘) Myself (‘eva‘) am imperishable (or inexhaustible,
‘akṣayaḥ‘) Time (‘kālaḥ‘).” While He had previously stated (10.30) that
He is ”Time among reckoners (or subduers),” here He emphasizes His
nature as ‘akṣayaḥ kālaḥ‘ – Time that is unending, eternal, and undi-
minishing. This points to His absolute control over the dimension of

time, which governs all material existence, and His own timeless, tran-
scendental nature beyond the ravages of ordinary time. He is the eternal
continuum in which all events unfold.

Finally, He declares His role as the universal sustainer and ordainer:
”dhātāhaṃ viśvatomukhaḥ” – ”I (‘aham‘) am the Dispenser (Sustainer,
or Ordainer, ‘dhātā‘) whose face is everywhere (or who is all-facing, all-
seeing, ‘viśvatomukhaḥ‘).” As ‘Dhātā‘, He is the one who supports, main-
tains, and nourishes the entire cosmos and all its beings, and also the
one who ordains the laws and dispenses the fruits of actions. The epithet
‘Viśvatomukha‘ (having faces on all sides) signifies His omnipresence, His
omniscience (seeing everything simultaneously), and His universal lord-
ship, capable of interacting with and governing all aspects of creation
from all directions. This anticipates the revelation of His Universal Form
(Viśvarūpa) in Chapter 11.

Verse 10.34
mṛtyuḥ sarvaharaścāhamudbhavaśca bhaviṣyatām | kīrtiḥ śrīrvākca

nārīṇāṃ smṛtirmedhā dhṛtiḥ kṣamā ||
Lord Kṛṣṇa continues His profound revelation of His divine opulences

(‘vibhūtis‘), now identifying Himself with the formidable power of death,
the principle of future creation, and a constellation of exemplary femi-
nine qualities or virtues. He declares, ”mṛtyuḥ sarvaharaścāham” – ”And
(‘ca‘) I (‘aham‘) am all-devouring (‘sarva-haraḥ‘) Death (‘mṛtyuḥ‘).”
Death is the ultimate, inevitable force that consumes all living beings
and brings an end to all material forms and endeavors. By identify-
ing Himself as ‘sarva-haraḥ mṛtyuḥ‘ (death that seizes or carries away
all), Kṛṣṇa reveals His absolute sovereignty over this most feared aspect
of material existence. He is not only the creator and sustainer but also
the ultimate destroyer or transformer, underscoring His complete control
over the entire cycle of life and death.

Complementing His role as the ender, He also states, ”udbhavaśca
bhaviṣyatām” – ”And (‘ca‘) I am the origin (or source of manifestation,
‘udbhavaḥ‘) of all that is to be (or of future beings/generations, ‘bhaviṣy-
atām‘).” Just as He is the principle behind the dissolution of the present,
He is also the wellspring from which all future existences and manifesta-
tions will arise. He holds the seed of all future possibilities, controlling
not only the end but also the new beginnings within the cosmic cycles.

Kṛṣṇa then identifies Himself with a group of seven highly esteemed
divine feminine qualities, or He may be referring to His presence as
the essence of these qualities when manifested prominently in women
(‘nārīṇām‘). He says He is: ”kīrtiḥ” (fame, renown, glory – the quality
that makes one praiseworthy), ”śrīḥ” (fortune, prosperity, beauty, op-
ulence, splendor – often personified as the Goddess Lakṣmī), ”vākca”
(speech – eloquent, truthful, refined, and powerful speech), ”smṛtiḥ”
(memory – the capacity to remember, including remembrance of one’s
true self and duties), ”medhā” (intelligence – discriminative wisdom, in-
tellect, or the power of retention and comprehension), ”dhṛtiḥ” (forti-
tude, steadfastness, courage, or the power of endurance), and ”kṣamā”
(forgiveness, forbearance, or patience).

These seven qualities are considered divine attributes that ennoble
human existence and are often particularly associated with ideal woman-
hood in traditional Indian thought, or are seen as manifestations of the
Divine Mother (Śakti). By identifying Himself as the essence of these
sublime virtues, Kṛṣṇa reveals His presence not only in formidable cosmic
processes like death and creation but also in the most refined and ele-
vating aspects of human character and consciousness. This multifaceted
revelation helps Arjuna to perceive the Lord’s glory in all aspects of life,
from the terrifying to the tender, from the cosmic to the personal.

Verse 10.35
bṛhatsāma tathā sāmnāṃ gāyatrī chandasāmaham | māsānāṃ mār-

gaśīrṣo ’hamṛtūnāṃ kusumākaraḥ ||
Lord Kṛṣṇa continues to unfold His divine opulences (‘vibhūtis‘), fur-

ther guiding Arjuna on how to perceive His all-pervading presence by
identifying Himself with the foremost or most excellent within specific
categories of Vedic hymns, poetic meters, months, and seasons. He states,
”bṛhatsāma tathā sāmnām” – ”Likewise (‘tathā‘), among the Sāma (Veda)
hymns (‘sāmnām‘), (I am) the Bṛhat-sāma.” The Sāma Veda is one of the
four principal Vedas, characterized by its collection of hymns (‘sāman‘)
set to specific melodies for chanting during sacrifices. The Bṛhat-sāma is
a particularly renowned and significant hymn within the Sāma Veda, of-
ten chanted in important Vedic rituals like the Agniṣṭoma and dedicated



136 CHAPTER 10. VIBHŪTI YOGA (THE YOGA OF DIVINE GLORIES)

to Lord Indra, praised for its power and grandeur. By identifying Him-
self with this pre-eminent Sāma hymn, Kṛṣṇa underscores His presence
as the essence of sacred Vedic musical tradition and its most sublime
expressions. This follows His earlier statement (10.22) that He is the
Sāma Veda among the Vedas.

He then reveals His identity in the context of poetic meters: ”gāyatrī
chandasāmaham” – ”Among poetic meters (‘chandasām‘), I (‘aham‘) am
the Gāyatrī.” ‘Chandas‘ refers to the metrical structures used in Vedic
hymns and classical Sanskrit poetry. The Gāyatrī meter, typically con-
sisting of three lines of eight syllables each (totaling 24 syllables), is one
of the most sacred, ancient, and revered Vedic meters. The most fa-
mous and potent Vedic mantra, the Gāyatrī mantra (addressed to the
solar deity Savitṛ), is composed in this meter. By identifying Himself
as the Gāyatrī meter, Kṛṣṇa highlights His presence as the foundational
structure and spiritual potency within the most sacred forms of Vedic
versification.

Turning to the divisions of time, Kṛṣṇa says, ”māsānāṃ mārgaśīrṣo
’ham” – ”Among months (‘māsānām‘), I (‘aham‘) am Mārgaśīrṣa.” The
month of Mārgaśīrṣa (corresponding roughly to November-December in
the Gregorian calendar) is traditionally considered highly auspicious in
India. It often marks the post-harvest season, a time of pleasant weather,
and is associated with various religious observances and spiritual signifi-
cance. By identifying Himself as this best among months, Kṛṣṇa points
to His divine presence in the most favorable and spiritually conducive
periods of time.

Finally, regarding seasons, He declares, ”ṛtūnāṃ kusumākaraḥ” –
”Among seasons (‘ṛtūnām‘), (I am) the flower-bearing (‘kusuma-ākaraḥ‘
– literally ”mine of flowers”), i.e., spring (Vasanta ṛtu).” Spring is uni-
versally celebrated as the king of seasons, a time of renewal, blossoming,
beauty, and joy, when nature is at its most vibrant and fertile. By
identifying Himself as spring, Kṛṣṇa reveals His divine essence as the
source of all beauty, rejuvenation, and life-affirming splendor in the nat-
ural world. This verse thus guides the devotee to meditate on Kṛṣṇa
by perceiving His excellence in the most revered Vedic hymns, founda-
tional poetic structures, auspicious times, and the most beautiful and
life-giving season of the year.

Verse 10.36
dyūtaṃ chalayatāmasmi tejastejasvināmaham | jayo ’smi vyavasāyo

’smi sattvaṃ sattvavatāmaham ||
Lord Kṛṣṇa continues His enumeration of His divine opulences (‘vib-

hūtis‘), now including aspects that might seem paradoxical alongside His
identification with more conventionally positive attributes, thereby em-
phasizing His all-encompassing nature and supreme control over all facets
of existence. He declares, ”dyūtaṃ chalayatāmasmi” – ”I am (‘asmi‘)
the gambling (‘dyūtam‘) of the deceitful (or cheaters, tricksters, ‘chalay-
atām‘).” This statement is often a point of discussion among commenta-
tors due to the negative connotations of gambling and deceit. However,
it is generally understood not as an endorsement of these activities but
as an indication of Kṛṣṇa’s supreme dominion over all aspects of creation,
including those that involve skill in deception or the unpredictable nature
of chance. It could signify that He is the ultimate intelligence even be-
hind the cleverness employed in such acts (though He Himself is beyond
such activities), or that He is the power that ultimately governs the out-
comes of even such risky endeavors, or it highlights His all-pervasiveness
by showing that nothing, not even the ”excellence” in deception, is out-
side His ultimate sanction or potency as the source of all qualities. It
underscores that even in areas seemingly devoid of righteousness, His
power is the underlying factor if there is some display of extraordinary
skill or cunning.

Kṛṣṇa then reiterates a previous identification (from 10.10b), empha-
sizing His presence as the source of all brilliance and power: ”tejaste-
jasvināmaham” – ”I (‘aham‘) am the splendor (brilliance, prowess, or
majesty, ‘tejaḥ‘) of the splendid (brilliant, powerful, or majestic, ‘tejasv-
inām‘).” This refers to any form of extraordinary radiance, energy, valor,
or spiritual effulgence found in remarkable individuals or phenomena; all
such ‘tejas‘ ultimately originates from His infinite divine effulgence.

He further identifies Himself with key aspects of success and virtuous
character: ”jayo ’smi” – ”I am (‘asmi‘) victory (‘jayaḥ‘).” He is the ulti-
mate source and bestower of all true and righteous victory, the conquer-
ing power that overcomes obstacles and establishes dharma. ”Vyavasāyo

’smi” – ”I am (‘asmi‘) effort (determination, resolve, or perseverance,
‘vyavasāyaḥ‘).” This refers to the firm resolve and sustained, diligent
effort required for any significant undertaking, particularly in spiritual
life, as highlighted by the term ‘vyavasāyātmikā buddhiḥ‘ (resolute in-
telligence) in verse 2.41. He is the driving force behind all purposeful
endeavor.

Finally, Kṛṣṇa declares, ”sattvaṃ sattvavatāmaham” – ”I (‘aham‘)
am the goodness (purity, strength, courage, virtue, or the very
essence/existence, ‘sattvam‘) of the good (virtuous, strong, or those en-
dowed with the quality of ‘sattva‘, ‘sattvavatām‘).” ‘Sattva‘ here can
refer to the quality of goodness (‘sattva-guṇa‘), which is characterized
by harmony, purity, knowledge, and happiness. It can also mean inner
strength, courage, or the essential, true nature of those who are virtuous
and strong. Kṛṣṇa is the embodiment and source of all such positive
and essential qualities. This verse, therefore, presents a multifaceted
view of Kṛṣṇa’s opulences, showing His presence in victory, effort, and
goodness, while also indicating His all-encompassing nature by including
even the ”gambling of the deceitful” as a manifestation of a certain kind
of (misapplied) skill or power originating from Him.

Verse 10.37
vṛṣṇīnāṃ vāsudevo ’smi pāṇḍavānāṃ dhanañjayaḥ | munīnāmapya-

haṃ vyāsaḥ kavīnāmuśanā kaviḥ ||
Lord Kṛṣṇa continues His revelation of His divine opulences (‘vib-

hūtis‘), now identifying Himself with key, pre-eminent figures within spe-
cific, significant lineages and categories of inspired individuals, thereby
making His glories more relatable and recognizable to Arjuna. He de-
clares, ”vṛṣṇīnāṃ vāsudevo ’smi” – ”Among the Vṛṣṇis (the Yādava clan
to which Kṛṣṇa Himself belonged), I am (‘asmi‘) Vāsudeva (Kṛṣṇa, the
son of Vasudeva).” By identifying Himself by His personal patronymic
”Vāsudeva” as the foremost among His own powerful and illustrious Vṛṣṇi
dynasty, Kṛṣṇa emphasizes His own specific divine personality and His
role as the prime figure and source of strength within that lineage. This
makes His divine presence immediate and personal.

He then brings this identification even closer to Arjuna: ”pāṇḍavānāṃ
dhanañjayaḥ” – ”Among the Pāṇḍavas, (I am) Dhanañjaya (Arjuna).”
This is a particularly significant and encouraging statement for Arjuna.
Kṛṣṇa singles out Arjuna (whose epithet is Dhanañjaya, meaning ”Win-
ner of Wealth,” earned for his heroic feats) as the most excellent or rep-
resentative among the five Pāṇḍava brothers. This implies that Arjuna’s
exceptional qualities—his valor, skill, righteousness, and devotion—are
themselves a direct manifestation of Kṛṣṇa’s own divine opulence. It
serves as a profound validation of Arjuna’s own spiritual potential and
underscores Kṛṣṇa’s deep affection and special regard for him.

Kṛṣṇa then extends His identification to the realm of great sages
and seers: ”munīnāmapyahaṃ vyāsaḥ” – ”Even (‘api‘) among sages
(‘munīnām‘ – contemplative thinkers, ascetics, those who reflect deeply
on spiritual truths), I (‘aham‘) am Vyāsa.” Vyāsa (more specifically,
Kṛṣṇa Dvaipāyana Vedavyāsa) is one of the most revered sages in Hindu
tradition. He is celebrated as the compiler of the four Vedas, the au-
thor of the Mahābhārata (which includes the Bhagavad Gita itself), the
eighteen Purāṇas, and the Brahma-sūtras (Vedānta-sūtras). He is con-
sidered a literary incarnation of Viṣṇu and a paramount authority on all
spiritual and scriptural knowledge. By identifying Himself with Vyāsa,
Kṛṣṇa signifies His presence as the ultimate source and embodiment of
Vedic wisdom and profound philosophical insight.

Finally, He states, ”kavīnāmuśanā kaviḥ” – ”Among poets (or wise
seers, ‘kavīnām‘), (I am) Uśanā Kavi (also known as Śukrācārya).” ‘Kavi‘
denotes not just a poet in the literary sense but also a seer, a vision-
ary, one endowed with profound insight and wisdom. Uśanā Kavi, or
Śukrācārya, was a renowned sage of extraordinary intellect, deep wis-
dom, and far-reaching vision, who served as the preceptor of the asuras
(demons). Despite his association with the asuras, his wisdom and scrip-
tural knowledge (especially in fields like ‘nīti-śāstra‘ or political science)
were legendary. Kṛṣṇa’s identification with him highlights His presence
as the essence of profound, inspired wisdom and insightful utterance, re-
gardless of the context in which it might manifest. This verse, therefore,
brings Kṛṣṇa’s vibhūtis very close to Arjuna’s personal world and to the
pinnacles of human and divine wisdom.

Verse 10.38
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daṇḍo damayatāmasmi nītirasmi jigīṣatām | maunaṃ caivāsmi
guhyānāṃ jñānaṃ jñānavatāmaham ||

Lord Kṛṣṇa continues to reveal His divine opulences (‘vibhūtis‘) by
identifying Himself with fundamental principles of governance, strategy,
profound secrecy, and the very essence of wisdom. He declares, ”daṇḍo
damayatāmasmi” – ”Among punishers (or means of restraint, or those
who subdue/control, ‘damayatām‘), I am (‘asmi‘) the rod of punishment
(‘daṇḍaḥ‘).” ‘Daṇḍa‘ represents the principle of justice, law, order, and
the legitimate authority to enforce righteousness and punish wrongdo-
ing in order to maintain social harmony and protect the innocent. It
is the sceptre of sovereignty and the power that upholds dharma. By
identifying Himself as ‘daṇḍa‘, Kṛṣṇa signifies that He is the ultimate
divine authority behind all just governance, the impartial dispenser of
consequences, and the power that ensures the eventual triumph of righ-
teousness.

He then states, ”nītirasmi jigīṣatām” – ”Among those who seek victory
(or success, conquest, ‘jigīṣatām‘), I am (‘asmi‘) statesmanship (wise pol-
icy, ethics, prudence, or strategy, ‘nītiḥ‘).” ‘Nīti‘ refers to the sound prin-
ciples of conduct, wise counsel, ethical strategy, diplomacy, and skillful
means that are essential for achieving righteous victory or success in any
significant endeavor, particularly in matters of governance and conflict.
Kṛṣṇa embodies this principle of insightful and righteous policy that
guides individuals and societies towards just and sustainable success. It
is the wisdom that informs right action in complex situations.

Kṛṣṇa further reveals His presence in the realm of the profound and the
hidden: ”maunaṃ caivāsmi guhyānām” – ”And (‘ca eva‘) among secrets
(or confidential matters, mysteries, ‘guhyānām‘), I am (‘asmi‘) silence
(‘maunam‘).” Silence (‘mauna‘) is often the best guardian of profound
secrets and confidential truths until the appropriate time or recipient
for their revelation. It also represents the ineffable nature of the ulti-
mate Truth, which transcends verbal expression, and the profound inner
stillness and contemplative state of a sage who has realized that Truth.
Kṛṣṇa is that deep, protective silence that veils the highest mysteries
and also the profound peace found in spiritual introspection.

Finally, He reiterates His identity as the source of all true understand-
ing: ”jñānaṃ jñānavatāmaham” – ”I (‘aham‘) am the wisdom (‘jñānam‘)
of the wise (or those who possess knowledge, ‘jñānavatām‘).” This echoes
earlier statements (e.g., 10.10b, 10.32b) and powerfully emphasizes that
all genuine knowledge, spiritual insight, and enlightened understanding
found in those who are considered wise ultimately originate from Him.
He is the very essence of realized wisdom itself. This verse thus demon-
strates Kṛṣṇa’s divine presence in the fundamental principles of justice,
wise policy, profound secrecy, and the illuminating power of true knowl-
edge.

Verse 10.39
yaccāpi sarvabhūtānāṃ bījaṃ tadahamarjuna | na tadasti vinā yat-

syānmanyā bhūtaṃ carācaram ||
Lord Kṛṣṇa now makes a comprehensive and conclusive statement re-

garding His role as the ultimate seed and sustaining principle of all exis-
tence, powerfully reinforcing His earlier similar declarations (such as in
verses 7.10 and 9.18) and thereby summarizing one of the most funda-
mental aspects of His divine opulence (‘vibhūti‘). He addresses Arjuna
directly by name, ”arjuna,” to ensure his focused attention on this piv-
otal truth. Kṛṣṇa declares, ”yaccāpi sarvabhūtānāṃ bījaṃ tadaham” –
”And (‘ca api‘) whatever (‘yat‘) is the seed (‘bījam‘) of all beings (or all
created entities, ‘sarva-bhūtānām‘), that (‘tat‘) I (‘aham‘) am.”

The term ‘bījam‘ (seed) signifies the origin, the primeval cause, the un-
manifest potential from which all forms of life and all aspects of existence
manifest. Just as a tiny seed contains the blueprint and the latent capac-
ity for an entire tree, Lord Kṛṣṇa is this fundamental, eternal seed from
which the entire variegated cosmos, with all its diverse beings, springs
forth. He is the ultimate potency, the inexhaustible reservoir of all ex-
istence. This is not just one among many opulences but a statement of
His being the very foundation of everything.

To further emphasize His indispensable role as the sustainer and un-
derlying reality of all that exists, Kṛṣṇa makes an unequivocal assertion:
”na tadasti vinā yatsyānmanyā bhūtaṃ carācaram” – ”There is no (‘na
asti‘) being (‘bhūtam‘), whether moving (‘cara‘) or unmoving (‘acaram‘),
that (‘tat‘) can exist (‘syāt‘) without (‘vinā‘) Me (‘mayā‘).” This all-
encompassing statement leaves no room for any exception. Every entity

in the universe, whether it is animate (‘cara‘ – such as humans, animals,
birds, etc.) or inanimate (‘acara‘ – such as plants, mountains, planets,
etc.), owes its very existence and sustenance to Him.

Nothing can come into being, nor can anything continue to exist, with-
out Lord Kṛṣṇa as its underlying spiritual reality and supporting prin-
ciple. He is the ultimate ground of all existence, the substratum upon
which the entire drama of creation, sustenance, and dissolution unfolds.
This verse powerfully summarizes Kṛṣṇa’s position as the immanent yet
transcendent source and sustainer of all that is. It invites Arjuna (and all
seekers) to perceive His divine presence not just in specific extraordinary
manifestations but as the very essence and foundation of every single as-
pect of creation, thereby fostering a truly holistic and all-encompassing
God-consciousness.

Verse 10.40
nānto ’sti mama divyānāṃ vibhūtīnāṃ paraṃtapa | eṣa tūddeśataḥ

prokto vibhūtervistaro mayā ||
Lord Kṛṣṇa now begins to draw His extensive enumeration of His di-

vine opulences (‘vibhūtis‘) towards a conclusion, by emphatically stating
their infinite and inexhaustible nature, and clarifying that the examples
He has provided are merely indicative and not comprehensive. He ad-
dresses Arjuna with the inspiring epithet ”paraṃtapa” (O Chastiser of
foes), perhaps to encourage him to conquer any remaining doubts and to
grasp the immensity of the divine glories being revealed. Kṛṣṇa declares,
”nānto ’sti mama divyānāṃ vibhūtīnām” – ”There is no (‘na asti‘) end
(‘antaḥ‘) to My (‘mama‘) divine (‘divyānām‘) opulences (or manifesta-
tions, ‘vibhūtīnām‘).”

This is a crucial statement that underscores the infinite and limitless
nature of the Supreme Lord’s glories. His divine powers, manifestations,
excellences, and all-pervading presence are boundless and beyond com-
plete enumeration. Just as the Lord Himself is infinite (‘ananta‘), so too
are His ‘vibhūtis‘. Any attempt to list them exhaustively would be futile,
as they permeate every aspect of existence and extend beyond human
comprehension.

Therefore, Kṛṣṇa clarifies the nature of the preceding discourse on His
opulences: ”eṣa tūddeśataḥ prokto vibhūtervistaro mayā” – ”This (‘eṣaḥ
tu‘ – but this, what has been spoken) extent (or detail, ‘vistaraḥ‘) of (My)
opulence (‘vibhūteḥ‘) has been declared (or spoken, ‘proktaḥ‘) by Me
(‘mayā‘) merely by way of example (briefly, indicatively, or as a partial
statement, ‘uddeśataḥ‘).” The term ‘uddeśataḥ‘ signifies that Kṛṣṇa has
provided only a selection of His principal or representative glories, a
mere glimpse into His infinite magnificence. The examples given are
intended to guide Arjuna’s mind towards perceiving His presence in the
world, but they do not, and cannot, encompass the totality of His divine
manifestations.

This verse serves to instill in Arjuna (and all seekers) a profound sense
of awe and wonder at the Lord’s boundless and inconceivable glories. It
also manages expectations, making it clear that while one can learn to
perceive Him through His prominent manifestations, His true nature
and full extent remain infinite and ultimately beyond complete human
grasp. It encourages a continuous and ever-deepening contemplation of
His presence in all things, knowing that there is always more to discover
and realize about His infinite opulences. This humility in the face of the
Lord’s immensity is an important aspect of devotional understanding.

Verse 10.41
yadyadvibhūtimatsattvaṃ śrīmadūrjitameva vā | tattadevāvagaccha

tvaṃ mama tejoṃ’śasaṃbhavam ||
Lord Kṛṣṇa, having declared in the previous verse (10.40) that there

is no end to His divine opulences (‘vibhūtis‘) and that He has only men-
tioned a few prominent examples, now provides Arjuna with a universal
principle by which he can recognize His divine presence in any form
of excellence or extraordinary manifestation encountered in the world.
This empowers Arjuna to perceive the Lord’s glory ubiquitously. Kṛṣṇa
instructs, ”yadyadvibhūtimatsattvaṃ” – ”Whatever (‘yad yad‘) being (ex-
istence, or entity, ‘sattvam‘) is endowed with glory (opulence, power, or
special magnificence, ‘vibhūtimat‘).” This refers to any object, being, or
phenomenon that displays exceptional qualities or stands out due to its
inherent grandeur.

He further qualifies such manifestations: ”śrīmadūrjitameva vā” –
”(Or is) endowed with beauty (prosperity, grace, or auspiciousness, ‘śrī-
mat‘), or (‘vā‘) is indeed (‘eva‘) mighty (powerful, vigorous, or full of
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energy, ‘ūrjitam‘).” ‘Śrīmat‘ encompasses all that is lovely, splendid, and
indicative of good fortune or divine grace. ‘Ūrjitam‘ signifies exceptional
strength, dynamism, prowess, or vitality. Kṛṣṇa is thus pointing to any
existence that exhibits extraordinary power, beauty, or vigor.

For all such exceptional manifestations, Kṛṣṇa gives Arjuna a definitive
understanding: ”tattadevāvagaccha tvaṃ mama tejoṃ’śasaṃbhavam” –
”Know (‘avagaccha‘) you (‘tvam‘) that very (‘tat tat eva‘) (being or ex-
istence) to have sprung (originated, or been born, ‘saṃbhavam‘) from
a fragment (‘aṃśa‘) of My (‘mama‘) splendor (power, or effulgence, ‘te-
jaḥ‘).” This is a profound revelation. Every instance of extraordinary
glory, beauty, auspiciousness, power, or vigor that Arjuna (or any seeker)
witnesses in the universe is not an independent phenomenon but is a di-
rect emanation from a mere spark or fraction (‘aṃśa‘) of Lord Kṛṣṇa’s
own infinite divine splendor (‘tejas‘).

This verse provides a practical key for constant God-consciousness.
Instead of attempting to memorize an endless list of Kṛṣṇa’s ‘vibhūtis‘,
one can learn to recognize His presence in every form of excellence and
greatness. All that is exceptionally beautiful, powerful, or glorious in
this world is but a minute reflection of His boundless magnificence. This
understanding helps to cultivate a sense of awe and reverence for the
Divine, seeing His hand in all extraordinary aspects of creation, and re-
alizing that the source of all such excellence is the Supreme Lord Himself.

Verse 10.42
athavā bahunaitena kiṃ jñātena tavārjuna | viṣṭabhyāhamidaṃ kṛt-

snamekāṃśena sthito jagat ||
This is the concluding verse of the tenth chapter, ”Vibhūti Yoga,” in

which Lord Kṛṣṇa magnificently summarizes His all-encompassing yet ef-
fortlessly sustaining relationship with the entire cosmos, thereby bring-
ing His discourse on divine opulences to a profound culmination. He
begins by gently questioning the ultimate necessity of knowing all His
‘vibhūtis‘ in exhaustive detail, suggesting a more direct path to under-
standing His true nature. He asks Arjuna, ”athavā bahunaitena kiṃ
jñātena tavārjuna” – ”Or (‘athavā‘), O Arjuna, what (‘kim‘) (is the use
or need) to you (‘tava‘) of this (‘etena‘) extensive (or detailed, mani-
fold, ‘bahunā‘) knowledge (‘jñātena‘) (of My opulences)?” Having stated
that His glories are infinite (10.40) and that all excellences spring from
a mere fragment of His splendor (10.41), Kṛṣṇa now implies that while
knowing these specific ‘vibhūtis‘ can be helpful for meditation and devel-
oping God-consciousness, an exhaustive catalogue is not only impossible
but perhaps also less crucial than grasping the fundamental truth of His
supreme, all-encompassing reality.

He then delivers a breathtaking and awe-inspiring declaration of His
cosmic pervasion and support: ”viṣṭabhyāhamidaṃ kṛtsnamekāṃśena
sthito jagat” – ”Having pervaded (and supported, established, or sus-
tained, ‘viṣṭabhya‘) this (‘idam‘) entire (‘kṛtsnam‘) universe (‘jagat‘), I
(‘aham‘) stand (or exist, am situated, ‘sthitaḥ‘) with a single fragment
(‘eka-aṃśena‘) (of Myself).” This is one of the most profound statements
in the Gita regarding the Lord’s relationship with His creation.

The entire cosmic manifestation (‘kṛtsnam jagat‘), with all its innumer-
able worlds, galaxies, beings, and phenomena, in all its vastness and com-
plexity, is pervaded and sustained by just one single part (‘eka-aṃśena‘),
a mere fraction, of Lord Kṛṣṇa’s infinite divine being and power. This
means that the totality of the material universe, which seems so immense
and overwhelming to conditioned souls, represents only an infinitesimal
spark of His boundless glory and inconceivable potency. His true, com-
plete magnificence is far beyond what is manifested even in the entire
cosmos.

This concluding verse powerfully underscores Kṛṣṇa’s supreme tran-
scendence and His effortless dominion over all creation. It is meant to
instill in Arjuna (and all seekers) a profound sense of awe, wonder, and
devotion towards Him, the infinite source from whom everything em-
anates and by a mere fragment of whom everything is sustained. It
implies that rather than trying to exhaustively comprehend His endless
‘vibhūtis‘, the more direct path to knowing Him is to understand His
position as the Supreme Whole and to take refuge in Him through lov-
ing devotion. This understanding of His infinite nature, supporting the
cosmos with but a fraction of Himself, provides the ultimate perspective
for recognizing His unparalleled greatness and for dedicating one’s life
to His service.



Chapter 11

Viśvarūpa Darśana Yoga (The Yoga of the Vision of the
Universal Form)

Verse 11.1
arjuna uvāca madanugrahāya paramaṃ guhyamadhyātmasaṃjñitam |

yattvayoktaṃ vacastena moho ’yaṃ vigato mama ||
The eleventh chapter, which unveils the breathtaking vision of Lord

Kṛṣṇa’s Universal Form (Viśvarūpa), commences with Arjuna express-
ing his profound gratitude and acknowledging the transformative impact
of Kṛṣṇa’s teachings from the preceding chapters, particularly chapters
seven through ten. Arjuna begins, ”arjuna uvāca” (Arjuna said), indi-
cating his response to the glorious revelations he has just heard about
Kṛṣṇa’s divine opulences (‘vibhūtis‘).

He attributes the dispelling of his delusion directly to Kṛṣṇa’s compas-
sionate instruction: ”madanugrahāya paramaṃ guhyamadhyātmasaṃjñi-
tam yattvayoktaṃ vacaḥ” – ”The supreme (‘paramam‘) and secret (or
most confidential, ‘guhyam‘) words (‘vacaḥ‘) concerning the Self (or per-
taining to spiritual reality, ‘adhyātma-saṃjñitam‘) which (‘yat‘) were
spoken (‘uktam‘) by You (‘tvayā‘) for my welfare (or out of grace and
favor towards me, ‘mat-anugrahāya‘).” Arjuna recognizes that Kṛṣṇa’s
teachings are not ordinary discourse but are ‘paramam‘ (supreme) and
‘guhyam‘ (highly confidential), dealing with ‘adhyātma-saṃjñitam‘—the
profound truths about the individual self, the Supreme Self, and their
interrelationship. He deeply appreciates that Kṛṣṇa has imparted this
knowledge out of sheer grace (‘anugraha‘) for his personal benefit and
spiritual upliftment.

The direct and profound effect of these divine teachings is then clearly
stated by Arjuna: ”tena moho ’yaṃ vigato mama” – ”By that (speech,
‘tena‘), this (‘ayam‘) delusion (‘mohaḥ‘) of mine (‘mama‘) has vanished
(or been completely dispelled, ‘vigataḥ‘).” The ‘moha‘ (delusion) that had
overwhelmed Arjuna at the beginning of the battle—his grief, his con-
fusion about dharma (duty), his attachment to his kinsmen, his fear of
sin, and his inability to discern the right course of action—has now been
substantially, if not entirely, removed by Kṛṣṇa’s illuminating words.

This opening verse signifies a crucial stage in Arjuna’s spiritual evolu-
tion. He is no longer the despondent and bewildered warrior of Chapter
1. Having heard Kṛṣṇa’s teachings on the eternal Self, Karma Yoga,
Jñāna Yoga, Dhyāna Yoga, and especially Kṛṣṇa’s own divine nature
and opulences, Arjuna feels his fundamental ignorance and confusion
have been eradicated. This clarity of mind and freedom from delusion
now embolden him to make a profound request, as will be seen in the
subsequent verses. It underscores the transformative power of divine
knowledge when imparted by a true Guru and received by a sincere and
qualified disciple.

Verse 11.2
bhavāpyayau hi bhūtānāṃ śrutau vistaraśo mayā | tvattaḥ kamalapa-

trākṣa māhātmyamapi cāvyayam ||
Arjuna continues to articulate the depth of his understanding gained

from Lord Kṛṣṇa’s teachings, specifically acknowledging the knowledge
he has received concerning the cosmic processes and Kṛṣṇa’s own im-
perishable glory. He addresses Kṛṣṇa with an epithet full of reverence
and affection, ”kamalapatrākṣa” (O Lotus-eyed One), praising the divine
beauty of Kṛṣṇa’s eyes, which are often compared to lotus petals for their
purity and captivating charm.

Arjuna confirms his comprehension of fundamental cosmic truths:
”bhavāpyayau hi bhūtānāṃ śrutau vistaraśo mayā tvattaḥ” – ”Indeed
(‘hi‘), the origin (‘bhava‘ – coming into being, creation) and dissolu-
tion (‘apyayau‘ – merging, disappearance, or annihilation) of (all) beings
(‘bhūtānām‘) have been heard (‘śrutau‘) by me (‘mayā‘) in detail (‘vis-
taraśaḥ‘) from You (‘tvattaḥ‘).” Arjuna is referring to Kṛṣṇa’s detailed

explanations in the preceding chapters (particularly Chapters 7, 8, 9, and
10) where Kṛṣṇa revealed Himself as the ultimate source from which all
beings and the entire cosmos emanate (‘prabhavaḥ‘) and into which they
eventually dissolve (‘pralayaḥ‘). He has understood the cyclical nature
of creation and destruction, all orchestrated by the Supreme Lord.

Furthermore, Arjuna acknowledges his understanding of Kṛṣṇa’s own
eternal and supreme nature: ”māhātmyamapi cāvyayam” – ”And (‘api
ca‘) also Your imperishable (or eternal, undecaying, ‘avyayam‘) glory
(majesty, or greatness, ‘māhātmyam‘).” He has attentively heard and as-
similated Kṛṣṇa’s teachings about His transcendental, immutable Self
(‘avyayam‘, as in 10.12 ‘ajam avyayam‘), His divine opulences (‘vib-
hūtis‘), His all-pervading presence, and His supreme lordship over all
existence. He understands that Kṛṣṇa’s greatness is not temporary or
material but eternal and absolute.

This verse signifies that Arjuna’s delusion has been dispelled not by
mere emotional consolation but by profound philosophical understand-
ing imparted by Kṛṣṇa. He has grasped the larger cosmic picture, the
transient nature of beings within it, and Kṛṣṇa’s position as the eternal,
unchanging reality and the ultimate controller. This comprehension of
Kṛṣṇa’s imperishable glory and His role in the cosmic cycles of creation
and dissolution forms the foundation for Arjuna’s readiness to accept
Kṛṣṇa’s subsequent instructions and for his desire to witness Kṛṣṇa’s
cosmic form.

Verse 11.3
evametadyathāttha tvamātmānaṃ parameśvara | draṣṭumicchāmi te rū-

pamaiśvaraṃ puruṣottama ||
Having expressed his deep appreciation for Lord Kṛṣṇa’s teachings and

affirmed that his delusion has been dispelled by understanding Kṛṣṇa’s
imperishable glory and His role in the cosmos (11.1-2), Arjuna now makes
a momentous and pivotal request. He begins by fully accepting Kṛṣṇa’s
self-revelation: ”evametadyathāttha tvamātmānaṃ parameśvara” – ”O
Supreme Lord (‘Parameśvara‘), it is (‘etat‘) thus (‘evam‘) exactly as
(‘yathā‘) You (‘tvam‘) have described (‘āttha‘) Yourself (‘ātmānam‘).”
Arjuna declares his complete faith and acceptance of Kṛṣṇa’s words con-
cerning His own divine nature and supreme position. He has no doubt
about the truths Kṛṣṇa has spoken. His address to Kṛṣṇa as ‘Parameś-
vara‘ (the Supreme Controller or Great Lord) underscores this unwaver-
ing conviction in His supreme Godhood.

Based on this firm conviction and inspired by Kṛṣṇa’s descriptions
of His all-pervading opulences, Arjuna now voices a profound desire:
”draṣṭumicchāmi te rūpamaiśvaram” – ”(Now) I wish (or desire, ‘ic-
chāmi‘) to see (‘draṣṭum‘) Your (‘te‘) divine (or lordly, sovereign, ‘aiś-
varam‘) form (‘rūpam‘).” Arjuna yearns for a direct, experiential per-
ception of Kṛṣṇa’s ‘aiśvaram rūpam‘—His form endowed with supreme
lordship, cosmic magnificence, and all His divine opulences. This is often
referred to as the Viśvarūpa or Universal Form, a form that encompasses
the entire cosmos and reveals Kṛṣṇa as the ultimate source and controller
of everything.

He makes this request addressing Kṛṣṇa with another profound epithet,
”puruṣottama” (O Supreme Person), which Kṛṣṇa Himself will later use
to describe His own transcendental status (Chapter 15). This address
signifies Arjuna’s understanding that Kṛṣṇa is indeed the highest and
ultimate personality, and he desires to witness the form that corresponds
to this supreme status.

Arjuna’s desire to see this cosmic form is not born out of mere curiosity
or a challenge to Kṛṣṇa’s power, but from a deep spiritual longing to
have a direct, tangible experience of the truths he has heard. Having
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understood Kṛṣṇa’s glories intellectually, he now seeks to realize them
visually and experientially, to solidify his faith further, and perhaps also
to gain a deeper understanding of Kṛṣṇa’s relationship with the universe
and the impending battle. This earnest request sets the stage for one of
the most awe-inspiring and dramatic revelations in the entire Bhagavad
Gita: the manifestation of Kṛṣṇa’s Universal Form.

Verse 11.4
manyase yadi tacchakyaṃ mayā draṣṭumiti prabho | yogeśvara tato me

tvaṃ darśayātmānamavyayam ||
Arjuna, having expressed his profound desire to witness Lord Kṛṣṇa’s

divine, lordly form (‘aiśvaram rūpam‘) in the previous verse (11.3), now
articulates this request with deep humility and a clear understanding
of his own limitations and his dependence on Kṛṣṇa’s grace. He ad-
dresses Kṛṣṇa respectfully as ”prabho” (O Lord, O Master). Arjuna
says, ”manyase yadi tacchakyaṃ mayā draṣṭumiti” – ”If (‘yadi‘) You
think (‘manyase‘) that (‘tat‘ – referring to Your divine form) is possible
(‘śakyam‘) to be seen (‘draṣṭum‘) by me (‘mayā iti‘).”

This conditional statement highlights Arjuna’s profound humility. He
does not demand to see the Universal Form as a matter of right, nor
does he presume that he is automatically qualified to behold such an
extraordinary and potentially overwhelming divine manifestation. He
acknowledges that his capacity to witness this form depends entirely on
Kṛṣṇa’s judgment (‘manyase‘ – if You think/consider it so) and whether
Kṛṣṇa deems him fit (‘śakyam mayā draṣṭum‘ – possible for me to see).
He understands that such a vision requires not only the Lord’s willingness
to reveal it but also a certain capacity or divine endowment on the part
of the seer.

Having thus submitted to Kṛṣṇa’s discretion, Arjuna makes his earnest
plea: ”yogeśvara tato me tvaṃ darśayātmānamavyayam” – ”Then
(‘tataḥ‘ – if You think it possible), O Lord of Yoga (or Master of all mystic
powers, ‘Yogeśvara‘), please show (‘darśaya‘) Your (‘tvam‘) imperishable
(or eternal, ‘avyayam‘) Self (or Form, ‘ātmānam‘) to me (‘me‘).” The ad-
dress to Kṛṣṇa as ‘Yogeśvara‘ is highly significant here. It acknowledges
Kṛṣṇa as the supreme master of all yoga and possessor of all mystic po-
tencies (‘yoga-śakti‘), implying that only He has the power to reveal such
a transcendental form and also to grant Arjuna the capacity to perceive
it.

Arjuna specifically requests to see Kṛṣṇa’s ‘ātmānam avyayam‘—His
”imperishable Self” or ”eternal Form.” This indicates his desire to see
Kṛṣṇa’s true, timeless, cosmic reality that underlies His more familiar
human form. This humble and conditional request, born from a heart
filled with faith and a deep yearning for spiritual realization, demon-
strates Arjuna’s perfect disposition as a disciple. He is eager for the
highest vision but leaves the final decision to the grace and wisdom of
his divine Guru, Lord Kṛṣṇa. This sets the perfect stage for Kṛṣṇa to
respond to his prayer and bestow upon him the divine sight necessary
to behold the Viśvarūpa.

Verse 11.5
śrībhagavān uvāca paśya me pārtha rūpāṇi śataśo ’tha sahasraśaḥ |

nānāvidhāni divyāni nānāvarṇākṛtīni ca ||
In response to Arjuna’s humble and earnest request to behold His

divine, lordly form (‘aiśvaram rūpam‘), the Blessed Lord Kṛṣṇa (‘śrībha-
gavān uvāca‘) now formally agrees and prepares Arjuna for the impend-
ing stupendous vision. He addresses Arjuna with affection as ”pārtha”
(O son of Pṛthā), and commands him, ”paśya me... rūpāṇi” – ”Behold
(‘paśya‘), O Pārtha, My (‘me‘) forms (‘rūpāṇi‘).” This is not a mere
suggestion but a divine injunction, an invitation to witness something
extraordinary that is about to be unveiled.

Kṛṣṇa immediately indicates the immense scale and multiplicity of
these divine forms: ”śataśo ’tha sahasraśaḥ” – ”by hundreds (‘śataśaḥ‘)
and then (‘atha‘) by thousands (‘sahasraśaḥ‘).” This signifies that His
divine manifestations are not singular or limited but are countless, in-
numerable, and beyond ordinary human capacity to fully catalogue or
comprehend. He is preparing Arjuna for a vision of overwhelming vast-
ness and diversity.

These myriad forms are further characterized by their nature and ap-
pearance: ”nānāvidhāni divyāni” – ”(They are) of different or various
kinds (‘nānāvidhāni‘) and divine (celestial, or transcendental, ‘divyāni‘).”

The forms Arjuna is about to see are not uniform but exhibit an in-
credible variety in their types and characteristics. Crucially, they are
‘divyāni‘—not material or mundane, but of a divine, spiritual essence,
emanating from His transcendental being.

Finally, Kṛṣṇa adds another layer to their diversity: ”nānāvarṇākṛtīni
ca” – ”And (‘ca‘) they are of various (‘nānā‘) colors (‘varṇa‘) and shapes
(or configurations, forms, ‘ākṛtīni‘).” This emphasizes the spectacular vi-
sual richness and multifaceted nature of the cosmic manifestation Arjuna
is about to witness. It will be a dynamic and dazzling display of infinite
forms, hues, and structures, all emanating from Kṛṣṇa Himself. This
opening verse of Kṛṣṇa’s reply thus serves to build immense anticipa-
tion, preparing Arjuna’s mind for a vision that is boundless in number,
diverse in kind, divine in nature, and spectacular in appearance.

Verse 11.6
paśyādityānvasūnrudrānaśvinau marutastathā | bahūnyadṛṣṭapūrvāṇi

paśyāścaryāṇi bhārata ||
Lord Kṛṣṇa continues to prepare Arjuna for the revelation of His Uni-

versal Form (Viśvarūpa) by directing his attention to specific categories
of powerful divine beings and unprecedented wonders that will be visi-
ble within this cosmic manifestation. He commands, ”paśyādityānvasūn-
rudrānaśvinau marutastathā” – ”Behold (‘paśya‘) the Ādityas, the Vasus,
the Rudras, the two Aśvins, and also (‘tathā‘) the Maruts.” Kṛṣṇa is es-
sentially telling Arjuna that he will see within His Universal Form entire
hosts of prominent celestial deities who govern various aspects of the
cosmos according to Vedic tradition.

These groups include: * The ‘Ādityas‘: A group of twelve solar deities,
sons of Aditi, representing different aspects of the sun and cosmic order.
* The ‘Vasus‘: Eight deities associated with natural phenomena like fire,
wind, earth, and the luminaries, often considered attendants of Indra. *
The ‘Rudras‘: Eleven (or sometimes eight) fierce deities associated with
Lord Śiva, representing transformative and sometimes destructive forces
in the universe. * The ‘Aśvinau‘: The two Aśvinī Kumāras, divine twin
horsemen who are celestial physicians, known for their healing powers
and association with the dawn. * The ‘Maruts‘: A group of forty-nine
storm deities, companions of Indra, known for their power and swiftness.
By enumerating these well-known classes of Vedic deities, Kṛṣṇa implies
that His Universal Form is not just an abstract conglomeration of en-
ergies but is the very being within which all these divine powers and
personalities reside and function.

Kṛṣṇa then broadens the scope of the impending vision, promising
sights beyond anything Arjuna has ever known: ”bahūnyadṛṣṭapūrvāṇi
paśyāścaryāṇi bhārata” – ”Behold (‘paśya‘), O Bhārata (Arjuna, noble
descendant of Bharata), many (‘bahūni‘) wonders (‘āścaryāṇi‘) never
seen before (‘adṛṣṭa-pūrvāṇi‘).” The term ‘adṛṣṭa-pūrvāṇi‘ (”not seen be-
fore”) emphasizes the unique and unprecedented nature of this divine
revelation. Arjuna is about to witness marvels that are beyond ordi-
nary human experience and perhaps even beyond the experience of most
celestial beings. The word ‘āścaryāṇi‘ (wonders, marvels) conveys the
astonishing, awe-inspiring, and mind-boggling nature of what will be
shown.

This verse serves to further expand Arjuna’s anticipation and prepare
his mind for the sheer scale and extraordinary content of the Universal
Form. It is not just a vision of Kṛṣṇa’s personal divine form magnified,
but a revelation of His all-encompassing cosmic nature, containing within
Himself all deities, all powers, and innumerable wonders previously in-
conceivable to Arjuna. The address ‘Bhārata‘ reminds Arjuna of his
heroic lineage, perhaps to fortify him for this overwhelming experience.

Verse 11.7
ihaikasthaṃ jagatkṛtsnaṃ paśyādya sacarācaram | mama dehe

guḍākeśa yaccānyaddraṣṭumicchasi ||
Lord Kṛṣṇa continues to build Arjuna’s anticipation for the revelation

of His Universal Form, now explicitly stating that the entirety of creation,
in all its diversity, can be seen concentrated within His single divine
body. He addresses Arjuna with the significant epithet ”guḍākeśa” (O
Arjuna, conqueror of sleep, or one whose hair is thick/curly), perhaps
to emphasize the need for Arjuna to be spiritually awake, alert, and
fully conscious to perceive this extraordinary vision. Kṛṣṇa declares,
”ihaikasthaṃ jagatkṛtsnaṃ paśyādya sacarācaram mama dehe” – ”See
(‘paśya‘) here (‘iha‘) today (‘adya‘), O Guḍākeśa, the entire (‘kṛtsnam‘)
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universe (‘jagat‘), consisting of the moving (‘sa-cara‘) and the unmoving
(‘acaram‘), concentrated (or situated in one place, ‘ekastham‘) within
My (‘mama‘) body (‘dehe‘).”

This is a profound invitation to witness the ultimate unity underlying
all cosmic diversity. The ”entire universe” (‘kṛtsnam jagat‘) encompasses
all planets, stars, galaxies, and all realms of existence. ”Sa-cara-acaram”
(with the moving and the unmoving) includes all forms of life—animate
beings that move, such as humans, animals, and birds, as well as inani-
mate entities that are stationary, such as plants, mountains, and rivers.
Arjuna is being told that he can see all of this, in its totality, exist-
ing simultaneously and unified (‘ekastham‘) within Kṛṣṇa’s single divine
form. This is a vision that transcends all limitations of time and space
as ordinarily perceived.

Furthermore, Kṛṣṇa extends an even more remarkable offer, indicating
the infinite capacity of His Universal Form: ”yaccānyaddraṣṭumicchasi”
– ”And (‘ca‘) whatever (‘yat‘) else (‘anyat‘) you desire (‘icchasi‘) to see
(‘draṣṭum‘).” This is an extraordinary boon. Kṛṣṇa is not only offer-
ing to show Arjuna the entire existing universe within His body but is
also giving him the opportunity to see anything else he might wish to
behold—perhaps past or future events, other realms, or deeper truths
that his mind might be curious about. This implies that Kṛṣṇa’s Uni-
versal Form is not just a static repository of the present cosmos but a
dynamic revelation that can encompass all possibilities and all knowl-
edge.

This verse is the immediate prelude to Kṛṣṇa bestowing divine sight
upon Arjuna. It clearly defines the scope of the Viśvarūpa as containing
all of creation and potentially anything Arjuna desires to see, emphasiz-
ing Kṛṣṇa’s absolute sovereignty, His nature as the ultimate ground of
all existence, and the inconceivable vastness of His divine being. It is
a call for Arjuna to prepare himself for a vision that will demonstrate
Kṛṣṇa as the singular source and substance of the entire cosmic display.

Verse 11.8
na tu māṃ śakyase draṣṭumanenaiva svacakṣuṣā | divyaṃ dadāmi te

cakṣuḥ paśya me yogamaiśvaram ||
Lord Kṛṣṇa, having aroused Arjuna’s intense desire and anticipation

to behold His Universal Form (Viśvarūpa) which contains the entire cos-
mos (11.5-7), now explains a crucial prerequisite for this divine vision:
Arjuna’s ordinary human eyes are incapable of perceiving such a tran-
scendental reality. Kṛṣṇa states with clarity, ”na tu māṃ śakyase draṣṭu-
manenaiva svacakṣuṣā” – ”But (‘tu‘) you are not (‘na śakyase‘) able to
see (‘draṣṭum‘) Me (‘mām‘ – referring to His Universal Form) with these
(‘anena eva‘) your own (physical, ordinary, ‘sva‘) eyes (‘cakṣuṣā‘).” The
Viśvarūpa is not a material object or phenomenon that can be perceived
through the limited capacity of human sensory organs. Its divine nature,
infinite scope, and overwhelming effulgence are far beyond the range of
normal human vision, which is conditioned by material nature and can
only perceive finite forms.

Recognizing this limitation of Arjuna’s mortal senses, and out of His
immense grace and desire to fulfill Arjuna’s heartfelt request, Kṛṣṇa then
bestows upon him the necessary faculty to witness this divine manifes-
tation: ”divyaṃ dadāmi te cakṣuḥ” – ”I give (‘dadāmi‘) to you (‘te‘) di-
vine (‘divyam‘) eyes (or vision, ‘cakṣuḥ‘).” This is a special act of divine
empowerment. Kṛṣṇa endows Arjuna with a temporary, supernatural
capacity of perception, a spiritual vision that can transcend material
limitations and behold transcendental reality. This ”divine eye” is not a
physical alteration but a bestowal of a higher state of consciousness and
perceptive ability.

With this divinely granted vision, Kṛṣṇa then invites Arjuna to wit-
ness His glory: ”paśya me yogamaiśvaram” – ”Behold (‘paśya‘) My (‘me‘)
supreme yogic power (or majestic Yoga, divine opulence, ‘yogam aiś-
varam‘)!” The term ‘yogam aiśvaram‘ refers to Kṛṣṇa’s inconceivable
divine power, His mystic potency, His sovereign lordship, and His ability
to manifest the entire cosmos within Himself while simultaneously per-
vading it and remaining transcendental to it (as also mentioned in 9.5).
Arjuna is now being given the unique opportunity to directly perceive
this very ‘aiśvaram yogam‘, the awe-inspiring display of Kṛṣṇa’s cosmic
sovereignty and divine magnificence.

This verse is pivotal as it marks the transition from Kṛṣṇa’s verbal
descriptions of His glory to the actual, direct revelation of His Universal
Form. It underscores the principle that spiritual reality and the true

nature of God cannot be grasped by mundane senses or intellect alone
but require divine grace and the bestowal of spiritual vision. Kṛṣṇa’s
act of giving Arjuna divine eyes is an act of profound compassion, en-
abling His dear devotee and friend to experience a truth that is ordinarily
inaccessible to mortals.

Verse 11.9
sañjaya uvāca evamuktvā tato rājanmahāyogeśvaro hariḥ |

darśayāmāsa pārthāya paramaṃ rūpamaiśvaram ||
The narrative of the eleventh chapter now shifts to Sañjaya, who, en-

dowed with divine vision by the sage Vyāsa, is reporting the battlefield
events directly to the blind King Dhṛtarāṣṭra. Sañjaya begins, ”sañ-
jaya uvāca” (Sañjaya said), marking the transition from Kṛṣṇa’s words
(promising to bestow divine sight upon Arjuna in 11.8) to the actual,
momentous revelation of the Universal Form. He addresses Dhṛtarāṣṭra
with due respect as ”rājan” (O King).

Sañjaya continues, ”evamuktvā tataḥ” – ”Having thus spoken (‘evam
uktvā‘ – referring to Kṛṣṇa’s words in verses 11.5-8 where He prepared Ar-
juna and offered him divine vision), then (‘tataḥ‘)...” This indicates the
immediate sequence of events following Kṛṣṇa’s offer. The one who then
reveals the form is described with profound epithets: ”mahāyogeśvaro
hariḥ” – ”Hari (‘hariḥ‘), the great (‘mahā‘) Lord of Yoga (‘yogeśvaraḥ‘).”
The name ‘Hari‘ signifies ”He who takes away” – sins, sorrow, and illu-
sion – highlighting Kṛṣṇa’s redemptive power. The title ‘Mahāyogeśvara‘
proclaims Him as the supreme master of all mystic powers and yogic abil-
ities, the ultimate source and controller of all yoga. This emphasizes His
divine capacity to manifest such an inconceivable and all-encompassing
form, a feat only possible for the Supreme Lord of Yoga.

With these divine attributes, Lord Hari then ”darśayāmāsa pārthāya
paramaṃ rūpamaiśvaram” – ”revealed (or showed, ‘darśayāmāsa‘) to
Pārtha (Arjuna, son of Pṛthā, ‘pārthāya‘) His supreme (‘paramam‘)
and divine (or lordly, sovereign, ‘aiśvaram‘) Form (‘rūpam‘).” The terms
‘paramam‘ (supreme, ultimate) and ‘aiśvaram‘ (possessing divine lord-
ship, majesty, and opulence) underscore the extraordinary, transcenden-
tal, and awe-inspiring nature of the form that Arjuna, now endowed with
divine vision, was about to witness.

This verse, therefore, acts as a dramatic prelude, heightening the an-
ticipation for the description of the Viśvarūpa. Sañjaya confirms to Dhṛ-
tarāṣṭra that Lord Kṛṣṇa, the Supreme Master of all mystic power and
the remover of all evils, indeed fulfilled His promise and unveiled His
ultimate, majestic, cosmic form for His beloved devotee and friend, Ar-
juna. The stage is now set for the detailed narration of this unparalleled
divine manifestation.

Verse 11.10
anekavaktranayanamanekādbhūtadarśanam | anekadivyābharaṇaṃ di-

vyānekodyatāyudham ||
Sañjaya, continuing his narration to King Dhṛtarāṣṭra, now begins to

describe the specific, breathtaking features of the Universal Form (Viś-
varūpa) of Lord Hari as it was revealed to Arjuna. This verse, along
with the next, attempts to capture the overwhelming and multifaceted
nature of this divine manifestation through a series of vivid descriptors.
Sañjaya reports that Arjuna saw a form with ”anekavaktranayanam” –
”many (‘aneka‘) mouths (‘vaktra‘) and eyes (‘nayanam‘).” This signifies
the Lord’s all-encompassing perception (innumerable eyes seeing every-
thing simultaneously in all directions) and His capacity for universal
expression and consumption (innumerable mouths). It immediately con-
veys a sense of infinitude and a departure from any limited, singular
form.

The vision was filled with ”anekādbhūtadarśanam” – ”many (‘aneka‘)
wondrous (astonishing, or marvelous, ‘adbhūta‘) sights (or visions,
‘darśanam‘).” Within this single cosmic form, Arjuna beheld countless
spectacles that were extraordinary, beyond human experience, and ca-
pable of evoking profound awe and wonder. It was not a static image
but a dynamic panorama of countless marvels.

This divine form was also adorned with ”anekadivyābharaṇam” –
”many (‘aneka‘) divine (‘divya‘) ornaments (‘ābharaṇam‘).” These were
not ordinary, material jewels but celestial, self-luminous adornments of
unimaginable beauty and splendor, befitting the supreme majesty of
the Universal Lord. They signified His infinite opulence and divine
sovereignty.
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Furthermore, the form was armed with ”divyānekodyatāyudham” –
”many (‘aneka‘) divine (‘divya‘) upraised (or ready-to-strike, ‘udyata‘)
weapons (‘āyudham‘).” The presence of numerous celestial weapons, all
held aloft and ready for action, indicated the Lord’s omnipotence, His
role as the ultimate protector of dharma, the destroyer of evil, and His
absolute power to govern and, if necessary, annihilate the cosmos. Sañ-
jaya’s use of the prefix ‘aneka-‘ (many, countless) repeatedly in this
verse emphasizes the boundless, infinite, and overwhelming nature of
the Universal Form, which contained innumerable features, each divine
and wondrous. This begins to paint a picture of a form that is both
magnificent and formidable.

Verse 11.11
divyamālyāmbaradharaṃ divyagandhānulepanam | sarvāścaryamayaṃ

devamanantaṃ viśvatomukham ||
Sañjaya continues his meticulous description of Lord Kṛṣṇa’s Universal

Form (Viśvarūpa) as witnessed by Arjuna, adding further details about
its divine adornments, inherent nature, and all-encompassing presence.
This verse directly follows and complements the descriptions in verse
11.10. He reports that the form was ”divyamālyāmbaradharam” – ”wear-
ing (‘dharam‘) divine (‘divya‘) garlands (‘mālya‘) and apparel (or gar-
ments, ‘ambara‘).” The Universal Form was adorned with celestial flower
garlands of unimaginable beauty and fragrance, and was draped in radi-
ant, transcendental clothing, further emphasizing its divine majesty and
non-material nature. These were not earthly adornments but symbols
of His supreme spiritual glory.

Its divine aura was also enhanced by ”divyagandhānulepanam” – ”(It
was) anointed (‘anulepanam‘) with divine (‘divya‘) perfumes (or fragrant
unguents, ‘gandha‘).” The entire form exuded celestial fragrances, signi-
fying its absolute purity, sanctity, and attractiveness, filling the atmo-
sphere with a divine aroma that was beyond any earthly scent.

Sañjaya then attempts to capture its overall nature: ”sarvāścarya-
mayaṃ devam” – ”(It was) the God (or Deity, Resplendent One, ‘de-
vam‘) who is all-wonderful (or full of all marvels, composed of all won-
ders, ‘sarva-āścaryamayam‘).” Every aspect of this Universal Form was
a source of astonishment and awe; it was an embodiment of all conceiv-
able and inconceivable wonders, a spectacle that defied ordinary com-
prehension and left the seer spellbound. The form was also ”anantam”
– ”boundless (infinite, or endless).” It had no discernible limits in any
direction; its expanse was infinite, reflecting the Lord’s own limitless
nature.

Finally, Sañjaya reiterates a key characteristic: ”viśvatomukham” –
”facing all directions (or all-facing, with faces everywhere, ‘viśvataḥ-
mukham‘).” This epithet, which Kṛṣṇa also used for Himself as Dhātā in
verse 10.33, signifies the Lord’s omnipresence, His universal conscious-
ness, and His ability to perceive and act in all directions simultaneously.
It means that from whichever way one might look at this form, one
would see its face, indicating its all-encompassing and all-pervading re-
ality. These verses (11.10-11) together strive to convey to Dhṛtarāṣṭra
(and to the reader) the overwhelming, multifaceted, infinitely wondrous,
and supremely divine nature of the cosmic form that Arjuna was now
beholding through divinely granted vision.

Verse 11.12
divi sūryasahasrasya bhavedyugapadyadā | bhāḥ sadṛśī sā syādbhāsas-

tasya mahātmanaḥ ||
Sañjaya, having described various specific features and adornments of

Lord Kṛṣṇa’s Universal Form (Viśvarūpa) in the preceding verses (11.10-
11), now attempts to convey its inconceivable and overwhelming efful-
gence using a powerful, though ultimately inadequate, simile. He ex-
claims, ”divi sūryasahasrasya bhavedyugapadyadā bhāḥ” – ”If (‘yadā‘)
the radiance (or splendor, ‘bhāḥ‘) of a thousand (‘sahasrasya‘) suns
(‘sūrya‘) were to blaze forth (‘bhavet‘) simultaneously (‘yugapat‘) in the
sky (‘divi‘).” Sañjaya asks Dhṛtarāṣṭra (and the listener) to imagine an
almost unimaginable spectacle of light: not just one sun, but a thousand
suns, all erupting with their full brilliance at the very same moment in
the heavens. The sheer intensity and dazzling power of such a hypothet-
ical phenomenon would be beyond human capacity to behold or even
fully conceive.

Even this extraordinary image, Sañjaya suggests, can only offer a faint
comparison to the actual splendor of the Universal Form. He continues,

”sadṛśī sā syādbhāsastasya mahātmanaḥ” – ”That (‘sā‘ – that imagined
radiance of a thousand suns) might (‘syāt‘) perhaps resemble (‘sadṛśī‘)
the splendor (or effulgence, ‘bhāsaḥ‘) of that (‘tasya‘) great Self (or Great
Being, ‘mahātmanaḥ‘ – referring to Lord Kṛṣṇa in His Universal Form).”
The use of the potential mood (‘syāt‘ – might be) and ‘sadṛśī‘ (simi-
lar to, resembling) indicates that even the blazing light of a thousand
suns is merely an approximation and falls short of capturing the true,
unparalleled effulgence of the Lord’s cosmic manifestation.

The term ‘mahātmanaḥ‘ (of that Great Being, or Great Soul) is used
here to emphasize the immense, supreme, and all-encompassing nature
of the Universal Form, which is an expansion of Kṛṣṇa, the Supreme
Mahātmā. Its brilliance is not material but transcendental, spiritual,
and self-luminous, far exceeding any conceivable physical light.

This verse effectively conveys the overwhelming, dazzling, and al-
most unbearable intensity of the divine radiance emanating from the
Viśvarūpa. Sañjaya, through this powerful hyperbole, is attempting to
communicate to Dhṛtarāṣṭra the sheer awe and magnitude of the vision
that Arjuna was witnessing—a splendor so immense that it dwarfed even
the combined light of countless suns. This sets the stage for understand-
ing Arjuna’s subsequent reactions of awe, fear, and utter bewilderment
upon beholding this supernal light.

Verse 11.13
tatraikasthaṃ jagatkṛtsnaṃ pravibhaktamanekadhā | apaśyadde-

vadevasya śarīre pāṇḍavastadā ||
Sañjaya, continuing his narration to King Dhṛtarāṣṭra, describes what

Arjuna, the Pāṇḍava prince (‘pāṇḍavastadā‘ – Pāṇḍava at that time),
beheld upon being granted divine vision by Lord Kṛṣṇa. Having been
prepared by Kṛṣṇa’s words and endowed with celestial sight, Arjuna
witnessed a spectacle of unimaginable cosmic unity. Sañjaya reports,
”tatraikasthaṃ jagatkṛtsnaṃ... apaśyat” – ”There (in that Universal
Form, ‘tatra‘), Arjuna beheld (‘apaśyat‘) the entire (‘kṛtsnam‘) universe
(‘jagat‘) concentrated (or situated in one place, ‘ekastham‘).” This signi-
fies that the totality of cosmic existence, which ordinarily appears vast,
dispersed, and composed of innumerable separate entities, was now per-
ceived by Arjuna as unified and contained within a single divine substra-
tum.

This unified vision of the universe was not a homogenous blur
but retained its infinite variety: ”pravibhaktamanekadhā” – ”(the uni-
verse) which is divided (‘pravibhaktam‘) in many ways (or manifoldly,
‘anekadhā‘).” Arjuna could still perceive all the distinct categories of
existence—the different planetary systems, the various species of life,
the myriad forms and phenomena—but he now saw them all simultane-
ously and interconnectedly, not as independent realities but as diverse
expressions or components of a single, overarching whole.

And where was this entire, manifoldly divided universe concentrated?
Arjuna saw it ”devadevasya śarīre” – ”in the body (‘śarīre‘) of the God
of gods (‘deva-devasya‘),” referring to Lord Kṛṣṇa in His Universal Form.
The epithet ‘Deva-deva‘ (God of even the demigods like Brahmā, Śiva,
and Indra) emphatically underscores Kṛṣṇa’s supreme position as the
ultimate source and container of all existence, including all other divine
beings.

This verse thus powerfully conveys Arjuna’s direct, experiential real-
ization of Kṛṣṇa’s statement in verse 11.7: ”See here today, O Guḍākeśa,
the entire universe, moving and unmoving, concentrated in one place
within My body.” Arjuna’s vision transcended ordinary spatial and con-
ceptual limitations, allowing him to perceive the absolute truth of cosmic
unity, where all diversity is harmoniously held within the infinite, divine
body of the Supreme Lord. This initial glimpse of the Universal Form
establishes Kṛṣṇa as the ultimate ground of all being, the one in whom
all multiplicity finds its source and sustenance.

Verse 11.14
tataḥ sa vismayāviṣṭo hṛṣṭaromā dhanañjayaḥ | praṇamya śirasā devaṃ

kṛtāñjalirabhāṣata ||
Sañjaya continues to narrate Arjuna’s immediate and profound re-

action upon beholding the overwhelming and awe-inspiring Universal
Form (Viśvarūpa) of Lord Kṛṣṇa. He reports, ”tataḥ sa vismayāviṣṭo” –
”Then (‘tataḥ‘), he (‘saḥ‘ – Arjuna), became filled (pervaded, or seized,
‘āviṣṭaḥ‘) with wonder (amazement, or astonishment, ‘vismaya‘).” The
vision was so extraordinary, so far beyond anything Arjuna could have
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ever conceived, that his initial response was one of profound and over-
whelming amazement. The sheer magnitude, complexity, and divine
effulgence of the form left him utterly spellbound.

This intense emotional and spiritual experience manifested physically:
”hṛṣṭaromā” – ”with his hair (‘romā‘) standing on end (or bristling,
‘hṛṣṭa‘).” Horripilation, or goosebumps, is a common physiological re-
action to intense emotions such as profound awe, spiritual ecstasy, or
even extreme fear. In Arjuna’s case, it signifies the sheer impact of the
divine vision on his entire being, a testament to its extraordinary and
super-sensory nature. Sañjaya still refers to Arjuna by his heroic epithet
”dhanañjayaḥ” (Winner of Wealth), perhaps to highlight that even this
great, courageous warrior, renowned for his composure in battle, was
completely overcome by the divine spectacle.

Overwhelmed by this profound experience, Arjuna’s immediate re-
sponse was one of deep reverence and submission: ”praṇamya śirasā
devam” – ”Bowing down (‘praṇamya‘) his head (‘śirasā‘) to the God
(‘devam‘ – Lord Kṛṣṇa in His Universal Form).” This act of prostration,
touching his head to the ground, is the traditional gesture of utmost
respect, humility, and surrender before the Divine. It signifies his com-
plete acknowledgment of Kṛṣṇa’s supreme lordship and the overwhelming
majesty of the form he was witnessing.

With his heart filled with awe and reverence, and having offered
his obeisances, Arjuna then, ”kṛtāñjalirabhāṣata” – ”with folded hands
(‘kṛta-añjaliḥ‘), spoke (‘abhāṣata‘).” The ‘añjali‘ mudrā (palms joined
together in a gesture of prayer and supplication) further indicates his
humility, his prayerful attitude, and his readiness to articulate his expe-
rience and offer his praises to the Lord. This verse beautifully captures
Arjuna’s transition from a seeker of vision to an overwhelmed and deeply
reverential witness, setting the stage for his ecstatic and fearful prayers
and descriptions of what he beholds, which will follow in the subsequent
verses.

Verse 11.15
arjuna uvāca paśyāmi devāṃstava deva dehe sarvāṃstathā

bhūtaviśeṣasaṅghān | brahmāṇamīśaṃ kamalāsanasthamṛṣīṃśca
sarvānuragāṃśca divyān ||

Arjuna, his voice now filled with awe and wonder after being granted
the divine vision of Lord Kṛṣṇa’s Universal Form, begins to articulate
what he beholds. He exclaims, ”arjuna uvāca” (Arjuna said), addressing
Kṛṣṇa directly as ”deva” (O God! O Resplendent One!), a spontaneous
acknowledgment of the divine majesty before him. He reports, ”paśyāmi
devāṃstava... dehe sarvān” – ”In Your (‘tava‘) body (‘dehe‘), O God, I
see (‘paśyāmi‘) all (‘sarvān‘) the gods (‘devān‘).” Arjuna perceives within
Kṛṣṇa’s single cosmic form the entire pantheon of celestial beings, the
demigods who govern various aspects of the universe, all simultaneously
present and contained within Him.

His vision encompasses not just the gods but all forms of life: ”tathā
bhūtaviśeṣasaṅghān” – ”And likewise (‘tathā‘), hosts (multitudes, or as-
semblies, ‘saṅghān‘) of various kinds (‘viśeṣa‘) of beings (‘bhūta‘).” This
includes all the diverse species of living entities, from the highest to the
lowest, in all their myriad forms and distinctions, all existing within the
Universal Form. The sheer multiplicity and variety of life are seen by
Arjuna as integral parts of this one divine body.

Arjuna then identifies specific exalted beings he sees within this cos-
mic spectacle: ”brahmāṇamīśaṃ kamalāsanastham” – ”(I see) Lord
(‘īśam‘) Brahmā, seated (‘stham‘) on his lotus seat (‘kamalāsana‘).” Lord
Brahmā, the first created being in the material universe, the engineer of
cosmic creation, and the presiding deity of the mode of passion (‘rajo-
guṇa‘), is himself seen by Arjuna as situated within Kṛṣṇa’s Universal
Form, specifically upon his traditional lotus throne which emanates from
the navel of Garbhodakaśāyī Viṣṇu (an expansion of Kṛṣṇa). This clearly
establishes Kṛṣṇa’s supremacy even over the creator-god.

Furthermore, Arjuna beholds ”ṛṣīṃśca sarvānuragāṃśca divyān” –
”And all (‘sarvān‘) the sages (‘ṛṣīn‘) and divine (‘divyān‘) serpents
(‘uragānca‘).” He sees all the great seers and enlightened sages of the
past, present, and future, who are custodians of spiritual wisdom. He
also sees the divine Nāgas (celestial serpents) like Vāsuki and Ananta,
who play significant roles in cosmic affairs and are often associated with
divine power and eternity. This opening statement of Arjuna’s descrip-
tion vividly conveys the all-encompassing and infinitely accommodating
nature of Kṛṣṇa’s Universal Form, which contains within itself all gods,

all species of life, the cosmic creator, all sages, and all divine beings,
revealing Kṛṣṇa as the ultimate source and repository of the entire cre-
ation.

Verse 11.16
anekabāhūdaravaktranetraṃ paśyāmi tvāṃ sarvato ’nantarūpam | nān-

taṃ na madhyaṃ na punastavādiṃ paśyāmi viśveśvara viśvarūpa ||
Arjuna continues his awe-struck description of Lord Kṛṣṇa’s Universal

Form (Viśvarūpa), attempting to articulate its infinite, multifaceted, and
incomprehensible nature. He exclaims, ”anekabāhūdaravaktranetraṃ
paśyāmi tvāṃ” – ”I see (‘paśyāmi‘) You (‘tvām‘) with many (‘aneka‘)
arms (‘bāhu‘), bellies (‘udara‘), mouths (‘vaktra‘), and eyes (‘netram‘).”
The sheer multiplicity of these bodily features—countless arms wield-
ing diverse weapons or bestowing blessings, innumerable bellies contain-
ing all worlds, countless mouths uttering divine sounds or consuming
all things, and innumerable eyes perceiving everything simultaneously—
conveys the form’s overwhelming vastness, its capacity for infinite action,
and its all-perceiving consciousness.

This form is not only multifaceted but also boundless in its extent:
”sarvato ’nantarūpam” – ”(I see You) of endless (or infinite, ‘ananta‘)
form (‘rūpam‘) on all sides (or everywhere, ‘sarvataḥ‘).” Wherever Ar-
juna looks, the divine form extends infinitely, without any discernible
boundary or limit. It fills all space and encompasses all directions, sig-
nifying its absolute all-pervasiveness.

Due to this infinite and all-encompassing nature, Arjuna confesses his
inability to comprehend its totality: ”nāntaṃ na madhyaṃ na punas-
tavādiṃ paśyāmi” – ”I see (‘paśyāmi‘) neither (‘na‘) Your end (‘antam‘),
nor (‘na‘) Your middle (‘madhyam‘), nor (‘na punaḥ‘ – and again not,
or nor indeed) Your beginning (‘tava ādim‘).” The Universal Form tran-
scends all ordinary concepts of spatial and temporal limitation. It has no
discernible origin point (beginning), no central point of reference (mid-
dle) that can be grasped, and no ultimate periphery (end). It is eternally
existent and infinitely expansive, beyond the grasp of Arjuna’s (even di-
vinely endowed) perception to fully encompass.

Overwhelmed by this vision of Kṛṣṇa’s limitless and all-inclusive
majesty, Arjuna addresses Him with epithets that acknowledge the very
nature of what he is witnessing: ”viśveśvara viśvarūpa” – ”O Lord of
the universe (‘Viśveśvara‘), O Universal Form (‘Viśvarūpa‘)!” ‘Viśveś-
vara‘ means the Supreme Lord or Master of the entire universe (‘viśva‘).
‘Viśvarūpa‘ means the one whose form is the universe itself, or who pos-
sesses all forms. These spontaneous exclamations from Arjuna reflect his
direct, awe-inspiring realization of Kṛṣṇa as the boundless, incomprehen-
sible, and absolute reality that contains and constitutes all of existence.
His description conveys a sense of being utterly dwarfed and amazed by
the sheer magnitude of the divine revelation.

Verse 11.17
kirīṭinaṃ gadinaṃ cakriṇaṃ ca tejorāśiṃ sarvato dīptimantam |

paśyāmi tvāṃ durnirīkṣyaṃ samantāddīptānalārkadyutimaprameyam ||
Arjuna, his consciousness now expanded by the divine vision bestowed

by Lord Kṛṣṇa, continues his attempt to describe the indescribable Uni-
versal Form (Viśvarūpa). Having seen all beings and gods within it, he
now focuses on the Lord’s personal martial attributes and His overwhelm-
ing effulgence. He exclaims, ”paśyāmi tvāṃ” – ”I see You!” – adorned
with Your characteristic divine insignias: ”kirīṭinam” (wearing a daz-
zling crown, symbolizing supreme sovereignty), ”gadinam” (wielding a
mace, representing the power to chastise and destroy evil), ”cakriṇaṃ ca”
(and holding a discus, the Sudarśana Cakra, signifying cosmic order, the
power to cut through illusion, and protection of the righteous). These
are the familiar attributes of Lord Viṣṇu, confirming that the Universal
Form, despite its cosmic vastness, is a manifestation of this very Supreme
Personality.

Arjuna is then overwhelmed by the sheer radiance of this form. He
sees Kṛṣṇa as ”tejorāśiṃ” – ”a mass (or boundless ocean, ‘rāśim‘) of
splendor (effulgence, or brilliance, ‘tejas‘),” which is ”sarvato dīptiman-
tam” – ”shining (or luminous, ‘dīptimantam‘) everywhere (on all sides,
‘sarvataḥ‘).” This is not a localized light but an all-encompassing, infinite
effulgence that permeates everything.

The intensity of this divine radiance makes the form ”durnirīkṣyam
samantāt” – ”very difficult to behold (or gaze upon, ‘durnirīkṣyam‘) from
all around (‘samantāt‘).” Arjuna, even with his divinely granted eyes,
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finds it almost impossible to look directly at this dazzling spectacle due
to its overwhelming brilliance. He further tries to quantify this effulgence
by comparing it to the most powerful lights known: ”dīptānalārkadyu-
tim” – ”(You possess) the brilliance (or splendor, ‘dyutim‘) of a blazing
(‘dīpta‘) fire (‘anala‘) and the sun (‘arka‘).” Yet, even this comparison is
inadequate, as the Universal Form’s radiance is like countless suns and
fires blazing forth simultaneously (as hinted in 11.12).

Finally, Arjuna acknowledges the form’s incomprehensible nature: it is
”aprameyam” – ”immeasurable (incomprehensible, or beyond all means
of ordinary knowledge and perception).” Its true extent, power, and glory
cannot be gauged or fully understood by the limited human intellect,
even one endowed with divine vision. This verse thus conveys Arjuna’s
struggle to articulate a vision that is simultaneously regal, powerful,
overwhelmingly brilliant, and ultimately beyond complete human com-
prehension, highlighting the transcendental and awe-inspiring majesty
of the Lord’s Universal Form.

Verse 11.18
tvamakṣaraṃ paramaṃ veditavyaṃ tvamasya viśvasya paraṃ nidhā-

nam | tvamavyayaḥ śāśvatadharmagoptā sanātanastvaṃ puruṣo mato me
||

Arjuna, deeply moved and enlightened by the partial vision of Lord
Kṛṣṇa’s Universal Form, continues to express his profound realizations
about Kṛṣṇa’s true, ultimate nature. His words are no longer mere intel-
lectual understanding but are born of direct, awe-inspiring perception.
He declares, ”tvamakṣaraṃ paramaṃ veditavyam” – ”You (‘tvam‘) are
the Imperishable (‘akṣaram‘), the Supreme (‘paramam‘), (and the ulti-
mate object) to be known (‘veditavyam‘).” Arjuna recognizes Kṛṣṇa as
the ‘Akṣara Brahman‘, the indestructible, immutable Absolute Reality
that is the ultimate goal of all spiritual inquiry and Vedic knowledge. He
is the ‘paramam veditavyam‘, the highest truth that all seekers strive to
comprehend.

He further acknowledges Kṛṣṇa’s role as the foundation of all existence:
”tvamasya viśvasya paraṃ nidhānam” – ”You (‘tvam‘) are the supreme
(‘param‘) foundation (resting place, or ultimate repository, ‘nidhānam‘)
of this (‘asya‘) entire universe (‘viśvasya‘).” Just as a treasure-house (‘nid-
hānam‘) contains all valuable things, Kṛṣṇa is the ultimate substratum in
which the entire cosmos, with all its diverse manifestations, is contained,
supported, and preserved. All worlds and beings find their ultimate
ground and resting place in Him.

Arjuna then affirms Kṛṣṇa’s eternal nature and His role as the pro-
tector of righteousness: ”tvamavyayaḥ śāśvatadharmagoptā” – ”You
(‘tvam‘) are the immutable (undecaying, or inexhaustible, ‘avyayaḥ‘),
the guardian (‘goptā‘) of eternal (‘śāśvata‘) dharma (righteousness, or
cosmic order).” Kṛṣṇa Himself is ‘avyayaḥ‘, free from all change and
decay, existing eternally. And He is the ‘śāśvata-dharma-goptā‘, the
protector and preserver of the timeless principles of righteousness that
govern the universe and guide humanity. His incarnations (as described
in 4.7-8) are precisely for this purpose of upholding dharma.

Finally, Arjuna declares his firm conviction regarding Kṛṣṇa’s ulti-
mate identity: ”sanātanastvaṃ puruṣo mato me” – ”You (‘tvam‘) are
the eternal (‘sanātanaḥ‘) Person (‘puruṣaḥ‘)—this is my (‘me‘) convic-
tion (opinion, or understanding, ‘mataḥ‘).” Arjuna now perceives and
accepts Kṛṣṇa not just as his friend and charioteer, nor merely as an
impersonal Absolute, but as the ‘Sanātana Puruṣa‘—the primeval, ev-
erlasting Supreme Personality, the original source of all. This heartfelt
declaration signifies a profound shift in Arjuna’s understanding, moving
towards a complete acceptance of Kṛṣṇa’s Godhood as revealed through
both His teachings and this awe-inspiring vision.

Verse 11.19
anādimadhyāntamanantavīryamanantabāhuṃ śaśisūryanetrām |

paśyāmi tvāṃ dīptahutāśavaktraṃ svatejasā viśvamidaṃ tapantam ||
Arjuna, continuing his attempt to describe the overwhelming Univer-

sal Form of Lord Kṛṣṇa, further emphasizes its infinite nature, bound-
less power, and cosmic pervasion, while also highlighting its intensely
brilliant and somewhat terrifying aspects. He exclaims, ”anādimadhyān-
tam” – ”(I see You) as without beginning (‘anādi‘), middle (‘madhya‘),
or end (‘antam‘).” This reiterates his earlier realization (in verse 11.16)
that the Universal Form transcends all conventional limitations of time
and space. It is eternal, having no discernible origin, central point, or
ultimate boundary. Its existence is absolute and all-encompassing.

He perceives Kṛṣṇa’s boundless might and capacity for action: ”anan-
tavīryam” – ”(You are) of infinite (‘ananta‘) valor (power, or potency,
‘vīryam‘).” His strength and capacity to create, sustain, and dissolve
universes are limitless and incomprehensible. Arjuna also sees Him as
”anantabāhum” – ”(You are) with infinite (or countless, ‘ananta‘) arms
(‘bāhum‘).” These innumerable arms symbolize His infinite capacity to
act simultaneously in all directions, to control all aspects of the cosmos,
and to reach out to all beings.

Arjuna then describes the cosmic sources of light as being integrated
into this divine form: ”śaśisūryanetrām” – ”(I see You) having the moon
(‘śaśi‘) and sun (‘sūrya‘) as Your eyes (‘netram‘).” This poetic and pro-
found imagery signifies that the great luminaries of the universe, which
provide light and vision to all, are themselves like the eyes of the Univer-
sal Form. It implies His cosmic vision, His ability to perceive everything,
and His being the ultimate source of all illumination and consciousness.

The description takes on a more formidable tone as Arjuna beholds
Kṛṣṇa’s fiery aspect: ”paśyāmi tvāṃ dīptahutāśavaktram” – ”I see
(‘paśyāmi‘) You (‘tvām‘) with Your mouth (‘vaktram‘) like a blazing
(‘dīpta‘) sacrificial fire (‘hutāśa‘ – literally, ”consumer of oblations”).”
This signifies His immense power to consume and transform all things,
particularly at the time of cosmic dissolution. It also alludes to His
role as the ultimate enjoyer of all sacrifices. The intensity of this vision
is such that Arjuna perceives Him as ”svatejasā viśvamidaṃ tapantam”
– ”scorching (‘tapantam‘) this (‘idam‘) entire universe (‘viśvam‘) with
Your own (‘sva‘) radiance (‘tejasā‘).” The sheer effulgence and power
emanating from the Universal Form are so overwhelming that they seem
to heat up and illuminate the entire cosmos with an unbearable intensity,
causing awe and trepidation.

Verse 11.20
dyāvāpṛthivyoridamantaraṃ hi vyāptaṃ tvayaikena diśaśca sarvāḥ |

dṛṣṭvādbhutaṃ rūpamugraṃ tavedaṃ lokatrayaṃ pravyathitaṃ mahāt-
man ||

Arjuna continues to convey the overwhelming impact and all-
encompassing nature of Lord Kṛṣṇa’s Universal Form (Viśvarūpa), de-
scribing its pervasion of all space and the fearful reaction it evokes in
all the worlds. He exclaims, ”dyāvāpṛthivyoridamantaraṃ hi vyāptaṃ
tvayaikena diśaśca sarvāḥ” – ”Indeed (‘hi‘), this (‘idam‘) space (or inter-
val, ‘antaram‘) between heaven (‘dyau‘) and earth (‘pṛthivī‘), and (‘ca‘)
all (‘sarvāḥ‘) the directions (‘diśaḥ‘), are pervaded (‘vyāptam‘) by You
(‘tvayā‘) alone (‘ekena‘).” Arjuna perceives that this single, unitary Uni-
versal Form of Kṛṣṇa fills the entire expanse of existence. The vast space
that separates the celestial and terrestrial realms, and all the cardinal
and intermediate directions, are completely permeated by this one divine
manifestation. There is no place where He is not; He alone occupies and
encompasses all dimensions.

Having witnessed this all-pervading and extraordinary form, Arjuna
describes its dual nature and the reaction it elicits: ”dṛṣṭvādbhutaṃ rū-
pamugraṃ tavedam” – ”Seeing (‘dṛṣṭvā‘) this (‘idam‘) wondrous (‘adb-
hutam‘) and terrible (fearsome, or fierce, ‘ugram‘) form (‘rūpam‘) of
Yours (‘tava‘).” The Viśvarūpa is simultaneously ‘adbhutam‘—amazing,
marvelous, and full of wonders never seen before, evoking profound
awe and astonishment. Yet, it is also ‘ugram‘—terrifying, fierce, and
formidable, due to its immense power, dazzling effulgence, and its as-
pects that reveal cosmic destruction. This dual nature of being both
wondrous and terrible is a key characteristic of the Lord’s cosmic mani-
festation.

The impact of this awe-inspiring and terrifying vision is not limited
to Arjuna alone but extends to all realms of existence. Arjuna reports,
”lokatrayaṃ pravyathitam” – ”The three worlds (‘loka-trayam‘ – typi-
cally referring to the earth, the atmospheric regions, and the heavenly
realms, or all beings within them) are greatly agitated (disturbed, or
trembling with fear, ‘pravyathitam‘).” The sheer magnitude and over-
whelming power of the Universal Form cause trepidation and profound
disturbance throughout all levels of the cosmos. Even celestial beings are
shaken by this unprecedented revelation of divine majesty and might.

Despite the terrifying aspect of the vision, Arjuna still addresses Kṛṣṇa
with reverence as ”mahātman” (O Great Soul, or O Supreme Being), ac-
knowledging His supreme greatness even amidst this fear-inducing spec-
tacle. This verse vividly portrays the cosmic impact of the Viśvarūpa,
showing how its wondrous yet terrible nature causes all the worlds to
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tremble, further underscoring Kṛṣṇa’s absolute sovereignty and the over-
whelming power of His divine manifestation.

Verse 11.21
amī hi tvāṃ surasaṅghā viśanti kecidbhītāḥ prāñjalayo gṛṇanti | svastī-

tyuktvā maharṣisiddhasaṅghāḥ stuvanti tvāṃ stutibhiḥ puṣkalābhiḥ ||
Arjuna, continuing his vivid description of the Universal Form (Viś-

varūpa) of Lord Kṛṣṇa, now recounts the reactions of various celestial
beings as they witness this awe-inspiring and overwhelming divine mani-
festation. He exclaims, ”amī hi tvāṃ surasaṅghā viśanti” – ”Indeed (‘hi‘),
these (‘amī‘) hosts of demigods (‘sura-saṅghāḥ‘) are entering (‘viśanti‘)
You (‘tvām‘).” This ”entering” can be interpreted in several ways: some
demigods, overwhelmed by Kṛṣṇa’s all-encompassing form, might be seen
as merging back into Him as their source, signifying His supreme control
and their ultimate dependence on Him. Alternatively, it could mean
they are taking refuge in Him or are seen as integral parts of His cosmic
being, now visibly unified within His form.

While some enter, others react with a mixture of fear and reverence:
”kecidbhītāḥ prāñjalayo gṛṇanti” – ”Some (‘kecit‘) among them, fear-
stricken (‘bhītāḥ‘), praise (or extol, address, ‘gṛṇanti‘) You with folded
hands (‘prāñjalayaḥ‘).” Even the powerful demigods, usually accustomed
to receiving worship themselves, are filled with trepidation (‘bhītāḥ‘) at
the sheer magnitude and terrifying aspects of the Universal Form. In
their fear and awe, they can only resort to ‘prāñjalayaḥ‘ (joining their
palms in a gesture of humble supplication) and ‘gṛṇanti‘ (offering prayers
and praises), acknowledging His supreme lordship.

In contrast to the fear-stricken demigods, another group of exalted
beings responds with auspicious acclamations and profound hymns:
”svastītyuktvā maharṣisiddhasaṅghāḥ” – ”Hosts (‘saṅghāḥ‘) of great sages
(‘maharṣi‘) and perfected beings (‘siddha‘), exclaiming (‘uktvā‘) ’Svasti!’
(’May it be well!’ or ’All hail! Auspiciousness unto all!’).” The ‘maharṣis‘
(great seers like Bhṛgu, etc.) and ‘siddhas‘ (perfected souls who have at-
tained spiritual powers and liberation), being endowed with deeper wis-
dom and understanding, recognize the divine auspiciousness even within
this overwhelming revelation. Their exclamation of ‘Svasti¡ is a bene-
diction and an acknowledgment of the cosmic well-being that ultimately
underlies the Lord’s manifestations.

These enlightened beings further ”stuvanti tvāṃ stutibhiḥ puṣkalābhiḥ”
– ”(They) glorify (or praise, ‘stuvanti‘) You (‘tvām‘) with copious (abun-
dant, excellent, or perfect, ‘puṣkalābhiḥ‘) hymns (‘stutibhiḥ‘).” They of-
fer elaborate, profound, and meaningful hymns of praise, articulating
the glories of the Universal Form and the Supreme Lord who has man-
ifested it. This verse thus vividly portrays the diverse reactions of the
celestial populace to the Viśvarūpa: from merging and fearful prayer
to auspicious declarations and profound eulogies, all underscoring the
unparalleled and overwhelming nature of the divine vision.

Verse 11.22
rudrādityā vasavo ye ca sādhyā viśve ’śvinau marutaścoṣmapāśca |

gandharvayakṣāsurasiddhasaṅghā vīkṣante tvāṃ vismitāścaiva sarve ||
Arjuna continues to meticulously enumerate the various classes of ce-

lestial and supernatural beings who are witnessing Lord Kṛṣṇa’s Univer-
sal Form, emphasizing their shared reaction of utter amazement. This
detailed listing serves to convey to Sañjaya (and through him, to Dhṛ-
tarāṣṭra) the cosmic significance and the profound impact of this divine
revelation on the entire hierarchy of beings within the universe. Arjuna
sees: ”rudrādityā vasavo ye ca sādhyāḥ” – ”The Rudras (eleven fierce
deities associated with destruction and transformation), the Ādityas
(twelve solar deities representing cosmic order and energy), the Vasus
(eight deities of natural phenomena), and those who are the Sādhyas (a
class of celestial beings or minor gods known for their righteousness and
pursuit of perfection).”

He further beholds: ”viśve ’śvinau marutaścoṣmapāśca” – ”The
Viśvedevas (a collective group of ’all-gods’ or universal deities), the two
Aśvins (divine twin horsemen, physicians of the gods), the Maruts (forty-
nine storm deities, companions of Indra), and also (‘ca‘) the Uṣmapās
(literally ’drinkers of warmth,’ a class of ancestors or Pitṛs who subsist
on the warm vapor of offerings).” This comprehensive list includes al-
most all categories of beneficent and powerful divine beings known in
the Vedic pantheon.

Arjuna’s vision extends even beyond these: ”gandharvayakṣāsurasid-
dhasaṅghā” – ”Hosts (‘saṅghāḥ‘) of Gandharvas (celestial musicians and
singers), Yakṣas (nature spirits or demigods associated with wealth, of-
ten serving Kuvera), Asuras (demons, though here perhaps those who,
by some circumstance or past merit, are privileged to witness this, or it
indicates the universal impact), and Siddhas (perfected beings who have
attained spiritual powers and liberation).” The inclusion of Asuras along-
side Siddhas is particularly striking, suggesting the all-encompassing na-
ture of the vision and its impact even on beings traditionally considered
unrighteous, or perhaps referring to those Asuras who had some past
connection or potential for transformation.

And what is the common reaction of all these diverse and numer-
ous hosts of beings, from the highest gods to other powerful entities?
Arjuna states, ”vīkṣante tvāṃ vismitāścaiva sarve” – ”All (‘sarve‘) of
them indeed (‘ca eva‘) gaze (‘vīkṣante‘) at You (‘tvām‘), being utterly
amazed (astonished, or wonder-struck, ‘vismitāḥ‘).” The word ‘vismitāḥ‘
perfectly captures their state of profound awe and speechlessness in the
face of this unprecedented and inconceivable divine manifestation. This
collective amazement from all echelons of cosmic beings underscores the
unparalleled, unique, and overwhelming grandeur of Lord Kṛṣṇa’s Uni-
versal Form.

Verse 11.23
rūpaṃ mahatte bahuvaktranetraṃ mahābāho bahubāhūrupādam | bahū-

daraṃ bahudaṃṣṭrākarālaṃ dṛṣṭvā lokāḥ pravyathitāstathāham ||
Arjuna, continuing his attempt to describe the indescribable Univer-

sal Form, now shifts his focus from the beings contained within it to
the formidable and terrifying aspects of the Form itself, and the fearful
reaction it evokes not only in the worlds but also in himself. He ad-
dresses Lord Kṛṣṇa as ”mahābāho” (O mighty-armed one), an epithet
that usually denotes Kṛṣṇa’s strength and prowess, but here it might
also carry a hint of Arjuna’s own need for reassurance in the face of
such overwhelming might. Arjuna exclaims, ”rūpaṃ mahatte bahuvak-
tranetram” – ”O mighty-armed Kṛṣṇa, Your (‘te‘) great (or vast, im-
mense, ‘mahat‘) form (‘rūpam‘) with many (‘bahu‘) mouths (‘vaktra‘)
and eyes (‘netram‘).” This reiterates the earlier description (11.10) of
the Form’s countless perceptive and expressive faculties, signifying its
all-encompassing awareness and its capacity for universal utterance or
consumption.

He further details its terrifying multiplicity of limbs and features:
”bahubāhūrupādam” – ”(Your form) with many (‘bahu‘) arms (‘bāhu‘),
thighs (‘ūru‘), and feet (‘pādam‘).” This imagery conveys not only its
immense size and pervasion but also its capacity for infinite action and
movement, extending its influence everywhere. He also sees it as ”bahū-
daram” – ”(having) many (‘bahu‘) bellies (‘udaram‘),” perhaps symbol-
izing its capacity to contain all universes or to consume all things.

A particularly fearsome aspect is then highlighted: ”bahu-
daṃṣṭrākarālam” – ”(Your form which is) fearful (or terrible, dread-
ful, ‘karālam‘) with many (‘bahu‘) tusks (or large, protruding teeth,
‘daṃṣṭrā‘).” This imagery of fearsome tusks evokes a sense of destruc-
tive power and terror, a departure from the purely beneficent forms of
God. It reveals the Lord’s capacity as the all-devouring Time or the
ultimate destroyer.

The impact of this tremendous and terrifying vision is profound:
”dṛṣṭvā lokāḥ pravyathitāstathāham” – ”Seeing (‘dṛṣṭvā‘) (this Your great
and terrible form), the worlds (‘lokāḥ‘ – all beings in all the worlds) are
terrified (greatly agitated, or afflicted with fear, ‘pravyathitāḥ‘), and so
(‘tathā‘) am I (‘aham‘).” Arjuna, the brave warrior who had initially re-
quested to see this form, now confesses that he too, like all the worlds,
is overcome with fear. This verse marks a significant shift in Arjuna’s
emotional state, from initial wonder and awe to a growing sense of terror
as the formidable and destructive potential of the Viśvarūpa becomes
increasingly apparent to his divinely endowed vision.

Verse 11.24
nabhaḥspṛśaṃ dīptamanekavarṇaṃ vyāttānanaṃ dīptaviśālanetram |

dṛṣṭvā hi tvāṃ pravyathitāntarātmā dhṛtiṃ na vindāmi śamaṃ ca viṣṇo
||

Arjuna, his voice now laced with palpable fear and distress, contin-
ues to describe the overwhelming and terrifying aspects of Lord Kṛṣṇa’s
Universal Form, and confesses his own complete loss of composure. He
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exclaims, ”nabhaḥspṛśam” – ”(Seeing You) touching the sky (‘nabhaḥ-
spṛśam‘).” This conveys the Form’s immense, towering height, so vast
that it seems to reach the very heavens, emphasizing its cosmic scale and
transcendence over earthly dimensions. It is also ”dīptamanekavarṇam”
– ”blazing (shining, or effulgent, ‘dīptam‘) with many (‘aneka‘) colors
(‘varṇam‘).” This suggests a dazzling, perhaps chaotic and overwhelm-
ing, display of myriad lights and hues, contributing to its awe-inspiring
and somewhat fearsome radiance.

Two particularly terrifying features are then highlighted: ”vyāttā-
nanam” – ”(Seeing You) with gaping (or wide-open, ‘vyātta‘) mouths
(‘ānanam‘).” These wide-open mouths, possibly revealing formidable
teeth or appearing like fiery abysses, evoke a sense of being devoured
or consumed, symbolizing the Lord’s aspect as the all-consuming Time
or the ultimate destroyer. And He has ”dīptaviśālanetram” – ”large
(‘viśāla‘) fiery (blazing, or shining, ‘dīpta‘) eyes (‘netram‘).” These vast,
fiery eyes suggest an intense, all-seeing, and perhaps wrathful gaze that
penetrates everything, adding to the terrifying majesty of the Form.

Having witnessed these specific formidable features, Arjuna confesses
his profound inner reaction: ”dṛṣṭvā hi tvāṃ pravyathitāntarātmā” – ”In-
deed (‘hi‘), seeing (‘dṛṣṭvā‘) You (‘tvām‘ – in this terrifying cosmic form),
my inmost self (or heart, inner consciousness, ‘antar-ātmā‘) is trembling
with fear (greatly agitated, or deeply afflicted, ‘pravyathita‘).” His fear
is not superficial but has shaken him to the very core of his being. The
steadfast hero is now utterly unnerved.

Consequently, Arjuna admits his complete loss of composure and
courage: ”dhṛtiṃ na vindāmi śamaṃ ca viṣṇo” – ”O Viṣṇu, I find (‘na
vindāmi‘ – I do not find, I do not obtain) neither (‘na‘) courage (fortitude,
firmness, or steadfastness, ‘dhṛtim‘) nor (‘ca‘) peace (composure, or tran-
quility of mind, ‘śamam‘).” The great warrior Arjuna, renowned for his
‘dhṛti‘, confesses that his courage has deserted him. Similarly, the ‘śama‘
(mental peace) that Kṛṣṇa had been teaching him to cultivate has also
vanished in the face of this overwhelming vision. His address to Kṛṣṇa
as ”viṣṇo” (O all-pervading Lord Viṣṇu) even in this state of terror is
significant, as Viṣṇu is traditionally seen as a benevolent protector. It
is perhaps an unconscious plea for solace and protection from the very
Lord whose terrifying form is causing his distress. This verse vividly por-
trays Arjuna’s human vulnerability when confronted with the unfiltered,
awesome, and fearsome majesty of the Divine.

Verse 11.25
daṃṣṭrākarālāni ca te mukhāni dṛṣṭvaiva kālānalasaṃnibhāni | diśo na

jāne na labhe ca śarma prasīda deveśa jagannivāsa ||
Arjuna’s description of Lord Kṛṣṇa’s Universal Form (Viśvarūpa) now

shifts decisively from awe and wonder to profound terror as he fo-
cuses on its more formidable and destructive aspects. He exclaims,
”daṃṣṭrākarālāni ca te mukhāni dṛṣṭvaiva” – ”Having seen (‘dṛṣṭvā eva‘)
Your (‘te‘) mouths (‘mukhāni‘), which are fearful (or terrible, ‘karālāni‘)
with tusks (or large, protruding teeth, ‘daṃṣṭrā‘).” The sight of these
fearsome mouths, lined with dreadful tusks, evokes an immediate sense
of dread and impending doom. These are not benevolent countenances
but maws of destruction.

He further characterizes these mouths as ”kālānalasaṃnibhāni” – ”re-
sembling (‘saṃnibhāni‘) the fires of cosmic destruction (‘kāla-anala‘).”
‘Kāla-anala‘ is the apocalyptic fire that is believed to consume the entire
universe at the end of a cosmic cycle (‘kalpa‘). By comparing Kṛṣṇa’s
mouths to this all-devouring fire of doom, Arjuna conveys their terrify-
ing and irresistible destructive potential. This imagery signifies that the
Universal Form also embodies the Lord’s aspect as Time (‘Kāla‘), the
ultimate destroyer of all things.

The impact of this horrifying vision on Arjuna is immediate and
overwhelming: ”diśo na jāne” – ”I know not (‘na jāne‘) the directions
(‘diśaḥ‘).” He becomes completely disoriented, losing his sense of spatial
awareness, a common symptom of extreme fear or shock. His mental
equilibrium is shattered. Furthermore, ”na labhe ca śarma” – ”Nor (‘na
ca‘) do I find (or obtain, ‘labhe‘) peace (refuge, happiness, or comfort,
‘śarma‘).” All his inner peace and composure, which he might have been
trying to maintain, have utterly vanished. He is in a state of acute
distress.

In this state of terror and helplessness, Arjuna makes a desperate
plea to Kṛṣṇa: ”prasīda deveśa jagannivāsa” – ”Be gracious (or merci-
ful, pleased, ‘prasīda‘), O Lord of gods (‘Deveśa‘), O Abode (or Refuge,

‘nivāsa‘) of the universe (‘jagat‘)!” He appeals to Kṛṣṇa’s compassion-
ate nature, addressing Him with epithets that highlight His supreme
lordship (‘Deveśa‘) and His role as the ultimate shelter of all creation
(‘Jagannivāsa‘). It is a heartfelt cry for relief from this unbearable vision,
a plea for the Lord to show His more benign aspect. This verse marks a
critical point where Arjuna’s experience of the Viśvarūpa becomes dom-
inated by its terrifying power.

Verse 11.26
amī ca tvāṃ dhṛtarāṣṭrasya putrāḥ sarve sahaivāvanipālasaṅghaiḥ |

bhīṣmo droṇaḥ sūtaputrastathāsau sahāsmadīyairapi yodhamukhyaiḥ ||
Arjuna, continuing his description of the terrifying vision within Lord

Kṛṣṇa’s Universal Form, now begins to identify specific individuals, great
warriors from both sides of the impending battle, whom he sees rushing
towards their doom within this cosmic manifestation. This makes the
vision intensely personal and directly relevant to the Kurukṣetra war.
He exclaims, ”amī ca tvāṃ dhṛtarāṣṭrasya putrāḥ sarve” – ”And (‘ca‘)
all (‘sarve‘) these (‘amī‘) sons of Dhṛtarāṣṭra (‘dhṛtarāṣṭrasya putrāḥ‘
– referring to Duryodhana and his ninety-nine brothers) are (rushing
towards) You (‘tvām‘ – Your fiery mouths, as the context from previous
and subsequent verses implies).”

They are not alone: ”sahaivāvanipālasaṅghaiḥ” – ”(They are) along
with (‘saha eva‘) the hosts (or assemblages, ‘saṅghaiḥ‘) of kings (‘ava-
nipāla‘ – literally ”protectors of the earth,” a common term for kings).”
This includes all the numerous allied kings and monarchs who have as-
sembled to fight on the side of the Kauravas. The vision encompasses
the entire leadership and a significant portion of the Kaurava forces.

Arjuna then specifically names the most prominent and revered fig-
ures from the Kaurava side, individuals for whom he held deep, albeit
conflicted, feelings: ”bhīṣmo droṇaḥ” – ”Bhīṣma (the venerable grandsire,
the supreme commander of the Kaurava army) and Droṇa (his revered
military preceptor).” He also sees ”sūtaputrastathāsau” – ”and (‘tathā‘)
that (‘asau‘) son of a Sūta (‘sūtaputraḥ‘),” referring to Karṇa, whose fos-
ter father Adhiratha was a charioteer (‘sūta‘). Karṇa was a formidable
warrior and a key figure on Duryodhana’s side.

Most distressingly for Arjuna, the vision is not limited to his oppo-
nents. He adds, ”sahāsmadīyairapi yodhamukhyaiḥ” – ”(They are rush-
ing) along with (‘saha‘) even (‘api‘) our (‘asmadīyaiḥ‘) chief warriors
(‘yodha-mukhyaiḥ‘).” This indicates that he also sees prominent warriors
from his own Pāṇḍava side heading towards the same destructive fate
within Kṛṣṇa’s Universal Form. This implies the widespread and indis-
criminate nature of the destruction that the impending battle will un-
leash, affecting both camps. This verse (which continues into the next)
serves to dramatically illustrate the preordained outcome of the war as
revealed within Kṛṣṇa’s cosmic form, heightening Arjuna’s anguish as he
witnesses the impending doom of friends and foes alike.

Verse 11.27
vaktrāṇi te tvaramāṇā viśanti daṃṣṭrākarālāni bhayānakāni | kecidvi-

lagnā daśanāntareṣu saṃdṛśyante cūrṇitairuttamāṅgaiḥ ||
Arjuna continues his graphic and horrifying description of what he

witnesses happening to the warriors (identified in the previous verse,
11.26) as they encounter the terrifying aspect of Lord Kṛṣṇa’s Univer-
sal Form. He exclaims, ”vaktrāṇi te tvaramāṇā viśanti” – ”(They are)
rushing (‘tvaramāṇāḥ‘) and entering (‘viśanti‘) Your (‘te‘) mouths (‘vak-
trāṇi‘).” The image is of all these great heroes from both armies, including
Bhīṣma, Droṇa, Karṇa, and even the chief warriors from the Pāṇḍava
side, being irresistibly drawn, as if by an unseen force, and swiftly en-
tering the numerous, fiery mouths of the Viśvarūpa. This signifies their
inevitable and impending death in the forthcoming battle, all consumed
by the Lord in His form as all-devouring Time (‘Kāla‘).

Arjuna then re-emphasizes the terrifying nature of these mouths into
which the warriors are vanishing: ”daṃṣṭrākarālāni bhayānakāni” –
”(Your mouths that are) fearful (or terrible, ‘karālāni‘) with tusks (or
large, protruding teeth, ‘daṃṣṭrā‘) and (are themselves) terrifying (or
frightful, ‘bhayānakāni‘).” This reiteration of the gruesome imagery from
verse 11.25 underscores the sheer horror of the scene and the immense de-
structive power embodied by the Universal Form. These are not mouths
that offer solace, but maws that consume and destroy.

He then describes the ghastly fate of some of these warriors caught
within these dreadful mouths: ”kecidvilagnā daśanāntareṣu saṃdṛśyante”
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– ”Some (‘kecit‘) are seen (‘saṃdṛśyante‘) stuck (clinging, or caught, ‘vi-
lagnāḥ‘) between (‘antareṣu‘) Your teeth (‘daśana‘).” This paints a vivid
picture of some warriors being trapped and mangled within the Lord’s
formidable dentition before being completely consumed.

And their end is brutal: ”cūrṇitairuttamāṅgaiḥ” – ”(They are seen)
with their heads (‘uttama-aṅgaiḥ‘ – literally ”best of limbs,” a common
term for the head) crushed to powder (or pulverized, ‘cūrṇitaiḥ‘).” This
graphic detail highlights the utter destruction and helplessness of even
the mightiest heroes before the irresistible power of the Lord as mani-
fested in His Universal Form as Time, the ultimate destroyer. Arjuna’s
vision is not an abstract philosophical concept but a direct, visceral ex-
perience of the inevitable annihilation that awaits all the combatants
in the great war, foreshadowing the immense carnage of the Kurukṣetra
battle.

Verse 11.28
yathā nadīnāṃ bahavo ’mbuvegāḥ samudramevābhimukhā dravanti |

tathā tavāmī naralokavīrā viśanti vaktrāṇyabhivijvalanti ||
Arjuna, continuing his description of the great warriors from both

armies rushing towards their doom within Lord Kṛṣṇa’s Universal Form,
now employs a powerful natural analogy to convey the irresistible and
inevitable nature of this process. He observes, ”yathā nadīnāṃ ba-
havo ’mbuvegāḥ samudramevābhimukhā dravanti” – ”Just as (‘yathā‘)
the many (‘bahavaḥ‘) swift currents (or flows of water, ‘ambu-vegāḥ‘)
of rivers (‘nadīnām‘) rush (‘dravanti‘) exclusively (‘eva‘) towards (‘ab-
himukhāḥ‘) the ocean (‘samudram‘).” Rivers, by their very nature, flow
ceaselessly and inexorably towards the sea, their ultimate destination.
Their movement is natural, continuous, and cannot be easily stopped or
diverted. They are impelled by a natural force to merge into the vastness
of the ocean.

Drawing a direct parallel with this natural phenomenon, Arjuna ex-
claims, ”tathā tavāmī naralokavīrā viśanti vaktrāṇyabhivijvalanti” – ”So
(‘tathā‘) do these (‘amī‘) heroes of the mortal world (‘nara-loka-vīrāḥ‘ –
the valiant warriors among men) enter (‘viśanti‘) Your (‘tava‘) blazing
(or flaming all around, ‘abhivijvalanti‘) mouths (‘vaktrāṇi‘).” Just as the
rivers cannot resist their journey to the ocean, these mighty heroes of the
human world, despite their strength, valor, and determination, are seen
by Arjuna as helplessly and inevitably rushing towards their destruction
in the fiery, all-consuming mouths of Kṛṣṇa’s Universal Form.

The term ‘abhivijvalanti‘ (blazing all around) used to describe Kṛṣṇa’s
mouths further emphasizes their terrifying, consuming power, likened
perhaps to the insatiable fire of Time (‘Kāla‘) that devours all. The anal-
ogy highlights the utter helplessness of these warriors before the cosmic
will and power of the Supreme Lord manifested in His Viśvarūpa. Their
individual efforts, courage, and martial skills are ultimately insignificant
in the face of this inexorable divine force that is drawing them towards
their predestined end in the great battle.

This simile serves to deepen the sense of awe and terror that pervades
Arjuna’s vision. It underscores the theme of divine ordinance and the role
of the Lord as the ultimate controller of destiny and dissolution. While
the warriors may believe they are fighting out of their own volition or
for their respective causes, Arjuna perceives them as being irresistibly
drawn into the Lord’s cosmic destructive aspect, much like rivers are
drawn to the sea, signifying the inevitable outcome of the war and the
all-encompassing power of Kṛṣṇa as Time.

Verse 11.29
yathā pradīptaṃ jvalanaṃ pataṅgā viśanti nāśāya samṛddhavegāḥ |

tathaiva nāśāya viśanti lokāstavāpi vaktrāṇi samṛddhavegāḥ ||
Arjuna, continuing his vivid and increasingly terrified description of

Lord Kṛṣṇa’s Universal Form (Viśvarūpa), now employs another power-
ful analogy to illustrate the irresistible and self-destructive rush of beings
into its fiery mouths. He exclaims, ”yathā pradīptaṃ jvalanaṃ pataṅgā
viśanti nāśāya samṛddhavegāḥ” – ”Just as (‘yathā‘) moths (‘pataṅgāḥ‘),
with accelerated (or increased, ‘samṛddha‘) speed (‘vegāḥ‘), rush (or
enter, ‘viśanti‘) into a blazing (‘pradīptam‘) fire (‘jvalanam‘) for their
(own) destruction (‘nāśāya‘).” Moths are proverbially drawn to a flame,
and as they approach it, their flight often becomes more frantic and
swift, leading them inevitably to perish in the very light that attracted
them. Their attraction is so powerful that it overrides any instinct of
self-preservation.

Drawing a direct and chilling parallel, Arjuna observes the fate of the
warriors and all beings he beholds within the Universal Form: ”tathaiva
nāśāya viśanti lokāstavāpi vaktrāṇi samṛddhavegāḥ” – ”So also (‘tathā
eva‘), for their (own) destruction (‘nāśāya‘), these worlds (or people,
‘lokāḥ‘ – referring to the hosts of warriors and perhaps all beings sub-
ject to dissolution) enter (‘viśanti‘) Your (‘tava‘) mouths (‘vaktrāṇi‘) too
(‘api‘), with accelerated (or increased, ‘samṛddha-vegāḥ‘) speed.” Just as
the moths are helplessly impelled towards the fire, Arjuna sees these be-
ings, including the mighty warriors, rushing headlong and with increasing
velocity into the terrifying, all-consuming mouths of the Viśvarūpa.

This analogy underscores the utter helplessness of the beings before
the overwhelming power of the Lord in His cosmic form as Kāla (Time),
the all-devourer. Their movement towards destruction is not slow or
reluctant but appears as an irresistible, almost frenzied impulsion. It
suggests that their doom is not only certain but is being met with a
kind of fatalistic, accelerated momentum, as if they are being pulled by
an inescapable force towards their annihilation.

Arjuna’s use of this simile highlights his perception of the Universal
Form as an agent of inevitable and widespread destruction. The beauty
and wonder he initially perceived are now overshadowed by this vision
of all beings, including the heroes he knows, rushing towards their end
within Kṛṣṇa’s cosmic maws. This reinforces his growing terror and his
struggle to comprehend the meaning behind this devastating spectacle,
prompting his urgent plea in the subsequent verses.

Verse 11.30
lelihyase grasamānaḥ samantāllokānsamagrānvadanairjvaladbhiḥ |

tejobhirāpūrya jagatsamagraṃ bhāsastavogrāḥ pratapanti viṣṇo ||
Arjuna’s description of Lord Kṛṣṇa’s Universal Form (Viśvarūpa) in-

tensifies in its terrifying aspect as he witnesses its all-consuming nature
and overwhelming effulgence. He exclaims, addressing Kṛṣṇa as ”viṣṇo”
(O all-pervading Lord), ”lelihyase grasamānaḥ samantāllokānsamagrān-
vadanairjvaladbhiḥ” – ”Licking (Your lips repeatedly, ‘lelihyase‘), You
are devouring (‘grasamānaḥ‘) all (‘samagrān‘) the worlds (or people,
‘lokān‘) from all sides (‘samantāt‘) with Your flaming (or blazing, ‘jval-
adbhiḥ‘) mouths (‘vadanaiḥ‘).” The verb ‘lelihyase‘ (licking Your lips)
paints a vivid and fearsome picture of the Universal Form as if relishing
the act of consumption, like a cosmic fire preparing to engulf everything.
The act of ‘grasamānaḥ‘ (swallowing, devouring) all worlds from every
direction with innumerable fiery mouths emphasizes the Lord’s role as
the ultimate annihilator, the all-devouring Kāla (Time).

Not only is the Form consuming all beings, but its sheer radiance is
also overwhelming and scorching the entire cosmos. Arjuna continues,
”tejobhirāpūrya jagatsamagram” – ”Your terrible (‘ugrāḥ‘) splendors (or
radiances, ‘bhāsaḥ‘), filling (‘āpūrya‘) the entire (‘samagram‘) universe
(‘jagat‘) with effulgence (‘tejobhiḥ‘).” The Universal Form emanates an
unbearable light (‘tejas‘) that fills every corner of existence. This is not
a benign or soothing light, but one that is formidable.

Indeed, these splendors are ”bhāsastavogrāḥ pratapanti” – ”Your
(‘tava‘) fierce (or terrible, dreadful, ‘ugrāḥ‘) radiances (‘bhāsaḥ‘) are
scorching (or burning, tormenting, ‘pratapanti‘) (the universe).” The ef-
fulgence of the Viśvarūpa is so intense and formidable that it is not
merely illuminating but is actively ‘pratapanti‘—heating up, burning, or
causing intense distress to the entire cosmos. This imagery conveys the
unbearable and destructive potential inherent in the Lord’s manifested
cosmic power.

Arjuna’s address to Kṛṣṇa as ‘Viṣṇo‘ (the all-pervading One) amidst
this terrifying description is significant. It acknowledges that this all-
consuming, fiercely radiant form is indeed a manifestation of the same
Lord Viṣṇu who is also known as the sustainer and preserver. This
highlights the paradox of the Divine, who encompasses all aspects of
existence—creation, sustenance, and destruction. This verse powerfully
portrays the Viśvarūpa in its aspect as Kāla, the relentless and all-
powerful force of cosmic dissolution, instilling profound awe and terror
in Arjuna as he witnesses the universe being consumed and scorched by
the Lord’s terrible majesty.

Verse 11.31
ākhyāhi me ko bhavānugrarūpo namo ’stu te devavara prasīda | vijñā-

tumicchāmi bhavantamādyaṃ na hi prajānāmi tava pravṛttim ||
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Completely overwhelmed and terrified by the fierce and destructive as-
pects of Lord Kṛṣṇa’s Universal Form (Viśvarūpa) that he has been wit-
nessing, Arjuna now makes an urgent and desperate plea for understand-
ing and solace. He implores Kṛṣṇa, ”ākhyāhi me ko bhavānugrarūpo” –
”Tell (‘ākhyāhi‘) me (‘me‘), who (‘kaḥ‘) are You (‘bhavān‘) of such a
fierce (or terrible, dreadful, ‘ugra‘) form (‘rūpaḥ‘)?” Although Arjuna
knows Kṛṣṇa as his friend, cousin, and divine teacher, this awesome and
terrifying manifestation is beyond his comprehension. He is bewildered
by this formidable aspect of the Lord and earnestly seeks to understand
its true identity and significance.

In his state of fear and awe, Arjuna offers his obeisances and begs for
mercy: ”namo ’stu te devavara prasīda” – ”Salutations (‘namaḥ astu‘)
unto You (‘te‘), O God supreme (or Best of gods, ‘Devavara‘); be gra-
cious (or pleased, merciful, ‘prasīda‘)!” Even in the midst of his terror,
Arjuna’s devotional attitude remains. He recognizes the divinity be-
fore him, addressing Kṛṣṇa as ‘Devavara‘ (the most excellent among all
deities), and offers his respectful salutations. His plea, ‘prasīda‘ (be gra-
cious), is a heartfelt appeal for Kṛṣṇa to mitigate this terrifying vision
or to grant him the understanding and composure to bear it.

Arjuna then reiterates his desire for true knowledge: ”vijñātumic-
chāmi bhavantamādyam” – ”I desire (‘icchāmi‘) to know (or understand
in essence, ‘vijñātum‘) You (‘bhavantam‘), the Primeval (or Original,
First, ‘ādyam‘) One.” He wishes to comprehend Kṛṣṇa’s fundamental,
original nature, especially in relation to this cosmic form which seems
so different from the familiar, gentle form of his friend. He seeks to
understand the ultimate reality behind this awe-inspiring manifestation.

His confusion and inability to grasp the purpose of this vision are
clearly expressed: ”na hi prajānāmi tava pravṛttim” – ”For indeed (‘hi‘),
I do not (‘na‘) understand (or comprehend, know clearly, ‘prajānāmi‘)
Your (‘tava‘) activity (purpose, operation, or intention, ‘pravṛttim‘).”
Arjuna is bewildered by the cosmic destruction he is witnessing within
the Universal Form (as described in verses 11.26-30) and cannot fathom
Kṛṣṇa’s ultimate intention or the meaning behind this terrifying display.
This verse marks a crucial turning point where Arjuna, having seen the
overwhelming form, now directly seeks from Kṛṣṇa an explanation of His
true identity in this fierce aspect and the purpose of His current cosmic
operation, paving the way for Kṛṣṇa’s momentous declaration in the next
verse.

Verse 11.32
śrībhagavān uvāca kālo ’smi lokakṣayakṛtpravṛddho lokānsamāhar-

tumiha pravṛttaḥ | ṛte ’pi tvāṃ na bhaviṣyanti sarve ye ’vasthitāḥ
pratyanīkeṣu yodhāḥ ||

In direct and powerful response to Arjuna’s desperate plea (in verse
11.31) to understand His fierce Universal Form and its purpose, the
Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) now reveals His identity
in this terrifying aspect. He declares with divine authority, ”kālo
’smi lokakṣayakṛtpravṛddho” – ”I am (‘asmi‘) Time (‘kālaḥ‘), the great
(‘pravṛddhaḥ‘ – grown, augmented, mighty) destroyer (‘kṣaya-kṛt‘) of
the worlds (‘loka‘).” This is a momentous revelation. The fearsome, all-
consuming aspect of the Viśvarūpa that so terrified Arjuna is none other
than Kṛṣṇa Himself in His form as Kāla, the irresistible and all-devouring
force of Time, which brings about the destruction and transformation
of all things in the cosmos. The adjective ‘pravṛddhaḥ‘ (fully developed,
mighty, or now engaged with full force) indicates that this destructive
power of Time is currently in its active phase.

Kṛṣṇa then specifies His immediate purpose in this form on the bat-
tlefield of Kurukṣetra: ”lokānsamāhartumiha pravṛttaḥ” – ”(I am) now
engaged (‘pravṛttaḥ‘) here (‘iha‘ – on this battlefield) in annihilating
(withdrawing, or gathering back, ‘samāhartum‘) these worlds (or people,
‘lokān‘).” His current manifestation as all-consuming Time is specifically
for the purpose of bringing about the destruction of the warriors assem-
bled for this great battle, thereby fulfilling a larger cosmic plan.

To further emphasize the inevitability of this destruction and to clar-
ify Arjuna’s role (or lack thereof, in terms of ultimate causality), Kṛṣṇa
makes a startling pronouncement: ”ṛte ’pi tvāṃ na bhaviṣyanti sarve
ye ’vasthitāḥ pratyanīkeṣu yodhāḥ” – ”Even (‘api‘) without you (your
fighting, or your participation, ‘ṛte tvām‘), all (‘sarve‘) these warriors
(‘yodhāḥ‘) who (‘ye‘) are arrayed (‘avasthitāḥ‘) in the opposing (‘prati-
anīkeṣu‘ – in the hostile armies, referring to both sides, though con-
textually often emphasizing the Kaurava side as the primary target of

destruction from Arjuna’s perspective) shall not (‘na‘) continue to exist
(or will cease to be, ‘bhaviṣyanti‘).”

This is a crucial message for Arjuna. Kṛṣṇa reveals that the death of
these warriors is already predestined by His divine will, executed through
His power as Kāla. Arjuna’s personal involvement as an instrument in
the fighting will not alter this ultimate outcome. They are already, in
effect, slain by Time. This revelation is intended to alleviate Arjuna’s
burden of guilt and his fear of being the ”killer” of his kinsmen and
teachers. It shows him that he is merely an agent in a much larger
cosmic drama orchestrated by the Supreme Lord in His aspect as all-
powerful Time, the destroyer of worlds. This understanding is meant
to encourage Arjuna to perform his duty as a Kṣatriya without being
overwhelmed by personal responsibility for the inevitable consequences
of the war.

Verse 11.33
tasmāttvamuttiṣṭha yaśo labhasva jitvā śatrūnbhuṅkṣva rājyaṃ samṛd-

dham | mayaivaite nihatāḥ pūrvameva nimittamātraṃ bhava savyasācin
||

Lord Kṛṣṇa, having revealed His awe-inspiring Universal Form and
His identity as Kāla (all-devouring Time) who has already ordained the
destruction of the warriors (11.32), now delivers a powerful and direct
command to Arjuna, urging him to rise above his despondency and fulfill
his role as a Kṣatriya warrior. He begins with ”tasmāt” (Therefore),
indicating that His instruction is a logical consequence of the divine truth
just revealed. Kṛṣṇa commands, ”tvamuttiṣṭha yaśo labhasva” – ”You
(‘tvam‘) arise (‘uttiṣṭha‘)! Obtain (‘labhasva‘) glory (or fame, ‘yaśaḥ‘).”
This is a call to shake off his inertia and dejection, and to actively engage
in the battle, through which he will achieve renown as a victorious hero
upholding dharma.

He continues with the promise of worldly rewards that are Arjuna’s
rightful due: ”jitvā śatrūnbhuṅkṣva rājyaṃ samṛddham” – ”Conquering
(‘jitvā‘) your enemies (‘śatrūn‘), enjoy (‘bhuṅkṣva‘) a prosperous (flour-
ishing, or well-established, ‘samṛddham‘) kingdom (‘rājyam‘).” Kṛṣṇa as-
sures Arjuna not only of victory over his adversaries but also of the sub-
sequent enjoyment of a thriving and rightfully acquired kingdom, which
was the Pāṇḍavas’ legitimate claim.

The most crucial part of this instruction, designed to alleviate Ar-
juna’s moral burden and fear of sin, is then reiterated with emphasis:
”mayaivaite nihatāḥ pūrvameva” – ”By Me (‘mayā‘) alone (‘eva‘) these
(‘ete‘ – referring to the warriors on the opposing side, especially the
key figures) have already (‘pūrvam eva‘) been slain (‘nihatāḥ‘).” Lord
Kṛṣṇa makes it unequivocally clear that their destruction is a divinely
preordained fact, already accomplished by His will in His form as Time.
Their physical death on the battlefield is merely the playing out of what
is already determined.

Therefore, Arjuna’s role is defined thus: ”nimittamātraṃ bhava
savyasācin” – ”Be (‘bhava‘) merely (‘mātram‘) an instrument (‘nimit-
tam‘), O Savyasācin (Arjuna).” ‘Nimitta-mātram‘ means to be just an
apparent cause, an immediate agent, or an instrument in the execution
of a larger divine plan. Arjuna is not the ultimate author of their de-
struction; he is simply to act as an instrument of the Lord’s will. By
addressing Arjuna as ‘Savyasācin‘ (the ambidextrous archer, capable of
shooting arrows with both his left and right hands), Kṛṣṇa reminds him
of his exceptional skill and prowess, which are now to be employed in this
divine service. This verse is a powerful call to action, urging Arjuna to
perform his duty without the burden of doership, understanding himself
as an instrument of the divine will.

Verse 11.34
droṇaṃ ca bhīṣmaṃ ca jayadrathaṃ ca karṇaṃ tathānyānapi yod-

havīrān | mayā hatāṃstvaṃ jahi mā vyathiṣṭhā yudhyasva jetāsi raṇe
sapatnān ||

Lord Kṛṣṇa continues His forceful encouragement to Arjuna, now
specifically naming some of the most formidable warriors on the opposing
Kaurava side, reiterating that their fate is already sealed by His divine
will, and thereby urging Arjuna to fight without fear or distress. He lists
them: ”droṇaṃ ca bhīṣmaṃ ca jayadrathaṃ ca karṇam” – ”Droṇa, and
Bhīṣma, and Jayadratha, and Karṇa.” These were among the greatest
and most feared warriors in the Kaurava army. Droṇācārya was Ar-
juna’s own revered military preceptor, an invincible master of archery.



149

Bhīṣma, the grandsire, was a legendary warrior possessing the boon of
choosing his time of death and the supreme commander. Jayadratha, the
king of Sindhu, was a powerful warrior who would later play a crucial
role in a tragic event of the war. Karṇa was Arjuna’s arch-rival, endowed
with extraordinary martial skills and divine weapons.

Kṛṣṇa then adds, ”tathānyānapi yodhavīrān” – ”as well (‘tathā‘) as
(‘api‘) other (‘anyān‘) brave warriors (‘yodha-vīrān‘).” This encompasses
all the other significant heroes fighting for the Kauravas. Regarding
all these formidable opponents, Kṛṣṇa declares with absolute authority:
”mayā hatāṃs” – ”(Consider them as already) slain (‘hatān‘) by Me
(‘mayā‘).” Their destruction has already been ordained and accomplished
by Him in His all-encompassing aspect as Time (‘Kāla‘). Their physical
death on the battlefield is merely the execution of this predetermined
outcome.

Therefore, Kṛṣṇa gives Arjuna a direct command coupled with reas-
surance: ”tvaṃ jahi mā vyathiṣṭhā” – ”You (‘tvam‘) slay them (‘jahi‘ –
act as the instrument of their slaying), and do not (‘mā‘) be distressed
(agitated by grief, fear, or moral conflict, ‘vyathiṣṭhāḥ‘).” Since their
death is already ordained by the Supreme Will, Arjuna should not feel
personally responsible for it, nor should he be afflicted by sorrow or fear
of sin. His role is to simply perform his Kṣatriya duty as an instrument.

Finally, Kṛṣṇa offers an unequivocal promise of victory: ”yudhyasva
jetāsi raṇe sapatnān” – ”Fight (‘yudhyasva‘)! You will surely conquer
(‘jetā asi‘) your enemies (or rivals, ‘sapatnān‘) in battle (‘raṇe‘).” This
divine assurance is meant to dispel any lingering doubts Arjuna might
have about the outcome of the war and to inspire him with confidence
to engage in the fight. By specifically naming the mightiest opponents
as already vanquished by His will, Kṛṣṇa aims to remove Arjuna’s fear
of them and to empower him to act decisively as His chosen instrument
for restoring dharma.

Verse 11.35
sañjaya uvāca etacchrutvā vacanaṃ keśavasya kṛtāñjalirvepamā-

naḥ kirīṭī | namaskṛtvā bhūya evāha kṛṣṇaṃ sagadgadaṃ bhītabhītaḥ
praṇamya ||

Sañjaya, resuming his narration to King Dhṛtarāṣṭra, now describes
Arjuna’s profound and deeply emotional reaction upon hearing Lord
Kṛṣṇa’s powerful words (in verses 11.32-34), where Kṛṣṇa revealed Him-
self as Kāla (all-devouring Time), declared the warriors as already slain
by His will, and urged Arjuna to fight as His mere instrument and achieve
victory. Sañjaya begins, ”sañjaya uvāca” (Sañjaya said).

He reports, ”etacchrutvā vacanaṃ keśavasya” – ”Having heard
(‘śrutvā‘) these (‘etat‘) words (‘vacanam‘) of Keśava (Lord Kṛṣṇa).” The
name Keśava (He who has beautiful hair, or the slayer of the demon
Keśī) often evokes Kṛṣṇa’s charming and powerful aspects. The impact
of these particular words—revealing Kṛṣṇa’s cosmic destructive power
and Arjuna’s role as an instrument—was immense on Arjuna.

Arjuna’s physical and emotional state is vividly portrayed: ”kṛtāñ-
jalirvepamānaḥ kirīṭī ” – ”Kirīṭī (Arjuna, the one adorned with a diadem,
an epithet signifying his royal and heroic stature), trembling (‘vepamā-
naḥ‘), with folded hands (‘kṛtāñjaliḥ‘).” Even Arjuna, the great hero
(‘Kirīṭī‘), was seized by an intense tremor (‘vepamānaḥ‘), a physical man-
ifestation of the overwhelming awe and fear evoked by Kṛṣṇa’s words and
the continuing vision of the Universal Form. His gesture of ‘kṛtāñjali‘
(palms joined in supplication) signifies his profound reverence and per-
haps his helplessness.

Sañjaya continues, ”namaskṛtvā bhūya evāha kṛṣṇam” – ”Having
bowed down (or offered obeisances, ‘namaskṛtvā‘), he spoke (‘āha‘) again
(‘bhūyaḥ eva‘) to Kṛṣṇa.” Arjuna first offers his respectful salutations,
acknowledging Kṛṣṇa’s supreme majesty. His manner of speaking fur-
ther reveals his inner state: ”sagadgadaṃ bhītabhītaḥ praṇamya” – ”(He
spoke) with a choked (or faltering, ‘sa-gadgadam‘) voice, greatly over-
whelmed with fear (or very fearful, ‘bhīta-bhītaḥ‘), after bowing down
(again, or with deep prostration, ‘praṇamya‘).” The repetition of ‘bhīta‘
(fearful) emphasizes the intensity of his fear. His voice is choked with
emotion, making it difficult for him to speak clearly. This verse pow-
erfully depicts Arjuna’s human reaction—a mixture of awe, terror, and
profound reverence—in the face of this direct encounter with the Lord’s
cosmic power and His declaration of the warriors’ predestined doom. It
sets the stage for Arjuna’s subsequent prayers and praises (stotras) of-
fered to the Universal Form, which begin in the next verse.

Verse 11.36
arjuna uvāca sthāne hṛṣīkeśa tava prakīrtyā jagatprahṛṣyatyanurajyate

ca | rakṣāṃsi bhītāni diśo dravanti sarve namasyanti ca siddhasaṅghāḥ
||

Arjuna, having been profoundly moved and somewhat terrified by
Lord Kṛṣṇa’s words and the continuing vision of His Universal Form
(as described by Sañjaya in verse 11.35), now begins to speak again. His
words are a mixture of awe, understanding, and devotional praise, ac-
knowledging the universal impact of Kṛṣṇa’s divine glory. He begins,
”arjuna uvāca” (Arjuna said), addressing Kṛṣṇa as ”hṛṣīkeśa” (O Master
of the Senses), an apt title for the one who controls all perception and
reality.

Arjuna affirms the appropriateness of the universe’s joyful and devoted
response to Kṛṣṇa’s magnificence: ”sthāne... tava prakīrtyā jagatprahṛṣy-
atyanurajyate ca” – ”O Hṛṣīkeśa, it is fitting (right, proper, or in place,
‘sthāne‘) that by Your (‘tava‘) glory (or praise, renown, ‘prakīrtyā‘), the
world (‘jagat‘ – the entire universe and its virtuous inhabitants) greatly
rejoices (‘prahṛṣyati‘) and (‘ca‘) is devoted (or becomes attached with af-
fection, ‘anurajyate‘) (to You).” Arjuna realizes that the Lord’s supreme
majesty and divine qualities are such that they naturally evoke profound
joy, attraction, and loving devotion in all righteous beings who perceive
or hear of them. This is the rightful and natural response of creation to
its glorious Creator.

He then describes the contrasting reaction of the unrighteous and
the reverent response of the perfected beings to this same divine
glory: ”rakṣāṃsi bhītāni diśo dravanti” – ”The demons (or evil beings,
‘rakṣāṃsi‘), fear-stricken (‘bhītāni‘), flee (‘dravanti‘) in (all) directions
(‘diśaḥ‘).” The same divine effulgence and power that inspire joy and de-
votion in the virtuous cause immense terror in those who are evil-minded
and opposed to dharma. They cannot bear the Lord’s glory and scat-
ter in fear. This highlights the protective aspect of the Lord for the
righteous and His power to vanquish evil.

Simultaneously, ”sarve namasyanti ca siddhasaṅghāḥ” – ”And (‘ca‘) all
(‘sarve‘) the hosts of perfected beings (‘siddha-saṅghāḥ‘) bow down (or
offer their obeisances, ‘namasyanti‘) (to You).” The ‘Siddhas‘ are enlight-
ened souls who have attained spiritual perfection and possess profound
wisdom. They, unlike the demons, clearly recognize Kṛṣṇa’s supreme
divinity and respond with humble reverence and adoration. This verse,
therefore, is Arjuna’s affirmation that Kṛṣṇa’s divine glory naturally and
appropriately elicits diverse reactions from different classes of beings ac-
cording to their inherent natures: joy and devotion from the good, fear
and flight from the evil, and profound respect and worship from the per-
fected. It is an acknowledgment of Kṛṣṇa’s universal sovereignty and the
undeniable impact of His divine presence.

Verse 11.37
kasmācca te na nameranmahātman garīyase brahmaṇo ’pyādikartre |

anantadeveśa jagannivāsa tvamalakṣaraṃ sadasattatparam yat ||
Arjuna, continuing his profound hymn of praise and adoration inspired

by the overwhelming vision of Lord Kṛṣṇa’s Universal Form (Viśvarūpa),
now rhetorically questions why any being would not offer obeisance to
such a supreme and all-encompassing divinity. He exclaims, ”kasmācca
te na nameranmahātman” – ”And (‘ca‘) why (‘kasmāt‘) indeed should
they not (‘na‘) bow down (or offer homage, ‘nameran‘) to You (‘te‘),
O Mahātmā (Great Soul, or Supreme Being)!” By addressing Kṛṣṇa as
‘Mahātman‘, Arjuna acknowledges His infinite greatness and supreme
spiritual nature. The question implies that reverence and surrender to
Kṛṣṇa are the most natural and fitting responses for all beings who per-
ceive His true glory.

Arjuna then proceeds to enumerate Kṛṣṇa’s supreme attributes
that make Him eminently worshipful: You are ”garīyase brahmaṇo
’pyādikartre” – ”greater (more venerable, or more worshipful, ‘garīyase‘)
even (‘api‘) than Brahmā (‘brahmaṇaḥ‘ – the four-headed creator god),
and (You are) the original creator (‘ādi-kartre‘).” Lord Brahmā is revered
as the secondary creator of the material universe, born from the lotus
emanating from Lord Viṣṇu’s navel. Arjuna recognizes Kṛṣṇa as being
superior even to Brahmā, and as the ‘ādi-kartṛ‘—the primeval cause, the
ultimate source from whom even the first creator, Brahmā, derives his
creative power.

He continues with further exalted epithets: ”anantadeveśa jagan-
nivāsa” – ”O Ananta (Infinite, or Endless One), O Deveśa (Lord or
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Ruler of all gods/demigods), O Jagannivāsa (Abode or Refuge of the
universe)!” As ‘Ananta‘, Kṛṣṇa is limitless and eternal. As ‘Deveśa‘, He
is the supreme master of all celestial beings. As ‘Jagannivāsa‘, He is the
ultimate sanctuary and substratum in which the entire cosmos rests.

Finally, Arjuna articulates his understanding of Kṛṣṇa’s absolute, tran-
scendental nature: ”tvamakṣaraṃ sadasattatparam yat” – ”You (‘tvam‘)
are the imperishable (‘akṣaram‘ – often referring to Brahman, the Abso-
lute), You are Being (‘sat‘ – the existent, the real, the manifest) and Non-
being (‘asat‘ – the non-existent, the unreal, or the unmanifest cause), and
(‘yat‘ – that which) is transcendental (‘param‘) to both (‘tat‘ – That
which is beyond ‘sat‘ and ‘asat‘).” Kṛṣṇa is the immutable Akṣara Brah-
man. He encompasses both ‘sat‘ (the manifest effect) and ‘asat‘ (the
unmanifest cause), and yet He is also ‘tat param‘—the Supreme Real-
ity that transcends even this causal and effectual duality, the ultimate
ground of all. This verse thus reflects Arjuna’s profound realization of
Kṛṣṇa’s absolute supremacy, His role as the original creator, His infi-
nite nature, and His being the ultimate transcendental reality beyond
all dualities.

Verse 11.38
tvamādidevaḥ puruṣaḥ purāṇastvamasya viśvasya paraṃ nidhānam |

vettāsi vedyaṃ ca paraṃ ca dhāma tvayā tataṃ viśvamanantarūpa ||
Arjuna continues his ecstatic and deeply insightful praise of Lord

Kṛṣṇa’s Universal Form, further articulating his realization of Kṛṣṇa’s
supreme and all-encompassing divine nature. He declares, ”tvamādide-
vaḥ puruṣaḥ purāṇaḥ” – ”You (‘tvam‘) are the primeval (or original, ‘ādi‘)
God (‘devaḥ‘), the ancient (‘purāṇaḥ‘) Person (‘puruṣaḥ‘).” As ‘Ādideva‘,
Kṛṣṇa is recognized as the first and foremost among all deities, the ulti-
mate source from whom all other divine beings and powers emanate. As
‘Puruṣaḥ Purāṇaḥ‘, He is the primordial Cosmic Being, the ancient, eter-
nal consciousness that underlies all existence, yet He is also the Supreme
Person, not merely an abstract principle.

He then affirms Kṛṣṇa’s role as the ultimate foundation of the cosmos:
”tvamasya viśvasya paraṃ nidhānam” – ”You (‘tvam‘) are the supreme
(‘param‘) resting place (repository, or ultimate foundation, ‘nidhānam‘)
of this (‘asya‘) entire universe (‘viśvasya‘).” The entire cosmic manifesta-
tion, with all its worlds and beings, ultimately rests in Him and finds its
ultimate support and preservation in His divine being. He is the cosmic
treasure-house into which everything resolves at the time of dissolution
and from which everything re-emerges.

Arjuna further acknowledges Kṛṣṇa’s supreme position in relation to
knowledge: ”vettāsi vedyaṃ ca” – ”You are (‘asi‘) the knower (‘vettā‘)
and (‘ca‘) also that which is to be known (the ultimate object of knowl-
edge, ‘vedyam‘).” As ‘Vettā‘, Kṛṣṇa is the supreme omniscient conscious-
ness, the ultimate knower of all things, past, present, and future. As
‘Vedyam‘, He is the highest truth, the ultimate reality that all scriptures,
philosophies, and spiritual disciplines endeavor to reveal and understand.
He is both the subject and the ultimate object of all true knowledge. And
Kṛṣṇa is also ”paraṃ ca dhāma” – ”and (‘ca‘) the supreme (‘param‘)
abode (or state, ultimate destination, or divine effulgence, ‘dhāma‘).”
He is the highest spiritual realm, the ultimate sanctuary, and the goal
of all spiritual seekers.

Finally, Arjuna reiterates Kṛṣṇa’s all-pervasiveness as revealed in the
Universal Form, addressing Him as ”anantarūpa” (O Being of infinite
forms!): ”tvayā tataṃ viśvamanantarūpa” – ”By You (‘tvayā‘), O Being
of infinite forms (‘ananta-rūpa‘), this entire universe (‘viśvam‘) is per-
vaded (‘tatam‘).” This confirms his direct vision of Kṛṣṇa’s boundless di-
vine energy permeating and sustaining every aspect of the cosmos. This
verse, with its string of profound epithets, reflects Arjuna’s comprehen-
sive realization of Kṛṣṇa as the ancient origin, the ultimate foundation,
the supreme knower and known, the highest abode, and the all-pervading
Lord of infinite forms.

Verse 11.39
vāyuryamo ’gnirvaruṇaḥ śaśāṅkaḥ prajāpatistvaṃ prapitāmahaśca |

namo namaste ’stu sahasrakṛtvaḥ punaśca bhūyo ’pi namo namaste ||
Arjuna’s adoration and realization of Lord Kṛṣṇa’s all-encompassing

divine nature, as revealed in the Universal Form, continue to flow forth
in this verse. He now identifies Kṛṣṇa with various principal deities who
govern the cosmos and with the ultimate progenitor, before erupting in a
torrent of reverential salutations. He exclaims, ”vāyuryamo ’gnirvaruṇaḥ

śaśāṅkaḥ prajāpatistvam” – ”You (‘tvam‘) are Vāyu (the wind-god, con-
troller of air and movement), Yama (the god of death and justice), Agni
(the fire-god, representing heat, light, and sacrificial fire), Varuṇa (the
god of waters and cosmic order), Śaśāṅka (the moon, literally ”marked
like a hare,” influencing tides, vegetation, and emotions), and Prajāpati
(the lord of creatures, often referring to Lord Brahmā, the secondary cre-
ator, or other progenitors of beings).” By seeing Kṛṣṇa as embodying all
these primary cosmic deities and forces, Arjuna acknowledges Kṛṣṇa’s
supreme control and His presence as the underlying reality of all divine
powers that govern the universe.

Arjuna then elevates Kṛṣṇa’s position even further: ”prapitāmahaśca”
– ”And (‘ca‘) You are the great-grandsire (‘prapitāmahaḥ‘).” If Lord
Brahmā is considered the ‘Pitāmaha‘ (grandsire, as the father of the
Prajāpatis or progenitors of mankind), then Kṛṣṇa, as the source and
origin even of Brahmā, is revered as the ‘Prapitāmaha‘, the ultimate,
primeval ancestor of all. This establishes Kṛṣṇa’s unparalleled position
as the fountainhead of all existence and all beings.

Overwhelmed by this profound realization of Kṛṣṇa’s infinite glories
and His identity as the essence of all divinities and the ultimate progen-
itor, Arjuna’s heart overflows with devotion and reverence. He can no
longer contain his feelings and bursts forth in a spontaneous outpouring
of salutations: ”namo namaste ’stu sahasrakṛtvaḥ” – ”Salutations, salu-
tations (‘namaḥ namaḥ‘) be (‘astu‘) unto You (‘te‘) a thousand times
(‘sahasra-kṛtvaḥ‘).” The repetition of ‘namaḥ‘ and the term ”a thousand
times” (which signifies countless times) express the inadequacy of any
limited offering of respect to such boundless majesty.

Yet, even this is not enough for Arjuna. He adds with fervent devotion,
”punaśca bhūyo ’pi namo namaste” – ”And (‘punaḥ ca‘) again (‘bhūyo
api‘) also salutations, salutations (‘namaḥ namaḥ‘) unto You (‘te‘).” This
repetition upon repetition of ”namaḥ namaḥ” vividly conveys Arjuna’s
state of being utterly suffused with awe, devotion, and a sense of his
own littleness before the infinite greatness of the Lord. He feels that
no amount of obeisance can ever be sufficient to honor the Supreme
Being whose cosmic form he is witnessing. This spontaneous and profuse
offering of salutations marks a pinnacle of Arjuna’s devotional surrender.

Verse 11.40
namaḥ purastādatha pṛṣṭhataste namo ’stu te sarvata eva sarva | anan-

tavīryāmitavikramastvaṃ sarvaṃ samāpnoṣi tato ’si sarvaḥ ||
Arjuna continues his fervent and devotional salutations to Lord

Kṛṣṇa’s Universal Form, now explicitly acknowledging Its all-pervasive
nature by offering obeisances from every conceivable direction. He ex-
claims, ”namaḥ purastādatha pṛṣṭhataste” – ”Salutations (‘namaḥ‘) to
You (‘te‘) from the front (‘purastāt‘) and then (‘atha‘) from behind
(‘pṛṣṭhataḥ‘).” He recognizes that the divine form is not limited to a
single vantage point but extends infinitely.

His comprehensive adoration continues: ”namo ’stu te sarvata eva
sarva” – ”Salutations (‘namaḥ astu‘) be to You (‘te‘) from all sides (or
from everywhere, ‘sarvataḥ‘) indeed (‘eva‘), O All (‘Sarva‘)!” By address-
ing Kṛṣṇa as ‘Sarva‘ (O All, O embodiment of everything, O Soul of all),
Arjuna acknowledges his direct perception that Kṛṣṇa’s Universal Form
is the totality of existence; there is nothing outside of Him. Therefore,
obeisances are due to Him from every direction and in every respect, as
He is the all-encompassing reality.

Arjuna then extols Kṛṣṇa’s boundless might and prowess: ”anan-
tavīryāmitavikramastvam” – ”You (‘tvam‘) are of infinite (‘ananta‘) valor
(strength, or potency, ‘vīrya‘) and immeasurable (or boundless, ‘amita‘)
prowess (might, or heroism, ‘vikramaḥ‘).” He perceives that Kṛṣṇa’s
power and heroic capacity are without any limit, far beyond any hu-
man or even celestial comprehension. This infinite strength and prowess
are visually manifest in the overwhelming Universal Form.

Based on this understanding of Kṛṣṇa’s infinite power and all-
pervasiveness, Arjuna arrives at a profound philosophical conclusion,
echoing some of Kṛṣṇa’s own earlier teachings but now as his own di-
rect realization: ”sarvaṃ samāpnoṣi tato ’si sarvaḥ” – ”You pervade
(encompass, or obtain, ‘samāpnoṣi‘) everything (‘sarvam‘); therefore
(‘tataḥ‘), You are (‘asi‘) everything (‘sarvaḥ‘).” Because Lord Kṛṣṇa’s
divine essence permeates and includes all of existence, He is, in essence,
the totality of all that is. This signifies a profound vision of cosmic unity,
where all diversity is seen as rooted in and identical with the one Supreme
Being. This realization is a hallmark of enlightenment and a culmination
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of Arjuna’s awe-inspired perception of the Viśvarūpa. It expresses his
understanding that Kṛṣṇa is not just a part of the universe, nor merely
its creator, but is the very substance and totality of all existence.

Verse 11.41
sakheti matvā prasabhaṃ yaduktaṃ he kṛṣṇa he yādava he sakheti |

ajānatā mahimānaṃ tavedaṃ mayā pramādātpraṇayena vāpi ||
Arjuna, profoundly overwhelmed by the direct vision of Lord Kṛṣṇa’s

Universal Form (Viśvarūpa) and the revelation of His supreme, cosmic
majesty, now begins to express deep remorse and repentance for his
past familiar behavior towards Kṛṣṇa. This verse, along with the next,
forms a heartfelt apology. Arjuna confesses, ”sakheti matvā prasabhaṃ
yaduktaṃ” – ”Thinking (of You merely) as a friend (‘sakhā iti matvā‘),
whatever (‘yat‘) has been said (‘uktam‘) by me presumptuously (rashly,
forcefully, or importunately, ‘prasabham‘).” Arjuna acknowledges that
his previous perception of Kṛṣṇa was primarily that of an intimate friend
and companion. Due to this limited understanding, he often interacted
with Kṛṣṇa with undue familiarity, perhaps speaking boldly, disrespect-
fully, or without full consideration.

He recalls the specific terms of address he used in such moments of
familiarity: ”he kṛṣṇa he yādava he sakheti” – ”(Addressing You as) ’O
Kṛṣṇa! O Yādava! O Friend! (‘sakhe iti‘).’” While these are terms of
affection, in the context of addressing the Supreme Lord whose infinite
glory he has now witnessed, Arjuna realizes that using them casually or
without full awareness of Kṛṣṇa’s true stature might have been inappro-
priate. ”Kṛṣṇa” as a personal name, ”Yādava” referring to His lineage,
and ”Sakhe” (O Friend) all denote a relationship of equality or intimacy.

Arjuna then explains the reason for his past conduct: ”ajānatā
mahimānaṃ tavedam” – ”(This was said by me) not knowing (or being
ignorant of, ‘ajānatā‘) this (‘idam‘) Your (‘tava‘) majesty (glory, or great-
ness, ‘mahimānam‘).” He admits that his previous familiarity stemmed
from his ignorance of Kṛṣṇa’s true, all-encompassing divine opulence and
His position as the Supreme Lord of the universe, which have now been
so overwhelmingly revealed to him.

He further attributes his potentially offensive behavior to two possible
causes: ”mayā pramādātpraṇayena vāpi” – ”(Such words were spoken)
by me (‘mayā‘) either through carelessness (negligence, inadvertence, or
delusion, ‘pramādāt‘) or (‘vā api‘) even through affection (love, or in-
timacy, ‘praṇayena‘).” He recognizes that sometimes his casual address
might have been due to thoughtlessness (‘pramāda‘). At other times, it
might have been an expression of the deep love and familiarity (‘praṇaya‘)
he felt for Kṛṣṇa as his dearest friend. While affection is a positive
quality, Arjuna now understands that even loving familiarity, when di-
rected towards the Supreme Being without full awareness of His supreme
majesty, could inadvertently constitute an offense. This verse marks the
beginning of Arjuna’s profound humility and repentance in the face of
divine revelation.

Verse 11.42
yaccāvahāsārthamasatkṛto ’si vihāraśayyāsanabhojaneṣu | eko

’thavāpyacyuta tatsamakṣaṃ tatkṣāmaye tvāmahamaprameyam ||
Arjuna continues his heartfelt apology to Lord Kṛṣṇa, further detail-

ing the various ways in which he might have inadvertently shown dis-
respect due to his previous ignorance of Kṛṣṇa’s supreme majesty. He
says, ”yaccāvahāsārthamasatkṛto ’si” – ”And (‘ca‘) for whatever (‘yat‘)
disrespect (‘asat-kṛtaḥ asi‘ – You have been dishonored, treated improp-
erly, or slighted) I have shown You for the sake of jest (or in joking,
‘avahāsa-artham‘).” Arjuna recalls instances where, in a light-hearted or
playful mood, he might have treated Kṛṣṇa without due reverence, per-
haps making jokes or teasing Him as one would an ordinary friend.

He specifies the contexts in which such familiarities might have oc-
curred: ”vihāraśayyāsanabhojaneṣu” – ”While at play (or recreation, ‘vi-
hāra‘), while resting on a bed (‘śayyā‘), while seated (‘āsana‘), or while
at meals (‘bhojaneṣu‘).” These refer to various informal and private situa-
tions where close companions might interact with less formality. Arjuna
is meticulously recalling all possible occasions where his behavior might
have been inappropriate in light of Kṛṣṇa’s true divine stature.

He acknowledges that these lapses might have happened both in pri-
vate and in public: ”eko ’thavāpyacyuta tatsamakṣam” – ”Whether alone
(‘ekaḥ‘ – when I was alone with You), or (‘athavā api‘) even (‘tat‘) in the
presence of others (‘samakṣam‘), O Acyuta (Infallible One)!” His address

to Kṛṣṇa as ‘Acyuta‘ (He who never falls from His true nature, the Infal-
lible One) is significant here. It acknowledges Kṛṣṇa’s unwavering divine
status, even when Arjuna himself might have faltered in his respect. It
also carries an implicit plea for Kṛṣṇa’s infallible grace and forgiveness.

Having confessed these potential offenses, Arjuna now makes his direct
and humble plea for pardon: ”tatkṣāmaye tvāmahamaprameyam” – ”For
all that (‘tat‘ – all those disrespectful acts), I (‘aham‘) beg forgiveness
(‘kṣāmaye‘) from You (‘tvām‘), the Immeasurable One (‘aprameyam‘).”
He implores Kṛṣṇa, whom he now perceives as ‘aprameyam‘ (immeasur-
able, incomprehensible, beyond all estimation), to forgive all his past
transgressions committed out of ignorance or undue familiarity. This
profound sense of repentance and the recognition of Kṛṣṇa’s immeasur-
able greatness demonstrate the transformative impact of the vision of
the Universal Form on Arjuna’s consciousness.

Verse 11.43
pitāsi lokasya carācarasya tvamasta pūjyaśca gururgarīyān | na tvat-

samo ’styabhyadhikaḥ kuto ’nyo lokatraye ’pyapratimaprabhāva ||
Arjuna, his heart overflowing with awe and reverence inspired by the

vision of the Universal Form and his own subsequent plea for forgiveness,
now continues to extol Lord Kṛṣṇa’s supreme and unparalleled position
in the cosmos. He declares with profound conviction, ”pitāsi lokasya
carācarasya” – ”You are (‘asi‘) the Father (‘pitā‘) of this world (‘lokasya‘),
of (all) the moving (‘cara‘) and the unmoving (‘acarasya‘).” Kṛṣṇa is not
merely a friend or a relative but the ultimate progenitor, the original
source from whom all animate and inanimate existence has emerged. He
is the divine parent of the entire universe.

Furthermore, Arjuna acknowledges Kṛṣṇa’s supreme status as the ul-
timate object of worship and the pre-eminent spiritual guide: ”tvamasya
pūjyaśca gururgarīyān” – ”You (‘tvam‘) are its (‘asya‘ – of this world)
most worshipful (‘pūjyaḥ ca‘) Guru (spiritual master, ‘guruḥ‘), and also
the greatest (or most venerable, ‘garīyān‘).” Kṛṣṇa is not just any teacher
but the ‘Guru garīyān‘—the Guru of all gurus, greater than even the
most revered preceptors like Brahmā (who is also considered a guru).
He is the ultimate source of all wisdom and the one most deserving of
adoration and worship from all beings.

Arjuna then emphatically asserts Kṛṣṇa’s absolute uniqueness and un-
paralleled greatness: ”na tvatsamo ’styabhyadhikaḥ kuto ’nyo” – ”There
is none (‘na asti‘) equal (‘samaḥ‘) to You (‘tvat‘); how then (‘kutaḥ‘)
could there be another (‘anyaḥ‘) greater (‘abhyadhikaḥ‘) (than You)?”
In all of existence, there is no being or principle that can even compare
to Kṛṣṇa in terms of power, glory, wisdom, or any other divine attribute.
And if there is none equal, the possibility of anyone being greater is
entirely inconceivable.

This unparalleled supremacy holds true across all realms: ”lokatraye
’pyapratimaprabhāva” – ”(This is true) even (‘api‘) in the three worlds
(‘loka-traye‘ – the earth, the atmospheric regions, and the heavenly
realms), O You of matchless (or incomparable, ‘apratima‘) power (or
majesty, influence, ‘prabhāva‘)!” Arjuna addresses Kṛṣṇa as ‘Apratima-
prabhāva‘, one whose glory and might are without any parallel or mea-
sure. This verse is a powerful testament to Arjuna’s transformed un-
derstanding. He now clearly perceives and unequivocally declares Lord
Kṛṣṇa’s absolute supremacy as the Father of all creation, the ultimate
object of worship, the Guru of gurus, and the incomparably powerful
Supreme Being, unequalled and unsurpassed in all the three worlds.

Verse 11.44
tasmātpraṇamya praṇidhāya kāyaṃ prasādaye tvāmahamīśamīḍyam |

piteva putrasya sakheva sakhyuḥ priyaḥ priyāyārhasi deva soḍhum ||
Arjuna, overwhelmed by the realization of Lord Kṛṣṇa’s supreme

majesty (as acclaimed in verse 11.43) and deeply penitent for his past
familiarities (as confessed in verses 11.41-42), now completely surren-
ders himself at Kṛṣṇa’s feet, begging for His grace and forgiveness. He
declares, ”tasmātpraṇamya praṇidhāya kāyam” – ”Therefore (‘tasmāt‘ –
because of Your unparalleled greatness and my past offenses), bowing
down (‘praṇamya‘) and prostrating (‘praṇidhāya‘) my body (‘kāyam‘)
fully.” Arjuna performs a complete physical prostration, a gesture of ut-
most humility, reverence, and unconditional surrender, placing his entire
being at the Lord’s mercy.

In this state of utter submission, he implores Kṛṣṇa: ”prasādaye tvāma-
hamīśamīḍyam” – ”I (‘aham‘) implore You (‘tvām‘) for grace (seek Your
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favor, or propitiate You, ‘prasādaye‘), the Lord (‘īśam‘) who is adorable
(praiseworthy, or worthy of worship, ‘īḍyam‘).” He acknowledges Kṛṣṇa
as the ‘Īśa‘ (the Supreme Lord and Controller) and ‘Īḍyam‘ (the one de-
serving of all praise and adoration), and humbly begs Him to be pleased
and merciful.

Arjuna then makes a touching appeal for Kṛṣṇa’s forbearance, invok-
ing the tender and forgiving nature of various loving relationships they
had shared or that are universally understood. He pleads, ”piteva pu-
trasya” – ”(Just) as a father (‘pitā iva‘) (forbears with the offenses or
impertinences) of a son (‘putrasya‘).” A father naturally forgives the
faults of his child out of affection. ”Sakheva sakhyuḥ” – ”(Just) as a
friend (‘sakhā iva‘) (forbears with the liberties or shortcomings) of a
friend (‘sakhyuḥ‘).” Close friends often overlook each other’s minor of-
fenses due to their mutual love and understanding. ”Priyaḥ priyāyārhasi
deva soḍhum” – ”(And just) as a lover (‘priyaḥ‘ – a husband or beloved)
(forbears with the faults or moods) of the beloved (‘priyāyāḥ‘ – wife or
sweetheart), You should (‘arhasi‘), O Deva (God), bear with (or forgive,
tolerate, ‘soḍhum‘) me (‘mām‘ is implied).”

By drawing these analogies, Arjuna is not trying to minimize his past
errors but is appealing to the depth of Kṛṣṇa’s love and compassion,
which he has experienced in these various relationships. He is reminding
Kṛṣṇa of their intimate bond and humbly requesting that Kṛṣṇa extend
the same natural forgiveness and tolerance that characterizes such loving
connections. This verse beautifully portrays Arjuna’s complete surren-
der, his profound repentance, and his desperate plea for Kṛṣṇa’s grace,
marking a critical stage in his devotional transformation under the im-
pact of the Universal Form and the realization of Kṛṣṇa’s true glory.

Verse 11.45
adṛṣṭapūrvaṃ hṛṣito ’smi dṛṣṭvā bhayena ca pravyathitaṃ mano me |

tadeva me darśaya deva rūpaṃ prasīda deveśa jagannivāsa ||
Arjuna, having witnessed the awe-inspiring and terrifying Universal

Form (Viśvarūpa) of Lord Kṛṣṇa, now expresses his complex emotional
state—a mixture of profound exhilaration at seeing such an unprece-
dented divine manifestation, and simultaneously, overwhelming fear that
has deeply unsettled his mind. He confesses, ”adṛṣṭapūrvaṃ hṛṣito ’smi
dṛṣṭvā” – ”Having seen (‘dṛṣṭvā‘) what was never seen before (‘adṛṣṭa-
pūrvam‘ – unseen previously by anyone, including himself), I am (‘asmi‘)
thrilled (or overjoyed, exhilarated, ‘hṛṣitaḥ‘).” There is an element of
profound joy and wonder in Arjuna’s heart at having been privileged to
behold this unique and magnificent cosmic revelation, a sight beyond all
mortal experience.

However, this exhilaration is immediately counterbalanced by intense
fear: ”bhayena ca pravyathitaṃ mano me” – ”And (‘ca‘) yet my mind
(‘manaḥ me‘) is (greatly) disturbed (agitated, or afflicted, ‘pravyathi-
tam‘) with fear (‘bhayena‘).” The sheer magnitude, dazzling effulgence,
and especially the terrifying, destructive aspects of the Universal Form
have deeply shaken Arjuna’s composure. His human mind, even though
fortified by divine sight, struggles to bear the overwhelming impact of
this cosmic vision. The initial awe has now given way to a more dominant
emotion of fear and mental distress.

Overcome by this fear and longing for the solace of Kṛṣṇa’s more fa-
miliar form, Arjuna makes an earnest plea: ”tadeva me darśaya deva
rūpam” – ”O Deva (God, Resplendent One), show (‘darśaya‘) me (‘me‘)
that (‘tat‘) very (‘eva‘) form (‘rūpam‘) of Yours alone.” He is specifi-
cally requesting Kṛṣṇa to withdraw this overwhelming Universal Form
and reveal again His previous, more benign and relatable form—either
His gentle two-armed human form as Arjuna’s friend and charioteer, or
perhaps His majestic four-armed Viṣṇu form which is also a source of
comfort and adoration for devotees.

He concludes his plea with a heartfelt appeal for mercy, reiterating
the reverential epithets he used earlier (in verse 11.25) when first over-
whelmed by fear: ”prasīda deveśa jagannivāsa” – ”Be gracious (merciful,
or pleased, ‘prasīda‘), O Lord of gods (‘Deveśa‘), O Abode (or Refuge,
‘nivāsa‘) of the universe (‘jagat‘)!” Arjuna throws himself upon Kṛṣṇa’s
compassion, begging Him to be pleased and to relieve his distress by
showing a more comforting aspect of His divinity. This verse power-
fully conveys Arjuna’s human vulnerability in the face of the Absolute’s
terrifying majesty and his deep yearning for a more personal and ap-
proachable manifestation of the Lord.

Verse 11.46

kirīṭinaṃ gadinaṃ cakrahastamicchāmi tvāṃ draṣṭumahaṃ tathaiva |
tenaiva rūpeṇa caturbhujena sahasrabāho bhava viśvamūrte ||

Arjuna, continuing his plea for Lord Kṛṣṇa to withdraw the overwhelm-
ing Universal Form (Viśvarūpa) and reveal a more benign aspect, now
specifies the particular form he wishes to see. He says, ”kirīṭinaṃ gad-
inaṃ cakrahastamicchāmi tvāṃ draṣṭumaham tathaiva” – ”I (‘aham‘)
wish (‘icchāmi‘) to see (‘draṣṭum‘) You (‘tvām‘) as before (‘tathā eva‘
– in that very same way I used to see You, or as I saw You just be-
fore this cosmic vision), wearing a crown (‘kirīṭinam‘), holding a mace
(‘gadinam‘), and with a discus in Your hand (‘cakra-hastam‘).” Arjuna
is specifically requesting to see Lord Kṛṣṇa in His familiar and beloved
four-armed Viṣṇu form, adorned with His characteristic divine attributes:
the royal crown (‘kirīṭa‘) symbolizing His supreme sovereignty, the mace
(‘gadā‘) representing His power to chastise and destroy evil, and the dis-
cus (‘cakra‘, the Sudarśana Cakra) signifying cosmic order, the power to
cut through illusion, and His role as the ultimate protector of dharma
and His devotees. This form, while divine and majestic, is also reassuring
and associated with Kṛṣṇa’s benevolent and protective aspects.

Arjuna makes his request explicit: ”tenaiva rūpeṇa caturbhujena...
bhava” – ”Assume (‘bhava‘ – become, or please be manifest in) that very
(‘tena eva‘) four-armed (‘catuḥ-bhujena‘) form (‘rūpeṇa‘).” He yearns for
the sight of Kṛṣṇa with four arms, a form that is a hallmark of Lord
Nārāyaṇa or Viṣṇu, which inspires awe yet also deep affection and a
sense of security in devotees.

Even while making this plea for Kṛṣṇa to revert to a more limited form,
Arjuna acknowledges the current, all-encompassing reality of the Univer-
sal Form he is witnessing. He addresses Kṛṣṇa with epithets that describe
this cosmic manifestation: ”sahasrabāho” – ”O Thousand-armed One (or
O You of innumerable arms, ‘sahasra-bāho‘),” and ”viśvamūrte” – ”O
Universal Form (or O You whose form is the universe, ‘viśva-mūrte‘).”
The term ‘sahasra‘ (thousand) here signifies ”countless” or ”infinite,”
reflecting the innumerable arms he has perceived in the Viśvarūpa.

This verse clearly demonstrates Arjuna’s state of mind: while he has
been granted the extraordinary vision of Kṛṣṇa’s infinite cosmic form and
has acknowledged its truth, its terrifying and overwhelming aspects have
become unbearable for him. His human heart, though devoted, longs for
a more personal, defined, and benevolent manifestation of the Lord with
whom he can relate more easily. His request for the four-armed Viṣṇu
form is a plea for a return to a divine form that is both majestic and
reassuring, a form that embodies divine power combined with grace and
accessibility for the devotee.

Verse 11.47
śrībhagavān uvāca mayā prasannena tavārjunedaṃ rūpaṃ paraṃ darśi-

tamātmayogāt | tejomayaṃ viśvamanantamādyaṃ yanme tvadanyena na
dṛṣṭapūrvam ||

The Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) now responds to Ar-
juna’s plea to withdraw the Universal Form and reveal His more be-
nign aspect. He begins by explaining the profound significance and
rarity of the cosmic vision that Arjuna has just been granted. Kṛṣṇa
affirms, ”mayā prasannena tavārjunedaṃ rūpaṃ paraṃ darśitamātmayo-
gāt” – ”O Arjuna, by Me (‘mayā‘), being pleased (or graciously disposed,
‘prasannena‘) with you (‘tava‘), this (‘idam‘) supreme (‘param‘) form
(‘rūpam‘) has been shown (‘darśitam‘) (to you) through My own yogic
power (‘ātma-yogāt‘ – by My own mystic potency or divine Yoga).”

Kṛṣṇa emphasizes that the revelation of His Viśvarūpa was not an
ordinary occurrence but a special act of divine grace (‘prasannena‘) be-
stowed upon Arjuna due to Kṛṣṇa’s deep affection for him and Arjuna’s
unique qualification as a devotee and friend. This ”supreme form” (‘rū-
pam param‘) was manifested not by any external means but through
Kṛṣṇa’s own ‘ātma-yoga‘—His intrinsic, inconceivable divine power by
which He can manifest Himself in any form He chooses, while remaining
eternally transcendental.

He then reiterates the majestic attributes of this Universal Form: it is
”tejomayam” (full of splendor, effulgence, or radiance), ”viśvam” (univer-
sal, all-encompassing, constituting the entire cosmos), ”anantam” (infi-
nite, boundless, without limit), and ”ādyam” (primeval, original, existing
from the very beginning, the uncaused source). These terms collectively
describe a form that is dazzlingly brilliant, contains all of existence, is
limitless in extent, and is the primordial reality.
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Finally, Kṛṣṇa underscores the extreme rarity and uniqueness of Ar-
juna’s experience: ”yanme tvadanyena na dṛṣṭapūrvam” – ”Which (‘yat‘)
form of Mine (‘me‘) has never (‘na dṛṣṭa-pūrvam‘) been seen before
(‘dṛṣṭa-pūrvam‘) by anyone other (‘anyena‘) than you (‘tvat‘).” Kṛṣṇa
declares that this specific, all-encompassing, primeval, and infinitely ra-
diant Universal Form had never before been witnessed by any mortal be-
ing (or perhaps even by most celestial beings) other than Arjuna. This
highlights the extraordinary nature of the vision and Arjuna’s excep-
tional fortune in being chosen as its recipient. This statement serves to
impress upon Arjuna the profound significance of what he has seen, even
as Kṛṣṇa prepares to respond to his request to withdraw this overwhelm-
ing manifestation.

Verse 11.48
na vedayajñādhyayanairna dānairna ca kriyābhirna tapobhirugraiḥ |

evaṃrūpaḥ śakya ahaṃ nṛloke draṣṭuṃ tvadanyena kurupravīra ||
Lord Kṛṣṇa further emphasizes the extreme rarity and profound inac-

cessibility of the vision of His Universal Form (Viśvarūpa) through any
conventional religious or ascetic practices. This reinforces His statement
in the previous verse (11.47) that Arjuna’s experience was unique and
a special act of grace. He addresses Arjuna with the encouraging ep-
ithet ”kurupravīra” (O best of the Kuru warriors), perhaps to bolster
Arjuna after his fearful experience. Kṛṣṇa declares, ”na vedayajñād-
hyayanairna dānairna ca kriyābhirna tapobhirugraiḥ” – ”(This Universal
Form of Mine) cannot be seen (‘na śakyaḥ aham... draṣṭum‘, from the
next line) by (the study of) the Vedas (‘veda‘), nor by sacrifices (‘ya-
jña‘), nor by (Vedic) studies (‘adhyayanaiḥ‘ – which can also refer to
general scriptural study or chanting), nor (‘na‘) by charities (‘dānaiḥ‘),
nor (‘na ca‘) by rituals (or pious actions, ‘kriyābhiḥ‘), nor (‘na‘) by severe
(‘ugraiḥ‘) austerities (‘tapobhiḥ‘).”

Kṛṣṇa systematically lists the most highly esteemed and potent means
of spiritual and religious advancement according to Vedic tradition: *
‘Veda-adhyayana‘: Deep study and understanding of the sacred Vedic
scriptures. * ‘Yajña‘: Performance of elaborate fire sacrifices and other
prescribed rituals. * ‘Dāna‘: Acts of charity and generous giving to de-
serving recipients. * ‘Kriyā‘: Various pious actions, religious rites, and
purificatory ceremonies. * ‘Ugraiḥ tapaḥ‘: Severe and rigorous austeri-
ties, penances, and self-mortification undertaken for spiritual purification
or attainment of powers. While all these practices are meritorious and
can lead to significant spiritual progress, purification, and even heavenly
rewards, Kṛṣṇa unequivocally states that none of them, by themselves,
are sufficient to grant the vision of His Universal Form.

He concludes with absolute clarity regarding this specific form:
”evaṃrūpaḥ śakya ahaṃ nṛloke draṣṭuṃ tvadanyena” – ”In such a form
(‘evam-rūpaḥ‘ – as this Viśvarūpa you have just witnessed), I (‘aham‘)
can be seen (‘śakyaḥ... draṣṭum‘) in the mortal world (‘nṛloke‘) by no one
other (‘na... tvat anyena‘) than you.” Kṛṣṇa re-emphasizes that Arjuna’s
vision of this particular cosmic manifestation is an exceptionally rare
event, made possible solely by Kṛṣṇa’s divine grace and not attainable
through any accumulation of ordinary religious merit or ascetic endeavor
by anyone else.

This verse serves to highlight the supreme transcendental nature of
the Universal Form and the fact that its revelation is entirely dependent
on the Lord’s own volition and special favor. It underscores that while
scriptural study, rituals, charity, and austerities are valuable on the spir-
itual path for purification and gradual progress, the direct vision of the
Lord’s cosmic form is a unique divine bestowal, not something that can
be earned or achieved through these conventional means alone. This
further magnifies the significance of the grace Arjuna has received.

Verse 11.49
śrībhagavān uvāca mā te vyathā mā ca vimūḍhabhāvo dṛṣṭvā rūpaṃ

ghoramīdṛṅmamedam | vyapetabhīḥ prītamanāḥ punastvaṃ tadeva me
rūpamidaṃ prapaśya ||

The Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘), responding with pro-
found compassion to Arjuna’s state of terror and his plea to behold a
more familiar form (as expressed in verses 11.45-46), now seeks to reas-
sure and comfort His beloved devotee. He begins, ”mā te vyathā mā ca
vimūḍhabhāvo” – ”Let there be no (‘mā‘) agitation (distress, or anguish,
‘vyathā‘) for you (‘te‘), and (‘ca‘) let there be no (‘mā‘) bewildered state

of mind (or confusion, stupefaction, ‘vimūḍha-bhāvaḥ‘).” Kṛṣṇa acknowl-
edges the overwhelming and terrifying nature of the Universal Form He
has just displayed.

He attributes Arjuna’s distress to this vision: ”dṛṣṭvā rūpaṃ gho-
ramīdṛṅmamedam” – ”(This distress and bewilderment have arisen) from
seeing (‘dṛṣṭvā‘) this (‘idam‘) such (‘īdṛk‘ – of this kind) terrible (fear-
some, or awe-inspiring in a dreadful way, ‘ghoram‘) form (‘rūpam‘) of
Mine (‘mama‘).” Kṛṣṇa understands that His cosmic manifestation, with
its infinite aspects and destructive potential, has understandably caused
fear and confusion in Arjuna, despite the divine sight granted to him.

Therefore, out of His loving grace, Kṛṣṇa now instructs Arjuna on how
to regain his composure and prepares to fulfill his request: ”vyapetab-
hīḥ prītamanāḥ punastvam” – ”You (‘tvam‘), becoming freed from fear
(‘vyapeta-bhīḥ‘ – with fear completely departed) and with a pleased (or
gladdened, loving, ‘prīta‘) mind (‘manāḥ‘), again (‘punaḥ‘)...” Kṛṣṇa de-
sires Arjuna to return to his natural state of fearlessness and loving
affection towards Him.

And then, He makes the loving concession: ”tadeva me rūpamidaṃ
prapaśya” – ”...behold (‘prapaśya‘) this (‘idam‘) very (‘eva‘) (previous,
or familiar) form (‘rūpam‘) of Mine (‘me‘).” The term ‘tat eva rūpam‘
(that very form) refers to the form Arjuna was accustomed to seeing and
yearned for—either His two-armed human-like form or His four-armed
Viṣṇu form, which are more conducive to intimate loving exchange for
most devotees. Kṛṣṇa, ever responsive to the feelings of His dear devotee,
is now ready to withdraw the overwhelming Viśvarūpa and once again
reveal a form that brings solace and joy to Arjuna.

Verse 11.50
sañjaya uvāca ity�����ṃ vāsudevastathoktvā svakaṃ rūpaṃ darśayāmāsa

bhūyaḥ | āśvāsayāmāsa ca bhītamenaṃ bhūtvā punaḥ saumyava-
purmahātmā ||

Sañjaya, continuing his narration to King Dhṛtarāṣṭra, describes how
Lord Kṛṣṇa fulfilled His promise to Arjuna and pacified His terrified
devotee. Sañjaya reports, ”ityarjunaṃ vāsudevastathoktvā” – ”Having
thus (‘tathā‘) spoken (‘uktvā‘) to Arjuna (‘arjunam‘) in this manner
(‘iti‘ – referring to Kṛṣṇa’s reassuring words in verse 11.49), Vāsudeva
(Lord Kṛṣṇa, the son of Vasudeva)...” The use of the name ‘Vāsudeva‘
here is significant; it often refers to Kṛṣṇa in His intimate, human-like
aspect as the son of Vasudeva, emphasizing His personal relationship
with Arjuna.

Then, true to His word, Kṛṣṇa ”svakaṃ rūpaṃ darśayāmāsa bhūyaḥ”
– ”showed (‘darśayāmāsa‘) His own (‘svakam‘) form (‘rūpam‘) again
(‘bhūyaḥ‘).” ‘Svakam rūpam‘ signifies Kṛṣṇa’s original, personal, and
familiar form—most likely His gentle and beautiful two-armed human
form, which Arjuna was accustomed to seeing and interacting with as
his friend, cousin, and charioteer, or potentially the four-armed Viṣṇu
form Arjuna had specifically requested (11.46). This act of revealing His
”own” form marks the withdrawal of the overwhelming Universal Form.

Having resumed His more familiar and pleasing appearance, Kṛṣṇa
then lovingly consoled Arjuna: ”āśvāsayāmāsa ca bhītamenaṃ” – ”And
(‘ca‘) He consoled (reassured, or pacified, ‘āśvāsayāmāsa‘) this (‘enam‘)
terrified (‘bhītam‘) Arjuna.” Kṛṣṇa understood the profound fear and
agitation Arjuna had experienced and actively took steps to soothe his
distressed devotee.

This act of consolation was performed by Kṛṣṇa, the ”mahātmā”
(the Great Soul, or the Supreme Being), ”bhūtvā punaḥ saumyavapuḥ”
– ”having become (‘bhūtvā‘) again (‘punaḥ‘) His gentle (pleasing, be-
nign, or beautiful, ‘saumya‘) form (‘vapuḥ‘).” The transformation back
to His ‘saumya-vapuḥ‘—His serene, graceful, and charming human-like
presence—was essential for comforting Arjuna. This verse beautifully
portrays Lord Kṛṣṇa’s immense compassion and His tender, loving care
for His devotees. He reveals His supreme, awe-inspiring majesty when
needed, but He also readily returns to His more intimate and accessi-
ble forms to bestow solace and joy upon those who are dear to Him,
demonstrating His perfect balance of divine might and loving grace.

Verse 11.51
arjuna uvāca dṛṣṭvedaṃ mānuṣaṃ rūpaṃ tava saumyaṃ janārdana |

idānīmasmi saṃvṛttaḥ sacetāḥ prakṛtiṃ gataḥ ||
Arjuna, having been graced by Lord Kṛṣṇa’s return to His gentle hu-

man form after the overwhelming and terrifying vision of the Viśvarūpa,
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now expresses his immense relief and the restoration of his mental com-
posure. He begins, ”arjuna uvāca” (Arjuna said), addressing Kṛṣṇa as
”janārdana” (O Agitator of men, or He to whom people pray for wel-
fare), perhaps signifying Kṛṣṇa’s power to remove distress. Arjuna ex-
claims, ”dṛṣṭvedaṃ mānuṣaṃ rūpaṃ tava saumyam” – ”Seeing (‘dṛṣṭvā‘)
this (‘idam‘) gentle (‘saumyam‘) human (‘mānuṣam‘) form (‘rūpam‘) of
Yours (‘tava‘).”

The emphasis here is on the ‘mānuṣam rūpam‘ (human form) and
its ‘saumyam‘ (gentle, pleasing, benign, or beautiful) nature. This is
the form of Kṛṣṇa that Arjuna knows, loves, and with which he shares
an intimate, friendly relationship. After the mind-boggling and fear-
inducing experience of the cosmic manifestation, the sight of Kṛṣṇa’s
familiar, graceful human form brings profound solace and a sense of
normalcy to Arjuna.

As a direct result of beholding this gentle form, Arjuna declares his re-
stored state of mind: ”idānīmasmi saṃvṛttaḥ sacetāḥ” – ”Now (‘idānīm‘)
I have become (‘asmi saṃvṛttaḥ‘) composed (collected, or with my senses
restored, ‘sacetāḥ‘).” The term ‘sacetāḥ‘ means being in full possession of
one’s consciousness, with the mind clear and functioning normally. The
bewilderment, fear, and disorientation caused by the Viśvarūpa have now
subsided.

Furthermore, he says, ”prakṛtiṃ gataḥ” – ”(And I am) restored
(‘gataḥ‘) to my own nature (‘prakṛtim‘).” He has regained his natural
mental and emotional equilibrium, his inherent disposition as Arjuna—
the courageous warrior, the devoted friend, and the sincere disciple. The
overwhelming divine vision had temporarily destabilized him, but the
sight of Kṛṣṇa’s loving human form has brought him back to himself.
This verse beautifully illustrates the devotee’s natural comfort and pref-
erence for the Lord’s personal, relatable forms, which foster intimate lov-
ing exchange, even after being granted a vision of His impersonal, cosmic
grandeur. It highlights the importance of the Lord’s sweet human-like
manifestations for His devotees.

Verse 11.52
śrībhagavān uvāca sudurdarśamidaṃ rūpaṃ dṛṣṭavānasi yanmama |

devā apyasya rūpasya nityaṃ darśanakāṅkṣiṇaḥ ||
The Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘), responding to Arjuna’s

expression of relief upon seeing His gentle human form again (11.51), now
takes the opportunity to emphasize the extraordinary rarity and supreme
value of the Universal Form (Viśvarūpa) that Arjuna had just been privi-
leged to witness. This serves to highlight the special grace bestowed upon
Arjuna. Kṛṣṇa states, ”sudurdarśamidaṃ rūpaṃ dṛṣṭavānasi yanmama”
– ”This (‘idam‘) form (‘rūpam‘) of Mine (‘mama‘) which (‘yat‘) you have
(just) seen (‘dṛṣṭavān asi‘) is very difficult to behold (‘su-durdarśam‘).”
The prefix ‘su-‘ intensifies ‘durdarśam‘ (difficult to see), meaning it is
exceedingly difficult, almost impossible, to see this cosmic manifestation.
Kṛṣṇa Himself affirms the extraordinary and rarely accessible nature of
this divine vision.

To further underscore its rarity and desirability, Kṛṣṇa reveals the
aspiration of even the celestial beings: ”devā apyasya rūpasya nityaṃ
darśanakāṅkṣiṇaḥ” – ”Even (‘api‘) the demigods (‘devāḥ‘) are ever
(‘nityam‘) desirous (‘kāṅkṣiṇaḥ‘) of seeing (‘darśana‘) this (‘asya‘) form
(‘rūpasya‘).” The ‘devās‘—powerful and highly elevated celestial beings
like Indra, Varuṇa, Agni, etc., who possess great knowledge, power, and
longevity—themselves constantly yearn for the opportunity to behold
this all-encompassing Universal Form of the Supreme Lord. Their per-
petual longing (‘nityaṁ darśana-kāṅkṣiṇaḥ‘) for this vision indicates its
supreme transcendental significance and its unavailability even to them
through their own efforts or merits alone.

By making this statement, Kṛṣṇa is gently reminding Arjuna of the im-
mense privilege and profound grace that was conferred upon him. While
Arjuna found the vision overwhelming and terrifying, its sight is a cov-
eted boon that even the gods perpetually seek. This implies that Arjuna
should not merely be relieved at its withdrawal but should also deeply
appreciate the magnitude of the divine revelation he has received.

This verse serves multiple purposes: it glorifies the transcendental na-
ture of the Viśvarūpa, it highlights the Lord’s special affection and grace
towards His devotee Arjuna (who was chosen for this unique vision), and
it subtly prepares Arjuna for Kṛṣṇa’s subsequent teachings on how He,
in His more personal forms, can be known and attained, which might
be even more accessible and dear to the devotee than the overwhelming

cosmic form. It emphasizes that direct perception of God’s ultimate re-
alities is not a common achievement but a result of extraordinary divine
sanction.

Verse 11.53
nāhaṃ vedairna tapasā na dānena na cejyayā | śakya evaṃvidho

draṣṭuṃ dṛṣṭavānasi māṃ yathā ||
Lord Kṛṣṇa, having acknowledged the rarity of the vision of His Uni-

versal Form (Viśvarūpa) which Arjuna was privileged to see (11.52),
now further emphasizes its profound inaccessibility through conventional
religious and ascetic practices alone. This statement underscores the
unique nature of the divine revelation granted to Arjuna and prepares
the ground for revealing the true means of perceiving Him. Kṛṣṇa de-
clares, ”nāhaṃ vedairna tapasā na dānena na cejyayā śakya evaṃvidho
draṣṭum” – ”I (‘aham‘) cannot (‘na śakyaḥ‘) be seen (‘draṣṭum‘) in such
a form (‘evaṃvidhaḥ‘ – as this Universal Form) by (the mere study or
recitation of) the Vedas (‘na vedaiḥ‘), nor by austerity (or penance, ‘na
tapasā‘), nor by charity (or giving of alms, ‘na dānena‘), nor (‘na ca‘) by
sacrifice (or ritualistic worship, ‘ijyayā‘).”

Kṛṣṇa systematically lists the primary and highly esteemed means of
spiritual advancement and acquiring merit as prescribed in the Vedic tra-
dition: 1. ‘Vedaiḥ‘: The study of the Vedas, encompassing their hymns,
philosophical treatises, and ritualistic injunctions. While Vedic knowl-
edge is invaluable, mere academic study or recitation without deeper
realization is insufficient to grant this vision. 2. ‘Tapasā‘: Rigorous
austerities and penances undertaken for self-purification and spiritual
power. While tapas can purify the practitioner, it alone cannot compel
the Lord to reveal His cosmic form. 3. ‘Dānena‘: Acts of charity and
generous giving to deserving recipients. While charity is a great virtue
and purifies the heart, it, by itself, does not guarantee the vision of the
Universal Form. 4. ‘Ijyayā‘: Performance of formal sacrifices and ritu-
alistic worship as prescribed in the scriptures. While such worship can
propitiate deities and yield benefits, it is also inadequate on its own for
beholding this specific divine manifestation.

Kṛṣṇa is referring to the form ”dṛṣṭavānasi māṃ yathā” – ”(the form)
as (‘yathā‘) you (‘asi‘) have (just) seen (‘dṛṣṭavān‘) Me (‘mām‘).” He
explicitly links this statement to the unique and overwhelming Viśvarūpa
that Arjuna was granted to see.

The crucial import of this verse is that Lord Kṛṣṇa’s supreme tran-
scendental forms, particularly the all-encompassing Universal Form, are
not attainable or perceivable through mechanical adherence to religious
practices, accumulation of pious merit, or even through severe auster-
ities, if these are performed without the essential ingredient of divine
grace and true spiritual insight into His nature. These conventional
practices, while beneficial in their own right for purifying the mind and
elevating consciousness, do not inherently possess the power to command
or unveil the Lord’s ultimate reality. This sets the stage for Kṛṣṇa to
reveal in the next verse the singular means by which He can be truly
known and seen.

Verse 11.54
bhaktyā tvananyayā śakya ahamevamvidho ’rjuna | jñātuṃ draṣṭuṃ ca

tattvena praveṣṭuṃ ca paraṃtapa ||
Having declared in the previous verse (11.53) that His Universal

Form (and by extension, His true transcendental nature) cannot be seen
through conventional means like Vedic study, austerities, charity, or rit-
ualistic sacrifices alone, Lord Kṛṣṇa now reveals the exclusive and all-
sufficient means by which He can be truly known, seen, and entered
into. He addresses Arjuna directly, ”arjuna,” and later as ”paraṃtapa”
(O Chastiser of foes), emphasizing Arjuna’s capacity to grasp and prac-
tice this supreme path. Kṛṣṇa states with profound emphasis, ”bhaktyā
tvananyayā śakya ahamevamvidho” – ”But (‘tu‘) by unalloyed (or exclu-
sive, single-minded, undeviating, ‘ananyayā‘) devotion (‘bhaktyā‘) alone,
O Arjuna, I (‘aham‘) in such a form (‘evamvidhaḥ‘ – as this Universal
Form, and in My essential reality) can be (‘śakyaḥ‘)...” (The sentence
continues to explain what is possible through such devotion).

The term ‘ananyayā bhaktyā‘ is paramount. It signifies pure, unadul-
terated devotional service that is exclusively directed towards Lord
Kṛṣṇa, without any other object of worship, without any selfish material
motive (like seeking worldly gain or even liberation as a self-centered
goal), and without being mixed with fruitive actions (karma) performed
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for personal benefit or dry philosophical speculation (jñāna) devoid of
loving service. It is a continuous flow of love and surrender from the
devotee’s heart to the Lord.

Through such exclusive and intense devotion, Lord Kṛṣṇa declares that
three profound attainments become possible: 1. ”Jñātum” – ”(I can be)
known (theoretically, or understood through knowledge as revealed by
Me or in scriptures).” Pure devotion opens the door to true understanding
of His divine nature, powers, and glories. 2. ”Draṣṭuṃ ca tattvena” –
”And (‘ca‘) to be seen (‘draṣṭum‘) in truth (in essence, or as I really
am, ‘tattvena‘).” This implies not just intellectual knowledge but direct,
experiential vision of His true transcendental form and reality, as Arjuna
was granted the vision of the Viśvarūpa and as devotees may realize His
personal form in their hearts. 3. ”Praveṣṭuṃ ca” – ”And (‘ca‘) to be
entered into (‘praveṣṭum‘).” This signifies achieving ultimate union with
Him, entering His eternal abode, becoming His associate, or merging
into His divine essence, depending on the devotee’s aspiration and the
nature of their loving relationship with Him. It is the attainment of final
liberation (‘mokṣa‘).

This verse is one of the most significant in the Bhagavad Gita, unequiv-
ocally establishing Bhakti Yoga (the path of loving devotional service) as
the supreme and direct means to know, see, and attain the Supreme Per-
sonality of Godhead, Kṛṣṇa, in His true essence. While other spiritual
practices may be supportive or purificatory, unalloyed devotion is pre-
sented here as the key that unlocks the deepest mysteries of the Divine
and grants the ultimate spiritual perfection. Kṛṣṇa’s address to Arjuna
as ‘Parantapa‘ encourages him to conquer all obstacles and take to this
supreme path of bhakti.

Verse 11.55
matkarmakṛnmatparamo madbhaktaḥ saṅgavarjitaḥ | nirvairaḥ sarvab-

hūteṣu yaḥ sa māmeti pāṇḍava ||
This is the final and culminating verse of the eleventh chapter, in

which Lord Kṛṣṇa provides a concise and comprehensive summary of
the essential qualities and practices of a pure devotee who is certain to
attain Him. Having revealed His Universal Form and emphasized that
unalloyed devotion is the only means to truly know, see, and enter into
Him (11.54), Kṛṣṇa now outlines the practical way of life for such a
devotee. He addresses Arjuna with affection as ”pāṇḍava” (O son of
Pāṇḍu).

Kṛṣṇa describes the five key characteristics of His successful devotee:
1. ”Matkarmakṛt” – ”One who performs work (or actions, ‘karma-kṛt‘)
for Me (‘mat‘).” This means dedicating all one’s activities, duties, and
endeavors to Kṛṣṇa, performing them as a loving service for His satis-
faction, without any selfish motive or desire for personal gain. This is
the essence of Karma Yoga integrated with Bhakti Yoga. 2. ”Matpara-
maḥ” – ”One who regards Me as the supreme goal (or supreme refuge,
‘mat-paramaḥ‘).” Such a devotee considers Lord Kṛṣṇa alone as the ulti-
mate aim of their life, the highest object of their aspirations, and their
ultimate shelter. All their efforts are directed towards attaining Him.

3. ”Madbhaktaḥ” – ”One who is My devotee (‘mat-bhaktaḥ‘).” This
signifies one who is engaged in active, loving devotional service to Kṛṣṇa,
through practices such as hearing about Him (‘śravaṇam‘), chanting His
names and glories (‘kīrtanam‘), remembering Him (‘smaraṇam‘), wor-
shiping Him (‘arcanam‘), offering prayers, and serving Him with love
and dedication. 4. ”Saṅgavarjitaḥ” – ”One who is free from attachment
(‘saṅga-varjitaḥ‘).” This implies detachment from worldly objects, peo-
ple, and the fruits of one’s actions. It particularly means being free from
attachment to anything that is not conducive to or related to devotional
service to Kṛṣṇa. Their primary attachment is to the Lord alone.

5. ”Nirvairaḥ sarvabhūteṣu” – ”One who is without enmity (or malice,
hatred, ‘nirvairaḥ‘) towards any (or all, ‘sarva‘) being (‘bhūteṣu‘).” Such
a devotee, seeing Kṛṣṇa in all beings and all beings in relation to Kṛṣṇa,
cultivates universal love and compassion, and harbors no ill will or hos-
tility towards any living entity, even those who may seem inimical. Of
the individual who embodies these five sublime qualities and lives a life
thus centered on Him, Lord Kṛṣṇa gives His final, unequivocal assurance
for this chapter: ”yaḥ sa māmeti” – ”He who (‘yaḥ‘) (is like this), he
(‘saḥ‘) comes (‘eti‘) to Me (‘mām‘).” Such a devotee certainly attains
Kṛṣṇa, achieving eternal association with Him and liberation from the
material world. This verse beautifully encapsulates the practical essence
of pure devotional service, presenting it as the direct and certain path
to the Supreme Lord.
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Chapter 12

Bhakti Yoga (The Yoga of Devotion)

Verse 12.1
arjuna uvāca evaṃ satatayuktā ye bhaktāstvāṃ paryupāsate | ye

cāpyakṣaramavyaktaṃ teṣāṃ ke yogavittamāḥ ||
The twelfth chapter, dedicated to Bhakti Yoga (The Yoga of Devo-

tion), commences with Arjuna (‘arjuna uvāca‘ – Arjuna said) posing a
direct and insightful question to Lord Kṛṣṇa. This query arises naturally
from Kṛṣṇa’s preceding teachings, particularly His concluding remarks
in Chapter 11, where He emphasized that He can be truly known, seen,
and entered into only through unalloyed devotion (‘ananyayā bhaktyā‘,
11.54) and described the characteristics of His pure devotee (11.55). Ar-
juna now seeks to understand the relative spiritual standing of two types
of worshipers.

He first describes those who worship Kṛṣṇa’s personal, manifest form:
”evaṃ satatayuktā ye bhaktāstvāṃ paryupāsate” – ”Those devotees (‘ye
bhaktāḥ‘) who, ever steadfast (or constantly engaged, ‘satata-yuktāḥ‘),
thus (‘evam‘ – in the manner just described by You, i.e., with their minds
fixed on Your personal form, performing actions for You, etc.) worship
(or devotedly serve, ‘paryupāsate‘) You (‘tvām‘ – in Your manifest, per-
sonal form as Kṛṣṇa).” This refers to the path of Saguna Bhakti, devotion
to God with form, attributes, and personality, as directly perceived and
interacted with by Arjuna.

He then contrasts them with another group: ”ye cāpyakṣaramavyak-
taṃ (paryupāsate)” – ”And (‘ca‘) those also (‘ye api‘) who worship (the
implied verb ‘paryupāsate‘ carries over) the imperishable (‘akṣaram‘)
and the unmanifest (‘avyaktam‘).” This refers to spiritual aspirants who
follow the path of Jñāna Yoga or the worship of the Nirguna Brahman—
the formless, attributeless, impersonal, unmanifest, and imperishable
Absolute Reality, as described in various Upaniṣadic texts and also by
Kṛṣṇa Himself (e.g., in Chapter 8, verses 8.3, 8.11, 8.21).

Arjuna’s crucial question is: ”teṣāṃ ke yogavittamāḥ” – ”Of these (two
types of worshipers, ‘teṣām‘), who (‘ke‘) are considered more perfect in
yoga (or the best knowers of yoga, ‘yoga-vittamāḥ‘)?” ‘Yoga-vittamāḥ‘
(superlative of ‘yoga-vit‘, knower of yoga) means those who have the
highest understanding of Yoga, who are most perfectly united with the
Divine, or whose method of practice is superior. Arjuna, ever the sincere
disciple, desires to know which of these two approaches—devotion to the
personal, manifest God or meditation on the impersonal, unmanifest
Absolute—is more commendable and leads to a higher state of yogic
perfection. This question sets the stage for Kṛṣṇa to compare these
two paths and clarify His preference, especially in terms of practical
attainability for most seekers.

Verse 12.2
śrībhagavān uvāca mayyāveśya mano ye māṃ nityayuktā upāsate |

śraddhayā parayopetāste me yuktatamā matāḥ ||
In direct response to Arjuna’s pivotal question (12.1) comparing the

worshipers of His personal form versus those who meditate on the unman-
ifest impersonal Brahman, the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘)
immediately gives His clear and unequivocal judgment. He begins by de-
scribing the devotees who worship His personal form: ”mayyāveśya mano
ye mām” – ”Those who (‘ye‘), fixing (‘āveśya‘) their minds (‘manaḥ‘) on
Me (‘mayi‘ – on My personal form as Kṛṣṇa, the Supreme Personality
of Godhead).” This implies a deep mental absorption, where the devo-
tee’s thoughts and consciousness are consistently directed towards and
immersed in the Lord.

These devotees are further characterized as ”nityayuktā upāsate” –
”(and are) ever steadfast (or constantly engaged, ‘nitya-yuktāḥ‘), (and
thus) worship (or devotedly serve, ‘upāsate‘) Me (‘mām‘).” ‘Nityayuktāḥ‘
signifies that their connection with Kṛṣṇa is not sporadic but continuous;

they are perpetually yoked in loving union with Him through their de-
votional practices. Their ‘upāsanā‘ (worship) is a constant engagement
of their being in His service and remembrance.

A crucial element of their worship is then highlighted: ”śraddhayā
parayopetāḥ” – ”(And they are) endowed (‘upetāḥ‘) with supreme
(‘parayā‘) faith (‘śraddhayā‘).” Their devotion is not based on mere ritual
or intellectual exercise but is imbued with ‘parā śraddhā‘—the highest,
most profound, and unwavering faith in Kṛṣṇa as the Supreme Lord and
in the efficacy of the path of devotion to Him. This supreme faith is
born of love and conviction.

Of such devotees who worship His personal form with minds fully
absorbed in Him, with constant steadfastness, and with supreme faith,
Lord Kṛṣṇa declares His definitive opinion: ”te me yuktatamā matāḥ” –
”They (‘te‘) are considered (‘matāḥ‘) by Me (‘me‘) to be the most per-
fectly yoked in yoga (or the best among yogis, the most accomplished
in yoga, ‘yuktatamāḥ‘).” The superlative ‘yuktatamāḥ‘ leaves no doubt
about Kṛṣṇa’s preference in this context. He esteems these loving devo-
tees of His personal form as having attained the highest perfection in
Yoga. This verse clearly establishes, from Kṛṣṇa’s own perspective, the
pre-eminence of Saguna Bhakti (devotion to God with form) when prac-
ticed with deep absorption, constancy, and supreme faith.

Verse 12.3
ye tvakṣaramanirdeśyamavyaktaṃ paryupāsate | sarvatragamacintyaṃ

ca kūṭasthamacalaṃ dhruvam ||
Having declared in the previous verse (12.2) that those who worship

His personal form with supreme faith and constant engagement are con-
sidered by Him to be the most perfect in Yoga, Lord Kṛṣṇa now turns
to address the other category of spiritual aspirants mentioned by Ar-
juna: those who worship the unmanifest, impersonal Absolute (Nirguna
Brahman). This verse, along with the next (12.4), describes the object of
their worship and their practices, before Kṛṣṇa comments on the relative
difficulty and outcome of this path. Kṛṣṇa begins, ”ye tvakṣaramanird-
eśyamavyaktaṃ paryupāsate” – ”But (‘tu‘) those who (‘ye‘) worship (or
meditate upon, ‘paryupāsate‘) the Imperishable (‘akṣaram‘), the Inde-
finable (or Indescribable, ‘anirdeśyam‘), the Unmanifest (‘avyaktam‘).”

These three terms define the primary characteristics of the impersonal
Absolute. ‘Akṣaram‘ means that which is imperishable, undecaying, and
eternal, beyond all destruction and change. ‘Anirdeśyam‘ signifies that
which is beyond the scope of words, definitions, or conceptualizations; its
true nature cannot be adequately expressed or circumscribed by language
or mental constructs. ‘Avyaktam‘ means that which is unmanifest to the
material senses, formless, and without any perceivable attributes; it is
the transcendental reality that underlies all manifestation but is not itself
an object of empirical perception.

Kṛṣṇa continues to list further attributes of this object of impersonal
worship, emphasizing its all-pervading, inconceivable, and immutable
nature: 1. ”Sarvatragam” – ”All-pervading,” meaning it is present ev-
erywhere, in all places and in all things, without any spatial limitation. 2.
”Acintyam ca” – ”And (‘ca‘) inconceivable (or unthinkable),” signifying
that it is beyond the grasp of the ordinary human mind and intellect;
its nature cannot be fully comprehended through logical reasoning or
mental speculation.

3. ”Kūṭastham” – ”Unchanging (immutable, or steadfast like an anvil
that remains unchanged despite repeated blows),” indicating that it is
eternally the same, unaffected by the changes and transformations oc-
curring in the phenomenal world. It is the immovable spiritual substra-
tum. 4. ”Acalam” – ”Immovable (or unshakeable),” meaning it is not
subject to displacement or alteration; it is eternally fixed in its own tran-
scendental nature. 5. ”Dhruvam” – ”Constant (fixed, firm, or eternal),”
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signifying its permanent and unwavering existence. This detailed descrip-
tion acknowledges the legitimate philosophical concept of the Nirguna
Brahman as understood and worshiped by a class of spiritual seekers,
particularly those inclined towards the path of Jñāna Yoga. Kṛṣṇa is
accurately portraying the object of their meditation before proceeding
to discuss their path and its challenges.

Verse 12.4
saṃniyamyendriyagrāmaṃ sarvatra samabuddhayaḥ | te prāpnuvanti

māmeva sarvabhūtahite ratāḥ ||
Lord Kṛṣṇa continues His description of those who worship the imper-

ishable, unmanifest, impersonal Absolute (Akṣara Brahman), as detailed
in the previous verse (12.3). He now outlines the rigorous disciplines they
undertake and affirms their ultimate attainment. Such aspirants, Kṛṣṇa
explains, engage in ”saṃniyamyendriyagrāmam” – ”having completely
restrained (or controlled, subdued, ‘saṃniyamya‘) the aggregate (or mul-
titude, ‘grāmam‘) of senses (‘indriya‘).” This involves a profound level
of self-mastery, where all the knowledge-acquiring senses (sight, hearing,
etc.) and working senses (speech, hands, etc.) are thoroughly withdrawn
from their respective objects and brought under disciplined control. This
rigorous sense-control (‘indriya-saṁyama‘) is a hallmark of the path of
knowledge and meditation on the impersonal.

Furthermore, these worshipers of the unmanifest are characterized by
their impartial outlook: ”sarvatra samabuddhayaḥ” – ”they are even-
minded (or possess an equal intellect, ‘sama-buddhayaḥ‘) everywhere
(or towards all beings and situations, ‘sarvatra‘).” Having transcended
identification with the limited ego and understanding the underlying
unity of all existence (or the formless nature of Brahman), they cultivate
a state of perfect equanimity. They remain undisturbed by the dualities
of pleasure and pain, gain and loss, and they view all beings with an
equal and impartial eye, free from attachment, aversion, or prejudice.
This is the same quality of ‘sama-darśana‘ attributed to the enlightened
(e.g., 5.18, 6.9, 6.29, 6.32).

A noble outcome of their spiritual discipline and equal vision is their
benevolent disposition towards all: they are ”sarvabhūtahite ratāḥ” – ”en-
gaged (or delighting, ‘ratāḥ‘) in the welfare (‘hite‘) of all beings (‘sarva-
bhūta‘).” True spiritual enlightenment and the perception of underlying
unity naturally lead to universal compassion and a selfless dedication to
the well-being of all creatures, without discrimination. Their actions are
motivated by a desire for the good of all.

Of such individuals who diligently practice severe sense-control, main-
tain perfect equanimity towards all, and are dedicated to the welfare
of all beings while worshiping the unmanifest, imperishable Absolute,
Kṛṣṇa declares their ultimate attainment: ”te prāpnuvanti māmeva” –
”They (‘te‘) also (‘api‘ is implied, as in ”they also like My personal devo-
tees”) attain (‘prāpnuvanti‘) Me (‘mām‘) alone (‘eva‘).” This is a highly
significant statement. Kṛṣṇa affirms that even those who follow the ar-
duous path of worshiping the impersonal, unmanifest Brahman, if they
successfully cultivate the necessary disciplines and universal benevolence,
ultimately reach Him, the Supreme Personality of Godhead. This is be-
cause He, Kṛṣṇa, is the ultimate source and reality of even the imper-
sonal Brahman (as He will state more clearly in 14.27: ‘brahmaṇo hi
pratiṣṭhāham‘). While their path and immediate object of meditation
may differ, the ultimate destination of all true spiritual paths, when per-
fectly followed, is the same Supreme Reality, which Kṛṣṇa identifies as
Himself.

Verse 12.5
kleśo ’dhikatarasteṣāmavyaktāsaktacetasām | avyaktā hi gatirduḥkhaṃ

dehavadbhiravāpyate ||
Lord Kṛṣṇa, having affirmed in the previous verses (12.3-4) that those

who worship the imperishable, unmanifest Brahman also ultimately at-
tain Him, now addresses the practical aspect of this path, highlight-
ing its inherent difficulty, especially for embodied beings. He states,
”kleśo ’dhikatarasteṣāmavyaktāsaktacetasām” – ”Greater (‘adhikataraḥ‘)
is the trouble (or difficulty, affliction, hardship, ‘kleśaḥ‘) for those
(‘teṣām‘) whose minds (or consciousness, ‘cetasām‘) are attached (or
fixed, ‘āsakta‘) to the Unmanifest (‘avyakta‘).” The ‘avyakta‘ refers to
the formless, attributeless, impersonal Absolute (Nirguna Brahman),
which is beyond sensory perception and mental conceptualization. Those
who choose this as their sole object of meditation and spiritual pursuit
are designated as ‘avyaktāsaktacetasām‘.

Kṛṣṇa then explains the reason for this greater difficulty: ”avyaktā
hi gatirduḥkhaṃ dehavadbhiravāpyate” – ”For (‘hi‘) the path (or goal,
‘gatiḥ‘) of the Unmanifest (‘avyaktā‘) is attained (‘avāpyate‘) with much
difficulty (or pain, sorrow, ‘duḥkham‘) by embodied beings (‘dehavadb-
hiḥ‘).” The term ‘dehavadbhiḥ‘ (by those who possess a body) is crucial.
Human beings, by their very nature as embodied souls, are accustomed
to interacting with the world through their senses and relating to forms,
qualities, and personalities. Their minds are conditioned to think in
terms of concepts and images.

Therefore, for an embodied being to successfully fix their mind ex-
clusively on that which is entirely devoid of form, attributes, and any
perceivable characteristics—the Unmanifest Absolute—is an exceedingly
challenging and arduous spiritual discipline. It requires an extraordinary
degree of mental abstraction, intellectual subtlety, and rigorous control
over the senses and mind, which are naturally drawn towards the man-
ifest world. The struggle to disengage from all bodily and mental iden-
tifications and to focus on the purely formless can itself be a source of
considerable ‘kleśa‘ (trouble or affliction).

This verse does not invalidate the path of worshiping the Unmanifest
but realistically assesses its practical difficulty for the majority of human
beings who are strongly identified with their physical bodies and operate
through their senses and mind. By highlighting this difficulty, Kṛṣṇa is
subtly preparing to re-emphasize the relative ease and naturalness of
the path of devotion to His personal, manifest form, especially for an
active and relational individual like Arjuna. It underscores that while
the goal may be the same, the journey for ‘dehavadbhiḥ‘ on the path of
the Unmanifest is inherently more strenuous.

Verse 12.6
ye tu sarvāṇi karmāṇi mayi saṃnyasya matparāḥ | ananyenaiva yogena

māṃ dhyāyanta upāsate ||
Having pointed out the inherent difficulties in the path of worship-

ing the unmanifest, impersonal Absolute (12.5), Lord Kṛṣṇa now turns
to describe His personal devotees who follow the path of Bhakti Yoga,
highlighting their practices and their focused dedication to Him. This
verse, along with the next, beautifully portrays the characteristics of
these devotees and Kṛṣṇa’s profound promise to them. He begins, ”ye tu
sarvāṇi karmāṇi mayi saṃnyasya” – ”But (‘tu‘ – signifying a contrast to
the path of the unmanifest) those who (‘ye‘), dedicating (or renouncing,
consigning, ‘saṃnyasya‘) all (‘sarvāṇi‘) their actions (‘karmāṇi‘) unto Me
(‘mayi‘ – Lord Kṛṣṇa, the Supreme Personality of Godhead).” This is a
core tenet of Karma Yoga infused with bhakti: performing all prescribed
duties and activities not for personal gain or satisfaction, but as an offer-
ing to the Lord, relinquishing the sense of doership and proprietorship
over the results.

These devotees are further characterized by their ultimate aspiration:
”matparāḥ” – ”(And are) devoted to Me as the supreme goal (or having
Me as their highest refuge, ‘mat-parāḥ‘).” Their lives are centered around
Kṛṣṇa; He is the ultimate aim of all their endeavors, their highest ideal,
and their sole shelter. They do not seek any lesser goals, whether worldly
or celestial, but aspire only for His association and service.

Their method of worship is then described: ”ananyenaiva yogena māṃ
dhyāyanta upāsate” – ”(And who) worship (or lovingly serve, adore, ‘up-
āsate‘) Me (‘mām‘), meditating (‘dhyāyantaḥ‘) (on Me) with exclusive
(or undeviating, single-minded, ‘ananyena eva‘) yoga.” ‘Ananyena yo-
gena‘ signifies a state of yoga or union characterized by unwavering,
one-pointed devotion, where there is no other object of worship or af-
fection but Lord Kṛṣṇa. Their meditation (‘dhyāyantaḥ‘) is constantly
fixed on His divine form, His names, His qualities, and His pastimes.

This verse thus beautifully outlines the key elements of pure devo-
tional service (Śuddha Bhakti Yoga): 1. ‘Karma-saṃnyāsa‘ unto Kṛṣṇa:
Offering all actions to Him. 2. ‘Mat-parāyaṇa‘: Regarding Him as the
supreme and exclusive goal. 3. ‘Ananya-yoga‘: Engaging in exclusive
and undeviating yoga of devotion. 4. ‘Dhyāna‘ and ‘Upāsanā‘: Constant
meditation upon Him and loving worship or service. Kṛṣṇa is setting the
stage here to describe, in the next verse, His special grace and swift de-
liverance for such wholeheartedly dedicated devotees, contrasting their
path with the more arduous one of worshiping the impersonal.

Verse 12.7
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teṣāmahaṃ samuddhartā mṛtyusaṃsārasāgarāt | bhavāmi nacirāt-
pārtha mayyāveśitacetasām ||

This verse contains one of Lord Kṛṣṇa’s most profound and comforting
promises to His devotees, completing the thought begun in the previous
verse (12.6) where He described those who worship Him with exclusive
devotion. Addressing Arjuna with affection as ”pārtha” (O son of Pṛthā),
Kṛṣṇa declares His personal intervention and swift deliverance for such
surrendered souls. He states, ”teṣāmahaṃ samuddhartā... bhavāmi” –
”For them (‘teṣām‘ – those devotees described in 12.6), I (‘aham‘) become
(‘bhavāmi‘) the deliverer (savior, or one who lifts up, ‘samuddhartā‘).”
This is a remarkable assurance: Kṛṣṇa Himself, the Supreme Lord, per-
sonally takes on the role of rescuing His devotees.

From what does He deliver them? ”Mṛtyusaṃsārasāgarāt” – ”From
the ocean (‘sāgarāt‘) of mortal (‘mṛtyu‘) ‘saṃsāra‘ (the cycle of birth
and death).” The material world, with its endless cycle of birth, disease,
old age, death, and the suffering inherent in these processes, is often
likened to a vast, turbulent, and perilous ocean (‘sāgara‘). It is extremely
difficult for an individual soul to cross this formidable ocean by their own
efforts alone. Kṛṣṇa promises to be the ‘samuddhartā‘—the one who lifts
them out of this ocean of death and worldly suffering.

Kṛṣṇa emphasizes the swiftness of this deliverance: ”nacirātpārtha” –
”Without delay (or soon, quickly, ‘nacirāt‘), O Pārtha.” This swiftness
of His saving grace for His devotees contrasts sharply with the arduous
and potentially prolonged nature of other spiritual paths, especially the
path of impersonal realization which He described as difficult for the
embodied (12.5). His devotees do not have to wait indefinitely or struggle
for countless lifetimes once they have achieved this state of exclusive
devotion.

The crucial qualification for receiving this swift and personal deliver-
ance is reiterated: ”mayyāveśitacetasām” – ”(For those) whose minds
(or consciousness, ‘cetasām‘) are fixed (absorbed, or entered, ‘āveśita‘)
in Me (‘mayi‘).” This underscores the importance of constant mental
absorption in Kṛṣṇa, as described in the previous verse (‘mayi āveśya
manaḥ‘ from 12.2 and ‘māṁ dhyāyantaḥ‘ from 12.6). When a devotee’s
consciousness is completely immersed in Him, Kṛṣṇa takes personal re-
sponsibility for their liberation. This verse is a cornerstone of Bhakti
Yoga, highlighting the Lord’s infinite mercy, His active role in the sal-
vation of His surrendered devotees, and the assurance that the path of
loving devotion leads quickly and certainly to freedom from the ocean of
material existence.

Verse 12.8
mayyeva mana ādhatsva mayi buddhiṃ niveśaya | nivasiṣyasi mayyeva

ata ūrdhvaṃ na saṃśayaḥ ||
Lord Kṛṣṇa, having just made the profound promise of His personal

and swift deliverance for those whose minds are fixed on Him (12.7),
now gives Arjuna a direct, clear, and practical instruction on how to
achieve this state of constant absorption and thereby attain Him. He
commands, ”mayyeva mana ādhatsva” – ”Fix (‘ādhatsva‘) your mind
(‘manaḥ‘) on Me (‘mayi‘) alone (‘eva‘).” This is an unambiguous call for
one-pointed mental concentration on Lord Kṛṣṇa Himself—His divine
form, His names, His qualities, His pastimes, or His teachings. The
mind, with all its thoughts, feelings, and desires, should be exclusively
directed towards and absorbed in Him.

Complementing this mental absorption, Kṛṣṇa further instructs,
”mayi buddhiṃ niveśaya” – ”Absorb (or place, invest, make enter,
‘niveśaya‘) your intelligence (‘buddhim‘) in Me (‘mayi‘).” The ‘bud-
dhi‘ (intellect) is the faculty of reason, discrimination, and decision-
making. Arjuna is advised to engage his intelligence fully in under-
standing Kṛṣṇa’s supreme nature, His teachings, and the importance
of devotion to Him. This implies using one’s intellect not for worldly
pursuits alone, but for deepening one’s spiritual conviction and making
choices that are aligned with the path of loving union with God. When
both the mind (the seat of emotion and thought) and the intelligence
(the seat of discernment and resolve) are fully dedicated to Kṛṣṇa, a state
of complete spiritual focus is achieved.

Kṛṣṇa then gives an unequivocal assurance of the result of such dedi-
cated practice: ”nivasiṣyasi mayyeva ata ūrdhvam” – ”Thereafter (‘ataḥ
ūrdhvam‘ – from this point onwards, or after leaving the present body),
you will live (or reside, ‘nivasiṣyasi‘) in Me (‘mayi‘) alone (‘eva‘).” This
signifies the ultimate attainment: eternal residence in Kṛṣṇa’s divine

abode, or achieving constant, loving communion and an intimate, insep-
arable relationship with Him. It is the state of ultimate liberation and
spiritual fulfillment, where the individual soul lives in perpetual loving
union with the Supreme Soul.

To dispel any possible hesitation or lack of conviction on Arjuna’s part
regarding this supreme promise, Kṛṣṇa concludes with absolute certainty:
”na saṃśayaḥ” – ”There is no (‘na‘) doubt (‘saṃśayaḥ‘) (about this).”
This is not a mere possibility or a hopeful speculation, but an infallible
guarantee from the Supreme Lord Himself. If Arjuna (or any sincere
devotee) can achieve this state of complete absorption of both mind and
intelligence in Kṛṣṇa, their attainment of Him and eternal residence in
His divine presence is absolutely certain. This verse is a powerful call for
total mental and intellectual surrender to Kṛṣṇa, promising the highest
spiritual destination as its unfailing consequence.

Verse 12.9
atha cittaṃ samādhātuṃ na śaknoṣi mayi sthiram | abhyāsayogena

tato māmicchāptuṃ dhanañjaya ||
Lord Kṛṣṇa, with profound understanding and compassion for Ar-

juna’s potential difficulties in immediately achieving the highest state
of constant mental absorption in Him (as instructed in verse 12.8),
now offers a practical alternative for gradual spiritual development. He
says, ”atha cittaṃ samādhātuṃ na śaknoṣi mayi sthiram” – ”If, how-
ever (‘atha‘), you are unable (‘na śaknoṣi‘) to fix (‘samādhātum‘ – to
concentrate perfectly or establish) your mind (or consciousness, ‘cit-
tam‘) steadily (‘sthiram‘) on Me (‘mayi‘ – My personal form).” Kṛṣṇa
acknowledges that for many, especially those whose minds are accus-
tomed to worldly distractions and attachments, achieving unwavering,
spontaneous concentration on the Divine can be a formidable challenge
at the outset.

Recognizing this, He does not leave Arjuna without recourse but
prescribes a methodical approach: ”abhyāsayogena tato māmicchāp-
tuṃ dhanañjaya” – ”Then (‘tataḥ‘), O Dhanañjaya (Arjuna, Winner
of Wealth), seek (or desire, ‘iccha‘) to reach (‘āptum‘) Me (‘mām‘) by
the yoga of practice (‘abhyāsa-yogena‘).” The epithet ‘Dhanañjaya‘ here
serves as an encouragement, reminding Arjuna of his inherent capacity
to conquer challenges through determined effort, a quality he can now
apply to this inner spiritual endeavor.

‘Abhyāsa-yoga‘ is the yoga of consistent, diligent, and repeated prac-
tice. It involves a conscious and sustained effort to withdraw the mind
from its external wanderings and to repeatedly focus it on the chosen
object of meditation—in this case, Lord Kṛṣṇa Himself. This practice
may include various devotional disciplines such as chanting His names
(‘japa‘), meditating on His form (‘dhyāna‘), studying scriptures related
to Him (‘śravaṇa‘), remembering His pastimes (‘smaraṇa‘), and perform-
ing duties as an offering to Him. ‘Abhyāsa‘ implies perseverance despite
initial difficulties, a commitment to regular spiritual discipline, and a
gradual training of the mind.

Kṛṣṇa’s instruction is thus eminently practical. If the highest state of
spontaneous absorption is not immediately attainable, one should not
despair but should earnestly engage in ‘abhyāsa-yoga‘. Through such
consistent and dedicated practice, the mind gradually becomes purified,
strengthened, and steadied, making it progressively easier to fix it on the
Lord and ultimately attain Him. This verse highlights the importance of
disciplined effort and gradual development on the spiritual path, offering
a viable method for those who find constant, unwavering concentration
initially elusive.

Verse 12.10
abhyāse ’pyasamartho ’si matkarmaparamo bhava | madarthamapi kar-

māṇi kurvansiddhimavāpsyasi ||
Lord Kṛṣṇa, continuing His compassionate and practical guidance,

now offers yet another alternative for Arjuna, should he find even the
disciplined path of ‘abhyāsa-yoga‘ (consistent practice of meditation and
remembrance, as described in verse 12.9) too difficult to maintain effec-
tively at his current stage. He says, ”abhyāse ’pyasamartho ’si” – ”If
(‘api‘) you are incapable (or unable, ‘asamarthaḥ asi‘) even of (consis-
tent) practice (‘abhyāse‘ – referring to ‘abhyāsa-yoga‘).” Kṛṣṇa acknowl-
edges that for some individuals, due to various conditionings or circum-
stances, even regular, focused spiritual practices like meditation might
seem overly challenging.
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In such a case, Kṛṣṇa offers a path that integrates devotion di-
rectly into one’s daily activities: ”matkarmaparamo bhava” – ”Then
be (‘bhava‘) one for whom actions for My sake are supreme (or be
devoted to performing actions for Me, ‘mat-karma-paramaḥ‘).” ‘Mat-
karma-paramaḥ‘ signifies an individual who dedicates their work and
activities to Lord Kṛṣṇa, considering the performance of duties for His
sake as their highest engagement and purpose. This involves transform-
ing all worldly and prescribed actions into acts of divine service, per-
formed with the consciousness that they are meant for the pleasure and
service of the Lord, rather than for personal gain or selfish satisfaction.

Kṛṣṇa assures Arjuna of the efficacy of this path as well:
”madarthamapi karmāṇi kurvansiddhimavāpsyasi” – ”Even (‘api‘) by per-
forming (‘kurvan‘) actions (‘karmāṇi‘) for My sake (‘mat-artham‘), you
will attain (‘avāpsyasi‘) perfection (‘siddhim‘).” ‘Siddhim‘ here refers to
spiritual perfection, which includes purification of the heart, freedom
from karmic bondage, and ultimately, the attainment of liberation or
loving union with Kṛṣṇa.

This verse makes the path of devotion profoundly practical and univer-
sally accessible. If one cannot engage in intensive meditative practices,
one can still achieve the highest spiritual goal by consecrating all one’s
actions to the Lord. By working for Kṛṣṇa, offering the fruits of labor to
Him, and performing all duties as a loving service to Him, the individ-
ual’s consciousness becomes purified, their attachment to worldly results
diminishes, and they gradually develop a deeper loving relationship with
Him, leading eventually to perfection. This is the essence of Karma
Yoga performed with a strong devotional (bhakti) orientation, showing
that even everyday activities can become a potent means of spiritual
advancement when dedicated to the Supreme.

Verse 12.11
athaitadapyakto ’si kartuṃ madyogamāśritaḥ | sarvakarmaphalatyā-

gaṃ tataḥ kuru yatātmavān ||
Lord Kṛṣṇa, in His profound compassion and desire to provide a viable

spiritual path for everyone regardless of their immediate capacity, now
offers a further alternative if Arjuna finds even the path of performing
all actions for His sake (‘mat-karma-paramaḥ‘, as described in verse
12.10) too difficult to practice consistently. He says, ”athaitadapyakto
’si kartuṃ madyogamāśritaḥ” – ”If (‘atha‘) you are unable (‘aśaktaḥ asi‘)
to do (‘kartum‘) even (‘api‘) this (‘etat‘ – referring to performing actions
for My sake), taking refuge in My yoga (or being dependent on Me in
this yoga, ‘mat-yogam āśritaḥ‘).” The phrase ‘mat-yogam āśritaḥ‘ here
can be understood as qualifying the previous instruction: if one cannot
constantly maintain the consciousness of acting for Kṛṣṇa while taking
refuge in this devotional yoga.

If such dedicated, God-conscious action is still beyond one’s capac-
ity, Kṛṣṇa prescribes a foundational principle of Karma Yoga that is
accessible to all who strive for self-discipline: ”sarvakarmaphalatyā-
gaṃ tataḥ kuru yatātmavān” – ”Then (‘tataḥ‘), being self-controlled
(‘yata-ātmavān‘), perform (‘kuru‘) the renunciation of the fruits (‘phala-
tyāgam‘) of all (‘sarva‘) actions (‘karma‘).”

The prerequisite for this practice is being ‘yata-ātmavān‘ – ”self-
controlled,” meaning having one’s mind and senses under a reasonable
degree of discipline. With this self-control as a basis, the instruction is
to practice ‘sarva-karma-phala-tyāga‘ – the complete renunciation of all
attachment to the results or fruits of every action performed. This is the
core teaching of Nishkama Karma Yoga, as expounded by Kṛṣṇa exten-
sively in earlier chapters (e.g., 2.47, 3.19, 4.20, 5.10-12). One performs
their prescribed duties diligently and to the best of their ability, but
offers up all outcomes—whether success or failure, gain or loss, pleasure
or pain—to a higher principle or simply renounces any personal claim or
attachment to them.

This verse illustrates Kṛṣṇa’s extraordinary kindness in providing a
graded and accessible path to spiritual progress. If the highest forms of
direct devotional absorption or dedicated action for His sake are initially
too challenging, He offers the discipline of renouncing the fruits of one’s
actions as a potent means of purification and spiritual advancement. By
performing duties with detachment from their results, the mind gradu-
ally becomes purified of selfishness, egoism, and anxiety, making it fit
for higher stages of yoga and devotion. This practice, even if initially
performed without explicit focus on Kṛṣṇa, leads to inner peace and
prepares the ground for deeper spiritual realization.

Verse 12.12
śreyo hi jñānamabhyāsājjñānāddhyānaṃ viśiṣyate | dhyānātkarmapha-

latyāgastyāgācchāntiranantaram ||
Lord Kṛṣṇa, having presented a series of progressively more accessi-

ble spiritual practices in the preceding verses (12.8-12.11), now offers
a comparative evaluation of some of these methods, particularly high-
lighting the immediate and profound benefit of ‘karma-phala-tyāga‘ (re-
nunciation of the fruits of action) in attaining peace. This verse can
be understood as presenting a practical hierarchy in terms of efficacy
for achieving inner tranquility. Kṛṣṇa states, ”śreyo hi jñānamabhyāsāt”
– ”Indeed (‘hi‘), knowledge (‘jñānam‘) is better (‘śreyaḥ‘) than (mere
mechanical or uninformed) practice (‘abhyāsāt‘).” ‘Abhyāsa‘ here likely
refers to routine or rote practice of spiritual disciplines (like rituals or
even preliminary meditation) performed without true understanding or
spiritual insight. Conceptual knowledge (‘jñānam‘) that informs and
guides such practice is considered superior because it lends meaning and
direction to the effort.

He continues, ”jñānāddhyānaṃ viśiṣyate” – ”Meditation (‘dhyānam‘)
is considered superior (or excels, ‘viśiṣyate‘) to (mere theoretical) knowl-
edge (‘jñānāt‘).” While theoretical knowledge (‘jñānam‘) is better than
blind practice, ‘dhyānam‘—deep, sustained contemplation and absorp-
tion that internalizes and leads to the experiential realization of that
knowledge—is considered even more excellent. Meditation transforms
intellectual understanding into direct spiritual perception and inner ex-
perience.

Then, Kṛṣṇa makes a striking statement: ”dhyānātkarmaphalatyāgaḥ”
– ”(And) renunciation of the fruits of action (‘karma-phala-tyāgaḥ‘) is
(considered superior) to meditation (‘dhyānāt‘).” This might seem coun-
terintuitive, as deep meditation is often seen as a very high practice.
However, in this context, Kṛṣṇa is likely emphasizing the immediate prac-
tical benefit of ‘karma-phala-tyāga‘ for achieving mental peace, which is
a prerequisite for effective meditation. If the mind is constantly agitated
by desires for results and anxieties about outcomes, sustained, deep med-
itation (‘dhyāna‘) becomes very difficult.

The reason for the superiority of ‘karma-phala-tyāga‘ in this specific
context is then given: ”tyāgācchāntiranantaram” – ”From such renunci-
ation (‘tyāgāt‘ – from the renunciation of the fruits of action), peace
(‘śāntiḥ‘) follows immediately (without interval, or very soon, ‘anan-
taram‘).” The act of relinquishing all attachment to and anxiety about
the results of one’s actions directly and swiftly brings about a profound
sense of inner peace (‘śānti‘). This is because the primary sources of
mental agitation—hope, fear, greed, disappointment, etc., all related to
outcomes—are eliminated. This immediate attainment of peace then cre-
ates a stable and conducive foundation for further spiritual progress, in-
cluding deeper meditation (‘dhyāna‘) and the fuller blossoming of knowl-
edge (‘jñāna‘). Thus, while all these practices are valuable, Kṛṣṇa here
highlights ‘karma-phala-tyāga‘ as a supremely effective means for quickly
achieving the mental tranquility essential for advancing on any spiritual
path.

Verse 12.13
adveṣṭā sarvabhūtānāṃ maitraḥ karuṇa eva ca | nirmamo nira-

haṅkāraḥ samaduḥkhasukhaḥ kṣamī ||
Lord Kṛṣṇa, having established that those devotees who worship His

personal form with their minds fixed on Him and with supreme faith are
considered by Him to be the most perfect in Yoga (12.2), and having
also discussed the path of worshiping the unmanifest and the graded
approaches to devotion (12.3-12.12), now begins a detailed and beautiful
exposition of the specific qualities and characteristics of such a devotee
who is exceedingly dear to Him. This section (12.13-12.20) provides a
practical guide to the ideal devotional character.

He begins by describing the devotee’s attitude towards other living
beings: ”adveṣṭā sarvabhūtānām” – ”One who is not envious (or bears
no ill will, hatred, or malice, ‘adveṣṭā‘) towards any (or all, ‘sarva‘) living
entity (‘bhūtānām‘).” This is a foundational quality. The true devotee,
recognizing the presence of the Lord in all beings or seeing all beings as
parts of the Lord’s creation, transcends feelings of enmity, resentment,
or malice towards anyone, regardless of their behavior.

Complementing this non-enmity, the devotee is ”maitraḥ karuṇa eva
ca” – ”friendly (‘maitraḥ‘) and (‘eva ca‘) compassionate (‘karuṇaḥ‘) in-
deed.” ‘Maitraḥ‘ signifies a disposition of active friendliness, benevolence,
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and well-wishing towards all. ‘Karuṇaḥ‘ implies deep empathy and com-
passion, especially towards those who are suffering, coupled with a desire
to alleviate their distress. These positive qualities stem from a heart pu-
rified by devotion.

Further, the devotee is characterized by profound humility and de-
tachment: ”nirmamo nirahaṅkāraḥ” – ”One who is free from the sense
of ’mine’ (or possessiveness, ‘nirmamaḥ‘ – literally ’without mine’) and
free from egoism (or the false sense of ’I’-ness, pride, ‘nirahaṅkāraḥ‘ – lit-
erally ’without I-maker’).” They have overcome attachment to material
possessions, bodily relations, and the false identification with the phys-
ical body and mind as the true Self. They are devoid of pride and the
notion of being the independent doer or enjoyer. Finally, for this verse,
they are ”samaduḥkhasukhaḥ kṣamī ” – ”even-minded (‘sama‘) in pain
(‘duḥkha‘) and pleasure (‘sukha‘), and forgiving (‘kṣamī‘).” They main-
tain equanimity amidst the inevitable dualities of life, not being elated
by pleasant experiences nor dejected by unpleasant ones (a recurring
theme, e.g., 2.15, 2.38, 5.20). And they possess ‘kṣamā‘ – the quality of
forgiveness, forbearance, and patience, readily pardoning those who may
have wronged them. These opening qualities paint a picture of a devotee
whose heart is filled with universal love, humility, and serene equipoise.

Verse 12.14
saṃtuṣṭaḥ satataṃ yogī yatātmā dṛḍhaniścayaḥ | mayyarpitamanobud-

dhiryo madbhaktaḥ sa me priyaḥ ||
Lord Kṛṣṇa continues to enumerate the sublime qualities of His devo-

tee who is exceedingly dear to Him, building upon the characteristics
described in the previous verse (12.13). He states that such a devotee
is ”saṃtuṣṭaḥ satatam” – ”ever (‘satatam‘) content (‘saṃtuṣṭaḥ‘).” This
constant contentment arises not from the fulfillment of material desires,
which are insatiable, but from inner peace and satisfaction found in their
relationship with the Lord and in their own Self (as described in 2.55,
‘ātmanyevātmanā tuṣṭaḥ‘). They are happy with whatever comes by di-
vine will, free from worldly cravings and lamentations. Such a devotee is
also a ”yogī ” – ”one who is a yogi,” meaning they are constantly endeav-
oring to maintain their connection with the Supreme through disciplined
spiritual practice, whether it be through meditation, selfless action, or
other devotional activities. Their life is yoked to the Divine.

Furthermore, this dear devotee is ”yatātmā” – ”self-controlled (or one
whose mind and self are subdued, ‘yata-ātmā‘).” They have achieved mas-
tery over their mind, senses, and lower nature through diligent practice
and discipline. Their inner faculties are not allowed to run wild but are
brought under the guidance of their purified intelligence and will.

Their spiritual conviction is unwavering: they are ”dṛḍhaniścayaḥ”
– ”one of firm (or unshakable, ‘dṛḍha‘) determination (or conviction,
resolve, ‘niścayaḥ‘).” Their faith in the Lord, in the spiritual path, and in
the ultimate goal is strong and resolute. They are not easily swayed by
doubts, difficulties, or opposing influences but remain steadfast in their
spiritual pursuits with unwavering commitment.

The culmination of these inner qualities is their complete dedication to
the Lord: ”mayyarpitamanobuddhiḥ” – ”one whose mind (‘manaḥ‘) and
intelligence (‘buddhiḥ‘) are dedicated (offered, or fixed, ‘arpita‘) to Me
(‘mayi‘ – Lord Kṛṣṇa).” This is the hallmark of exclusive devotion and
complete surrender, as previously instructed by Kṛṣṇa (e.g., 8.7, 9.34,
12.2, 12.8). Their entire consciousness—their thoughts, feelings, under-
standing, and decision-making faculties—are all offered to and centered
upon Him. Of such an individual who embodies all these qualities, Kṛṣṇa
declares with profound affection: ”yo madbhaktaḥ sa me priyaḥ” – ”He
who (‘yaḥ‘) is My devotee (‘mat-bhaktaḥ‘ – one devoted to Me), he
(‘saḥ‘) is dear (‘priyaḥ‘) to Me (‘me‘).” This explicit statement of the
Lord’s affection is the highest commendation for a devotee.

Verse 12.15
yasmānnodvijate loko lokānnodvijate ca yaḥ | harṣāmarṣabhayodveg-

airmukto yaḥ sa ca me priyaḥ ||
Lord Kṛṣṇa continues to describe the characteristics of His devotee

who is very dear to Him, now focusing on their harmonious relationship
with the world and their profound freedom from disturbing emotions.
He states, ”yasmānnodvijate loko” – ”He by whom (‘yasmāt‘) the world
(or people, ‘lokaḥ‘) is not (‘na‘) agitated (distressed, put into anxiety,
or irritated, ‘udvijate‘).” The true devotee of the Lord, through their
gentle conduct, compassionate speech, and peaceful demeanor, does not

cause any disturbance, fear, or agitation to other living beings. They
are a source of peace and comfort to the world, not a cause of conflict
or distress.

Conversely, such a devotee is also internally unperturbed by the world:
”lokānnodvijate ca yaḥ” – ”And (‘ca‘) who (‘yaḥ‘) is not (‘na‘) agitated
(distressed, or disturbed, ‘udvijate‘) by the world (‘lokāt‘).” Just as
they do not cause agitation to others, they themselves are not easily
disturbed or unsettled by the provocations, criticisms, tribulations, or
chaotic events of the material world. They maintain their inner poise
and tranquility, anchored in their connection with the Lord, and are not
swayed by the ups and downs of worldly life.

This emotional stability stems from their freedom from powerful psy-
chological agitations. Kṛṣṇa describes such a devotee as ”harṣāmarṣab-
hayodvegairmukto yaḥ” – ”He who (‘yaḥ‘) is free (‘muktaḥ‘) from elation
(or excessive joy, exultation, ‘harṣa‘), intolerance (envy, resentment, or
anger, ‘amarṣa‘), fear (‘bhaya‘), and anxiety (or agitation, perturbation,
‘udvegaiḥ‘).”

These four—‘harṣa‘ (elation from worldly gain, which can lead to at-
tachment and subsequent sorrow), ‘amarṣa‘ (impatience, intolerance of
others’ success, or anger due to provocations), ‘bhaya‘ (fear arising from
various insecurities, attachment to the body, or dread of the future),
and ‘udvega‘ (mental agitation, anxiety, or perturbation due to var-
ious causes)—are powerful disturbing emotions that constantly afflict
the minds of ordinary worldly individuals. The devotee who is dear to
Kṛṣṇa has, through spiritual practice and divine grace, transcended these.
Having thus achieved such a harmonious relationship with the world and
profound inner emotional freedom, Kṛṣṇa lovingly declares, ”sa ca me
priyaḥ” – ”He (‘saḥ‘) also (‘ca‘) is dear (‘priyaḥ‘) to Me (‘me‘).” This
emphasizes that the Lord cherishes those devotees who embody peace
and are free from the turmoil of worldly emotions.

Verse 12.16
anapekṣaḥ śucirdakṣa udāsīno gatavyathaḥ | sarvārambhaparityāgī yo

madbhaktaḥ sa me priyaḥ ||
Lord Kṛṣṇa continues His loving enumeration of the sublime qualities

that endear His devotee to Him, highlighting in this verse aspects of
detachment, purity, skill, impartiality, freedom from anxiety, and renun-
ciation of selfish endeavors. He describes His dear devotee as ”anapekṣaḥ”
– ”One who is free from expectations (or disinterested, indifferent to per-
sonal gains, ‘an-apekṣaḥ‘).” Such a devotee does not depend on external
circumstances, people, or outcomes for their happiness or sense of pur-
pose. They perform their duties without any expectation of personal
reward or recognition, having surrendered all results to the Lord.

The devotee is also ”śuciḥ” – ”pure.” This signifies both external pu-
rity (cleanliness of body and environment) and, more importantly, in-
ternal purity (purity of heart, mind, thoughts, motives, and intentions).
Their consciousness is cleansed of impurities like lust, anger, greed, and
hypocrisy through their devotional practices. Next, they are ”dakṣaḥ”
– ”expert (skillful, competent, prompt, or efficient).” This means that
when they perform any action, whether it be their prescribed duties or
acts of devotional service, they do so with skill, diligence, and atten-
tiveness, striving for excellence without being attached to the outcome.
They are not lazy, negligent, or inefficient but are adept in carrying out
their responsibilities.

Furthermore, such a devotee is ”udāsīnaḥ” – ”impartial (unconcerned,
detached, or like a neutral observer).” They are not partisan, not swayed
by personal likes or dislikes in their dealings, and remain undisturbed
by worldly affairs that do not directly concern their duty or spiritual
path. They are free from taking sides in worldly conflicts for selfish
reasons and maintain a detached perspective, seeing the Lord’s hand
in all events. They are also ”gatavyathaḥ” – ”free from distress (anxi-
ety, or mental anguish, ‘gata-vyathaḥ‘ – one whose troubles or mental
pains have departed).” Having taken refuge in the Lord and transcended
worldly attachments, they are free from the anxieties, fears, and sorrows
that typically afflict the materially engrossed mind.

Finally, a key characteristic is ”sarvārambhaparityāgī ” – ”One who
has renounced (‘parityāgī‘) all (‘sarva‘) (selfish) undertakings (or en-
deavors, beginnings of actions for personal gain, ‘ārambha‘).” This does
not necessarily mean the renunciation of all action, but specifically the
renunciation of those actions that are initiated for personal, material
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gratification or driven by egoistic desires. Their actions are either pre-
scribed duties performed as an offering, or activities directly related to
devotional service, not endeavors born of selfish initiative. Of such a
devotee, who embodies all these exemplary qualities, Kṛṣṇa lovingly de-
clares once again, ”yo madbhaktaḥ sa me priyaḥ” – ”He who (‘yaḥ‘) is
My devotee (‘mat-bhaktaḥ‘), he (‘saḥ‘) is dear (‘priyaḥ‘) to Me (‘me‘).”
This reaffirms that these virtues, cultivated through devotion, make one
exceedingly beloved by the Lord.

Verse 12.17
yo na hṛṣyati na dveṣṭi na śocati na kāṅkṣati | śubhāśubhaparityāgī

bhaktimānyaḥ sa me priyaḥ ||
Lord Kṛṣṇa continues to delineate the sublime qualities of His pure

devotee who is exceedingly dear to Him, focusing in this verse on their
profound emotional equanimity and transcendence of dualistic reactions
to worldly experiences. He states, ”yo na hṛṣyati na dveṣṭi” – ”He who
(‘yaḥ‘) neither (‘na‘) rejoices (exults, or becomes elated, ‘hṛṣyati‘) nor
(‘na‘) hates (feels aversion, or despises, ‘dveṣṭi‘).” This describes an in-
dividual who is not swayed by the attainment of pleasant things or the
encounter with unpleasant ones. They do not become overjoyed when
favorable events occur, nor do they harbor hatred or aversion when faced
with disagreeable situations or people. Their emotional responses are not
dictated by external circumstances but are governed by inner stability.

Furthermore, such a devotee ”na śocati na kāṅkṣati” – ”neither (‘na‘)
grieves (laments for what is lost or unattainable, ‘śocati‘) nor (‘na‘) de-
sires (longs for, or craves what is not yet obtained, ‘kāṅkṣati‘).” They are
free from sorrow over past misfortunes or the absence of desired objects,
and they do not anxiously hanker after future acquisitions or pleasures.
Their contentment (as mentioned in 12.14, ‘saṁtuṣṭaḥ satatam‘) makes
them independent of the need for external things to complete them.

A crucial aspect of their detachment is being a ”śubhāśubhaparityāgī ”
– ”one who renounces (or has abandoned, ‘parityāgī‘) both good (auspi-
cious, ‘śubha‘) and evil (inauspicious, ‘aśubha‘) (actions or their fruits).”
This signifies a profound transcendence of the dualistic framework of
worldly good and bad. Such a devotee has risen above the desire for
meritorious results from pious actions (‘śubha karma‘) and is naturally
averse to sinful or inauspicious actions (‘aśubha karma‘). More deeply,
it means they have renounced attachment to the fruits of all actions,
whether conventionally deemed good or bad, offering everything to the
Lord. Their actions are performed as a matter of duty and devotion,
without being motivated by the pursuit of pleasant outcomes or the
avoidance of unpleasant ones.

Of such an individual, who embodies this remarkable emotional bal-
ance, freedom from worldly cravings and lamentations, and detachment
from the dualistic results of actions, and who is ”bhaktimānyaḥ” – ”one
who is full of devotion (‘bhaktimān‘),” Lord Kṛṣṇa lovingly declares, ”sa
me priyaḥ” – ”he (‘saḥ‘) is dear (‘priyaḥ‘) to Me (‘me‘).” This verse
beautifully portrays the inner peace and spiritual maturity of a devotee
whose heart is fixed on the Divine, rendering them serene and equani-
mous amidst all of life’s changing scenes.

Verse 12.18
samaḥ śatrau ca mitre ca tathā mānāpamānayoḥ | śītoṣṇa-

sukhaduḥkheṣu samaḥ saṅgavivarjitaḥ ||
Lord Kṛṣṇa continues His description of the exemplary qualities of His

devotee who is very dear to Him, further emphasizing their profound
equanimity (‘samatvam‘) in the face of all kinds of worldly dualities and
their complete freedom from attachment. This verse, along with the next
(12.19), provides a comprehensive picture of the devotee’s balanced and
detached interaction with the world. Kṛṣṇa states that His dear devotee
is ”samaḥ śatrau ca mitre ca” – ”one who is equal (or alike, even-minded,
‘samaḥ‘) to foe (‘śatrau ca‘) and friend (‘mitre ca‘).” This is a remarkable
state of impartiality. Such a devotee, having realized the presence of
the Lord in all beings or understanding the illusory nature of worldly
relationships based on bodily identification, transcends personal feelings
of animosity towards those who may act as enemies and preferential
attachment towards those who act as friends. They maintain an attitude
of benevolence or at least neutrality towards all, free from the sway of
personal likes and dislikes based on others’ disposition towards them.

This equanimity extends to social interactions and personal experi-
ences: ”tathā mānāpamānayoḥ” – ”and likewise (‘tathā‘) (equal or even-
minded) in honor (‘māna‘) and dishonor (‘apamāna‘).” The devotee is

not elated or puffed up by praise, respect, or worldly honor, nor are they
dejected, angered, or distressed by insult, disrespect, or public dishonor.
Their sense of self-worth is rooted in their eternal relationship with the
Supreme Lord, not in the fleeting and often fickle opinions or judgments
of others.

Furthermore, their even-mindedness encompasses physical and emo-
tional sensations: ”śītoṣṇasukhaduḥkheṣu samaḥ” – ”(He who is) equal
(or alike, ‘samaḥ‘) in cold (‘śīta‘) and heat (‘uṣṇa‘), (and in) pleasure
(‘sukha‘) and pain (‘duḥkha‘).” This reiterates the quality of transcend-
ing bodily and mental dualities, as taught earlier by Kṛṣṇa (e.g., 2.14,
2.15, 2.38, 5.20, 12.13). The devotee endures these inevitable pairs of
opposites with fortitude and an undisturbed mind, understanding their
impermanent nature and not allowing them to disrupt their inner peace
or spiritual focus.

The foundation of this profound equanimity towards all beings and all
experiences is then revealed: such a devotee is ”saṅgavivarjitaḥ” – ”(and
who is) free from all attachment (or completely devoid of attachment,
‘saṅga-vivarjitaḥ‘).” ‘Saṅga‘ (attachment) to worldly objects, people, out-
comes, and the false ego is the root cause of all partiality, emotional
turmoil, and bondage. The devotee who is dear to Kṛṣṇa has, through
dedicated spiritual practice and divine grace, completely severed these
bonds of attachment. This comprehensive detachment allows them to
maintain an unshakeable state of ‘samatvam‘ (even-mindedness) in all
circumstances, reflecting their inner freedom and profound spiritual re-
alization. This description continues into the next verse.

Verse 12.19
tulyanindāstutirmaunī saṃtuṣṭo yena kenacit | aniketaḥ sthiramatirb-

haktimānme priyo naraḥ ||
Lord Kṛṣṇa continues His portrayal of the devotee who is exceedingly

dear to Him, completing the list of qualities that began in the previous
verse (12.18) and highlighting further aspects of their detachment, con-
tentment, mental stability, and unwavering devotion. Such a devotee is
”tulyanindāstutiḥ” – ”one to whom blame (or censure, ‘nindā‘) and praise
(or eulogy, ‘stutiḥ‘) are alike (‘tulya‘).” Just as they are even-minded
in honor and dishonor (12.18), they remain equally unaffected whether
people criticize or acclaim them. They do not seek praise nor are they
disturbed by blame, as their actions are guided by dharma and devotion
to the Lord, not by the desire for public approval. Their self-esteem is
not dependent on external opinions.

The devotee is also ”maunī ” – ”silent.” This ‘mauna‘ can signify sev-
eral things: control over speech, speaking only what is truthful, bene-
ficial, and pleasant, or avoiding idle talk and gossip. More profoundly,
it can refer to a state of inner silence, a mind that is calm, free from
incessant chatter, and absorbed in contemplation of the Divine. It can
also imply a serene acceptance and contentment, not complaining about
one’s circumstances.

This inner peace leads to contentment with whatever life brings: ”saṃ-
tuṣṭo yena kenacit” – ”(He is) content (‘saṃtuṣṭaḥ‘) with whatever (‘yena
kenacit‘) comes (of its own accord, or with any condition of life).” This
reiterates the quality of ‘saṁtuṣṭaḥ satatam‘ (ever content) mentioned
in verse 12.14. Such a devotee is satisfied with the material necessi-
ties that are provided by divine arrangement, without craving for more
or lamenting any lack. Their happiness is not dependent on acquiring
specific worldly objects or achieving particular material conditions.

Furthermore, they are ”aniketaḥ” – ”homeless (or without a fixed
abode, ‘a-niketaḥ‘),” or ”unattached to a dwelling place.” This signi-
fies a profound detachment from worldly comforts, possessions, and a
fixed sense of belonging to a particular place, family, or social setting.
It implies a spirit of renunciation, where the devotee feels at home ev-
erywhere (or nowhere in a material sense), with their true home being
in the Lord. Their mind is also ”sthiramatiḥ” – ”of steady (firm, or un-
wavering, ‘sthira‘) mind (or intellect, ‘matiḥ‘).” Their understanding is
firmly rooted in spiritual truth, their convictions are unshakeable, and
their mind is stable and not easily disturbed by doubts or distractions.
This is synonymous with ‘sthita-prajña‘ and ‘sthita-dhīḥ‘. Having enu-
merated all these sublime qualities in verses 12.13 through 12.19, Kṛṣṇa
concludes with a definitive affirmation of His love for such an individ-
ual: ”bhaktimānme priyo naraḥ” – ”(Such) a man (‘naraḥ‘) who is full
of devotion (‘bhaktimān‘) is dear (‘priyaḥ‘) to Me (‘me‘).”

Verse 12.20
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ye tu dharmyāmṛtamidaṃ yathoktaṃ paryupāsate | śraddadhānā mat-
paramā bhaktāste ’tīva me priyāḥ ||

This is the glorious concluding verse of the twelfth chapter, ”Bhakti
Yoga” (The Yoga of Devotion). Lord Kṛṣṇa, having meticulously de-
scribed the sublime qualities and characteristics of His most beloved
devotees (in verses 12.13-19), now delivers His ultimate pronouncement,
expressing His exceedingly deep affection for those who faithfully follow
this path of immortal dharma. He declares, ”ye tu dharmyāmṛtamidaṃ
yathoktaṃ paryupāsate” – ”But (‘tu‘) those (‘ye‘) who fully cultivate (fol-
low with devotion, or earnestly engage in, ‘pari-upāsate‘) this (‘idam‘)
immortal (‘amṛtam‘) dharma (‘dharmyam‘ – righteous way of life, or
path of righteousness) as (‘yathā‘) it has been described (or spoken, ‘uk-
tam‘ – by Me in the preceding verses).”

The term ”dharmyam amṛtam” (immortal dharma, or nectar of righ-
teousness) is profoundly significant. It refers to the sacred and eternal
principles of Bhakti Yoga, the path of loving devotional service, along
with the cultivation of the divine qualities (such as non-enmity, com-
passion, equanimity, detachment, contentment, self-control, faith, etc.)
that He has just enumerated as being characteristic of His dear devotees.
This path is ‘dharmyam‘ because it is in perfect accordance with eter-
nal righteousness, and it is ‘amṛtam‘ because it leads to immortality, or
liberation from the cycle of birth and death, and bestows eternal, nectar-
like bliss. ”As described” (‘yathoktam‘) means following these teachings
faithfully as Kṛṣṇa has laid them out.

Kṛṣṇa then specifies the essential disposition of such followers: they
are ”śraddadhānāḥ” – ”(being) endowed with faith (‘śraddadhānāḥ‘).”
Deep trust, conviction, and reverence (‘śraddhā‘) in Kṛṣṇa, His teach-
ings, and the path of devotion are indispensable. Furthermore, they
are ”matparamāḥ” – ”those who regard Me (‘mat‘) as their supreme
(‘paramāḥ‘) goal (or ultimate refuge).” Lord Kṛṣṇa is the sole and high-
est object of their aspirations, their love, and their surrender. Their lives
are completely centered on Him.

Of such devotees—who faithfully engage in this immortal dharma of
loving devotion, are endowed with unwavering faith, and make Him their
supreme goal—Lord Kṛṣṇa makes His most emphatic and endearing dec-
laration of affection: ”bhaktāste ’tīva me priyāḥ” – ”Those devotees
(‘bhaktāḥ te‘) are exceedingly (‘atīva‘) dear (‘priyāḥ‘) to Me (‘me‘).” The
word ‘atīva‘ (exceedingly, very much, or beyond measure) elevates His ex-
pression of love for these devotees beyond the earlier statements of them
being merely ‘priyaḥ‘ (dear). This is the pinnacle of divine affection, the
Lord’s ultimate acknowledgment of those who wholeheartedly dedicate
their lives to Him in pure, loving devotion. This concluding verse serves
as a powerful and inspiring assurance, promising His deepest love and
ultimate attainment to all who sincerely tread this path of Bhakti Yoga.
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Chapter 13

Kṣetra Kṣetrajña Vibhāga Yoga (The Yoga of the
Distinction Between the Field and the Knower of the Field)

Verse 13.1
arjuna uvāca prakṛtiṃ puruṣaṃ caiva kṣetraṃ kṣetrajñameva ca |

etadveditumicchāmi jñānaṃ jñeyaṃ ca keśava ||
The thirteenth chapter, titled ”Kṣetra Kṣetrajña Vibhāga Yoga” (The

Yoga of the Distinction Between the Field and the Knower of the Field),
commences with Arjuna (‘arjuna uvāca‘ – Arjuna said) posing a series
of profound philosophical questions to Lord Kṛṣṇa. This marks Arjuna’s
seventh major inquiry in the Gita, indicating his deepening spiritual un-
derstanding and his earnest desire to grasp the fundamental principles of
existence. Having been instructed on devotion and the Lord’s opulences,
Arjuna now seeks analytical knowledge of reality. He addresses Kṛṣṇa
with affection and reverence as ”keśava” (O Slayer of the demon Keśī,
or He with beautiful, flowing hair).

Arjuna articulates his desire to understand six key metaphysical con-
cepts: 1. ”Prakṛtim” – Material Nature: He wishes to know the nature
of ‘Prakṛti‘, the primordial material energy, the substratum of the phys-
ical world, its constituents, and its workings. 2. ”Puruṣaṁ caiva” –
And also Puruṣa: He wants to understand ‘Puruṣa‘, the Spirit, the en-
joyer, the conscious principle, which can refer to both the individual soul
(‘jīvātmā‘) and the Supreme Spirit (‘Paramātmā‘). 3. ”Kṣetram”̇ – The
Field: He seeks knowledge about the ‘Kṣetra‘, literally the ”field,” which
Kṛṣṇa will soon define as the body, but can also be understood more
broadly as the entire sphere of material experience and activity for the
embodied soul.

4. ”Kṣetrajñameva ca” – And also the Knower of the Field: He wants
to comprehend the ‘Kṣetrajña‘, the ”knower of the field,” the conscious
entity that perceives and is aware of the body and its experiences, refer-
ring to the soul. 5. ”Jñānam” – Knowledge: He desires to understand
what constitutes true knowledge (‘jñānam‘), the means of acquiring it,
and its characteristics. This implies knowledge that leads to liberation.
6. ”Jñeyaṁ ca” – And that which is to be known: Finally, he wishes to
know ‘Jñeyam‘, the ultimate object of knowledge, the supreme truth or
reality that is to be realized through spiritual inquiry.

Arjuna’s comprehensive request, ”etadveditumicchāmi” – ”All this
(‘etat‘) I wish (‘icchāmi‘) to know (‘veditum‘),” demonstrates his readi-
ness for deeper philosophical instruction. His questions encompass the
fundamental dualities of matter and spirit, the embodied condition, and
the nature of true wisdom and its ultimate object. These inquiries form
the thematic core of this chapter, guiding Kṛṣṇa’s subsequent discourse
on the analytical understanding of existence, which is crucial for discrim-
inating between the Self and the non-Self and for attaining liberation.

Verse 13.2
śrībhagavān uvāca idaṃ śarīraṃ kaunteya kṣetramityabhidhīyate |

etadyo vetti taṃ prāhuḥ kṣetrajña iti tadvidaḥ ||
In response to Arjuna’s profound philosophical inquiries (13.1), the

Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins His exposition by defin-
ing the first two terms Arjuna asked about: ‘kṣetra‘ (the field) and
‘kṣetrajña‘ (the knower of the field). He addresses Arjuna with the
matronymic ”kaunteya” (O son of Kuntī), a term of affection that also
reminds Arjuna of his noble lineage. Kṛṣṇa declares, ”idaṃ śarīraṃ...
kṣetramityabhidhīyate” – ”This (‘idam‘) body (‘śarīram‘), O son of Kuntī,
is called (or designated as, ‘iti abhidhīyate‘) the field (‘kṣetram‘).”

This is a foundational definition. The physical body, with all its con-
stituent elements, senses, mind, intellect, ego, and their various modifi-
cations and interactions, constitutes the ‘kṣetra‘ or ”field.” It is called a
”field” because, like a field of agriculture, it is the arena where actions
(‘karma‘) are sown as seeds, and their fruits (experiences of pleasure

and pain, further bondage or progress towards liberation) are reaped by
the embodied soul. It is the sphere of individual experience, subject to
change, growth, decay, and dissolution. This definition encompasses not
just the gross physical body but also the subtle body (mind, intellect,
ego) which is the locus of individual consciousness within the material
realm.

Having defined the ”field,” Kṛṣṇa then defines its ”knower”: ”etadyo
vetti taṃ prāhuḥ kṣetrajña iti tadvidaḥ” – ”He who (‘yaḥ‘) knows (‘vetti‘)
this (body/field, ‘etat‘), him (‘tam‘) those who know that (i.e., who
know the truth about both the field and its knower, ‘tat-vidaḥ‘) call
(‘prāhuḥ‘) the knower of the field (‘kṣetrajñaḥ iti‘).” The ‘kṣetrajña‘ is
the conscious entity, the individual soul (Ātman or ‘jīvātmā‘), who is
aware of the body and its myriad activities and states. The soul is the
perceiver, the witness, the conscious principle that experiences the field
but is, in its essential nature, distinct from it.

Kṛṣṇa attributes this definition to ‘tat-vidaḥ‘—”those who know that,”
meaning the sages, seers, or enlightened souls who have realized the truth
about the distinction between matter (the field) and spirit (the knower
of the field). By citing their authority, Kṛṣṇa underscores that this is
not a novel concept but an established spiritual truth. This fundamen-
tal discrimination between the ‘kṣetra‘ (the inert, mutable body-mind
complex) and the ‘kṣetrajña‘ (the conscious, eternal soul) is the corner-
stone of Sāṅkhya philosophy and is essential for initiating the path to
Self-realization and liberation from material entanglement.

Verse 13.3
kṣetrajñaṃ cāpi māṃ viddhi sarvakṣetreṣu bhārata | kṣetrakṣetrajñay-

orjñānaṃ yattajjñānaṃ mataṃ mama ||
Lord Kṛṣṇa, having defined the ‘kṣetra‘ (field/body) and the ‘kṣe-

trajña‘ (knower of the field/individual soul) in the previous verse, now
makes a profound and pivotal statement about His own identity in rela-
tion to all fields and their knowers. He also defines what He considers to
be true knowledge. He instructs Arjuna, whom He addresses as ”bhārata”
(O descendant of Bharata), ”kṣetrajñaṃ cāpi māṃ viddhi sarvakṣetreṣu”
– ”And (‘ca api‘) know (‘viddhi‘) Me (‘mām‘) also as the Knower of the
field (‘kṣetrajñam‘) in all fields (or in all bodies, ‘sarva-kṣetreṣu‘).”

This is a crucial revelation. While each individual soul (‘jīvātmā‘) is
the ‘kṣetrajña‘ or knower of its own respective body-mind complex (its
individual field), Lord Kṛṣṇa declares that He Himself, as the Paramāt-
man (Supersoul), is the ultimate ‘Kṣetrajña‘ residing within all bodies
(‘sarva-kṣetreṣu‘). He is the universal consciousness, the supreme wit-
ness and knower who is simultaneously aware of every field and every
individual knower of the field. This establishes His immanence as the
indwelling Lord in all beings, while also maintaining His distinction as
the supreme, all-encompassing Knower.

Having revealed this, Kṛṣṇa then provides His definitive understand-
ing of what constitutes true knowledge: ”kṣetrakṣetrajñayorjñānaṃ yat-
tajjñānaṃ mataṃ mama” – ”That (‘yat‘) knowledge (‘jñānam‘) which
pertains to (or is the understanding of) both the field (‘kṣetra‘) and its
knower (‘kṣetrajñayoḥ‘ – dual genitive, indicating the field and both its
knowers: the individual soul and the Supreme Soul), that (‘tat‘) is con-
sidered (‘matam‘) by Me (‘mama‘) to be (true) knowledge (‘jñānam‘).”

True wisdom, according to Lord Kṛṣṇa, therefore consists in clearly
understanding: 1. The nature of the ‘kṣetra‘ (the material body-mind
complex, the field of activity). 2. The nature of the ‘kṣetrajña‘ as the
individual conscious self (‘jīvātmā‘) who witnesses and experiences this
field. 3. And most importantly, the nature of the supreme ‘Kṣetrajña‘
(Lord Kṛṣṇa Himself as Paramātman), who is the knower in all fields and
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the ultimate reality. This comprehensive, discriminative knowledge—
which distinguishes matter from spirit, understands the individual soul,
and recognizes the Supreme Soul as the underlying consciousness in all—
is what Kṛṣṇa deems as actual, liberating knowledge. It is this under-
standing that leads to freedom from the illusion of identifying with the
material field.

Verse 13.4
tatkṣetraṃ yacca yādṛkca yadvikāri yataśca yat | sa ca yo yatprabhā-

vaśca tatsamāsena me śṛṇu ||
Lord Kṛṣṇa, having defined the ‘kṣetra‘ (field) and the ‘kṣetrajña‘

(knower of the field), and having emphasized that true knowledge in-
volves understanding both (along with Himself as the ultimate Kṣetra-
jña in all fields), now prepares to elaborate on these concepts in greater
detail for Arjuna’s clear comprehension. He states, ”tatkṣetraṃ yacca
yādṛkca yadvikāri yataśca yat” – ”(Listen to Me as I explain) what (‘yat
ca‘) that field (‘tat kṣetram‘) is, of what kind (or nature, ‘yādṛk ca‘) it
is, what (‘yat‘) its modifications (‘vikāri‘) are, from what (cause, ‘yataḥ
ca‘) it arises, and also what (‘yat‘) it (itself) is (in essence, or who its
knower is, leading to the next line).” Kṛṣṇa is setting a clear agenda for
His discourse on the ‘kṣetra‘. He will explain:

• The fundamental identity of the field (which He already stated is
the body).

• Its inherent qualities, properties, and characteristics.

• Its various transformations, changes, and products (the states it
undergoes).

• Its origin or the causal factors from which it comes into being.

He then continues, outlining what He will explain about the knower of
the field: ”sa ca yo yatprabhāvaśca” – ”And (‘ca‘) who (‘yaḥ‘) he (‘saḥ‘
– the ‘kṣetrajña‘, the knower of the field) is, and (‘ca‘) what (‘yat‘) his
powers (or glories, influences, ‘prabhāvaḥ‘) are.” Kṛṣṇa will also eluci-
date:

• The true identity and nature of the ‘kṣetrajña‘ (both the individual
soul and, by implication from 13.3, the Supreme Soul).

• The inherent capacities, influences, or glories (‘prabhāva‘) associ-
ated with the knower(s) of the field.

Having outlined these comprehensive topics that cover Arjuna’s initial
inquiries (from 13.1), Kṛṣṇa invites Arjuna to listen attentively: ”tat-
samāsena me śṛṇu” – ”Hear (‘śṛṇu‘) all that (‘tat‘) from Me (‘me‘) in
brief (or concisely, ‘samāsena‘).” The term ‘samāsena‘ (concisely, in sum-
mary) indicates that while these subjects are vast and profound, Kṛṣṇa
will provide the essential truths in a condensed yet complete manner,
sufficient for Arjuna’s understanding and spiritual progress.

This verse serves as a formal introduction and table of contents for
the detailed analytical discourse that will follow in this chapter. Kṛṣṇa
is assuring Arjuna that He will systematically explain all the aspects of
the field (body/matter) and its knower (soul/spirit) that Arjuna wished
to understand. This methodical approach underscores the importance
of clear, analytical knowledge (‘jñāna‘) as a means to liberation, comple-
menting the path of devotion (‘bhakti‘) that Kṛṣṇa also champions.

Verse 13.5
ṛṣibhirbahudhā gītaṃ chandobhirvividhaiḥ pṛthak | brahmasūtrapadaiś-

caiva hetumadbhirviniścitaiḥ ||
Lord Kṛṣṇa, before embarking on His detailed explanation of the ‘kṣe-

tra‘ (the field, or body-mind complex) and the ‘kṣetrajña‘ (the knower of
the field, or the soul), first establishes the profound authority and ancient
lineage of this knowledge. This serves to instill faith in Arjuna and high-
light the significance of the truths about to be revealed. Kṛṣṇa states,
”ṛṣibhirbahudhā gītam” – ”This truth (about the field and its knower) has
been sung (‘gītam‘ – chanted, declared, or explained) by sages (‘ṛṣibhiḥ‘)
in many (‘bahudhā‘) ways.” This indicates that the knowledge He is im-
parting is not a new doctrine or His personal invention, but an eternal
truth that has been expounded and realized by numerous enlightened
seers and saints throughout history. These sages, through their deep

spiritual insight and penance, have perceived and articulated these prin-
ciples in diverse manners, each perhaps emphasizing different aspects
according to the context and their audience.

He further specifies the scriptural sources where this knowledge is
found: ”chandobhirvividhaiḥ pṛthak” – ”(It has been explained) distinctly
(or separately, ‘pṛthak‘) in various (‘vividhaiḥ‘) Vedic hymns (or metri-
cal verses of the Vedas, ‘chandobhiḥ‘).” The Vedas, particularly their
philosophical sections, the Upaniṣads, contain profound and varied dis-
cussions on the nature of reality, the individual soul, the material world,
and their interrelationship. The term ‘chandobhiḥ‘ specifically refers
to the sacred verses of the Vedas composed in different poetic meters,
indicating the antiquity and scriptural sanction of this knowledge.

Moreover, Kṛṣṇa points to its systematic and logical presentation in
a key philosophical text: ”brahmasūtrapadaiścaiva hetumadbhirviniści-
taiḥ” – ”And also (‘ca eva‘) in the words (or aphorisms, ‘padaiḥ‘) of
the Brahma-sūtras (‘brahma-sūtra‘), which are full of reasoning (or log-
ical arguments, ‘hetumadbhiḥ‘) and are conclusive (well-ascertained, or
definitive, ‘viniścitaiḥ‘).” The Brahma-sūtras, also known as the Vedānta-
sūtras, authored by the sage Vyāsa (who is also considered an incarnation
of Kṛṣṇa), are a collection of concise aphorisms that systematize, harmo-
nize, and summarize the philosophical teachings of the Upaniṣads. They
are renowned for their profound logical rigor (‘hetumadbhiḥ‘) and for
providing definitive conclusions (‘viniścitaiḥ‘) on complex metaphysical
truths, especially regarding the nature of Brahman, the soul, and the
cosmos.

By citing these three authoritative sources—the diverse teachings of
sages, the sacred hymns of the Vedas, and the logical and conclusive apho-
risms of the Brahma-sūtras—Lord Kṛṣṇa establishes that the knowledge
He is about to impart to Arjuna concerning the field and its knower is
deeply rooted in the most revered and authoritative spiritual traditions
of India. This assures Arjuna that he is receiving timeless wisdom that
has been thoroughly deliberated upon and definitively established by
enlightened seers and foundational philosophical texts. It also implies
that Kṛṣṇa’s current explanation will be consistent with these profound
sources, perhaps providing their very essence.

Verse 13.6
mahābhūtānyahaṅkāro buddhiravyaktameva ca | indriyāṇi daśaikaṃ ca

pañca cendriyagocarāḥ ||
Lord Kṛṣṇa, having established the authoritative basis of the knowl-

edge He is about to impart (13.5), now begins His detailed explanation
of the ‘kṣetra‘ (the field, or the body-mind complex), as requested by
Arjuna (13.1). He starts by enumerating its fundamental material con-
stituents, drawing upon the analytical framework often associated with
Sāṅkhya philosophy. This verse, along with the next, provides a com-
prehensive list of the components that make up this ”field” of experience
for the embodied soul.

Kṛṣṇa begins with the foundational elements: ”mahābhūtāni” – ”The
great elements.” These are the five gross physical elements from which
the material universe and all physical bodies are formed: ‘pṛthivī‘ (earth,
representing solidity), ‘āpaḥ‘ (water, representing liquidity), ‘analaḥ‘
(fire, representing heat and transformation), ‘vāyuḥ‘ (air, representing
gaseousness and movement), and ‘kham‘ (ether or space, ‘ākāśa‘, repre-
senting the subtle medium that accommodates all else and is associated
with sound).

He then lists the subtle material elements and faculties: ”ahaṅkāraḥ”
– ”False ego,” the principle of ”I-ness” or self-identification that causes
the eternal soul to mistakenly identify with the temporary material body
and mind, leading to the notion of being a separate, independent doer
and enjoyer. ”Buddhiḥ” – ”Intellect,” the higher mental faculty responsi-
ble for discrimination, reasoning, judgment, and decision-making within
the material framework. ”Avyaktameva ca” – ”And also (‘eva ca‘) the un-
manifest (‘avyaktam‘).” This refers to Mūla Prakṛti or Pradhāna, the pri-
mordial, undifferentiated material nature in its unmanifest state, which
is the root cause from which all these material elements and subtle fac-
ulties evolve under the direction of the Supreme.

Next, Kṛṣṇa enumerates the instruments of perception and action,
and their objects: ”indriyāṇi daśaikaṃ ca” – ”The ten senses (‘daśa in-
driyāṇi‘) and the one (‘ekam ca‘ – the mind).” The ten senses are typically
categorized as the five knowledge-acquiring senses (‘jñānendriyas‘: eyes,
ears, nose, tongue, skin) and the five working senses (‘karmendriyas‘:
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hands, feet, speech, organs of evacuation, and organs of procreation).
The ”one” refers to the mind (‘manas‘), which acts as the eleventh, in-
ternal sense, coordinating the input from the knowledge-acquiring senses
and directing the working senses, and is also the seat of thoughts, feel-
ings, and desires. Finally, ”pañca cendriyagocarāḥ” – ”And (‘ca‘) the
five (‘pañca‘) objects of the senses (‘indriya-gocarāḥ‘).” These are the do-
mains or fields of experience for the knowledge-acquiring senses: ‘śabda‘
(sound, for the ears), ‘sparśa‘ (touch, for the skin), ‘rūpa‘ (form or sight,
for the eyes), ‘rasa‘ (taste, for the tongue), and ‘gandha‘ (smell, for the
nose). This verse thus begins a systematic analysis of the material com-
ponents that constitute the ”field,” which is the arena of the embodied
soul’s experiences and activities.

Verse 13.7
icchā dveṣaḥ sukhaṃ duḥkhaṃ saṅghātaścetanā dhṛtiḥ | etat kṣetraṃ

samāsena savikāramudāhṛtam ||
Lord Kṛṣṇa concludes His enumeration of the constituents of the ‘kṣe-

tra‘ (the field, or the body-mind complex), which He began in the pre-
vious verse (13.6), by adding several further elements that represent its
modifications, interactions, and inherent characteristics. These are all
experienced by the embodied soul within this field. He includes: ”ic-
chā” – ”Desire,” or liking, a strong mental inclination towards objects
or experiences perceived as pleasant. ”Dveṣaḥ” – ”Hatred,” or aversion,
a strong mental repulsion from objects or experiences perceived as un-
pleasant. These two—desire and hatred (‘rāga‘ and ‘dveṣa‘)—are funda-
mental psychological dualities that drive much of human behavior and
create emotional agitation.

He also lists: ”sukham” – ”Pleasure,” or happiness, the agreeable sensa-
tions and feelings experienced through the senses and mind. ”Duḥkham”
– ”Pain,” or sorrow, misery, the disagreeable sensations and feelings.
These are the primary experiential dualities that characterize life in the
material body. Next is ”saṅghātaḥ” – ”The aggregate,” which refers to
the physical body itself as a combination or assemblage of the gross ele-
ments. It can also imply the entire psycho-physical organism, the unified
functioning of the body and mind.

Then Kṛṣṇa mentions ”cetanā” – ”Consciousness (as it appears mani-
fest in the material body),” or sentience, animation, the faculty of aware-
ness that pervades the aggregate body and enables perception and re-
sponse. This ‘cetanā‘ is a reflection of the pure consciousness of the Āt-
man (soul) within the material field, but as a component of the field, it
refers to the conditioned consciousness or the life principle that animates
the otherwise inert body. Finally, He includes ”dhṛtiḥ” – ”Fortitude,” or
steadfastness, firmness, the mental faculty or quality that provides en-
durance, resolve, and sustains the body-mind complex in its endeavors
and through difficulties.

Having listed all these components—the great elements, ego, intellect,
the unmanifest, the ten senses, the mind, the five sense objects, and now
desire, hatred, pleasure, pain, the aggregate body, manifest conscious-
ness (or life-force), and fortitude—Lord Kṛṣṇa provides a summary state-
ment: ”etat kṣetraṃ samāsena savikāramudāhṛtam” – ”This (‘etat‘) field
(‘kṣetram‘), along with its modifications (‘sa-vikāram‘), has thus been de-
scribed (‘udāhṛtam‘) in brief (‘samāsena‘).” The term ‘sa-vikāram‘ (with
its modifications, interactions, or transformations) signifies that the field
is not static but is constantly undergoing changes, and these changes
include the arising of desires, aversions, pleasures, pains, etc. Kṛṣṇa em-
phasizes that this comprehensive list, covering both the structural com-
ponents and the dynamic interactions of the body-mind complex, is a
concise summary. Understanding this entire psycho-physical apparatus
and its ever-changing states as the ”field” is essential for the ‘Kṣetrajña‘
(the soul) to realize its own distinct, transcendental nature as the knower,
separate from this field.

Verse 13.8
amānitvamadambhitvamahiṃsā kṣāntirārjavam | ācāryopāsanaṃ śau-

caṃ sthairyamātmavinigrahaḥ ||
Having defined the ‘kṣetra‘ (the field, body-mind complex) and its

modifications in the preceding verses (13.6-7), and having stated ear-
lier (13.3) that the knowledge of the field and its knower constitutes true
knowledge, Lord Kṛṣṇa now begins to enumerate the qualities and virtues
that collectively constitute ‘jñānam‘ (knowledge). This is a profound re-
definition of knowledge, shifting it from mere intellectual information to
a set of ethical and spiritual attributes that transform one’s character

and consciousness, making one receptive to Self-realization. This verse,
along with the next four (13.9-13.12), lists these twenty items that com-
prise true knowledge.

Kṛṣṇa begins with qualities related to humility and integrity: 1.
”Amānitvam” – ”Humility,” or freedom from pride, absence of self-conceit
or the desire for personal honor and respect from others. It is the recog-
nition of one’s own insignificance before the Divine and the universe. 2.
”Adambhitvam” – ”Unpretentiousness,” or freedom from hypocrisy, de-
ceit, or ostentation. It means not making a show of one’s virtues, piety,
or spiritual practices for the sake of public recognition.

Next, He lists virtues related to ethical conduct and attitude: 3.
”Ahiṃsā” – ”Non-violence” (in thought, word, and deed) towards all
living beings. It is the principle of causing no harm or injury to any
creature. 4. ”Kṣāntiḥ” – ”Tolerance,” forbearance, or patience. This in-
cludes the ability to endure difficulties, provocations, hardships, and the
dualities of life (like pleasure and pain, honor and dishonor) without agi-
tation or resentment. 5. ”Ārjavam” – ”Simplicity,” straightforwardness,
or uprightness. It signifies sincerity, honesty, and a lack of duplicity or
crookedness in one’s thoughts, words, and actions.

Then, He mentions qualities essential for spiritual guidance and pu-
rity: 6. ”Ācāryopāsanam” – ”Service to a spiritual master (‘ācārya‘).”
This involves approaching a bona fide Guru with humility, rendering
selfless service to them, and faithfully following their instructions, which
is crucial for receiving spiritual knowledge (as also stated in 4.34). 7.
”Śaucam” – ”Purity.” This refers to both external purity (cleanliness of
the body, clothes, and environment) and, more importantly, internal
purity (purity of mind, thoughts, intentions, and freedom from defile-
ments like lust, anger, and greed). 8. ”Sthairyam” – ”Steadfastness,”
or firmness, stability. This means being steady and unwavering in one’s
spiritual principles, practices, and resolve, not being easily swayed by dis-
tractions or difficulties. 9. ”Ātmavinigrahaḥ” – ”Self-control,” or mastery
over the self (specifically the mind and senses). This involves restrain-
ing the outgoing tendencies of the mind and senses and bringing them
under the discipline of the higher intellect. This verse thus initiates a
comprehensive list of virtues and disciplines that are not merely ethical
ideals but are considered by Lord Kṛṣṇa to be integral components of
true spiritual knowledge (‘jñānam‘). The cultivation of these qualities
purifies the heart and mind, making one fit to realize the ultimate Truth.

Verse 13.9
indriyārtheṣu vairāgyamanahaṅkāra eva ca | janmamṛtyujarāvyād-

hiduḥkhadoṣānudarśanam ||
Lord Kṛṣṇa continues His enumeration of the twenty qualities that col-

lectively constitute ‘jñānam‘ (true knowledge or wisdom), as introduced
in the previous verse (13.8). This verse highlights the importance of
detachment from sensual pleasures, freedom from egoism, and a realis-
tic perception of the inherent sufferings of material existence. The first
quality mentioned here is ”indriyārtheṣu vairāgyam” – ”Dispassion (or in-
difference, non-attachment, ‘vairāgyam‘) towards sense objects (‘indriya-
artheṣu‘).” The ‘indriya-arthas‘ are the objects of the five senses: sound,
touch, form, taste, and smell. ‘Vairāgya‘ is the cultivated state of be-
ing free from craving for these objects and the pleasures they provide.
It arises from understanding their temporary and ultimately binding na-
ture, and it is a crucial component of self-control and mental purification
on the spiritual path.

Next, Kṛṣṇa emphasizes ”anahaṅkāra eva ca” – ”And also (‘eva ca‘)
the absence of false ego (‘an-ahaṅkāraḥ‘).” ‘Ahaṅkāra‘ is the false iden-
tification of the true Self (Ātman) with the material body, mind, and
intellect, leading to the erroneous notion of ”I am this body,” ”I am
the doer,” ”I am the enjoyer.” ‘Anahaṅkāra‘ signifies freedom from this
deluding principle of egoism, and consequently, freedom from the pride,
arrogance, selfishness, and sense of separateness that stem from it. It is
the realization that one is not the material body-mind complex but the
eternal spiritual self.

A vital aspect of true knowledge is also ”janmamṛtyujarāvyād-
hiduḥkhadoṣānudarśanam” – ”The constant perception (or repeated con-
templation, clear realization, ‘anudarśanam‘) of the evil (or defects,
faults, ‘doṣa‘) and suffering (‘duḥkha‘) inherent in birth (‘janma‘), death
(‘mṛtyu‘), old age (‘jarā‘), and disease (‘vyādhi‘).” This involves a pro-
found and realistic understanding that material existence, for all embod-
ied beings, is inevitably characterized by these four fundamental forms
of suffering.
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This is not a pessimistic or morbid outlook, but a truthful and in-
sightful assessment of the conditioned state. By constantly reflecting
on the unavoidable pain and imperfections associated with birth (the
trauma of entering the womb and being born), death (the fear and suf-
fering of leaving the body), old age (with its attendant decline, weakness,
and dependence), and disease (physical and mental ailments), one devel-
ops a natural sense of detachment (‘vairāgya‘) from worldly life and a
strong motivation to seek liberation (‘mokṣa‘) from this cycle of suffer-
ing. These qualities—dispassion towards sense objects, egolessness, and
a clear perception of life’s inherent sufferings—are thus presented by
Kṛṣṇa as integral components of true spiritual knowledge.

Verse 13.10
asaktiranabhiṣvaṅgaḥ putradāragṛhādiṣu | nityaṃ ca samacittat-

vamiṣṭāniṣṭopapattiṣu ||
Lord Kṛṣṇa continues to list the qualities that constitute ‘jñānam‘

(true knowledge), focusing in this verse on the cultivation of detachment
from familial and worldly ties, and the maintenance of unwavering equa-
nimity in the face of life’s dualistic experiences. He states that knowledge
includes ”asaktiranabhiṣvaṅgaḥ putradāragṛhādiṣu” – ”Non-attachment
(‘asaktiḥ‘) and non-entanglement (or absence of excessive clinging, inor-
dinate affection, or deep identification, ‘anabhiṣvaṅgaḥ‘) with children
(‘putra‘), wife (‘dāra‘), home (‘gṛha‘), and the like (‘ādiṣu‘).”

‘Asaktiḥ‘ signifies a general state of non-attachment to worldly things
and relationships. ‘Anabhiṣvaṅgaḥ‘ implies a deeper level of disengage-
ment, meaning not being overly engrossed, absorbed, or identified with
these close familial connections and possessions to the extent that they
become a source of intense emotional bondage, anxiety, or an imped-
iment to one’s spiritual progress. This does not necessarily mean a
physical abandonment of one’s family or duties, but rather an internal
detachment from them, performing one’s responsibilities without self-
ish possessiveness or emotional dependence that leads to sorrow when
these relationships or objects are inevitably affected by change or loss.
The ”and the like” (‘ādiṣu‘) extends this principle to all other cherished
worldly connections and possessions.

Furthermore, an essential characteristic of one endowed with true
knowledge is ”nityaṃ ca samacittatvam” – ”And (‘ca‘) constant
(‘nityam‘) even-mindedness (or equanimity of mind, ‘sama-cittatvam‘).”
This state of mental balance and composure is to be maintained consis-
tently, at all times.

Specifically, this equanimity is to be held ”iṣṭāniṣṭopapattiṣu” – ”in the
occurrence (‘upapattiṣu‘) of desirable (‘iṣṭa‘) and undesirable (‘aniṣṭa‘)
events.” Life inevitably brings a mixture of favorable outcomes (success,
gain, praise, pleasure) and unfavorable ones (failure, loss, blame, pain).
The person of true knowledge, understanding the transient nature of
these dualities and being rooted in the Self, remains undisturbed by
them. They are not unduly elated by pleasant events nor dejected or
agitated by unpleasant ones. This steady equanimity of mind (‘sama-
cittatvam‘) in all circumstances is a hallmark of a ‘sthita-prajña‘ (one
of steady wisdom) and is considered a vital component of ‘jñānam‘. It
frees the mind from emotional turmoil and allows it to remain focused
on higher spiritual truths.

Verse 13.11
mayi cānanyayogena bhaktiravyabhicāriṇī | viviktadeśasevitvamaratir-

janasaṃsadi ||
Lord Kṛṣṇa continues His enumeration of the qualities that constitute

‘jñānam‘ (true knowledge), now highlighting the indispensable role of
exclusive and unwavering devotion to Him, along with a lifestyle that is
conducive to spiritual contemplation. He states that knowledge includes
”mayi ca ananyayogena bhaktiravyabhicāriṇī ” – ”And (‘ca‘) unswerving
(or undeviating, ‘avyabhicāriṇī‘) devotion (‘bhaktiḥ‘) unto Me (‘mayi‘ –
Lord Kṛṣṇa) with exclusive (or one-pointed, ‘ananya‘) yoga (‘yogena‘).”
This is a profound assertion of the importance of Bhakti Yoga as an
integral aspect of true spiritual wisdom. ‘Ananya-yoga‘ signifies a state
of union with Kṛṣṇa where there is no other object of devotion or ulti-
mate refuge. The devotee’s mind is exclusively focused on Him. ‘Avyab-
hicāriṇī bhakti‘ means devotion that is pure, constant, unadulterated,
and does not stray towards any lesser gods or material goals for ulti-
mate fulfillment. Such single-minded and unwavering loving devotion to
the Supreme Lord Kṛṣṇa is itself a hallmark and a means of attaining
the highest knowledge.

To support and nurture this inner state of devotion and contemplation,
Kṛṣṇa mentions conducive external practices: ”viviktadeśasevitvam” –
”Resorting to (or dwelling in, cultivating a fondness for, ‘sevitvam‘) soli-
tary (or secluded, ‘vivikta‘) places (‘deśa‘).” A preference for solitude and
environments that are free from worldly noise, distractions, and material-
istic influences is highly beneficial for deepening one’s spiritual practice,
meditation, and inner communion with the Divine. Such seclusion helps
to calm the mind and turn it inwards.

Complementing the preference for solitude is ”aratirjanasaṃsadi” –
”Dislike (or distaste, aversion, ‘aratiḥ‘) for worldly gatherings (or the
company of worldly-minded people, ‘jana-saṃsadi‘).” This does not nec-
essarily imply misanthropy or hatred for people, but rather a lack of
interest or a natural aversion towards frivolous social interactions, mun-
dane crowds, gossip, and the company of individuals who are predom-
inantly engrossed in materialistic pursuits and sensual pleasures. Such
worldly association can easily distract the mind, dissipate spiritual en-
ergy, and hinder one’s progress on the path of devotion and knowledge.
The wise seeker naturally prefers environments and company that are
conducive to spiritual contemplation.

This verse thus emphasizes that true knowledge (‘jñānam‘) is not
merely an intellectual pursuit but is deeply intertwined with pure, ex-
clusive devotion to Lord Kṛṣṇa and supported by a lifestyle that fosters
inner reflection and minimizes worldly distractions. The cultivation of
these qualities—unswerving devotion, seeking solitude, and avoiding ex-
cessive entanglement in mundane social life—is considered essential for
the dawning and stabilization of spiritual wisdom.

Verse 13.12
adhyātmajñānanityatvaṃ tattvajñānārthadarśanam | etajjñānamiti

proktamajñānaṃ yadato ’nyathā ||
Lord Kṛṣṇa now concludes His comprehensive enumeration of the

twenty qualities and disciplines that collectively constitute ‘jñānam‘
(true knowledge or wisdom), as commenced in verse 13.8. He high-
lights two more crucial aspects of this knowledge and then provides a
definitive summary statement. He states that knowledge includes ”ad-
hyātmajñānanityatvam” – ”Constancy (or perpetuity, steadfast abidance,
‘nityatvam‘) in Self-knowledge (‘adhyātma-jñāna‘ – spiritual knowledge
pertaining to the Ātman, the true Self).” This implies not just a one-
time acquisition of spiritual knowledge but a continuous, unwavering
engagement in understanding and realizing the nature of one’s own true
spiritual identity, distinct from the body-mind complex. It involves con-
sistent study, reflection, and meditation on the truths concerning the
Self.

Furthermore, true knowledge involves ”tattvajñānārthadarśanam” –
”Perception (or realization, understanding, ‘darśanam‘) of the goal
(or purpose, true import, ‘artha‘) of truth-knowledge (‘tattva-jñāna‘).”
‘Tattva-jñāna‘ refers to the knowledge of the Absolute Truth, the ulti-
mate reality, which encompasses understanding Brahman, Paramātman,
and Bhagavān (the Supreme Personality of Godhead). ‘Artha-darśanam‘
means not just knowing this truth but also clearly perceiving and under-
standing its ultimate purpose and benefit, which is liberation (‘mokṣa‘)
from the cycle of birth and death, freedom from all suffering, and the at-
tainment of eternal bliss and union with the Divine. One who possesses
this quality constantly keeps the ultimate aim of spiritual life in clear
view.

Having listed these twenty items (from verse 13.8 through 13.12a),
Lord Kṛṣṇa makes a definitive declaration: ”etajjñānamiti proktam” –
”All this (‘etat‘ – these twenty qualities and disciplines) is declared (‘prok-
tam‘) to be knowledge (‘jñānam iti‘).” This is Kṛṣṇa’s authoritative def-
inition of what constitutes true, liberating spiritual knowledge. It is not
mere academic learning or intellectual information, but a profound trans-
formation of character, consciousness, and conduct, embodying virtues
like humility, non-violence, self-control, detachment, devotion, and a con-
stant pursuit of Self-knowledge with a clear understanding of its ultimate
purpose.

Finally, He defines ignorance by contrasting it with this true knowl-
edge: ”ajñānaṃ yadato ’nyathā” – ”Whatever (‘yat‘) is contrary (‘any-
athā‘) to this (‘ataḥ‘ – to these qualities constituting knowledge) is ig-
norance (‘ajñānam‘).” Therefore, qualities such as pride, hypocrisy, vi-
olence, intolerance, attachment, lack of devotion, unsteadiness in Self-
knowledge, and a lack of understanding of the true goal of life, are all
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considered to be manifestations of ‘ajñānam‘ (ignorance), which is the
root cause of bondage and suffering. This verse provides a comprehen-
sive and practical framework for aspirants to cultivate true knowledge
by developing these divine qualities and to identify and overcome the
traits of ignorance.

Verse 13.13
jñeyaṃ yattatpravakṣyāmi yajjñātvāmṛtamaśnute | anādimatparaṃ

brahma na sattannāsaducyate ||
Having defined ‘jñānam‘ (knowledge) in the preceding verses (13.8-

12) as a set of virtues and spiritual attitudes, Lord Kṛṣṇa now turns to
describe ‘jñeyam‘ – ”that which is to be known,” the ultimate object
of this liberating knowledge. This directly addresses one of Arjuna’s
initial queries in this chapter (13.1). Kṛṣṇa declares, ”jñeyaṃ yattat-
pravakṣyāmi” – ”That which is to be known (‘jñeyam yat tat‘), I shall
now fully declare (or explain thoroughly, ‘pravakṣyāmi‘).” He is about to
reveal the nature of the ultimate Reality, the knowledge of which leads
to the highest attainment.

The profound benefit of knowing this ‘jñeyam‘ is immediately stated:
”yajjñātvāmṛtamaśnute” – ”Knowing (‘jñātvā‘) which (‘yat‘), one attains
(‘aśnute‘) immortality (‘amṛtam‘).” ‘Amṛtam‘ signifies the nectar of im-
mortality, the state of being beyond birth and death, which is liberation
(‘mokṣa‘). Thus, the object of knowledge Kṛṣṇa is about to describe is
not merely an academic or philosophical concept but is the very truth,
the realization of which confers eternal life and freedom from all material
suffering.

Kṛṣṇa begins His description of this ‘jñeyam‘ by identifying it as
Brahman and highlighting its transcendental nature: ”anādimatparaṃ
brahma” – ”(It is) the beginningless (‘anādi‘) Supreme (‘param‘) Brah-
man (‘brahma‘).” The most common scholarly interpretation takes
‘anādimatparam‘ as two separate adjectives for Brahman, meaning ”be-
ginningless” (‘anādi‘) and ”having Me (the Supreme Lord Kṛṣṇa) as its ul-
timate support or being subordinate to Me as the Supreme” (‘matparam‘,
where ‘mat‘ refers to Kṛṣṇa). Alternatively, ‘anādimat‘ can be taken as
”possessing no beginning.” In essence, this ‘jñeyam‘ is the eternal, begin-
ningless, Supreme Spirit, Brahman, the Absolute Reality. Some inter-
pretations separate ‘anādi‘ and ‘matparam‘, where ‘matparam‘ means
”having Me (Kṛṣṇa) as its supreme source/goal”.

A crucial philosophical point about Brahman’s nature is then made:
”na sattannāsaducyate” – ”It (‘tat‘) is said (‘ucyate‘) to be neither (‘na‘)
being (or existent, ‘sat‘) nor (‘na‘) non-being (or non-existent, ‘asat‘).”
This paradoxical statement emphasizes that Brahman, the ultimate Re-
ality, transcends all empirical categories and dualistic concepts of the
human mind. ‘Sat‘ refers to existence as perceived in the phenomenal
world (that which has form and attributes and is subject to cause and
effect), while ‘asat‘ refers to non-existence or unreality as perceived by
us. The Supreme Brahman is beyond both these relative conceptions; It
is not ”existent” in the same way material objects are, nor is It ”non-
existent” in the sense of being a void or nothingness. It is a transcenden-
tal reality that cannot be defined by the limited terms of phenomenal
existence. This introduces the profound, ineffable nature of the ultimate
object of knowledge.

Verse 13.14
sarvataḥpāṇipādaṃ tatsarvato ’kṣiśiromukham | sarvataḥśrutimalloke

sarvamāvṛtya tiṣṭhati ||
Lord Kṛṣṇa continues His description of the ‘jñeyam‘ (that which is

to be known, the Supreme Brahman), now highlighting Its all-pervading
nature and Its presence as the universal consciousness and power that
animates the entire cosmos. This verse paints a picture of the immanent
aspect of the Absolute, reminiscent of the descriptions of the Cosmic
Person (Virāṭ-Puruṣa) found in Vedic texts like the Puruṣa Sūkta, and
anticipating the Universal Form shown in Chapter 11. He states, ”sar-
vataḥpāṇipādaṃ tat” – ”That (‘tat‘ – that Brahman) has hands (‘pāṇi‘)
and feet (‘pādam‘) everywhere (‘sarvataḥ‘).” This does not mean that
Brahman possesses innumerable physical limbs in a literal sense, but
rather that Its power to act, to create, to move, and to interact with the
universe is omnipresent and unlimited. It can perform all actions in all
places simultaneously.

Similarly, ”sarvato ’kṣiśiromukham” – ”(It has) eyes (‘akṣi‘), heads
(‘śiras‘), and mouths (or faces, ‘mukham‘) everywhere (‘sarvataḥ‘).” This

signifies Brahman’s omniscience (being all-seeing through countless eyes),
Its universal consciousness and intelligence (represented by innumerable
heads), and Its capacity for universal expression, consumption, or speech
(through innumerable mouths). It is the all-perceiving and all-knowing
reality.

Furthermore, ”sarvataḥśrutimalloke” – ”(It is) possessed of ears (‘śru-
timat‘) everywhere (‘sarvataḥ‘) in the world (‘loke‘).” This indicates that
Brahman is all-hearing, aware of every sound and every prayer uttered
in the universe. Its capacity to hear is not confined to any particular
location but is universal.

Having described these universal faculties, Kṛṣṇa concludes by affirm-
ing Brahman’s all-encompassing existence: ”sarvamāvṛtya tiṣṭhati” – ”It
exists (‘tiṣṭhati‘) pervading (enveloping, or covering, ‘āvṛtya‘) everything
(‘sarvam‘).” The Supreme Brahman is not a localized entity but is the
very substratum that interpenetrates, encompasses, and sustains the en-
tire cosmos and all its diverse manifestations. It is the immanent spiri-
tual reality that underlies all of existence. This verse, through powerful
poetic imagery, conveys the omnipresence, omniscience, and omnipo-
tence of the ‘jñeyam‘, the ultimate object of spiritual knowledge.

Verse 13.15
sarvendriyaguṇābhāsaṃ sarvendriyavivarjitam | asaktaṃ sarvabhṛc-

caiva nirguṇaṃ guṇabhoktṛ ca ||
Lord Kṛṣṇa continues His profound description of the ‘jñeyam‘ (that

which is to be known, the Supreme Brahman), now employing a series of
seemingly paradoxical attributes to highlight Its transcendental nature—
how It is intimately connected with the material world yet remains en-
tirely aloof and unaffected by it. He states, ”sarvendriyaguṇābhāsam”
– ”(It is) that which shines forth (or is perceived, ‘ābhāsam‘) through
the qualities (or functions, ‘guṇa‘) of all the senses (‘sarva-indriya‘).”
The Supreme Brahman, as the underlying consciousness and power, is
what enables all the senses (sight, hearing, smell, taste, touch, and also
the mind and intellect) to function and perceive their respective objects.
All sensory experiences and mental activities are made possible because
they are illuminated or empowered by Its presence. It appears as if It
possesses sensory functions because the senses operate due to Its light.

However, Kṛṣṇa immediately clarifies Brahman’s true, transcendental
status: ”sarvendriyavivarjitam” – ”(Yet It is) devoid of (or free from,
‘vivarjitam‘) all (material) senses (‘sarva-indriya‘).” In Its essential na-
ture, Brahman does not possess physical senses like those of embodied
beings. Its perception and knowledge are direct, intuitive, and spiritual,
not mediated by material instruments. This distinguishes It from the in-
dividual soul (‘jīvātmā‘) which perceives through material senses when
embodied.

Further paradoxes describe Its relationship with the world: ”asaktaṃ
sarvabhṛccaiva” – ”(It is) unattached (or detached, ‘asaktam‘), and (‘ca
eva‘) yet It is the sustainer (or supporter, ‘bhṛt‘) of all (‘sarva‘).” Though
Brahman is the ultimate foundation and maintainer of the entire uni-
verse and all beings within it, It remains completely unattached to Its
creation, like the sky which supports the clouds but is not affected by
them. Its sustenance of the cosmos is effortless and does not imply any
entanglement or dependence.

Finally, Kṛṣṇa describes Its relationship with the modes of material
nature (‘guṇas‘): ”nirguṇaṃ guṇabhoktṛ ca” – ”(It is) devoid of material
modes (or qualities, ‘nir-guṇam‘ – without ‘guṇas‘), and (‘ca‘) yet It is
the experiencer (or enjoyer, master, ‘bhoktṛ‘) of the modes (‘guṇa‘).” In
Its pure, transcendental state, Brahman is ‘nirguṇa‘, meaning It is be-
yond the three modes of material nature (sattva, rajas, tamas) and their
associated characteristics and limitations. However, as the Supreme Lord
(Īśvara) or the Supersoul (Paramātman), He witnesses and, in a transcen-
dental sense, ”experiences” or presides over the activities of these modes
as they manifest in the material world, or He is the ultimate enjoyer
of all sacrifices and actions which are performed under the influence of
the ‘guṇas‘. These seemingly contradictory attributes are meant to con-
vey the inconceivable (‘acintya‘) nature of the Absolute Truth, which is
simultaneously immanent in creation yet perfectly transcendental to it.

Verse 13.16
bahirantaśca bhūtānāmacaraṃ carameva ca | sūkṣmatvāttadavijñeyaṃ

dūrasthaṃ cāntike ca tat ||
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Lord Kṛṣṇa continues to describe the subtle, all-pervading, and para-
doxical nature of the ‘jñeyam‘ (That which is to be known, the Supreme
Brahman), further emphasizing its transcendental characteristics that
make it difficult to grasp through ordinary means of perception. He
states, ”bahirantaśca bhūtānām” – ”(It exists) outside (‘bahiḥ‘) and (‘ca‘)
also inside (‘antaḥ‘) of all beings (‘bhūtānām‘).” This highlights Brah-
man’s omnipresence. As the all-pervading reality, It encompasses ev-
erything externally, like space, and as the Ātman or Paramātman (Self
or Supersoul), It dwells intimately within every living entity as their
innermost consciousness and core being.

Kṛṣṇa then presents another apparent paradox regarding Its nature of
movement: ”acaraṃ carameva ca” – ”(It is) unmoving (‘acaram‘) and
also (‘eva ca‘) moving (‘caram‘).” In Its absolute, eternal, and unchanging
essence, Brahman is ‘acaram‘—steadfast, immovable, and unaffected by
any motion or transformation. However, in Its manifestation as the dy-
namic universe, with all its activities and the movement of living beings,
It appears as ‘caram‘—moving or active. Alternatively, this can mean
that Brahman Itself is present in both unmoving entities (like mountains
and trees) and moving entities (like animals and humans).

The reason for Its incomprehensibility through ordinary means is
then given: ”sūkṣmatvāttadavijñeyam” – ”Because of Its subtlety (‘sūkṣ-
matvāt‘), That (‘tat‘ – Brahman) is incomprehensible (or unknowable
by the senses, ‘avijñeyam‘).” Brahman is more subtle than the subtlest
material elements (like ether) and is purely spiritual in nature. There-
fore, it cannot be perceived by the gross material senses (eyes, ears, etc.)
or grasped by the limited material mind and intellect, which are accus-
tomed to dealing with tangible, manifest objects. Its realization requires
a purified mind and a developed spiritual vision.

Finally, Kṛṣṇa describes Its seemingly contradictory accessibility:
”dūrasthaṃ cāntike ca tat” – ”That (‘tat‘ – Brahman) is far away
(‘dūrastham‘) and (‘ca‘) also (‘ca‘) very near (‘antike‘).” For those who
are ignorant, whose minds are engrossed in worldly attachments, who
lack faith, and who do not engage in spiritual practices, Brahman seems
exceedingly distant, remote, and virtually unattainable. However, for
the wise, the devoted, those whose hearts are pure, and who earnestly
strive for Self-realization through the prescribed spiritual disciplines,
Brahman is realized as ‘antike‘—very near, as their own innermost Self,
the very core of their being, and the immediate reality pervading every-
thing. This verse thus beautifully conveys the simultaneous transcen-
dence and immanence, the subtlety and paradoxical accessibility, of the
Supreme Brahman, the ultimate object of all spiritual knowledge.

Verse 13.17
avibhaktaṃ ca bhūteṣu vibhaktamiva ca sthitam | bhūtabhartṛ ca

tajjñeyaṃ grasiṣṇu prabhaviṣṇu ca ||
Lord Kṛṣṇa continues to describe the profound and often paradoxical

nature of the ‘jñeyam‘ (That which is to be known, the Supreme Brah-
man), which He began to elucidate in verse 13.13. He now highlights
Its simultaneous unity and apparent diversity, as well as Its roles as the
sustainer, devourer, and originator of all beings. He states, ”avibhaktaṃ
ca bhūteṣu vibhaktamiva ca sthitam” – ”And (‘ca‘) though undivided
(or one, without parts, ‘avibhaktam‘), It exists (‘sthitam‘) as if (‘iva‘)
divided (‘vibhaktam‘) among beings (‘bhūteṣu‘).”

Brahman, the Absolute Reality, in Its essential nature, is
‘avibhaktam‘—an indivisible, homogenous, spiritual whole, like space
which is one and undivided. However, when It indwells the myriad indi-
vidual living entities and manifests as the diverse forms of the material
world, It appears ‘vibhaktam iva‘—”as if divided.” This apparent divi-
sion into countless individual selves (Ātmans) or the multiplicity of forms
is due to the limiting adjuncts (‘upādhis‘) of material bodies and minds,
which are products of māyā (illusory energy). Just as the one sun is re-
flected in numerous pots of water, appearing as many distinct suns, the
one Supreme Self appears as many individual souls when viewed through
the lens of material embodiment. The ”as if” (‘iva‘) is crucial, indicating
that the division is apparent, not real.

Kṛṣṇa then describes further attributes of this ‘jñeyam‘: ”bhūtabhartṛ
ca tajjñeyaṃ” – ”That (‘tat‘) object of knowledge (‘jñeyam‘) is to be
known as the sustainer (or supporter, nourisher, ‘bhartṛ‘) of (all) beings
(‘bhūta‘).” Although undivided and transcendental, Brahman is the ulti-
mate foundation and sustainer of all living entities and the entire cosmic
manifestation. It is the underlying reality that supports and maintains
all existence, just as the ocean supports all its waves.

Furthermore, It is also ”grasiṣṇu prabhaviṣṇu ca” – ”(And It is to
be known as) the devourer (or that which swallows, absorbs, or de-
stroys, ‘grasiṣṇu‘) and (‘ca‘) also the originator (that which creates, gen-
erates, or brings forth, ‘prabhaviṣṇu‘).” At the time of cosmic dissolution
(‘pralaya‘), Brahman, in Its aspect as the Supreme Lord or Kāla (Time),
withdraws or ”devours” the entire creation back into Its unmanifest state.
And at the time of a new creation (‘sṛṣṭi‘), It is the ‘prabhaviṣṇu‘, the
ultimate source from which all beings and the universe emanate once
again. This verse thus reveals the ‘jñeyam‘ as the one, indivisible Re-
ality that, while appearing diverse, is the ultimate sustainer, destroyer,
and creator of all, highlighting Its all-encompassing and dynamic cosmic
functions.

Verse 13.18
jyotiṣāmapi tajjyotistamasaḥ paramucyate | jñānaṃ jñeyaṃ jñā-

nagamyaṃ hṛdi sarvasya viṣṭhitam ||
Lord Kṛṣṇa continues to unveil the sublime nature of the ‘jñeyam‘

(That which is to be known, the Supreme Brahman), now focusing on
Its inherent luminosity, Its relationship with knowledge, and Its intimate
presence within all beings. He declares, ”jyotiṣāmapi tajjyotistamasaḥ
paramucyate” – ”That (‘tat‘ – Brahman) is also (‘api‘) the light (‘jyotiḥ‘)
of (all) lights (‘jyotiṣām‘), (and) It is said (‘ucyate‘) to be beyond (or
transcendental, ‘param‘) to darkness (‘tamasaḥ‘ – referring to material
ignorance, ‘avidyā‘, or the primordial darkness of unmanifest Prakṛti).”

Brahman is described as ‘jyotiṣām api jyotiḥ‘—the ultimate source of
all illumination. All physical luminaries like the sun, moon, and fire
derive their power to illuminate from This supreme spiritual light. More
profoundly, It is the light of consciousness that illuminates the mind,
intellect, and senses, enabling all perception and knowledge. Being self-
luminous, It is ‘tamasaḥ param‘—entirely transcendental to the darkness
of ‘ajñāna‘ (ignorance) which characterizes material existence. It is pure,
unadulterated consciousness and effulgence.

Kṛṣṇa then reveals Brahman’s intrinsic connection with knowledge
itself: ”jñānaṃ jñeyaṃ jñānagamyaṃ” – ”(It is) knowledge (‘jñānam‘ –
being of the very nature of pure consciousness and wisdom), It is the
object of knowledge (‘jñeyam‘ – the ultimate truth that is to be known,
as stated in verse 13.13), and It is the goal of knowledge (or that which
is to be attained through knowledge, ‘jñāna-gamyam‘).” This profound
statement indicates that Brahman is not merely an object to be known
by a separate subject through a process of knowing. Rather, in the
ultimate sense, Brahman Itself is pure Knowledge, It is the ultimate
object of that Knowledge, and It is also the ultimate end or fruit attained
by the perfection of that Knowledge. This points towards a non-dual
understanding where the knower, the known, and knowledge merge in
the state of Self-realization.

Finally, Kṛṣṇa emphasizes the immanent presence of this supreme ob-
ject of knowledge: ”hṛdi sarvasya viṣṭhitam” – ”(It is) situated (or spe-
cially seated, firmly established, ‘viṣṭhitam‘) in the hearts (‘hṛdi‘) of
all (‘sarvasya‘ – of every living being).” This signifies that the ultimate
Reality, Brahman, is not some distant or external entity but is the in-
nermost Self (Ātman) or the Supersoul (Paramātman) residing within
the spiritual heart of every creature. It is the core of one’s own being,
accessible through inner contemplation and purification of consciousness.
This verse beautifully portrays the ‘jñeyam‘ as the self-luminous source
of all light, beyond all darkness, and as the essence of knowledge Itself,
intimately present within the heart of every living entity, waiting to be
realized.

Verse 13.19
iti kṣetraṃ tathā jñānaṃ jñeyaṃ coktaṃ samāsataḥ | madbhakta etad-

vijñāya madbhāvāyopapadyate ||
Lord Kṛṣṇa now brings to a conclusion His discourse on the funda-

mental categories of reality that Arjuna had inquired about at the be-
ginning of this thirteenth chapter. He states, ”iti kṣetraṃ tathā jñā-
naṃ jñeyaṃ coktaṃ samāsataḥ” – ”Thus (‘iti‘) the field (‘kṣetram‘ –
the body-mind complex, material nature), as well as (‘tathā‘) knowledge
(‘jñānam‘ – the virtues and attitudes that constitute true wisdom), and
(‘ca‘) the object of knowledge (‘jñeyam‘ – the Supreme Brahman, the
Self), have been described (or spoken, ‘uktam‘) concisely (in brief, or in
summary, ‘samāsataḥ‘) (by Me).” Kṛṣṇa acknowledges that while these
subjects are profoundly vast, He has provided Arjuna with the essential
and succinct understanding of each. He has defined the ‘kṣetra‘ and
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its constituents (13.6-7), delineated the twenty qualities that comprise
true ‘jñānam‘ (13.8-12), and described the nature of the ‘jñeyam‘, the
ultimate object of that knowledge (13.13-18).

Having imparted this profound analytical knowledge, Kṛṣṇa now re-
veals its ultimate practical benefit, particularly for His devotee. He de-
clares, ”madbhakta etadvijñāya” – ”My devotee (‘mat-bhaktaḥ‘), under-
standing (or realizing, ‘vijñāya‘) this (‘etat‘ – these truths about the field,
knowledge, and the object of knowledge).” The term ‘vijñāya‘ implies not
just theoretical or intellectual understanding but a deeper, experiential
realization of these principles through sincere contemplation and spiri-
tual practice.

For such a devotee who truly comprehends these fundamental truths,
the result is supreme: ”madbhāvāyopapadyate” – ”becomes fit for (or
attains, is elevated to, ‘upapadyate‘) My state of being (or My divine
nature, ‘mat-bhāvāya‘).” ‘Mad-bhāvam‘ (My Being, My Nature) signifies
attaining a spiritual state qualitatively similar to Kṛṣṇa’s own—eternal,
full of knowledge, and full of bliss. It implies liberation from the material
world and entry into Kṛṣṇa’s divine realm, or achieving an intimate,
loving relationship and eternal association with Him.

This verse beautifully synthesizes the paths of knowledge (‘jñāna‘) and
devotion (‘bhakti‘). It indicates that true, liberating knowledge of the
field, the knower, and the object of knowledge does not lead to dry imper-
sonalism but, especially for Kṛṣṇa’s devotee (‘mad-bhaktaḥ‘), culminates
in attaining His divine nature and loving union with Him. The analyti-
cal understanding of these metaphysical principles, when integrated with
devotion, purifies the heart, dispels ignorance, and makes the devotee
perfectly qualified to enter into the Lord’s eternal, transcendental exis-
tence. It assures Arjuna that by grasping these teachings, he, as Kṛṣṇa’s
devotee, is on the direct path to the highest spiritual perfection.

Verse 13.20
prakṛtiṃ puruṣaṃ caiva viddhyanādī ubhāvapi | vikārāṃśca guṇāṃś-

caiva viddhi prakṛtisambhavān ||
Lord Kṛṣṇa, having concluded His brief exposition on the field (‘kṣe-

tra‘), knowledge (‘jñānam‘), and the object of knowledge (‘jñeyam‘), now
specifically addresses two more fundamental concepts from Arjuna’s ini-
tial query (13.1): ‘Prakṛti‘ (material nature) and ‘Puruṣa‘ (the spirit or
enjoyer). He begins by establishing their eternal nature. Kṛṣṇa instructs
Arjuna, ”prakṛtiṃ puruṣaṃ caiva viddhyanādī ubhāvapi” – ”Know (‘vid-
dhi‘) that both (‘ubhau api‘) material nature (‘prakṛtim‘) and (‘ca eva‘)
the spirit (or the enjoyer, ‘puruṣam‘) are beginningless (‘anādī‘).”

‘Prakṛti‘ refers to the primordial material energy of the Lord, the un-
manifest substratum from which the entire material cosmos, with all its
diversity, evolves. ‘Puruṣa‘ in this context primarily refers to the individ-
ual spirit soul (‘jīvātmā‘), the conscious entity that becomes embodied
within material nature and experiences its phenomena. Kṛṣṇa declares
both of these to be ‘anādī‘ – without beginning, or eternal. Material
nature, as the Lord’s energy, is eternally existing, though it undergoes
cycles of manifestation and unmanifestation. Similarly, the individual
souls (‘puruṣas‘) are eternal spiritual sparks, parts and parcels of the
Lord, and are not created at any point in time, nor are they ever anni-
hilated. Their entanglement in material nature may be temporary, but
their existence as spiritual entities is eternal.

Having established the eternality of both Prakṛti and Puruṣa, Kṛṣṇa
then clarifies the origin of all material modifications and qualities:
”vikārāṃśca guṇāṃścaiva viddhi prakṛtisambhavān” – ”And know (‘vid-
dhi‘) also (‘ca eva‘) that all modifications (‘vikārān‘ – changes, trans-
formations, products like the body, senses, mind, and material objects)
and modes (‘guṇān‘ – the three qualities of material nature: sattva, rajas,
and tamas) are born of (or originate from, ‘sambhavān‘) Prakṛti.”

All the diverse forms, qualities, characteristics, and transformations
that constitute the material world, including the physical bodies and
mental faculties of living beings, as well as their experiences of pleasure
and pain, are products of the interaction of material nature (‘Prakṛti‘)
and its three inherent modes (‘guṇas‘). The eternal spirit soul (‘Puruṣa‘),
in its pure state, is transcendental to these material modifications and
modes. However, due to its association with Prakṛti, it becomes condi-
tioned by them and experiences the world through them. This verse thus
sets the Sāṅkhya philosophical framework for understanding the distinct
yet interacting realities of eternal spirit (Puruṣa) and eternal material
nature (Prakṛti), with all phenomenal changes and qualities originating

from the latter. This understanding is crucial for discriminating the Self
from the non-Self and for realizing the soul’s true, transcendental nature.

Verse 13.21
kāryakāraṇakartṛtve hetuḥ prakṛtirucyate | puruṣaḥ sukhaduḥkhānāṃ

bhoktṛtve heturucyate ||
Lord Kṛṣṇa, having established in the previous verse (13.20) that both

Prakṛti (material nature) and Puruṣa (the spirit or individual soul) are
beginningless, and that all material modifications and modes (‘guṇas‘)
arise from Prakṛti, now proceeds to clearly delineate the distinct roles
and spheres of influence of Prakṛti and Puruṣa in the context of embodied
existence. This verse explains the agency behind actions and the experi-
ence of their consequences. Kṛṣṇa states, ”kāryakāraṇakartṛtve hetuḥ
prakṛtirucyate” – ”In the matter of (the relationship between) effect
(‘kārya‘) and cause (‘kāraṇa‘), and in agency (or doership, ‘kartṛtve‘),
Prakṛti (material nature) is said (‘ucyate‘) to be the cause (‘hetuḥ‘).”

Here, ‘kārya‘ refers to the effects or products, such as the physical
body, the senses, and the objects of the senses. ‘Kāraṇa‘ refers to the
causes or instruments, such as the subtle material elements, the mind,
the intellect, and the senses themselves as tools of perception and ac-
tion. ‘Kartṛtve‘ signifies the state of being the agent or performer of
actions. Lord Kṛṣṇa clarifies that material nature (Prakṛti), with its
inherent three modes (‘guṇas‘), is the fundamental cause responsible for
the evolution of all these material instruments (body, senses, mind) and
for the performance of all activities undertaken by these instruments.
All actions, transformations, and the very sense of being a ”doer” at the
material level originate from Prakṛti.

In contrast, Kṛṣṇa defines the role of the Puruṣa: ”puruṣaḥ
sukhaduḥkhānāṃ bhoktṛtve heturucyate” – ”The Puruṣa (the spirit, or
the individual conscious soul, ‘jīvātmā‘) is said (‘ucyate‘) to be the cause
(‘hetuḥ‘) in the matter of experiencing (‘bhoktṛtve‘) pleasure (‘sukha‘)
and pain (‘duḥkha‘).” The Puruṣa, in its pure state, is transcendental con-
sciousness, distinct from Prakṛti. However, when the Puruṣa becomes
embodied and identifies itself with the products of Prakṛti (the body-
mind complex), it becomes the ‘bhoktā‘—the experiencer or enjoyer—of
the fruits of the actions performed by Prakṛti. These fruits manifest
as the dualistic experiences of material happiness (‘sukha‘) and distress
(‘duḥkha‘).

This verse thus makes a crucial philosophical distinction: Prakṛti is the
active agent in the material realm, responsible for all forms and activi-
ties. The Puruṣa, the conscious self, does not perform material actions in
its essential nature but, due to its association and misidentification with
Prakṛti, becomes the experiencer of the consequences (pleasure and pain)
arising from those actions. This understanding is foundational for realiz-
ing the soul’s true, detached nature as the witness and for transcending
the bondage caused by identifying with the activities and experiences of
the material field (‘kṣetra‘).

Verse 13.22
puruṣaḥ prakṛtistho hi bhuṅkte prakṛtijānguṇān | kāraṇaṃ guṇasaṅgo

’sya sadasadyonijanmasu ||
Lord Kṛṣṇa continues to elaborate on the interaction between Puruṣa

(the individual spirit soul) and Prakṛti (material nature), explaining pre-
cisely how the inherently transcendental soul becomes entangled in the
cycle of material existence and experiences the dualities of pleasure and
pain. He states, ”puruṣaḥ prakṛtistho hi bhuṅkte prakṛtijānguṇān” – ”The
Puruṣa (‘puruṣaḥ‘), dwelling (or situated, ‘sthaḥ‘) in Prakṛti (‘prakṛti‘),
indeed (‘hi‘) experiences (‘bhuṅkte‘) the modes (or qualities, and the ex-
periences born of them, ‘guṇān‘) that are born of Prakṛti (‘prakṛti-jān‘).”
The soul (‘Puruṣa‘), in its conditioned state, resides within the material
body, which is a product of Prakṛti. Due to this emplacement within ma-
terial nature, the soul comes into contact with and experiences the effects
of the three ‘guṇas‘ (sattva, rajas, tamas) that constitute Prakṛti. These
‘guṇas‘ manifest as various material qualities, emotions, and experiences
such as happiness, distress, knowledge, ignorance, activity, inertia, etc.

Kṛṣṇa then reveals the fundamental cause (‘kāraṇam‘) of the soul’s
conditioned existence and its repeated births in various forms of life:
”kāraṇaṃ guṇasaṅgo ’sya” – ”Attachment (‘saṅgaḥ‘) to these modes
(‘guṇa‘) is the cause (‘kāraṇam‘) of its (‘asya‘ – of this Puruṣa, the
soul’s) (embodiment).” ‘Guṇa-saṅgaḥ‘ signifies the soul’s deep-seated at-
tachment to and identification with the qualities and experiences gen-
erated by the three modes of material nature. When the soul becomes
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attracted to the pleasures offered by sattva, driven by the passions of
rajas, or enveloped by the delusion of tamas, it develops a strong mental
conditioning and attachment.

This attachment to the ‘guṇas‘ directly leads to its varied embodi-
ments: ”sadasadyonijanmasu” – ”(This attachment is the cause of its)
births (‘janmasu‘) in good (‘sat‘) and evil (or low, ‘asat‘) wombs (‘yoni‘).”
The term ‘sat-yoni‘ refers to birth in auspicious circumstances, such as
in heavenly realms, or in pious, learned, or prosperous human families,
which are conducive to further spiritual evolution or refined material
enjoyment (predominantly influenced by sattva and some rajas). ‘Asat-
yoni‘ refers to birth in lower or unfortunate circumstances, such as in
animal species, or in ignorant, impious, or suffering human families (pre-
dominantly influenced by tamas and excessive rajas).

This verse, therefore, pinpoints ‘guṇa-saṅgaḥ‘ (attachment to the
modes of material nature) as the critical factor that binds the other-
wise pure and transcendental Puruṣa to the cycle of ‘saṃsāra‘ (repeated
birth and death) in various forms of life. The nature of one’s attachments
and actions performed under the influence of the ‘guṇas‘ determines the
quality of one’s future embodiments. Understanding this mechanism
of entanglement is essential for cultivating the detachment (‘vairāgya‘)
necessary for liberation.

Verse 13.23
upadraṣṭānumantā ca bhartā bhoktā maheśvaraḥ | paramātmeti

cāpyukto dehe ’sminpuruṣaḥ paraḥ ||
Lord Kṛṣṇa, having described the individual Puruṣa (jīvātmā) and its

entanglement in Prakṛti due to attachment to the ‘guṇas‘ (13.22), now
introduces another, superior Puruṣa who also resides within the same
physical body but remains entirely transcendental and unaffected. This
is the Paramātman, the Supersoul, an expansion of Kṛṣṇa Himself. He
states, ”dehe ’sminpuruṣaḥ paraḥ” – ”In this (‘asmin‘) body (‘dehe‘),
there is another (‘api‘ from ‘cāpyukto‘ implies ’also’ or ’another’) tran-
scendental (‘paraḥ‘) Puruṣa (Spirit).” This ”other Puruṣa” is distinct
from the individual embodied soul (‘jīvātmā‘) who experiences pleasure
and pain.

Kṛṣṇa then enumerates the various functions and attributes of
this Supreme Puruṣa (Paramātman) dwelling within the body: 1.
”Upadraṣṭā” – ”The Overseer (or Witness).” The Paramātman is the im-
partial, detached observer who witnesses all the thoughts, actions, and
experiences of the individual soul and the workings of the material body,
without being directly involved or affected by them. 2. ”Anumantā ca”
– ”And (‘ca‘) the Sanctioner (or Permitter, Consenter).” He grants the
individual soul the facility to act according to its desires and past karma,
by permitting its actions. He does not force the soul to act but allows it
to exercise its limited free will within the framework of cosmic laws.

3. ”Bhartā” – ”The Supporter (or Maintainer, Sustainer).” The
Paramātman is the ultimate sustainer of the physical body and the in-
dividual soul, providing the underlying consciousness and energy that
keeps them functioning. 4. ”Bhoktā” – ”The Experiencer (or Enjoyer).”
While the individual soul is the direct experiencer of worldly pleasures
and pains, the Paramātman can be understood as the ultimate enjoyer
of all sacrifices and austerities (as stated in 9.24, ‘bhoktāraṁ yajñata-
pasām‘). In this context, it may also refer to His transcendental experi-
ence or over-lordship of all experiences within the body, without being
personally affected by them. Some commentators interpret ‘bhoktā‘ here
as ”protector.” 5. ”Maheśvaraḥ” – ”The Great Lord (or Supreme Con-
troller).” He is the supreme sovereign residing within the body, yet He
is the master of the entire material creation.

Finally, Kṛṣṇa gives this Supreme Puruṣa His most common desig-
nation in this context: ”paramātmeti cāpyukto” – ”And (‘ca api‘) He
is also called (‘uktaḥ‘) the Paramātman (Supersoul, or Supreme Self,
‘paramātmā iti‘).” This verse is profoundly significant as it clearly dis-
tinguishes between the conditioned individual soul (‘jīvātmā‘), which
becomes entangled and suffers, and the ever-liberated, transcendental
Supersoul (‘Paramātman‘), who resides within the same body as a wit-
ness, guide, permitter, and sustainer. Realizing the presence of this
Paramātman and understanding one’s relationship with Him is a key
aspect of spiritual liberation. This also directly connects to Kṛṣṇa’s ear-
lier statement (13.3) that He Himself is the ‘Kṣetrajña‘ (Knower) in all
‘Kṣetras‘ (fields/bodies), as the Paramātman is His personal expansion.

Verse 13.24

ya evaṃ vetti puruṣaṃ prakṛtiṃ ca guṇaiḥ saha | sarvathā vartamāno
’pi na sa bhūyo ’bhijāyate ||

Lord Kṛṣṇa now declares the profound and liberating result of truly
understanding the distinct natures of Puruṣa (Spirit, encompassing both
the individual soul and the Supersoul) and Prakṛti (material nature)
along with its inherent modes (‘guṇas‘), as He has been explaining. He
states, ”ya evaṃ vetti puruṣaṃ prakṛtiṃ ca guṇaiḥ saha” – ”He who
(‘yaḥ‘) thus (‘evam‘ – in the manner explained in this chapter) knows
(or understands, realizes, ‘vetti‘) the Puruṣa (Spirit) and (‘ca‘) Prakṛti
(material nature) along with (‘saha‘) its modes (‘guṇaiḥ‘).”

This comprehensive understanding involves realizing: * The true na-
ture of the ‘Puruṣa‘ (the individual soul, ‘jīvātmā‘) as an eternal, con-
scious entity, distinct from the material body and mind. * The nature
of the Supreme ‘Puruṣa‘ (Paramātman or Lord Kṛṣṇa Himself) as the ul-
timate controller, witness, and sustainer, also transcendental to matter.
* The nature of ‘Prakṛti‘ (material nature) as beginningless, inert, and
composed of the three ‘guṇas‘ (sattva, rajas, tamas), which are respon-
sible for all material modifications and activities. * How these ‘guṇas‘
influence the embodied soul, leading to its attachment and entanglement
in the cycle of birth and death.

For one who has attained this profound discriminative knowledge,
Kṛṣṇa describes their liberated state even while living in the world: ”sar-
vathā vartamāno ’pi” – ”Though (‘api‘) engaged (‘vartamānaḥ‘) in all
kinds of activities (or existing in all kinds of situations, under all circum-
stances, ‘sarvathā‘).” Such an enlightened person may continue to live
in the world and perform their prescribed duties or engage in various
activities according to their ‘prārabdha karma‘ (karma that has already
begun to fructify). They do not necessarily renounce all external actions.

Despite their engagement in worldly activities, Kṛṣṇa gives the ulti-
mate assurance: ”na sa bhūyo ’bhijāyate” – ”He (‘saḥ‘) is not (‘na‘) born
(‘abhijāyate‘) again (‘bhūyaḥ‘).” This means they attain ‘mokṣa‘ (libera-
tion) from the cycle of ‘saṃsāra‘ (repeated birth and death). Their true
knowledge has severed the root of bondage—which is ignorance, misiden-
tification with the body-mind complex, and attachment to the modes of
material nature. Even while performing actions, they remain internally
detached and realize their true identity as the spirit soul, distinct from
the activities of Prakṛti. This verse powerfully underscores the liberating
power of ‘jñāna‘ (true spiritual knowledge). It assures that by clearly un-
derstanding the fundamental principles of Spirit and Matter and their
relationship, one can live a life of action in this world without being
bound by it, and ultimately attain freedom from rebirth.

Verse 13.25
dhyānenātmani paśyanti kecidātmānamātmanā | anye sāṅkhyena yo-

gena karmayogena cāpare ||
Lord Kṛṣṇa, having affirmed that true knowledge involves understand-

ing the distinct natures of the field (‘kṣetra‘) and its knowers (the in-
dividual soul and the Supreme Soul, 13.3), and that such knowledge
leads to liberation (13.24), now proceeds to describe the various legit-
imate spiritual paths or means by which different individuals come to
perceive or realize the Self (Ātman or Paramātman) within themselves.
He states, ”dhyānenātmani paśyanti kecidātmānamātmanā” – ”Some
(‘kecit‘) perceive (‘paśyanti‘) the Self (‘ātmānam‘) within themselves
(‘ātmani‘) by themselves (i.e., by their own purified mind or intellect,
‘ātmanā‘) through meditation (‘dhyānena‘).”

This refers to the path of Dhyāna Yoga, the yoga of meditation.
Through deep, sustained contemplation and concentration, where the
mind is purified and made one-pointed, these aspirants directly perceive
or experience the presence of the true Self (Ātman) or the Supersoul
(Paramātman) residing within their own being. The phrase ‘ātmanā āt-
mānam paśyanti‘ (seeing the Self by the self) emphasizes that this is an
internal, direct, and intuitive realization achieved through the refined
instrument of one’s own purified consciousness.

Kṛṣṇa then acknowledges other valid paths: ”anye sāṅkhyena yogena”
– ”Others (‘anye‘) (realize the Self) by Sāṅkhya Yoga (the yoga of knowl-
edge, or philosophical inquiry and discrimination, ‘sāṅkhyena yogena‘).”
This refers to the path of Jñāna Yoga, where individuals, through the an-
alytical study of scriptures, deep reflection, and discrimination (‘viveka‘)
between spirit (Puruṣa) and matter (Prakṛti), come to understand and
realize the true nature of the Self as distinct from the body-mind com-
plex. They attain Self-realization through intellectual and philosophical
contemplation leading to direct insight.
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Finally, He mentions, ”karmayogena cāpare” – ”And (‘ca‘) still others
(‘apare‘) (realize the Self) by Karma Yoga (the yoga of selfless action).”
This refers to the path of performing one’s prescribed duties and all
actions with detachment, without any selfish desire for their fruits, and
often as an offering to the Supreme. Such selfless action purifies the heart
and mind (‘citta-śuddhi‘), gradually removes the veils of ignorance and
egoism, and prepares the individual for the dawning of Self-knowledge
and realization. This verse beautifully highlights the Gita’s inclusive
approach, recognizing that different individuals, according to their tem-
peraments, capacities, and inclinations, can successfully tread different
spiritual paths—meditation, knowledge, or selfless action—all of which
ultimately lead to the same goal of perceiving the Self.

Verse 13.26
anye tvevamajānantaḥ śrutvānyebhya upāsate | te ’pi cātitarantyeva

mṛtyuṃ śrutiparāyaṇāḥ ||
Lord Kṛṣṇa, having described in the previous verse (13.25) the pri-

mary paths of meditation (Dhyāna Yoga), knowledge (Sāṅkhya/Jñāna
Yoga), and selfless action (Karma Yoga) for Self-realization, now com-
passionately includes another category of spiritual aspirants. These are
individuals who may not possess deep philosophical understanding or the
immediate capacity for advanced yogic practices but are nonetheless sin-
cere in their spiritual quest. He states, ”anye tvevamajānantaḥ” – ”But
(‘tu‘) others (‘anye‘), not knowing (‘ajānantaḥ‘) thus (‘evam‘ – i.e., not
having direct knowledge of these specific yogic paths or the Self through
their own independent realization at the outset).” These are individuals
who may lack the intellectual acumen for deep philosophical inquiry or
the internal discipline for profound meditation on their own.

How then do such individuals engage in spiritual life? Kṛṣṇa explains,
”śrutvānyebhya upāsate” – ”They worship (or engage in spiritual prac-
tices, ‘upāsate‘) by hearing (‘śrutvā‘) from others (‘anyebhyaḥ‘).” They
approach bona fide spiritual authorities—saints, sages, gurus, or real-
ized souls—and listen with faith to their teachings about the nature of
the Self, God, and the spiritual path. Based on these authoritative in-
structions and sacred narrations they have heard (‘śrutvā‘), they engage
in ‘upāsanā‘ (worship, devotion, or other prescribed spiritual practices)
with sincerity and reverence.

Of such individuals, who may primarily rely on faith and adherence
to teachings received through hearing, Lord Kṛṣṇa gives a most encour-
aging assurance: ”te ’pi cātitarantyeva mṛtyum” – ”They (‘te‘) also (‘api
ca‘), indeed (‘eva‘), cross beyond (‘atitaranti‘) death (‘mṛtyum‘).” ”Cross-
ing beyond death” signifies transcending the cycle of birth and death
(‘saṃsāra‘) and attaining liberation (‘mokṣa‘). This is a remarkable
statement, highlighting the immense power of faith and sincere practice
based on authoritative spiritual guidance.

The crucial qualification for their success is being ”śrutiparāyaṇāḥ”
– ”those who are devoted to (or take refuge in, are dedicated to,
‘parāyaṇāḥ‘) what they have heard (‘śruti‘ – which can refer to sacred
scriptures or authoritative oral teachings).” Their unwavering faith in
and sincere adherence to the sacred teachings they have received from
reliable sources become the very means of their purification and ultimate
liberation. This verse is a testament to the all-inclusive compassion of the
Lord and the efficacy of the path of ‘śravaṇa-bhakti‘ (devotion through
hearing) or ‘śraddhā-mārga‘ (the path of faith), offering profound hope
and a valid spiritual avenue for all sincere souls, regardless of their initial
level of intellectual understanding or yogic capacity.

Verse 13.27
yāvatsañjāyate kiṃcitsattvaṃ sthāvarajaṅgamam | kṣetrakṣetra-

jñasaṃyogāttadviddhi bharatarṣabha ||
Lord Kṛṣṇa now imparts a fundamental principle regarding the origin

and constitution of all embodied existence within the material universe,
reinforcing the core concepts of ‘kṣetra‘ (the field) and ‘kṣetrajña‘ (the
knower of the field) that He introduced earlier in this chapter. He ad-
dresses Arjuna with the inspiring epithet ”bharatarṣabha” (O best among
the Bharatas), urging him to grasp this essential truth. Kṛṣṇa declares,
”yāvatsañjāyate kiṃcitsattvam” – ”Whatever (‘yāvat kiṃcit‘) being (or
entity, existence, ‘sattvam‘) is born (comes into existence, or is man-
ifested, ‘sañjāyate‘).” This encompasses every single manifested entity
within the cosmos, without exception.

He further specifies the scope by including all forms of life: ”sthā-
varajaṅgamam” – ”whether unmoving (‘sthāvara‘ – such as plants, trees,

mountains) or moving (‘jaṅgamam‘ – such as animals, humans, birds, in-
sects, etc.).” This comprehensive classification covers the entire spectrum
of animate and inanimate (though all life is considered animate from a
broader Vedic perspective, ‘sthāvara‘ refers to stationary life forms) man-
ifestations in the universe.

Regarding the origin of every such being or entity, Kṛṣṇa gives a defini-
tive explanation: ”kṣetrakṣetrajñasaṃyogāttadviddhi” – ”Know (‘viddhi‘)
that (‘tat‘ – all such manifested existence) to be from the union (or con-
junction, interaction, ‘saṃyogāt‘) of the field (‘kṣetra‘) and the knower
of the field (‘kṣetrajña‘).” As defined earlier (13.2), the ‘kṣetra‘ is the
material body-mind complex (Prakṛti or matter), and the ‘kṣetrajña‘ is
the conscious spirit soul (Puruṣa or Ātman) that is aware of this field.

This verse thus reiterates a core Sāṅkhya philosophical principle
adopted and adapted by Kṛṣṇa: all embodied life and all phenomenal
existence within the material realm arise due to the interaction or entan-
glement of these two fundamental principles—inert but dynamic material
nature (‘kṣetra‘) and conscious but intrinsically inactive (in a material
sense) spirit (‘kṣetrajña‘). The eternal soul, due to its association with
material nature (often caused by ignorance and past desires), becomes
embodied and experiences the world through the medium of the material
field. No embodied being can come into existence, nor can any material
phenomenon be perceived or experienced as such, without this funda-
mental conjunction of matter and spirit. Understanding this essential
composition of all manifested life is crucial for discriminating the Self
from the non-Self and for progressing on the path to liberation.

Verse 13.28
samaṃ sarveṣu bhūteṣu tiṣṭhantaṃ parameśvaram | vinaśyatsvav-

inaśyantaṃ yaḥ paśyati sa paśyati ||
Lord Kṛṣṇa now defines what constitutes true spiritual vision, or who

is the one who ”truly sees” (‘sa paśyati‘). This profound insight in-
volves perceiving the presence of the Supreme Lord (Parameśvara or
Paramātman) as the eternal, unchanging reality equally present within
all perishable beings. He explains, ”samaṃ sarveṣu bhūteṣu tiṣṭhantaṃ
parameśvaram” – ”(He who sees) the Supreme Lord (‘Parameśvaram‘) ex-
isting (or abiding, ‘tiṣṭhantam‘) equally (‘samam‘) in all beings (‘sarveṣu
bhūteṣu‘).” The ‘Parameśvara‘ is the Supreme Controller, the Super-
soul, who is the divine indweller in every living entity, from the highest
demigod to the smallest micro-organism. The word ‘samam‘ (equally) is
crucial; it signifies that the Lord is present impartially and fully in every
being, without any distinction based on their external form, species, or
condition.

Furthermore, this true seer perceives the Lord as ”vinaśyatsvav-
inaśyantam” – ”the Imperishable (‘avinaśyantam‘) amidst the perish-
ing (or in all things that are subject to destruction, ‘vinaśyatsu‘).” All
material bodies and forms (‘bhūteṣu‘, which are ‘kṣetra‘ or fields) are,
by their very nature, ‘vinaśyat‘—perishable, transient, and subject to
decay and death. However, the Supreme Lord (Parameśvara) who in-
dwells these perishable forms is ‘avinaśyantam‘—eternal, indestructible,
and unaffected by the changes and destruction of the material bodies He
inhabits or pervades.

Of the individual who possesses this profound and unifying vision,
Kṛṣṇa declares with emphasis, ”yaḥ paśyati sa paśyati” – ”He who (‘yaḥ‘)
sees (‘paśyati‘) (this), he (‘saḥ‘) truly sees (‘paśyati‘).” This means that
such a person has attained genuine spiritual insight, true knowledge, and
correct perception of reality. They are not deluded by superficial appear-
ances or external differences but perceive the underlying, eternal, divine
truth that connects all beings and transcends all material impermanence.

This vision of the imperishable Supreme Lord equally present in all
perishable beings is the hallmark of an enlightened soul. It forms the ba-
sis for universal love, compassion, equanimity (‘samatvam‘), and freedom
from the fear of death and loss. It is this very perception that liberates
one from the illusion of separateness and the consequent sufferings of
material existence. Kṛṣṇa is thus guiding Arjuna towards cultivating
this true spiritual vision, which is the essence of ‘jñānam‘ (knowledge)
and the foundation for attaining liberation.

Verse 13.29
samaṃ paśyanhi sarvatra samavasthitamīśvaram | na hinastyātmanāt-

mānaṃ tato yāti parāṃ gatim ||
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Lord Kṛṣṇa continues to elucidate the profound benefits and character-
istics of true spiritual vision, building upon His statement in the previous
verse (13.28) that one who sees the imperishable Supreme Lord equally
in all perishable beings ”truly sees.” He now explains the transforma-
tive impact of this equal vision (‘sama-darśana‘) on one’s own self and
ultimate destiny. Kṛṣṇa states, ”samaṃ paśyanhi sarvatra samavasthi-
tamīśvaram” – ”For (‘hi‘) one who sees (‘paśyan‘) the Lord (‘īśvaram‘
– the Supreme Controller, Kṛṣṇa as Paramātman or Supersoul) equally
(‘samam‘) present (or steadfastly abiding, ‘samavasthitam‘) everywhere
(‘sarvatra‘ – in all beings and in all situations).” This refers to the en-
lightened individual who consistently perceives the divine presence of
the Supreme Lord impartially within every living entity, transcending
all external differences of form, species, or condition.

The profound consequence of cultivating and maintaining this uni-
versal and equanimous vision of the Lord is that such a person ”na
hinastyātmanātmānam” – ”does not (‘na hinasti‘) injure (degrade, or de-
stroy, ‘hinasti‘) his own self (‘ātmānam‘) by his self (by his own mind
or actions, ‘ātmanā‘).” When one recognizes the Supreme Lord dwelling
equally in all, including oneself, and understands the true spiritual nature
of the self, one naturally refrains from actions that are self-destructive
from a spiritual perspective. Ignorance, egoism, attachment, aversion,
and unrighteous actions degrade the soul and perpetuate its bondage.
However, one who sees the Lord everywhere is guided by this divine
vision to act in harmony with dharma and their true spiritual interest,
thus protecting their own self from the pitfalls of material illusion and
sinful entanglement. They do not become their own enemy (as described
in 6.5-6.6).

As a direct result of this self-preserving and spiritually uplifting con-
duct born of equal vision, Kṛṣṇa declares the ultimate attainment: ”tato
yāti parāṃ gatim” – ”Therefore (‘tataḥ‘ – because of this non-degradation
of the self, and by living in accordance with this divine vision), he at-
tains (‘yāti‘) the supreme (‘parām‘) destination (or goal, state, ‘gatim‘).”
This ‘parāṁ gatim‘ signifies liberation (‘mokṣa‘) from the cycle of birth
and death and the attainment of the highest spiritual perfection, which
is union with the Supreme or entrance into His eternal abode.

This verse thus beautifully links the profound spiritual perception of
the Lord’s equal presence in all beings with ethical self-conduct and the
ultimate attainment of liberation. It underscores that true vision is not
merely a passive understanding but an active, transformative force that
protects one from self-degradation and unerringly guides one towards the
supreme spiritual goal. It emphasizes that by seeing God everywhere,
one cultivates the very qualities that lead to salvation.

Verse 13.30
prakṛtyaiva ca karmāṇi kriyamāṇāni sarvaśaḥ | yaḥ paśyati tathātmā-

namakartāraṃ sa paśyati ||
Lord Kṛṣṇa further defines the characteristics of one who ”truly sees”

(‘sa paśyati‘), now focusing on the correct understanding of agency in
action by discriminating between the roles of Prakṛti (material nature)
and the Ātman (the Self or soul). This insight is crucial for achieving
detachment and liberation. Kṛṣṇa explains, ”prakṛtyaiva ca karmāṇi
kriyamāṇāni sarvaśaḥ yaḥ paśyati” – ”He who (‘yaḥ‘) sees (‘paśyati‘)
that all actions (‘karmāṇi‘) are performed (‘kriyamāṇāni‘) in every way
(‘sarvaśaḥ‘) by material nature (‘prakṛtyā‘) alone (‘eva‘).”

This is a profound statement echoing earlier teachings (e.g., 3.27).
‘Prakṛti‘, primordial material nature, with its three inherent modes
(‘guṇas‘ – sattva, rajas, tamas), is the actual agent behind all activities
that occur within the material realm. The physical body, the senses, the
mind, and the intellect are all products of Prakṛti, and all their functions
and interactions are governed by the interplay of these ‘guṇas‘. Whether
it is bodily actions, sensory perceptions, mental processes, or intellectual
functions, all these are transformations and activities of material nature
itself.

Complementing this understanding of Prakṛti as the doer, such an en-
lightened person also perceives ”tathātmānamakartāram” – ”and likewise
(‘tathā‘) sees the Self (‘ātmānam‘ – the true, spiritual Self) as a non-doer
(‘akartāram‘).” The Ātman, in its essential nature, is pure consciousness,
eternal, and distinct from matter. It is the detached witness (‘sākṣī‘) of
the activities of Prakṛti but is not itself the performer of those material
actions. Its inherent nature is to be, to know, and to experience bliss,
not to engage in material agency.

Of one who possesses this clear, discriminative vision of Prakṛti as the
sole agent of all material actions and the Ātman as the actionless witness,
Lord Kṛṣṇa declares with emphasis, ”sa paśyati” – ”He (‘saḥ‘) truly sees.”
True spiritual vision, therefore, involves transcending the illusion of the
false ego (‘ahaṅkāra‘) which makes the soul mistakenly believe ”I am the
doer” (‘kartā aham iti manyate‘, as in 3.27). By correctly attributing all
material agency to Prakṛti and realizing the Self’s intrinsic non-doership,
one becomes free from the karmic reactions of actions and attains a
state of profound inner peace and detachment. This understanding is
fundamental to both Karma Yoga and Jñāna Yoga.

Verse 13.31
yadā bhūtapṛthagbhāvamek���amanupaśyati | tata eva ca vistāraṃ

brahma saṃpadyate tadā ||
Lord Kṛṣṇa now describes the specific unitive vision that directly leads

to the attainment of Brahman (the Absolute Reality), highlighting the
perception of underlying oneness amidst apparent diversity. He explains,
”yadā bhūtapṛthagbhāvamekasthamanupaśyati” – ”When (‘yadā‘) one per-
ceives (or clearly sees, ‘anupaśyati‘) the diverse (or separate, ‘pṛthak‘)
existence (or nature, states of being, ‘bhāvam‘) of (all) beings (‘bhūta‘)
as situated (or resting, established, ‘stham‘) in the One (‘eka‘ – the one
Supreme Self, Brahman, or Prakṛti as the unmanifest source in some
contexts, but here more likely Brahman as the ultimate ground).”

This means that the enlightened individual, despite observing the myr-
iad forms of life and the seemingly endless variety and separateness of
beings in the universe (‘bhūta-pṛthak-bhāvam‘), perceives through their
spiritual insight that all this diversity is ultimately rooted in, supported
by, and existing within a single, unifying spiritual reality (‘ekastham‘).
They see the One underlying the many, the common spiritual substra-
tum that pervades all apparently distinct entities.

Furthermore, such a person also perceives ”tata eva ca vistāram” –
”and (‘ca‘) also (perceives) their expansion (or emanation, evolution,
‘vistāram‘) from That (‘tataḥ eva‘ – from That One, from that single
source) alone.” Not only do all diverse beings rest in the One, but their
very manifestation and proliferation into varied forms also originate from
that same singular, ultimate source. The entire variegated cosmos is seen
as an unfolding or an emanation from this one fundamental Reality.

When an individual attains this profound, holistic, and unitive vision—
seeing all multiplicity as grounded in and expanding from the One
Supreme Truth—Lord Kṛṣṇa declares the ultimate result: ”brahma saṃ-
padyate tadā” – ”Then (‘tadā‘ – at that very time, or as a consequence of
that vision) one attains (‘saṃpadyate‘) Brahman.” ‘Saṃpadyate‘ means
attains, becomes one with, realizes the nature of, or enters into. By
realizing this fundamental oneness of all existence as rooted in and em-
anating from Brahman, the individual soul itself transcends its limited,
ego-bound identification and realizes its own essential identity with or
as part of Brahman, thereby attaining the state of liberation and union
with the Absolute. This verse beautifully encapsulates the essence of
non-dualistic realization where all perceived diversity resolves into the
singular reality of Brahman.

Verse 13.32
anāditvānnirguṇatvātparamātmāyamavyayaḥ | śarīrastho ’pi kaunteya

na karoti na lipyate ||
Lord Kṛṣṇa now further elucidates the transcendental nature of the

Paramātman (the Supersoul or Supreme Self), explaining why It re-
mains entirely unaffected and untainted even while dwelling within
all material bodies. This serves to distinguish It clearly from the in-
dividual soul (‘jīvātmā‘) which can become entangled. He addresses
Arjuna as ”kaunteya” (O son of Kuntī). Kṛṣṇa states, ”anāditvān-
nirguṇatvātparamātmāyamavyayaḥ” – ”Because of being beginningless
(‘anāditvāt‘) and because of being devoid of material qualities (or be-
yond the guṇas, ‘nirguṇatvāt‘), this (‘ayam‘) imperishable (‘avyayaḥ‘)
Supersoul (‘Paramātmā‘).”

Two fundamental reasons are given for the Paramātman’s transcen-
dental immunity: 1. ‘Anāditvāt‘: ”Because of Its beginninglessness.”
The Paramātman is eternal, without any origin in time. It is not a
product of material creation and therefore is not subject to the laws and
limitations that govern created entities. 2. ‘Nirguṇatvāt‘: ”Because of
Its freedom from the material modes (‘guṇas‘).” The Paramātman is en-
tirely spiritual and transcendental to the three modes of material nature
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(sattva, rajas, tamas) which cause conditioning, action, and reaction in
the material world. Being ‘nirguṇa‘, It is not influenced or bound by
these modes. Because of these inherent characteristics, the Paramātman
is ‘avyayaḥ‘ – imperishable, immutable, and undecaying.

Despite Its presence within the material body, Kṛṣṇa emphasizes Its
complete detachment and non-involvement in material actions and their
consequences: ”śarīrastho ’pi... na karoti na lipyate” – ”Though (‘api‘)
dwelling (or situated, ‘sthaḥ‘) in the body (‘śarīra‘), O Kaunteya, (It)
neither (‘na‘) acts (‘karoti‘) nor (‘na‘) is tainted (smeared, or affected by
karmic reactions, ‘lipyate‘).”

Although the Paramātman resides within every physical body as the
indwelling witness and permitter (as described in 13.23), It does not
perform any material actions itself. All physical and mental activities
are carried out by the material body-mind complex, which is a product
of Prakṛti under the influence of the ‘guṇas‘. The Paramātman remains a
detached observer. Consequently, because It does not act materially and
is not attached to the results of actions, It is ‘na lipyate‘ – It is never
tainted or contaminated by the karmic reactions (good or bad) that
arise from the activities of the body It indwells. This verse powerfully
distinguishes the transcendental and ever-liberated state of the Supersoul
(Paramātman) from that of the individual soul (‘jīvātmā‘) which, due to
ignorance and identification with the body, becomes entangled in action
and its consequences. Understanding the nature of the Paramātman as
the untainted indweller helps the ‘jīvātmā‘ to realize its own potential
for similar detachment and freedom.

Verse 13.33
yathā sarvagataṃ saukṣmyādākāśaṃ nopalipyate | sarvatrāvasthito

dehe tathātmā nopalipyate ||
Lord Kṛṣṇa, continuing to elucidate the transcendental nature of the

Ātman (Self) and how it remains unaffected even while residing within
the material body (‘kṣetra‘), now employs a powerful and classic anal-
ogy: that of ether or space (‘ākāśa‘). He explains, ”yathā sarvagataṃ
saukṣmyādākāśaṃ nopalipyate” – ”Just as (‘yathā‘) the all-pervading
(‘sarva-gatam‘) ether (‘ākāśam‘), due to its subtlety (‘saukṣmyāt‘), is
not (‘na‘) tainted (smeared, contaminated, or affected, ‘upalipyate‘).”

Ether or space is ‘sarva-gatam‘—it permeates everything and is
present within and without all material objects. Despite its all-
pervasiveness and its contact with myriad things, both pure and impure,
gross and subtle, space itself remains inherently pure and untainted. A
dusty room does not make the space within it dusty; a fragrant flower
does not impart its fragrance permanently to the space it occupies.
This immunity of space to contamination is attributed to its extreme
‘saukṣmyam‘—its subtlety. Being more subtle than the objects it con-
tains, it is not affected by their qualities.

Drawing a direct parallel with this, Kṛṣṇa states the nature of the Self
within the body: ”sarvatrāvasthito dehe tathātmā nopalipyate” – ”So
(‘tathā‘), the Self (‘ātmā‘), though situated (or abiding, ‘avasthitaḥ‘)
everywhere (‘sarvatra‘) within the body (‘dehe‘), is not (‘na‘) tainted
(‘upalipyate‘).” The Ātman, the true spiritual Self, pervades the entire
physical body, being the source of consciousness that animates it. How-
ever, just as the subtle ether remains untouched by the characteristics of
the objects it permeates, the Ātman, which is infinitely more subtle than
even ether (being purely spiritual consciousness), remains completely
aloof and uncontaminated by the qualities, modifications, and activities
of the material body it inhabits.

The body may undergo birth, growth, disease, decay, and death; it
may experience pleasure and pain; it may perform virtuous or sinful
actions. But the Self within, in its essential nature, is not affected by any
of these bodily conditions or activities. It remains a pure, eternal, and
detached witness. This profound analogy helps Arjuna (and all seekers)
to understand the transcendental and immaculate nature of the Self, and
to practice discrimination (‘viveka‘) between the ever-pure Self and the
ever-changing, impure material body, which is crucial for realizing one’s
true identity and attaining liberation.

Verse 13.34
yathā prakāśayattyekaḥ kṛtsnaṃ lokamimaṃ raviḥ | kṣetraṃ kṣetrī

tathā kṛtsnaṃ prakāśayati bhārata ||
Lord Kṛṣṇa now employs another illuminating analogy, that of the

sun, to further explain the relationship between the ‘kṣetra‘ (the field,

i.e., the body-mind complex) and the ‘kṣetrī‘ (the knower of the field,
i.e., the Self or Ātman), highlighting the Self’s role as the conscious il-
luminator of the otherwise inert field. He addresses Arjuna with the
honorific ”bhārata” (O descendant of Bharata), drawing his attention to
this important principle. Kṛṣṇa says, ”yathā prakāśayattyekaḥ kṛtsnaṃ
lokamimaṃ raviḥ” – ”Just as (‘yathā‘) the one (‘ekaḥ‘) sun (‘raviḥ‘) illu-
minates (‘prakāśayati‘) this (‘imam‘) entire (‘kṛtsnam‘) world (‘lokam‘).”

The sun, though singular, possesses the inherent power to illuminate
the entire vast world, making all objects visible and all activities possible.
Without the sun’s light, the world would be enveloped in darkness, and
its forms and features would remain unperceived. The sun itself remains
distinct from the objects it illumines and is not affected by their qualities
or changes. It is the source of light that enables perception of the world.

Drawing a direct parallel, Kṛṣṇa explains, ”kṣetraṃ kṣetrī tathā kṛt-
snaṃ prakāśayati” – ”So (‘tathā‘) does the Lord of the field (or the
Knower of the field, ‘kṣetrī‘) illuminate (‘prakāśayati‘) the entire (‘kṛt-
snam‘) field (‘kṣetram‘).” The term ‘kṣetrī‘ here refers to the ‘kṣetrajña‘,
the conscious Self (Ātman) that indwells the body-mind complex (the
‘kṣetra‘). Just as the sun illumines the material world, the conscious
Self, by its very presence and nature as pure consciousness, illumines the
entire field of its own body, mind, senses, and intellect.

It is due to the light of the Self that the otherwise inert and ma-
terial ‘kṣetra‘ becomes animated, and all its experiences—perceptions,
thoughts, emotions, and activities—are made known or become objects
of awareness. The body and mind, in themselves, are devoid of con-
sciousness; they are ”lit up” and made functional by the presence of the
indwelling conscious principle, the Ātman. This analogy powerfully em-
phasizes the distinct nature of the Self as pure, self-luminous conscious-
ness, the ultimate illuminator, contrasted with the body-mind complex
which is the illuminated (and inherently inert and non-conscious by it-
self). Understanding this distinction is key to realizing oneself as the
detached, illuminating consciousness, separate from the ever-changing
field of matter.

Verse 13.35
kṣetrakṣetrajñayorevamantaraṃ jñānacakṣuṣā | bhūtaprakṛtimokṣaṃ

ca ye viduryānti te param ||
This is the magnificent concluding verse of the thirteenth chapter, in

which Lord Kṛṣṇa summarizes the essence of the profound teachings He
has imparted concerning the field (‘kṣetra‘) and its knower (‘kṣetrajña‘),
and unequivocally declares the supreme attainment of those who real-
ize these truths. He states, ”kṣetrakṣetrajñayorevamantaram” – ”Thus
(‘evam‘ – in the manner described throughout this chapter), the distinc-
tion (or difference, ‘antaram‘) between the field (‘kṣetra‘) and the knower
of the field (‘kṣetrajñayoḥ‘ – dual genitive, implying both the individual
knower, jīvātmā, and the Supreme Knower, Paramātman, in relation to
their respective fields, or simply the distinction between the body and
the soul).”

This distinction is not perceivable by ordinary material senses but re-
quires a refined spiritual vision: ”jñānacakṣuṣā ye viduḥ” – ”Those who
(‘ye‘) perceive (or know, understand, ‘viduḥ‘) (this distinction) with the
eye of knowledge (‘jñāna-cakṣuṣā‘).” The ”eye of knowledge” refers to
the discriminative wisdom (‘viveka-buddhi‘) that is developed through
spiritual inquiry, study of scriptures, guidance from a Guru, and purifi-
cation of mind. It is this inner eye of wisdom that enables one to clearly
discern the fundamental difference between the perishable, inert mate-
rial body-mind complex (‘kṣetra‘) and the eternal, conscious spirit soul
(‘kṣetrajña‘).

Furthermore, Kṛṣṇa adds another crucial aspect of their understand-
ing: ”bhūtaprakṛtimokṣaṃ ca” – ”And (‘ca‘) also (those who under-
stand) the process of liberation (‘mokṣam‘) from material nature (‘bhūta-
prakṛti‘ – elemental nature, or the bondage to embodied existence cre-
ated by Prakṛti).” This implies that they not only understand the theoret-
ical distinction between matter and spirit but also comprehend the prac-
tical means by which the soul (‘Puruṣa‘) can achieve liberation (‘mokṣa‘)
from its entanglement with material nature (‘Prakṛti‘) and its modes
(‘guṇas‘).

For those who, through the eye of wisdom, gain this profound un-
derstanding of the distinction between the field and its knower, and
also realize the path to liberation from material nature, Lord Kṛṣṇa de-
clares their ultimate attainment: ”yānti te param” – ”They (‘te‘) attain
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(‘yānti‘) the Supreme (‘param‘).” ”The Supreme” (‘param‘) refers to the
highest spiritual reality—Brahman, the Paramātman, or Lord Kṛṣṇa
Himself as the Supreme Personality of Godhead. They achieve ‘mokṣa‘,
final emancipation from the cycle of birth and death, and realize their
eternal, blissful, spiritual nature in union with the Absolute. This con-
cluding verse powerfully affirms that discriminative knowledge (‘jñāna‘)
of these fundamental truths concerning matter, spirit, and their interre-
lationship, coupled with an understanding of the path to freedom, is the
direct means to attaining the ultimate spiritual goal.



Chapter 14

Guṇa Traya Vibhāga Yoga (The Yoga of the Division of the
Three Modes)

Verse 14.1
śrībhagavān uvāca paraṃ bhūyaḥ pravakṣyāmi jñānānāṃ jñānamutta-

mam | yajjñātvā munayaḥ sarve parāṃ siddhimito gatāḥ ||
The fourteenth chapter, titled ”Guṇa Traya Vibhāga Yoga” (The Yoga

of the Division of the Three Modes), commences with the Blessed Lord
Kṛṣṇa (‘śrībhagavān uvāca‘) Himself initiating a new and profoundly sig-
nificant discourse. He declares His intention to impart further wisdom,
emphasizing its supreme nature and its power to grant liberation, thereby
capturing Arjuna’s undivided attention. Kṛṣṇa states, ”paraṃ bhūyaḥ
pravakṣyāmi jñānānāṃ jñānamuttamam” – ”I shall again (‘bhūyaḥ‘ –
further, or once more) declare (‘pravakṣyāmi‘) that supreme (‘param‘)
knowledge (‘jñānam‘), which is the best (or highest, most excellent, ‘ut-
tamam‘) of all forms of knowledge (‘jñānānām‘).”

The Lord has already imparted various kinds of knowledge to Ar-
juna, including knowledge of the Self, Karma Yoga, Dhyāna Yoga, His
divine opulences, and the path of devotion. Now, He promises to re-
veal something even more exalted (‘param‘) and quintessential (‘utta-
mam‘). This ”supreme knowledge” refers to the understanding of the
three modes (‘guṇas‘) of material nature—sattva (goodness), rajas (pas-
sion), and tamas (ignorance)—how they bind the eternal soul to the
material body, their respective characteristics, and, most importantly,
the means to transcend their influence.

To underscore the immense value and efficacy of this knowledge, Kṛṣṇa
highlights the attainment of those who have realized it in the past: ”ya-
jjñātvā munayaḥ sarve parāṃ siddhimito gatāḥ” – ”Knowing (‘jñātvā‘)
which (‘yat‘), all (‘sarve‘) the sages (or contemplative thinkers, ‘mu-
nayaḥ‘) have attained (‘gatāḥ‘) supreme (‘parām‘) perfection (‘siddhim‘)
from this world (‘itaḥ‘ – from here, from this material existence, implying
liberation).”

‘Parāṁ siddhim‘ signifies the highest spiritual perfection, which is
‘mokṣa‘—liberation from the cycle of birth and death (‘saṃsāra‘) and at-
tainment of one’s eternal, blissful, spiritual nature. The ‘munis‘ (sages)
are those who, through deep contemplation and spiritual discipline, have
sought the ultimate Truth. Kṛṣṇa assures Arjuna that by grasping the
knowledge He is about to impart concerning the three ‘guṇas‘, these
great sages of yore were able to achieve the highest state of spiritual
freedom. This opening verse thus serves as a powerful introduction,
establishing the paramount importance of understanding the modes of
material nature as a direct means to attaining ultimate liberation.

Verse 14.2
idaṃ jñānamupāśritya mama sādharmyamāgatāḥ | sarge ’pi nopa-

jāyante pralaye na vyathanti ca ||
Lord Kṛṣṇa continues to glorify the supreme knowledge concerning

the three modes of material nature, which He promised to reveal in the
previous verse (14.1). He now describes the exalted state attained by
those who take refuge in this wisdom, emphasizing their liberation from
the fundamental processes of cosmic creation and dissolution. He states,
”idaṃ jñānamupāśritya” – ”Taking refuge (‘upāśritya‘) in this (‘idam‘)
knowledge (‘jñānam‘).” This implies not merely an intellectual under-
standing but a deep, firm abidance in and practical application of this
wisdom in one’s life. It involves living according to the understanding of
how the ‘guṇas‘ operate and how to transcend their influence.

By thus taking shelter of this profound knowledge, individuals ”mama
sādharmyamāgatāḥ” – ”attain (‘āgatāḥ‘) My divine nature (or a nature
similar to Mine, qualitative oneness with Me, ‘mama sādharmyam‘).”
‘Sādharmyam‘ signifies becoming possessed of the same righteous nature
or divine qualities as the Lord Himself. This does not mean becoming

identical to God in all respects (as the Lord remains the Supreme Con-
troller), but rather attaining a purified spiritual existence characterized
by eternality, full knowledge, and bliss, which are inherent qualities of
the Lord and the liberated soul. It is a state of spiritual perfection and
freedom from material contamination.

The profound consequence of attaining this divine nature through
knowledge is then clearly stated: ”sarge ’pi nopajāyante” – ”Even (‘api‘)
at the time of cosmic creation (‘sarge‘), they are not (‘na‘) born (‘upa-
jāyante‘) (again).” ‘Sarga‘ refers to the periodic creation or manifestation
of the material universe. Those who have attained this liberated state
by understanding and transcending the ‘guṇas‘ are no longer subject to
the cycle of rebirth within the material cosmos. They are freed from the
compulsion to take on new material bodies when a new cycle of creation
begins.

Furthermore, ”pralaye na vyathanti ca” – ”And (‘ca‘) at the time of
cosmic dissolution (‘pralaye‘), they are not (‘na‘) disturbed (agitated, or
pained, ‘vyathanti‘).” ‘Pralaya‘ refers to the periodic annihilation or with-
drawal of the material universe. While this cosmic dissolution causes fear
and destruction for ordinary conditioned beings, those who have attained
‘mama sādharmyam‘ remain completely unaffected and undisturbed, as
they are established in an eternal, transcendental state beyond the reach
of material transformations. This verse thus powerfully illustrates the
ultimate benefit of understanding and transcending the three modes of
material nature: attainment of a divine nature similar to Kṛṣṇa’s and
complete immunity from the otherwise inescapable cosmic cycles of cre-
ation and dissolution, signifying absolute and eternal liberation.

Verse 14.3
mama yonirmahadbrahma tasmintarbhaṃ dadhāmyaham | saṃbhavaḥ

sarvabhūtānāṃ tato bhavati bhārata ||
Lord Kṛṣṇa, having introduced the supreme knowledge of the three

modes of material nature and its liberating effect, now explains the
fundamental process of cosmic creation, clarifying His own role as the
seed-giving father and the material nature as the womb from which all
beings are born. This provides the metaphysical context for understand-
ing how living entities become embodied and subsequently influenced
by the ‘guṇas‘. He addresses Arjuna as ”bhārata” (O descendant of
Bharata). Kṛṣṇa declares, ”mama yonirmahadbrahma” – ”My (‘mama‘)
womb (‘yoniḥ‘) is the great Brahman (‘mahat brahma‘).”

In this context, ‘mahat brahma‘ (the great Brahman) is generally in-
terpreted by commentators as referring to Mūla Prakṛti, the primordial,
unmanifest material nature, the total material substance which serves
as the cosmic womb or matrix for all creation. It is ”great” (‘mahat‘)
because it is the vast, undifferentiated source of all material elements
and forms. Kṛṣṇa refers to this material nature as ”My womb” (‘mama
yoniḥ‘), indicating that it is His own energy, though distinct from His
spiritual nature.

Into this cosmic womb of material nature, Kṛṣṇa explains His role as
the impregnator: ”tasmintarbhaṃ dadhāmyaham” – ”In that (‘tasmin‘ –
in that womb of Mahat Brahma/Prakṛti), I (‘aham‘) place (‘dadhāmi‘ –
I deposit, or impregnate) the seed (‘garbham‘).” This ”seed” (‘garbham‘)
refers to the collective ‘jīvātmās‘ (individual spirit souls), which are eter-
nal, conscious parts and parcels of the Supreme Lord Himself. Kṛṣṇa, as
the Supreme Father, casts these spiritual sparks into the receptive field
of material nature.

From this divinely initiated union of spirit (the seed, ‘jīvātmās‘) and
matter (the womb, Prakṛti), all manifested existence arises: ”saṃbhavaḥ
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sarvabhūtānāṃ tato bhavati” – ”From that (‘tataḥ‘ – from that impregna-
tion, from that union of Prakṛti and the seed placed by Me), O Bhārata,
the birth (or manifestation, coming into being, ‘saṃbhavaḥ‘) of all be-
ings (‘sarva-bhūtānām‘) occurs (‘bhavati‘).” All diverse forms of life in
the universe, from the highest demigod to the smallest insect, come into
embodied existence through this fundamental process. This verse thus
clearly outlines Kṛṣṇa’s supreme role as the ultimate cause of creation.
He is the seed-giving father who initiates the process of embodiment by
placing the conscious living entities within the field of His material en-
ergy, which then gives rise to their various material forms according to
their respective karmas. This sets the stage for understanding how these
embodied souls subsequently become conditioned by the three modes
born of this very material nature.

Verse 14.4
sarvayoniṣu kaunteya mūrtayaḥ saṃbhavanti yāḥ | tāsāṃ brahma ma-

hadyonirahaṃ bījapradaḥ pitā ||
Lord Kṛṣṇa continues to emphasize His universal parentage, reiter-

ating and universalizing His role as the seed-giving father of all living
entities, irrespective of their species or form of birth, thereby highlight-
ing the underlying spiritual unity of all life. He addresses Arjuna with
the affectionate matronymic ”kaunteya” (O son of Kuntī). Kṛṣṇa states,
”sarvayoniṣu... mūrtayaḥ saṃbhavanti yāḥ” – ”O son of Kuntī, whatever
(‘yāḥ‘) forms (or embodiments, ‘mūrtayaḥ‘) are produced (or born, man-
ifest, ‘saṃbhavanti‘) in all (‘sarva‘) wombs (or species of life, ‘yoniṣu‘).”
This is an all-encompassing statement, referring to every form of life that
comes into existence throughout the entire cosmos, whether human, ani-
mal, plant, aquatic, celestial, or any other conceivable form of embodied
being. The term ‘sarva-yoniṣu‘ (in all wombs/species) stresses the uni-
versality of this principle.

For all these diverse forms of life, Kṛṣṇa reasserts the identity of the
universal mother: ”tāsāṃ brahma mahadyoniḥ” – ”Of them (‘tāsām‘ –
of all these forms), the great Brahman (‘mahat brahma‘ – Mūla Prakṛti,
primordial material nature) is the womb (‘yoniḥ‘).” As explained in the
previous verse (14.3), this ‘mahat brahma‘ refers to the total material
substance, the unmanifest primordial nature, which serves as the cosmic
matrix or womb that provides the material elements and conditions for
the embodiment of all living entities. All physical forms are products of
this material nature.

And then, with utmost clarity and emphasis, Kṛṣṇa declares His own
supreme paternal role: ”ahaṃ bījapradaḥ pitā” – ”I (‘aham‘) am the
seed-giving (‘bīja-pradaḥ‘) Father (‘pitā‘).” He is the original, spiritual
Father who impregnates the womb of material nature with the ‘jīvātmās‘
(individual spirit souls), which are His eternal parts and parcels. Just
as an earthly father places the seed of life in the mother’s womb, Lord
Kṛṣṇa, on a cosmic scale, places the conscious living entities (the spiritual
”seeds”) into His material energy (Prakṛti), thereby initiating the process
of their embodiment and manifested existence in myriad forms.

This verse powerfully establishes Lord Kṛṣṇa as the Supreme Universal
Father of all living beings, regardless of their species, form, or condition.
This understanding fosters a sense of universal kinship and brotherhood,
as all beings ultimately share the same divine father and material mother.
It also underscores Kṛṣṇa’s intimate and fundamental relationship with
every living entity, as He is their ultimate origin and sustainer. Recog-
nizing this divine parentage is crucial for developing love for God and
for all His creatures, and for understanding the spiritual nature of the
soul as distinct from its temporary material embodiment.

Verse 14.5
sattvaṃ rajastama iti guṇāḥ prakṛtisambhavāḥ | nibadhnanti mahābāho

dehe dehinamavyayam ||
Lord Kṛṣṇa, having explained in the preceding verses (14.3-4) His role

as the seed-giving Father and Prakṛti (material nature) as the womb from
which all beings are born, now begins to elucidate the fundamental mech-
anism by which the eternal soul becomes conditioned and bound within
this material existence. He introduces the three modes (‘guṇas‘) of mate-
rial nature, addressing Arjuna with the encouraging epithet ”mahābāho”
(O mighty-armed one), perhaps to inspire him with the strength to un-
derstand and transcend these binding forces. Kṛṣṇa states, ”sattvaṃ
rajastama iti guṇāḥ prakṛtisambhavāḥ” – ”Sattva (goodness, purity, or

harmony), rajas (passion, activity, or attachment), and tamas (igno-
rance, inertia, or delusion)—these (‘iti‘) modes (‘guṇāḥ‘) are born of (or
arise from, ‘sambhavāḥ‘) material nature (‘prakṛti‘).”

These three ‘guṇas‘ are not mere qualities but are the fundamental
constituents or subtle energies of Prakṛti itself. They are inherent in
all aspects of material creation and are constantly interacting and com-
peting for dominance, thereby shaping the diverse characteristics of all
manifested beings and phenomena. ‘Sattva‘ is characterized by illumina-
tion and purity, ‘rajas‘ by activity and craving, and ‘tamas‘ by darkness
and inertia. All material experiences and psychological states are a com-
bination or interplay of these three modes.

The crucial effect of these modes on the embodied soul is then revealed:
”nibadhnanti... dehe dehinamavyayam” – ”They bind fast (or condition,
enchain, ‘nibadhnanti‘) in the body (‘dehe‘) the imperishable (‘avyayam‘)
embodied soul (‘dehinam‘).” The ‘dehin‘ (the indweller, the spirit soul
or Ātman) is, in its essential nature, ‘avyayam‘—eternal, immutable,
and transcendental to matter. It is not subject to birth, death, or the
modifications of Prakṛti.

However, when this imperishable soul comes into contact with mate-
rial nature and becomes embodied (‘dehe‘), these very ‘guṇas‘—sattva,
rajas, and tamas—which are products of Prakṛti, act as subtle ropes that
bind the soul to the physical body and the cycle of material existence
(‘saṃsāra‘). This bondage occurs through the soul’s misidentification
with the body-mind complex and its attachment to the experiences and
qualities generated by the ‘guṇas‘. This verse thus lays the foundation
for understanding how the eternal, spiritual soul becomes conditioned
by the material world, setting the stage for Kṛṣṇa to explain the specific
characteristics and binding mechanisms of each ‘guṇa‘ in the subsequent
verses.

Verse 14.6
tatra sattvaṃ nirmalatvātprakāśakamanāmayam | sukhasaṅgena

badhnāti jñānasaṅgena cānagha ||
Lord Kṛṣṇa, having introduced the three modes (‘guṇas‘) of material

nature as the forces that bind the soul (14.5), now begins to describe the
specific characteristics and binding influence of the first of these modes,
‘sattva-guṇa‘ (the mode of goodness or purity). He addresses Arjuna
as ”anagha” (O sinless one, or O blameless one), an affectionate epithet
that also subtly suggests Arjuna’s own predominantly sattvic nature
and his fitness to understand these subtle truths. Kṛṣṇa explains, ”tatra
sattvaṃ nirmalatvātprakāśakamanāmayam” – ”Of these (three modes,
‘tatra‘), sattva (‘sattvam‘), because of its purity (or stainlessness, clarity,
‘nirmalatvāt‘), is illuminating (‘prakāśakam‘) and free from disease (or
wholesome, stainless, free from evil, ‘anāmayam‘).”

‘Sattva-guṇa‘ is characterized by its inherent ‘nirmalatvam‘—purity,
clarity, and freedom from contamination, like a clear, undisturbed lake.
Because of this purity, it is ‘prakāśakam‘—it illuminates. It fosters
knowledge, wisdom, understanding, and the ability to perceive things
as they are. It also brings a sense of clarity and light to the conscious-
ness. Furthermore, it is ‘anāmayam‘—conducive to health, well-being,
peace, and freedom from distress or sinful tendencies. It is the most
refined and elevating of the three modes.

However, despite its predominantly positive and desirable qualities,
Kṛṣṇa reveals that even ‘sattva-guṇa‘ binds the embodied soul. He ex-
plains how: ”sukhasaṅgena badhnāti jñānasaṅgena cānagha” – ”O sin-
less one (‘Anagha‘), it binds (‘badhnāti‘) by attachment (‘saṅgena‘) to
happiness (‘sukha‘) and (‘ca‘) by attachment (‘saṅgena‘) to knowledge
(‘jñāna‘).” While happiness and knowledge are themselves positive out-
comes associated with ‘sattva-guṇa‘, the attachment (‘saṅga‘) to these
very experiences becomes a subtle form of bondage.

When an individual experiences the refined happiness, peace, and clar-
ity that come from sattvic living, actions, or knowledge, they may de-
velop a strong attachment to these states, thinking ”I am happy,” ”I am
knowledgeable,” ”I am virtuous.” This sense of ”I-ness” (‘ahaṅkāra‘) asso-
ciated with sattvic qualities and the craving to maintain or repeat these
pleasant experiences keeps the soul identified with the material body
and mind, albeit in a relatively pure and pleasant condition. This subtle
attachment prevents the soul from realizing its true transcendental na-
ture, which is beyond even the mode of goodness, and thus hinders its
progress towards ultimate liberation (‘mokṣa‘). Sattva, therefore, while
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a stepping stone, can become a ”golden cage” if one becomes attached
to its fruits.

Verse 14.7
rajo rāgātmakaṃ viddhi tṛṣṇāsaṅgasamudbhavam | tannibadhnāti

kaunteya karmasaṅgena dehinam ||
Lord Kṛṣṇa now turns to describe the nature and binding influence

of the second mode of material nature, ‘rajo-guṇa‘ (the mode of passion
or activity). He instructs Arjuna, whom He addresses as ”kaunteya”
(O son of Kuntī), ”rajo rāgātmakaṃ viddhi” – ”Know (‘viddhi‘) rajas
(the mode of passion) to be of the nature of passion (or intense desire,
attachment, coloring, ‘rāga-ātmakam‘).” The very essence (‘ātmā‘) of
‘rajo-guṇa‘ is ‘rāga‘—strong liking, craving, emotional involvement, and
the coloring of consciousness by intense desires and attachments. This
mode is characterized by a dynamic, restless energy that constantly seeks
engagement and gratification.

Kṛṣṇa further explains the origin of this passionate nature: ”tṛṣṇāsaṅ-
gasamudbhavam” – ”(It is) arising from (‘samudbhavam‘) craving (or
thirst, insatiable longing, ‘tṛṣṇā‘) and attachment (‘saṅga‘).” ‘Tṛṣṇā‘ is
the unquenchable thirst for worldly objects, experiences, and enjoyments.
‘Saṅga‘ is the strong attachment and clinging that develops towards these
objects of desire and towards the people and circumstances associated
with them. Rajo-guṇa is thus fueled by this insatiable craving and the
powerful bonds of attachment, which keep the mind in a state of constant
agitation and striving.

The specific way in which ‘rajo-guṇa‘ binds the embodied soul (‘dehi-
nam‘) is then revealed: ”tannibadhnāti... karmasaṅgena” – ”That (rajas,
‘tat‘) binds fast (‘nibadhnāti‘) the embodied soul, O Kaunteya, by attach-
ment to action (‘karma-saṅgena‘).” Under the influence of ‘rajo-guṇa‘,
individuals are impelled towards ceaseless activity (‘karma‘). They be-
come deeply attached (‘saṅga‘) to the actions themselves (identifying as
the doer) and, more importantly, to the fruits or results of those actions.
They are driven by ambition, the desire for success, power, wealth, fame,
and sensual pleasures, leading them to engage in intense, often competi-
tive and stressful, endeavors.

This ‘karma-saṅga‘ (attachment to action and its fruits) is the pri-
mary mechanism by which ‘rajo-guṇa‘ binds the soul. The constant
pursuit of desires through action creates new karmic impressions and re-
actions, leading to further entanglement in the cycle of birth and death
(‘saṃsāra‘). The individual remains caught in a web of activities, aspira-
tions, anxieties about success and failure, and the resulting experiences
of temporary joy and inevitable frustration. Rajo-guṇa thus keeps the
soul firmly bound to the material world through a life of restless, desire-
driven activity.

Verse 14.8
tamastvajñānajaṃ viddhi mohanaṃ sarvadehinām |

pramādālasyanidrābhistannibadhnāti bhārata ||
Lord Kṛṣṇa now describes the nature and binding influence of the third

and lowest of the material modes, ‘tamo-guṇa‘ (the mode of ignorance,
darkness, or inertia). He addresses Arjuna as ”bhārata” (O descendant of
Bharata), perhaps to inspire him to rise above such a deluding influence.
Kṛṣṇa instructs, ”tamastvajñānajaṃ viddhi” – ”But (‘tu‘) know (‘viddhi‘)
tamas (the mode of darkness) to be born of ignorance (‘ajñāna-jam‘).”
The root cause and defining characteristic of ‘tamo-guṇa‘ is ‘ajñāna‘—
nescience, lack of true knowledge, and a fundamental misunderstanding
of reality. It is the opposite of the illuminating quality of ‘sattva‘.

The effect of this mode is profoundly deluding: it is ”mohanaṃ sar-
vadehinām” – ”that which causes delusion (or bewilderment, infatuation,
‘mohanam‘) for all (‘sarva‘) embodied beings (‘dehinām‘).” ‘Tamo-guṇa‘
veils the consciousness, obscures discriminative intelligence, and leads to
a distorted perception of oneself and the world. It makes one misidentify
the body as the self, mistake the temporary for the eternal, and pursue
that which is harmful under the illusion that it is beneficial.

Kṛṣṇa then specifies the particular ways in which ‘tamo-guṇa‘ binds
the embodied soul: ”pramādālasyanidrābhistannibadhnāti” – ”That
(tamas, ‘tat‘) binds fast (‘nibadhnāti‘) by means of negligence (inadver-
tence, or heedlessness, ‘pramāda‘), laziness (indolence, or sloth, ‘ālasya‘),
and sleep (or excessive sleepiness, lethargy, ‘nidrābhiḥ‘ – plural form in-
dicating various forms or degrees of sleepiness/stupor).”

These three—‘pramāda‘, ‘ālasya‘, and ‘nidrā‘—are characteristic man-
ifestations of ‘tamo-guṇa‘’s binding power: * ‘Pramāda‘: Heedlessness,
carelessness, delusion, or performing wrong actions due to lack of atten-
tion or understanding of one’s duties and their consequences. It signifies
a state of mental confusion and irresponsibility. * ‘Ālasya‘: Laziness,
sloth, inertia, or an aversion to any kind of effort, whether physical or
mental. It leads to neglect of duties and spiritual practices. * ‘Nidrā‘:
Sleep, but in this context, it often implies excessive sleep, lethargy, dull-
ness of mind, or a state of mental stupor and inactivity even during
wakefulness. Thus, ‘tamo-guṇa‘, born of ignorance, completely deludes
embodied beings and binds them through these characteristics of neg-
ligence, laziness, and excessive sleep or mental inertia. These qualities
lead to inaction (of the wrong kind), degradation of consciousness, fail-
ure to perform one’s duties, and further entanglement in the darkness of
material existence, making spiritual progress exceptionally difficult for
one predominantly under its sway.

Verse 14.9
sattvaṃ sukhe sañjayati rajaḥ karmaṇi bhārata | jñānamāvṛtya tu

tamaḥ pramāde sañjayatyuta ||
Lord Kṛṣṇa, having introduced the three modes (‘guṇas‘) of mate-

rial nature—sattva, rajas, and tamas—and explained their origin from
Prakṛti and their power to bind the imperishable soul within the body
(14.5), now succinctly summarizes the principal way in which each spe-
cific mode conditions and attaches the embodied being. He addresses
Arjuna as ”bhārata” (O descendant of Bharata), connecting him to a
lineage known for wisdom and valor.

Kṛṣṇa first reiterates the binding nature of ‘sattva-guṇa‘: ”sattvaṃ
sukhe sañjayati” – ”Sattva (‘sattvam‘) attaches (or binds, ‘sañjayati‘)
one to happiness (‘sukhe‘).” As explained in verse 14.6, while sattva
brings purity, illumination, and happiness, the very experience of this
refined happiness can become a source of attachment. The soul may
develop a liking for this pleasant and harmonious state, identify with
it (”I am happy,” ”I am virtuous”), and thus remain bound within the
material realm, albeit in a relatively superior condition. The desire to
maintain and perpetuate this sattvic happiness can hinder the pursuit
of ultimate liberation, which lies beyond all modes.

Next, He summarizes the binding effect of ‘rajo-guṇa‘: ”rajaḥ kar-
maṇi” – ”Rajas (‘rajaḥ‘) (attaches one) to action (‘karmaṇi‘).” As de-
tailed in verse 14.7, rajas, being characterized by passion, craving, and
attachment, impels the embodied soul towards incessant activity. This
mode binds by fostering a strong attachment to the actions themselves
(the sense of doership) and, more significantly, to the fruits or results
of those actions. The individual becomes caught in a relentless cycle of
striving, ambition, and the pursuit of worldly achievements and enjoy-
ments.

Finally, Kṛṣṇa describes the binding mechanism of ‘tamo-guṇa‘:
”jñānamāvṛtya tu tamaḥ pramāde sañjayatyuta” – ”But (‘tu‘) tamas
(‘tamaḥ‘), veiling (or covering, ‘āvṛtya‘) knowledge (‘jñānam‘), indeed
(‘uta‘) attaches (or binds, ‘sañjayati‘) one to negligence (inadvertence,
delusion, or heedlessness, ‘pramāde‘).” As explained in verse 14.8, tamas
is born of ignorance and completely deludes the embodied being. Its pri-
mary function is to obscure true knowledge and discrimination (‘jñānam
āvṛtya‘). It then binds the soul by fostering ‘pramāda‘—a state of care-
lessness, inattention to duty, delusion, and indulgence in actions that are
harmful or unrighteous due to a lack of proper understanding. This also
includes laziness and excessive sleep. This verse thus provides a concise
yet comprehensive overview of how each of the three modes, in its own
distinct way, keeps the eternal soul entangled in material existence.

Verse 14.10
rajastamaścābhibhūya sattvaṃ bhavati bhārata | rajaḥ sattvaṃ tamaś-

caiva tamaḥ sattvaṃ rajastathā ||
Lord Kṛṣṇa, having explained the individual binding characteristics

of the three modes of material nature (‘guṇas‘), now describes their
dynamic and competitive interplay within the consciousness of an em-
bodied being. He addresses Arjuna again as ”bhārata” (O descendant
of Bharata). Kṛṣṇa states, ”rajastamaścābhibhūya sattvaṃ bhavati” –
”Sattva (‘sattvam‘) becomes predominant (‘bhavati‘) by overpowering
(or suppressing, ‘abhibhūya‘) rajas (‘rajaḥ‘) and (‘ca‘) tamas (‘tamaḥ‘).”

This means that at certain times, the mode of goodness (‘sattva-
guṇa‘), with its qualities of purity, clarity, knowledge, and happiness,
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can gain ascendancy within an individual’s consciousness by temporar-
ily subduing the influences of passion (‘rajas‘) and ignorance (‘tamas‘).
When sattva is dominant, one experiences peace, wisdom, and a natural
inclination towards virtuous and enlightening activities.

Similarly, Kṛṣṇa continues, ”rajaḥ sattvaṃ tamaścaiva” – ”Rajas (‘ra-
jaḥ‘) (becomes predominant by overpowering) sattva (‘sattvam‘) and
(‘ca eva‘) tamas (‘tamaḥ‘).” At other times, the mode of passion (‘rajo-
guṇa‘), characterized by activity, craving, attachment, and ambition,
can become dominant by suppressing the influences of goodness and ig-
norance. When rajas prevails, one experiences restlessness, a strong drive
for action and achievement, and an intense desire for sensual enjoyment
and worldly success.

And likewise, ”tamaḥ sattvaṃ rajastathā” – ”Likewise (‘tathā‘), tamas
(‘tamaḥ‘) (becomes predominant by overpowering) sattva (‘sattvam‘)
and rajas (‘rajaḥ‘).” When the mode of ignorance (‘tamo-guṇa‘), with its
qualities of darkness, inertia, delusion, and laziness, gains ascendancy,
it obscures both goodness and passion. In such a state, one experiences
lethargy, confusion, lack of motivation, and a tendency towards inaction
or unrighteous activities. This verse thus highlights that the three ‘guṇas‘
are not static but are in a constant state of dynamic interaction and
competition for dominance within the individual’s psycho-physical sys-
tem. The prevailing mode at any given time determines one’s thoughts,
feelings, actions, and overall state of consciousness, which explains the
inherent variability and often conflicting tendencies within human na-
ture.

Verse 14.11
sarvadvāreṣu dehe ’sminprakāśa upajāyate | jñānaṃ yadā tadā vidyād-

vivṛddhaṃ sattvamityuta ||
Lord Kṛṣṇa now begins to describe the specific, observable symptoms

or indicators that reveal which of the three modes (‘guṇas‘) of material
nature is predominant in an individual at a particular time. This practi-
cal knowledge helps an aspirant to understand their own inner state and
to consciously cultivate qualities that are conducive to spiritual progress.
In this verse, He focuses on the signs that manifest when ‘sattva-guṇa‘
(the mode of goodness or purity) is ascendant. He states, ”sarvadvāreṣu
dehe ’sminprakāśa upajāyate jñānaṃ yadā” – ”When (‘yadā‘) in this (‘as-
min‘) body (‘dehe‘), through all (‘sarva‘) its gates (‘dvāreṣu‘), the light
(‘prakāśaḥ‘) of knowledge (‘jñānam‘) shines forth (or arises, is born, ‘up-
ajāyate‘).”

The ”gates of the body” (‘sarva-dvāreṣu‘) refer to all the avenues of
perception and interaction with the world, primarily the nine gates: the
two eyes, two ears, two nostrils, the mouth, and the two lower apertures
(for excretion and generation). More broadly, it includes all the senses
(both knowledge-acquiring and working senses) as well as the mind and
intellect. When ‘sattva-guṇa‘ is predominant, these gates are character-
ized by ‘prakāśaḥ‘ (illumination, brightness, clarity) and the arising of
‘jñānam‘ (knowledge, wisdom, understanding, or the power of discrimi-
nation).

This means that when sattva prevails, the senses perceive objects
clearly and accurately, without distortion by excessive desire or delu-
sion. The mind becomes calm, peaceful, and capable of clear thought
and concentration. The intellect functions with sharpness, enabling one
to discern between right and wrong, real and unreal, and to understand
spiritual truths more easily. There is an overall experience of inner lumi-
nosity, clarity, and a natural inclination towards knowledge, virtue, and
happiness.

When these symptoms—pervasive illumination and the dawning of
wisdom through all the senses and the mind—are evident, Kṛṣṇa in-
structs, ”tadā vidyādvivṛddhaṃ sattvamityuta” – ”Then (‘tadā‘) indeed
(‘uta‘) one should know (‘vidyāt‘) that sattva (‘sattvam iti‘) has increased
(or become predominant, ‘vivṛddham‘).” This provides a practical diag-
nostic tool for self-assessment. By observing these signs of clarity, peace-
fulness, and illumination in one’s own consciousness and perception, one
can understand that the mode of goodness is currently influential. This is
a favorable state for spiritual practices and for making progress towards
transcending all three modes.

Verse 14.12
lobhaḥ pravṛttirārambhaḥ karmaṇāmaśamaḥ spṛhā | rajasyetāni

jāyante vivṛddhe bharatarṣabha ||

Having described the symptoms of predominant ‘sattva-guṇa‘ in the
previous verse, Lord Kṛṣṇa now turns to delineate the specific character-
istics and tendencies that manifest when ‘rajo-guṇa‘ (the mode of passion
or activity) gains ascendancy within an individual. He addresses Arjuna
with the honorific ”bharatarṣabha” (O best among the Bharatas), ac-
knowledging his noble lineage and encouraging him to understand these
distinctions. Kṛṣṇa explains, ”rajasi... vivṛddhe... etāni jāyante” – ”O
best of the Bharatas, when rajas (‘rajasi‘) has increased (or become pre-
dominant, ‘vivṛddhe‘), these (‘etāni‘) (symptoms) arise (‘jāyante‘):”

He lists the primary indicators of heightened rajas: 1. ”Lobhaḥ” –
”Greed.” This is an insatiable desire for acquiring and accumulating more
material possessions, wealth, power, or objects of sensual enjoyment, of-
ten beyond one’s actual needs. It is a state of perpetual discontent and
craving for more. 2. ”Pravṛttiḥ” – ”Activity,” ”exertion,” or ”engage-
ment in worldly affairs.” This refers to a restless, outward-going energy,
a strong inclination to be constantly active, undertaking various enter-
prises, and being deeply involved in worldly pursuits. While activity
is necessary, under the influence of rajas, it often becomes excessive,
agitated, and driven by selfish ambition.

3. ”Ārambhaḥ karmaṇām” – ”The undertaking (‘ārambhaḥ‘) of actions
(‘karmaṇām‘),” particularly new projects or enterprises. This signifies a
strong drive to initiate and engage in various activities, often ambitious
in nature and undertaken with the expectation of achieving specific re-
sults for personal gain, fame, or power. There is a constant urge to ”do
something” and achieve tangible outcomes. 4. ”Aśamaḥ” – ”Unrest,”
”restlessness,” ”lack of tranquility,” or ”dissatisfaction.” Despite intense
activity and potential achievements, the mind under the sway of rajas re-
mains perpetually agitated, unpeaceful, and dissatisfied, always seeking
new avenues for engagement and gratification. 5. ”Spṛhā” – ”Craving,”
”intense longing,” or ”hankering.” This refers to a strong, often burning,
desire for specific sense objects, experiences, or worldly achievements. It
is a state of constant yearning that keeps the mind in turmoil.

Kṛṣṇa thus clearly outlines that when the mode of passion becomes
dominant, an individual’s consciousness and behavior are characterized
by these powerful driving forces of greed, relentless activity, ambitious
undertakings, inner restlessness, and insatiable craving. Understanding
these symptoms is crucial for a spiritual aspirant to recognize the in-
fluence of ‘rajas‘ within themselves or others. While ‘rajas‘ provides
dynamism and the impetus for action, its inherent nature of fostering at-
tachment, desire, and agitation makes it a significant cause of bondage
and suffering, preventing the attainment of inner peace and spiritual
stability.

Verse 14.13
aprakāśo ’pravṛttiśca pramādo moha eva ca | tamasyetāni jāyante

vivṛddhe kurunandana ||
Lord Kṛṣṇa, having described in the preceding verses (14.11-12) the

indicative symptoms of predominant ‘sattva-guṇa‘ (illumination and
knowledge) and ‘rajo-guṇa‘ (greed, activity, restlessness, and craving),
now turns to delineate the specific characteristics that manifest when
‘tamo-guṇa‘ (the mode of ignorance or inertia) gains ascendancy within
an individual. He addresses Arjuna with the affectionate epithet ”ku-
runandana” (O joy of the Kurus), encouraging him to understand these
distinctions. Kṛṣṇa explains, ”tamasi... vivṛddhe... etāni jāyante” – ”O
Kurunandana, when tamas (‘tamasi‘) has increased (or become predom-
inant, ‘vivṛddhe‘), these (‘etāni‘) (symptoms) arise (‘jāyante‘):”

He lists the primary indicators of heightened tamas: 1. ”Aprakāśaḥ” –
”Obscurity,” ”lack of illumination,” or ”darkness.” This is the direct oppo-
site of the ‘prakāśa‘ (illumination) associated with ‘sattva-guṇa‘. When
tamas prevails, the mind and intellect are clouded, discrimination is
lost, and there is no clarity of thought or perception. One is unable
to distinguish between right and wrong, real and unreal. 2. ”Apravṛt-
tiḥ ca” – ”And (‘ca‘) inaction (or lack of initiative, disinclination to
act, ‘a-pravṛttiḥ‘).” This contrasts with the restless activity (‘pravṛtti‘)
characteristic of ‘rajo-guṇa‘. Under the influence of tamas, one becomes
lethargic, averse to effort, and unwilling to perform duties or engage in
any constructive activity. It is a state of inertia and stagnation.

3. ”Pramādaḥ” – ”Negligence,” ”heedlessness,” ”inadvertence,” ”care-
lessness,” or ”delusion leading to wrong action.” This refers to a state
of mental confusion and irresponsibility, where one neglects one’s duties,
acts without due consideration of consequences, or makes grave errors in
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judgment due to a lack of attentiveness and discernment. It is a state of
being misguided or intoxicated by delusion. (This was also mentioned
in 14.9 as a binding effect of tamas). 4. ”Moha eva ca” – ”And (‘eva ca‘)
delusion (or bewilderment, infatuation, ‘mohaḥ‘) indeed.” ‘Moha‘ is a
state of complete confusion, where one misapprehends reality, identifies
with the temporary and illusory, and is unable to grasp spiritual truths.
It is the very essence of ignorance.

Thus, Lord Kṛṣṇa clearly outlines that when the mode of ignorance
(‘tamo-guṇa‘) is dominant, an individual’s consciousness and behavior
are characterized by a lack of understanding and clarity, a strong disin-
clination towards any form of positive action, negligence in performing
duties, and a pervasive state of delusion or mental bewilderment. Under-
standing these symptoms is crucial for recognizing the influence of tamas
within oneself or others, as this mode is the most detrimental to both
material and spiritual well-being, leading to degradation and continued
entanglement in the darkness of ignorance.

Verse 14.14
yadā sattve pravṛddhe tu pralayaṃ yāti dehabhṛt | tadottamavidāṃ

lokānamalānpratipadyate ||
Lord Kṛṣṇa, having described the symptoms of the predominance of

each of the three modes of material nature (‘guṇas‘), now begins to
explain the specific consequences that befall an individual after death,
based on the particular mode that is most influential at that critical junc-
ture of departing from the body. This verse focuses on the auspicious
outcome for one who dies when ‘sattva-guṇa‘ (the mode of goodness) is
prevailing. Kṛṣṇa states, ”yadā sattve pravṛddhe tu pralayaṃ yāti de-
habhṛt” – ”When (‘yadā‘) indeed (‘tu‘) an embodied being (‘deha-bhṛt‘
– literally ”bearer of the body,” the soul) goes to (‘yāti‘) dissolution
(‘pralayam‘ – meaning death) while sattva (‘sattve‘) is predominant (or
has greatly increased, ‘pravṛddhe‘).” This implies that the individual’s
consciousness at the time of death is primarily characterized by purity,
clarity, knowledge, peace, and other sattvic qualities which they have cul-
tivated throughout their life or which have become particularly manifest
at life’s end.

For such a soul who departs in the mode of goodness, Kṛṣṇa reveals
their destination: ”tadottamavidāṃ lokānamalānpratipadyate” – ”Then
(‘tadā‘) he attains (‘pratipadyate‘) the pure (or stainless, ‘amalān‘)
worlds (‘lokān‘) of those who know the highest (‘uttama-vidām‘ – lit-
erally ”knowers of the great ones” or ”knowers of the highest truth”).”

‘Amalān lokān‘ refers to celestial realms that are free from the grosser
taints of passion (‘rajas‘) and ignorance (‘tamas‘). These are luminous,
peaceful, and joyous higher planetary systems within the material cos-
mos, such as Svarga-loka, Mahar-loka, Jana-loka, Tapo-loka, or even
Satya-loka (Brahmaloka), which are the abodes of highly pious souls,
great sages, demigods, and those who have performed extensive meritori-
ous deeds and cultivated profound spiritual knowledge (‘uttama-vidām‘).

This verse thus provides a significant assurance: the state of one’s
consciousness at the time of death, which is largely a culmination of the
predominant mode cultivated throughout one’s life, directly determines
the soul’s next destination. If a person consistently lives a life guided
by ‘sattva-guṇa‘—characterized by virtue, purity, wisdom, and detach-
ment from lower impulses—and departs from the body while this mode
is dominant, they are assured of attaining higher, pure, celestial realms
where they can continue their spiritual evolution or enjoy the fruits of
their piety in a highly conducive environment. While these heavenly
realms are still within the material universe and thus not the final liber-
ation (as per 8.16), they represent a highly favorable and elevated state
of existence.

Verse 14.15
rajasi pralayaṃ gatvā karmasaṅgiṣu jāyate | tathā pralīnastamasi

mūḍhayoniṣu jāyate ||
Lord Kṛṣṇa continues His explanation of the consequences after death

based on the predominant mode of material nature at that time, now fo-
cusing on the outcomes for those who depart when ‘rajo-guṇa‘ (the mode
of passion) or ‘tamo-guṇa‘ (the mode of ignorance) is prevailing. This
contrasts sharply with the auspicious destination of one dying in ‘sattva-
guṇa‘ (14.14). He states, ”rajasi pralayaṃ gatvā karmasaṅgiṣu jāyate”
– ”Meeting (‘gatvā‘) death (‘pralayam‘) when rajas (‘rajasi‘) is predom-
inant, one is born (‘jāyate‘) among those attached to action (‘karma-
saṅgiṣu‘).”

If an individual’s consciousness at the moment of death is dominated
by ‘rajo-guṇa‘—characterized by intense desires, ambition, restlessness,
craving for worldly achievements, and strong attachment to fruitive
activities—their next birth will be in an environment that facilitates
further engagement in such passionate endeavors. They are reborn as
‘karma-saṅgiṣu‘—among people who are themselves deeply engrossed in
and attached to action and its results, such as ambitious and hardwork-
ing individuals in human society who are driven by worldly success. This
kind of rebirth ensures that the soul continues its cycle of performing ac-
tions driven by desire, reaping their mixed fruits of temporary pleasure
and inevitable pain, and thus remaining bound to the material world.

Kṛṣṇa then describes the fate of one dying in the mode of ignorance:
”tathā pralīnastamasi mūḍhayoniṣu jāyate” – ”Likewise (‘tathā‘), one
who dies (or is dissolved, ‘pralīnaḥ‘) when tamas (‘tamasi‘) is predomi-
nant, is born (‘jāyate‘) in the wombs (‘yoniṣu‘) of the deluded (or irra-
tional, foolish, ‘mūḍha‘).” If a person’s consciousness at the time of death
is enveloped in ‘tamo-guṇa‘—characterized by ignorance, inertia, delu-
sion, laziness, and lack of discrimination—they are destined for rebirth
in ‘mūḍha-yoniṣu‘.

‘Mūḍha-yoniṣu‘ refers to wombs or species of life that are character-
ized by extreme ignorance and delusion. This often implies birth in lower
forms of existence, such as animal or plant species, where the conscious-
ness is heavily veiled, and the opportunity for spiritual understanding
and progress is severely limited. Even if reborn as a human, it would be
in circumstances or families marked by ignorance, superstition, and lack
of righteous culture. This verse thus clearly outlines the unfortunate
and often degrading rebirths that result from dying while predominantly
influenced by the lower modes of passion and ignorance. It serves as
a strong motivation for spiritual aspirants to strive to transcend these
modes, cultivate ‘sattva-guṇa‘, and ultimately aim for liberation beyond
all three ‘guṇas‘.

Verse 14.16
karmaṇaḥ sukṛtasyāhuḥ sāttvikaṃ nirmalaṃ phalam | rajasastu pha-

laṃ duḥkhamajñānaṃ tamasaḥ phalam ||
Lord Kṛṣṇa now summarizes the characteristic results or fruits (‘pha-

lam‘) that accrue from actions (‘karma‘) performed under the predom-
inant influence of each of the three modes of material nature (‘guṇas‘).
This provides a clear understanding of the consequences of living and
acting according to these different qualitative influences. He begins with
the fruit of sattvic actions: ”karmaṇaḥ sukṛtasyāhuḥ sāttvikaṃ nirmalaṃ
phalam” – ”Of virtuous (or well-done, good, ‘sukṛtasya‘) action (‘kar-
maṇaḥ‘ – which is typically performed in the mode of goodness), they
(the wise sages or scriptures) say (‘āhuḥ‘) the fruit (‘phalam‘) is sattvic
(‘sāttvikam‘ – characterized by goodness, purity, harmony) and stainless
(pure, or untainted, ‘nirmalam‘).” Actions performed with knowledge, de-
tachment, a sense of duty, and a focus on righteousness and spiritual
upliftment (all characteristic of ‘sattva-guṇa‘) lead to results that are
themselves pure, illuminating, and conducive to happiness, peace, and
further spiritual progress. Such fruits are untainted by significant pain
or delusion.

In contrast, Kṛṣṇa describes the outcome of actions driven by pas-
sion: ”rajasastu phalaṃ duḥkham” – ”But (‘tu‘) the fruit (‘phalam‘) of
rajas (or actions performed in the mode of passion) is pain (misery, or
suffering, ‘duḥkham‘).” Actions performed under the influence of ‘rajo-
guṇa‘ are characterized by intense desire, greed, ambition, restlessness,
and strong attachment to results. While such actions may yield tempo-
rary worldly success, pleasure, or excitement, Kṛṣṇa unequivocally states
that their ultimate and predominant fruit is ‘duḥkham‘—suffering. This
is because passionate endeavors are inevitably accompanied by anxiety,
stress, competition, frustration (when desires are unfulfilled), fear of loss,
and a perpetual sense of dissatisfaction and craving for more, all of which
contribute to a net experience of pain and unrest.

Finally, He states the result of actions performed in ignorance: ”ajñā-
naṃ tamasaḥ phalam” – ”(And) ignorance (‘ajñānam‘) is the fruit (‘pha-
lam‘) of tamas (or actions performed in the mode of darkness/inertia).”
Actions undertaken under the sway of ‘tamo-guṇa‘ are characterized by
delusion, negligence, laziness, and lack of discrimination. Such actions
do not lead to any positive or uplifting outcome but instead result in
further ‘ajñānam‘—deeper ignorance, increased bewilderment, degrada-
tion of consciousness, and continued entanglement in the lowest forms



182 CHAPTER 14. GUṆA TRAYA VIBHĀGA YOGA (THE YOGA OF THE DIVISION OF THE THREE MODES)

of material existence. The fruit of tamasic action is more darkness and
delusion.

This verse thus provides a clear and concise summary of the karmic
consequences associated with each of the three modes. It powerfully il-
lustrates that the quality of one’s actions, determined by the prevailing
‘guṇa‘, directly shapes the quality of one’s experiences and future des-
tiny. Understanding these distinct outcomes is crucial for motivating an
individual to consciously strive to cultivate ‘sattva-guṇa‘, minimize the
influences of ‘rajas‘ and ‘tamas‘, and ultimately to transcend all three
modes for lasting peace and liberation.

Verse 14.17
sattvātsañjāyate jñānaṃ rajaso lobha eva ca | pramādamohau tamaso

bhavato ’jñānameva ca ||
Lord Kṛṣṇa, continuing His detailed exposition of the three modes of

material nature (‘guṇas‘), now clearly delineates the specific psychologi-
cal and cognitive qualities that arise from each mode. This verse builds
upon the understanding of their fruits (as in 14.16) by specifying their
direct products within the individual’s consciousness. He states, ”sattvāt-
sañjāyate jñānam” – ”From sattva (‘sattvāt‘ – the mode of goodness or
purity) arises (‘sañjāyate‘) knowledge (‘jñānam‘).” Sattva-guṇa, due to
its inherent qualities of illumination, clarity, and tranquility, is highly
conducive to the development of wisdom, understanding, discernment
between right and wrong, and the perception of truth. When sattva
is predominant, the mind is peaceful and receptive, allowing spiritual
knowledge to dawn.

Next, He describes the product of rajas: ”rajaso lobha eva ca” – ”And
(‘eva ca‘) from rajas (‘rajasaḥ‘ – the mode of passion or activity), greed
(‘lobhaḥ‘) (arises).” Rajo-guṇa, being characterized by intense desire,
craving, attachment, and a restless drive for worldly achievements and
sensual pleasures, directly fuels ‘lobha‘—an insatiable greed for more
possessions, power, fame, or enjoyment. Greed is a natural and potent
offspring of the passionate nature, keeping the mind in a state of perpet-
ual discontent and acquisitiveness.

Finally, Kṛṣṇa outlines what emerges from tamas: ”pramādamohau
tamaso bhavato ’jñānameva ca” – ”From tamas (‘tamasaḥ‘ – the mode
of ignorance or inertia) arise (‘bhavataḥ‘) negligence (‘pramādaḥ‘) and
delusion (‘mohau‘ – dual form, implying both delusion and its various
manifestations like bewilderment or infatuation), and also (‘eva ca‘) ig-
norance (‘ajñānam‘) indeed.” Tamo-guṇa, being rooted in darkness and
nescience, directly produces these detrimental states:

‘Pramāda‘ signifies heedlessness, carelessness, inattention to duty, per-
forming actions without due consideration of their consequences, or act-
ing under the influence of intoxication or delusion. ‘Moha‘ is profound
bewilderment, infatuation, or the inability to discern reality from unreal-
ity, leading to foolish and self-destructive behavior. And fundamentally,
‘ajñānam‘ (ignorance) is both the source and the product of tamas, rep-
resenting a complete lack of true knowledge and understanding. This
verse thus provides a clear psychological map, linking each ‘guṇa‘ to its
characteristic mental and cognitive outcomes, enabling an aspirant to
diagnose the predominant mode influencing their consciousness and to
understand the genesis of various virtues and vices within themselves.

Verse 14.18
ūrdhvaṃ gacchanti sattvasthā madhye tiṣṭhanti rājasāḥ |

jaghanyaguṇavṛttisthā adho gacchanti tāmasāḥ ||
Lord Kṛṣṇa now explains the different future destinations or general

evolutionary trajectories attained by individuals based on the specific
mode of material nature (‘guṇa‘) in which they are predominantly sit-
uated, particularly at the time of death, which is largely a culmination
of their life’s tendencies. He states, ”ūrdhvaṃ gacchanti sattvasthāḥ” –
”Those who are established in sattva (‘sattva-sthāḥ‘ – individuals whose
lives and consciousness are predominantly characterized by goodness, pu-
rity, knowledge, and detachment) go (‘gacchanti‘) upwards (‘ūrdhvam‘).”
”Upwards” signifies progression to higher realms of existence within the
material cosmos, such as the heavenly planets (Svarga-loka) or even the
still higher planets like Mahar-loka, Jana-loka, Tapo-loka, and Satya-
loka (Brahmaloka). These are abodes of greater happiness, purity,
longevity, and expanded opportunities for spiritual understanding and
practice.

Next, He describes the fate of those dominated by passion: ”madhye
tiṣṭhanti rājasāḥ” – ”The rajasic (‘rājasāḥ‘ – those in whom the mode of
passion is predominant, characterized by intense activity, desire, ambi-
tion, and attachment to worldly results) remain (‘tiṣṭhanti‘) in the mid-
dle (‘madhye‘).” ”The middle” refers to the earthly sphere (Martyaloka)
or similar realms of existence within the material universe. Individuals
whose lives are driven by rajasic qualities are typically reborn as human
beings on earth, where they continue to engage in fruitive activities, ex-
periencing the mixed results of temporary pleasure and inevitable pain,
thus remaining entangled in the cycle of action and reaction.

Finally, Kṛṣṇa outlines the downward path for those steeped in igno-
rance: ”jaghanyaguṇavṛttisthā adho gacchanti tāmasāḥ” – ”The tamasic
(‘tāmasāḥ‘ – those in whom the mode of ignorance is predominant), abid-
ing (‘sthāḥ‘) in the functions (or tendencies, ways of being, ‘vṛtti‘) of the
lowest (or vilest, most degraded, ‘jaghanya‘) mode (‘guṇa‘ – i.e., tamas),
go (‘gacchanti‘) downwards (‘adhaḥ‘).” Those whose consciousness and
actions are steeped in the qualities of tamas—such as ignorance, inertia,
delusion, laziness, negligence, and unrighteous or harmful behavior—
descend to lower realms of existence.

”Downwards” (‘adhaḥ‘) can signify rebirth in hellish planets, or as
lower species of life such as animals, plants, or even more degraded
forms, where consciousness is heavily veiled, suffering is more intense,
and the opportunity for spiritual progress is severely restricted. This
verse thus clearly delineates how the law of karma operates through
the three modes of nature, shaping an individual’s future destiny based
on the predominant quality of their consciousness and actions through-
out life. It serves as a powerful impetus for cultivating ‘sattva-guṇa‘,
carefully managing ‘rajo-guṇa‘, and strenuously avoiding the degrading
influence of ‘tamo-guṇa‘, all with the ultimate aim of transcending these
modes entirely.

Verse 14.19
nānyaṃ guṇebhyaḥ kartāraṃ yadā draṣṭānupaśyati | guṇebhyaśca

paraṃ vetti madbhāvaṃ so ’dhigacchati ||
Lord Kṛṣṇa now reveals the profound realization that enables an indi-

vidual to transcend the binding influence of the three modes of material
nature (‘guṇas‘) and attain His divine nature. This verse describes the
state of enlightenment achieved by a true seer (‘draṣṭā‘). Kṛṣṇa ex-
plains, ”nānyaṃ guṇebhyaḥ kartāraṃ yadā draṣṭānupaśyati” – ”When
(‘yadā‘) the seer (‘draṣṭā‘ – one who possesses true spiritual insight
and discrimination) perceives (‘anupaśyati‘) no (‘na‘) agent of action
(‘kartāram‘) other (‘anyam‘) than the modes (‘guṇebhyaḥ‘ – the three
guṇas of Prakṛti).” This signifies a deep understanding that all mate-
rial activities, whether physical or mental, are ultimately performed by
the interplay of the three modes of material nature (sattva, rajas, and
tamas), which constitute Prakṛti. The individual soul (Ātman), in its
pure state, is not the doer of these actions; the sense of doership (”I am
doing this”) arises from the false ego’s misidentification with the body-
mind complex, which is a product of the ‘guṇas‘. The enlightened seer
clearly discerns this truth.

Having realized that the ‘guṇas‘ are the sole agents of all material
actions, the seer also comes to know something far superior: ”guṇeb-
hyaśca paraṃ vetti” – ”And (‘ca‘) knows (or realizes, ‘vetti‘) That which
is transcendental (or superior, ‘param‘) to these modes (‘guṇebhyaḥ‘).”
This ”That which is beyond the modes” refers to the true Self (Ātman),
which is eternal, pure consciousness, and entirely distinct from material
nature and its qualities. Ultimately, it also refers to the Supreme Self
(Paramātman or Lord Kṛṣṇa Himself), who is the ultimate controller of
Prakṛti and its modes, yet is completely transcendental to them.

When an individual attains this twofold realization—firstly, that all
material agency belongs exclusively to the ‘guṇas‘ of Prakṛti, and sec-
ondly, that there exists a spiritual reality (the Self and the Supreme Self)
which is entirely beyond and unaffected by these modes—they achieve
the highest spiritual attainment. Kṛṣṇa declares, ”madbhāvaṃ so ’dhi-
gacchati” – ”He (‘saḥ‘ – such a seer) attains (‘adhigacchati‘) My spiritual
nature (or My state of being, ‘mat-bhāvam‘).”

‘Mad-bhāvam‘ (”My Being” or ”My Nature”) signifies attaining a state
of qualitative oneness with Lord Kṛṣṇa, characterized by eternality, full
knowledge, and bliss. It implies liberation (‘mokṣa‘) from the bondage of
the three ‘guṇas‘ and the cycle of birth and death. This verse thus pow-
erfully emphasizes that true liberation from the influence of the modes
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is achieved not by merely suppressing them or by ceasing action, but by
profound discriminative knowledge: understanding the true doer (the
‘guṇas‘) and realizing the nature of the Self and the Supreme Self as
transcendental to all material activities and qualities. This enlightened
perception leads directly to attaining Kṛṣṇa’s divine, eternal state.

Verse 14.20
guṇānetānatītya trīndehī dehasamudbhavān | janmamṛtyujarā-

duḥkhairvimukto ’mṛtamaśnute ||
Lord Kṛṣṇa now describes in clear and inspiring terms the ultimate

blessed state attained by the embodied soul (‘dehī‘) who successfully
transcends the influence of the three modes of material nature (‘guṇas‘).
He states, ”guṇānetānatītya trīndehī ” – ”The embodied soul (‘dehī‘),
having transcended (‘atītya‘ – gone beyond, surpassed) these (‘etān‘)
three (‘trīn‘) modes (‘guṇān‘).” These three modes—sattva, rajas, and
tamas—are further described by their fundamental relationship to con-
ditioned existence.

These modes are ”dehasamudbhavān” – ”those which are the cause
of the body (or which arise from identification with the body, or from
which the body originates).” The physical body itself is a product of the
three ‘guṇas‘ of material nature, and it is through the soul’s identifica-
tion with this body (due to ignorance) that these modes are able to bind
and condition the soul. Transcending the ‘guṇas‘ therefore implies tran-
scending this false identification with the material body and realizing
one’s true spiritual nature.

When the embodied soul achieves this profound state of transcendence
over the three modes, Kṛṣṇa reveals the glorious consequences: ”jan-
mamṛtyujarāduḥkhairvimuktaḥ” – ”(Such a soul becomes) freed (‘vimuk-
taḥ‘) from birth (‘janma‘), death (‘mṛtyu‘), old age (‘jarā‘), and distress
(or sorrow, pain, ‘duḥkhaiḥ‘).” These four—birth, death, old age, and
distress—are the fundamental and inescapable sufferings inherent in all
forms of material existence. They are direct consequences of being em-
bodied and conditioned by the ‘guṇas‘. By transcending the ‘guṇas‘,
the root cause of this embodied suffering is eradicated, and the soul is
completely liberated from these painful experiences.

Having been freed from these primary miseries of material life, such
a liberated soul ”amṛtamaśnute” – ”attains (or enjoys, partakes of,
‘aśnute‘) immortality (‘amṛtam‘ – nectar, the state of being beyond
death, eternal life).” ‘Amṛtam‘ signifies the eternal, blissful, spiritual
existence which is the inherent nature of the soul, realized upon achiev-
ing liberation from the conditioning of the material modes. This verse
thus provides a powerful and conclusive affirmation of the ultimate goal
of all spiritual endeavors as taught in the Gita: to transcend the influ-
ence of the three ‘guṇas‘ of material nature, thereby becoming free from
the entire cycle of birth, death, old age, and suffering, and to attain the
eternal, blissful state of immortality, which is union with the Divine or
realization of one’s true spiritual Self.

Verse 14.21
arjuna uvāca kairliṅgaistrīnguṇānetānatīto bhavati prabho | kimācāraḥ

kathaṃ caitāṃstrīnguṇānativartate ||
The fourteenth chapter, having detailed the nature of the three modes

(‘guṇas‘) of material nature, how they bind the soul, and the conse-
quences of being influenced by them (14.5-20), now shifts to Arjuna’s
practical inquiry about transcending these modes. Lord Kṛṣṇa had just
stated (14.20) that by transcending these three modes, one is freed from
birth, death, old age, and distress, and attains immortality. Deeply
impressed and desirous of achieving this state, Arjuna (‘arjuna uvāca‘ –
Arjuna said) now poses a series of crucial questions to Lord Kṛṣṇa, whom
he addresses with reverence as ”prabho” (O Lord, O Master).

Arjuna’s first question seeks to understand the observable character-
istics of an individual who has successfully transcended the influence
of the three ‘guṇas‘: ”kairliṅgaistrīnguṇānetānatīto bhavati” – ”By what
(‘kaiḥ‘) signs (or characteristics, marks, distinguishing features, ‘liṅgaiḥ‘)
is one who has transcended (‘atītaḥ bhavati‘ – becomes one who has gone
beyond) these (‘etān‘) three modes (‘trīn guṇān‘) known?” Arjuna wants
to know how to recognize such an enlightened person, a ‘guṇātīta‘ (one
who is beyond the ‘guṇas‘). What are their tangible attributes or indi-
cations?

His second question pertains to the conduct of such a liberated soul:
”kimācāraḥ” – ”What (‘kim‘) is his conduct (or behavior, way of life,

‘ācāraḥ‘)?” How does a person who has transcended the modes live and
act in the world? What is their ethical framework and their manner
of interacting with their surroundings, given that they are no longer
impelled by the ‘guṇas‘ in the same way as conditioned souls?

Finally, and most importantly from a practical standpoint for an aspi-
rant, Arjuna asks about the means to achieve this state of transcendence:
”kathaṃ caitāṃstrīnguṇānativartate” – ”And (‘ca‘) how (‘katham‘) does
one go beyond (or transcend, ‘ativartate‘) these (‘etān‘) three modes
(‘trīn guṇān‘)?” He is seeking the specific spiritual discipline, the method,
or the process by which an individual can overcome the powerful influ-
ence of sattva, rajas, and tamas and attain the liberated state Kṛṣṇa has
described. Arjuna’s questions are thus deeply practical, aiming to trans-
form philosophical understanding into lived experience and clear spiri-
tual direction. These three questions set the agenda for Lord Kṛṣṇa’s
subsequent discourse in the remainder of this chapter.

Verse 14.22
śrībhagavān uvāca prakāśaṃ ca pravṛttiṃ ca mohameva ca pāṇḍava |

na dveṣṭi saṃpravṛttāni na nivṛttāni kāṅkṣati ||
In response to Arjuna’s first question (from 14.21) about the signs

(‘liṅgaiḥ‘) by which a ‘guṇātīta‘ (one who has transcended the three
modes) is known, the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins
to describe the inner disposition and characteristic attitude of such an
enlightened individual. He addresses Arjuna with affection as ”pāṇḍava”
(O son of Pāṇḍu). Kṛṣṇa explains that the ‘guṇātīta‘ person has a unique
relationship with the natural manifestations of the three modes within
their own psycho-physical system and in the world around them.

He first lists the primary effects or products associated with each of the
three modes: 1. ”Prakāśam ca” – ”Illumination (or brightness, knowl-
edge, clarity, ‘prakāśam‘),” which is the characteristic manifestation of
‘sattva-guṇa‘ (the mode of goodness). 2. ”Pravṛttiṃ ca” – ”And ac-
tivity (or engagement, initiative, restless exertion, ‘pravṛttim‘),” which
is the hallmark of ‘rajo-guṇa‘ (the mode of passion). 3. ”Mohameva
ca” – ”And (‘eva ca‘) delusion (or bewilderment, infatuation, ‘moham‘),”
which is the defining product of ‘tamo-guṇa‘ (the mode of ignorance).
These three—illumination, activity, and delusion—represent the entire
spectrum of experiences and tendencies generated by the interplay of the
‘guṇas‘ within an embodied being.

The crucial characteristic of the ‘guṇātīta‘ is their attitude when these
modal effects are present or active: ”na dveṣṭi saṃpravṛttāni” – ”He does
not (‘na‘) hate (or feel aversion towards, ‘dveṣṭi‘) (these qualities) when
they have arisen (or are actively present, functioning, ‘saṃpravṛttāni‘).”
The enlightened person understands that these modes and their effects
are natural operations of Prakṛti (material nature). Therefore, when
illumination (sattva), intense activity (rajas), or even delusion (tamas)
manifest due to the interplay of the ‘guṇas‘ (perhaps in their own body-
mind or in others), they do not develop aversion or hatred towards these
states. They remain a detached witness.

Similarly, when these modal effects cease or are absent, their attitude
is also one of detachment: ”na nivṛttāni kāṅkṣati” – ”Nor (‘na‘) does
he long for (or crave, desire, ‘kāṅkṣati‘) them when they have ceased
(departed, or are absent, ‘nivṛttāni‘).” If the clarity of sattva fades, or
the drive of rajas subsides, or a period of tamasic dullness passes, the
‘guṇātīta‘ does not develop a craving for their return. They are not
attached to the presence of sattvic qualities nor do they yearn for the
cessation of rajasic or tamasic influences if those are naturally occurring
within the play of Prakṛti, because their true Self is understood to be
beyond these modes. This verse thus begins to define the ‘guṇātīta‘ by
their profound inner equanimity and non-attachment to the natural ebb
and flow of the three modes and their characteristic effects.

Verse 14.23
udāsīnavadāsīno guṇairyo na vicālyate | guṇā vartanta ityeva yo

’vatiṣṭhati neṅgate ||
Lord Kṛṣṇa continues to delineate the characteristics of the ‘guṇātīta‘

(one who has transcended the three modes), further elaborating on their
detached, witness-like stance and their firm understanding of the oper-
ational domain of the ‘guṇas‘. He describes such an enlightened person
as ”udāsīnavadāsīno” – ”one who sits (or abides, remains, ‘āsīnaḥ‘) like
one who is indifferent (neutral, unconcerned, or impartial, ‘udāsīnavat‘).”
The ‘guṇātīta‘ remains like a neutral observer or a detached bystander
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with regard to the activities and transformations brought about by the
three modes of material nature. They are not personally invested in or
swayed by the interplay of sattva, rajas, and tamas, as they understand
that these are inherent functions of Prakṛti, distinct from their true Self.

This inner indifference leads to an unshakeable stability: ”guṇairyo
na vicālyate” – ”Who (‘yaḥ‘) is not (‘na‘) disturbed (agitated, moved,
or perturbed, ‘vicālyate‘) by the modes (‘guṇaiḥ‘).” The constant flux of
the ‘guṇas‘—bringing experiences of happiness or distress, clarity or con-
fusion, activity or inertia—does not shake the inner composure or stead-
fastness of the ‘guṇātīta‘. They remain anchored in their Self-awareness,
unaffected by these superficial changes in the material field.

The cognitive basis for this profound detachment and stability is then
revealed: ”guṇā vartanta ityeva yo ’vatiṣṭhati” – ”Who (‘yaḥ‘) remains
steady (abides, or is firmly established, ‘avatiṣṭhati‘) with the under-
standing (‘iti eva‘ – thus indeed, knowing that) ’The modes (‘guṇāḥ‘)
are (merely) operating (revolving, or engaging among themselves or with
their objects).’” This echoes Kṛṣṇa’s earlier teaching in verse 3.28 (‘guṇā
guṇeṣu vartante iti matvā na sajjate‘). The ‘guṇātīta‘ clearly perceives
that all material activities—physical, mental, and sensory—are simply
the natural interactions of the modes of Prakṛti with their correspond-
ing objects and functions. The senses (products of ‘guṇas‘) engage with
sense objects (also products of ‘guṇas‘), and the mind (influenced by
‘guṇas‘) reacts accordingly. The true Self is distinct from this entire
mechanism.

Consequently, because of this clear understanding and detached per-
spective, such a person ”neṅgate” – ”(he) does not (‘na‘) waver (move,
stir, or get agitated, ‘iṅgate‘).” They remain firm in their Self-awareness,
unmoved and unperturbed by the ceaseless activities and transforma-
tions of the material world, which they recognize as merely the play of
the ‘guṇas‘. This verse powerfully portrays the ‘guṇātīta‘ as a serene
and stable witness, whose peace is undisturbed because their wisdom
has clearly demarcated the Self from the ever-changing modes of mate-
rial nature.

Verse 14.24
samaduḥkhasukhaḥ svasthaḥ samaloṣṭāśmakāñcanaḥ | tulyapriyāpriyo

dhīrastulyanindātmasaṃstutiḥ ||
Lord Kṛṣṇa continues His detailed description of the ‘guṇātīta‘ (one

who has transcended the three modes), enumerating in this verse (and
the next) a series of qualities that highlight their profound equanim-
ity (‘samatvam‘) towards various worldly dualities and their detachment
from conventional material valuations. He describes such an enlight-
ened person as ”samaduḥkhasukhaḥ” – ”one who is alike (or even-minded,
‘samaḥ‘) in pleasure (‘sukha‘) and pain (‘duḥkha‘).” This is a recurring
and central characteristic of the perfected yogi (e.g., 2.15, 2.38, 12.13,
12.18), signifying their ability to maintain inner balance and composure
irrespective of whether they encounter agreeable or disagreeable experi-
ences.

Such a person is also ”svasthaḥ” – ”one who is self-abiding (or estab-
lished in the Self, ‘sva-sthaḥ‘),” or sometimes translated as ”healthy” or
”at ease.” Being rooted in their true spiritual Self, which is inherently
blissful and peaceful, they are naturally composed, content, and free
from the anxieties and agitations that plague those who identify with
the body-mind complex. Their well-being is intrinsic, not dependent on
external factors.

Their detachment extends to material objects and their perceived
values: they are ”samaloṣṭāśmakāñcanaḥ” – ”one who regards a clod
of earth (‘loṣṭa‘), a stone (‘aśma‘), and gold (‘kāñcana‘) as the same
(‘sama‘).” This striking imagery illustrates their complete freedom from
material desires and their transcendence of conventional valuations.
From the spiritual perspective of the ‘guṇātīta‘, who has realized the
ephemeral nature of all material things and the supreme value of the
Self, these diverse objects hold no intrinsic difference in ultimate worth.
They are not attracted to gold nor repulsed by a clod of earth.

Furthermore, the ‘guṇātīta‘ is ”tulyapriyāpriyo dhīraḥ” – ”one to
whom the agreeable (or pleasant, ‘priya‘) and the disagreeable (or un-
pleasant, ‘apriya‘) are alike (‘tulya‘), and who is steadfast (or wise, coura-
geous, ‘dhīraḥ‘).” They maintain an equal disposition towards objects,
persons, or situations that are conventionally considered desirable or un-
desirable, being free from the pulls of attachment (‘rāga‘) and aversion

(‘dveṣa‘). Their steadfastness (‘dhīra‘) allows them to remain undis-
turbed. Finally, for this verse, they are ”tulyanindātmasaṃstutiḥ” –
”one to whom censure (blame, or defamation, ‘nindā‘) and praise di-
rected towards oneself (or eulogy from others, ‘ātma-saṁstutiḥ‘) are
alike (‘tulya‘).” They are unaffected by criticism or flattery, their sense
of identity and worth being anchored in the Self, not in the fluctuating
opinions of the world. This verse vividly portrays the profound inner bal-
ance, detachment, and unwavering wisdom of one who has risen above
the influence of the material modes.

Verse 14.25
mānāpamānayostulyastulyo mitrāripakṣayoḥ | sarvārambhaparityāgī

guṇātītaḥ sa ucyate ||
Lord Kṛṣṇa continues and concludes His description of the characteris-

tics of a ‘guṇātīta‘ (one who has transcended the three modes of material
nature), further elaborating on their profound equanimity and detach-
ment, which began in verse 14.22. Such an enlightened individual is
”mānāpamānayostulyaḥ” – ”alike (or equal, ‘tulyaḥ‘) in honor (‘māna‘)
and dishonor (‘apamāna‘).” They maintain the same inner composure
and balanced perspective whether they receive praise and respect from
the world or face insult and disrespect. Their sense of self-worth is not
dependent on external validation or social opinions but is firmly rooted
in their realization of the eternal Self.

Furthermore, they are ”tulyo mitrāripakṣayoḥ” – ”alike (or the same,
‘tulyaḥ‘) towards the side (or party, ‘pakṣayoḥ‘) of a friend (‘mitra‘)
and a foe (‘ari‘).” This signifies a remarkable state of impartiality. The
‘guṇātīta‘ transcends the ordinary human tendency to favor friends
and harbor animosity towards enemies. Seeing the underlying spiritual
essence in all beings, or understanding that all interactions are part of
the play of ‘guṇas‘ and ‘karma‘, they remain free from partiality, at-
tachment to friends, and aversion towards those who may act inimically.
Their benevolence, if expressed, is universal.

A crucial aspect of their conduct is that they are ”sarvārambhapari-
tyāgī ” – ”one who has renounced (‘parityāgī‘) all (‘sarva‘) undertakings
(or endeavors, beginnings of actions for personal gain, ‘ārambha‘).” This
does not necessarily mean a complete cessation of all physical activity,
as a ‘guṇātīta‘ may still perform actions for the welfare of the world
(‘lokasaṅgraha‘) or for bodily maintenance. However, it signifies that
they have completely renounced all actions that are initiated out of self-
ish desire, egoistic ambition, or for the sake of acquiring material pos-
sessions or personal gratification. Their actions are no longer driven by
personal ‘saṅkalpa‘ (mental resolve for selfish ends).

Having enumerated these profound qualities in verses 14.22 through
14.25—including indifference to the effects of the ‘guṇas‘, abiding like
a neutral witness, equanimity in pleasure and pain, self-abidance, view-
ing a clod, stone, and gold as same, being alike to the agreeable and
disagreeable, steadfastness, sameness in censure and praise, silence, con-
tentment with anything, homelessness (non-attachment to abode), and
steady-mindedness—Lord Kṛṣṇa now definitively concludes: ”guṇātītaḥ
sa ucyate” – ”He (‘saḥ‘ – such a person embodying all these qualities) is
said to be (‘ucyate‘) one who has transcended the modes (‘guṇātītaḥ‘).”
This provides a comprehensive and practical understanding of the real-
ized state of one who is truly beyond the influence of sattva, rajas, and
tamas.

Verse 14.26
māṃ ca yo ’vyabhicāreṇa bhaktiyogena sevate | sa guṇānsamatītyaitān-

brahmabhūyāya kalpate ||
Having described the characteristics of a ‘guṇātīta‘ (one who has

transcended the three modes of material nature), Lord Kṛṣṇa now di-
rectly answers Arjuna’s third crucial question from verse 14.21: ”kathaṃ
caitāṃstrīnguṇānativartate” – ”And how does one go beyond (or tran-
scend) these three modes?” In this pivotal verse, Kṛṣṇa reveals the
supreme and most effective means to achieve this state of transcen-
dence: unalloyed devotional service (Bhakti Yoga) unto Him. He de-
clares, ”māṃ ca yo ’vyabhicāreṇa bhaktiyogena sevate” – ”And (‘ca‘) he
who (‘yaḥ‘) serves (‘sevate‘) Me (‘mām‘ – Lord Kṛṣṇa, the Supreme Per-
sonality of Godhead) with unswerving (or undeviating, exclusive, ‘avyab-
hicāreṇa‘) Bhakti Yoga (the yoga of devotion, ‘bhakti-yogena‘).”

The term ‘avyabhicāreṇa bhaktiyogena‘ is highly significant. It sig-
nifies pure, unadulterated devotional service that is exclusively directed
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towards Lord Kṛṣṇa alone, without any deviation towards other deities
for material gains, without being mixed with fruitive desires (‘karma‘),
impersonal speculation (‘jñāna‘ devoid of devotion), or other yogic prac-
tices performed for personal power or liberation independent of Him. It
is a continuous, loving engagement in His service, with Him as the sole
object of devotion and supreme goal.

For such an individual who engages in this exclusive and unwaver-
ing devotional service, Kṛṣṇa reveals the profound result: ”sa guṇān-
samatītyaitān” – ”He (‘saḥ‘), having completely transcended (‘samatītya‘
– surpassing, going beyond entirely) these (‘etān‘) modes (‘guṇān‘ –
sattva, rajas, and tamas).” Unalloyed devotional service to Kṛṣṇa has
the inherent power to elevate the devotee beyond the influence of the
three ‘guṇas‘ of material nature, which are the very cause of bondage.
This is because Kṛṣṇa Himself is transcendental to these modes (as He
will state in 14.27), and by connecting with Him through loving devotion,
the devotee also partakes of that transcendental nature.

Having transcended the modes, such a devotee then ”brahmabhūyāya
kalpate” – ”becomes fit (or qualified, eligible, ‘kalpate‘) for becoming
Brahman (‘brahma-bhūyāya‘ – for attaining the state of Brahman, or
for self-realization as Brahman, for realizing their spiritual nature).” The
state of ‘brahma-bhūya‘ is the platform of spiritual realization, free from
material conditioning, characterized by eternality, knowledge, and bliss.
This verse thus unequivocally establishes pure devotional service to Lord
Kṛṣṇa as the direct and most effective path to transcend the three modes
of material nature and become situated on the spiritual platform, fit for
attaining the ultimate reality of Brahman.

Verse 14.27
brahmaṇo hi pratiṣṭhāhamamṛtasyāvyayasya ca | śāśvatasya ca dhar-

masya sukhasyaikāntikasya ca ||
This is the profound concluding verse of the fourteenth chapter, in

which Lord Kṛṣṇa makes a majestic and definitive statement about His
own supreme position as the ultimate foundation of Brahman and all
that is eternal, righteous, and blissful. This verse serves to explain why
unalloyed devotional service to Him (as stated in verse 14.26) leads to
the state of ‘brahma-bhūya‘ (becoming Brahman or fit for Brahman-
realization). Kṛṣṇa declares, ”brahmaṇo hi pratiṣṭhāham” – ”For (‘hi‘)
I (‘aham‘) am the basis (or abode, foundation, support, ‘pratiṣṭhā‘) of
Brahman (the impersonal, all-pervading Absolute Spirit).”

This is a highly significant philosophical revelation. While Brahman
is often understood as the ultimate, undifferentiated spiritual reality,
Kṛṣṇa here asserts that He Himself, as Bhagavān (the Supreme Per-
sonality of Godhead), is the ‘pratiṣṭhā‘—the ground, source, and ulti-
mate support—of even that impersonal Brahman. This implies that
the personal aspect of the Absolute (Bhagavān) is more fundamental
or complete than, and is the very foundation of, the impersonal aspect
(Brahman). The impersonal Brahman effulgence is often understood to
emanate from the transcendental body of Lord Kṛṣṇa.

Kṛṣṇa further states that He is also the basis of: 1. ”Amṛtasyāvyayasya
ca” – ”Of immortality (‘amṛtasya‘) and (‘ca‘) of imperishability (or im-
mutability, ‘avyayasya‘).” He is the ultimate source and bestower of eter-
nal life and the undecaying spiritual nature, free from birth and death.
2. ”Śāśvatasya ca dharmasya” – ”And (‘ca‘) of eternal (‘śāśvatasya‘)
dharma (righteousness, or the eternal constitutional position and duty of
the soul).” He is the ultimate upholder and source of ‘sanātana-dharma‘,
the timeless principles of righteousness and spiritual conduct that gov-
ern the universe and lead to ultimate well-being. 3. ”Sukhasyaikān-
tikasya ca” – ”And (‘ca‘) of absolute (or exclusive, unalloyed, unending,
‘aikāntikasya‘) bliss (‘sukhasya‘).” He is the ultimate reservoir and source
of ‘aikāntika-sukham‘—pure, unadulterated, spiritual happiness that is
eternal and free from any taint of material sorrow. This is the bliss for
which all souls are ultimately searching. This concluding verse of ”Guṇa
Traya Vibhāga Yoga” powerfully establishes Lord Kṛṣṇa’s supreme po-
sition as the Puruṣottama, the Supreme Person, who is the ultimate
foundation of all spiritual reality and perfection—including Brahman,
immortality, eternal dharma, and absolute bliss. Therefore, by taking
refuge in Him through unswerving devotional service (as advocated in
14.26), one directly connects with the source of all these divine attributes
and naturally transcends the three modes of material nature to attain
the highest spiritual state.
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Chapter 15

Puruṣottama Yoga (The Yoga of the Supreme Person)

Verse 15.1
śrībhagavān uvāca ūrdhvamūlamadhaḥśākhamaśvatthaṃ prāhu-

ravyayam | chandāṃsi yasya parṇāni yastaṃ veda sa vedavit ||
The fifteenth chapter, titled ”Puruṣottama Yoga” (The Yoga of the

Supreme Person), commences with the Blessed Lord Kṛṣṇa (‘śrībhagavān
uvāca‘) introducing a powerful and profound allegory: that of an inverted
Aśvattha tree (the sacred fig or peepal tree) to represent the nature of
‘saṁsāra‘, the cycle of material existence. This imagery is found in ear-
lier Vedic texts like the Kaṭha Upaniṣad and serves to illustrate the
complexity, entanglement, and ultimate unreality (from an eternal per-
spective) of the phenomenal world, as well as the path to transcending
it. Kṛṣṇa states, ”ūrdhvamūlamadhaḥśākhamaśvatthaṃ prāhuravyayam”
– ”They (the wise, or the scriptures) speak of (‘prāhuḥ‘) an imperish-
able (‘avyayam‘) Aśvattha tree (‘aśvattham‘) which has its roots above
(‘ūrdhva-mūlam‘) and its branches below (‘adhaḥ-śākham‘).”

The description ‘ūrdhva-mūlam‘ (roots above) is highly significant. It
indicates that the origin or source of this tree of material existence is
not within the material world itself but lies in a higher, transcendental
reality—Brahman, the Absolute, or the Supreme Lord Himself. Just as
a tree draws sustenance from its roots, the material world is sustained
by and derives its existence from this spiritual source. The branches
(‘śākhāḥ‘) spreading downwards (‘adhaḥ‘) represent the diverse manifes-
tations of the cosmos, including various planes of existence (from heav-
enly realms to lower worlds) and the myriad forms of life conditioned by
the three modes of material nature.

The tree is called ‘aśvattha‘, which literally means ”that which does
not remain the same even till tomorrow” (‘a-śvaḥ-sthā‘), highlighting
the ever-changing, impermanent, and transient nature of the material
world it symbolizes. Yet, paradoxically, it is also described as ‘avyayam‘
(imperishable or undecaying). This ”imperishability” refers not to the
permanence of any particular form within ‘saṁsāra‘, but to the begin-
ningless and seemingly endless nature of the cycle of material existence
itself, which keeps regenerating due to the continuous flow of karma and
desire, unless one finds the means to uproot it.

Kṛṣṇa further elaborates on the components of this allegorical tree:
”chandāṃsi yasya parṇāni” – ”Whose (‘yasya‘) leaves (‘parṇāni‘) are
the Vedic hymns (‘chandāṃsi‘ – the poetic meters of the Vedas, repre-
senting the ritualistic sections or Karma-kāṇḍa).” The leaves of a tree
provide nourishment and also adornment. Similarly, the Vedic rituals
and injunctions (often promising worldly prosperity and heavenly re-
wards) can provide temporary benefits and protections within material
existence, thereby nourishing and perpetuating the tree of ‘saṁsāra‘ for
those who are attached to such fruitive results. Kṛṣṇa then states the
importance of understanding this profound allegory: ”yastaṃ veda sa ve-
davit” – ”He who (‘yaḥ‘) knows (‘veda‘) this (tree – its true nature, origin,
constituents, and the means to transcend it), he (‘saḥ‘) is a (true) knower
of the Vedas (‘vedavit‘).” True Vedic wisdom lies not merely in knowing
the rituals, but in comprehending the nature of material entanglement
and the path to liberation from it, which this allegory illuminates.

Verse 15.2
adhaścordhvaṃ prasṛtāstasya śākhā guṇapravṛddhā viṣayapravālāḥ |

adhaśca mūlānyanusantatāni karmānubandhīni manuṣyaloke ||
Lord Kṛṣṇa continues His detailed description of the allegorical Aś-

vattha tree, which represents the material world (‘saṁsāra‘), explaining
how its branches spread and how it is nourished, thereby illustrating the
mechanics of worldly entanglement. He says, ”adhaścordhvaṃ prasṛtāsta-
sya śākhā” – ”Its (‘tasya‘) branches (‘śākhāḥ‘) spread (‘prasṛtāḥ‘) down-
wards (‘adhaḥ‘) and (‘ca‘) also upwards (‘ūrdhvam‘).” These branches
symbolize the diverse forms of life and varied planes of existence within

the cosmos, ranging from the lower species (animals, plants, etc.) and
hellish realms (downwards) to human existence and even the higher celes-
tial realms of the demigods (upwards). All these are part of the material
creation.

These branches are nourished and grow due to specific factors: they
are ”guṇapravṛddhā” – ”nourished (or made to grow, developed, ‘pravṛd-
dhāḥ‘) by the three modes of material nature (‘guṇa‘ – sattva, rajas, and
tamas).” The inherent qualities and tendencies of all beings, as well as
their experiences and activities, are shaped and sustained by the con-
stant interplay of these three ‘guṇas‘. Furthermore, these branches have
”viṣayapravālāḥ” – ”sense objects (‘viṣaya‘) as their tender shoots (or
buds, twigs, ‘pravālāḥ‘).” The objects of the senses (sound, touch, form,
taste, smell) are like alluring sprouts that attract the senses, stimulate
desires, and lead to further engagement and entanglement in material
activities and experiences.

Kṛṣṇa then describes another crucial aspect of this tree of ‘saṁsāra‘:
the secondary roots that bind individuals even more firmly within the
human realm. ”Adhaśca mūlānyanusantatāni” – ”And (‘ca‘) downwards
(‘adhaḥ‘) its secondary roots (‘mūlāni‘) also stretch forth (or are ex-
tended, spread out, ‘anusantatāni‘).” While the primary root of this tree
is above (in the transcendental realm, as per 15.1), it also develops sub-
sidiary roots that grow downwards, specifically within the sphere of hu-
man activity.

These downward-spreading roots are ”karmānubandhīni manuṣyaloke”
– ”those that bind (‘anubandhīni‘) according to actions (‘karma‘) in the
world of human beings (‘manuṣya-loke‘).” This refers to the deep-seated
attachments, desires, and tendencies (‘vāsanās‘ and ‘saṁskāras‘) that
are generated by selfish, fruitive actions (‘karma‘) performed by humans.
These actions create karmic reactions that further entangle the soul, com-
pelling it to take repeated births in the human world (or other realms)
to experience the consequences of its deeds. These secondary roots thus
represent the self-perpetuating cycle of karma and desire that keeps indi-
viduals bound to material existence. This verse vividly portrays how the
material world is sustained by the modes of nature, allures through sense
objects, and is further solidified by the binding force of human karma.

Verse 15.3
na rūpamasyeha tathopalabhyate nānto na cādirna ca saṃpratiṣṭhā |

aśvatthamenaṃ suvirūḍhamūlamasaṅgaśastreṇa dṛḍhena chittvā ||
Lord Kṛṣṇa now elaborates on the elusive and incomprehensible na-

ture of this allegorical Aśvattha tree (representing the material world or
‘saṁsāra‘) for those who are entangled within it. He then decisively in-
troduces the means by which this formidable tree can be overcome. He
states, ”na rūpamasyeha tathopalabhyate” – ”Its (‘asya‘ – of this tree)
true form (‘rūpam‘) is not (‘na‘) perceived (‘upalabhyate‘) here (in this
material world, ‘iha‘) as such (‘tathā‘ – as it has just been described,
i.e., with its roots above, branches below, nourished by guṇas, etc.).” For
ordinary conditioned souls engrossed in worldly life, the real, underlying
structure and transcendental origin of this material existence are not
apparent. They perceive only its superficial, ever-changing appearances
and are unaware of its deeper, inverted nature and its roots in a higher
reality.

Furthermore, ”nānto na cādirna ca saṃpratiṣṭhā” – ”Nor (is perceived)
its end (‘na antaḥ‘), nor (‘na ca‘) its beginning (‘ādiḥ‘), nor (‘na ca‘) its
foundation (or continuance, abiding place, ‘saṃpratiṣṭhā‘).” From the
perspective of one deeply enmeshed in ‘saṁsāra‘, this cycle of worldly
existence appears to be beginningless (‘anādi‘) and endless (‘ananta‘).
They cannot discern its ultimate origin, its eventual cessation (for them-
selves), or its true sustaining ground. It seems like a perpetual, in-
escapable reality.
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Despite its apparently incomprehensible and firmly rooted nature,
Kṛṣṇa reveals that this tree can indeed be felled. He instructs, ”aś-
vatthamenaṃ suvirūḍhamūlam” – ”This (‘enam‘) Aśvattha tree, which
has very firmly grown (or deeply penetrating, strong, ‘suvirūḍha‘) roots
(‘mūlam‘).” He acknowledges the formidable strength of this tree of ma-
terial existence, with its roots of attachment, desire, and karma being
deeply and powerfully entrenched (‘suvirūḍha‘).

The means to overcome this deeply rooted tree is then declared: ”asaṅ-
gaśastreṇa dṛḍhena chittvā” – ”Having cut down (‘chittvā‘) (this tree)
with the strong (‘dṛḍhena‘) axe (‘śastreṇa‘) of non-attachment (or de-
tachment, ‘asaṅga‘).” ‘Asaṅga‘ (non-attachment) is presented here as the
potent weapon (‘śastra‘) capable of severing the powerful roots of mate-
rial entanglement. This non-attachment is not mere indifference but a
profound detachment born of spiritual wisdom, discrimination (‘viveka‘),
and dispassion (‘vairāgya‘) towards worldly objects and experiences. It
requires a strong and resolute (‘dṛḍhena‘) application of this ”axe.” This
verse thus emphasizes that while the material world is bewildering and
its bonds are strong, liberation is possible through the cultivation of un-
wavering detachment. This instruction is continued into the next verse,
which describes what to do after cutting down this tree.

Verse 15.4
tataḥ padaṃ tatparimārgitavyaṃ yasmingatā na nivartanti bhūyaḥ |

tameca cādyaṃ puruṣaṃ prapadye yataḥ pravṛttiḥ prasṛtā purāṇī ||
Having instructed in the previous verse (15.3) that the deeply rooted

Aśvattha tree of material existence must be cut down with the strong axe
of non-attachment (‘asaṅga‘), Lord Kṛṣṇa now explains what the spiri-
tual aspirant should do after achieving this detachment: they must seek
the supreme, eternal abode from which there is no return to ‘saṁsāra‘.
He directs, ”tataḥ padaṃ tatparimārgitavyam” – ”Then (‘tataḥ‘ – after
felling the tree of material attachment), that (‘tat‘) state (or goal, abode,
‘padam‘) must be diligently sought (or earnestly searched for, inquired
into, ‘parimārgitavyam‘).” ‘Parimārgitavyam‘ implies a dedicated, thor-
ough, and persevering quest for this ultimate spiritual destination.

Kṛṣṇa then describes the nature of this supreme state: ”yasmingatā na
nivartanti bhūyaḥ” – ”Having gone (‘gatāḥ‘) whither (‘yasmin‘ – to which
state or abode), they do not (‘na‘) return (‘nivartanti‘) again (‘bhūyaḥ‘).”
This is the state of ‘apunarāvṛtti‘ (non-return), the ultimate liberation
(‘mokṣa‘) from the cycle of birth and death. It is an eternal realm or state
of consciousness from which there is no falling back into the miseries of
material existence. This is the true goal that lies beyond the felled tree
of ‘saṁsāra‘.

How is this supreme state to be attained? Kṛṣṇa reveals the means:
”tameva cādyaṃ puruṣaṃ prapadye” – ”And (‘ca‘) one should take refuge
(‘prapadye‘ – imperative mood, suggesting ”one should surrender” or ”I
take refuge,” often interpreted as a general instruction to seek shelter)
in that (‘tam eva‘) very Primeval (‘ādyam‘) Person (‘puruṣam‘).” The
‘Ādyam Puruṣam‘ is the Original Supreme Person, Lord Kṛṣṇa Him-
self, the ultimate source and ground of all existence. ‘Prapadye‘ (taking
refuge or surrendering) is the core principle of Bhakti Yoga. Thus, af-
ter achieving detachment through knowledge and dispassion, one must
engage in loving surrender to the Supreme Lord.

This Primeval Person is further described as He from whom every-
thing has originated: ”yataḥ pravṛttiḥ prasṛtā purāṇī ” – ”From whom
(‘yataḥ‘) the ancient (‘purāṇī‘) stream of activity (or manifestation, cos-
mic emanation, ‘pravṛttiḥ‘) has flowed forth (or emanated, spread out,
‘prasṛtā‘).” This ‘pravṛttiḥ purāṇī‘ refers to the beginningless, ongoing
flow of cosmic manifestation, the entire process of creation, sustenance,
and dissolution of the material world, which has its ultimate origin in
Him. By taking refuge in this Primeval Person, the source of all cosmic
activity, one transcends that very activity and attains His eternal abode.
This verse thus powerfully directs the seeker, after achieving detachment
from the material world, to engage in devotional surrender to Lord Kṛṣṇa
as the means to reach the ultimate state of liberation.

Verse 15.5
nirmānamohā jitasaṅgadoṣā adhyātmanityā vinivṛttakāmāḥ | dvand-

vairvimuktāḥ sukhaduḥkhasaṃjñairgacchantyamūḍhāḥ padamavyayaṃ
tat ||

Lord Kṛṣṇa, having described in the previous verse (15.4) that after
felling the tree of ‘saṁsāra‘ with the axe of non-attachment, one must

seek that supreme, eternal state from which there is no return by taking
refuge in the Primeval Person, now outlines the essential qualifications
and characteristics of those individuals who successfully attain that im-
perishable goal (‘padam avyayam tat‘). He begins by stating they are
”nirmānamohāḥ” – ”those who are free from pride (‘māna‘) and delusion
(‘moha‘).” ‘Māna‘ (pride, vanity, or false prestige) and ‘moha‘ (delusion,
infatuation, or bewilderment about one’s true identity and reality) are
fundamental obstacles on the spiritual path, stemming from the false ego
(‘ahaṅkāra‘). The aspirants for the eternal state must have transcended
these.

They are also ”jitasaṅgadoṣāḥ” – ”those who have conquered (‘jita‘)
the evil (or fault, ‘doṣāḥ‘) of attachment (‘saṅga‘).” Selfish attachment to
worldly objects, people, and experiences is a primary cause of bondage
and suffering. The successful seekers have, through spiritual discipline
and wisdom, overcome this powerful binding force. Furthermore, they
are ”adhyātmanityāḥ” – ”those who dwell constantly (‘nityāḥ‘) in what
pertains to the Self (‘adhyātma‘),” meaning they are perpetually engaged
in spiritual knowledge, contemplation of their true Self (Ātman), and
understanding its relationship with the Supreme. Their consciousness is
consistently centered on spiritual reality.

Their desires have also been quelled: they are ”vinivṛttakāmāḥ”
– ”those whose desires (‘kāmāḥ‘) have completely ceased (or turned
away, resolved, ‘vinivṛtta‘).” They are free from all selfish cravings,
worldly hankerings, and material ambitions, having found or seek-
ing a higher fulfillment. Consequently, they are ”dvandvairvimuk-
tāḥ sukhaduḥkhasaṃjñaiḥ” – ”liberated (‘vimuktāḥ‘) from the dualities
(‘dvandvaiḥ‘) known as (or designated by the names, ‘saṃjñaiḥ‘) plea-
sure (‘sukha‘) and pain (‘duḥkha‘).” Having transcended attachment and
desire, they are no longer swayed by the inevitable pairs of opposites that
characterize material existence, maintaining a state of equanimity.

Of such individuals, who have achieved this profound level of inner pu-
rification and spiritual development—free from pride and delusion, victo-
rious over attachment, constantly abiding in Self-knowledge, completely
devoid of desires, and liberated from the dualities of pleasure and pain—
Kṛṣṇa declares their attainment: ”gacchantyamūḍhāḥ padamavyayaṃ
tat” – ”Such undeluded (‘amūḍhāḥ‘ – free from bewilderment) persons at-
tain (‘gacchanti‘) that (‘tat‘) eternal (or imperishable, ‘avyayam‘) state
(abode, or goal, ‘padam‘).” This verse thus clearly outlines the moral and
spiritual prerequisites for reaching the ultimate, imperishable destination
promised by the Lord.

Verse 15.6
na tadbhāsayate sūryo na śaśāṅko na pāvakaḥ | yadgatvā na nivartante

taddhāma paramaṃ mama ||
Lord Kṛṣṇa, having described the qualifications of those who attain His

supreme, eternal abode (15.5), now proceeds to describe the transcenden-
tal nature of that abode itself, highlighting its self-effulgent characteris-
tic and its status as the ultimate destination of non-return. He declares,
”na tadbhāsayate sūryo na śaśāṅko na pāvakaḥ” – ”That (supreme abode,
‘tat‘) is not (‘na‘) illumined (‘bhāsayate‘) by the sun (‘sūryaḥ‘), nor (‘na‘)
by the moon (‘śaśāṅkaḥ‘), nor (‘na‘) by fire (‘pāvakaḥ‘).”

This is a profound statement about the nature of the spiritual realm.
All sources of light in the material world—the sun, the moon, and fire—
are themselves material and derive their luminosity from a higher source
or are limited in their scope. However, Kṛṣṇa’s supreme abode, the spiri-
tual world, is not dependent on any of these external or material sources
for its illumination. It is inherently self-luminous (‘svayam-prakāśa‘),
its brilliance emanating from its own spiritual essence and from the ef-
fulgence of the Supreme Lord Himself. This implies that it is a realm
entirely beyond the confines and laws of the material cosmos.

Kṛṣṇa then reiterates the defining characteristic of attaining this
supreme abode: ”yadgatvā na nivartante” – ”Having gone (‘gatvā‘)
whither (‘yat‘ – to which place or state), they do not (‘na‘) return (‘ni-
vartante‘).” This is the ultimate promise of liberation (‘mokṣa‘). Once a
soul reaches this transcendental realm, they are forever freed from the
cycle of birth and death (‘saṁsāra‘) and do not fall back into the tem-
porary and miserable material world. It is a state of eternal, irreversible
spiritual existence.

Finally, Kṛṣṇa makes a definitive personal claim about this ultimate
destination: ”taddhāma paramaṃ mama” – ”That (‘tat‘) is My (‘mama‘)
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supreme (‘paramam‘) abode (‘dhāma‘).” He explicitly identifies this self-
effulgent, eternal realm of non-return as His own ultimate dwelling place,
His personal spiritual kingdom (often referred to in other scriptures as
Vaikuṇṭha or Goloka Vṛndāvana). This verse, also found with slight
variations in the Kaṭha Upaniṣad (2.2.15), Muṇḍaka Upaniṣad (2.2.10),
and Śvetāśvatara Upaniṣad (6.14), underscores the transcendental, self-
luminous nature of the Lord’s supreme abode and assures that attaining
it means achieving eternal liberation and residence with Him.

Verse 15.7
mamaivāṃśo jīvaloke jīvabhūtaḥ sanātanaḥ | manaḥṣaṣṭhānīndriyāṇi

prakṛtisthāni karṣati ||
Lord Kṛṣṇa now reveals a profound metaphysical truth about the in-

trinsic nature of the individual living entities (‘jīvas‘) and their relation-
ship with Him, as well as the mechanism of their entanglement in the
material world. This verse is foundational for understanding the Gita’s
philosophy of the soul. Kṛṣṇa declares, ”mamaivāṃśo jīvaloke jīvabhūtaḥ
sanātanaḥ” – ”An eternal (‘sanātanaḥ‘) fragmental part (‘aṃśaḥ‘) of Me
(‘mama‘) alone (‘eva‘) becomes (‘bhūtaḥ‘) a living entity (‘jīva‘) in the
world of living beings (or in the conditioned world, ‘jīva-loke‘).”

This is a crucial statement establishing the divine origin and eter-
nal nature of the individual soul (‘jīvātmā‘). Each ‘jīva‘ is ‘mama eva
aṁśaḥ‘—an eternal, integral part or fragment of Lord Kṛṣṇa Himself, the
Supreme Whole. As parts of the Supreme, the individual souls are qual-
itatively one with Him (i.e., they are spiritual, conscious, and inherently
blissful by nature) but are quantitatively minute. They are ‘sanātanaḥ‘
(eternal), meaning they are not created at some point in time nor are
they ever annihilated; their existence is timeless, just like the Lord’s.
However, when they enter the ‘jīva-loka‘ (the material world of condi-
tioned existence), they become ‘jīva-bhūtaḥ‘—an embodied, individual
living entity, apparently distinct and separate.

Kṛṣṇa then describes how these eternal spiritual sparks interact
with and become bound by material nature: ”manaḥṣaṣṭhānīndriyāṇi
prakṛtisthāni karṣati” – ”It (the ‘jīva‘) draws (or attracts, struggles with,
‘karṣati‘) (to itself) the six senses (‘indriyāṇi‘ with ‘manaḥ-ṣaṣṭhāni‘ –
the mind as the sixth), which are situated (or resting, rooted, ‘sthāni‘)
in material nature (‘prakṛti‘).”

The ”six senses” refer to the five knowledge-acquiring senses (sight,
hearing, smell, taste, touch) and the mind (‘manas‘), which acts as
the sixth, internal sense, coordinating the others and being the seat
of thoughts, feelings, and desires. These senses, along with the physi-
cal body they inhabit, are products of ‘Prakṛti‘ (material nature). The
eternal soul, upon entering the material world, becomes associated with
these material senses and mind, and through them, it ‘karṣati‘—it strug-
gles, strives, or is forcefully drawn to interact with and enjoy the objects
of material nature. This interaction, driven by the desire for material
enjoyment and the soul’s misidentification with its material coverings
(mind and senses), leads to its conditioning and entanglement in the cy-
cle of birth and death. This verse thus beautifully explains the divine
origin of the soul, its eternal connection to Kṛṣṇa, and the process by
which it becomes enmeshed in the material world through its association
with the mind and senses which are rooted in Prakṛti.

Verse 15.8
śarīraṃ yadavāpnoti yaccāpyutkrāmatīśvaraḥ | gṛhītvaitāni saṃyāti

vāyurgandhānivāśayāt ||
Lord Kṛṣṇa continues to explain the journey of the individual soul

(‘jīvātmā‘) within the material world, specifically detailing the mecha-
nism of its transmigration from one physical body to another. He states,
”śarīraṃ yadavāpnoti yaccāpyutkrāmatīśvaraḥ” – ”When (‘yat‘) the lord
(of the body, ‘īśvaraḥ‘ – referring to the ‘jīvātmā‘ in its capacity as the
temporary master or controller of its individual body-mind complex)
obtains (‘avāpnoti‘) a (new) body (‘śarīram‘), and also (‘ca api‘) when
(‘yat‘) it departs (‘utkrāmati‘ – leaves, or goes out from it at the time of
death)...” The term ‘īśvaraḥ‘ used here for the individual soul highlights
its role as the conscious principle that presides over and gives life to its
particular embodiment, though it is itself ultimately under the sway of
material nature (‘Prakṛti‘) and the Supreme Lord (Parameśvara).

Kṛṣṇa then describes what the soul carries with it during this pro-
cess of transmigration: ”gṛhītvaitāni saṃyāti” – ”...it takes (‘gṛhītvā‘)
these (‘etāni‘ – referring to the mind and the senses, as mentioned in

the previous verse, 15.7, ‘manaḥṣaṣṭhānīndriyāṇi‘) and goes (‘saṃyāti‘ –
transmigrates, or moves on to another existence).” When the gross phys-
ical body perishes at death, the subtle body—consisting of the mind,
intelligence, false ego, and the subtle senses, which carries the soul’s
consciousness and the entirety of its accumulated karmic impressions
(‘saṁskāras‘) and unfulfilled desires—is not destroyed. It is this subtle
body, with the soul embedded within it, that transmigrates from one
gross body to another.

To illustrate this subtle process of carrying the mental and sensory
apparatus from one body to another, Kṛṣṇa employs a beautiful and apt
analogy: ”vāyurgandhānivāśayāt” – ”Just as (‘iva‘) the wind (‘vāyuḥ‘)
(carries) fragrances (‘gandhān‘) from their sources (or resting places,
repositories, ‘āśayāt‘ – such as flowers or other scented objects).” The
wind, as it passes over flowers or other fragrant substances, subtly picks
up their aromas and carries these scents elsewhere, even though the
source objects themselves may remain behind. The fragrance, though
intangible, is effectively transported by the medium of the wind.

Similarly, the individual soul, at the time of death, ”picks up” its subtle
mental and sensory apparatus, laden with all its accumulated desires,
tendencies, and karmic imprints, from the discarded gross physical body
and carries it to its next embodiment. The nature of this subtle body
and the specific fragrances (desires and karmic impressions) it carries
determines the type of new gross physical body the soul will acquire in
its next life. This verse thus provides a clear and insightful explanation
of the mechanism of reincarnation, emphasizing that it is the subtle
body, with its mental and sensory conditionings, that accompanies the
soul in its journey across lifetimes, ensuring the continuity of its karmic
experiences.

Verse 15.9
śrotraṃ cakṣuḥ sparśanaṃ ca rasanaṃ ghrāṇameva ca | adhiṣṭhāya

manaścāyaṃ viṣayānupasevate ||
Lord Kṛṣṇa, continuing His explanation from the previous verse (15.8)

about how the transmigrating soul (‘jīvātmā‘) carries its subtle body
(mind and senses) from one gross body to another, now details how this
embodied soul (‘ayam‘ – this one, referring to the ‘jīva‘) experiences the
material world through these very instruments. He states that the soul,
”adhiṣṭhāya manaścāyam” – ”this (soul), presiding over (‘adhiṣṭhāya‘)
the mind (‘manaḥ ca‘),” as well as the senses, engages with the world.
The term ‘adhiṣṭhāya‘ signifies that the soul, as the conscious entity,
takes charge of or becomes seated in these faculties, using them as its
tools for perception and interaction.

Kṛṣṇa then enumerates the specific knowledge-acquiring senses that
the soul utilizes: ”śrotraṃ cakṣuḥ sparśanaṃ ca rasanaṃ ghrāṇameva
ca” – ”the ear (‘śrotram‘), the eye (‘cakṣuḥ‘), and (‘ca‘) the sense of
touch (‘sparśanam‘), the sense of taste (‘rasanam‘), and (‘eva ca‘) the
sense of smell (‘ghrāṇam‘).” These are the five primary gateways through
which the embodied soul receives information and experiences from the
external material world.

Through these senses, which are presided over and coordinated by
the mind, the soul then ”viṣayānupasevate” – ”enjoys (or experiences,
partakes of, resorts to, ‘upasevate‘) the sense objects (‘viṣayān‘).” The
‘viṣayas‘ are the respective objects corresponding to each sense: sound
for the ear, form (sight) for the eye, tactile sensations for the skin, tastes
for the tongue, and odors for the nose. The verb ‘upasevate‘ (enjoys,
serves, or resorts to) indicates that the soul actively engages with these
sense objects, seeking pleasure and experience through them.

This verse thus clearly outlines the mechanism of the soul’s condi-
tioned experience in the material world. Though inherently spiritual
and distinct from matter, the ‘jīvātmā‘, having taken on a material
body equipped with senses and a mind (all products of Prakṛti), uti-
lizes these instruments to interact with and ”enjoy” the material world.
This very enjoyment, driven by desire and leading to attachment, be-
comes the cause of its continued entanglement in the cycle of birth and
death (‘saṁsāra‘). Understanding this process is crucial for realizing the
need for sense control and detachment, which are essential for spiritual
liberation.

Verse 15.10
utkrāmantaṃ sthitaṃ vāpi bhuñjānaṃ vā guṇānvitam | vimūḍhā nānu-

paśyanti paśyanti jñānacakṣuṣaḥ ||
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Lord Kṛṣṇa now addresses the profound difficulty faced by ordinary,
deluded individuals in perceiving the true nature and presence of the
soul (‘jīvātmā‘) within the body, as well as its subtle activities and trans-
migration. He contrasts their ignorance with the clear vision of those
endowed with spiritual wisdom. He states, ”utkrāmantaṃ sthitaṃ vāpi
bhuñjānaṃ vā guṇānvitam” – ”(The soul) when it is departing (‘utkrā-
mantam‘ – from the body at the time of death), or (‘vā api‘) when it is
abiding (or situated, ‘sthitam‘) (within the body during life), or (‘vā‘)
when it is experiencing (or enjoying, ‘bhuñjānam‘) in association with
(‘anvitam‘) the modes of material nature (‘guṇa‘ – sattva, rajas, and
tamas, which govern all material experiences).” This covers all the states
and activities of the embodied soul: its presence within the living body,
its engagement in experiencing the world through the influence of the
‘guṇas‘, and its ultimate departure from the physical form at death.

Regarding the perception of the soul in these various states, Kṛṣṇa de-
clares, ”vimūḍhā nānupaśyanti” – ”The deluded (or grossly foolish, those
whose minds are bewildered by material illusion, ‘vimūḍhāḥ‘) do not
(‘na‘) perceive (or see, understand, ‘anupaśyanti‘) it (the soul).” Those
whose consciousness is deeply engrossed in material identification, who
mistake the body for the self, and whose minds are clouded by worldly
attachments and desires, are unable to discern the presence of the sub-
tle, spiritual soul within the physical body. They cannot comprehend
its distinct nature, its role as the conscious experiencer, or its departure
at the time of death. To them, life and consciousness appear to be mere
products of material combinations, ceasing with the body’s demise.

In stark contrast, Kṛṣṇa affirms, ”paśyanti jñānacakṣuṣaḥ” – ”(But)
those who possess the eye of knowledge (‘jñāna-cakṣuṣaḥ‘) see (it).” The
‘jñāna-cakṣus‘ refers to the vision of wisdom, the eye of spiritual discrim-
ination that is developed through the study of scriptures, guidance from
a self-realized Guru, purification of the heart, and sincere spiritual prac-
tice. Those endowed with this inner, spiritual sight are able to perceive
the soul as an eternal entity, distinct from the perishable body, and they
can understand its subtle activities within the body and its journey of
transmigration.

This verse thus powerfully underscores the necessity of acquiring
‘jñāna-cakṣus‘ (the eye of knowledge) to understand the reality of the
soul. Mundane perception, limited by the material senses and clouded
by delusion, is incapable of grasping this profound spiritual truth. Only
through the cultivation of spiritual wisdom can one transcend superfi-
cial appearances and directly perceive the eternal conscious self residing
within the temporary material frame, thereby paving the way for libera-
tion from the illusion of bodily identification.

Verse 15.11
yatanto yoginaścainaṃ paśyantyātmanyavasthitam | yatanto ’pyakṛtāt-

māno nainaṃ paśyantyacetasaḥ ||
Lord Kṛṣṇa, having stated in the previous verse (15.10) that only

those with the ”eye of knowledge” can perceive the soul, now further
elaborates on who among those making spiritual efforts succeed in this
perception and who do not. He explains, ”yatanto yoginaścainaṃ paśyan-
tyātmanyavasthitam” – ”And (‘ca‘) striving (‘yatantaḥ‘) yogis (‘yoginaḥ‘)
perceive (‘paśyanti‘) this (Self, ‘enam‘ – the Ātman) situated (or abid-
ing, ‘avasthitam‘) in themselves (‘ātmani‘ – in their own self, heart, or
consciousness).” ‘Yoginaḥ‘ refers to those who are sincerely engaged in
the discipline of yoga—be it Karma Yoga, Jñāna Yoga, Dhyāna Yoga,
or Bhakti Yoga—and are making diligent efforts (‘yatantaḥ‘) to purify
their consciousness and realize the truth. Through their dedicated spiri-
tual practices, self-control, and meditation, these earnest yogis are able
to directly perceive the Ātman, the true spiritual Self, residing within
their own being as the fundamental reality of their existence.

However, Kṛṣṇa immediately contrasts this with the situation of
those whose efforts are not coupled with inner purification and true dis-
cernment: ”yatanto ’pyakṛtātmāno nainaṃ paśyantyacetasaḥ” – ”But
(‘api‘) those whose selves are unrefined (or unpurified, unprepared,
‘akṛta-ātmānaḥ‘), though (‘api‘) striving (‘yatantaḥ‘), do not (‘na‘) see
(‘paśyanti‘) this (Self, ‘enam‘), being devoid of discrimination (or unin-
telligent, lacking proper consciousness, ‘acetasaḥ‘).”

‘Akṛta-ātmānaḥ‘ describes individuals whose minds and hearts have
not been adequately purified through ethical discipline, detachment from
worldly desires, and the cultivation of spiritual qualities. Their ”self”
(‘ātmā‘) is not yet ”made” or ”prepared” (‘akṛta‘) for subtle spiritual

perception. Even if such individuals engage in some form of external
spiritual practices or make efforts (‘yatantaḥ api‘), they fail to achieve
Self-realization because their inner instrument—the mind and intellect—
remains clouded and unfit. They are ‘acetasaḥ‘—lacking true spiritual
intelligence or the refined consciousness necessary to perceive the subtle,
transcendental Self. Their efforts, if not accompanied by sincere inner
purification and the development of discriminative wisdom, remain su-
perficial and do not lead to direct perception of the Ātman.

This verse delivers a crucial message regarding spiritual practice: mere
external endeavor or mechanical performance of yogic techniques is not
sufficient for Self-realization. It is the inner state of purification (‘ātma-
śuddhi‘), the development of a refined and discerning intellect (‘cetas‘),
and sincere, dedicated effort (‘yatna‘) that together enable the yogi to
perceive the Self residing within. It underscores the importance of holis-
tic spiritual development, encompassing both outer practices and, more
importantly, inner transformation, for achieving the ultimate goal of
direct spiritual vision.

Verse 15.12
yadādityagataṃ tejo jagadbhāsayate ’khilam | yaccandramasi yaccāg-

nau tattejo viddhi māmakam ||
Lord Kṛṣṇa, having described the nature of the embodied soul, its

transmigration, and the means of perceiving it through spiritual knowl-
edge, now begins to reveal His own all-pervading divine splendor (‘tejas‘)
and opulence (‘vibhūti‘) as the Puruṣottama (Supreme Person), the ul-
timate source of all light and energy in the cosmos. This section (from
15.12 to 15.15) highlights His immanence as the sustaining power be-
hind creation. He instructs Arjuna, ”yadādityagataṃ tejo jagadbhāsay-
ate ’khilam” – ”That (‘yat‘) splendor (or radiance, effulgence, ‘tejaḥ‘)
which, residing in the sun (‘āditya-gatam‘), illumines (‘bhāsayate‘) the
entire (‘akhilam‘) world (‘jagat‘).” The sun (‘Āditya‘) is the most promi-
nent source of light, heat, and energy in our experience, making life
possible and dispelling darkness. Kṛṣṇa declares that this immense, life-
sustaining effulgence of the sun is not its own independent power but is
a manifestation of His divine ‘tejas‘.

He then extends this revelation to other primary sources of light: ”yac-
candramasi yaccāgnau” – ”And (‘ca‘) that (splendor) which is in the
moon (‘candramasi‘), and (‘ca‘) that which is in fire (‘agnau‘).” The
moon, with its cool, soothing radiance that illumines the night, and fire,
with its characteristic light and heat, which is essential for various life
processes, rituals, and transformation—both derive their luminous and
energetic qualities from the same ultimate divine source.

Lord Kṛṣṇa makes this direct claim: ”tattejo viddhi māmakam” –
”Know (‘viddhi‘) that (‘tat‘) splendor (‘tejaḥ‘ – the splendor in the sun,
moon, and fire) to be Mine (‘māmakam‘).” He is unequivocally stating
that He is the ultimate origin and bestower of the light and energy that
emanate from these fundamental luminaries and sources of power in the
universe. Their capacity to illuminate and energize is but a spark or
reflection of His own infinite, self-luminous divine effulgence.

This verse begins Kṛṣṇa’s powerful exposition of His ‘vibhūtis‘ (divine
glories) within this chapter, specifically focusing on His role as the Pu-
ruṣottama who sustains the universe through His inherent powers. By
guiding Arjuna (and all seekers) to perceive His divine ‘tejas‘ as the un-
derlying essence of the sun, moon, and fire, Kṛṣṇa is teaching a practical
way to cultivate God-consciousness, to see His divine hand in the most
vital and pervasive natural phenomena, and to understand that all power
and brilliance in the cosmos ultimately emanate from Him alone.

Verse 15.13
gāmāviśya ca bhūtāni dhārayāmyahamojasā | puṣṇāmi cauṣadhīḥ

sarvāḥ somo bhūtvā rasātmakaḥ ||
Lord Kṛṣṇa continues to reveal His all-pervading divine energies (‘vib-

hūtis‘) through which He sustains the cosmos and all life within it, fol-
lowing His statement in the previous verse (15.12) that the light of the
sun, moon, and fire emanates from Him. He now explains His role in sup-
porting the earth and nurturing plant life. Kṛṣṇa declares, ”gāmāviśya
ca bhūtāni dhārayāmyahamojasā” – ”And (‘ca‘) entering (‘āviśya‘) the
earth (‘gām‘), I (‘aham‘) sustain (or uphold, support, ‘dhārayāmi‘) all
beings (‘bhūtāni‘) by My energy (or power, potency, ‘ojasā‘).”

This signifies that Lord Kṛṣṇa’s divine energy permeates the very fab-
ric of the earth, imbuing it with the inherent capacity to support all
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forms of life. The earth’s gravitational force, its stability, its ability to
bear the weight of mountains and oceans, and its power to provide a
foundation for all creatures are all manifestations of His ‘ojas‘ (divine
potency). He is the unseen force that holds the planet together and
makes it a habitable abode for countless beings. His energy is the very
basis of the earth’s life-sustaining capabilities.

Kṛṣṇa then reveals His role in nurturing the plant kingdom, which is
fundamental to the sustenance of almost all life: ”puṣṇāmi cauṣadhīḥ
sarvāḥ somo bhūtvā rasātmakaḥ” – ”And (‘ca‘) becoming (‘bhūtvā‘) the
moon (‘somaḥ‘), which is full of rasa (or composed of life-giving juice,
nectarean essence, ‘rasa-ātmakaḥ‘), I nourish (‘puṣṇāmi‘) all (‘sarvāḥ‘)
plants (or herbs, medicinal plants, ‘auṣadhīḥ‘).”

In Vedic tradition, the moon (‘Soma‘) is considered the repository of
‘soma-rasa‘, a celestial nectar or life-giving sap that is believed to descend
to earth (often through dew and rain) and impart vitality, flavor, and
medicinal properties to plants. The moon’s phases and its cool, gentle
rays are also traditionally associated with the growth and nourishment
of vegetation. Kṛṣṇa here identifies Himself as this very nurturing prin-
ciple embodied in the moon, the ‘rasa-ātmakaḥ somaḥ‘ (the moon which
is the essence of all vital saps and nectars). By this divine influence, He
personally nourishes all varieties of plants and herbs, which in turn form
the basis of the food chain and provide sustenance and healing for all
living entities. This verse thus beautifully illustrates Kṛṣṇa’s immanent
presence and His compassionate role as the ultimate sustainer and nour-
isher of all life, operating through the fundamental elements and celestial
bodies of His creation.

Verse 15.14
ahaṃ vaiśvānaro bhūtvā prāṇināṃ dehamāśritaḥ | prāṇāpānasamāyuk-

taḥ pacāmyannaṃ caturvidham ||
Lord Kṛṣṇa continues to explain His intimate involvement in the sus-

tenance of all living beings, moving from His role in nurturing plant
life (15.13) to His presence and function within the bodies of creatures
as the very power of digestion. He declares, ”ahaṃ vaiśvānaro bhūtvā”
– ”I (‘aham‘), becoming (‘bhūtvā‘) Vaiśvānara (the fire of digestion).”
‘Vaiśvānara‘ is a specific name for Agni (the fire-god) in its aspect as
the digestive fire residing within the stomachs of all living beings. Kṛṣṇa
identifies Himself as this essential metabolic fire, the vital heat that pro-
cesses food.

He explains His location: ”prāṇināṃ dehamāśritaḥ” – ”(I have) en-
tered (or taken refuge in, ‘āśritaḥ‘) the bodies (‘deham‘) of living beings
(‘prāṇinām‘).” As Vaiśvānara, Kṛṣṇa resides within every creature that
consumes food, from the smallest to the largest, highlighting His per-
vasive immanence not just in the external world but also within the
internal workings of each individual life form.

Kṛṣṇa then describes how He functions as this digestive fire, in con-
junction with the vital airs: ”prāṇāpānasamāyuktaḥ” – ”(I am) united
(or associated, conjoined, ‘samāyuktaḥ‘) with the prāṇa (the outgoing
breath or upward moving vital air) and apāna (the incoming breath or
downward moving vital air).” ‘Prāṇa‘ and ‘apāna‘ are two of the five pri-
mary vital airs (‘vāyus‘) that govern physiological functions in the body.
Their balanced operation, particularly in fanning the digestive fire, is es-
sential for proper metabolism. Kṛṣṇa, as Vaiśvānara, works in harmony
with these life-forces to process nourishment.

And what is the result of this divine function within? ”Pacāmyannaṃ
caturvidham” – ”(I) digest (‘pacāmi‘) the four kinds (‘caturvidham‘) of
food (‘annam‘).” The ”four kinds of food” is a traditional classification
encompassing all varieties of sustenance: 1. ‘Bhojya‘ or ‘Carvya‘: Food
that is chewed (e.g., grains, solids). 2. ‘Coṣya‘ or ‘Peya‘: Food that
is drunk or sucked (e.g., liquids, juices, sugarcane). 3. ‘Lehya‘: Food
that is licked (e.g., honey, semi-solids). 4. ‘Bhakṣya‘ (sometimes used
interchangeably with ‘bhojya‘ or meaning ”eaten by breaking”): Other
types of edibles. Essentially, Kṛṣṇa is stating that He is the divine power
responsible for digesting every type of food consumed by living beings,
transforming it into energy and nourishment, which are indispensable
for their survival and activity. This verse profoundly illustrates Kṛṣṇa’s
intimate and vital role in the most fundamental biological processes,
revealing His divine energy as the very basis of individual life and suste-
nance.

Verse 15.15

sarvasya cāhaṃ hṛdi sanniviṣṭo mattaḥ smṛtirjñānamapohanaṃ ca |
vedaiśca sarvairahameva vedyo vedāntakṛdvedavideva cāham ||

This is one of the most profound and comprehensive verses in the
Bhagavad Gita, wherein Lord Kṛṣṇa reveals His intimate presence as
the Supersoul (Paramātman) within the hearts of all living beings, His
role as the source of key cognitive functions, and His ultimate position as
the true object, compiler, and knower of all Vedic wisdom. He declares,
”sarvasya cāhaṃ hṛdi sanniviṣṭaḥ” – ”And (‘ca‘) I (‘aham‘) am seated (or
well-established, deeply entered, ‘sanniviṣṭaḥ‘) in the hearts (‘hṛdi‘) of all
(‘sarvasya‘ – of every living being).” This is a clear and direct affirmation
of His presence as the indwelling Paramātman, the divine witness, guide,
and companion residing within the spiritual heart of each individual soul.

From this indwelling position, Kṛṣṇa orchestrates fundamental aspects
of consciousness and cognition: ”mattaḥ smṛtirjñānamapohanaṃ ca” –
”From Me (‘mattaḥ‘) come memory (‘smṛtiḥ‘), knowledge (‘jñānam‘),
and (‘ca‘) also their removal (or forgetfulness, or the faculty of rea-
soning/dispelling doubts, ‘apohanam‘).” He is the ultimate source of
‘smṛti‘ (memory, recollection of past experiences and knowledge), ‘jñā-
nam‘ (knowledge, understanding, intelligence in its various forms, in-
cluding spiritual wisdom). The term ‘apohanam‘ is multifaceted and
can signify the loss or absence of memory and knowledge (forgetfulness,
ignorance), or alternatively, the faculty of reasoning, deliberation, dis-
cussion, or the power to dispel doubts and arrive at correct conclusions.
In either sense, Kṛṣṇa is the ultimate origin of these cognitive capaci-
ties and their fluctuations, operating through the laws of karma and the
interplay of the ‘guṇas‘.

Kṛṣṇa then establishes His supreme connection with the Vedas, the
ancient scriptures of wisdom: ”vedaiśca sarvairahameva vedyaḥ” – ”And
(‘ca‘) by all (‘sarvaiḥ‘) the Vedas (‘vedaiḥ‘), I (‘aham‘) alone (‘eva‘) am to
be known (‘vedyaḥ‘).” This is a pivotal statement: the ultimate purpose
and highest object of all Vedic study and ritual is to understand and
realize Him, Lord Kṛṣṇa, as the Supreme Truth. All the diverse teachings
and injunctions of the Vedas, when properly understood, converge upon
Him.

Furthermore, He declares His role as the author and perfect knower
of Vedic wisdom: ”vedāntakṛdvedavideva cāham” – ”Indeed (‘eva ca‘), I
(‘aham‘) am the compiler (or author, maker, ‘kṛt‘) of Vedānta (‘vedānta‘
– the end or consummation of Vedic knowledge, referring to the Up-
aniṣads and the Brahma-sūtras which give their philosophical essence)
and (‘ca‘) also the (true, perfect) knower of the Vedas (‘veda-vit‘).” As
Vyāsadeva (His literary incarnation), He compiled the Vedas and au-
thored the Vedānta-sūtras, thus making the ultimate Vedic wisdom ac-
cessible. And as the Supreme Lord, He is the perfect and complete
knower of the true import of all Vedic teachings. This verse majestically
proclaims Kṛṣṇa’s immanence as the Supersoul, His control over cog-
nitive functions, and His absolute authority as the source, object, and
ultimate knower of all Vedic revelation.

Verse 15.16
dvāvimau puruṣau loke kṣaraścākṣara eva ca | kṣaraḥ sarvāṇi bhūtāni

kūṭastho ’kṣara ucyate ||
Lord Kṛṣṇa, having revealed His profound connection with all beings

as the indwelling Supersoul and the essence of Vedic knowledge (15.15),
now begins to elucidate a crucial philosophical distinction between two
categories of ‘Puruṣas‘ (conscious entities or beings) within the cosmos.
This distinction is essential for understanding His own supreme and
unique position as ‘Puruṣottama‘ (the Supreme Person), which He will
reveal in the subsequent verses. He states, ”dvāvimau puruṣau loke” –
”There are these (‘imau‘) two (‘dvau‘) Puruṣas (beings, or spirits) in this
world (or in cosmic manifestation, ‘loke‘).”

He then names and defines these two categories: ”kṣaraścākṣara eva ca”
– ”The perishable (‘kṣaraḥ‘) and (‘ca‘) also (‘eva ca‘) the imperishable
(‘akṣaraḥ‘).” The first category is the ‘Kṣara Puruṣa‘: ”kṣaraḥ sarvāṇi
bhūtāni” – ”The perishable (‘kṣaraḥ‘) (comprises) all beings (‘sarvāṇi
bhūtāni‘).” ‘Sarvāṇi bhūtāni‘ here refers to all created entities, all in-
dividual living souls (‘jīvātmās‘) in their conditioned state, embodied
within material forms. They are termed ‘kṣara‘ (perishable, mutable, or
subject to change) because their material bodies are constantly under-
going transformation and are eventually subject to destruction. Their
identification with these perishable bodies and their entanglement in
the cycle of birth and death make them fall into this category from the
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perspective of their conditioned existence, even though the soul itself is
eternal.

The second category is the ‘Akṣara Puruṣa‘: ”kūṭastho ’kṣara ucyate”
– ”The unchanging (or immutable, steadfast like an anvil, ‘kūṭasthaḥ‘) is
called (‘ucyate‘) the imperishable (‘akṣaraḥ‘).” The term ‘kūṭastha‘ signi-
fies that which remains firm and unchanging amidst all changes, like an
anvil that remains steady despite being struck. The ‘Akṣara Puruṣa‘ is
often interpreted by commentators in a few related ways: 1. It can refer
to the collective totality of all liberated souls (‘mukta-jīvas‘) who are es-
tablished in their eternal, unchanging spiritual nature, free from material
modifications. 2. It can refer to the unmanifest, impersonal Brahman,
the immutable spiritual substratum of all existence, which is eternal and
free from change. 3. Some interpretations also link it to Mūla Prakṛti
(primordial material nature) in its unmanifest, unchanging (from one
cosmic cycle to another in its potential state) aspect, though in the con-
text of ‘Puruṣa‘ (conscious being), the former interpretations are more
common in Vedāntic schools focusing on the Gita. Given Kṛṣṇa’s up-
coming revelation of Himself as Puruṣottama, distinct from both Kṣara
and Akṣara, ‘Akṣara Puruṣa‘ here most likely points to the eternal, un-
changing spiritual principle or the community of liberated souls.

This verse thus sets up a fundamental ontological classification of con-
scious entities within the cosmos. By distinguishing between the perish-
able embodied souls (‘Kṣara‘) and the imperishable, unchanging spiritual
principle or liberated souls (‘Akṣara‘), Lord Kṛṣṇa is preparing Arjuna
for the revelation of His own supreme and unique identity as the ‘Pu-
ruṣottama‘ (the Supreme Person), who transcends both these categories,
as He will explain in the very next verse (15.17).

Verse 15.17
uttamaḥ puruṣastvanyaḥ paramātmetyudāhṛtaḥ | yo lokatrayamāviśya

bibhartyavyaya īśvaraḥ ||
Lord Kṛṣṇa, having distinguished in the previous verse (15.16) be-

tween the perishable (‘kṣara‘) beings (all embodied souls in the material
world) and the imperishable (‘akṣara‘) principle (often understood as the
collective of liberated souls or the impersonal Brahman), now introduces
a third, supreme category of Puruṣa (Person) who is distinct from and
transcendental to both. He declares, ”uttamaḥ puruṣastvanyaḥ” – ”But
(‘tu‘) distinct (or other, ‘anyaḥ‘) is the Highest (or Supreme, Utmost, ‘ut-
tamaḥ‘) Person (‘puruṣaḥ‘).” This establishes a unique, ultimate reality
beyond the perishable and the general imperishable.

This Supreme Person is further identified: ”paramātmetyudāhṛtaḥ”
– ”(He is) also called (or designated as, spoken of as, ‘udāhṛtaḥ‘) the
Paramātman (‘Paramātmā iti‘ – the Supreme Self or Supersoul).” The
Paramātman is the divine indwelling consciousness that pervades and
sustains all, yet remains distinct from the individual souls (‘jīvātmās‘).
Kṛṣṇa is revealing that this ultimate, distinct Person is also known as
the Supersoul.

Kṛṣṇa then describes the nature and function of this Supreme Per-
son: ”yo lokatrayamāviśya bibhartyavyaya īśvaraḥ” – ”Who (‘yaḥ‘), as
the imperishable (‘avyayaḥ‘) Lord (or Controller, ‘īśvaraḥ‘), entering (or
pervading, ‘āviśya‘) the three worlds (‘loka-trayam‘ – the earth, the at-
mospheric or intermediate regions, and the heavenly realms), sustains
(supports, or maintains, ‘bibharti‘) them.”

This Supreme Person is ‘avyayaḥ‘ (imperishable, immutable, undecay-
ing) and ‘īśvaraḥ‘ (the Supreme Controller), unlike the individual souls
who can become conditioned or the material nature which undergoes
transformation. His act of ‘āviśya‘ (entering or pervading) the three
worlds signifies His immanence, His intimate presence within all of cre-
ation. And through this all-pervading presence, He ‘bibharti‘ (sustains,
supports, and maintains) the entire cosmic order. He is the active, con-
scious principle that upholds all existence. This verse thus clearly in-
troduces Lord Kṛṣṇa Himself (as He will explicitly state next) as this
Uttama Puruṣa, the Paramātman, who is distinct from and superior to
both the conditioned souls and the impersonal spiritual substratum, and
who is the eternal, unchanging Lord and sustainer of all creation.

Verse 15.18
yasmātkṣaramatīto ’hamakṣarādapi cottamaḥ | ato ’smi loke vede ca

prathitaḥ puruṣottamaḥ ||
Lord Kṛṣṇa now unequivocally identifies Himself as the ‘Uttamaḥ Pu-

ruṣaḥ‘ (Highest Person) introduced in the previous verse (15.17), and

explains the profound philosophical basis for His title ”Puruṣottama”
(The Supreme Person). He declares, ”yasmātkṣaramatīto ’ham” – ”Be-
cause (‘yasmāt‘) I (‘aham‘) transcend (‘atītaḥ‘ – am beyond, surpass) the
perishable (‘kṣaram‘).” The ‘kṣara puruṣa‘ (as defined in 15.16) refers to
all embodied beings within the material world, whose physical forms are
subject to change and destruction. Lord Kṛṣṇa, in His eternal, spiritual
form and essence, is entirely beyond this realm of perishable matter and
conditioned existence.

He then makes an even more significant claim: ”akṣarādapi cottamaḥ”
– ”And (‘ca‘) I am also (‘api‘) superior (‘uttamaḥ‘) to the imperishable
(‘akṣarāt‘).” The ‘akṣara puruṣa‘ (also from 15.16) refers to the imper-
ishable spiritual principle, often understood as the collective of liberated
souls or the impersonal, immutable Brahman. Lord Kṛṣṇa states that
He is ‘uttamaḥ‘—higher, more excellent, or supreme—even in compari-
son to this imperishable spiritual reality. This establishes His position
not just as transcendental to matter, but as the ultimate source and
personality behind even the impersonal Absolute or the liberated state.

Based on this dual transcendence—His superiority over both the per-
ishable (‘kṣara‘) and the imperishable (‘akṣara‘)—Kṛṣṇa reveals the ori-
gin and significance of His celebrated title: ”ato ’smi loke vede ca prathi-
taḥ puruṣottamaḥ” – ”Therefore (‘ataḥ‘), I am (‘asmi‘) celebrated (or
renowned, proclaimed, ‘prathitaḥ‘) in the world (‘loke‘ – among people
and in worldly traditions) and (‘ca‘) in the Vedas (‘vede‘ – in the sacred
scriptures) as Puruṣottama (the Supreme Person).”

The title ‘Puruṣottama‘ (Purusha + uttama = Highest/Supreme Per-
son) thus encapsulates Kṛṣṇa’s unique and unparalleled position as the
ultimate Godhead, the Absolute Truth in Its most complete and per-
sonal aspect, who is simultaneously the ground of all existence and yet
transcends all categories of being within the cosmos, whether material or
spiritual, mutable or immutable (in a limited sense). This verse is a cor-
nerstone of the Gita’s theistic philosophy, directly asserting Kṛṣṇa’s per-
sonal supremacy as the source and master of everything, a truth revered
both in popular understanding and in the deepest scriptural revelations.

Verse 15.19
yo māmevamasaṃmūḍho jānāti puruṣottamam | sa sarvavidbhajati

māṃ sarvabhāvena bhārata ||
Lord Kṛṣṇa, having unequivocally declared Himself as the Puruṣot-

tama (Supreme Person) in the previous verse (15.18), now describes
the profound understanding and devotional engagement of one who
truly knows Him in this supreme capacity. He addresses Arjuna with
the honorific ”bhārata” (O descendant of Bharata). Kṛṣṇa states, ”yo
māmevamasaṃmūḍho jānāti puruṣottamam” – ”He who (‘yaḥ‘), unde-
luded (‘asaṃmūḍhaḥ‘ – free from delusion or confusion), thus (‘evam‘ –
in this way, as described in the preceding verses) knows (‘jānāti‘) Me
(‘mām‘) as the Puruṣottama (the Supreme Person).”

To be ‘asaṃmūḍhaḥ‘ (undeluded) in this context means to have tran-
scended the fundamental ignorance (‘moha‘) that causes one to misiden-
tify the Supreme Lord with ordinary beings or to misunderstand His
true transcendental nature. Such an individual, through spiritual in-
sight and divine grace, clearly perceives Kṛṣṇa as the ultimate reality,
beyond both the perishable (‘kṣara‘) and the imperishable (‘akṣara‘) en-
tities. This knowledge of Him as Puruṣottama is not mere intellectual
assent but a firm, realized conviction.

The profound consequence of this true knowledge is then revealed:
”sa sarvavidbhajati māṃ sarvabhāvena” – ”He (‘saḥ‘), knowing all (or
knowing the essence of everything, ‘sarva-vit‘), worships (or lovingly
serves, adores, ‘bhajati‘) Me (‘mām‘) with his whole being (or in all ways,
with all his heart and soul, ‘sarva-bhāvena‘).” The one who knows Kṛṣṇa
as Puruṣottama is considered ‘sarva-vit‘—all-knowing. This is because
Kṛṣṇa is the source and essence of all existence (as stated in 10.8, ‘ahaṁ
sarvasya prabhavo mattaḥ sarvaṁ pravartate‘). Therefore, knowing Him
in truth is tantamount to knowing the fundamental principle underlying
everything; all other knowledge becomes subsidiary or is included within
this supreme knowledge.

This comprehensive understanding naturally culminates in ‘sarva-
bhāvena bhajana‘—wholehearted and all-encompassing devotional ser-
vice to Lord Kṛṣṇa. ‘Sarva-bhāvena‘ implies that such a devotee en-
gages all aspects of their being—their mind, intellect, senses, emotions,
and actions—in His loving service. Their devotion is not partial or
sporadic but is a complete and constant dedication of their entire life
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and consciousness to Him. This verse powerfully links ‘jñāna‘ (true
knowledge of Kṛṣṇa’s supreme nature as Puruṣottama) with ‘bhakti‘ (all-
encompassing, loving devotional service), showing that profound wisdom
inevitably blossoms into heartfelt devotion, which is the highest expres-
sion of spiritual realization.

Verse 15.20
iti guhyatamaṃ śāstramidamuktaṃ mayānagha | etadbuddhvā bud-

dhimānsyātkṛtakṛtyaśca bhārata ||
This is the concluding verse of the fifteenth chapter, ”Puruṣottama

Yoga,” in which Lord Kṛṣṇa emphasizes the highly confidential nature
of the teachings He has just imparted and the profound, transformative
benefits of understanding them. He addresses Arjuna with affection and
reassurance as ”anagha” (O sinless one), signifying Arjuna’s purity and
fitness to receive such esoteric wisdom, and also as ”bhārata” (O descen-
dant of Bharata), reminding him of his noble lineage. Kṛṣṇa declares,
”iti guhyatamaṃ śāstramidamuktaṃ mayā” – ”Thus (‘iti‘), this (‘idam‘)
most secret (or most confidential, ‘guhyatamam‘) doctrine (or scripture,
teaching, science, ‘śāstram‘) has been spoken (imparted, or revealed, ‘uk-
tam‘) by Me (‘mayā‘).”

Kṛṣṇa designates the teachings of this fifteenth chapter—particularly
the allegory of the Aśvattha tree representing ‘saṁsāra‘, the means to cut
it down through detachment, the nature of His supreme abode, the truth
about the individual soul (‘jīva‘) as His eternal part, and His own unpar-
alleled status as Puruṣottama (the Supreme Person) transcending both
the perishable and the imperishable—as ‘guhyatamam śāstram‘. This
means it is the most profound, esoteric, and confidential part of the en-
tire scriptural revelation He is bestowing upon Arjuna. Its secrecy lies in
its depth and its power to grant ultimate liberation, knowledge not easily
accessible or understood without divine grace and proper qualification.

Having highlighted the supreme confidentiality and importance of this
teaching, Kṛṣṇa then outlines the glorious results achieved by one who
truly understands it: ”etadbuddhvā buddhimānsyātkṛtakṛtyaśca” – ”Un-
derstanding (‘buddhvā‘) this (‘etat‘), O Bhārata, one becomes (‘syāt‘)
truly wise (or possessed of enlightened intelligence, ‘buddhimān‘) and
(‘ca‘) one whose duties are all accomplished (or who has fulfilled all that
needs to be done, who has achieved the ultimate purpose of life, ‘kṛta-
kṛtyaḥ‘).”

To become ‘buddhimān‘ through this knowledge means to attain true
spiritual wisdom, perfect discrimination, and an unshakeable understand-
ing of ultimate reality. To become ‘kṛta-kṛtyaḥ‘ (literally ”one who has
done what was to be done”) signifies the attainment of the highest state
of human perfection and fulfillment. Having realized the truths revealed
in this chapter, especially the knowledge of the Puruṣottama, such an
individual has achieved the ultimate goal of life; there is nothing fur-
ther for them to accomplish for their own spiritual salvation or worldly
fulfillment from a self-centered perspective. Their life has reached its
true consummation. This concluding verse thus serves as a powerful
‘phala-śruti‘ (statement of the fruits or benefits), extolling the immense,
liberating potency of understanding the ”Yoga of the Supreme Person”
and encouraging all sincere seekers to strive for this profound wisdom.
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Chapter 16

Daivāsura Sampad Vibhāga Yoga (The Yoga of the Division
between Divine and Demoniac Natures)

Verse 16.1
śrībhagavān uvāca abhayaṃ sattvasaṃśuddhirjñānayogavyavasthitiḥ |

dānaṃ damaśca yajñaśca svādhyāyastapa ārjavam ||
The sixteenth chapter, titled ”Daivāsura Sampad Vibhāga Yoga” (The

Yoga of the Division between Divine and Demoniac Natures), commences
with the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) Himself initiating a
discourse on the contrasting qualities that characterize individuals en-
dowed with divine (‘daivī‘) versus demoniac (‘āsurī‘) natures. Under-
standing these natures is crucial for spiritual progress, as one leads to
liberation and the other to bondage. Kṛṣṇa begins by enumerating the
auspicious qualities of those born with or for a divine destiny. This verse,
along with the next two (16.2-3), lists these divine endowments (‘daivī
sampad‘).

The first quality mentioned is ”abhayam” – ”Fearlessness.” This is not
mere recklessness but a profound courage born of spiritual understanding,
faith in the Divine, and realization of the eternal nature of the Self. It im-
plies freedom from anxiety about worldly losses, death, or the unknown,
because one is anchored in a higher reality. Next is ”sattvasaṃśuddhiḥ”
– ”Purification of one’s existence (or inner being, heart, ‘sattva‘ here can
mean existence or internal organ like the mind/heart); complete purity
(‘saṁśuddhiḥ‘).” This refers to purity in thoughts, intentions, motives,
and conduct; a transparent and honest heart, free from duplicity and
defilements.

Then Kṛṣṇa lists ”jñānayogavyavasthitiḥ” – ”Steadfastness (or firm
establishment, ‘vyavasthitiḥ‘) in the yoga of knowledge (‘jñāna-yoga‘).”
This signifies a consistent and dedicated engagement in the pursuit of
spiritual wisdom, including the study of scriptures, discrimination be-
tween the Self and non-Self, and contemplation on transcendental truths.
This is followed by ”dānam” – ”Charity,” or generosity, the selfless giv-
ing of one’s possessions, wealth, or resources to deserving individuals or
for righteous causes, without expectation of personal reward. It is an
act of purification and compassion.

Further divine qualities include ”damaśca” – ”And self-control
(‘damaḥ‘),” specifically referring to the control or restraint of the exter-
nal senses, preventing them from indiscriminately pursuing their objects.
”Yajñaśca” – ”And sacrifice (‘yajñaḥ‘),” which encompasses the perfor-
mance of prescribed duties and sacred rites (like the five great daily sacri-
fices, ‘pañca-mahāyajña‘) in a selfless spirit, as an offering to the Divine
or for the welfare of all. ”Svādhyāyastapa ārjavam” – ”Study of the Vedas
(or sacred scriptures, ‘svādhyāyaḥ‘), austerity (or penance, self-discipline
undertaken for spiritual purification, ‘tapaḥ‘), and straightforwardness
(or uprightness, sincerity in thought, word, and deed, ‘ārjavam‘).” This
verse thus begins to paint a comprehensive picture of the virtuous char-
acter and disciplined life of one endowed with a divine nature, laying a
foundation of purity, wisdom, and ethical conduct.

Verse 16.2
ahiṃsā satyamakrodhastyāgaḥ śāntirapaiśunam | dayā bhūteṣvalolupt-

vaṃ mārdavaṃ hrīracāpalam ||
Lord Kṛṣṇa continues His enumeration of the twenty-six qualities that

constitute the divine endowment (‘daivī sampad‘), which are characteris-
tic of souls destined for liberation. This verse adds further virtues related
to ethical conduct, inner peace, compassion, and mental stability. He
lists: ”Ahiṃsā” – ”Non-violence.” This is a cardinal virtue, signifying not
causing harm or injury to any living being, whether by thought, word,
or deed. It stems from a recognition of the sanctity of all life. ”Satyam”
– ”Truthfulness.” This means veracity in speech, honesty in dealings, and
alignment between one’s thoughts, words, and actions. It is adherence

to truth in all its forms. ”Akrodhaḥ” – ”Freedom from anger.” This is
the ability to remain calm and composed even in the face of provocation,
and not to be overcome by wrath or resentment.

Next, Kṛṣṇa mentions ”tyāgaḥ” – ”Renunciation.” This primarily refers
to the internal renunciation of selfish desires, attachment to the fruits of
action, and the sense of egoistic proprietorship, rather than necessarily
the external abandonment of duties or possessions. It is a spirit of selfless-
ness and detachment. ”Śāntiḥ” – ”Tranquility,” or peace of mind. This
is a state of inner calmness, serenity, and freedom from mental agitation,
which is a natural outcome of self-control and detachment. ”Apaiśunam”
– ”Abstaining from fault-finding (or slander, calumny).” This means re-
fraining from speaking ill of others, criticizing them behind their backs,
or engaging in malicious gossip. It is a virtue that promotes harmony
and goodwill.

The list continues with qualities reflecting compassion and inner re-
finement: ”Dayā bhūteṣu” – ”Compassion (‘dayā‘) towards all beings
(‘bhūteṣu‘).” This is a deep empathy for the suffering of all living crea-
tures and a sincere desire to alleviate their distress. It is a manifestation
of universal love. ”Aloluptvam” – ”Freedom from covetousness (or greed,
‘a-loluptvam‘ – non-agitation by sense objects, or not being greedy).”
This signifies contentment with what one has and freedom from the in-
satiable desire to acquire more material possessions or pleasures.

Finally, for this verse, Kṛṣṇa includes: ”Mārdavam” – ”Gentleness,”
kindness, tenderness, or softness of heart and demeanor. ”Hrīḥ” – ”Mod-
esty,” or a sense of shame in performing improper or unrighteous actions.
It is a natural humility and a reluctance to transgress ethical bound-
aries. ”Acāpalam” – ”Absence of fickleness (or restlessness, unsteadiness
of mind).” This implies steadfastness, firmness of purpose, and freedom
from whimsical or impulsive behavior. These virtues further enrich the
portrait of a divine-natured individual, highlighting their ethical purity,
compassionate heart, and stable, gentle disposition.

Verse 16.3
tejaḥ kṣamā dhṛtiḥ śaucamadroho nātimānitā | bhavanti saṃpadaṃ

daivīmabhijātasya bhārata ||
Lord Kṛṣṇa concludes His enumeration of the qualities that constitute

the divine endowment (‘daivī sampad‘), adding several more virtues that
characterize a soul born for or progressing towards a divine state. He
lists: ”Tejaḥ” – ”Vigor,” brilliance, spiritual luster, courage, or inner
strength and power. This is not mere physical prowess but a radiant
spiritual energy that comes from purity, self-discipline, and connection
with the Divine. It signifies a dynamic and influential spiritual presence.
”Kṣamā” – ”Forgiveness.” This is the capacity to pardon those who have
caused harm or offense, without harboring resentment or seeking revenge.
It is a mark of great magnanimity and inner strength. (This quality is
similar to ‘kṣāntiḥ‘ mentioned in 13.8 and implicitly in 16.1 through
self-control, but its reiteration can emphasize its importance or slightly
different shades of meaning like active pardoning).

Next is ”Dhṛtiḥ” – ”Fortitude,” steadfastness, courage, or the power
of endurance. This is the capacity to remain firm and resolute in the
face of difficulties, obstacles, temptations, or adversities on the spiritual
path, without losing one’s composure or abandoning one’s principles
and goals. ”Śaucam” – ”Purity.” As mentioned earlier (13.8), this refers
to both external purity (cleanliness of body, environment) and, more
importantly, internal purity (purity of mind, thoughts, intentions, and
freedom from defilements like lust, anger, greed).

Kṛṣṇa then adds ”Adrohaḥ” – ”Freedom from malice (hatred, or treach-
ery, ‘a-drohaḥ‘ – not wishing harm or acting inimically towards others).”
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This signifies a complete absence of ill will, envy, or betrayal towards any
living being. It is a state of benign and harmless disposition. Finally,
”Nātimānitā” – ”Absence of excessive pride (or arrogance, ‘na ati-mānitā‘
– not having excessive self-esteem, not demanding honor for oneself).”
This is related to ‘amānitvam‘ (humility, 13.8) and ‘nirahaṅkāraḥ‘ (ego-
lessness, 12.13). It means being free from undue pride, haughtiness, or
the craving for personal honor and recognition.

Having enumerated these twenty-six divine qualities across verses 16.1,
16.2, and 16.3, Lord Kṛṣṇa now makes a concluding statement about
them, addressing Arjuna with the honorific ”bhārata” (O descendant of
Bharata): ”bhavanti saṃpadaṃ daivīmabhijātasya” – ”These qualities
(‘bhavanti‘ – are, or belong to) are the divine (‘daivīm‘) endowment
(or state, treasure, ‘sampadam‘) of one who is born for (or born with,
destined for, ‘abhijātasya‘) (such a divine state).” ‘Abhijātasya‘ signifies
one who is naturally endowed with or born into circumstances conducive
to these divine qualities, often due to meritorious deeds and spiritual
evolution in past lives. It also implies that these are the qualities that
lead one to a divine destiny, i.e., liberation. This comprehensive list
provides Arjuna with a clear understanding of the ideal character he
should strive to cultivate, as these virtues are inherently conducive to
spiritual progress and are the hallmarks of a noble, enlightened soul.

Verse 16.4
dambho darpo ’bhimānaśca krodhaḥ pāruṣyameva ca | ajñānaṃ cābhi-

jātasya pārtha saṃpadamāsurīm ||
Having meticulously described the divine endowments (‘daivī sampad‘)

that lead to liberation (16.1-3), Lord Kṛṣṇa now turns to delineate the
contrasting qualities that constitute the demoniac or ungodly nature
(‘āsurī sampad‘), which leads to bondage and suffering. He addresses
Arjuna as ”pārtha” (O son of Pṛthā), perhaps to gently prepare him for
this description of negative traits. Kṛṣṇa begins by listing the prominent
characteristics of those born with or for a demoniacal state:

1. ”Dambhaḥ” – ”Hypocrisy,” pretension, or ostentation. This refers
to making a false show of piety, virtue, or religiosity for the sake of public
recognition, personal gain, or deceiving others, while lacking genuine
inner purity or conviction. 2. ”Darpaḥ” – ”Arrogance,” or pride, often
stemming from wealth, learning, power, lineage, or physical prowess. It
is an inflated sense of self-importance and a disdainful attitude towards
others. 3. ”Abhimānaḥ ca” – ”And (‘ca‘) self-conceit (‘abhimānaḥ‘).”
This is excessive pride, haughtiness, or an overestimation of one’s own
worth and abilities, often accompanied by a refusal to acknowledge one’s
faults or to respect others.

4. ”Krodhaḥ” – ”Anger,” or wrath. This is the powerful and de-
structive emotion that arises from frustrated desires, thwarted ego, or
perceived insults, leading to loss of reason and harmful actions. 5.
”Pāruṣyameva ca” – ”And also (‘eva ca‘) harshness (or cruelty, rude-
ness, ‘pāruṣyam‘).” This refers to harshness in speech, cruelty in action,
and a generally abrasive, unkind, or brutal disposition towards others.
6. ”Ajñānaṁ ca” – ”And ignorance (‘ajñānam‘).” This is not merely a
lack of worldly information but profound spiritual ignorance—nescience
regarding the true nature of the Self, God, dharma, and the purpose of
life. It is the root cause of delusion and unrighteous behavior.

Kṛṣṇa then concludes by stating to whom these negative qualities
belong: ”abhijātasya... sampadamāsurīm” – ”(These, O Pārtha, belong
to one who is) born for (‘abhijātasya‘) a demoniac (‘āsurīm‘) state (or
endowment, nature, ‘sampadam‘).” Just as certain individuals are born
with or destined for divine qualities due to their past karma and spiritual
evolution, others, due to their accumulated negative tendencies, are born
with or inclined towards this demoniac nature, which firmly binds them
to the cycle of ‘saṁsāra‘ and leads to suffering. By starkly contrasting
these demoniac traits with the divine qualities enumerated earlier, Kṛṣṇa
provides Arjuna with a clear framework for discrimination, enabling him
to understand the psychological forces that lead to bondage versus those
that lead to liberation, and thus to consciously choose the divine path.

Verse 16.5
daivī saṃpadvimokṣāya nibandhāyāsurī matā | mā śucaḥ saṃpadaṃ

daivīmabhijāto ’si pāṇḍava ||
Lord Kṛṣṇa, having just enumerated the extensive list of divine en-

dowments (‘daivī sampad‘ in verses 16.1-3) and the contrasting char-
acteristics of the demoniac nature (‘āsurī sampad‘ in verse 16.4), now

clearly states the distinct and opposing outcomes to which these two fun-
damental natures lead. He declares, ”daivī sampadvimokṣāya” – ”The
divine endowments (‘daivī sampad‘) are considered (or lead, ‘matā‘ im-
plies ’are considered to be for’) to liberation (‘vimokṣāya‘).” ‘Vimokṣa‘
signifies complete freedom from the cycle of birth and death (‘saṁsāra‘),
release from material bondage, and the attainment of one’s true spiritual
nature and eternal bliss. The cultivation of divine qualities like fearless-
ness, purity, knowledge, charity, self-control, non-violence, truthfulness,
and freedom from anger, as previously listed, directly paves the path
towards this ultimate spiritual emancipation.

In stark contrast, Kṛṣṇa states, ”nibandhāyāsurī matā” – ”The de-
moniac (endowments, ‘āsurī‘) are considered (or lead) to bondage (‘ni-
bandhāya‘).” ‘Nibandha‘ means bondage, entanglement, or that which
fetters the soul. The demoniac qualities such as hypocrisy, arrogance,
self-conceit, anger, harshness, and ignorance, which He outlined as char-
acteristic of the ‘āsurī sampad‘, inevitably lead to further entanglement
in the material world, perpetuating the cycle of suffering and rebirth.
They strengthen the false ego and deepen the soul’s immersion in illu-
sion.

Having thus clarified the destinies associated with these two natures,
Lord Kṛṣṇa offers profound and direct reassurance to Arjuna, who might
be feeling apprehensive after hearing about the formidable demoniac
nature. He lovingly tells him, ”mā śucaḥ” – ”Do not (‘mā‘) grieve (or
fear, worry, ‘śucaḥ‘).” This is a comforting injunction, dispelling any
potential anxiety in Arjuna’s mind about his own spiritual standing or
future.

The reason for this reassurance is then explicitly stated: ”saṃpadaṃ
daivīmabhijāto ’si pāṇḍava” – ”O Pāṇḍava (Arjuna, son of Pāṇḍu),
you are (‘asi‘) born with (or born for, destined for, ‘abhijātaḥ‘) divine
(‘daivīm‘) endowments (‘sampadam‘).” Kṛṣṇa directly affirms that Ar-
juna, by his very nature, lineage (as a Pāṇḍava, known for righteous-
ness), and inherent qualities, belongs to the category of divine beings
who are destined for liberation. This divine assurance is meant to bol-
ster Arjuna’s confidence, alleviate his concerns, and encourage him to
firmly tread the path of dharma and righteousness, knowing that his in-
trinsic nature is aligned with the qualities that lead to the supreme goal.
It sets a positive tone for Arjuna to understand the subsequent detailed
description of the demoniac nature without feeling personally implicated
in its worst aspects.

Verse 16.6
dvau bhūtasargau loke ’smindaiva āsura eva ca | daivo vistaraśaḥ prokta

āsuraṃ pārtha me śṛṇu ||
Lord Kṛṣṇa, having reassured Arjuna of his divine nature and des-

tiny (16.5), now formally states the existence of these two fundamental
categories of created beings within the material world, and prepares to
describe the demoniac nature in greater detail. He says, ”dvau bhūtasar-
gau loke ’smin” – ”There are two (‘dvau‘) types of created beings (or
orders of creation, dispositions of beings, ‘bhūta-sargau‘) in this (‘as-
min‘) world (‘loke‘).” ‘Bhūta-sarga‘ refers to the created living entities,
or more specifically, the inherent temperaments or natures with which
they are endowed and which govern their conduct and destiny.

These two distinct categories are: ”daiva āsura eva ca” – ”The divine
(‘daivaḥ‘) and (‘eva ca‘) the demoniac (‘āsuraḥ‘).” This is a fundamental
classification of human (and other beings’) temperaments based on their
predominant qualities and their alignment with or opposition to dharma
and divine principles. The divine nature (‘daivī sampad‘) is character-
ized by virtues that lead to spiritual progress and liberation, while the
demoniac nature (‘āsurī sampad‘) is characterized by vices that lead to
bondage and degradation.

Kṛṣṇa then refers back to His earlier exposition: ”daivo vistaraśaḥ
proktaḥ” – ”The divine (‘daivaḥ‘ – the divine nature and its qualities) has
already been described (‘proktaḥ‘) at length (or in detail, ‘vistaraśaḥ‘)
(by Me).” He is referring to His comprehensive enumeration of the twenty-
six divine endowments in verses 16.1-3 of this chapter. Having covered
the divine nature, He now turns to its opposite.

He invites Arjuna to listen attentively to His description of the de-
moniac: ”āsuraṃ pārtha me śṛṇu” – ”Now hear (‘śṛṇu‘) from Me (‘me‘)
about the demoniac (‘āsuram‘), O Pārtha (Arjuna, son of Pṛthā).” By
preparing to detail the demoniac nature, Kṛṣṇa intends to provide Ar-
juna (and all seekers) with the crucial knowledge necessary to recognize,
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avoid, and overcome these negative tendencies within oneself and to un-
derstand the motivations and actions of those predominantly influenced
by such qualities. This understanding is essential for navigating the com-
plexities of life and for steadfastly adhering to the path of righteousness.
The address ‘Pārtha‘ is, as always, personal and engaging.

Verse 16.7
pravṛttiṃ ca nivṛttiṃ ca janā na vidurāsurāḥ | na śaucaṃ nāpi cācāro

na satyaṃ teṣu vidyate ||
Lord Kṛṣṇa now begins His detailed exposition of the demoniac nature

(‘āsurī sampad‘), as promised in the previous verse (16.6). He starts by
highlighting the fundamental ignorance of demoniac individuals regard-
ing right and wrong conduct, and their conspicuous lack of basic virtues.
He states, ”pravṛttiṃ ca nivṛttiṃ ca janā na vidurāsurāḥ” – ”Demoniac
(‘āsurāḥ‘) people (‘janāḥ‘) do not (‘na viduḥ‘) know (or understand) what
ought to be done (the path of right action, or engagement in prescribed
duties, ‘pravṛttim ca‘) and what ought not to be done (the path of absten-
tion from wrong action, or cessation from prohibited activities, ‘nivṛttim
ca‘).”

‘Pravṛtti‘ refers to the course of action that is righteous, conducive to
well-being, and aligned with dharma. ‘Nivṛtti‘ refers to abstaining from
actions that are unrighteous, harmful, or contrary to dharma. The de-
moniac individuals, Kṛṣṇa explains, lack the fundamental discrimination
to understand this crucial distinction. Their actions are not guided by
scriptural injunctions, ethical principles, or a sense of duty, but rather
by their own selfish impulses, desires, and whims. They are ignorant
of the path that leads to spiritual progress and the path that leads to
degradation.

Consequently, due to this foundational ignorance and lack of discern-
ment, several basic virtues are absent in them. Kṛṣṇa continues, ”na śau-
caṃ nāpi cācāro na satyaṃ teṣu vidyate” – ”Neither purity (‘na śaucam‘),
nor (‘na api ca‘) even good conduct (or proper behavior, ‘ācāraḥ‘), nor
truth (or truthfulness, ‘na satyam‘) is found (‘vidyate‘) in them (‘teṣu‘).”

These are three essential pillars of a civilized and righteous life: 1.
‘Śaucam‘: Purity, which includes both external cleanliness (of the body
and environment) and, more importantly, internal purity (of mind,
thoughts, intentions, and freedom from defilements like deceit and
hypocrisy). Demoniac people lack this. 2. ‘Ācāraḥ‘: Good conduct,
proper behavior, or adherence to established righteous customs and eth-
ical principles. They disregard traditional morality and righteous living.
3. ‘Satyam‘: Truthfulness, veracity in thought, word, and deed. They
are often characterized by falsehood, deceit, and manipulation to achieve
their selfish ends. This verse thus paints a grim picture of the founda-
tional moral and ethical vacuum in those of demoniac disposition. Their
inability to distinguish between right and wrong action, coupled with
their lack of purity, proper conduct, and truthfulness, forms the basis
for their subsequent ungodly beliefs and destructive behaviors, which
Kṛṣṇa will detail further.

Verse 16.8
asatyamapratiṣṭhaṃ te jagadāhuraniśvaram | aparasparasaṃbhūtaṃ ki-

manyatkāmahaitukam ||
Lord Kṛṣṇa continues to describe the worldview and philosophical

underpinnings of those endowed with a demoniac nature (‘āsurī sam-
pad‘), revealing their atheistic, materialistic, and hedonistic perspective
on life and the universe. He states, ”asatyamapratiṣṭhaṃ te jagadāhu-
raniśvaram” – ”They (‘te‘ – the demoniac persons) say (‘āhuḥ‘) that this
world (‘jagat‘) is unreal (or without truth, ‘a-satyam‘), without founda-
tion (or without moral basis, ‘a-pratiṣṭham‘), and without a God (or
Lord, Controller, ‘an-īśvaram‘).”

This threefold denial forms the core of their nihilistic philosophy: 1.
‘Asatyam‘: They declare the world to be unreal or devoid of any ultimate
truth or spiritual substance. They see no divine purpose or meaning be-
hind existence, viewing it as a mere phantasmagoria or a product of
chance. 2. ‘Apratiṣṭham‘: They believe the world is without any firm
foundation, moral basis, or underlying cosmic order (‘dharma‘). They re-
ject the idea that the universe is governed by righteous principles or that
there is any inherent moral structure to reality. 3. ‘Anīśvaram‘: They
assert that the world is without an ‘Īśvara‘—a Supreme Lord, Creator,
or Controller. They deny the existence of God as the ultimate cause and
governor of the cosmos, thereby rejecting any concept of divine authority
or accountability.

Having dismissed any spiritual or divine basis for creation, they then
propose their own explanation for the origin of beings: ”aparasparasaṃb-
hūtam” – ”(They say that the world and all beings are) born of mutual
union (or brought about by the coming together of male and female, i.e.,
born solely from sexual union, ‘a-paraspara-saṁbhūtam‘ can also imply
’not born from one another in an orderly sequence of cause and effect
from a higher principle’ but simply from random material interactions
or lust).” This reflects a purely materialistic and reductionist view of life,
attributing procreation solely to biological urges without acknowledging
any higher divine plan or the presence of the soul.

The ultimate driving force behind all existence, according to their phi-
losophy, is then stated: ”kimanyatkāmahaitukam” – ”What else (‘kim
anyat‘) (could be its cause) but lust (or desire, ‘kāma-haitukam‘ – hav-
ing lust/desire as its sole cause)?” For them, the entire cosmic manifes-
tation and all human activities are ultimately driven by nothing more
than ‘kāma‘—sensual desire, sexual passion, or the pursuit of material
gratification. They see no higher purpose or motivation in life beyond
the fulfillment of these base urges. This verse thus powerfully exposes
the godless, lawless, and purely hedonistic worldview that characterizes
the demoniac mentality, which inevitably leads to unrighteous conduct
and deeper entanglement in material suffering, as Kṛṣṇa will elaborate.

Verse 16.9
etāṃ dṛṣṭimavaṣṭabhya naṣṭātmāno ’lpabuddhayaḥ | prabhavantyu-

grakarmāṇaḥ kṣayāya jagato ’hitāḥ ||
Lord Kṛṣṇa continues His description of those endowed with a demo-

niac nature (‘āsurī sampad‘), now detailing the detrimental consequences
of the atheistic and materialistic worldview they adopt (as outlined in
verse 16.8). He states, ”etāṃ dṛṣṭimavaṣṭabhya” – ”Holding fast (or
firmly adhering, clinging, ‘avaṣṭabhya‘) to this (‘etām‘) view (or philoso-
phy, perception, ‘dṛṣṭim‘).” This refers to their conviction that the world
is unreal, without a moral foundation, without a God, and born solely
of lust. Such a nihilistic and hedonistic perspective becomes the bedrock
of their entire existence.

The inner state of those who cling to such a view is then described:
they become ”naṣṭātmānaḥ” – ”lost souls (or those whose selves are
ruined, whose understanding of their true self is destroyed, ‘naṣṭa-
ātmānaḥ‘).” Having denied any spiritual reality or higher purpose, they
lose sight of their own true, eternal, spiritual identity (Ātman) and be-
come completely identified with their temporary material bodies and
minds. Their innate spiritual consciousness is thus ”ruined” or obscured.
They also become ”alpabuddhayaḥ” – ”(and are of) little (or meager, un-
developed, ‘alpa‘) intelligence (‘buddhayaḥ‘).” Though they might pos-
sess worldly cunning or intellect, their ‘buddhi‘ (discriminative faculty)
is considered ‘alpa‘ (little) because it is not applied to understanding
spiritual truths or distinguishing between right and wrong, eternal and
temporary. Their intelligence is misdirected towards purely material and
selfish ends.

As a direct result of their flawed worldview and diminished spiritual
intelligence, Kṛṣṇa explains their outward actions: ”prabhavantyugrakar-
māṇaḥ” – ”They arise (flourish, or emerge, ‘prabhavanti‘) as perform-
ers of fierce (cruel, horrible, or malevolent, ‘ugra‘) deeds (‘karmāṇaḥ‘).”
Their actions are not benign or constructive but are characterized by
harshness, violence, exploitation, and a disregard for the well-being of
others. They engage in activities that are harmful and destructive.

The ultimate impact of these individuals and their actions is then
stated: they are ”kṣayāya jagato ’hitāḥ” – ”enemies (‘ahitāḥ‘ – unben-
eficial, hostile, or harmful) for the destruction (‘kṣayāya‘) of the world
(‘jagataḥ‘).” Their cruel deeds, born of their materialistic and atheistic
philosophy, contribute to the degradation, disorder, and eventual ruin of
society and the world at large. This verse thus powerfully links a flawed,
godless ideology directly to a destructive character and harmful conduct,
showing how a perverted worldview inevitably leads to actions that are
detrimental to both the individual and the collective.

Verse 16.10
kāmamāśritya duṣpūraṃ dambhamānamadānvitāḥ | mohādgṛhītvāsad-

grāhānpravartante ’śucivratāḥ ||
Lord Kṛṣṇa further elaborates on the psychological motivations and

dominant characteristics of individuals possessing a demoniac nature
(‘āsurī sampad‘), revealing the inner landscape that drives their unrigh-
teous conduct. He states, ”kāmamāśritya duṣpūram” – ”Taking shelter
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(or resorting, ‘āśritya‘) to insatiable (‘duṣpūram‘ – difficult to fill or sat-
isfy) desire (‘kāmam‘).” The primary driving force and ultimate refuge
for such individuals is ‘kāma‘—lust, craving, or intense selfish desire for
sensual gratification and worldly objects. This desire is described as
‘duṣpūram‘ (insatiable), meaning that no amount of fulfillment can ever
truly quench it; it only grows stronger with indulgence, like a fire fed
with fuel.

Their personalities are further characterized by a trio of negative traits:
they are ”dambhamānamadānvitāḥ” – ”full of (or endowed with, ‘an-
vitāḥ‘) hypocrisy (or pretension, ‘dambha‘), pride (or arrogance, ‘māna‘),
and intoxication (or conceit, insolence, ‘mada‘).” ‘Dambha‘ is the osten-
tatious display of piety or virtue not actually possessed, for the sake of
deceiving others or gaining worldly respect. ‘Māna‘ is excessive pride,
often stemming from lineage, wealth, learning, or power, leading to a
disdainful attitude towards others. ‘Mada‘ is the intoxication or arro-
gance born of these same factors, resulting in insolent and disrespectful
behavior. These qualities dominate their interactions and outlook.

Due to their inherent delusion, Kṛṣṇa explains, ”mohādgṛhītvāsad-
grāhān” – ”Through delusion (‘mohāt‘), holding (or adopting, clinging
to, ‘gṛhītvā‘) evil (false, unwholesome, or impure, ‘asat‘) ideas (tenets, re-
solves, or dogmas, ‘grāhān‘).” Their understanding of life, purpose, and
morality is based on false and harmful ideologies, which they cling to
stubbornly due to their spiritual ignorance and delusion. These ‘asat-
grāhāḥ‘ (impure or evil resolves/doctrines) further reinforce their demo-
niac tendencies.

Consequently, their actions and lifestyle reflect this inner state:
”pravartante ’śucivratāḥ” – ”They work (engage, or proceed, ‘pravar-
tante‘) with impure (‘aśuci‘) resolves (vows, or practices, ‘vratāḥ‘).”
Their endeavors, commitments, and modes of conduct are ‘aśuci‘—
unholy, unclean, unrighteous, and driven by impure motives. They are
not bound by sacred vows or ethical principles but follow paths that are
defiling and contrary to dharma. This verse thus paints a vivid picture
of a life entirely governed by insatiable desire, dominated by hypocrisy,
pride, and arrogance, rooted in false beliefs adopted through delusion,
and manifesting in impure and unholy actions.

Verse 11.11
cintāmaparimeyāṃ ca pralayāntāmupāśritāḥ | kāmopabhogaparamā

etāvāditi niścitāḥ ||
Lord Kṛṣṇa continues His depiction of the mindset and lifestyle of

those endowed with a demoniac nature (‘āsurī sampad‘), focusing now
on the pervasive anxiety that plagues them despite their pursuit of plea-
sure, and their limited, materialistic worldview. He states, ”cintāma-
parimeyāṃ ca pralayāntāmupāśritāḥ” – ”And (‘ca‘) resorting to (or be-
set with, taking shelter of, ‘upāśritāḥ‘) innumerable (or immeasurable,
boundless, ‘aparimeyām‘) anxieties (‘cintām‘) that end only in death
(‘pralaya-antām‘).” Despite their constant striving for material enjoyment
and power, their lives are not characterized by peace or true happiness.
Instead, they are perpetually tormented by countless worries, fears, and
anxieties related to acquiring, maintaining, and increasing their posses-
sions and pleasures, and fending off rivals or losses. This mental agitation
continues unabated throughout their lives, ceasing only at the point of
death (‘pralaya-antām‘ – ending in dissolution).

Their entire life’s philosophy and highest aim are centered on sensual
gratification: ”kāmopabhogaparamāḥ” – ”(They regard) the gratification
of desires (or enjoyment of sense pleasures, ‘kāma-upabhoga‘) as their
supreme (or highest, ultimate, ‘paramāḥ‘) goal.” For them, there is no
higher purpose in life beyond indulging the senses and fulfilling their ma-
terial cravings. Spiritual realization, liberation, or adherence to dharma
are considered irrelevant or non-existent. The pursuit of ‘kāma‘ (lust,
desire) and ‘upabhoga‘ (enjoyment) becomes the be-all and end-all of
their existence.

This hedonistic orientation is rooted in a firm but misguided convic-
tion about the nature of reality: ”etāvāditi niścitāḥ” – ”They are con-
vinced (‘niścitāḥ‘) that ’This (‘etāvat‘) is all (‘iti‘ – thus).’” They firmly
believe that the material world perceived by the senses is the only reality,
and that life is meant solely for enjoyment here and now. They deny the
existence of anything beyond the purview of their material experience—
no soul, no afterlife, no God, no spiritual realm, and no ultimate ac-
countability for one’s actions. This materialistic conviction that ”this
is all there is” forms the bedrock of their anxiety-ridden, desire-driven
lifestyle.

This verse paints a poignant picture of the inner world of demoniac
individuals. Though outwardly they may appear to be pursuing plea-
sure and power, their lives are internally consumed by endless anxieties
that persist until death. Their fundamental philosophical error lies in
mistaking transient sensual enjoyment for the highest goal of life and in
their firm but deluded conviction that there is no reality beyond the ma-
terial. This limited worldview inevitably leads to a life of unfulfillment
and continuous agitation, as Kṛṣṇa will further elaborate.

Verse 11.12
āśāpāśaśatairbaddhāḥ kāmakrodhaparāyaṇāḥ | īhante kāmab-

hogārthamanyāyenārthasaṃcayān ||
Lord Kṛṣṇa continues to describe the pitiable condition and unrigh-

teous conduct of those ensnared by the demoniac nature (‘āsurī sampad‘),
highlighting their bondage to endless desires and their unethical means
of accumulating wealth for sensual enjoyment. This verse directly follows
and elaborates on their conviction that sense gratification is the highest
aim of life (11.11). Kṛṣṇa states, ”āśāpāśaśatairbaddhāḥ” – ”(They are)
bound (‘baddhāḥ‘) by hundreds (‘śataiḥ‘) of ties (or nets, fetters, ‘pāśa‘)
of hope (or desire, expectation, ‘āśā‘).” These individuals are not free
but are hopelessly entangled in a vast network of innumerable worldly
hopes and expectations. Each unfulfilled desire or new aspiration acts
like a fetter, binding them more firmly to the cycle of material existence
and keeping their minds in a state of constant agitation and craving.

Their inner emotional landscape is dominated by lower impulses: they
are ”kāmakrodhaparāyaṇāḥ” – ”given over (or devoted to, having as
their supreme refuge, ‘parāyaṇāḥ‘) to lust (or desire, ‘kāma‘) and anger
(‘krodha‘).” ‘Kāma‘ (insatiable desire for sensual enjoyment and material
possessions) is their primary driving force. And when these powerful
desires are inevitably frustrated or obstructed, ‘krodha‘ (anger, wrath,
resentment) immediately arises as a destructive consequence. Their lives
are thus characterized by a perpetual oscillation between intense craving
and fierce anger, making inner peace impossible.

Driven by these insatiable desires and ruled by lust and
anger, they engage in specific kinds of activities: ”īhante kāmab-
hogārthamanyāyenārthasaṃcayān” – ”They strive (or endeavor, ‘īhante‘)
to accumulate (‘sañcayān‘) wealth (‘artha‘) by unjust (or unrighteous,
illicit, ‘anyāyena‘) means for the purpose (‘artham‘) of sensual enjoy-
ment (‘kāma-bhoga‘).” Their primary motivation for acquiring wealth
(‘artha-sañcayān‘) is not for righteous purposes (like charity or support-
ing dharma) but solely for ‘kāma-bhoga‘—the indulgence of their own
senses and the fulfillment of their ever-increasing material cravings.

To achieve this end, they do not hesitate to resort to ‘anyāyena‘—
unjust, unethical, unlawful, or unrighteous means. This may include
deceit, exploitation, corruption, violence, or any other adharmic activity
that facilitates their accumulation of wealth for selfish enjoyment. This
verse thus paints a clear picture of the corrupt and exploitative nature
of those dominated by demoniac tendencies. Their enslavement to end-
less hopes and desires, their subservience to lust and anger, and their
willingness to engage in unrighteous actions for the sake of sense grati-
fication reveal the depth of their delusion and their complete disregard
for ethical principles and spiritual values.

Verse 16.13
idamadya mayā labdhamimaṃ prāpsye manoratham | idamastīdamapi

me bhaviṣyati punardhanam ||
Lord Kṛṣṇa, continuing His detailed exposition of the demoniac na-

ture (‘āsurī sampad‘), now provides a direct insight into the typical
thought processes and materialistic aspirations of individuals dominated
by such tendencies. This verse, along with the subsequent two (16.14-
15), vividly portrays the self-centered, acquisitive, and insatiably desire-
driven mentality of those who are atheistic and engrossed in worldly
pursuits. Kṛṣṇa quotes their inner monologue: ”idamadya mayā lab-
dham” – ”’This (‘idam‘) has been gained (‘labdham‘) by me (‘mayā‘)
today (‘adya‘).’” This reflects their constant preoccupation with mate-
rial acquisitions and their sense of pride and personal agency in these
achievements. Their focus is on immediate gains and possessions.

Their minds are perpetually fixed on future attainments: ”imaṃ prāp-
sye manoratham” – ”’This (‘imam‘) desire (or cherished object, cherished
plan, ‘manoratham‘ – literally, ’chariot of the mind’ or ’fancy of the
mind’) I shall obtain (or fulfill, ‘prāpsye‘).’” They are never content with
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what they have but are always scheming and striving to fulfill their next
desire, their next ambition. Their mental energy is consumed by plan-
ning how to acquire more objects of enjoyment or achieve further worldly
success.

Their sense of possessiveness and relentless greed for accumulating
more wealth is then highlighted: ”idamastīdamapi me bhaviṣyati punard-
hanam” – ”’This (‘idam‘) is (‘asti‘) (already) mine, and (‘api‘) this
(‘idam‘) wealth (‘dhanam‘) also (‘api‘) will be (‘bhaviṣyati‘) mine (‘me‘)
again (or in the future, ‘punaḥ‘).’” This reveals their strong attachment
to what they possess (‘idam asti‘ – this is mine) and their insatiable
craving for future wealth (‘idam api me bhaviṣyati punaḥ dhanam‘ –
this more wealth will also be mine again and again). They see wealth
and possessions as exclusively ”mine” and are constantly driven by the
urge to increase their hoard.

This verse vividly portrays the core psychology of a demoniac per-
son: a relentless focus on material gain, a perpetual state of desiring
more, a strong sense of egoistic proprietorship (”by me,” ”mine”), and
an unwavering belief that happiness lies in the endless accumulation and
fulfillment of material ambitions. There is no thought of a higher pur-
pose, selfless service, or spiritual realization; their entire consciousness
is consumed by the pursuit of ”I, me, and mine” in the material realm.

Verse 16.14
asau mayā hataḥ śatrurhaniṣye cāparānapi | īśvaro ’hamahaṃ bhogī

siddho ’haṃ balavānsukhī ||
Lord Kṛṣṇa continues to articulate the self-aggrandizing and egoistic

thoughts that characterize individuals of demoniac disposition, revealing
their mindset of dominance, enjoyment, and deluded self-perception. He
quotes their internal boastings: ”asau mayā hataḥ śatrurhaniṣye cāparā-
napi” – ”’That (‘asau‘) enemy (‘śatruḥ‘) has been slain (‘hataḥ‘) by me
(‘mayā‘), and (‘ca‘) others (‘aparān api‘) also I shall slay (‘haniṣye‘).’”
This highlights their aggressive nature, their pride in vanquishing op-
ponents, and their constant preoccupation with eliminating rivals and
consolidating their power. They see the world as a battlefield where
they must conquer and destroy those who stand in their way.

Their sense of self-importance and entitlement then comes to the fore:
”īśvaro ’hamahaṃ bhogī ” – ”’I (‘aham‘) am the lord (or controller, mas-
ter, ‘īśvaraḥ‘); I (‘aham‘) am the enjoyer (‘bhogī‘).’” Such individuals
perceive themselves as the supreme authority, the ultimate controllers
of their own destinies and often of others too. They believe that the world
and its resources exist primarily for their personal gratification (‘bhoga‘),
and they see themselves as the rightful enjoyers of all pleasures, without
any sense of accountability to a higher power or consideration for others.

This delusion of grandeur extends to their self-assessment of their capa-
bilities and state of being: ”siddho ’haṃ balavānsukhī ” – ”’I (‘aham‘) am
perfect (or successful, accomplished, ‘siddhaḥ‘); I am powerful (or strong,
‘balavān‘); I am happy (‘sukhī‘).’” They are filled with self-conceit regard-
ing their achievements, believing they have attained perfection or success
through their own efforts. They revel in their perceived strength (‘bal-
avān‘), whether it be physical, financial, or political. And crucially, they
delude themselves into thinking that their material possessions, power,
and sensual gratifications have brought them true and lasting happiness
(‘sukhī‘).

This verse vividly exposes the deep-seated ‘ahaṅkāra‘ (false ego) and
‘moha‘ (delusion) that define the demoniac mentality. Their thoughts
revolve around their own prowess, their capacity to dominate and destroy,
their self-arrogated lordship and enjoyership, and their misguided belief
in their own perfection, strength, and happiness derived from material
sources. This self-centered and illusory perception of reality keeps them
firmly bound to the material world and leads them further away from
spiritual truth and genuine well-being.

Verse 16.15
āḍhyo ’bhijanavānasmi ko ’nyo ’sti sadṛśo mayā | yakṣye dāsyāmi

modiṣya ityajñānavimohitāḥ ||
Lord Kṛṣṇa concludes His direct quotation of the thoughts and boast-

ings of a person with demoniac tendencies, revealing their pride in ma-
terial opulence and lineage, their arrogant sense of uniqueness, and how
even their apparent engagement in religious or charitable acts is tainted
by ego and motivated by selfish desires. Such an individual thinks:
”āḍhyo ’bhijanavānasmi” – ”’I am (‘asmi‘) wealthy (‘āḍhyaḥ‘) and (‘ca‘

implied) high-born (or of noble lineage, possessing a distinguished fam-
ily background, ‘abhijanavān‘).’” They derive immense pride from their
material riches and their aristocratic or socially prominent birth, consid-
ering these as marks of their superiority.

This pride leads to an arrogant and disdainful comparison with others:
”ko ’nyo ’sti sadṛśo mayā” – ”’Who (‘kaḥ‘) else (‘anyaḥ‘) is (‘asti‘) there
equal (‘sadṛśaḥ‘) to me (‘mayā‘)?’” They see themselves as unparalleled
and peerless, looking down upon others and believing that no one can
match their wealth, status, or power. This reflects their extreme self-
conceit and lack of humility.

Even their engagement in activities that might appear religious or char-
itable is rooted in this egoistic and desire-driven mentality. They think:
”yakṣye” – ”’I shall sacrifice (or perform religious ceremonies, ‘yajña‘).’”
However, their sacrifices are often performed not for genuine devotion or
purification, but for the sake of enhancing their prestige, gaining further
material rewards, or ostentatiously displaying their wealth and power.
Similarly, they think, ”dāsyāmi” – ”’I shall give charity (or make dona-
tions).’” But their charity is frequently motivated by a desire for fame,
recognition, or a sense of self-importance, rather than by pure compas-
sion or selflessness. And they anticipate personal enjoyment from these
activities: ”modiṣye” – ”’I shall rejoice (or enjoy myself).’” Their focus
remains on their own pleasure and self-glorification.

Having thus revealed the inner monologue of such individuals, Lord
Kṛṣṇa provides His definitive assessment of their state: ”ityajñānavimo-
hitāḥ” – ”Thus (‘iti‘ – in this manner) they are deluded (or utterly be-
wildered, ‘vimohitāḥ‘) by ignorance (‘ajñāna‘).” Their entire worldview,
their motivations, and their actions are steeped in profound spiritual ig-
norance (‘ajñāna‘), which prevents them from understanding their true
Self, the nature of God, and the real purpose of life. This self-deception,
born of ignorance, is the root cause of their demoniac disposition and
their consequent entanglement in material existence. This verse com-
pletes the vivid portrayal of the demoniac person’s psychology, showing
how every aspect of their thinking is permeated by pride, arrogance, and
a desire for selfish gratification, all stemming from a fundamental lack
of spiritual knowledge.

Verse 16.16
anekacittavibhrāntā mohajālasamāvṛtāḥ | prasaktāḥ kāmabhogeṣu

patanti narake ’śucau ||
Lord Kṛṣṇa now describes the inevitable and unfortunate consequences

that befall those who live according to the demoniac mentality He has
just detailed in verses 16.8 through 16.15. Having outlined their athe-
istic worldview, their pride, arrogance, insatiable desires, and unethical
pursuits, Kṛṣṇa reveals their state of mind and their ultimate destiny.
He says such individuals are ”anekacittavibhrāntāḥ” – ”bewildered (con-
fused, or led astray, ‘vibhrāntāḥ‘) by many (‘aneka‘) thoughts (desires,
or fancies, ‘citta‘).” Their minds are not peaceful or focused but are
constantly agitated and pulled in numerous directions by a multitude
of conflicting desires, anxieties, schemes, and worldly ambitions. This
internal chaos prevents them from achieving any clarity or stability of
consciousness.

They are also ”mohajālasamāvṛtāḥ” – ”entangled (or enveloped, cov-
ered, ‘samāvṛtāḥ‘) in the net (‘jāla‘) of delusion (‘moha‘).” They are
caught in a self-created web of ignorance, false conceptions, material at-
tachments, and illusory hopes from which they find it extremely difficult
to escape. This net of delusion (‘moha-jāla‘) keeps them firmly bound
to their materialistic worldview and prevents them from perceiving any
higher spiritual reality.

Furthermore, their primary engagement in life is ”prasaktāḥ kāmab-
hogeṣu” – ”(They are) deeply addicted (or excessively attached, en-
grossed, ‘prasaktāḥ‘) to sensual enjoyment (or the gratification of desires,
‘kāma-bhogeṣu‘).” Their lives revolve almost entirely around the pursuit
and indulgence of pleasures derived from the senses. This intense addic-
tion to ‘kāma-bhoga‘ fuels their anxieties, their unrighteous actions, and
their deeper entanglement in the net of delusion.

The ultimate and tragic destination for those who live such a life,
characterized by a bewildered mind, entanglement in delusion, and ad-
diction to sensual pleasure, is then unequivocally stated by Lord Kṛṣṇa:
”patanti narake ’śucau” – ”They fall (‘patanti‘) into a foul (or impure,
unclean, ‘aśucau‘) hell (‘narake‘).” This is the inevitable consequence of
their demoniac nature and unrighteous actions. ”Hell” (‘naraka‘) here
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refers to states of existence characterized by intense suffering, degrada-
tion of consciousness, and absence of spiritual light, whether these are
specific infernal realms or deeply miserable conditions of life experienced
even in the human form due to one’s own negative karma. The adjec-
tive ‘aśucau‘ (foul, impure) emphasizes the degraded and defiling nature
of such a destination. This verse serves as a stark warning about the
destructive trajectory of a life lived in opposition to dharma and divine
principles, underscoring the importance of cultivating divine qualities to
avoid such a lamentable fate.

Verse 16.17
ātmasaṃbhāvitāḥ stabdhā dhanamānamadānvitāḥ | yajante nāmaya-

jñaiste dambhenāvidhipūrvakam ||
Lord Kṛṣṇa continues His incisive description of the conduct and

mentality of those possessing a demoniac nature (‘āsurī sampad‘), now
focusing on how even their apparent engagement in religious activi-
ties, such as sacrifices, is corrupted by their inherent negative quali-
ties. He describes them as ”ātmasaṃbhāvitāḥ” – ”self-conceited (or self-
honored, self-important, those who think highly of themselves without
true merit).” They possess an inflated sense of their own worth and im-
portance, often looking down upon others. They are also ”stabdhāḥ” –
”stubborn (arrogant, obstinate, or unbending).” This signifies their inflex-
ibility, their refusal to accept good counsel or to change their erroneous
ways, and their disrespectful demeanor.

Furthermore, they are ”dhanamānamadānvitāḥ” – ”filled with (or pos-
sessed by, ‘anvitāḥ‘) the pride (‘māna‘) and intoxication (or arrogance,
‘mada‘) of wealth (‘dhana‘).” Their material opulence and any social
standing or honor (‘māna‘) they might have achieved do not lead to hu-
mility or gratitude, but instead fuel their arrogance (‘mada‘), making
them insolent and self-absorbed.

When such individuals perform sacrifices, Kṛṣṇa explains their nature:
”yajante nāmayajñaiste” – ”They (‘te‘) perform sacrifices (‘yajante‘) that
are so only in name (‘nāma-yajñaiḥ‘).” Their religious ceremonies are not
undertaken with genuine piety, devotion, or for the true purpose of Yajña
(such as pleasing the Supreme Lord or purifying the self). Instead, they
are merely ‘nāma-yajñāḥ‘—sacrifices for the sake of name and fame, for
outward show, or to enhance their social prestige.

These sacrifices are characterized by ”dambhena” – ”with ostentation
(or hypocrisy, pretension).” Their primary motive is to display their
wealth, power, and supposed religiosity to impress others. And criti-
cally, such sacrifices are performed ”avidhipūrvakam” – ”contrary to (or
not in accordance with, ‘a-vidhi‘) scriptural injunctions (or prescribed
rules, ‘pūrvakam‘).” They may disregard the proper procedures, neglect
the essential elements of devotion and selflessness, or perform them with
impure motives, thus violating the true spirit and letter of sacred or-
dinances. This verse reveals that even apparently religious acts, when
undertaken by those of demoniac disposition, become perverted by their
ego, pride, and desire for worldly recognition, rendering such acts spiri-
tually fruitless and often deepening their entanglement.

Verse 16.18
ahaṅkāraṃ balaṃ darpaṃ kāmaṃ krodhaṃ ca saṃśritāḥ | māmātma-

paradeheṣu pradviṣanto ’bhyasūyakāḥ ||
Lord Kṛṣṇa delves deeper into the psychological makeup of individu-

als with a demoniac nature, highlighting the negative forces they take
refuge in and their resultant antagonistic attitude towards the Divine.
He states, ”ahaṅkāraṃ balaṃ darpaṃ kāmaṃ krodhaṃ ca saṃśritāḥ”
– ”(Such individuals) have taken refuge in (or are resorted to, depen-
dent upon, ‘saṃśritāḥ‘) egoism (‘ahaṅkāram‘), power (or brute strength,
‘balam‘), insolence (or arrogance, haughtiness, ‘darpam‘), lust (or insa-
tiable desire, ‘kāmam‘), and (‘ca‘) anger (‘krodham‘).” These five—false
ego, reliance on material power, overbearing pride, relentless desire, and
consuming anger—form the very foundation of their consciousness and
actions. They do not seek shelter in dharma, truth, or God, but in these
destructive, ego-driven forces.

This inner disposition of being sheltered by negative qualities leads
to a specific and deplorable attitude towards the Supreme Lord. Kṛṣṇa
reveals, ”māmātmaparadeheṣu pradviṣanto ’bhyasūyakāḥ” – ”These en-
vious ones (‘abhyasūyakāḥ‘ – those who are fault-finding, cavilers, or
malicious by nature) hate (or blaspheme, bear malice towards, ‘prad-
viṣantaḥ‘) Me (‘mām‘) (who am dwelling as the Supersoul) in their own
(‘ātma‘) bodies and in the bodies of others (‘para-deheṣu‘).”

The term ‘abhyasūyakāḥ‘ signifies individuals who are inherently envi-
ous and prone to finding fault, especially with spiritual truths, righteous
individuals, and the Supreme Lord Himself. Their core characteristic
is ‘pradviṣantaḥ mām‘—they harbor deep-seated hatred or antagonism
towards Lord Kṛṣṇa. This enmity is directed towards Him even as He
resides as the Paramātman (Supersoul) within their own physical bodies
(‘ātma-deheṣu‘) and within the bodies of all other living entities (‘para-
deheṣu‘). They deny, disregard, or actively oppose this indwelling divine
presence and His supreme authority.

This verse starkly portrays the profound spiritual blindness and per-
versity of the demoniac. Driven by their inflated egos, their reliance on
material force, their arrogance, their insatiable desires, and their uncon-
trollable anger, they not only deviate from the path of righteousness
but also develop an active animosity towards the Supreme Being who is
the very source and sustainer of their existence and the witness within
their hearts. Their envy and hatred prevent them from recognizing the
divine presence in themselves and in others, thus leading them further
into delusion and spiritual degradation.

Verse 16.19
tānahadvidviṣataḥ krūrānsaṃsāreṣu narādhamān | kṣipāmyajasra-

maśubhānāsurīṣveva yoniṣu ||
Lord Kṛṣṇa now declares the inevitable and grim fate that He, as the

Supreme Dispenser of karmic justice, ordains for those individuals who
consistently harbor a demoniac nature characterized by hatred, cruelty,
and sinfulness. He describes these individuals: ”tān... dviṣataḥ krūrān...
narādhamān” – ”Those (‘tān‘) hateful (or envious ones, ‘dviṣataḥ‘ – those
who hate Me and the principles of dharma), cruel (or fierce, merciless,
‘krūrān‘), (and who are) the lowest among men (most degraded of hu-
man beings, ‘nara-adhamān‘).” These terms highlight their malevolent
disposition, their harmful actions, and their utter debasement from the
true potential of human existence. He also refers to them as ”aśubhān”
– ”inauspicious (unholy, or evil ones).”

Regarding such persistently demoniac individuals who are active
within the cycles of worldly existence (‘saṁsāreṣu‘), Lord Kṛṣṇa re-
veals His divine ordinance: ”kṣipāmyajasramaśubhānāsurīṣveva yoniṣu”
– ”I (‘aham‘ is implied from the verb ‘kṣipāmi‘) hurl (or cast, throw
down, ‘kṣipāmi‘) them constantly (repeatedly, or perpetually, ‘ajasram‘),
these inauspicious ones (‘aśubhān‘), into demoniac (‘āsurīṣu eva‘) wombs
(‘yoniṣu‘) alone.”

The verb ‘kṣipāmi‘ (I hurl) signifies a divinely ordained consequence,
a forceful placement into conditions that are a direct result of their own
choices, actions, and deeply ingrained demoniac nature. This is not
an arbitrary punishment born of divine anger, but the functioning of
the impartial law of karma under His supervision. The term ‘ajasram‘
(constantly, repeatedly) indicates that this is not a one-time event but a
continuous process; as long as they maintain such a demoniac disposition,
they are repeatedly cast into such births.

They are hurled ”āsurīṣu eva yoniṣu” – ”into demoniac wombs exclu-
sively.” This means they are reborn in environments, families, or even
species of life that are conducive to and further reinforce their demoniac
tendencies. Such births provide ample opportunity for the further ex-
pression of their ungodly nature, thereby deepening their entanglement
in ignorance and suffering, and making it increasingly difficult for them
to access spiritual truth or cultivate divine qualities. This verse is a
stern declaration from the Lord about the karmic trajectory of those
who persistently embrace cruelty, hatred, and unrighteousness, showing
that their own actions lead them to progressively more degraded states
of existence within the cycle of ‘saṁsāra‘.

Verse 16.20
āsurīṃ yonimāpannā mūḍhā janmani janmani | māmaprāpyaiva

kaunteya tato yāntyadhamāṃ gatim ||
Lord Kṛṣṇa continues to describe the unfortunate and progressively

degrading destiny of those souls who are repeatedly born into demoniac
wombs due to their persistent ungodly nature. He addresses Arjuna with
affection as ”kaunteya” (O son of Kuntī). Kṛṣṇa explains, ”āsurīṃ yon-
imāpannā mūḍhā janmani janmani” – ”Having fallen into (or attained,
‘āpannāḥ‘) a demoniac (‘āsurīm‘) womb (‘yonim‘), these deluded ones
(‘mūḍhāḥ‘), birth after birth (‘janmani janmani‘).” This reiterates the
consequence mentioned in the previous verse (16.19): their demoniac
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tendencies lead them to take repeated births in environments that are
themselves demoniac, thus creating a self-perpetuating cycle of ignorance
and unrighteousness. They are described as ‘mūḍhāḥ‘ (grossly foolish,
deluded) because in each such birth, they fail to learn from their past
mistakes or to recognize any higher spiritual truth.

The tragic outcome of this continuous cycle of deluded, demoniac
births is then stated: ”māmaprāpyaiva” – ”Not (‘a‘) attaining (‘prāpya‘)
Me (‘mām‘) indeed (‘eva‘).” Because of their persistent immersion in igno-
rance, egoism, and unrighteous activities, and their consequent inability
to cultivate faith or devotion, they completely fail to approach or realize
Lord Kṛṣṇa, who is the Supreme Lord, the source of all auspiciousness,
and the ultimate goal of liberation. The path to Him remains entirely
inaccessible to them as long as they are entrenched in their demoniac
nature.

Having failed to attain the Supreme Lord, lifetime after lifetime, their
spiritual trajectory is one of continual descent. Kṛṣṇa concludes, ”tato
yāntyadhamāṃ gatim” – ”Thereafter (or from that state, consequently,
‘tataḥ‘), they go (‘yānti‘) to the lowest (or vilest, most degraded, ‘ad-
hamām‘) destination (or state, ‘gatim‘).” ‘Adhamāṁ gatim‘ signifies the
most abysmal states of existence, which can refer to even more hellish
realms than those experienced before, or rebirth in extremely low and
suffering-filled forms of life where consciousness is almost entirely ob-
scured, and the possibility of spiritual understanding or upliftment be-
comes virtually non-existent.

This verse serves as a solemn and ultimate warning about the perilous
and progressively degrading consequences of cultivating and adhering
to a demoniac way of life. It illustrates that far from achieving any
lasting happiness or fulfillment, such individuals, deluded by ignorance
and trapped in a cycle of demoniac births, sink deeper and deeper into
darkness and suffering, completely cut off from the path to the Divine.
This underscores the critical importance of consciously choosing and
cultivating the divine qualities (‘daivī sampad‘) that lead to liberation
and the attainment of the Supreme Lord.

Verse 16.21
trividhaṃ narakasyedaṃ dvāraṃ nāśanamātmanaḥ | kāmaḥ krodhas-

tathā lobhastasmādetattrayaṃ tyajet ||
Lord Kṛṣṇa, having elaborately described the characteristics and dire

fate of those endowed with a demoniac nature (‘āsurī sampad‘), now
brings His discourse to a crucial practical point by identifying the pri-
mary roots of such ungodly existence, which lead to self-destruction and
a hellish state. He declares with emphasis, ”trividhaṃ narakasyedaṃ
dvāram” – ”This (‘idam‘) threefold (‘trividham‘) (set of vices) is the
gate (‘dvāram‘) of hell (‘narakasya‘).” ”Hell” (‘naraka‘) here refers not
just to a post-mortem punitive realm but also to a state of profound
suffering, degradation, and spiritual darkness experienced even in this
life when one is dominated by these negative forces. These are the very
doorways that lead one into such a miserable existence.

Furthermore, these gates are ”nāśanamātmanaḥ” – ”destructive
(‘nāśanam‘) of the self (‘ātmanaḥ‘ – the true spiritual self, or one’s own
ultimate well-being).” Indulgence in these vices leads to the ruin of one’s
spiritual progress, obscures the soul’s inherent purity and wisdom, and
perpetuates its bondage in the cycle of birth and death, thereby causing
the ”destruction” of its potential for realizing its true, eternal nature.

Kṛṣṇa then explicitly names these three destructive gates: ”kāmaḥ
krodhastathā lobhaḥ” – ”Lust (or intense selfish desire, ‘kāmaḥ‘), anger
(or wrath, ‘krodhaḥ‘), and likewise (‘tathā‘) greed (‘lobhaḥ‘).” 1. ‘Kāma‘:
Insatiable craving for sensual pleasures, worldly possessions, power, or
any form of selfish gratification. It is the root of immense agitation and
unrighteous actions. 2. ‘Krodha‘: Anger, rage, or resentment, which
typically arises from frustrated ‘kāma‘ (desire) or a thwarted ego. It
clouds judgment and leads to harmful words and deeds. 3. ‘Lobha‘:
Greed, avarice, or the insatiable desire to accumulate and hoard material
wealth and possessions, often beyond one’s needs, and an unwillingness
to share. It breeds miserliness and exploitation.

Having identified these three fundamental evils as the direct path-
ways to suffering and self-destruction, Lord Kṛṣṇa gives a clear and em-
phatic injunction: ”tasmādetattrayaṃ tyajet” – ”Therefore (‘tasmāt‘),
one should abandon (or renounce, forsake, ‘tyajet‘) these (‘etat‘) three
(‘trayam‘).” This is a crucial piece of practical advice for anyone seeking
spiritual well-being or even a virtuous worldly life. The conscious and

determined effort to renounce lust, anger, and greed is presented as an
essential discipline for avoiding spiritual downfall and paving the path
towards higher consciousness and liberation. This verse serves as a pow-
erful warning and a direct call to self-purification by eradicating these
primary internal enemies.

Verse 16.22
etairvimuktaḥ kaunteya tamodvāraistribhirnaraḥ | ācaratyātmanaḥ

śreyastato yāti parāṃ gatim ||
Lord Kṛṣṇa, having identified lust, anger, and greed as the three de-

structive gates to a hellish existence in the previous verse (16.21) and
having urged their abandonment, now describes the positive and glori-
ous outcome for the individual who successfully frees themselves from
these powerful negative forces. He addresses Arjuna with affection as
”kaunteya” (O son of Kuntī). Kṛṣṇa states, ”etairvimuktaḥ... tamod-
vāraistribhirnaraḥ” – ”A person (‘naraḥ‘), O son of Kuntī, who is liber-
ated (‘vimuktaḥ‘) from these (‘etaiḥ‘) three (‘tribhiḥ‘) gates of darkness
(or hell, ‘tamo-dvāraiḥ‘).”

The term ‘tamo-dvāraiḥ‘ (gates of darkness) aptly characterizes lust,
anger, and greed, as they indeed lead to ‘tamas‘—ignorance, delusion,
suffering, and spiritual degradation. When an individual, through dili-
gent self-effort, spiritual practice, and divine grace, becomes ‘vimuktaḥ‘
(completely freed) from the compelling grip of these three fundamental
vices, their consciousness is purified, and their path to true well-being
opens up.

Such a liberated individual then naturally engages in righteous con-
duct: ”ācaratyātmanaḥ śreyaḥ” – ”(He) practices (or performs, engages
in, ‘ācarati‘) what is for his own (‘ātmanaḥ‘) highest good (or ultimate
welfare, auspiciousness, ‘śreyaḥ‘).” Freed from the blinding and agitat-
ing influences of lust, anger, and greed, their discriminative intelligence
(‘buddhi‘) functions clearly. They are able to discern what is truly ben-
eficial for their spiritual evolution and act accordingly. Their actions
are no longer driven by selfish impulses but are aligned with dharma
and aimed at achieving ‘śreyas‘—the ultimate, lasting good, which is
Self-realization and liberation.

And the ultimate result of living such a purified and righteous life, ded-
icated to one’s highest spiritual good, is then declared: ”tato yāti parāṃ
gatim” – ”Thereby (or from that, as a result of practicing what is for his
highest good, ‘tataḥ‘), he attains (‘yāti‘) the supreme (‘parām‘) destina-
tion (or goal, state, ‘gatim‘).” This ‘parāṁ gatim‘ is the same ultimate
spiritual perfection mentioned earlier in the Gita—liberation (‘mokṣa‘),
attainment of Brahman, or reaching the eternal abode of the Supreme
Lord. This verse thus provides a powerful incentive to overcome the
three primary internal enemies (lust, anger, and greed) by highlighting
the positive trajectory it sets one upon: the ability to pursue one’s true
spiritual welfare, which directly leads to the attainment of the supreme
and eternal destination.

Verse 16.23
yaḥ śāstravidhimutsṛjya vartate kāmakārataḥ | na sa siddhimavāpnoti

na sukhaṃ na parāṃ gatim ||
Lord Kṛṣṇa, having emphasized the importance of abandoning the

three gates to hell (lust, anger, and greed) for attaining the supreme goal,
now underscores the critical role of scriptural injunctions (‘śāstra-vidhi‘)
as the guiding authority for determining right and wrong action, and
the negative consequences of disregarding these sacred ordinances. He
states, ”yaḥ śāstravidhimutsṛjya vartate kāmakārataḥ” – ”He who (‘yaḥ‘),
having discarded (abandoned, or neglected, ‘utsṛjya‘) the injunctions
(or ordinances, regulations, ‘vidhim‘) of the scriptures (‘śāstra‘), acts
(‘vartate‘) according to his own whimsical desires (or prompted by desire,
acting as one likes, ‘kāma-kārataḥ‘).”

‘Śāstra-vidhi‘ refers to the rules, regulations, and guiding principles
laid down in the sacred scriptures (such as the Vedas, Smṛtis, Dhar-
maśāstras, etc.), which are meant to delineate dharma (righteous duty)
and adharma (unrighteous action), and to guide human beings towards
both worldly well-being and spiritual liberation. ‘Kāma-kārataḥ‘ signi-
fies acting impulsively based on one’s own unregulated desires, fancies,
and selfish inclinations, without any regard for these authoritative scrip-
tural guidelines. Such a person follows the dictates of their own whims
rather than the wisdom of established tradition and divine revelation.
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For such an individual who willfully disregards scriptural authority
and lives a life governed by capricious desires, Lord Kṛṣṇa outlines a
threefold negative consequence, indicating their failure to achieve any
true fulfillment: 1. ”Na sa siddhimavāpnoti” – ”He (‘saḥ‘) does not (‘na‘)
attain (‘avāpnoti‘) perfection (‘siddhim‘).” ‘Siddhi‘ can refer to spiritual
perfection (liberation), the attainment of any desired goal through righ-
teous means, or even success and accomplishment in worldly endeavors
when undertaken according to dharma. One who acts whimsically, ig-
noring scriptural guidance, fails to achieve any such true perfection or
lasting success.

2. ”Na sukham” – ”Nor (‘na‘) (does he attain) happiness (‘sukham‘).”
True, abiding happiness and inner peace elude such a person. A life
driven by unregulated desires and disregard for dharma inevitably leads
to agitation, frustration, conflict, and suffering, not genuine contentment.
3. ”Na parāṁ gatim” – ”Nor (‘na‘) (does he attain) the supreme destina-
tion (‘parāṁ gatim‘).” The ultimate spiritual goal of liberation (‘mokṣa‘)
and attainment of the eternal abode remains entirely inaccessible to one
who rejects the guidance of the scriptures and lives a life of self-willed,
desire-driven action. This verse thus strongly advocates for adherence to
scriptural injunctions as an essential discipline for achieving success, hap-
piness, and the ultimate spiritual goal. It warns against the dangers of
arbitrary, desire-led behavior, which leads only to failure and frustration
in all aspects of life, both material and spiritual.

Verse 16.24
tasmācchāstraṃ pramāṇaṃ te kāryākāryavyavasthitau | jñātvā śās-

travidhānoktaṃ karma kartumiḥārhasi ||
This is the final and concluding verse of the sixteenth chapter, in

which Lord Kṛṣṇa delivers His definitive instruction to Arjuna (and, by
extension, to all spiritual seekers) regarding the authoritative guide for
determining right and wrong action in life. He begins with ”tasmāt”
(Therefore), drawing a logical conclusion from His preceding statement
(16.23) about the unfortunate fate of one who disregards scriptural in-
junctions and acts according to whimsical desires. Kṛṣṇa declares, ”śās-
traṃ pramāṇaṃ te kāryākāryavyavasthitau” – ”Therefore, let the scrip-
ture (‘śāstram‘) be your (‘te‘) authority (or standard, means of valid
knowledge, proof, ‘pramāṇam‘) in determining (or in the arrangement,
settlement, decision, ‘vyavasthitau‘) what ought to be done (‘kārya‘) and
what ought not to be done (‘akārya‘).”

‘Śāstram‘ refers to the sacred scriptures, particularly those that reveal
dharma and spiritual truth, such as the Vedas, Upaniṣads, Smṛtis, and,
indeed, the Bhagavad Gita itself as spoken by the Lord. Kṛṣṇa estab-
lishes the ‘śāstra‘ as the ‘pramāṇam‘—the reliable authority, the valid
means of knowledge, and the ultimate standard for discerning right ac-
tion (‘kārya‘, what is one’s duty, what is proper to do) from wrong action
(‘akārya‘, what is not one’s duty, what is improper or forbidden to do).
In situations of doubt, moral dilemma, or confusion about one’s course
of action (like Arjuna’s initial crisis), one should turn to the wisdom
embodied in the scriptures for guidance.

Having established the authority of the scriptures, Kṛṣṇa then in-
structs Arjuna on how to proceed: ”jñātvā śāstravidhānoktaṃ karma kar-
tumiḥārhasi” – ”Having known (‘jñātvā‘) what is declared (or enjoined,
spoken, ‘uktam‘) by the injunctions of the scripture (‘śāstra-vidhāna‘),
you should (‘arhasi‘) perform (‘kartum‘) action (‘karma‘) in this world
(‘iha‘).” This is a clear directive to first understand the teachings and
specific injunctions (‘vidhāna‘) of the scriptures regarding one’s duties
and righteous conduct.

Once this knowledge (‘jñātvā‘) is acquired, one then ‘arhasi‘ (ought to,
is fit to, or should) perform actions (‘karma kartum‘) in this world (‘iha‘)
in accordance with that scriptural guidance. This emphasizes that spiri-
tual life is not about abandoning action arbitrarily but about performing
actions that are aligned with dharma as revealed in the scriptures. This
verse thus provides a practical and authoritative framework for Arjuna
to resolve his confusion and to act righteously. It underscores the im-
portance of grounding one’s life and actions in the timeless wisdom of
sacred tradition, which serves as an unerring guide for navigating the
complexities of worldly existence and for progressing towards spiritual
liberation. It is a call for informed, responsible, and dharmic action.



Chapter 17

Śraddhā Traya Vibhāga Yoga (The Yoga of the Division of
the Three Kinds of Faith)

Verse 17.1
arjuna uvāca ye śāstravidhimutsṛjya yajante śraddhayānvitāḥ | teṣāṃ

niṣṭhā tu kā kṛṣṇa sattvamāho rajastamaḥ ||
The seventeenth chapter, titled ”Śraddhā Traya Vibhāga Yoga” (The

Yoga of the Division of the Three Kinds of Faith), commences with Ar-
juna (‘arjuna uvāca‘ – Arjuna said) posing a very pertinent and practical
question to Lord Kṛṣṇa. This inquiry arises directly from Kṛṣṇa’s con-
cluding remarks in the sixteenth chapter, where He strongly emphasized
the importance of adhering to scriptural injunctions (‘śāstra-vidhi‘) for
determining right and wrong action (16.23-24), and condemned those
who act whimsically based on desire. Arjuna, ever the thoughtful dis-
ciple, now seeks to understand the spiritual status of individuals who
may not strictly follow all the detailed ordinances of the scriptures but
nonetheless engage in worship or spiritual practices with sincere faith.

He asks Kṛṣṇa, whom he addresses by His personal name, ”ye śās-
travidhimutsṛjya yajante śraddhayānvitāḥ” – ”Those who (‘ye‘), though
discarding (or setting aside, neglecting, ‘utsṛjya‘) the injunctions (or ordi-
nances, regulations, ‘vidhim‘) of the scriptures (‘śāstra‘), (yet) perform
sacrifice (or worship, ‘yajante‘) endowed (‘anvitāḥ‘) with faith (‘śrad-
dhayā‘).” Arjuna is referring to individuals who may not be learned in
the intricate details of scriptural rules or who may follow traditions or
practices that deviate from orthodox Vedic methodology, but whose ac-
tions are characterized by genuine ‘śraddhā‘—a heartfelt faith, convic-
tion, and reverence.

Arjuna’s core query about such individuals is: ”teṣāṃ niṣṭhā tu kā
kṛṣṇa” – ”What (‘kā‘) then (‘tu‘) is their status (or foundation, dispo-
sition, steadfastness, ‘niṣṭhā‘), O Kṛṣṇa?” ‘Niṣṭhā‘ is a significant term
that can imply their spiritual standing, the nature of their conviction,
the category their faith falls into, or the ultimate outcome of their prac-
tices. Arjuna wants to know where such people stand in the spiritual
scheme of things.

Specifically, he asks for a classification based on the three modes of
material nature, which Kṛṣṇa has extensively discussed in previous chap-
ters (especially Chapter 14): ”sattvamāho rajastamaḥ” – ”Is it sattva
(goodness), rajas (passion), or (‘āho‘) tamas (ignorance)?” Arjuna un-
derstands that the quality of any action or disposition in the material
world is determined by the predominant influence of these three ‘guṇas‘.
He therefore wishes to know whether the faith and worship of such in-
dividuals (who act with faith but without strict adherence to scriptural
injunctions) fall under the category of goodness (leading to purity and
knowledge), passion (leading to activity and attachment), or ignorance
(leading to delusion and degradation). This question is crucial for under-
standing the spiritual efficacy and ultimate destiny of a vast number of
people who may possess sincere faith but may not be scriptural purists.

Verse 17.2
śrībhagavān uvāca trividhā bhavati śraddhā dehināṃ sā svabhāvajā |

sāttvikī rājasī caiva tāmasī ceti tāṃ śṛṇu ||
In response to Arjuna’s insightful question regarding the status of

those who worship with faith but without strictly adhering to scriptural
injunctions, the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins His elu-
cidation by explaining the fundamental nature of faith itself. He states,
”trividhā bhavati śraddhā dehinām” – ”The faith (‘śraddhā‘) of embodied
beings (‘dehinām‘) is (‘bhavati‘) of three kinds (‘trividhā‘).” Kṛṣṇa im-
mediately clarifies that faith is not a monolithic entity but manifests in
threefold variety, corresponding to the three modes of material nature.

He then explains the origin of this faith: ”sā svabhāvajā” – ”And
that (faith, ‘sā‘) is born of (or arises from, ‘jā‘) their own inherent na-

ture (‘svabhāva‘).” ‘Svabhāva‘ refers to an individual’s intrinsic disposi-
tion, their psycho-physical constitution, their innate tendencies, and the
deep-seated impressions (‘saṁskāras‘) carried over from past lives. This
‘svabhāva‘ is itself shaped and conditioned by the predominant influence
of the three ‘guṇas‘ (sattva, rajas, and tamas) that the soul has asso-
ciated with. Therefore, the type of faith an individual possesses is not
arbitrary but is a direct reflection of their inherent nature.

Kṛṣṇa then explicitly names these three categories of faith: ”sāttvikī
rājasī caiva tāmasī ceti” – ”(It is) sattvic (‘sāttvikī‘ – pertaining to the
mode of goodness), rajasic (‘rājasī ca eva‘ – and also pertaining to the
mode of passion), and (‘ca‘) tamasic (‘tāmasī iti‘ – and also pertaining to
the mode of ignorance).” Just as food, sacrifice, austerity, and charity will
be shown to have these threefold divisions based on the ‘guṇas‘, so too
does faith, the very foundation of one’s actions and worship, take on the
color and quality of the predominant mode influencing the individual.

Having introduced these three categories, Kṛṣṇa instructs Arjuna to
listen attentively as He elaborates further: ”tāṃ śṛṇu” – ”Hear (‘śṛṇu‘)
now about them (‘tām‘ – referring to these three kinds of faith).” This
verse sets the stage for the rest of the chapter, where Kṛṣṇa will systemat-
ically analyze how these three types of faith manifest in various aspects
of human life, including worship, food preferences, sacrifices, austeri-
ties, and charity. By understanding this classification, Arjuna (and any
seeker) can discern the quality of their own faith and actions, and strive
to cultivate sattvic faith, which is conducive to spiritual progress.

Verse 17.3
sattvānurūpā sarvasya śraddhā bhavati bhārata | śraddhāmayo ’yaṃ

puruṣo yo yacchraddhaḥ sa eva saḥ ||
Lord Kṛṣṇa continues to elaborate on the nature of faith (‘śraddhā‘),

emphasizing its deep connection to an individual’s inherent constitu-
tion and its power to shape their very being and destiny. He addresses
Arjuna with the honorific ”bhārata” (O descendant of Bharata), signify-
ing his noble lineage and capacity to understand these profound truths.
Kṛṣṇa states, ”sattvānurūpā sarvasya śraddhā bhavati” – ”O Bhārata,
the faith (‘śraddhā‘) of every (‘sarvasya‘) individual is (‘bhavati‘) in ac-
cordance with (‘anurūpā‘) his own nature (or inner being, mental dispo-
sition, ‘sattva‘).”

The term ‘sattva‘ in ‘sattvānurūpā‘ is used here not exclusively to de-
note ‘sattva-guṇa‘ (the mode of goodness), but in a broader sense to
signify one’s inherent constitution, mental makeup, or the essential na-
ture of one’s being (‘antaḥkaraṇa‘ or subtle body), which is itself molded
by the accumulated ‘saṁskāras‘ (past impressions) and the predominant
influence of the three ‘guṇas‘ (sattva, rajas, or tamas). Thus, an individ-
ual’s faith—their beliefs, convictions, and the objects of their reverence—
naturally aligns with and is a reflection of their deepest inner disposition.
A person of sattvic nature will naturally have sattvic faith, a rajasic per-
son rajasic faith, and a tamasic person tamasic faith.

Kṛṣṇa then makes a profound statement about the defining power of
faith: ”śraddhāmayo ’yaṃ puruṣaḥ” – ”This (‘ayam‘) person (‘puruṣaḥ‘)
is made of (or consists of, is characterized by, ‘mayaḥ‘) his faith (‘śrad-
dhā‘).” This means that a person’s essential character, their identity,
and their orientation in life are largely determined and shaped by the
nature and object of their faith. Faith is not merely a peripheral belief
but a fundamental constituent of one’s being, influencing their thoughts,
values, actions, and aspirations.

To underscore this point with utmost clarity, Kṛṣṇa concludes, ”yo
yacchraddhaḥ sa eva saḥ” – ”Whatever (‘yat‘) a person’s faith (‘śrad-
dhaḥ‘) is (‘yaḥ‘ – he who is of such faith), that (‘saḥ‘) verily (‘eva‘)
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is he (‘saḥ‘).” A person literally becomes what their faith is. If one’s
faith is centered on temporary material objects and pleasures, one be-
comes worldly and materialistic. If one’s faith is directed towards higher
spiritual realities and the Divine, one gradually imbibes those divine
qualities and progresses towards that spiritual goal. The quality and
focus of one’s faith ultimately determine the quality of one’s existence
and one’s future destiny. This verse, therefore, highlights the immense
significance of cultivating the right kind of faith—sattvic faith directed
towards the Supreme—as it is the very mould that shapes one’s being
and leads to true well-being.

Verse 17.4
yajante sāttvikā devānyakṣarakṣāṃsi rājasāḥ | pretānbhūta-

gaṇāṃścānye yajante tāmasā janāḥ ||
Lord Kṛṣṇa now provides concrete examples to illustrate how the three

types of faith (sattvic, rajasic, and tamasic), which are born of one’s in-
herent nature (‘svabhāva‘), manifest in different forms of worship and
choices of deities or objects of reverence. This verse directly links the
quality of faith, as influenced by the predominant ‘guṇa‘, to the spe-
cific type of worship an individual undertakes. Kṛṣṇa explains, ”yajante
sāttvikā devān” – ”Sattvic (‘sāttvikāḥ‘) people (those predominantly in
the mode of goodness) worship (‘yajante‘) the demigods (‘devān‘).” Indi-
viduals whose faith is sattvic are naturally inclined towards worshiping
the ‘devas‘—celestial beings such as Viṣṇu (in His aspect as a deva, or
other forms like Indra, Sūrya, Gaṇeśa, etc., who are considered benevo-
lent, upholders of cosmic order, and representatives of higher universal
principles). Their worship is generally performed according to scriptural
injunctions, with a desire for purity, knowledge, peace, or for the welfare
of all, reflecting the illuminating and harmonious nature of ‘sattva-guṇa‘.

Next, He describes the worship of those influenced by passion:
”yakṣarakṣāṃsi rājasāḥ” – ”Rajasic (‘rājasāḥ‘) people (those predomi-
nantly in the mode of passion) (worship) Yakṣas and Rākṣasas.” Yakṣas
are a class of powerful nature spirits or demigods, often associated with
wealth, power, and material opulence (like their king, Kuvera). Rākṣasas
are fierce, often malevolent, demonic beings known for their strength,
aggression, and desire for dominance. Individuals whose faith is rajasic,
driven by ambition, craving for power, material success, or a desire to
overcome enemies, are naturally drawn to propitiate such powerful and
sometimes fearsome entities who are perceived as capable of granting
quick, tangible results in these worldly pursuits. Their worship is often
motivated by selfish desires and is performed with ostentation.

Finally, Kṛṣṇa describes the worship characteristic of those in the
mode of ignorance: ”pretānbhūtagaṇāṃścānye yajante tāmasā janāḥ”
– ”And (‘ca‘) other (‘anye‘) people, who are tamasic (‘tāmasā janāḥ‘
– those predominantly in the mode of ignorance), worship (‘yajante‘)
ghosts (‘pretān‘) and hosts of spirits (or elemental beings, goblins, ‘bhūta-
gaṇān‘).” Individuals whose faith is tamasic, being rooted in darkness,
delusion, and ignorance, engage in the worship of ‘pretas‘ (spirits of the
departed who are often earthbound and malevolent) and ‘bhūta-gaṇas‘
(various lower spirits, elementals, or demonic entities). Such worship
is typically based on superstition, fear, a desire for base material gains
through unorthodox or harmful means, or to propitiate malevolent forces.
It reflects a consciousness that is dark, deluded, and attracted to lower,
often impure and frightening, energies.

This verse clearly demonstrates that the object of one’s worship is a
direct reflection of the predominant ‘guṇa‘ influencing their faith and
consciousness. By observing whom or what a person worships, one can
discern the quality of their inner disposition (sattvic, rajasic, or tamasic).
This also implies that the results and spiritual evolution stemming from
such worship will correspond to the nature of the deity worshiped and the
mode that inspires the worshiper. Kṛṣṇa is guiding Arjuna to understand
that while faith is essential, its quality, as determined by the ‘guṇas‘,
dictates its spiritual value and outcome.

Verse 17.5
aśāstravihitaṃ ghoraṃ tapyante ye tapo janāḥ | damb-

hāhaṅkārasaṃyuktāḥ kāmarāgabalānvitāḥ ||
Lord Kṛṣṇa, having been asked by Arjuna about the status of those

who worship with faith but without adhering to scriptural injunctions
(17.1), and having explained that faith itself is threefold according to
one’s nature (17.2-3) leading to different kinds of worship (17.4), now

turns to describe a category of individuals whose practices, though ap-
pearing as austerities, are misguided and demoniac in nature. He states,
”aśāstravihitaṃ ghoraṃ tapyante ye tapo janāḥ” – ”Those men (‘ye
janāḥ‘) who perform (‘tapyante‘) severe (frightful, terrible, or extreme,
‘ghoram‘) austerities (‘tapaḥ‘) which are not enjoined (or not prescribed,
not sanctioned, ‘a-śāstra-vihitam‘) by the scriptures.”

‘Aśāstra-vihitam‘ signifies practices that are contrary to or outside the
purview of authentic sacred texts, often being self-concocted, based on
flawed understanding, or driven by egoistic motives rather than genuine
spiritual pursuit. The austerities themselves are described as ‘ghoram‘
(terrible or fierce), implying that they are often extreme, involving un-
necessary self-torture or harm to the body, and are undertaken without
proper guidance or understanding of their true purpose.

Kṛṣṇa then reveals the underlying psychological motivations of such
individuals: they are ”dambhāhaṅkārasaṃyuktāḥ” – ”full of (or conjoined
with, ‘saṃyuktāḥ‘) hypocrisy (ostentation, or pretension, ‘dambha‘) and
egoism (pride, or self-conceit, ‘ahaṅkāra‘).” Their rigorous practices are
not born of humility or a sincere desire for purification, but are often
performed for the sake of public recognition, to gain followers, to estab-
lish their own superiority, or to display their supposed spiritual power.
Their actions are tainted by ‘dambha‘ (making a show of what one is
not) and ‘ahaṅkāra‘ (the false ego that seeks self-glorification).

Furthermore, these individuals are ”kāmarāgabalānvitāḥ” – ”impelled
(or possessed by, endowed with, ‘anvitāḥ‘) by the force (‘bala‘) of desire
(‘kāma‘) and attachment (or passion, ‘rāga‘).” Their severe austerities
are not undertaken for true spiritual liberation or love of God, but are
driven by powerful selfish desires (‘kāma‘)—such as craving for worldly
power, fame, supernatural abilities, or harming others—and are fueled
by intense attachment (‘rāga‘) to these desired outcomes or to their own
egoistic notions. This verse, along with the next, begins to characterize
such practitioners as having demoniac resolves, highlighting that mere
performance of austerity, if not guided by scripture and pure motives,
can be misguided and harmful.

Verse 17.6
karṣayantaḥ śarīrasthaṃ bhūtagrāmamacetasaḥ | māṃ caivān-

taḥśarīrasthaṃ tānviddhyāsuraniścayān ||
Lord Kṛṣṇa continues His description of those who perform severe and

unauthorized austerities (as introduced in verse 17.5), now highlighting
their senselessness, the harm they inflict upon themselves and the in-
dwelling Supreme Lord, and definitively categorizing their resolves as
demoniac. He states that these individuals are ”acetasaḥ” – ”senseless
(or unintelligent, devoid of discrimination, foolish).” Their lack of true
understanding and wisdom leads them to engage in practices that are
ultimately detrimental.

Their misguided austerities result in ”karṣayantaḥ śarīrasthaṃ bhū-
tagrāmam” – ”torturing (emaciating, or tormenting, ‘karṣayantaḥ‘) the
aggregate of elements (‘bhūta-grāmam‘) situated in the body (‘śarīra-
stham‘).” The ‘bhūta-grāma‘ refers to the collection of material elements
that constitute the physical body. By performing extreme and unnatural
penances, these individuals inflict unnecessary pain, suffering, and harm
upon their own bodies, disregarding its well-being and its potential as
an instrument for spiritual progress when properly cared for.

Kṛṣṇa then makes a profound statement, revealing that such self-
torture also affects Him: ”māṃ caivāntaḥśarīrasthaṃ” – ”And (‘ca eva‘)
Me (‘mām‘ – Lord Kṛṣṇa as the Supersoul or Paramātman) also, who
dwell (‘stham‘) within the body (‘antaḥ-śarīra‘).” As the indwelling Su-
persoul, Kṛṣṇa resides in the heart of every living being, witnessing their
thoughts and actions, and maintaining their existence. When individuals
foolishly torture their physical bodies through unauthorized austerities,
they also cause distress to the Supreme Lord who is intimately present
within that very body. Disregarding His presence and acting against
natural harmony and scriptural guidance is an offense to Him.

Having described their harmful actions and senselessness, Lord Kṛṣṇa
delivers His definitive judgment on such individuals: ”tānviddhyāsuraniś-
cayān” – ”Know (‘viddhi‘) them (‘tān‘) to be of demoniac (‘āsura‘) re-
solves (or convictions, determinations, ‘niścayān‘).” Their determination,
though it may appear strong and involve great endurance, is classified
as ‘āsura-niścayān‘ (demoniac resolve) because it is rooted in ignorance
(‘ajñāna‘), egoism (‘ahaṅkāra‘), hypocrisy (‘dambha‘), and selfish desire
(‘kāma‘), and leads to actions that are contrary to scriptural injunctions
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and harmful to oneself and the indwelling Divinity. This verse serves as a
strong condemnation of misguided, ego-driven, and unauthorized auster-
ities, clearly distinguishing them from true spiritual discipline (‘tapas‘)
performed with wisdom and pure motives.

Verse 17.7
āhārastvapi sarvasya trividho bhavati priyaḥ | yajñastapastathā dānaṃ

teṣāṃ bhedamimaṃ śṛṇu ||
Lord Kṛṣṇa, having addressed the issue of unauthorized austerities

and demoniac resolves (17.5-6) which arose from Arjuna’s initial query
about faith outside scriptural injunctions, now broadens His discourse to
systematically explain how the three modes of material nature (‘guṇas‘)
influence various fundamental aspects of human life. This will further
clarify how to discern the quality of actions and dispositions. He begins,
”āhārastvapi sarvasya trividho bhavati priyaḥ” – ”Even (‘api‘) the food
(‘āhāraḥ‘) which is dear (‘priyaḥ‘) to everyone (‘sarvasya‘) is (‘bhavati‘)
of three kinds (‘trividhaḥ‘).” This is a significant statement. Food pref-
erences, Kṛṣṇa explains, are not merely arbitrary or based on personal
taste alone, but are deeply influenced by an individual’s inherent nature
(‘svabhāva‘), which is itself a product of the three ‘guṇas‘ (sattva, rajas,
and tamas). Different types of food appeal to different natures.

This threefold division based on the ‘guṇas‘ is not limited to food.
Kṛṣṇa extends this principle to other key activities that are central to re-
ligious and ethical life: ”yajñastapastathā dānam” – ”Likewise (‘tathā‘),
sacrifice (‘yajñaḥ‘), austerity (‘tapaḥ‘), and charity (‘dānam‘) (are also
of three kinds).” Just as food preferences are categorized according to
sattva, rajas, and tamas, so too are the motivations, methods, and out-
comes of sacrifices, austerities, and acts of charity. The quality of these
actions is determined by the predominant mode of nature influencing
the performer.

Having introduced this comprehensive framework of threefold divi-
sion, Lord Kṛṣṇa then instructs Arjuna to listen attentively as He elabo-
rates on these distinctions: ”teṣāṃ bhedamimaṃ śṛṇu” – ”Hear (‘śṛṇu‘)
now this (‘imam‘) distinction (or division, difference, ‘bhedam‘) of these
(‘teṣām‘ – of food, sacrifice, austerity, and charity).” Kṛṣṇa is about to
provide a detailed analysis of how these fundamental aspects of life are
categorized as sattvic (conducive to goodness and purity), rajasic (driven
by passion and desire), and tamasic (rooted in ignorance and delusion).

This verse serves as a crucial introduction to the subsequent sections
of this chapter. By understanding how the three ‘guṇas‘ influence one’s
inclinations and actions in these essential areas of life, an individual
can gain profound insight into their own predominant mode of nature.
This self-awareness is vital for consciously choosing to cultivate sattvic
habits and practices, which are most conducive to spiritual progress,
and for gradually transcending the influence of all three modes to attain
liberation. Kṛṣṇa is providing a practical guide for refining one’s lifestyle
and aligning it with higher spiritual principles.

Verse 17.8
āyuḥsattvabalārogyasukhaprītivivardhanāḥ | rasyāḥ snigdhāḥ sthirā

hṛdyā āhārāḥ sāttvikapriyāḥ ||
Lord Kṛṣṇa now begins His detailed explanation of the threefold di-

vision of food, sacrifice, austerity, and charity (as promised in verse
17.7), starting with the characteristics of food that is dear to those pre-
dominantly in ‘sattva-guṇa‘ (the mode of goodness). He describes these
foods by their beneficial effects on the individual: ”āyuḥsattvabalārogya-
sukhaprītivivardhanāḥ” – ”(Foods that) increase (‘vivardhanāḥ‘) lifespan
(‘āyuḥ‘), purity (or mental strength, vitality, ‘sattva‘), physical strength
(‘bala‘), health (‘ārogya‘), happiness (‘sukha‘), and satisfaction (or cheer-
fulness, ‘prīti‘).” Sattvic foods are thus defined by their positive and
wholesome impact on all aspects of one’s being—physical, mental, and
emotional. They promote longevity, a clear and virtuous mind, bodily
vigor, freedom from disease, a joyful disposition, and a sense of deep
contentment.

Kṛṣṇa then describes the inherent qualities of these sattvic foods: they
are ”rasyāḥ” – ”juicy,” ”savory,” ”flavorful,” or ”succulent.” This indi-
cates that sattvic food is not necessarily bland or tasteless but possesses
natural, agreeable flavors that are pleasing to the palate without being
overly stimulating. They are also ”snigdhāḥ” – ”oily” (in a healthy, nat-
ural sense, such as found in ghee, nuts, or seeds), ”smooth,” ”unctuous,”
or ”lubricating.” Such foods are believed to be nourishing, to soothe the
bodily systems, and to impart a certain softness and suppleness.

Furthermore, sattvic foods are ”sthirāḥ” – ”substantial,” ”nourishing,”
”enduring” (providing lasting energy and stability to the body and mind),
or ”stable” in their nature. They are not quickly consumed or overly
light but provide wholesome, long-lasting nourishment. And they are
”hṛdyāḥ” – ”agreeable to the heart (or pleasing to the mind, palatable,
naturally attractive, ‘hṛdya‘ literally means ’dear to the heart’).” These
are foods that are inherently appealing, easily digestible, and promote a
sense of well-being and comfort.

Having listed these beneficial effects and inherent qualities, Kṛṣṇa con-
cludes, ”āhārāḥ sāttvikapriyāḥ” – ”(Such types of) foods (‘āhārāḥ‘) are
dear (‘priyāḥ‘) to those who are sattvic (or those in whom the mode of
goodness is predominant, ‘sāttvika‘).” Individuals whose nature is pre-
dominantly characterized by ‘sattva-guṇa‘ are naturally attracted to and
prefer these kinds of pure, wholesome, and life-enhancing foods because
such foods align with and further promote their inherent qualities of
clarity, peace, and well-being. This verse thus provides clear guidance
on dietary choices for those aspiring to cultivate the mode of goodness,
which is considered the most conducive platform for spiritual progress.

Verse 17.9
kaṭvamlalavaṇātyuṣṇatīkṣṇarūkṣavidāhinaḥ | āhārā rājasasyeṣṭā

duḥkhaśokāmayapradāḥ ||
Lord Kṛṣṇa, having described in the previous verse (17.8) the quali-

ties of food dear to those in the mode of goodness (‘sattva-guṇa‘), now
turns to delineate the characteristics of food preferred by individuals pre-
dominantly influenced by ‘rajo-guṇa‘ (the mode of passion), and He also
highlights the detrimental effects of such a diet. He states that foods
which are ”kaṭvamlalavaṇātyuṣṇatīkṣṇarūkṣavidāhinaḥ” – ”excessively
bitter (‘kaṭu‘), excessively sour (‘amla‘), excessively salty (‘lavaṇa‘), very
hot (‘ati-uṣṇa‘ – both in temperature and spice level), pungent (or sharp,
‘tīkṣṇa‘ – like strong spices, chilies, mustard), dry (or rough, ‘rūkṣa‘ –
lacking natural oils or moisture, such as over-fried or very coarse foods),
and burning (causing a burning sensation in the stomach, throat, or
body, ‘vidāhinaḥ‘)”—such foods are what the rajasic person finds ap-
pealing.

These types of food are characterized by their extreme and intense
flavors and qualities, which stimulate the senses and agitate the mind,
reflecting the very nature of ‘rajo-guṇa‘ itself—dynamic, restless, and
craving for intense experiences. A person dominated by passion is natu-
rally drawn to such stimulating and often aggressive tastes because they
resonate with their inherent energetic and desire-driven disposition.

Kṛṣṇa clearly indicates that these types of food, ”āhārā rājasasyeṣṭāḥ”
– ”(these) foods (‘āhārāḥ‘) are dear (or liked, preferred, ‘iṣṭāḥ‘) by the
rajasic person (‘rājasasya‘).” While they may provide temporary gratifica-
tion or a sense of excitement to the palate, their long-term consequences
are far from beneficial.

The Lord concludes by stating the inevitable outcome of consuming
such rajasic foods: they are ”duḥkhaśokāmayapradāḥ” – ”producers (or
givers, ‘pradāḥ‘) of pain (or misery, ‘duḥkha‘), grief (or sorrow, men-
tal anguish, ‘śoka‘), and disease (or illness, sickness, ‘āmaya‘).” Unlike
sattvic foods which promote health, longevity, and peace of mind, raja-
sic foods, due to their extreme and imbalancing nature, ultimately lead
to physical discomfort, various ailments, and mental disturbances such
as sorrow, anxiety, and agitation. This verse thus serves as a clear di-
etary guideline, cautioning against excessive indulgence in foods that are
overly stimulating and extreme, as they are detrimental to both physical
well-being and the cultivation of a calm, balanced state of consciousness
necessary for spiritual progress.

Verse 17.10
yātayāmaṃ gatarasaṃ pūti paryuṣitaṃ ca yat | ucchiṣṭamapi cāmed-

hyaṃ bhojanaṃ tāmasapriyam ||
Lord Kṛṣṇa, continuing His exposition on the threefold division of food

based on the ‘guṇas‘, now describes the characteristics of food that is
dear to individuals predominantly influenced by ‘tamo-guṇa‘ (the mode
of ignorance, darkness, or inertia). He states, ”yātayāmaṃ gatarasaṃ
pūti paryuṣitaṃ ca yat” – ”That food which (‘yat‘) is stale (or spoiled,
overcooked, or cooked more than three hours—one ‘yāma‘—before be-
ing eaten, ‘yāta-yāmam‘), tasteless (devoid of natural juice or essence,
insipid, ‘gata-rasam‘), putrid (foul-smelling, or decomposed, ‘pūti‘), and
stale (or leftover from the previous day, ‘paryuṣitam ca‘).”
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These initial descriptors point to food that has lost its vitality, fresh-
ness, and natural wholesome qualities. ‘Yātayāmam‘ refers to food that
is no longer fresh and has begun to deteriorate. ‘Gatarasam‘ means it
has lost its natural flavor and nutritional essence. ‘Pūti‘ indicates that
it is decomposing and emitting a bad odor, making it unwholesome and
potentially harmful. ‘Paryuṣitam‘ refers specifically to food that is not
freshly prepared but is leftover, often from the previous day, and has
thus diminished in quality.

Kṛṣṇa adds further characteristics of tamasic food: ”ucchiṣṭamapi
cāmedhyam” – ”And also (‘api ca‘) leftovers (‘ucchiṣṭam‘ – food that
has been eaten or tasted by others, remnants from another’s plate) and
that which is impure (inedible, unholy, or unfit for offering/sacrifice,
‘amedhyam‘).” ‘Ucchiṣṭam‘ (except in the specific context of a Guru’s
remnants, which are considered ‘prasāda‘ by disciples) is generally con-
sidered impure. ‘Amedhyam‘ refers to substances that are inherently
unclean, forbidden by scriptures, or otherwise unfit for consumption,
such as intoxicating liquors or certain types of meat for those following
Vedic principles of purity.

Such food, with all these undesirable qualities, ”bhojanaṃ tāmas-
apriyam” – ”(such) food (‘bhojanam‘) is dear (‘priyam‘) to the tama-
sic person (‘tāmasa‘).” Individuals whose consciousness is dominated by
‘tamo-guṇa‘ are naturally attracted to these kinds of unwholesome, stale,
putrid, leftover, and impure foods. This is because their own nature is
characterized by inertia, delusion, lack of discrimination, and an incli-
nation towards that which is degrading and impure. Consuming such
tamasic food further reinforces these negative qualities, leading to in-
creased dullness of mind, physical ailments, and a deepening of spiritual
ignorance. This verse, therefore, strongly advises against such dietary
habits for anyone seeking physical health, mental clarity, or spiritual
advancement.

Verse 17.11
aphalākāṅkṣibhiryajño vidhidṛṣṭo ya ijyate | yaṣṭavyameveti manaḥ

samādhāya sa sāttvikaḥ ||
Lord Kṛṣṇa, having explained the threefold division of food based on

the ‘guṇas‘ (17.8-10), now begins His exposition on the threefold division
of Yajña (sacrifice), starting with the characteristics of a sattvic sacrifice
– one performed in the mode of goodness. He declares, ”aphalākāṅkṣib-
hiryajño vidhidṛṣṭo ya ijyate” – ”That sacrifice (‘yajñaḥ yaḥ‘) which is
performed (‘ijyate‘) according to scriptural injunctions (‘vidhi-dṛṣṭaḥ‘ –
literally ”seen” or ordained by scriptural rule) by those who desire no
fruit (or are not expecting any personal results, ‘aphala-ākāṅkṣibhiḥ‘).”

Two crucial characteristics of a sattvic sacrifice are highlighted here.
Firstly, it is ‘vidhi-dṛṣṭaḥ‘ – performed strictly in accordance with the
rules, procedures, and regulations laid down in the sacred scriptures
(like the Vedas or Dharmaśāstras). This ensures that the sacrifice is
conducted properly, with the correct mantras, offerings, and intentions,
making it potent and righteous. Secondly, it is performed by ‘aphala-
ākāṅkṣibhiḥ‘ – individuals who are devoid of any selfish desire or expec-
tation (‘ākāṅkṣā‘) for personal gains (‘phala‘) from the performance of
the sacrifice. Their motive is not to achieve worldly prosperity, heavenly
pleasures, or any other material benefit for themselves.

The mental disposition of the performer of a sattvic sacrifice is then
further clarified: ”yaṣṭavyameveti manaḥ samādhāya” – ”(It is per-
formed) with the mind (‘manaḥ‘) firmly fixed (or concentrated, com-
posed, ‘samādhāya‘) on the conviction that ’It ought to be performed’
(or ’sacrifice must be done’ as a matter of duty, ‘yaṣṭavyam eva iti‘).”
The sacrifice is undertaken purely out of a sense of sacred duty, as an
obligatory act prescribed by dharma, for the pleasure of the Supreme
Lord, for the welfare of all beings, or for the purification of one’s own
consciousness, without any ulterior personal motive. The mind is focused
and resolute in this understanding of duty.

Of such a sacrifice, which embodies these three essential elements—
adherence to scriptural injunctions, performance without desire for per-
sonal results, and a firm conviction that it is a duty to be performed—
Lord Kṛṣṇa concludes, ”sa sāttvikaḥ” – ”That (‘saḥ‘ – such a sacrifice) is
(considered) sattvic (‘sāttvikaḥ‘), or in the mode of goodness.” Sattvic
sacrifices are thus characterized by their purity of motive, conformity
to dharma, and their capacity to elevate consciousness, purify the per-
former, and contribute to cosmic harmony, all without creating further
karmic bondage due to the absence of selfish attachment to fruits.

Verse 17.12
abhisaṃdhāya tu phalaṃ dambhārthamapi caiva yat | ijyate

bharataśreṣṭha taṃ yajñaṃ viddhi rājasam ||
Lord Kṛṣṇa now proceeds to describe the characteristics of a raja-

sic sacrifice—one performed predominantly under the influence of ‘rajo-
guṇa‘ (the mode of passion)—contrasting it with the pure, sattvic sac-
rifice described in the previous verse. He addresses Arjuna with the
honorific ”bharataśreṣṭha” (O best of the Bharatas), urging him to under-
stand this distinction. Kṛṣṇa explains, ”abhisaṃdhāya tu phalaṃ... yat
ijyate” – ”But (‘tu‘) that (sacrifice) which (‘yat‘) is performed (‘ijyate‘)
with a view to (or aiming at, having as its objective, ‘abhisaṃdhāya‘) its
fruit (or result, ‘phalam‘).” The primary motivation for a rajasic sacri-
fice is the attainment of specific material rewards. These could include
worldly prosperity, power, fame, success in particular endeavors, the van-
quishing of enemies, or the enjoyment of pleasures in heavenly realms
after death. The performer is deeply attached to and expectant of these
desired outcomes.

Another significant characteristic of rajasic sacrifices is their motiva-
tion by ego and ostentation: ”dambhārthamapi caiva yat (ijyate)” – ”Or
(‘api ca eva‘) that (sacrifice) which is performed for the sake of ostenta-
tion (pride, or hypocrisy, ‘dambha-artham‘).” Such sacrifices are often
undertaken not out of genuine piety or a sense of duty, but primarily
to display one’s wealth, power, status, or supposed religiosity to impress
others, gain public recognition, or establish one’s superiority. There is
an element of ‘dambha‘ (hypocrisy or pretension) in their performance,
as the outward show of religiosity often masks underlying selfish motives.

Of such a sacrifice, driven by the desire for fruits and performed for
the sake of ostentation, Lord Kṛṣṇa gives Arjuna a clear directive: ”taṃ
yajñaṃ viddhi rājasam” – ”Know (‘viddhi‘) that (‘tam‘) sacrifice (‘ya-
jñam‘) to be rajasic (‘rājasam‘), O best of the Bharatas.” Such actions
are categorized as being in the mode of passion.

This verse clearly delineates the hallmarks of a rajasic sacrifice: it
is goal-oriented in a materialistic sense and is often accompanied by
pride and a desire for self-glorification. While such sacrifices might, ac-
cording to scriptural laws, yield some temporary material benefits or
heavenly pleasures, they are fundamentally driven by the restless, ambi-
tious, and self-centered nature of ‘rajo-guṇa‘. Consequently, they bind
the performer to the cycle of karma and do not lead to true spiritual
purification, inner peace, or ultimate liberation. Understanding this dis-
tinction is crucial for an aspirant who wishes to perform actions that are
genuinely conducive to spiritual progress.

Verse 17.13
vidhihīnamasṛṣṭānnaṃ mantrahīnamadakṣiṇam | śraddhāvirahitaṃ ya-

jñaṃ tāmasaṃ paricakṣate ||
Lord Kṛṣṇa, having detailed the nature of sattvic (17.11) and rajasic

(17.12) sacrifices, now completes His threefold classification by describ-
ing the characteristics of a tamasic sacrifice—one performed predomi-
nantly under the influence of ‘tamo-guṇa‘ (the mode of ignorance or
darkness). He states, ”vidhihīnamasṛṣṭānnaṃ mantrahīnamadakṣiṇam
śraddhāvirahitaṃ yajñaṃ tāmasaṃ paricakṣate” – ”Sacrifice (‘yajñam‘)
that is contrary to scriptural injunctions (‘vidhi-hīnam‘), in which no
food is distributed (‘asṛṣṭa-annam‘), which is devoid of (proper Vedic)
mantras (‘mantra-hīnam‘), without (proper) gifts (to priests or deserving
persons, ‘adakṣiṇam‘), and destitute of faith (‘śraddhā-virahitam‘)—that
(sacrifice) they declare (or call, ‘paricakṣate‘) to be tamasic (‘tāmasam‘).”

A tamasic sacrifice is fundamentally flawed in every aspect. Firstly,
it is ‘vidhi-hīnam‘ – performed without regard for, or in direct violation
of, the rules, procedures, and guiding principles laid down in the sa-
cred scriptures. Such actions are arbitrary, whimsical, or based on mis-
guided notions rather than authoritative spiritual guidance. Secondly,
it is ‘asṛṣṭa-annam‘ – ”in which no food is created or distributed.” The
sharing of sanctified food (‘prasāda‘) with brāhmaṇas, the needy, and
other members of the community is often an integral and benevolent
part of a proper Yajña. The neglect of this aspect signifies a lack of
charity, compassion, and proper understanding of the sacrificial spirit.

Thirdly, such a sacrifice is ‘mantra-hīnam‘ – ”devoid of (correct)
mantras.” Vedic mantras are sacred sound vibrations that are essential
for invoking divine presence, purifying the atmosphere, and ensuring the
efficacy and sanctity of the ritual. Performing a sacrifice without the
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proper chanting of these hymns, or with incorrect pronunciation or in-
tent, renders it powerless and inauspicious. Fourthly, it is ‘adakṣiṇam‘
– ”without (appropriate) gifts (‘dakṣiṇā‘).” ‘Dakṣiṇā‘, the remuneration
or gifts offered to the priests who conduct the sacrifice and to other de-
serving individuals, is an essential component for the completion and
fruitfulness of a Yajña, expressing gratitude and ensuring the flow of
merit.

Most crucially, a tamasic sacrifice is ‘śraddhā-virahitam‘ – ”destitute
of faith.” It is performed without any genuine ‘śraddhā‘ (faith, convic-
tion, or reverence) in the scriptures, in the deities being invoked (if any),
or in the spiritual efficacy of the act itself. Such rituals, therefore, are
born of ignorance, delusion, superstition, or sometimes even for nefarious
purposes (like black magic, which is often associated with tamasic prac-
tices). They yield no spiritual benefit, do not purify the performer, and
instead lead to further entanglement in darkness, confusion, and poten-
tial harm. Lord Kṛṣṇa, by clearly defining these three types of sacrifice,
guides Arjuna (and all spiritual aspirants) to understand the importance
of performing actions with the right knowledge, motive, and adherence
to dharma, and to consciously strive for sattvic practices while shunning
those that are rajasic or tamasic.

Verse 17.14
devadvijaguruprājñapūjanaṃ śaucamārjavam | brahmacaryamahiṃsā

ca śārīraṃ tapa ucyate ||
Having explained the threefold division of Yajña (sacrifice), Lord

Kṛṣṇa now begins to elucidate the threefold nature of ‘tapas‘ (auster-
ity or penance), starting in this verse with the characteristics of ‘śārīraṁ
tapaḥ‘ (austerity of the body). It is important to note that while this
verse describes the acts constituting bodily austerity, their classification
as sattvic, rajasic, or tamasic will depend on the motivation and manner
of performance, which Kṛṣṇa details from verse 17.17 onwards. Here, He
first defines what constitutes austerity pertaining to the body.

Kṛṣṇa states: ”devadvijaguruprājñapūjanam” – ”Worship (‘pūjanam‘)
of the gods (‘deva‘), the twice-born (or brāhmaṇas, ‘dvija‘), the spiritual
masters (or teachers, elders, ‘guru‘), and the wise (or learned ones, en-
lightened souls, ‘prājña‘).” This signifies that a primary form of bodily
austerity involves using one’s physical being to show reverence, honor,
and offer service to these venerable personalities and divine beings. This
includes acts like bowing down, offering prayers, attending to their needs,
and following their righteous guidance. Such worship purifies the ego and
cultivates humility.

He continues with other aspects of bodily austerity: ”śaucam” – ”Pu-
rity.” This refers primarily to external purity—cleanliness of the body
through regular bathing, maintaining hygienic habits, and keeping one’s
surroundings clean. Physical purity is considered conducive to mental
clarity and spiritual receptivity. ”Ārjavam” – ”Straightforwardness,”
”uprightness,” or ”simplicity.” In the context of bodily austerity, this
implies simplicity in one’s physical conduct and demeanor, avoiding du-
plicity, crookedness, or artificiality in one’s bodily expressions and ac-
tions.

Two more crucial bodily disciplines are then mentioned: ”brah-
macaryam” – ”Celibacy,” ”continence,” or ”control of sensual, espe-
cially sexual, urges.” This is a vital austerity for conserving vital energy,
strengthening willpower, and purifying the mind for deeper spiritual con-
templation. It involves not just physical restraint but also mental pu-
rity regarding sensual desires. ”Ahiṃsā ca” – ”And (‘ca‘) non-violence
(‘ahiṃsā‘).” This means refraining from causing physical harm, injury,
or pain to any living being through one’s bodily actions. It is a corner-
stone of ethical conduct. All these practices combined—worship of the
venerable, purity, straightforwardness, continence, and non-violence—
”śārīraṃ tapa ucyate” – ”are said to be (‘ucyate‘) the austerity (‘tapaḥ‘)
of the body (‘śārīram‘).” Kṛṣṇa thus redefines physical austerity not as
mere self-mortification, but as a set of positive, constructive disciplines
that purify the body and align its actions with dharma, making it a fit
instrument for spiritual life.

Verse 17.15
anudvegakaraṃ vākyaṃ satyaṃ priyahitaṃ ca yat | svādhyāyāb-

hyasanaṃ caiva vāṅmayaṃ tapa ucyate ||
Following His description of bodily austerity (‘śārīraṁ tapaḥ‘) in the

previous verse, Lord Kṛṣṇa now explains the nature of ‘vāṅmayaṁ tapaḥ‘

– austerity of speech. This involves a disciplined and virtuous use of the
faculty of speech, transforming it from a potential source of agitation
and falsehood into an instrument of truth and benevolence. He begins,
”anudvegakaraṃ vākyam” – ”Speech (‘vākyam‘) that causes no (‘an‘) ag-
itation (disturbance, anxiety, or irritation, ‘udvegakaram‘).” This means
refraining from words that are harsh, critical, provoking, insulting, or in
any way disturbing to the minds of others. The speech of a disciplined
person is calm, gentle, and soothing.

Such speech must also be ”satyam” – ”truthful.” Adherence to veracity
in all utterances is a fundamental principle of this austerity. One should
speak what is factually correct and in accordance with reality, avoiding
falsehood, exaggeration, or deceit.

However, truthfulness alone is not sufficient if it causes undue harm
or agitation. Therefore, Kṛṣṇa adds two more qualifications for sattvic
speech: ”priyahitaṃ ca yat” – ”And (‘ca‘) that (speech) which (‘yat‘)
is pleasant (‘priya‘) and beneficial (‘hitam‘).” ‘Priyam‘ means that the
words should be agreeable, kind, affectionate, and pleasing to hear, not
harsh or offensive. ‘Hitam‘ signifies that the speech should also be con-
ducive to the true well-being and spiritual good of the listener. Thus,
ideal speech is a harmonious blend: it is truthful, but also spoken in a
manner that is gentle and aims at the genuine benefit of others. One
should avoid uttering harsh truths that are not beneficial, or pleasantries
that are untrue.

Finally, Kṛṣṇa includes another important aspect of austerity of
speech: ”svādhyāyābhyasanaṃ caiva” – ”And also (‘ca eva‘) the regular
practice (or recitation, study, ‘abhyasanam‘) of sacred scriptures (‘svād-
hyāyaḥ‘).” ‘Svādhyāya‘ (self-study) involves the diligent study and chant-
ing of Vedic mantras, sacred texts like the Upaniṣads and the Bhagavad
Gita itself, and reflection on their profound meanings. This engages
the faculty of speech in sacred pursuits, purifying it and connecting the
speaker with divine wisdom. All these practices combined—speaking
words that are non-agitating, truthful, pleasant, and beneficial, along
with the regular study and recitation of scriptures—”vāṅmayaṃ tapa
ucyate” – ”are said to be (‘ucyate‘) the austerity (‘tapaḥ‘) of speech
(‘vāṅmayam‘). This disciplined use of language purifies one’s communi-
cation, makes it a powerful force for good, and contributes significantly
to inner peace and spiritual advancement.

Verse 17.16
manaḥprasādaḥ saumyatvaṃ maunamātmavinigrahaḥ | bhāvasaṃśud-

dhirityetattapo mānasamucyate ||
Having explained the austerities of the body (‘śārīraṁ tapaḥ‘, 17.14)

and speech (‘vāṅmayaṁ tapaḥ‘, 17.15), Lord Kṛṣṇa now describes the
third and arguably most crucial category: ‘mānasaṁ tapaḥ‘ – austerity
of the mind. This internal discipline is considered fundamental because
the mind is the root of all thoughts, desires, emotions, and actions. Con-
trolling and purifying the mind is therefore essential for spiritual progress.
Kṛṣṇa enumerates the qualities that constitute mental austerity:

1. ”Manaḥprasādaḥ” – ”Serenity (or clarity, cheerfulness, tranquility,
‘prasādaḥ‘) of mind (‘manas‘).” This signifies a mind that is peaceful,
calm, contented, and free from agitation, anxiety, and negative emotions
like depression or restlessness. It is a state of mental lucidity and joy-
ous equanimity. 2. ”Saumyatvam” – ”Gentleness,” ”good-heartedness,”
”benignity,” or ”pleasantness of disposition.” This refers to a kind, benev-
olent, and compassionate mental attitude towards all beings, free from
harshness, cruelty, or ill will.

3. ”Maunam” – ”Silence (‘maunam‘).” While this can literally refer
to abstention from external speech (which also contributes to mental
quietude), in the context of mental austerity, ‘maunam‘ primarily signi-
fies inner silence—control over the constant chatter of thoughts, stillness
of the mind, or a state of profound, reflective gravity. It is the capac-
ity to keep the mind from engaging in frivolous, unnecessary, or nega-
tive thinking. 4. ”Ātmavinigrahaḥ” – ”Self-control (‘ātma-vinigrahaḥ‘),”
specifically referring to the control of the mind or the inner self. This is
the ability to regulate and discipline one’s own thoughts, emotions, and
mental tendencies, preventing the mind from being swayed by distrac-
tions or lower impulses, and keeping it focused on higher spiritual ideals.
This echoes the earlier emphasis on ‘yatacittātmā‘ (controlled mind and
self).

5. ”Bhāvasaṃśuddhiḥ” – ”Purity (‘saṃśuddhiḥ‘) of inner disposition
(or motive, heart, nature, feeling, ‘bhāva‘).” This implies sincerity and
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purity in one’s intentions, feelings, and overall mental and emotional
state. It means freedom from deceit, hypocrisy, malice, envy, greed,
and other negative mental colorings, and cultivating a heart that is
pure, honest, and well-intentioned. Of all these profound mental dis-
ciplines, Kṛṣṇa concludes, ”ityetattapo mānasamucyate” – ”This (‘etat
iti‘) is called (‘ucyate‘) the austerity (‘tapaḥ‘) of the mind (‘mānasam‘).”
True mental austerity thus involves cultivating these positive states of
serenity, gentleness, inner silence, self-control, and purity of heart. This
internal purification and discipline are considered the highest form of
‘tapas‘, as a controlled and purified mind is the very instrument for per-
ceiving spiritual truth and achieving liberation.

Verse 17.17
śraddhayā parayā taptaṃ tapastattrividhaṃ naraiḥ | aphalākāṅkṣib-

hiryuktaiḥ sāttvikaṃ paricakṣate ||
Lord Kṛṣṇa, having defined the threefold austerities of the body,

speech, and mind in the preceding verses (17.14-16), now begins to clas-
sify this threefold ‘tapas‘ (austerity or penance) according to the three
modes of material nature (‘guṇas‘). He starts by describing the charac-
teristics of austerity performed in the mode of goodness (‘sattva-guṇa‘).
He states, ”śraddhayā parayā taptaṃ tapastattrividham naraiḥ” – ”That
(‘tat‘) threefold (‘trividham‘) austerity (‘tapaḥ‘) which is practiced (or
performed, ‘taptam‘) by men (‘naraiḥ‘) with supreme (‘parayā‘) faith
(‘śraddhayā‘).”

The first and foremost characteristic of sattvic austerity is that it is
performed with ‘parayā śraddhayā‘—supreme, profound, and unwaver-
ing faith. This faith is not blind but is rooted in an understanding of
scriptural injunctions and a conviction in the spiritual purpose of the
austerity. The ”threefold austerity” refers to the combined and harmo-
nious practice of the austerities of body, speech, and mind as detailed
earlier, all undertaken with this deep sense of reverence and conviction.

A second crucial element of sattvic austerity is its motivation: it
is performed by ”aphalākāṅkṣibhiryuktaiḥ” – ”by those who expect no
fruit (or are desireless for personal results, ‘aphala-ākāṅkṣibhiḥ‘) and
who are steadfastly engaged (or yoked, disciplined, ‘yuktaiḥ‘).” ‘Aphala-
ākāṅkṣibhiḥ‘ signifies that such individuals do not perform austerities
with the selfish motive of achieving worldly gains, fame, power, or
even specific heavenly rewards. Their aim is spiritual purification, self-
realization, or pleasing the Supreme Lord, without any craving for per-
sonal, material benefits. They are ‘yuktaiḥ‘—steadfast, balanced, and
disciplined in their practice, not driven by fleeting impulses or external
pressures.

Of such austerity, which is characterized by supreme faith, desire-
lessness for personal fruits, and steadfast engagement, Kṛṣṇa declares,
”sāttvikaṃ paricakṣate” – ”(Such austerity) is declared (or called, consid-
ered, ‘paricakṣate‘) to be sattvic (‘sāttvikam‘), or in the mode of good-
ness.” Sattvic austerity, therefore, is not about mere self-mortification
but is a disciplined and purposeful endeavor undertaken with pure in-
tentions, deep faith, and detachment from selfish outcomes. It leads to
purification of the heart and mind, spiritual clarity, inner peace, and
steady progress on the path to liberation. It is the highest and most
beneficial form of ‘tapas‘.

Verse 17.18
satkāramānapūjārthaṃ tapo dambhena caiva yat | kriyate tadiha prok-

taṃ rājasalaṃ caladhruvam ||
Having described sattvic austerity in the previous verse, Lord Kṛṣṇa

now explains the nature of ‘tapas‘ (austerity) performed predominantly
under the influence of ‘rajo-guṇa‘ (the mode of passion). He states,
”satkāramānapūjārthaṃ tapo... yat kriyate” – ”That austerity (‘tapaḥ
yat‘) which is performed (‘kriyate‘) for the sake (‘artham‘) of gaining
respect (‘satkāra‘), honor (‘māna‘), and worship (or reverence from oth-
ers, ‘pūjā‘).” The primary motivation behind rajasic austerity is not gen-
uine spiritual purification or pleasing the Divine, but the attainment of
worldly recognition, social prestige, and adoration from others. Such in-
dividuals undertake rigorous practices to be seen and esteemed as pious,
powerful, or spiritually advanced.

Furthermore, such austerity is characterized by ”dambhena caiva” –
”and indeed (‘ca eva‘) with ostentation (or hypocrisy, pretension, ‘damb-
hena‘).” ‘Dambha‘ signifies a showy display of piety or asceticism, often
performed to impress or deceive others, without genuine inner conviction

or purity of heart. The practices may be outwardly rigorous, but they
are tainted by pride and a desire for self-glorification.

Of such austerity, driven by the desire for worldly respect, honor, and
adoration, and performed with ostentation, Kṛṣṇa declares its nature
and outcome: ”tadiha proktaṃ rājasalaṃ” – ”That (‘tat‘) is said (or de-
clared, ‘proktam‘) here (‘iha‘ – in this world, or in this context) to be
rajasic (‘rājasalam‘ – pertaining to the mode of rajas).” And what are
the characteristics of the fruits of such rajasic austerity? They are ”cala-
madhruvam” – ”unstable (flickering, unsteady, ‘calam‘) and transient
(not lasting, impermanent, ‘adhruvam‘).”

The worldly honor, respect, and fame obtained through such ostenta-
tious and selfishly motivated austerities are, by their very nature, fleeting
and unreliable (‘calam‘). Public opinion is fickle, and reputations can be
easily lost. Moreover, any benefits accrued are ‘adhruvam‘ (transient),
confined to the material realm, and do not lead to lasting spiritual well-
being or liberation. Such austerity, being rooted in passion, egoism,
and desire, only serves to further entangle the individual in the cycle
of karma and material existence, even if it brings temporary worldly ac-
claim. Kṛṣṇa thus clearly distinguishes this inferior form of ‘tapas‘ from
the pure, selfless austerity of the sattvic practitioner.

Verse 17.19
mūḍhagrāheṇātmano yatpīḍayā kriyate tapaḥ | parasyotsādanārthaṃ

vā tattāmasamudāhṛtam ||
Lord Kṛṣṇa now completes His threefold classification of ‘tapas‘ (aus-

terity) by describing its tamasic form—austerity performed under the
influence of ‘tamo-guṇa‘ (the mode of ignorance or darkness), which
is the most misguided and detrimental. He explains, ”mūḍhagrāheṇāt-
mano yatpīḍayā kriyate tapaḥ” – ”That austerity (‘tapaḥ yat‘) which is
performed (‘kriyate‘) with a foolish (or deluded, ‘mūḍha‘) notion (con-
viction, or obstinate self-will, ‘grāheṇa‘), and with self-torture (or by
causing pain, ‘pīḍayā‘) to oneself (‘ātmanaḥ‘).”

‘Mūḍha-grāheṇa‘ signifies that such austerities are undertaken with
a perverse, ignorant understanding, often based on superstition, false
beliefs, or sheer stubbornness, without any proper knowledge of scrip-
tural injunctions or true spiritual principles. They are not guided by
wisdom or a desire for genuine purification. A key characteristic is ‘āt-
manaḥ pīḍayā‘—they involve extreme self-mortification, inflicting un-
necessary and often severe hardship, pain, and torment upon one’s own
body and mind, without any constructive spiritual purpose. This kind
of self-torture is born of delusion.

Alternatively, or additionally, such tamasic austerity may be moti-
vated by malevolent intentions towards others: ”parasyotsādanārthaṃ
vā” – ”Or (‘vā‘) (it is performed) for the purpose (‘artham‘) of destroy-
ing (ruining, harming, or causing the downfall of, ‘utsādana‘) another
(‘parasya‘).” Some individuals undertake extreme and often dark ascetic
practices with the aim of acquiring occult powers to harm their enemies,
to exert malevolent influence, or to bring about the destruction of others.
Such practices are deeply rooted in hatred, envy, and ignorance.

Of austerity characterized by such foolish self-will, self-torture, or
malevolent intent, Lord Kṛṣṇa declares, ”tattāmasamudāhṛtam” – ”That
(‘tat‘ – such austerity) is declared (or said, ‘udāhṛtam‘) to be tamasic
(‘tāmasam‘), or in the mode of ignorance.” Tamasic austerity is thus en-
tirely contrary to true spiritual discipline. It is born of delusion, involves
unnecessary self-inflicted suffering or harm to others, and is devoid of
any purifying or liberating effect. Instead, it leads to further degradation
of consciousness, accumulation of negative karma, and deeper entangle-
ment in the darkness of ignorance. Kṛṣṇa, by defining these three types
of austerity, clearly guides Arjuna (and all seekers) to shun rajasic and
tamasic practices and to embrace only sattvic austerity, which is per-
formed with faith, detachment, and for genuine spiritual purification.

Verse 17.20
dātavyamiti yaddānaṃ dīyate ’nupakāriṇe | deśe kāle ca pātre ca tad-

dānaṃ sāttvikaṃ smṛtam ||
Having completed His exposition on the threefold nature of auster-

ity (‘tapas‘), Lord Kṛṣṇa now begins to explain the threefold division of
‘dānam‘ (charity or almsgiving), starting in this verse with the charac-
teristics of sattvic charity—charity performed in the mode of goodness.
He states, ”dātavyamiti yaddānam” – ”That charity (‘dānam yat‘) which
is given (‘dīyate‘) with the thought (or conviction, ‘iti‘) ’It ought to be
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given’ (or ’it is my duty to give,’ ‘dātavyam‘).” The primary motivation
for sattvic charity is a pure sense of duty and righteousness, a recognition
that giving is a moral obligation and a virtuous act, without any ulterior
selfish motive. It is performed simply because it is the right thing to do.

A crucial characteristic of sattvic charity is its selflessness regarding
expectation of return: it is given ”anupakāriṇe” – ”to one who can render
no service (or favor, ‘upakāra‘) in return (‘an‘)”. This means the gift is
given to a deserving person from whom the giver does not expect, nor is
likely to receive, any personal benefit, material gain, or reciprocal favor
in the future. The act is purely altruistic, aimed at helping the recipient
without any thought of personal advantage.

Furthermore, sattvic charity is characterized by its appropriateness
in terms of context: it is given ”deśe kāle ca pātre ca” – ”in a proper
place (‘deśe‘), at a proper time (‘kāle ca‘), and (‘ca‘) to a worthy (or
deserving, suitable, ‘pātre‘) recipient.” * ‘Deśe‘: A proper place, such
as a holy pilgrimage site, a place where there is genuine need, or a
location appropriate for the act of giving. * ‘Kāle‘: A proper time, such
as an auspicious occasion (e.g., eclipses, specific lunar days), a time of
calamity or distress for the recipient, or simply when the need arises.
* ‘Pātre‘: A worthy recipient, meaning an individual who is virtuous,
learned, genuinely needy, engaged in spiritual pursuits, or who will make
good use of the charity for righteous purposes. Giving to an undeserving
person or for unwholesome purposes would not be sattvic.

Of such charity, which embodies all these pure and righteous
characteristics—given out of a sense of duty, without expectation of
return, at the right place and time, and to a deserving individual—Lord
Kṛṣṇa concludes, ”taddānaṃ sāttvikaṃ smṛtam” – ”That (‘tat‘) charity
(‘dānam‘) is remembered (or considered, traditionally known, ‘smṛtam‘)
as sattvic (‘sāttvikam‘), or in the mode of goodness.” Sattvic charity is
thus the highest form of giving, as it purifies the heart of the giver, ben-
efits the recipient appropriately, contributes to social well-being, and is
conducive to spiritual progress.

Verse 17.21
yattu pratyupakārārthaṃ phalamuddiśya vā punaḥ | dīyate ca parik-

liṣṭaṃ taddānaṃ rājasaṃ smṛtam ||
Lord Kṛṣṇa, continuing His classification of ‘dānam‘ (charity) accord-

ing to the three modes of material nature, now describes the charac-
teristics of charity performed in the mode of passion (‘rajo-guṇa‘), con-
trasting it with the selfless, duty-bound giving of sattvic charity (17.20).
He states, ”yattu pratyupakārārtham” – ”But (‘tu‘) that (charity) which
(‘yat‘) is given for the sake (‘artham‘) of receiving a favor in return
(‘prati-upakāra‘).” The primary motivation here is not pure altruism but
a calculated expectation of future benefit from the recipient or through
other means as a result of the act of giving. It is essentially a transac-
tion, an investment made with the hope of a reciprocal gain, whether
material, social, or in terms of services.

Alternatively, or additionally, such charity is given ”phalamuddiśya
vā punaḥ” – ”or (‘vā punaḥ‘ – or again) aiming at (or with a view to,
‘uddiśya‘) its fruit (or result, ‘phalam‘).” This means the act of giving
is performed with a specific desire for some personal reward, such as
acquiring fame, enhancing one’s reputation, achieving worldly success,
or attaining heavenly pleasures after death. The focus is on the personal
benefit that will accrue to the giver as a consequence of their charitable
act, rather than on the selfless alleviation of the recipient’s need or the
fulfillment of a sacred duty.

Furthermore, Kṛṣṇa highlights another characteristic often associated
with rajasic giving: ”dīyate ca parikliṣṭam” – ”And (‘ca‘) which is given
(‘dīyate‘) grudgingly (reluctantly, with difficulty, or with a troubled and
afflicted mind, ‘parikliṣṭam‘).” Even when such individuals give, their
act of charity is not spontaneous or joyful but is often accompanied
by inner conflict, a sense of being burdened, or a feeling of reluctance
due to attachment to their wealth or possessions. They may give under
social pressure or with a heavy heart, calculating the cost rather than
experiencing the joy of selfless giving.

Of such charity, which is tainted by these selfish motivations and in-
ternal reluctance, Lord Kṛṣṇa concludes, ”taddānaṃ rājasaṃ smṛtam” –
”That (‘tat‘) charity (‘dānam‘) is remembered (or considered, tradition-
ally known, ‘smṛtam‘) as rajasic (‘rājasam‘), or in the mode of passion.”
Rajasic charity, therefore, while it involves the act of giving, is rooted

in egoism, desire for personal gain, and attachment to results. Con-
sequently, instead of leading to spiritual purification and liberation, it
tends to bind the giver further to the cycle of karma and material exis-
tence, as it reinforces their passionate and self-centered tendencies.

Verse 17.22
adeśakāle yaddānamapātrebhyaśca dīyate | asatkṛtamavajñātaṃ tattā-

masamudāhṛtam ||
Having described sattvic (17.20) and rajasic (17.21) charity, Lord

Kṛṣṇa now completes His threefold classification by elucidating the char-
acteristics of ‘tāmasam dānam‘—charity performed under the influence
of ‘tamo-guṇa‘ (the mode of ignorance, darkness, or inertia). This rep-
resents the lowest and most misguided form of giving. Kṛṣṇa explains,
”adeśakāle yaddānam” – ”That charity (‘dānam yat‘) which is given at
an improper place (‘adeśe‘) and at an improper time (‘akāle‘).” (The pre-
fix ‘a-‘ in ‘adeśakāle‘ negates both ‘deśa‘, place, and ‘kāla‘, time). This
signifies that tamasic charity is performed without any consideration for
the suitability of the location or the appropriateness of the timing. It
might be given in an unclean or unholy place, or at a time when it is not
needed or cannot be properly utilized, thus rendering the act ineffective
or even counterproductive.

Furthermore, such charity is directed ”apātrebhyaśca dīyate” – ”and
(‘ca‘) is given (‘dīyate‘) to unworthy (or undeserving, unsuitable, ‘a-
pātrebhyaḥ‘) recipients.” ‘Pātra‘ refers to a worthy individual who is
virtuous, genuinely needy, engaged in spiritual pursuits, or who will use
the charity for righteous purposes. Tamasic charity, however, is given
indiscriminately to those who may be undeserving, who might misuse
the gift for harmful or unrighteous activities, or who are not in genuine
need, thereby failing to achieve any real benefit for either the giver or
the intended (or actual) recipient.

The manner in which tamasic charity is given also reflects its degraded
nature: it is performed ”asatkṛtamavajñātam” – ”disrespectfully (‘asat-
kṛtam‘ – without proper honor, welcome, or courtesy) or with contempt
(disdain, or scorn, ‘avajñātam‘).” Even when giving, the tamasic individ-
ual may display a lack of respect for the recipient, perhaps treating them
with condescension, harsh words, or a general attitude of disdain. The
act of giving is devoid of any genuine compassion, humility, or sense of
sacred duty.

Of such charity, which is characterized by utter lack of discrimina-
tion regarding place, time, and recipient, and is performed with disre-
spect or contempt, Lord Kṛṣṇa declares, ”tattāmasamudāhṛtam” – ”That
(‘tat‘ – such charity) is declared (or said, ‘udāhṛtam‘) to be tamasic (‘tā-
masam‘).” Tamasic charity, being rooted in ignorance, delusion, careless-
ness, or sometimes even pride displayed through careless giving, yields
no spiritual merit. Instead, it may lead to negative consequences, fur-
ther entangle the giver in the mode of darkness, and fail to achieve any
genuine good. Kṛṣṇa, by detailing these three types of charity, provides
clear guidance for cultivating sattvic giving, which alone leads to true
purification and spiritual advancement.

Verse 17.23
oṃ tatsaditi nirdeśo brahmaṇastrividhaḥ smṛtaḥ | brāhmaṇāstena

vedāśca yajñāśca vihitāḥ purā ||
Lord Kṛṣṇa, having completed His exposition on the threefold division

of faith, food, sacrifice, austerity, and charity based on the ‘guṇas‘, now
introduces a profound spiritual principle that serves to sanctify all such
activities and elevate them to the transcendental plane, especially when
there might be imperfections in their performance. He declares, ”oṃ tat-
saditi nirdeśo brahmaṇastrividhaḥ smṛtaḥ” – ”’Om Tat Sat’ (‘om tat sat
iti‘)—this is remembered (or declared in the scriptures, ‘smṛtaḥ‘) as the
threefold (‘trividhaḥ‘) designation (or indicator, appellation, ‘nirdeśaḥ‘)
of Brahman (the Absolute Truth, the Supreme Reality).”

This sacred mantra, ”Om Tat Sat,” consists of three distinct syllables,
each carrying profound spiritual significance and pointing towards dif-
ferent aspects of the Absolute: 1. ‘Om‘: This primordial sacred syllable
is considered the sound representation of the impersonal Brahman, the
all-pervading, unmanifest Absolute. It is the foundational mantra of
the Vedas, used at the beginning and end of prayers, chants, and spiri-
tual undertakings to invoke auspiciousness and connect with the Divine.
2. ‘Tat‘: This Sanskrit word literally means ”That.” In Vedāntic phi-
losophy, particularly in the Mahāvākya (great Upanishadic declaration)
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”Tat Tvam Asi” (That Thou Art), ‘Tat‘ refers to the transcendental,
indescribable, ultimate Reality, Brahman, which is beyond sensory per-
ception and mental conceptualization. It signifies the Absolute in Its
transcendent aspect. 3. ‘Sat‘: This word has multiple meanings, in-
cluding ”eternal,” ”real,” ”true,” ”good,” ”auspicious,” and ”existent.”
It denotes the eternal, unchanging existence of Brahman, Its absolute
truthfulness, and Its inherent goodness and auspiciousness. It also sig-
nifies the reality of all pious actions and sacrifices when performed with
the right consciousness.

Kṛṣṇa then reveals the ancient and foundational role of this threefold
designation of Brahman in the Vedic tradition: ”brāhmaṇāstena vedāśca
yajñāśca vihitāḥ purā” – ”By this (‘tena‘ – by these three sacred syllables,
or by Brahman so designated), the Brāhmaṇas (‘brāhmaṇāḥ‘ – those who
are knowers and followers of Brahman, the priestly and intellectual class),
the Vedas (‘vedāḥ ca‘ – the sacred scriptures themselves), and (‘ca‘)
sacrifices (‘yajñāḥ‘) were ordained (created, established, or sanctified,
‘vihitāḥ‘) in ancient times (‘purā‘ – by the Creator, Lord Brahmā, at the
beginning of creation).”

This signifies that the entire Vedic system of knowledge, the social
order led by Brāhmaṇas dedicated to spiritual pursuits, and the per-
formance of Yajñas (sacrifices) as a means of worship and maintaining
cosmic harmony, are all intrinsically connected to and sanctified by these
sacred appellations of the Supreme. The utterance of ”Om Tat Sat” at
the beginning and end of spiritual activities is intended to invoke the
presence of Brahman, to purify the actions of any inherent defects, to
dedicate them to the Supreme, and to elevate their purpose beyond mere
material results, thereby making them conducive to spiritual liberation.
This verse thus introduces a powerful means to spiritualize all righteous
endeavors.

Verse 17.24
tasmādomityudāhṛtya yajñadānatapaḥkriyāḥ | pravartante vidhānoktāḥ

satataṃ brahmavādinām ||
Lord Kṛṣṇa, having introduced in the previous verse (17.23) the sa-

cred threefold designation of Brahman—”Om Tat Sat”—and its ancient
significance in sanctifying Brāhmaṇas, Vedas, and Yajñas, now explains
the specific practical application and importance of the first of these
syllables, ”Om,” in the performance of spiritual activities by those who
seek Brahman. He states, ”tasmādomityudāhṛtya” – ”Therefore (‘tas-
māt‘ – because ”Om Tat Sat” is the designation of Brahman and was
used to ordain and sanctify all sacred acts from the beginning), uttering
(or pronouncing, ‘udāhṛtya‘) ’Om’ (‘om iti‘).” The word ‘tasmāt‘ logically
connects this instruction to the foundational principle laid down earlier.

He then specifies the context for uttering ”Om”: ”yajñadānata-
paḥkriyāḥ... pravartante vidhānoktāḥ” – ”Acts (or rites, procedures,
‘kriyāḥ‘) of sacrifice (‘yajña‘), charity (‘dāna‘), and austerity (‘tapaḥ‘),
as enjoined (prescribed, or declared, ‘uktāḥ‘) in the scriptures (accord-
ing to rule or ordinance, ‘vidhāna‘).” This refers to the performance of
these three key spiritual duties—Yajña (sacrifice), Dāna (charity), and
Tapas (austerity)—not arbitrarily, but strictly in accordance with the
injunctions (‘vidhāna‘) laid down in the sacred texts.

For whom is this practice essential? Kṛṣṇa says these scripturally
enjoined acts of sacrifice, charity, and austerity ”satataṃ brahmavād-
inām... pravartante” – ”are always (‘satatam‘) begun (or commenced,
set in motion, ‘pravartante‘) by the expounders of Brahman (or those
who speak of Brahman, followers of the Vedas, ‘brahma-vādinām‘).” The
‘brahma-vādinaḥ‘ are those who are learned in the Vedas, who discuss
and contemplate the nature of Brahman, and who strive to attain the
Absolute Truth. For such individuals, the chanting of ”Om” at the com-
mencement of all significant spiritual endeavors is a traditional and in-
dispensable practice.

The utterance of ”Om” at the beginning of these sacred activities
serves multiple profound purposes: 1. Invocation and Sanctification:
It invokes auspiciousness and the presence of the Supreme (Brahman),
thereby sanctifying the entire procedure. 2. Dedication: It helps to ded-
icate the action to the Absolute, aligning the performer’s intention with
a higher spiritual purpose. 3. Purification: It purifies the performer, the
place of action, and the materials used, making them fit for the sacred
undertaking. 4. Rectification: It is believed to help rectify any inadver-
tent errors or omissions in the performance of the ritual. 5. Focus and
Remembrance: It serves as a powerful reminder of the ultimate spiritual

goal (Brahman) and helps to focus the mind. This verse thus highlights
the practical spiritual technology embedded in Vedic tradition, where
the sacred syllable ”Om” acts as a vital link connecting all righteous
actions to the Supreme Brahman, ensuring their efficacy and spiritual
significance.

Verse 17.25
tadityanabhisaṃdhāya phalaṃ yajñatapaḥkriyāḥ | dānakriyāśca vivid-

hāḥ kriyante mokṣakāṅkṣibhiḥ ||
Lord Kṛṣṇa, having explained in the previous verse (17.24) the sig-

nificance of uttering ”Om” at the commencement of sacrifices, charity,
and austerities by those who seek Brahman, now elucidates the mean-
ing and application of the second syllable of the threefold designation
of Brahman—”Tat.” He states, ”tadityanabhisaṃdhāya phalam” – ”Ut-
tering (or with the understanding, ‘iti‘ implies) ’Tat,’ and (‘anabhisand-
hāya‘) not aiming at (or without desiring, without expecting) the fruit
(or result, ‘phalam‘).” The word ”Tat” literally means ”That” and is used
in Vedāntic philosophy to refer to the transcendental, indescribable, ulti-
mate Reality—Brahman, the Absolute Truth, which is beyond the grasp
of the senses and mind. By uttering ”Tat” or performing actions with the
consciousness that everything belongs to ”That” Supreme Reality and
not to oneself, one cultivates detachment from the outcomes of those
actions. The key here is ‘anabhisandhāya phalam‘—performing actions
without any selfish desire for their personal results.

Kṛṣṇa then specifies the kinds of actions that are performed with this
understanding and attitude by a particular class of spiritual aspirants:
”yajñatapaḥkriyāḥ dānakriyāśca vividhāḥ kriyante” – ”Acts (‘kriyāḥ‘) of
sacrifice (‘yajña‘) and austerity (‘tapaḥ‘), and also (‘ca‘) various (‘vivid-
hāḥ‘) acts (‘kriyāḥ‘) of charity (‘dāna‘), are performed (‘kriyante‘).”
These three—Yajña (sacrifice), Tapas (austerity), and Dāna (charity)—
are fundamental pious and purificatory activities enjoined in the scrip-
tures.

And who are the performers of these actions with such a detached
and transcendental understanding? They are ”mokṣakāṅkṣibhiḥ” – ”by
those who desire (or are seekers of, ‘kāṅkṣibhiḥ‘) liberation (‘mokṣa‘).”
‘Mokṣa-kāṅkṣīs‘ are those spiritual aspirants whose primary goal is not
worldly gain, heavenly pleasure, or any other temporary achievement,
but ultimate emancipation from the cycle of birth and death (‘saṁsāra‘)
and the attainment of eternal spiritual freedom.

This verse thus highlights that those who are earnestly striving for
liberation perform all their prescribed duties and spiritual practices—
sacrifices, austerities, and charities in their diverse forms—by first men-
tally offering them to ”Tat” (the Supreme, Absolute Reality) and by
completely renouncing any personal attachment to or desire for their
fruits. This transforms these actions from potentially binding karmic
activities into potent means for spiritual purification and progress to-
wards ‘mokṣa‘. The invocation of ”Tat” serves to remind the performer
that the action and its results ultimately belong to the Supreme, not to
the individual ego, thereby fostering detachment and a transcendental
perspective.

Verse 17.26
sadbhāve sādhubhāve ca sadityetatprayujyate | praśaste karmaṇi tathā

sacchabdaḥ pārtha yujyate ||
Lord Kṛṣṇa now explains the meaning and application of the third

syllable of the sacred threefold designation of Brahman (”Om Tat Sat”),
which is ”Sat.” He addresses Arjuna with affection as ”pārtha” (O son of
Pṛthā). Kṛṣṇa begins, ”sadbhāve sādhubhāve ca sadityetatprayujyate” –
”This (‘etat‘) word ’Sat’ (‘sat iti‘) is used (‘prayujyate‘) in the sense of
reality (or true existence, being, ‘sat-bhāve‘) and (‘ca‘) also in the sense
of goodness (or virtue, righteousness, auspiciousness, ‘sādhu-bhāve‘).”

The term ‘Sat‘ has profound philosophical connotations. In ‘sat-
bhāve‘, it denotes that which truly exists, the eternal, unchanging Re-
ality (Brahman), as opposed to ‘asat‘ (the unreal, the temporary, the
non-existent in an ultimate sense). It signifies absolute truth and being.
In ‘sādhu-bhāve‘, ”Sat” refers to all that is good, virtuous, noble, righ-
teous, and auspicious. It embodies the quality of goodness and moral
excellence. Thus, the syllable ”Sat” connects one with both ultimate
reality and supreme virtue.

Kṛṣṇa further elaborates on its application in the context of actions:
”praśaste karmaṇi tathā sacchabdaḥ... yujyate” – ”And likewise (‘tathā‘),
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O Pārtha, the word ’Sat’ (‘sat-śabdaḥ‘) is also applied (or used, ‘yujyate‘)
to an auspicious (or praiseworthy, commendable, excellent, ‘praśaste‘)
action (‘karmaṇi‘).” Any action that is performed in accordance with
dharma, with pure intentions, for a noble purpose, and which leads to
beneficial and auspicious results, is also designated as ”Sat.” Such ac-
tions are considered good, real in their positive impact, and aligned with
eternal truth.

This verse thus reveals the multifaceted significance of ”Sat.” It is
not merely a sound but a potent indicator of ultimate reality, supreme
goodness, and the auspiciousness of righteous actions. By understanding
these meanings, a spiritual aspirant can appreciate why the utterance or
invocation of ”Sat” in conjunction with their spiritual practices (as will
be further explained) helps to imbue those practices with qualities of
truth, goodness, and auspiciousness, aligning them with the nature of
Brahman Itself. This prepares the ground for understanding how ”Sat”
is specifically employed in sacrifices, austerities, and charities to sanctify
them and ensure their spiritual efficacy.

Verse 17.27
yajñe tapasi dāne ca sthitiḥ saditi cocyate | karma caiva tadarthīyaṃ

sadityevābhidhīyate ||
Lord Kṛṣṇa continues to elaborate on the meaning and application of

the sacred syllable ”Sat,” the third component of the threefold designa-
tion of Brahman (”Om Tat Sat”). Having explained in the previous verse
(17.26) that ”Sat” denotes reality, goodness, and is used for auspicious
actions, He now shows how it applies to steadfastness in spiritual prac-
tices and to actions performed for the sake of the Supreme. Kṛṣṇa states,
”yajñe tapasi dāne ca sthitiḥ saditi cocyate” – ”And (‘ca‘) steadfastness
(or perseverance, firm abidance, unwavering commitment, ‘sthitiḥ‘) in
sacrifice (‘yajñe‘), in austerity (‘tapasi‘), and in charity (‘dāne‘) is also
(‘ca‘) called (‘ucyate‘) ’Sat’ (‘sat iti‘).”

This is a significant extension. It is not just the initial performance
of these sacred duties—Yajña (sacrifice), Tapas (austerity), and Dāna
(charity)—that is considered ”Sat” if auspicious, but also the ‘sthiti‘
(steadfastness or perseverance) in these practices. Maintaining a con-
sistent, unwavering commitment to these spiritual disciplines, without
being deterred by obstacles or losing enthusiasm over time, is itself a
mark of goodness and reality in one’s spiritual endeavor. Such steadfast-
ness is highly virtuous and aligned with the eternal nature of ”Sat.”

Furthermore, Kṛṣṇa adds another profound dimension to the meaning
of ”Sat”: ”karma caiva tadarthīyam sadityevābhidhīyate” – ”And indeed
(‘ca eva‘), action (‘karma‘) performed for the sake of That (the Supreme,
‘tat-arthīyam‘ – literally, ’for the sake of Tat’ or ’for His sake’) is also
designated (‘abhidhīyate‘) verily (‘eva‘) as ’Sat’ (‘sat iti‘).” ”Tat” (That),
as explained in verse 17.25, refers to Brahman, the Absolute Reality.
Therefore, any action (‘karma‘) that is undertaken ‘tat-arthīyam‘—not
for any selfish purpose, material gain, or personal gratification, but solely
for the sake of the Supreme Lord, as an offering to Him, or for fulfilling
His divine purpose—is inherently ”Sat.”

Such actions, being dedicated to the ultimate Reality (”Tat”), partake
of Its nature of truth, goodness, and eternality. They are spiritually po-
tent and conducive to liberation. This verse thus beautifully broadens
the application of ”Sat.” It encompasses not only the auspiciousness of
an action itself and the virtue of goodness but also the steadfast com-
mitment in performing sacred duties and, most importantly, the divine
quality of any action that is selflessly dedicated to the Supreme. By un-
derstanding and applying these principles, one can ensure that all their
spiritual endeavors are imbued with the qualities of ”Sat,” making them
truly efficacious and aligned with the ultimate Truth.

Verse 17.28
aśraddhayā hutaṃ dattaṃ tapastaptaṃ kṛtaṃ ca yat | asadityucyate

pārtha na ca tatpretya no iha ||
This is the concluding verse of the seventeenth chapter, in which Lord

Kṛṣṇa delivers a definitive and solemn pronouncement regarding the
value and consequence of any religious or pious act that is performed
without ‘śraddhā‘ (faith). Having explained the significance of ”Om Tat
Sat” in sanctifying actions, He now underscores the indispensable role of
faith. He addresses Arjuna with affection as ”pārtha” (O son of Pṛthā).
Kṛṣṇa declares, ”aśraddhayā hutam dattaṃ tapastaptaṃ kṛtaṃ ca yat”
– ”Whatever (‘yat‘) is offered in sacrifice (‘hutam‘ – oblations poured

into fire), whatever is given (‘dattam‘ – in charity), whatever auster-
ity (‘tapaḥ‘) is performed (‘taptam‘), and (‘ca‘) whatever (other) action
(‘kṛtam‘) is done—(if it is done) without faith (‘aśraddhayā‘).”

‘Aśraddhayā‘ signifies performing these actions without sincere belief,
reverence, conviction in their spiritual efficacy, or without faith in the
scriptures, the deity, or the divine principles they represent. Such actions
may be performed mechanically, hypocritically, under duress, for mere
show, or with a skeptical and doubting mind.

Of all such actions performed without faith, regardless of their out-
ward appearance or conformity to ritual, Kṛṣṇa gives a stark verdict:
”asadityucyate” – ”(That) is called (‘iti ucyate‘) ’Asat’ (‘asat‘).” ”Asat”
is the direct antithesis of ”Sat” (which was described in verses 17.26-27
as denoting reality, goodness, auspiciousness, and steadfastness). ”Asat”
therefore signifies that which is unreal (in terms of yielding true spiritual
benefit), non-existent (in terms of lasting positive value), evil, inauspi-
cious, or utterly futile. Actions performed without faith are deemed
spiritually barren and devoid of true substance.

Kṛṣṇa then elaborates on the worthlessness of such faithless actions,
both in this life and the next: ”na ca tatpretya no iha” – ”And (‘na ca‘)
that (‘tat‘ – such an action performed without faith) is of no value (or
yields no good, ‘na‘ modifies an implied ’is of value’) either hereafter
(‘pretya‘ – after death, in the next world) or (‘no‘) here (‘iha‘ – in this
present world).” Such endeavors do not lead to any genuine benefit in
this life, such as inner peace, purification of heart, or true happiness.
Nor do they yield any positive results in the afterlife, such as attainment
of heavenly realms or spiritual progress towards liberation. They are
essentially wasted efforts from a spiritual perspective. This concluding
verse powerfully underscores that ‘śraddhā‘ (sincere faith and reveren-
tial conviction) is the very life-force and indispensable foundation of all
spiritual practices and righteous actions. Without it, even apparently
pious deeds become meaningless and ineffective, failing to produce any
lasting good either in this world or the world to come.
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Chapter 18

Mokṣa Sannyāsa Yoga (The Yoga of Liberation through
Renunciation)

Verse 18.1
arjuna uvāca saṃnyāsasya mahābāho tattvamicchāmi veditum | tyā-

gasya ca hṛṣīkeśa pṛthakkeśiniṣūdana ||
The eighteenth and final chapter of the Bhagavad Gita, titled ”Mokṣa

Sannyāsa Yoga” (The Yoga of Liberation through Renunciation), fit-
tingly commences with Arjuna (‘arjuna uvāca‘ – Arjuna said) posing a
crucial question that seeks to clarify the very essence of renunciation, a
theme that has been woven throughout Lord Kṛṣṇa’s entire discourse.
Having absorbed the diverse teachings on knowledge, action, devotion,
the three modes of material nature, and the divine and demoniac na-
tures, Arjuna now desires a definitive understanding of two closely re-
lated yet potentially distinct concepts: ‘sannyāsa‘ (renunciation) and
‘tyāga‘ (abandonment). This is his tenth major inquiry, signifying his
earnest quest for complete spiritual clarity before the impending battle.

He addresses Lord Kṛṣṇa with a series of reverential and evocative ep-
ithets, underscoring his faith in Kṛṣṇa’s supreme wisdom and power:
”mahābāho” (O mighty-armed one), acknowledging Kṛṣṇa’s immense
strength and capacity; ”hṛṣīkeśa” (O Hṛṣīkeśa, Master of the senses),
recognizing Kṛṣṇa as the ultimate controller of all senses and thus the
one who can bestow true inner control and enlightenment; and ”keśiniṣū-
dana” (O slayer of the Keśī demon), recalling Kṛṣṇa’s divine power to
vanquish formidable evils, and by implication, His ability to destroy Ar-
juna’s lingering doubts and ignorance.

Arjuna’s specific desire is clearly articulated: ”saṃnyāsasya...
tattvamicchāmi veditum tyāgasya ca... pṛthak” – ”I desire (‘icchāmi‘) to
know (‘veditum‘) the essential truth (or true nature, fundamental prin-
ciple, ‘tattvam‘) of ‘sannyāsa‘ (renunciation) and also (‘ca‘) of ‘tyāga‘
(abandonment or relinquishment), distinctly (or separately, ‘pṛthak‘).”
While both terms relate to the concept of giving up or renouncing, Ar-
juna senses there might be subtle distinctions between them, or he wishes
to understand their precise definitions and practical applications in the
context of spiritual life, especially for someone like him who is a house-
holder and a warrior, not a traditional ascetic. He seeks to know their
‘tattvam‘—their core essence—and how they differ (‘pṛthak‘).

This final question from Arjuna is of paramount importance as it
prompts Lord Kṛṣṇa to deliver a comprehensive summary of His teach-
ings, culminating in the ultimate instruction on how to achieve liberation
through the perfection of renunciation while still performing one’s duties.
Arjuna’s inquiry for a distinct understanding of ‘sannyāsa‘ and ‘tyāga‘
sets the stage for Kṛṣṇa to synthesize the paths of Karma Yoga, Jñāna
Yoga, and Bhakti Yoga, and to provide His conclusive and most confi-
dential advice on achieving spiritual perfection.

Verse 18.2
śrībhagavān uvāca kāmyānāṃ karmaṇāṃ nyāsaṃ saṃnyāsaṃ kavayo

viduḥ | sarvakarmaphalatyāgaṃ prāhustyāgaṃ vicakṣaṇāḥ ||
In response to Arjuna’s earnest request to understand the essential

nature of ‘sannyāsa‘ (renunciation) and ‘tyāga‘ (abandonment) distinctly,
the Blessed Lord Kṛṣṇa (‘śrībhagavān uvāca‘) begins His clarification by
first presenting the commonly held views or definitions of these two terms
as understood by different learned authorities or schools of thought. This
approach acknowledges existing perspectives before Kṛṣṇa offers His own
definitive conclusion later in the chapter.

He first addresses the concept of ‘sannyāsa‘: ”kāmyānāṃ karmaṇāṃ
nyāsaṃ saṃnyāsaṃ kavayo viduḥ” – ”The wise (or sages, poets, learned
ones, ‘kavayaḥ‘) understand (or know, ‘viduḥ‘) ‘sannyāsa‘ (‘saṃnyāsam‘)
to be the renunciation (or giving up, laying aside, ‘nyāsam‘) of ac-
tions (‘karmaṇām‘) that are motivated by desire (‘kāmyānām‘).” ‘Kāmya-
karma‘ refers specifically to those actions, often rituals or sacrifices, that

are performed with a specific selfish desire (‘kāma‘) for achieving a par-
ticular worldly or heavenly result, such as wealth, progeny, fame, or celes-
tial enjoyment. According to this view, ‘sannyāsa‘ primarily involves the
abandonment of such desire-driven, optional (not obligatory) actions.

Kṛṣṇa then presents a prevalent understanding of ‘tyāga‘: ”sar-
vakarmaphalatyāgaṃ prāhustyāgaṃ vicakṣaṇāḥ” – ”The discerning (or
wise, those skilled in judgment, ‘vicakṣaṇāḥ‘) declare (‘prāhuḥ‘) ‘tyāga‘
(‘tyāgam‘) to be the abandonment (‘tyāgam‘) of the fruits (‘phala‘) of all
(‘sarva‘) actions (‘karma‘).” This definition of ‘tyāga‘ focuses on the re-
nunciation of attachment to the results or consequences of *all* types of
actions—whether they are obligatory duties (‘nitya-karma‘), occasional
duties (‘naimittika-karma‘), or even desire-motivated actions (‘kāmya-
karma‘), if one happens to perform them. This is the core principle of
Karma Yoga, which Kṛṣṇa has emphasized throughout the Gita: per-
forming actions diligently but without any selfish craving for or attach-
ment to their outcomes.

By presenting these two definitions from different perspectives—
‘sannyāsa‘ as the renunciation of desire-motivated actions themselves,
and ‘tyāga‘ as the renunciation of the fruits of all actions—Kṛṣṇa ac-
knowledges the nuanced understanding of these terms within the spiri-
tual traditions. This initial clarification sets the stage for Him to further
explore the complexities surrounding the renunciation of action and to
ultimately provide His own conclusive and authoritative opinion on the
matter, which will synthesize and transcend these preliminary views.

Verse 18.3
tyājyaṃ doṣavadityeke karma prāhurmanīṣiṇaḥ | yajñadānata-

paḥkarma na tyājyamiti cāpare ||
Lord Kṛṣṇa continues to elaborate on the diverse and often conflict-

ing opinions held by learned individuals regarding the renunciation of
action (‘karma‘), further highlighting the complexity that prompted Ar-
juna’s question. He explains, ”tyājyaṃ doṣavadityeke karma prāhur-
manīṣiṇaḥ” – ”Some (‘eke‘) learned men (or sages, thoughtful ones,
‘manīṣiṇaḥ‘) declare (‘prāhuḥ‘) that all action (‘karma‘) should be aban-
doned (‘tyājyam‘) because it is inherently evil (or flawed, possessing
defects, ‘doṣavat iti‘).” This represents a particular philosophical view-
point, often associated with certain schools of Sannyāsa or Jñāna Yoga,
which holds that all actions, by their very nature, involve some degree of
imperfection, cause subtle forms of bondage (even if apparently good), or
inevitably lead to entanglement in the material world. Therefore, accord-
ing to these thinkers, the only way to achieve liberation is to renounce
all forms of activity.

This perspective often arises from the understanding that actions are
performed through the interplay of the three modes of material nature
(‘guṇas‘), involve the ego’s sense of doership, and are aimed at achieving
some result, all of which contribute to the soul’s conditioning. Even ap-
parently good actions, if performed with attachment or ego, can create
subtle bonds. Therefore, proponents of this view advocate for complete
cessation of worldly activities as a means to transcend material entan-
glement.

In contrast to this view of abandoning all action, Kṛṣṇa presents an-
other school of thought: ”yajñadānatapaḥkarma na tyājyamiti cāpare”
– ”While (‘ca‘) others (‘apare‘) (declare that) acts (‘karma‘) of sacrifice
(‘yajña‘), charity (‘dāna‘), and austerity (‘tapaḥ‘) should not (‘na‘) be
abandoned (‘tyājyam iti‘).” This opposing perspective, often upheld by
those who follow the path of Mimāṁsā or righteous Karma Yoga, em-
phasizes the importance and necessity of performing certain prescribed
duties and purificatory actions. They argue that essential pious activities
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like Yajña (sacrifice to God or devas), Dāna (charity to deserving recip-
ients), and Tapas (austerity for self-discipline and purification) are not
only beneficial but are also obligatory. Far from being causes of bondage,
these actions, when performed correctly and with the right spirit, are con-
sidered purifying, conducive to individual and societal well-being, and
essential for spiritual progress. Therefore, such actions should never be
relinquished.

By presenting these two divergent opinions from respected ‘manīṣiṇaḥ‘
(learned thinkers), Lord Kṛṣṇa underscores the existing controversy and
the subtlety involved in understanding the true nature of action and re-
nunciation. This highlights the genuine basis for Arjuna’s confusion and
the need for Kṛṣṇa’s own definitive and authoritative judgment on this
crucial matter, which He will provide in the subsequent verses, offering
a clear path that harmonizes action with spiritual liberation.

Verse 18.4
niścayaṃ śṛṇu me tatra tyāge bharatasattama | tyāgo hi puruṣavyāghra

trividhaḥ saṃprakīrtitaḥ ||
Having laid out the existing differing opinions among learned author-

ities regarding the nature of action and renunciation (18.2-3), thereby
acknowledging the complexity of the issue and the basis for Arjuna’s
query, Lord Kṛṣṇa now prepares to deliver His own definitive and au-
thoritative conclusion on the matter of ‘tyāga‘ (abandonment or renun-
ciation). He addresses Arjuna with two inspiring and affectionate ep-
ithets: ”bharatasattama” (O best of the Bharatas, or most excellent
among the descendants of Bharata) and ”puruṣavyāghra” (O tiger among
men). These titles serve to encourage Arjuna, highlighting his noble lin-
eage, his inherent strength and capacity, and his fitness to receive this
supreme instruction.

Kṛṣṇa commands Arjuna’s full attention: ”niścayaṃ śṛṇu me tatra
tyāge” – ”Hear (‘śṛṇu‘) now from Me (‘me‘) My conclusion (or definite
opinion, firm ascertainment, ‘niścayam‘) there (on that matter, ‘tatra‘)
of ‘tyāga‘ (abandonment or renunciation, ‘tyāge‘).” Kṛṣṇa is now ready
to resolve the apparent contradictions and provide His own unambiguous
judgment, which will form the core of His teaching on true renunciation
in this final chapter. He is about to provide the ‘tattvam‘ (essential
truth) that Arjuna sought in verse 18.1.

As a prelude to His detailed explanation, Kṛṣṇa introduces a crucial
classification: ”tyāgo hi puruṣavyāghra trividhaḥ saṃprakīrtitaḥ” – ”For
(‘hi‘) ‘tyāga‘ (abandonment or renunciation), O tiger among men, has
been declared (or well-expounded, clearly set forth, ‘saṃprakīrtitaḥ‘) to
be of three kinds (‘trividhaḥ‘).” Just as faith (‘śraddhā‘), food (‘āhāra‘),
sacrifice (‘yajña‘), and austerity (‘tapas‘) were previously analyzed in
Chapter 17 according to the three modes of material nature (‘guṇas‘)—
sattva, rajas, and tamas—Kṛṣṇa now reveals that ‘tyāga‘ itself is not a
monolithic concept but can also be understood in these three distinct
qualitative categories.

This introduction of the threefold nature of ‘tyāga‘ is pivotal. It im-
plies that not all forms of abandonment or renunciation are spiritually
beneficial or lead to liberation. The quality and spiritual efficacy of
‘tyāga‘ depend entirely on the predominant mode of nature (‘guṇa‘) that
influences the consciousness and motivation of the individual perform-
ing the act of renunciation. By classifying ‘tyāga‘ in this manner, Kṛṣṇa
will be able to guide Arjuna towards understanding and practicing true,
sattvic renunciation, which is harmonious with the performance of duty
and leads to purification and ultimate freedom, while cautioning against
rajasic and tamasic forms of abandonment that are either motivated
by passion or born of delusion and are thus not conducive to spiritual
progress. This sets the stage for Kṛṣṇa’s detailed exposition of these
three types of ‘tyāga‘ in the verses that follow.

Verse 18.5
yajñadānatapaḥkarma na tyājyaṃ kāryameva tat | yajño dānaṃ tapaś-

caiva pāvanāni manīṣiṇām ||
Lord Kṛṣṇa, beginning to deliver His definitive conclusion (‘niścayam‘)

on the matter of ‘tyāga‘ (renunciation or abandonment) as requested by
Arjuna (18.1, 18.4), first addresses the question of which actions should
*not* be abandoned. He refutes the view held by some sages (mentioned
in 18.3) that all actions should be given up as inherently flawed. Kṛṣṇa
declares with authority, ”yajñadānatapaḥkarma na tyājyam” – ”Acts
(‘karma‘) of sacrifice (‘yajña‘), charity (‘dāna‘), and austerity (‘tapaḥ‘)

should not (‘na‘) be abandoned (‘tyājyam‘).” These three—Yajña, Dāna,
and Tapas—are fundamental pillars of a righteous and spiritually pro-
gressive life as enjoined in the Vedic tradition. They are not to be relin-
quished, even by those seeking liberation.

Instead of being abandoned, Kṛṣṇa emphasizes their obligatory na-
ture: ”kāryameva tat” – ”They must indeed (‘eva tat‘) be performed
(‘kāryam‘).” These are prescribed duties that ought to be carried out.
Their performance is essential for the purification of the individual and
the maintenance of cosmic and social order.

The profound reason for not abandoning these actions is then revealed:
”yajño dānaṃ tapaścaiva pāvanāni manīṣiṇām” – ”For (‘hi‘ is implied)
sacrifice (‘yajñaḥ‘), charity (‘dānam‘), and (‘ca eva‘) austerity (‘tapaḥ‘)
are purifiers (‘pāvanāni‘) of the wise (or thoughtful, intelligent, discern-
ing persons, ‘manīṣiṇām‘).” Even for the ‘manīṣīs‘—those who are al-
ready endowed with wisdom, who are reflective, and who are striving
for spiritual understanding—these acts of Yajña, Dāna, and Tapas serve
as powerful means of purification (‘pāvanāni‘). They help to cleanse the
heart and mind of accumulated impurities such as selfishness, greed, ego-
ism, and attachment, thereby making the individual more receptive to
higher spiritual truths and facilitating their progress towards liberation.

This verse is crucial as it establishes that true renunciation, as advo-
cated by Kṛṣṇa, does not mean the indiscriminate abandonment of all ac-
tion, especially those actions that are inherently purifying and conducive
to spiritual growth. It sets the stage for Kṛṣṇa to explain in the next
verse *how* these essential actions should be performed—namely, with
detachment from their fruits—which constitutes the essence of sattvic
tyāga and Karma Yoga.

Verse 18.6
etānyapi tu karmāṇi saṅgaṃ tyaktvā phalāni ca | kartavyānīti me

pārtha niścitaṃ matamuttamam ||
Having firmly established in the previous verse (18.5) that essential du-

ties like sacrifice (‘yajña‘), charity (‘dāna‘), and austerity (‘tapas‘) should
not be abandoned but must be performed as they are purifiers even for
the wise, Lord Kṛṣṇa now delivers His own definitive and supreme opin-
ion on *how* these actions (and indeed, all prescribed duties) should
be executed. This verse encapsulates the very essence of Karma Yoga
and true, liberating renunciation (‘tyāga‘). He addresses Arjuna with
affection as ”pārtha” (O son of Pṛthā).

Kṛṣṇa instructs, ”etānyapi tu karmāṇi” – ”But (‘tu‘) even (‘api‘) these
(‘etāni‘) actions (‘karmāṇi‘ – referring to Yajña, Dāna, and Tapas, and
by extension, all one’s prescribed duties)...” should be performed with a
specific inner disposition. He clarifies this disposition: ”saṅgaṃ tyaktvā
phalāni ca kartavyāni” – ”...they should be performed (‘kartavyāni‘) by
abandoning (‘tyaktvā‘) attachment (‘saṅgam‘) and (‘ca‘) also their fruits
(‘phalāni‘).”

This is the core principle of Nishkama Karma Yoga, which Kṛṣṇa has
consistently emphasized throughout the Gita. ‘Saṅgam tyaktvā‘ means
relinquishing all selfish attachment to the action itself (e.g., the egoistic
sense of being the doer, or personal likes and dislikes regarding the ac-
tion). ‘Phalāni tyaktvā‘ means abandoning all craving for, expectation
of, or attachment to the specific results or rewards that may accrue from
the performance of those actions. The actions are to be done as a mat-
ter of duty (‘kartavyāni‘ – ”they ought to be done”), with a spirit of
selflessness and detachment.

Lord Kṛṣṇa then underscores the supreme authority and finality of
this particular teaching: ”iti me... niścitaṃ matamuttamam” – ”This
(‘iti‘), O Pārtha, is My (‘me‘) definite (or settled, certain, ‘niścitam‘)
and supreme (or best, most excellent, ‘uttamam‘) opinion (conviction,
or considered judgment, ‘matam‘).” By declaring this as His ”definite
and supreme opinion,” Kṛṣṇa resolves any lingering doubts or confusion
arising from the conflicting views of other sages (mentioned in 18.3). He
presents this principle of performing obligatory actions with complete
detachment from both the action itself (in terms of egoistic doership)
and its fruits as the highest and most authoritative understanding of
true renunciation (‘tyāga‘) that is harmonious with active engagement
in life. This is the essence of sattvic tyāga, which leads to purification
and liberation.

Verse 18.7
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niyatasya tu saṃnyāsaḥ karmaṇo nopapadyate | mohāttasya parityā-
gastāmasaḥ parikīrtitaḥ ||

Lord Kṛṣṇa, having presented His supreme and definitive opinion on
how prescribed duties like sacrifice, charity, and austerity should be per-
formed (i.e., with detachment from attachment and fruits, 18.6), now
begins His promised threefold classification of ‘tyāga‘ (renunciation or
abandonment) based on the modes of material nature (‘guṇas‘). He
starts by describing ‘tāmasika tyāga‘—renunciation performed in the
mode of ignorance, which is misguided and detrimental.

He first reiterates the importance of not abandoning prescribed du-
ties: ”niyatasya tu saṃnyāsaḥ karmaṇo nopapadyate” – ”But (‘tu‘) the
renunciation (‘saṃnyāsaḥ‘) of prescribed (or obligatory, enjoined, ‘niy-
atasya‘) action (‘karmaṇaḥ‘) is not proper (fitting, justified, or advisable,
‘na upapadyate‘).” ‘Niyatam karma‘ refers to those duties that are one’s
bounden responsibility according to one’s ‘svadharma‘ (inherent nature
and station in life) and scriptural injunctions. These include actions like
Yajña, Dāna, and Tapas, as well as specific duties related to one’s social
role (e.g., for Arjuna, his duty as a Kṣatriya to fight in a righteous war).
Kṛṣṇa firmly states that the outright abandonment of such obligatory
actions is not justifiable or conducive to spiritual well-being.

He then explains the nature of such improper renunciation: ”mohātta-
sya parityāgastāmasaḥ parikīrtitaḥ” – ”The abandonment (‘parityāgaḥ‘)
of such (prescribed action, ‘tasya‘) out of delusion (‘mohāt‘) is declared
(or renowned, well-known in scriptures, ‘parikīrtitaḥ‘) to be tamasic (‘tā-
masaḥ‘), or in the mode of ignorance.”

‘Mohāt‘ (out of delusion) is the key here. When an individual gives up
their essential duties due to ignorance, confusion, misunderstanding of
spiritual principles (e.g., mistakenly believing that all action is binding
and should be stopped, or that inaction itself is liberation), laziness, or
a lack of discernment regarding what constitutes true renunciation, such
abandonment is classified as ‘tāmasika tyāga‘. This type of renuncia-
tion does not stem from wisdom or true detachment but from a clouded
and bewildered state of consciousness. Consequently, it does not lead
to spiritual progress or purification but rather to further entanglement
in ignorance, dereliction of duty, and potential degradation. Kṛṣṇa, by
defining tamasic tyāga in this way, cautions Arjuna against any mis-
guided notion of simply giving up his duty to fight based on his earlier
despondency and confusion.

Verse 18.8
duḥkhamityeva yatkarma kāyakleśabhayāttyajet | sa kṛtvā rājasaṃ tyā-

gaṃ naiva tyāgaphalaṃ labhet ||
Having described ‘tāmasika tyāga‘ (renunciation in the mode of igno-

rance) in the previous verse, Lord Kṛṣṇa now turns to explain the nature
of ‘rājasika tyāga‘—renunciation performed under the influence of ‘rajo-
guṇa‘ (the mode of passion). He states, ”duḥkhamityeva yatkarma kāyak-
leśabhayāttyajet” – ”He who (‘yaḥ‘) abandons (‘tyajet‘) action (‘karma‘)
merely because (‘eva‘) it is painful (or troublesome, ‘duḥkham iti‘), or
out of fear (‘bhayāt‘) of bodily (‘kāya‘) trouble (affliction, or physical
exertion, ‘kleśa‘).”

The motivation for abandonment in this case is not delusion or igno-
rance (as in tamasic tyāga), but rather an aversion to physical discom-
fort, hardship, or the fear of undergoing bodily strain and inconvenience
that may be associated with the performance of one’s prescribed duties.
The individual recognizes the duty but chooses to relinquish it because
it seems too difficult, painful, or demanding on their physical comfort.
This is a self-centered motivation rooted in attachment to bodily ease
and aversion to discomfort, which are characteristic of ‘rajo-guṇa‘.

Of such renunciation, driven by the desire to avoid personal suffering
or physical trouble, Kṛṣṇa declares its quality and outcome: ”sa kṛtvā
rājasaṃ tyāgam” – ”He (‘saḥ‘), having thus performed (‘kṛtvā‘) rajasic
(‘rājasam‘) abandonment (‘tyāgam‘).” This type of giving up actions is
classified as being in the mode of passion.

And the result of such rajasic abandonment is then clearly stated:
”naiva tyāgaphalaṃ labhet” – ”(He) does not (‘na eva‘) obtain (‘labhet‘)
the fruit (‘phalam‘) of (true) renunciation (‘tyāga‘).” True renunciation
(‘tyāga‘), particularly sattvic tyāga (which Kṛṣṇa will describe next),
leads to purification of heart, inner peace, detachment from bondage,
and ultimately, liberation. However, when actions are abandoned merely
out of fear of physical hardship or an attachment to comfort, such a
renunciation is selfishly motivated and driven by passion. Therefore, it

does not yield the genuine spiritual benefits of true tyāga. Instead, it is
likely to lead to feelings of guilt for neglecting one’s duty, restlessness due
to unfulfilled (though avoided) responsibilities, and further entanglement
in the mode of passion. This is directly relevant to Arjuna’s initial desire
(in Chapter 1) to avoid the ”painful” action of fighting his kinsmen.

Verse 18.9
kāryamityeva yatkarma niyataṃ kriyate ’rjuna | saṅgaṃ tyaktvā pha-

laṃ caiva sa tyāgaḥ sāttviko mataḥ ||
Having defined ‘tāmasika tyāga‘ (renunciation in ignorance, 18.7) and

‘rājasika tyāga‘ (renunciation in passion, 18.8), Lord Kṛṣṇa now eluci-
dates the nature of ‘sāttvika tyāga‘—renunciation performed in the mode
of goodness. This is the form of abandonment that He endorses as lead-
ing to purification and spiritual progress, aligning perfectly with His core
teaching of Karma Yoga. He addresses Arjuna directly, ”arjuna” (O Ar-
juna). Kṛṣṇa states, ”kāryamityeva yatkarma niyataṃ kriyate” – ”That
(‘yat‘) prescribed (or obligatory, enjoined, ‘niyatam‘) action (‘karma‘)
which is performed (‘kriyate‘) merely (‘eva‘) with the thought (or con-
viction, ‘iti‘) ’It ought to be done’ (‘kāryam‘).”

The essence of sattvic action lies in its motivation. ‘Niyatam karma‘
refers to duties that are one’s bounden responsibility according to ‘svad-
harma‘ (one’s own specific nature and social duty) and scriptural injunc-
tions. Such actions are performed by the sattvic individual with the firm
understanding (‘kāryam iti‘ – ”this is my duty,” ”this must be done”)
that they are obligatory and necessary for maintaining individual and
cosmic order, or for spiritual purification. There is no ulterior selfish
motive driving the performance of these duties.

Crucially, Kṛṣṇa specifies the inner disposition with which these pre-
scribed duties are performed: ”saṅgaṃ tyaktvā phalaṃ caiva” – ”(Such
action is performed by) abandoning (‘tyaktvā‘) attachment (‘saṅgam‘)
and (‘ca eva‘) also the fruit (or result, ‘phalam‘).” This is the twofold re-
nunciation that characterizes true Karma Yoga. ‘Saṅgam tyaktvā‘ means
relinquishing all selfish attachment to the action itself—this includes
overcoming the egoistic sense of being the doer (”I am performing this
action”) and any personal likes or dislikes concerning the duty. ‘Phalam
tyaktvā‘ means completely renouncing all desire for, expectation of, or
attachment to the specific results or rewards that may accrue from the
performance of that action.

Of such abandonment—which is not the abandonment *of* action,
but the abandonment *of attachment and fruits in action*—Kṛṣṇa de-
clares, ”sa tyāgaḥ sāttviko mataḥ” – ”That (‘saḥ‘) abandonment (or re-
nunciation, ‘tyāgaḥ‘) is considered (or regarded, deemed, ‘mataḥ‘) as
sattvic (‘sāttvikaḥ‘), or in the mode of goodness.” This is the highest
and most beneficial form of ‘tyāga‘. It allows an individual to engage
actively in their prescribed duties and worldly responsibilities without
incurring karmic bondage. Such selfless, duty-bound action, performed
with detachment, purifies the heart, elevates the consciousness, and leads
steadily towards spiritual liberation. This is the type of renunciation that
Kṛṣṇa consistently advocates for Arjuna.

Verse 18.10
na dveṣṭyakuśalaṃ karma kuśale nānuṣajjate | tyāgī sattvasamāviṣṭo

medhāvī chinnasaṃśayaḥ ||
Lord Kṛṣṇa continues to describe the characteristics and inner dispo-

sition of the ‘tyāgī‘ (renunciant) who practices ‘sāttvika tyāga‘ (renunci-
ation in the mode of goodness), as defined in the previous verse (18.9).
Such an individual is ”tyāgī sattvasamāviṣṭaḥ” – ”The renunciant (‘tyāgī‘)
who is pervaded (imbued, or fully established, ‘samāviṣṭaḥ‘) by ‘sattva‘
(the mode of goodness).” Their consciousness, understanding, and moti-
vations are predominantly influenced by the qualities of purity, clarity,
wisdom, and harmony associated with ‘sattva-guṇa‘.

This sattvic renunciant is further characterized by their intellectual
and spiritual clarity: they are ”medhāvī ” – ”intelligent (or wise, pos-
sessing sound judgment and discriminative intellect, ‘medhāvī‘).” Their
understanding is sharp, and they can discern the true nature of action,
inaction, attachment, and detachment. Consequently, they are ”chin-
nasaṃśayaḥ” – ”(and one whose) doubts (‘saṃśayaḥ‘) are cut asunder
(dispelled, or completely eradicated, ‘chinna‘).” Having attained true
knowledge and conviction through spiritual understanding and practice,
all their perplexities and uncertainties regarding duty, renunciation, and
the spiritual path are resolved.
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The practical outcome of this inner state of sattvic endowment, intel-
ligence, and freedom from doubt is their balanced and equanimous atti-
tude towards all types of actions. Kṛṣṇa explains: ”na dveṣṭyakuśalaṃ
karma” – ”(Such a tyāgī) does not (‘na‘) hate (or feel aversion towards,
‘dveṣṭi‘) disagreeable (unpleasant, inauspicious, or difficult, ‘akuśalam‘)
action (‘karma‘).” If a prescribed duty or a necessary action happens
to be arduous, unpalatable, or involves facing unpleasant circumstances,
the sattvic renunciant does not shrink from it out of aversion or fear of
discomfort. They perform it with equanimity, understanding it as their
duty.

Conversely, ”kuśale nānuṣajjate” – ”Nor (‘na‘) is he attached (‘anuṣa-
jjate‘ – clings to, develops a special liking for) to agreeable (pleasant,
auspicious, or easy, ‘kuśale‘) action.” If a duty is enjoyable, brings fa-
vorable results, or is easy to perform, the sattvic renunciant performs
it with the same sense of duty and detachment, without developing any
selfish attachment, craving for its repetition, or pride in its performance.
This verse beautifully portrays the mature state of a true ‘tyāgī‘ who,
firmly established in goodness and wisdom, performs all actions with an
unwavering equanimity, free from the sway of personal likes and dislikes,
and motivated solely by a sense of duty and higher purpose.

Verse 18.11
na hi dehabhṛtā śakyaṃ tyaktuṃ karmāṇyaśeṣataḥ | yastu karmapha-

latyāgī sa tyāgītyabhidhīyate ||
Lord Kṛṣṇa now addresses a very practical reality concerning the per-

formance of action and the nature of true renunciation (‘tyāga‘) for
an embodied being. He states, ”na hi dehabhṛtā śakyaṃ tyaktuṃ kar-
māṇyaśeṣataḥ” – ”Indeed (‘hi‘), it is not (‘na‘) possible (‘śakyam‘) for
an embodied being (‘dehabhṛtā‘ – literally, ”bearer of a body”) to aban-
don (‘tyaktum‘) actions (‘karmāṇi‘) completely (or without remainder,
in their entirety, ‘aśeṣataḥ‘).” This is a crucial clarification. As long
as an individual soul is conditioned within a physical body, some form
of action—whether physical (such as breathing, eating, moving), verbal
(speaking), or mental (thinking, feeling, willing)—is absolutely inevitable
and necessary for the very maintenance of life (as Kṛṣṇa also pointed out
in verses 3.5 and 3.8). The idea of achieving complete cessation of all
activities while still embodied is thus impractical and, from the Gita’s
perspective, generally not the recommended path for most.

This inherent necessity of action for embodied beings might seem to
pose a dilemma for those seeking liberation, as actions (‘karma‘) are gen-
erally understood to create bondage. Kṛṣṇa has been discussing ‘tyāga‘
(renunciation/abandonment). If total abandonment of action is impossi-
ble, what then constitutes true and effective ‘tyāga‘?

Lord Kṛṣṇa provides the definitive answer, redefining the true ‘tyāgī‘
(renunciant) in terms of internal detachment rather than external in-
action: ”yastu karmaphalatyāgī sa tyāgītyabhidhīyate” – ”But (‘tu‘) he
who (‘yaḥ‘) is a renouncer of the fruits of action (‘karma-phala-tyāgī‘),
he (‘saḥ‘) is verily called (or designated, regarded, ‘iti abhidhīyate‘) a
‘tyāgī‘ (a true renunciant).”

This is the core of Kṛṣṇa’s teaching on renunciation within action
(Karma Yoga). True renunciation (‘tyāga‘) that leads to liberation is not
primarily the giving up *of* actions, but the giving up *of attachment
to the fruits or results* of those actions. An individual who performs
all their prescribed duties diligently and to the best of their ability, but
relinquishes all selfish desire for, expectation of, and attachment to the
personal outcomes (whether success or failure, gain or loss, pleasure or
pain), is considered by the Lord to be a genuine ‘tyāgī‘. Such a person,
though actively engaged in the world, remains internally detached and
is not bound by the karmic reactions of their deeds. This verse makes
the path of renunciation practical and accessible to all embodied beings,
especially householders and those engaged in worldly duties, allowing
them to achieve spiritual progress without necessarily abandoning their
active lives.

Verse 18.12
aniṣṭamiṣṭaṃ miśraṃ ca trividhaṃ karmaṇaḥ phalam | bhavaty-

atyāgināṃ pretya na tu saṃnyāsināṃ kvacit ||
Lord Kṛṣṇa now explains the inevitable karmic consequences that ac-

crue to those who do not practice ‘karma-phala-tyāga‘ (renunciation
of the fruits of action), contrasting their fate with that of true renun-
ciants (‘sannyāsīs‘ or ‘tyāgīs‘ as defined in the previous verse). He states,

”aniṣṭamiṣṭaṃ miśraṃ ca trividhaṃ karmaṇaḥ phalam” – ”The three-
fold (‘trividham‘) fruit (‘phalam‘) of action (‘karmaṇaḥ‘) is: disagreeable
(or undesirable, ‘aniṣṭam‘), agreeable (or desirable, ‘iṣṭam‘), and (‘ca‘)
mixed (‘miśram‘ – a combination of both agreeable and disagreeable).”
All actions performed with attachment and desire for results, whether
conventionally considered good, bad, or a mixture, inevitably produce
one of these three kinds of consequences. ‘Aniṣṭam phalam‘ (disagree-
able fruit) typically arises from sinful or unrighteous actions, leading to
suffering. ‘Iṣṭam phalam‘ (agreeable fruit) arises from pious or virtuous
actions, leading to temporary happiness or heavenly enjoyment. ‘Miśram
phalam‘ (mixed fruit) arises from actions that are a combination of good
and bad, leading to mixed experiences of pleasure and pain.

Kṛṣṇa then specifies to whom these threefold fruits of action accrue:
”bhavatyatyāgināṃ pretya” – ”(This threefold fruit) certainly comes to
(‘bhavati‘) those who do not renounce (or those who are not ‘tyāgīs‘,
i.e., those who are attached to the fruits of action, ‘atyāginām‘) after
death (‘pretya‘ – upon departing this life, in their future existences).”
The term ‘atyāginām‘ refers to individuals who perform actions with
selfish desires and a strong attachment to their outcomes, without prac-
ticing the principle of renouncing the fruits. Such individuals, by the
immutable law of karma, must experience these agreeable, disagreeable,
or mixed consequences, primarily in their future lives or in other realms
after they leave their present physical body. Their actions continue to
create karmic residues that determine their future destinies.

However, for those who have truly renounced in the spirit Kṛṣṇa has
described, the situation is entirely different: ”na tu saṃnyāsināṃ kvacit”
– ”But (‘na tu‘) never (‘kvacit‘ – at any time, in any place, under any
circumstances) (do these threefold fruits accrue) to renunciants (‘san-
nyāsinām‘).” Here, ‘sannyāsinām‘ refers to true renunciants, specifically
those who have perfected ‘karma-phala-tyāga‘ (the renunciation of the
fruits of all actions, as defined for the ‘tyāgī‘ in verse 18.11), or those
who are established in true Sannyāsa characterized by inner renunciation
and Self-knowledge.

Because their actions are performed without selfish attachment, desire
for personal gain, or the egoistic sense of doership, such actions do not
generate binding karmic reactions. They are like seeds roasted in the fire
of knowledge and detachment, which lose their capacity to sprout into
future consequences. This verse, therefore, powerfully underscores the
liberating efficacy of ‘karma-phala-tyāga‘. It offers a clear choice: either
remain an ‘atyāgī‘, bound by the threefold fruits of karma and caught in
the cycle of ‘saṁsāra‘, or become a true ‘tyāgī‘ (or ‘sannyāsī‘ in spirit) by
renouncing attachment to fruits, thereby freeing oneself from all karmic
bondage and attaining liberation.

Verse 18.13
pañcaitāni mahābāho kāraṇāni nibodha me | sāṅkhye kṛtānte proktāni

siddhaye sarvakarmaṇām ||
Lord Kṛṣṇa, continuing His comprehensive teachings in this final chap-

ter, now embarks on an important philosophical analysis of the factors
involved in the accomplishment of any action. This understanding is
crucial for developing true detachment and renouncing the false ego of
doership, which are central to Karma Yoga and the attainment of liber-
ation. He addresses Arjuna with the inspiring epithet ”mahābāho” (O
mighty-armed one), acknowledging Arjuna’s strength and capacity to
grasp these profound truths. Kṛṣṇa instructs, ”pañcaitāni... kāraṇāni
nibodha me” – ”Learn (or understand well, know, ‘nibodha‘) from Me
(‘me‘) these (‘etāni‘) five (‘pañca‘) causes (or factors, ‘kāraṇāni‘).”

These five causes are responsible ”siddhaye sarvakarmaṇām” – ”for
the accomplishment (perfection, or fulfillment, ‘siddhaye‘) of all actions
(‘sarva-karmaṇām‘).” This means that every action that takes place, re-
gardless of its nature or outcome, is not the product of a single agent
but is a complex event brought about by the interplay of these five con-
tributing factors. Understanding this multifaceted causality is key to
transcending the limited notion of individual agency.

Kṛṣṇa then cites the authoritative source for this analysis: ”sāṅkhye
kṛtānte proktāni” – ”(These five causes have been) declared (or spoken,
expounded, ‘proktāni‘) in the Sāṅkhya doctrine (‘sāṅkhye‘) which deals
with the end of actions (or in Vedānta, ‘kṛta-ante‘).” The term ‘Sāṅkhye‘
refers to the Sāṅkhya philosophy, one of the six orthodox schools of In-
dian philosophy, which provides a detailed analysis of the constituent
principles of reality, including Prakṛti (material nature) and Puruṣa
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(spirit), and their interaction. The phrase ‘kṛta-ante‘ is variously inter-
preted: some commentators take it to mean ”in the treatise that deals
with the cessation of action (i.e., Vedānta),” as Vedānta philosophy ex-
plains how actions culminate in knowledge and liberation, leading to the
end of binding karma. Others interpret it as ”at the conclusion of all
actions,” implying the Sāṅkhya system which explains how actions reach
their fruition or how one can transcend them.

Regardless of the precise interpretation of ‘kṛtānte‘, Kṛṣṇa is clearly
stating that the teaching He is about to impart regarding the five causes
of action is rooted in authoritative and well-established philosophical
wisdom. This establishes the credibility and profound significance of the
analysis that follows, which is designed to help Arjuna (and all seekers)
to understand the true mechanics of action and thereby cultivate the de-
tachment necessary for spiritual freedom. This is a prelude to dissecting
the illusion of being the sole doer.

Verse 18.14
adhiṣṭhānaṃ tathā kartā karaṇaṃ ca pṛthagvidham | vividhāśca

pṛthakceṣṭā daivaṃ caivātra pañcamam ||
Lord Kṛṣṇa, as promised in the previous verse (18.13), now proceeds to

enumerate the five distinct causes or factors that are collectively respon-
sible for the accomplishment of any action. These are: 1. ”Adhiṣṭhānam”
– ”The seat (or locus, substratum, basis).” This primarily refers to the
physical body, which serves as the field or the physical location where
actions are performed and experienced. Without the body as a base of
operations, no physical or mental action can be executed by an embod-
ied being. 2. ”Tathā kartā” – ”Likewise (‘tathā‘) the agent (or doer,
‘kartā‘).” This is generally understood not as the pure Self (Ātman), but
as the individual soul (‘jīvātmā‘) in its conditioned state, identified with
the false ego (‘ahaṅkāra‘). It is this egoistic self that considers itself the
performer of actions and desires their fruits. Some interpretations also
relate ‘kartā‘ to the intellect (‘buddhi‘) as the deciding agent.

3. ”Karaṇaṃ ca pṛthagvidham” – ”And (‘ca‘) the various kinds
(‘pṛthak-vidham‘) of instruments (‘karaṇam‘).” These are the tools or
faculties through which actions are performed. They include the five
knowledge-acquiring senses (eyes, ears, nose, tongue, skin), the five work-
ing senses (hands, feet, speech, organs of evacuation, and organs of pro-
creation), and the mind (‘manas‘) as the internal instrument that coor-
dinates them. These instruments are diverse and specific to the type of
action.

4. ”Vividhāśca pṛthakceṣṭā” – ”And (‘ca‘) the different (‘pṛthak‘) and
manifold (or various, ‘vividhāḥ‘) kinds of efforts (or functions, activities,
movements, ‘ceṣṭāḥ‘).” This refers to the various physiological and men-
tal energies, the functions of the vital airs (‘prāṇas‘), and the diverse
exertions, impulses, or strivings that are involved in initiating and car-
rying out an action. It is the dynamic aspect of action. 5. ”Daivaṃ
caivātra pañcamam” – ”And indeed (‘ca eva‘), Destiny (or the divine,
the presiding deity, the unseen force, ‘daivam‘) is the fifth (‘pañcamam‘)
factor here (‘atra‘).” ‘Daivam‘ represents the unseen, subtle influence
that plays a role in the outcome of actions. This can include the accu-
mulated past karma of the individual (fate or destiny), the sanction of
the presiding deities who govern natural forces, or the ultimate will of
the Supersoul (Paramātman). It is the factor that is often beyond the
individual’s immediate control or full comprehension.

By systematically listing these five constituent factors, Lord Kṛṣṇa
reveals that any action is a complex event resulting from the confluence of
multiple elements: the physical body, the ego-identified agent, the senses
and mind, the vital energies and efforts, and the overarching influence
of destiny or divine will. This analytical understanding is crucial for
deconstructing the false notion that the individual soul (in its pure state)
is the sole and independent doer of actions, thereby paving the way for
true detachment and liberation from the ego of doership.

Verse 18.15
śarīravāṅmanobhiryatkarma prārabhate naraḥ | nyāyyaṃ vā viparītaṃ

vā pañcaite tasya hetavaḥ ||
Lord Kṛṣṇa now confirms the universal applicability of the fivefold

causality of action, which He enumerated in the previous verse (18.14).
He asserts that these five factors are invariably the causes behind all
types of actions undertaken by a human being, regardless of the mode of
execution or the moral quality of the action. He states, ”śarīravāṅmanob-
hiryatkarma prārabhate naraḥ” – ”Whatever (‘yat‘) action (‘karma‘) a

person (‘naraḥ‘) performs (or undertakes, initiates, ‘prārabhate‘) with
his body (‘śarīra‘), speech (‘vāk‘), or mind (‘manobhiḥ‘ – instrumental
plural, implying ’by means of these three’).” This classification covers
the entire spectrum of human activities: physical actions performed by
the body, verbal actions executed through speech, and mental actions
consisting of thoughts, desires, and intentions.

Kṛṣṇa further specifies that this fivefold causality applies irrespec-
tive of the ethical nature of the action: ”nyāyyaṃ vā viparītaṃ vā” –
”Whether (‘vā‘) it be right (just, proper, righteous, ‘nyāyyam‘) or (‘vā‘)
wrong (contrary, improper, unrighteous, or sinful, ‘viparītam‘).” This
means that both virtuous actions (those aligned with dharma and scrip-
tural injunctions) and unrighteous actions (those contrary to dharma)
are equally produced by the interplay of these five constituent factors.

For all such actions, without exception, Kṛṣṇa gives the definitive
conclusion: ”pañcaite tasya hetavaḥ” – ”These (‘ete‘) five (‘pañca‘ – the
body, the egoistic agent, the senses/instruments, the efforts/functions,
and destiny/divine will, as listed in 18.14) are its (‘tasya‘ – of that action)
causes (‘hetavaḥ‘).” This reiteration serves to firmly establish in Arjuna’s
mind that no action undertaken by an embodied being can occur without
the involvement of all these five contributing elements.

The profound implication of this teaching is that the true Self (Āt-
man), which is pure consciousness and distinct from these five material
and circumstantial factors, is not the direct performer of these actions.
By understanding that all actions—good or bad, physical, verbal, or
mental—are a complex product of the body, the ego-sense, the instru-
ments of senses and mind, the vital energies, and the overarching influ-
ence of ‘daivam‘ (the unseen divine factor or destiny), an individual can
begin to disidentify themselves from the false notion of being the sole
and independent agent. This realization is crucial for cultivating the
detachment necessary to transcend the bondage of karma, as Kṛṣṇa will
explain next.

Verse 18.16
tatraivaṃ sati kartāramātmānaṃ kevalaṃ tu yaḥ | paśyatyakṛtabud-

dhitvānna sa paśyati durmatiḥ ||
Lord Kṛṣṇa, having firmly established in the preceding verses (18.13-

15) that all actions are accomplished through the interplay of five distinct
causes (the body, the egoistic agent, the senses, the efforts, and destiny),
now delivers a strong condemnation of the erroneous view that the pure,
transcendental Self (Ātman) is the actual doer of these actions. He
begins, ”tatraivaṃ sati” – ”That (‘tatra‘) being so (‘evam sati‘ – this
being the established truth about the fivefold causality of all actions).”
Given this comprehensive understanding of how actions are produced...

Kṛṣṇa then describes the flawed perception of an ignorant person:
”kartāramātmānaṃ kevalaṃ tu yaḥ paśyati” – ”...he who (‘yaḥ‘) however
(‘tu‘ – in spite of this truth) sees (or regards, ‘paśyati‘) the pure Self
(‘ātmānam kevalam‘ – the isolated, absolute, transcendental Self) alone
as the doer (‘kartāram‘).” The term ‘kevalam ātmānam‘ refers to the Āt-
man in its essential nature, which is pure consciousness, actionless, and
distinct from the body-mind complex and the modes of material nature.
The deluded individual, failing to discriminate between the Self and the
non-Self, mistakenly attributes the agency of actions (which rightly be-
long to the combination of the five causes, primarily driven by Prakṛti)
to this pure, actionless Self.

The reason for this grave misperception is then identified: ”akṛtabud-
dhitvāt” – ”due to unrefined (or unpurified, untrained, unripe, ‘akṛta‘)
intelligence (‘buddhitvāt‘).” Such a person’s ‘buddhi‘ (discriminative fac-
ulty or intellect) has not been properly cultivated through the study of
scriptures, guidance from a spiritual master, or sincere spiritual practice.
Their understanding remains crude and undeveloped, preventing them
from discerning the subtle truth about the nature of the Self and its
distinction from the activities of material nature.

Consequently, Kṛṣṇa delivers a definitive judgment on such an individ-
ual: ”na sa paśyati durmatiḥ” – ”He (‘saḥ‘), the person of perverted (or
evil, dull, foolish, ‘dur‘) understanding (or intellect, ‘matiḥ‘), does not
(‘na‘) truly see (‘paśyati‘).” Despite whatever else they might perceive
or think they know, if they cling to the notion that the pure Self is the
doer of material actions, their understanding is fundamentally flawed
(‘durmatiḥ‘), and they do not possess true spiritual vision (‘na sa paśy-
ati‘). They remain caught in the illusion of the false ego (‘ahaṅkāra‘),
which is the root of karmic bondage. This verse powerfully refutes the
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egoistic sense of doership by highlighting that such a view stems from
an unrefined intellect and constitutes a perversion of true spiritual un-
derstanding. It is crucial for Arjuna (and all seekers) to overcome this
delusion to achieve liberation.

Verse 18.17
yasya nāhaṅkṛto bhāvo buddhiryasya na lipyate | hatvāpi sa imāṃl-

lokānna hanti na nibadhyate ||
Lord Kṛṣṇa, having established that all actions are accomplished

through five causes and that one who mistakenly considers the pure
Self as the sole doer does not truly see (18.13-16), now describes the
profound state of an enlightened individual whose actions, even if they
involve worldly engagement or apparently severe deeds in the course of
duty, do not lead to karmic bondage. He states, ”yasya nāhaṅkṛto bhāvo”
– ”He whose (‘yasya‘) state of mind (or disposition, notion, conviction,
‘bhāvaḥ‘) is not (‘na‘) egoistic (‘ahaṅkṛtaḥ‘ – literally ”I-made,” meaning
possessed by the sense of ’I am the doer’).” The first crucial characteris-
tic of such a person is complete freedom from the false ego of doership.
They do not identify themselves as the agent or author of the actions
performed by their body-mind complex.

The second essential quality is that their ”buddhiryasya na lipyate” –
”whose (‘yasya‘) intelligence (‘buddhiḥ‘) is not (‘na‘) tainted (smeared,
stained, or affected, ‘lipyate‘).” Their discriminative intellect (‘buddhi‘)
remains pure and unattached. It is not clouded by selfish desires, attach-
ment to the fruits of action, or by the reactions (good or bad) that actions
might produce. An untainted intelligence is able to perceive the truth
and guide actions without personal involvement or selfish motivation.

For such an individual, who is entirely free from the egoistic notion
of being the doer and whose intelligence remains pure and unaffected
by material attachments or consequences, Kṛṣṇa makes a remarkable
and often debated pronouncement: ”hatvāpi sa imāṃllokānna hanti na
nibadhyate” – ”Even if (‘api‘) he (‘saḥ‘) slays (‘hatvā‘) all these (‘imān‘)
worlds (or people, ‘lokān‘), he neither (‘na‘) slays (‘hanti‘) nor (‘na‘) is
bound (‘nibadhyate‘).”

This is not a license for indiscriminate violence or unrighteous action.
It must be understood in the specific context of performing one’s pre-
scribed duty (‘svadharma‘), particularly for a Kṣatriya like Arjuna whose
duty involves fighting in a righteous war (‘dharma-yuddha‘). When such
a duty is performed with complete detachment, without any personal ha-
tred, desire for gain, or sense of egoistic doership, and with an intelligence
firmly rooted in the understanding of the eternal Self (which neither slays
nor is slain, as taught in Chapter 2), then such an individual, even if their
actions result in physical death, is not considered the true slayer from
a spiritual perspective, nor do they incur any karmic bondage. They
are acting merely as an instrument of a higher will or cosmic law, with
their true Self remaining uninvolved. This verse highlights the ultimate
freedom and non-attachment of one who acts from a state of complete
Self-realization and egolessness.

Verse 18.18
jñānaṃ jñeyaṃ parijñātā trividhā karmacodanā | karaṇaṃ karma

karteti trividhaḥ karmasaṅgrahaḥ ||
Lord Kṛṣṇa now provides a further detailed Sāṅkhyan analysis of the

entire process of action, breaking it down into its fundamental compo-
nents. This analytical understanding helps in developing detachment by
depersonalizing the act of doing and by clarifying the distinct elements
involved. He first describes the threefold impetus or motivation that pre-
cedes and initiates any action, which He terms ”trividhā karmacodanā”
– ”the threefold inducement (or instigation, urge, ‘codanā‘) to action
(‘karma‘).”

These three motivating factors are: 1. ”Jñānam” – ”Knowledge.” Be-
fore any action can be undertaken, there must be some form of knowl-
edge or awareness of the object of action, the means to achieve it, and
its potential utility or desirability. This knowledge provides the initial
impetus. 2. ”Jñeyam” – ”The object of knowledge” (or that which is
to be known or attained through action). This is the goal, purpose, or
objective towards which the action is directed. It is what is sought to
be achieved or experienced through the action. 3. ”Parijñātā” – ”The
knower” (or the perceiver, the subject). This is the conscious individ-
ual who possesses the knowledge (‘jñānam‘) and perceives or desires the
object of knowledge (‘jñeyam‘), and who thereby becomes the initiator

of the action. These three—the knower, the knowledge, and the object
of knowledge—together constitute the complete psychological and epis-
temological basis that impels an individual towards any activity.

Next, Kṛṣṇa describes the threefold basis or constituents of the ac-
tion itself, which He terms ”trividhaḥ karmasaṅgrahaḥ” – ”the threefold
foundation (or aggregate, components, sum total, ‘saṅgrahaḥ‘) of action
(‘karma‘).” These are the actual elements involved in the execution of
an action: 1. ”Karaṇam” – ”The instrument(s).” These are the means
or tools by which the action is performed. They include the external
organs of action (hands, feet, speech, etc.), the internal senses of percep-
tion (eyes, ears, etc.), and the mind and intellect. 2. ”Karma” – ”The
action itself.” This refers to the actual process, the activity, the deed be-
ing performed. 3. ”Kartā iti” – ”And the agent (or doer, ‘kartā‘).” This
is the individual who, identified with the ego (‘ahaṅkāra‘), considers
themselves to be the performer of the action.

This verse thus provides a comprehensive analytical framework for un-
derstanding the entire phenomenon of action. It distinguishes between
the subjective and objective factors that motivate action (the ‘karma-
codanā‘) and the instrumental, processual, and agential factors involved
in its execution (the ‘karma-saṅgraha‘). By understanding that action is
such a complex interplay of these various components, most of which are
products of Prakṛti (material nature), the individual can begin to disso-
ciate their true Self (Ātman) from the false sense of being the sole and
independent doer, which is a crucial step towards achieving detachment
and liberation as taught in Karma Yoga.

Verse 18.19
jñānaṃ karma ca kartā ca tridhaiva guṇabhedataḥ | procyate

guṇasaṅkhyāne yathāvacchṛṇu tānyapi ||
Lord Kṛṣṇa, having just analyzed in the previous verse (18.18) the

threefold impetus to action (knowledge, object of knowledge, knower)
and the threefold basis of action (instrument, action, agent), now states
that three of these key components—namely, knowledge (‘jñānam‘), ac-
tion (‘karma‘), and the agent (‘kartā‘)—are themselves further classified
into three distinct types. This classification is based on their interac-
tion with and influence by the three modes (‘guṇas‘) of material nature
(sattva, rajas, and tamas). He declares, ”jñānaṃ karma ca kartā ca trid-
haiva guṇabhedataḥ procyate” – ”Knowledge (‘jñānam‘), action (‘karma
ca‘), and the agent (or doer, ‘kartā ca‘) are also said (or declared, ‘pro-
cyate‘) to be of three kinds (‘tridhā eva‘ – threefold indeed) according
to the distinction (or differences, variations, ‘bhedataḥ‘) of the modes
(‘guṇa‘).”

This means that the quality of one’s knowledge, the nature of one’s
actions, and the disposition of the agent performing the actions are all de-
termined by the predominant influence of sattva-guṇa (goodness/purity),
rajo-guṇa (passion/activity), or tamo-guṇa (ignorance/inertia). Just as
Kṛṣṇa previously explained in Chapter 17 that faith, food, sacrifice, aus-
terity, and charity are threefold according to the ‘guṇas‘, He now ex-
tends this analytical framework to these fundamental aspects of human
endeavor.

Kṛṣṇa further specifies the authoritative source for this classification:
”guṇasaṅkhyāne” – ”(This is declared) in the science (or philosophy, trea-
tise, ‘sāṅkhyāne‘) of the modes (‘guṇa‘).” This refers to the Sāṅkhya
philosophy, which provides a detailed enumeration and analysis of the
‘guṇas‘ and their profound influence on all aspects of material existence
and human psychology. By citing ‘guṇa-sāṅkhyāna‘, Kṛṣṇa is again
grounding His teachings in established philosophical wisdom.

Having introduced this threefold classification, Lord Kṛṣṇa then in-
structs Arjuna to listen attentively as He elaborates on these distinctions:
”yathāvacchṛṇu tānyapi” – ”Hear (‘śṛṇu‘) about them (‘tāni api‘ – these
also, referring to the threefold divisions of knowledge, action, and agent)
as they truly are (or properly, accurately, ‘yathāvat‘).” Kṛṣṇa is prepar-
ing Arjuna to receive a detailed and precise understanding of how the
‘guṇas‘ shape these crucial elements of life. This knowledge is essential
for self-analysis, for cultivating sattvic qualities, and for ultimately tran-
scending the influence of all three modes to achieve spiritual liberation.
This verse thus serves as an introduction to the subsequent systematic
exposition of sattvic, rajasic, and tamasic knowledge, action, and agent.

Verse 18.20
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sarvabhūteṣu yenaikaṃ bhāvamavyayamīkṣate | avibhaktaṃ vibhakteṣu
tajjñānaṃ viddhi sāttvikam ||

Lord Kṛṣṇa now begins His detailed explanation of the threefold divi-
sion of knowledge (‘jñānam‘), action (‘karma‘), and the agent (‘kartā‘)
based on the ‘guṇas‘, as promised in the previous verse (18.19). He
starts by defining ‘sāttvikaṁ jñānam‘—knowledge that is in the mode of
goodness or purity. He instructs Arjuna, ”tajjñānaṃ viddhi sāttvikam”
– ”Know (‘viddhi‘) that (‘tat‘) knowledge (‘jñānam‘) to be sattvic
(‘sāttvikam‘),” and then He describes its defining characteristic.

This sattvic knowledge is that ”yenaikaṃ bhāvamavyayamīkṣate sarv-
abhūteṣu” – ”by which (‘yena‘) one sees (‘īkṣate‘) one (‘ekam‘) imperish-
able (or immutable, undecaying, ‘avyayam‘) Being (or existence, spiri-
tual nature, ‘bhāvam‘) in all beings (‘sarva-bhūteṣu‘).” Sattvic knowledge
enables an individual to perceive the underlying unity of spiritual exis-
tence amidst the apparent diversity of material forms. It is the wisdom
that allows one to see the one, eternal, and unchanging spiritual essence
(Ātman or Brahman) that pervades all living entities, regardless of their
external differences in species, form, or condition.

This perception of unity in diversity is further emphasized: ”avibhak-
taṃ vibhakteṣu” – ”(One sees that one Being as) undivided (‘avibhak-
tam‘) in the divided (‘vibhakteṣu‘ – among beings who appear separate,
distinct, and fragmented).” Although the material bodies are many and
diverse, and living entities appear as separate individuals, sattvic knowl-
edge reveals the one indivisible spiritual reality that is common to all
and remains unaffected by these superficial divisions. Just as the one
space is undivided though it appears to be divided by the walls of differ-
ent rooms, the one eternal Self is undivided though it indwells myriad
different bodies.

Sattvic knowledge, therefore, is characterized by its unitive vision. It
is the highest form of worldly knowledge from a spiritual perspective,
as it helps one to transcend the illusion of separateness created by the
false ego and material identification. This wisdom, born of purity and
illumination (sattva-guṇa), fosters qualities like universal love, compas-
sion, equanimity, and a sense of kinship with all beings. It is the kind of
knowledge that directly leads to peace of mind, spiritual understanding,
and prepares the ground for ultimate liberation (‘mokṣa‘) by enabling
one to see the divine presence in everything.

Verse 18.17
yasya nāhaṅkṛto bhāvo buddhiryasya na lipyate | hatvāpi sa imāṃl-

lokānna hanti na nibadhyate ||
Lord Kṛṣṇa, having established in the preceding verses (18.13-16) that

all actions are accomplished through five distinct causes and that one
who mistakenly considers the pure Self (Ātman) as the sole doer does not
truly see, now describes the profound state of an enlightened individual
whose actions, even if they involve worldly engagement or apparently
severe deeds performed in the course of duty, do not lead to any karmic
bondage. He states, ”yasya nāhaṅkṛto bhāvo” – ”He whose (‘yasya‘)
state of mind (or disposition, notion, conviction, ‘bhāvaḥ‘) is not (‘na‘)
egoistic (‘ahaṅkṛtaḥ‘ – literally ”I-made,” meaning possessed by the false
sense of ’I am the doer’).” The first and foremost characteristic of such
a liberated person is complete freedom from the ‘ahaṅkāra‘, the false
ego that identifies the true Self with the body-mind complex and claims
authorship of actions. Their understanding is rooted in the truth that
the Self is distinct from the activities of Prakṛti (material nature).

The second crucial quality is that their ”buddhiryasya na lipyate” –
”whose (‘yasya‘) intelligence (or discriminative faculty, ‘buddhiḥ‘) is not
(‘na‘) tainted (smeared, stained, or affected, ‘lipyate‘).” Their intellect
remains pure, unclouded, and unattached. It is not contaminated by
selfish desires, attachment to the fruits of action, personal likes or dislikes,
or by the potential sinful or meritorious reactions that actions might
ordinarily produce. An untainted intelligence is able to perceive the truth
clearly and guide actions without any personal, binding involvement or
selfish motivation.

For such an individual, who is entirely free from the egoistic notion of
being the doer and whose intelligence remains pure and unaffected by ma-
terial considerations, Lord Kṛṣṇa makes a remarkable and often deeply
contemplated pronouncement: ”hatvāpi sa imāṃllokānna hanti na ni-
badhyate” – ”Even if (‘api‘) he (‘saḥ‘) slays (‘hatvā‘) all these (‘imān‘)
worlds (or people, ‘lokān‘), he neither (‘na‘) slays (‘hanti‘) nor (‘na‘) is
bound (‘nibadhyate‘).”

This is a profound statement that must be understood in its proper
philosophical context, particularly in relation to Arjuna’s duty as a Kṣa-
triya in a ‘dharma-yuddha‘ (righteous war). It is not a license for indis-
criminate violence or unrighteous action. It means that when a person
acts without any sense of personal agency (”I am the killer”) because
they understand the Self is eternal and cannot be slain (as taught in
Chapter 2), and when their intelligence is completely detached from the
action and its fruits, motivated solely by duty or divine will, then even
if their actions involve the physical act of slaying (as required by their
‘svadharma‘ in a just war), they are not considered the true slayer from
a spiritual perspective. The Self does not slay, and the modes of nature
(Prakṛti) are the actual agents. Consequently, such an individual, being
free from ego and attachment, is not bound by the karmic reactions of
those actions. This verse highlights the ultimate freedom of one who
acts from a state of complete Self-realization, egolessness, and with a pu-
rified, detached intelligence, serving as an instrument of a larger cosmic
or divine plan.

Verse 18.18
jñānaṃ jñeyaṃ parijñātā trividhā karmacodanā | karaṇaṃ karma

karteti trividhaḥ karmasaṅgrahaḥ ||
Lord Kṛṣṇa now provides a further detailed Sāṅkhyan analysis of the

entire process of action, breaking it down into its fundamental compo-
nents. This analytical understanding is crucial for developing detach-
ment by depersonalizing the act of doing and by clarifying the distinct
elements involved in any activity. He first describes the threefold im-
petus or motivation that precedes and initiates any action, which He
terms ”trividhā karmacodanā” – ”the threefold inducement (or instiga-
tion, stimulus, urge, ‘codanā‘) to action (‘karma‘).”

These three motivating factors, which form the subjective basis of
action, are: 1. ”Jñānam” – ”Knowledge.” Before any purposeful action
can be undertaken, there must be some form of knowledge, awareness,
or understanding related to the action. This includes knowledge of the
object of action, the means to achieve it, and its potential utility or
desirability. This knowledge provides the initial impetus and direction
for the action. 2. ”Jñeyam” – ”The object of knowledge” (or that which
is to be known or attained through action). This is the goal, purpose,
or objective towards which the action is directed. It is what is sought
to be achieved, experienced, or realized through the performance of the
action. The perception or conception of a ‘jñeyam‘ provides the target
for the action. 3. ”Parijñātā” – ”The knower” (or the perceiver, the
subject, the cognizer). This is the conscious individual, the embodied
soul (‘jīvātmā‘) identified with the ego, who possesses the knowledge
(‘jñānam‘) and perceives or desires the object of knowledge (‘jñeyam‘).
It is this knower who, based on their knowledge and desire for the object,
becomes the initiator of the action. These three factors—the knower,
the knowledge, and the object of knowledge—together constitute the
complete psychological and epistemological foundation that impels an
individual towards any activity.

Next, Kṛṣṇa describes the threefold basis or constituents of the ac-
tion itself, which He terms ”trividhaḥ karmasaṅgrahaḥ” – ”the threefold
foundation (or aggregate, components, sum total, ‘saṅgrahaḥ‘) of action
(‘karma‘).” These are the actual elements involved in the execution of
an action: 1. ”Karaṇam” – ”The instrument(s).” These are the means
or tools by which the action is performed. They include the external or-
gans of action (hands, feet, speech, etc.), the internal senses of perception
(eyes, ears, etc.), and the mind and intellect which process information
and direct the actions. 2. ”Karma” – ”The action itself.” This refers
to the actual process, the activity, the deed being performed, the func-
tioning of the instruments. 3. ”Kartā iti” – ”And the agent (or doer,
‘kartā‘).” This is the individual who, due to identification with the false
ego (‘ahaṅkāra‘), considers themselves to be the performer of the action
and the one responsible for it.

This verse, therefore, provides a comprehensive analytical framework
for understanding the entire phenomenon of action. It clearly distin-
guishes between the subjective factors that motivate action (the ‘karma-
codanā‘: knower, known, and knowledge) and the objective, instrumen-
tal, and agential factors involved in its execution (the ‘karma-saṅgrahaḥ‘:
instruments, action, and agent). By understanding that any action is
such a complex interplay of these various components, most of which
are products of Prakṛti (material nature) and its modes, the individual
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can begin to dissociate their true Self (Ātman), which is pure conscious-
ness, from the false sense of being the sole and independent doer. This
realization is a crucial step towards achieving the detachment necessary
for Karma Yoga and ultimate liberation.

Verse 18.19
jñānaṃ karma ca kartā ca tridhaiva guṇabhedataḥ | procyate

guṇasaṅkhyāne yathāvacchṛṇu tānyapi ||
Lord Kṛṣṇa, having just analyzed in the previous verse (18.18) the

threefold impetus to action (knowledge, the object of knowledge, and
the knower) and the threefold basis of action (the instrument, the ac-
tion itself, and the agent), now makes a crucial statement: three of
these key components of the ”basis of action”—namely, knowledge (‘jñā-
nam‘), action (‘karma‘), and the agent (‘kartā‘)—are themselves further
classified into three distinct types. This classification, He explains, is
based on their interaction with and predominant influence by the three
modes (‘guṇas‘) of material nature: sattva (goodness), rajas (passion),
and tamas (ignorance).

Kṛṣṇa declares, ”jñānaṃ karma ca kartā ca tridhaiva guṇabhedataḥ
procyate” – ”Knowledge (‘jñānam‘), action (‘karma ca‘), and the agent
(or doer, ‘kartā ca‘) are also said (or declared, ‘procyate‘) to be of three
kinds (‘tridhā eva‘ – threefold indeed) according to the distinction (or dif-
ferences, variations, ‘bhedataḥ‘) of the modes (‘guṇa‘).” This means that
the quality and nature of the knowledge that motivates an individual, the
manner in which they perform actions, and their very disposition as an
agent or doer are all determined and colored by the prevailing influence
of sattva-guṇa, rajo-guṇa, or tamo-guṇa within their consciousness.

Kṛṣṇa further specifies the authoritative source for this detailed clas-
sification: ”guṇasaṅkhyāne” – ”(This threefold division is declared) in
the science (or philosophy, treatise, ‘sāṅkhyāne‘) of the modes (‘guṇa‘).”
This refers to the Sāṅkhya philosophy, one of the six orthodox schools of
Indian thought, which provides a meticulous enumeration (‘saṅkhyāna‘)
and profound analysis of the three ‘guṇas‘ and their pervasive influence
on all aspects of material existence, including human psychology and be-
havior. By citing ‘guṇa-sāṅkhyāna‘, Lord Kṛṣṇa is grounding His teach-
ings in established philosophical wisdom and underscoring the systematic
nature of this understanding.

Having introduced this principle of the threefold classification of knowl-
edge, action, and agent based on the ‘guṇas‘, Lord Kṛṣṇa then instructs
Arjuna to listen attentively as He prepares to elaborate on these dis-
tinctions: ”yathāvacchṛṇu tānyapi” – ”Hear (‘śṛṇu‘) about them (‘tāni
api‘ – these also, referring to the threefold divisions of knowledge, ac-
tion, and agent) as they truly are (or properly, accurately, ‘yathāvat‘).”
Kṛṣṇa is about to provide Arjuna with a detailed and precise understand-
ing of how these ‘guṇas‘ shape these crucial elements of human life and
endeavor. This knowledge is essential for self-analysis, for consciously
cultivating sattvic qualities in one’s knowledge, actions, and disposition
as an agent, and for ultimately transcending the influence of all three
modes to achieve spiritual liberation. This verse thus serves as an im-
portant introduction to the subsequent systematic exposition of sattvic,
rajasic, and tamasic knowledge, action, and agent.

Verse 18.20
sarvabhūteṣu yenaikaṃ bhāvamavyayamīkṣate | avibhaktaṃ vibhakteṣu

tajjñānaṃ viddhi sāttvikam ||
Lord Kṛṣṇa now begins His detailed explanation of the threefold divi-

sion of knowledge (‘jñānam‘), action (‘karma‘), and the agent (‘kartā‘)
based on the ‘guṇas‘, as promised in the previous verse (18.19). He
starts by defining ‘sāttvikaṁ jñānam‘—knowledge that is in the mode of
goodness or purity, which is considered the highest and most illuminat-
ing form of knowledge within the material realm. He instructs Arjuna,
”tajjñānaṃ viddhi sāttvikam” – ”Know (‘viddhi‘) that (‘tat‘) knowledge
(‘jñānam‘) to be sattvic (‘sāttvikam‘),” and then He describes its defining
characteristic.

This sattvic knowledge is that ”yenaikaṃ bhāvamavyayamīkṣate sarv-
abhūteṣu” – ”by which (‘yena‘) one sees (‘īkṣate‘) one (‘ekam‘) imperish-
able (or immutable, undecaying, ‘avyayam‘) Being (or existence, spiri-
tual nature, essence, ‘bhāvam‘) in all beings (‘sarva-bhūteṣu‘).” Sattvic
knowledge enables an individual to perceive the underlying unity of spir-
itual existence amidst the apparent diversity and multiplicity of material
forms. It is the wisdom that allows one to see the one, eternal, and un-
changing spiritual reality—the Ātman or Brahman—that pervades all

living entities, from the highest demigod to the smallest blade of grass,
regardless of their external differences in species, form, qualities, or con-
ditions.

This perception of unity in diversity is further emphasized by Kṛṣṇa:
”avibhaktaṃ vibhakteṣu” – ”(One sees that one Being as) undivided (‘avib-
haktam‘) in the divided (‘vibhakteṣu‘ – among beings who appear sepa-
rate, distinct, and fragmented).” Although the material bodies are count-
less and diverse, and living entities appear as separate and distinct in-
dividuals due to the influence of māyā and the limitations of material
perception, sattvic knowledge reveals the one indivisible spiritual reality
that is common to all and remains unaffected by these superficial divi-
sions. Just as the one all-pervading space (‘ākāśa‘) is undivided even
though it appears to be divided by the walls of different rooms or con-
tainers, the one eternal Self is undivided even though it indwells and
illumines myriad different bodies and forms.

Sattvic knowledge, therefore, is characterized by its profound unitive
vision. It is the highest form of knowledge attainable within the frame-
work of the material modes, as it helps one to transcend the illusion of
separateness (‘bheda-buddhi‘) created by the false ego and material iden-
tification. This wisdom, born of purity, clarity, and illumination (which
are the hallmarks of ‘sattva-guṇa‘), fosters qualities like universal love,
compassion, equanimity, and a sense of kinship with all beings. It is
this very knowledge that directly leads to peace of mind, deep spiritual
understanding, and prepares the ground for ultimate liberation (‘mokṣa‘)
by enabling one to recognize the divine presence in everything and ev-
eryone.

Verse 18.25
anubandhaṃ kṣayaṃ hiṃsāmanavekṣya ca pauruṣam | mohādārabhyate

karma yattattāmasamucyate ||
Lord Kṛṣṇa, having detailed sattvic action (18.23) and rajasic action

(18.24), now completes His threefold classification of ‘karma‘ (action)
based on the ‘guṇas‘ by describing ‘tāmasam karma‘—action performed
under the predominant influence of ‘tamo-guṇa‘ (the mode of ignorance
or darkness). He states, ”anubandhaṃ kṣayaṃ hiṃsāmanavekṣya ca pau-
ruṣam” – ”(That action which is undertaken) without regard to (or with-
out considering, ‘anavekṣya‘) the consequences (or future connections,
binding effects, ‘anubandham‘), loss (or expenditure of resources, en-
ergy, ‘kṣayam‘), injury (or harm to oneself or others, ‘hiṁsām‘), and
(‘ca‘) one’s own capacity (or ability, prowess, human potential, ‘pau-
ruṣam‘).”

Tamasic action is thus characterized by a profound lack of foresight,
discrimination, and responsible consideration. The performer does not
pause to evaluate: 1. ‘Anubandha‘: The long-term consequences, the
chain of effects that will follow, or the potential for future bondage and
suffering. 2. ‘Kṣayam‘: The potential loss of wealth, resources, time,
energy, or even life that the action might entail. 3. ‘Hiṁsām‘: The
injury, harm, or violence it may inflict upon oneself, other living beings,
or the environment. 4. ‘Pauruṣam‘: One’s own actual ability, strength,
and capacity to successfully complete the action undertaken. They often
embark on tasks beyond their capabilities due to delusion.

The root cause of such reckless and inconsiderate action is then
identified: ”mohādārabhyate karma yattad” – ”That (‘yat tad‘) action
(‘karma‘) which is undertaken (or begun, ‘ārabhyate‘) out of delusion
(‘mohāt‘).” ‘Moha‘ (delusion, infatuation, or bewilderment born of igno-
rance) is the driving force behind tamasic actions. It clouds the intellect,
perverts judgment, and leads to irrational and irresponsible behavior.

Of such action, Kṛṣṇa declares, ”tāmasamucyate” – ”(it) is said (‘ucy-
ate‘) to be tamasic (‘tāmasam‘).” Tamasic actions are thus ill-conceived,
performed impulsively without due thought, often harmful, and ulti-
mately unproductive in any positive sense. They are born of the darkness
of ignorance and lead only to further delusion, suffering, and degradation
for the performer and often for others as well. This clear definition serves
as a strong warning against engaging in any activity without proper un-
derstanding, ethical consideration, and a realistic assessment of one’s
own capabilities and the potential consequences.

Verse 18.26
muktasaṅgo ’nahaṃvādī dhṛtyutsāhasamanvitaḥ | siddhyasiddhy-

ornirvikāraḥ kartā sāttvika ucyate ||
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Having completed His threefold analysis of knowledge (‘jñānam‘) and
action (‘karma‘) based on the ‘guṇas‘, Lord Kṛṣṇa now begins His de-
tailed description of the threefold nature of the ‘kartā‘ (the agent or doer
of action), as promised in verse 18.19. He starts by delineating the char-
acteristics of a ‘sāttvika kartā‘—an agent whose actions and disposition
are predominantly influenced by ‘sattva-guṇa‘ (the mode of goodness or
purity). Such an agent is described as ”muktasaṅgaḥ” – ”one who is free
from attachment (‘mukta-saṅgaḥ‘).” This means they perform actions
without any selfish attachment to the actions themselves, to the objects
involved, or, most importantly, to the fruits or results of those actions.
Their engagement is selfless and detached.

The sattvic agent is also ”anahaṃvādī ” – ”non-egoistic (or one who
does not speak of ’I,’ not given to self-praise or boasting, ‘an-ahaṁ-
vādī‘).” They are free from the false ego (‘ahaṅkāra‘) of doership, not
claiming ”I am the performer” or seeking personal credit for their achieve-
ments. They understand that actions are performed through the in-
terplay of various factors (as described in 18.14) and are ultimately
sanctioned by a higher power. This humility and freedom from self-
aggrandizement are hallmarks of a sattvic nature.

Furthermore, such an agent is ”dhṛtyutsāhasamanvitaḥ” – ”endowed
(‘samanvitaḥ‘) with fortitude (or steadfastness, perseverance, ‘dhṛti‘)
and enthusiasm (or zeal, energy, ‘utsāha‘).” ‘Dhṛti‘ enables them to re-
main firm and resolute in performing their duties, even in the face of
obstacles, difficulties, or delays, without becoming discouraged. ‘Ut-
sāha‘ signifies that they engage in their work with cheerfulness, energy,
and a positive spirit, not grudgingly or half-heartedly, but with a joyful
commitment to their responsibilities.

Finally, a crucial characteristic of the sattvic agent is that they
are ”siddhyasiddhyornirvikāraḥ” – ”unaffected (or unchanged, unmoved,
‘nirvikāraḥ‘) by success (‘siddhyoḥ‘ – in success) and failure (‘asiddhyoḥ‘
– in failure).” They maintain a state of profound equanimity, remaining
balanced and undisturbed regardless of whether their endeavors culmi-
nate in favorable results (success) or unfavorable ones (failure). Their in-
ner peace and stability are not dependent on external outcomes. Of such
an individual who embodies all these qualities—detachment, egolessness,
fortitude, enthusiasm, and equanimity in success and failure—Kṛṣṇa de-
clares, ”kartā sāttvika ucyate” – ”(Such an) agent (‘kartā‘) is said (‘ucy-
ate‘) to be sattvic (‘sāttvikaḥ‘).” This describes the ideal Karma Yogi
as an agent of action, whose conduct is pure, wise, and conducive to
spiritual liberation.

Verse 18.27
rāgī karmaphalaprepsurlubdho hiṃsātmako ’śuciḥ | harṣaśokānvitaḥ

kartā rājasaḥ parikīrtitaḥ ||
Lord Kṛṣṇa, continuing His threefold classification of the ‘kartā‘ (agent

or doer of action), now describes the characteristics of a ‘rājasaḥ kartā‘—
an agent whose actions and disposition are predominantly influenced by
‘rajo-guṇa‘ (the mode of passion or activity). This contrasts sharply
with the sattvic agent described in the previous verse. Kṛṣṇa states that
a rajasic agent is ”rāgī ” – ”passionate (or intensely attached, ‘rāgī‘).”
Such an individual is full of ‘rāga‘—strong attachments, cravings, and
emotional involvement with worldly objects, people, and experiences.
Their actions are driven by these powerful likes and dislikes.

They are also ”karmaphalaprepsuḥ” – ”desirous (‘prepsuḥ‘) of the
fruits (‘phala‘) of action (‘karma‘).” Unlike the sattvic agent who is de-
tached from results, the rajasic agent’s primary motivation for perform-
ing actions is to obtain specific personal gains, rewards, or favorable
outcomes. They are constantly calculating and striving for the fruits
of their labor. Such an agent is also ”lubdhaḥ” – ”greedy (or covetous,
miserly).” They are driven by an insatiable desire to acquire and accu-
mulate more wealth, possessions, or objects of enjoyment, often with a
reluctance to share.

The rajasic agent is further characterized as ”hiṁsātmakaḥ” – ”harm-
ful by nature (or prone to violence, injurious, ‘hiṁsā-ātmakaḥ‘).” In their
passionate pursuit of selfish goals, they may not hesitate to cause harm,
injury, or pain to others, whether intentionally or unintentionally. Their
actions can be aggressive, competitive, and exploitative. They are also
”aśuciḥ” – ”impure (or unclean, ‘aśuciḥ‘).” This refers to a lack of both
external (physical) and, more importantly, internal (mental and ethi-
cal) purity. Their thoughts, motives, and actions are often tainted by
selfishness, deceit, or unrighteousness.

Finally, their emotional state is highly volatile: they are ”harṣaśokān-
vitaḥ” – ”affected by (or endowed with, subject to, ‘anvitaḥ‘) joy (‘harṣa‘
– elation in success or pleasure) and sorrow (‘śoka‘ – dejection, grief, or
distress in failure or pain).” Their emotional well-being is entirely depen-
dent on the outcomes of their actions and external circumstances. They
experience intense mood swings, being overjoyed when their desires are
fulfilled and deeply distressed when they are thwarted. Of such an indi-
vidual, exhibiting all these traits, Kṛṣṇa declares, ”kartā rājasaḥ parikīr-
titaḥ” – ”(Such an) agent (‘kartā‘) is declared (or renowned, well-known,
‘parikīrtitaḥ‘) to be rajasic (‘rājasaḥ‘).” This type of agent remains firmly
bound by their actions and their fluctuating emotional states.

Verse 18.28
ayuktaḥ prākṛtaḥ stabdhaḥ śaṭho naikṛtiko ’lasaḥ | viṣādī dīrghasūtrī

ca kartā tāmasa ucyate ||
Lord Kṛṣṇa now completes His threefold classification of the ‘kartā‘

(agent or doer of action) by describing the characteristics of a ‘tāmasaḥ
kartā‘—an agent whose actions and disposition are predominantly influ-
enced by ‘tamo-guṇa‘ (the mode of ignorance, darkness, or inertia). This
represents the lowest and most undesirable type of agent. Kṛṣṇa states
that such an agent is ”ayuktaḥ” – ”unsteady (or undisciplined, not yoked,
lacking in concentration, ‘a-yuktaḥ‘).” Their mind is not controlled or fo-
cused; they are unable to engage in duties with steadfastness or proper
application.

They are also ”prākṛtaḥ” – ”vulgar (or unrefined, crude, uncultured,
natural in a base sense, materialistic).” This signifies a lack of spiritual
discrimination, adherence to lower instincts, and an uncultivated, coarse
disposition. They are also ”stabdhaḥ” – ”stubborn (arrogant, obstinate,
unbending, or proud).” This quality, also seen in the demoniac nature
(16.17), indicates an inflexible and often disrespectful attitude, unwilling
to learn or accept good counsel.

Further negative traits of a tamasic agent include being ”śaṭhaḥ” –
”deceitful (dishonest, knavish, or fraudulent).” They resort to trickery
and dishonesty in their dealings. They are ”naikṛtikaḥ” – ”malicious
(reviling, insulting, disrespectful, or given to ruining others’ livelihood
or reputation).” Their actions are often intended to cause harm or bring
others down. And they are ”alasaḥ” – ”lazy (indolent, or slothful).”
They have a strong aversion to effort, duty, and any form of constructive
activity.

Finally, their mental state is characterized by negativity and ineffi-
ciency: they are ”viṣādī ” – ”despondent (gloomy, morose, perpetually
grieving, or pessimistic).” They often dwell in negativity and lack hope
or enthusiasm. And they are ”dīrghasūtrī ca” – ”and (‘ca‘) procrastinat-
ing (‘dīrghasūtrī‘ – literally ”one who spins a long thread,” meaning one
who is very slow in action, puts things off indefinitely, or is chronically
indecisive and inefficient).” Of such an individual, embodying all these
undesirable qualities, Kṛṣṇa concludes, ”kartā tāmasa ucyate” – ”(Such
an) agent (‘kartā‘) is said (‘ucyate‘) to be tamasic (‘tāmasaḥ‘).” The ac-
tions of a tamasic agent, being born of ignorance, delusion, and inertia,
are invariably unproductive in any positive sense and lead to further
degradation, suffering, and continued entanglement in the darkness of
material existence.

Verse 18.29
buddherbhedaṃ dhṛteścaiva guṇatastrividhaṃ śṛṇu | procyamāna-

masṣeṇa pṛthaktvena dhanañjaya ||
Lord Kṛṣṇa, having completed His detailed analysis of the threefold na-

ture of knowledge (‘jñānam‘), action (‘karma‘), and the agent (‘kartā‘)
based on the ‘guṇas‘ (verses 18.20-28), now prepares to elucidate the
threefold distinction of two more crucial human faculties: ‘buddhi‘ (in-
telligence, understanding, or discriminative faculty) and ‘dhṛti‘ (forti-
tude, determination, or steadfastness). Understanding how these are
influenced by the modes of material nature is essential for self-awareness
and spiritual progress. He addresses Arjuna with the inspiring epithet
”dhanañjaya” (O Winner of Wealth), signifying Arjuna’s capacity to con-
quer ignorance and attain spiritual riches.

Kṛṣṇa commands Arjuna’s attention: ”buddherbhedaṃ dhṛteścaiva
guṇatastrividhaṃ śṛṇu” – ”Hear (‘śṛṇu‘) now the threefold (‘trividham‘)
distinction (or division, variation, ‘bhedam‘) of intelligence (‘buddheḥ‘)
and (‘ca eva‘) also of fortitude (‘dhṛteḥ‘), according to the modes
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(‘guṇataḥ‘ – based on the ‘guṇas‘).” Just as other aspects of human ex-
istence and activity are categorized by sattva, rajas, and tamas, so too
are these fundamental psychological capacities.

He assures Arjuna of the comprehensive nature of the explanation He
is about to provide: ”procyamānamasṣeṇa pṛthaktvena” – ”(This distinc-
tion is now being) declared (or spoken, expounded, ‘procyamānam‘) by
Me (implied) exhaustively (completely, or without remainder, ‘aśeṣeṇa‘)
and severally (or distinctly, separately for each category, ‘pṛthaktvena‘).”
Kṛṣṇa promises to leave no aspect of this threefold division unexplained
and to describe each category clearly and individually.

This verse serves as a formal introduction to the subsequent system-
atic analysis of ‘buddhi‘ and ‘dhṛti‘. By understanding how the ‘guṇas‘
color one’s intelligence (ability to discern) and fortitude (ability to perse-
vere), an individual can identify the predominant mode influencing these
faculties within themselves. This self-awareness is crucial for cultivating
sattvic intelligence and sattvic fortitude, which are indispensable for
navigating the spiritual path effectively, making righteous choices, over-
coming obstacles, and ultimately attaining liberation. Kṛṣṇa’s promise
of an exhaustive and distinct explanation encourages Arjuna to listen
with utmost concentration.

Verse 18.30
pravṛttiṃ ca nivṛttiṃ ca kāryākārye bhayābhaye | bandhaṃ mokṣaṃ

ca yā vetti buddhiḥ sā pārtha sāttvikī ||
Lord Kṛṣṇa now begins His detailed explanation of the threefold divi-

sion of ‘buddhi‘ (intelligence or understanding), as promised in the previ-
ous verse (18.29), starting with the characteristics of ‘sāttvikī buddhiḥ‘—
intelligence that is predominantly influenced by ‘sattva-guṇa‘ (the mode
of goodness or purity). He addresses Arjuna with affection as ”pārtha”
(O son of Pṛthā). Kṛṣṇa defines sattvic intelligence: ”yā vetti buddhiḥ...
sā pārtha sāttvikī ” – ”That intelligence (‘buddhiḥ yā‘) by which one
knows (‘vetti‘)... that (intelligence), O Pārtha, is sattvic (‘sāttvikī‘).”

What does this sattvic intelligence enable one to know or discern cor-
rectly? Kṛṣṇa enumerates several crucial pairs of opposites and funda-
mental principles: 1. ”Pravṛttiṃ ca nivṛttiṃ ca” – ”The path of action
(or engagement in prescribed duties, ‘pravṛttim ca‘) and the path of
renunciation (or cessation from wrong action, ‘nivṛttim ca‘).” Sattvic in-
telligence clearly understands what actions are righteous and should be
performed, and what actions are unrighteous and should be refrained
from. It discerns the appropriate course of engagement and disengage-
ment in various circumstances. 2. ”Kāryākārye” – ”What ought to be
done (‘kārya‘) and what ought not to be done (‘akārya‘).” This refers to
a clear understanding of duty and non-duty, right and wrong conduct,
based on scriptural injunctions, ethical principles, and one’s own ‘svad-
harma‘. 3. ”Bhayābhaye” – ”What is to be feared (‘bhaya‘) and what
is not to be feared (‘abhaye‘).” Sattvic intelligence correctly identifies
genuine sources of spiritual danger (such as attachment, egoism, devia-
tion from dharma) and distinguishes them from illusory or worldly fears
(such as fear of material loss or temporary discomfort when performing
duty). It cultivates true fearlessness regarding material transience and
appropriate fear regarding spiritual pitfalls. 4. ”Bandhaṃ mokṣaṃ ca” –
”What is bondage (‘bandham‘) and (‘ca‘) what is liberation (‘mokṣam‘).”
This is the highest form of discrimination. Sattvic intelligence clearly
comprehends the causes of the soul’s entanglement in the cycle of birth
and death (‘saṁsāra‘) and the means by which ultimate spiritual freedom
(‘mokṣa‘) can be attained.

Thus, ‘sāttvikī buddhiḥ‘ is characterized by its profound clarity, accu-
racy, and comprehensive discriminative power. It enables an individual
to make wise choices, to live a life aligned with dharma, and to steadily
progress on the path to spiritual liberation by correctly understanding
the fundamental principles governing action, duty, fear, and the ultimate
realities of bondage and freedom. It is the highest and most desirable
form of intelligence within the framework of the three material modes.

Verse 18.31
yayā dharmamadharmaṃ ca kāryaṃ cākāryameva ca | ayathāvatpra-

jānāti buddhiḥ sā pārtha rājasī ||
Having described sattvic intelligence in the previous verse (18.30),

Lord Kṛṣṇa now turns to explain the nature of ‘rājasī buddhiḥ‘—
intelligence that is predominantly influenced by ‘rajo-guṇa‘ (the mode
of passion or activity). He again addresses Arjuna as ”pārtha” (O son of

Pṛthā). Kṛṣṇa defines rajasic intelligence: ”buddhiḥ sā... rājasī ” – ”That
intelligence (‘buddhiḥ sā‘) is rajasic (‘rājasī‘),” and then He specifies its
characteristic flaw.

This type of intelligence is that ”yayā dharmamadharmaṃ ca kāryaṃ
cākāryameva ca ayathāvatprajānāti” – ”by which (‘yayā‘) one imperfectly
(or incorrectly, not as it truly is, ‘ayathāvat‘) understands (‘prajānāti‘)
dharma (righteousness, ‘dharmam‘) and adharma (unrighteousness, ‘ad-
harmam ca‘), and also (‘eva ca‘) what ought to be done (‘kāryam ca‘)
and what ought not to be done (‘akāryam‘).”

The key term here is ‘ayathāvat‘ – ”not according to reality,” ”improp-
erly,” ”confusedly,” or ”imperfectly.” Rajasic intelligence, being driven
by the inherent qualities of passion—such as activity, attachment, desire
for results, ambition, and restlessness—leads to a distorted or incomplete
understanding of these fundamental ethical and practical principles. A
person whose intellect is predominantly rajasic may possess some knowl-
edge of dharma, adharma, duty, and non-duty, but their perception is
clouded by their own selfish desires, personal ambitions, attachments to
specific outcomes, and prejudices.

Consequently, they often misinterpret scriptural injunctions or ethical
guidelines to suit their own purposes. They might rationalize wrong
actions as right if they lead to desired material gains or fulfill their
ambitions. They may misunderstand the true import of their duties,
prioritizing those that bring personal glory or profit over those that
are truly righteous but less rewarding in a worldly sense. Their un-
derstanding of what constitutes proper action (‘kārya‘) and improper
action (‘akārya‘) is therefore wavering, inconsistent, and often compro-
mised by their passionate pursuits. Such an intellect, being unable to
provide clear, consistent, and impartial guidance, leads to actions that
are driven by passion and often result in perplexity, anxiety, further en-
tanglement in fruitive activities, and ultimately, a mixture of temporary
pleasure and inevitable pain (as described in 14.16 as the fruit of rajasic
action).

Verse 18.32
adharmaṃ dharmamiti yā manyate tamasāvṛtā | sarvārthān-

viparītāṃśca buddhiḥ sā pārtha tāmasī ||
Lord Kṛṣṇa now completes His threefold classification of ‘buddhi‘ (in-

telligence or understanding) by describing the characteristics of ‘tāmasī
buddhiḥ‘—intelligence that is predominantly influenced by ‘tamo-guṇa‘
(the mode of ignorance, darkness, or inertia). This represents the low-
est and most deluded form of intellect. He again addresses Arjuna as
”pārtha” (O son of Pṛthā). Kṛṣṇa defines tamasic intelligence: ”buddhiḥ
sā... tāmasī ” – ”That intelligence (‘buddhiḥ sā‘) is tamasic (‘tāmasī‘),”
and then He explains its profoundly distorted nature.

Such an intelligence is one ”yā... tamasāvṛtā” – ”which (‘yā‘), be-
ing covered (or enveloped, veiled, ‘āvṛtā‘) by darkness (or ignorance,
‘tamasā‘).” The mode of tamas, by its very nature, obscures true knowl-
edge and leads to delusion. An intellect enveloped in this darkness loses
its capacity for clear perception and right discernment.

Under the sway of this ����� (tāmasika) darkness, such an intellect
”adharmaṃ dharmamiti... manyate” – ”considers (or thinks, believes,
‘manyate‘) adharma (unrighteousness, or impiety, ‘adharmam‘) to be
dharma (righteousness, or duty, ‘dharmam iti‘).” This is a complete per-
version of understanding. Due to the overwhelming influence of igno-
rance and delusion, a person with tamasic intelligence mistakes wrong
for right, vice for virtue, and unrighteous conduct for righteous duty.
Their moral compass is entirely skewed.

Furthermore, such an intellect ”sarvārthānviparītāṃśca (manyate)” –
”and (‘ca‘) (considers or sees) all (‘sarva‘) things (objects, meanings, val-
ues, or purposes, ‘arthān‘) in a perverted (or contrary, opposite to truth,
‘viparītān‘) way.” Their perception of all values, goals, and realities is
distorted and contrary to actual truth. They misunderstand the true
nature of themselves, the world, and the purpose of life, often pursuing
objectives that are harmful, illusory, or leading to degradation. Their en-
tire worldview is inverted. Kṛṣṇa, by thus defining tamasic intelligence,
clearly shows that it is the most degraded state of intellect, leading to
foolish, harmful, and self-destructive thoughts and actions. This com-
pletes His analysis of the three types of ‘buddhi‘, strongly encouraging
the cultivation of sattvic intelligence, which alone leads to true under-
standing, righteous living, and spiritual progress, while warning against
the pitfalls of rajasic confusion and tamasic perversion.
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Verse 18.33
dhṛtyā yayā dhārayate manaḥprāṇendriyakriyāḥ | yogenāvyabhicāriṇyā

dhṛtiḥ sā pārtha sāttvikī ||
Lord Kṛṣṇa, having completed His threefold analysis of intelligence

(‘buddhi‘) based on the ‘guṇas‘ (18.30-32), now proceeds to explain the
threefold division of ‘dhṛti‘ (fortitude, determination, or steadfastness),
another crucial psychological faculty that significantly influences human
conduct and spiritual progress. He begins by defining ‘sāttvikī dhṛtiḥ‘—
fortitude that is in the mode of goodness or purity. He addresses Arjuna
as ”pārtha” (O son of Pṛthā). Kṛṣṇa states, ”dhṛtiḥ sā... sāttvikī ” –
”That (‘sā‘) fortitude (‘dhṛtiḥ‘), O Pārtha, is sattvic (‘sāttvikī‘).”

He then describes the characteristic function of this sattvic fortitude:
”yayā dhārayate manaḥprāṇendriyakriyāḥ” – ”(It is that fortitude) by
which (‘yayā‘) one sustains (upholds, maintains control over, or regulates,
‘dhārayate‘) the functions (or activities, ‘kriyāḥ‘) of the mind (‘manas‘),
the vital airs (‘prāṇa‘ – referring to the five primary life-forces: prāṇa,
apāna, samāna, udāna, vyāna), and the senses (‘indriya‘).” Sattvic forti-
tude provides the unwavering inner strength and perseverance required
to keep these otherwise restless faculties—the thinking mind, the vital
energies that animate the body, and the outgoing senses—under disci-
plined control and properly regulated.

The means by which this steadfast control is achieved and main-
tained is then specified: ”yogenāvyabhicāriṇyā” – ”(One sustains these
functions) through unswerving (or undeviating, one-pointed, ‘avyab-
hicāriṇyā‘) yoga (‘yogena‘).” ‘Avyabhicāriṇī yoga‘ refers to a yogic
discipline—be it Karma Yoga, Dhyāna Yoga, Jñāna Yoga, or Bhakti
Yoga—that is practiced with unwavering commitment, without devia-
tion from the spiritual goal, and with a clear understanding of its prin-
ciples. It is this steadfast engagement in a chosen spiritual path that
cultivates and is supported by sattvic fortitude.

Thus, ‘sāttvikī dhṛtiḥ‘ is not mere stubbornness or worldly determi-
nation. It is a profound, spiritually oriented steadfastness that enables
an individual to consistently maintain control over their entire psycho-
physical system—mind, vital energies, and senses—by means of unwa-
vering and focused engagement in their spiritual practices. This type of
fortitude is pure, illuminating, and directly conducive to maintaining in-
ner balance, overcoming obstacles on the spiritual path, and progressing
towards Self-realization and liberation. It is the resolute will that keeps
one firmly anchored in their spiritual pursuits, irrespective of distractions
or difficulties.

Verse 18.34
yayā tu dharmakāmārthāndhṛtyā dhārayate ’rjuna | prasaṅgena

phalākāṅkṣī dhṛtiḥ sā pārtha rājasī ||
Having described sattvic fortitude in the previous verse, Lord Kṛṣṇa

now explains the nature of ‘rājasī dhṛtiḥ‘—fortitude that is predomi-
nantly influenced by ‘rajo-guṇa‘ (the mode of passion or activity). He
addresses Arjuna twice in this verse with the affectionate patronymic
”pārtha” (O son of Pṛthā). Kṛṣṇa states, ”yayā tu dharmakāmārthānd-
hṛtyā dhārayate ’rjuna” – ”But (‘tu‘) that fortitude (‘dhṛtyā‘) by which
(‘yayā‘), O Arjuna, one holds fast to (or maintains, pursues with deter-
mination, ‘dhārayate‘) dharma (duty, righteousness, or religious obser-
vances), kāma (desire, sensual pleasure, or emotional fulfillment), and
artha (wealth, material prosperity, or worldly success).”

This means that rajasic determination can be directed towards the
pursuit of any of the first three traditional aims of human life (‘pu-
ruṣārthas‘): ‘dharma‘ (often in a worldly sense, such as performing duties
for social standing or future reward), ‘artha‘ (acquisition of wealth and
material resources), and ‘kāma‘ (fulfillment of sensual and emotional de-
sires). Individuals driven by rajas often exhibit great energy, ambition,
and perseverance in pursuing these worldly objectives.

However, the crucial distinguishing factor of rajasic fortitude lies in
its underlying motivation: it is exercised by one who is ”prasaṅgena
phalākāṅkṣī ” – ”(Being) intensely attached (‘prasaṅgena‘) and desirous
of fruits (or rewards, ‘phala-ākāṅkṣī‘).” The term ‘prasaṅgena‘ signifies
deep attachment, engrossment, or clinging to the objects of desire and
the actions undertaken to achieve them. ‘Phalākāṅkṣī‘ clearly indicates
that their perseverance and determination are fueled by a strong craving
for the specific results or personal benefits that they expect to accrue
from their endeavors in dharma, artha, or kāma.

Of such determination, which is characterized by attachment and a
strong desire for fruits, Kṛṣṇa declares, ”dhṛtiḥ sā pārtha rājasī ” – ”That
(‘sā‘) fortitude (‘dhṛtiḥ‘), O Pārtha, is rajasic (‘rājasī‘).” While rajasic
fortitude can lead to significant worldly achievements, material success,
and the fulfillment of various desires, it is inherently binding. Because
it is rooted in passion, attachment to outcomes, and selfish motivation,
it keeps the individual entangled in the cycle of action and reaction
(‘karma‘), leading to further births and the mixed experiences of tem-
porary pleasure and inevitable pain. It does not lead to inner peace or
spiritual liberation, as the mind remains agitated by desires and anxieties
about results.

Verse 18.35
yayā svapnaṃ bhayaṃ śokaṃ viṣādaṃ madameva ca | na vimuñcati

durmedhā dhṛtiḥ sā pārtha tāmasī ||
Lord Kṛṣṇa now completes His threefold classification of ‘dhṛti‘ (for-

titude or determination) by describing ‘tāmasī dhṛtiḥ‘—fortitude that
is in the mode of ignorance or darkness (‘tamo-guṇa‘). This represents
the lowest and most misguided form of determination. He again ad-
dresses Arjuna as ”pārtha” (O son of Pṛthā). Kṛṣṇa explains, ”yayā...
na vimuñcati durmedhā” – ”That fortitude by which (‘yayā‘) a foolish
(or dull-witted, unintelligent, ‘durmedhāḥ‘) person does not (‘na‘) give
up (or abandon, relinquish, ‘vimuñcati‘).” The term ‘durmedhāḥ‘ signi-
fies an individual whose intelligence is perverted, dull, or incapable of
proper discrimination, a characteristic of one predominantly influenced
by tamas.

What does such a foolish person stubbornly cling to, due to this tama-
sic fortitude? Kṛṣṇa lists several negative states and habits: 1. ”Svap-
nam” – ”Sleep” (often implying excessive sleep, lethargy, or a state of
mental stupor and inactivity). 2. ”Bhayam” – ”Fear” (anxiety, or dread,
often irrational or unfounded). 3. ”Śokam” – ”Grief” (sorrow, or lamen-
tation). 4. ”Viṣādam” – ”Despondency” (depression, dejection, or de-
spair). 5. ”Madam eva ca” – ”And also (‘eva ca‘) arrogance (or conceit,
intoxication, ‘madam‘).”

Tamasic fortitude, therefore, is not true determination in a positive
or constructive sense, but rather an obstinate and deluded adherence to
these negative and degrading states of consciousness and behavior. It
is the stubbornness of an ignorant person who clings to lethargy, anxi-
eties, sorrows, depressive moods, and arrogant self-conceit, being unable
or unwilling to make any effort to overcome them or to pursue higher,
more positive goals. This perverse ”determination” to remain steeped in
negativity and ignorance is a hallmark of the mode of tamas.

Of such misguided steadfastness, Kṛṣṇa declares, ”dhṛtiḥ sā pārtha tā-
masī ” – ”That (‘sā‘) fortitude (‘dhṛtiḥ‘), O Pārtha, is tamasic (‘tāmasī‘).”
This type of ”fortitude” does not lead to any form of well-being, either
material or spiritual. Instead, it perpetuates suffering, delusion, and
degradation, keeping the soul firmly bound in the darkness of ignorance
and preventing any possibility of upliftment. Kṛṣṇa, by clearly defining
these three types of fortitude, guides Arjuna (and all seekers) to culti-
vate sattvic determination while recognizing and striving to overcome
the pitfalls of rajasic and tamasic forms of resolve.

Verse 18.36
sukhaṃ tvidānīṃ trividhaṃ śṛṇu me bharatarṣabha | abhyāsādramate

yatra duḥkhāntaṃ ca nigacchati ||
Having completed His detailed analysis of the threefold nature of

knowledge (‘jñānam‘), action (‘karma‘), the agent (‘kartā‘), intelligence
(‘buddhi‘), and fortitude (‘dhṛti‘) based on the ‘guṇas‘, Lord Kṛṣṇa now
turns to the crucial topic of ‘sukham‘ (happiness). He explains that hap-
piness, like other aspects of human experience, is also qualitatively differ-
ent depending on the predominant mode of material nature influencing
an individual. He prepares Arjuna to receive this important teaching,
addressing him with the honorific ”bharatarṣabha” (O best among the
Bharatas). Kṛṣṇa states, ”sukhaṃ tvidānīṃ trividhaṃ śṛṇu me” – ”And
(‘tu‘) now (‘idānīm‘), O best of the Bharatas, hear (‘śṛṇu‘) from Me
(‘me‘) about the threefold (‘trividham‘) happiness (‘sukham‘).” Kṛṣṇa is
about to systematically describe sattvic, rajasic, and tamasic happiness,
providing a framework for understanding the true nature of joy and for
aspiring towards that which is most conducive to spiritual well-being.

He then provides a profound introductory description that specifically
characterizes the highest form of happiness, sattvic happiness, which will
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be fully detailed in the subsequent verse (18.37). He says of this happi-
ness: ”abhyāsādramate yatra” – ”(It is that happiness) in which (‘yatra‘)
one rejoices (‘ramate‘) through practice (or by habit, ‘abhyāsāt‘).” This
indicates that sattvic happiness is not a fleeting pleasure derived from
chance encounters with sense objects, but is a state of joy that is culti-
vated and experienced through sustained spiritual discipline (‘abhyāsa‘)
and becomes a natural, ingrained disposition. It is a happiness that
deepens with consistent effort.

And the ultimate result of this happiness cultivated through practice
is: ”duḥkhāntaṃ ca nigacchati” – ”And (‘ca‘) (in which) one certainly (or
surely, ‘nigacchati‘ – attains, goes to, reaches) comes to the end of sorrow
(or all suffering, ‘duḥkha-antam‘).” This is the hallmark of true, spiritual
happiness: it does not merely provide temporary relief or pleasure but
leads to the complete and permanent cessation of all forms of misery
(‘duḥkha‘). It is a happiness that culminates in liberation.

This verse thus serves as a compelling introduction to the analysis of
the three types of happiness. By first hinting at the nature of sattvic
happiness—a joy born of sustained spiritual practice that ultimately
eradicates all sorrow—Kṛṣṇa immediately establishes its supreme value
and sets it apart from the lower, binding forms of pleasure associated
with rajas and tamas. He is inviting Arjuna to understand and aspire
for this highest, most enduring form of happiness, which is intrinsically
linked with spiritual realization and freedom.

Verse 18.37
yattadagre viṣamiva pariṇāme ’mṛtopamam | tatsukhaṃ sāttvikaṃ

proktamātmabuddhiprasādajam ||
Lord Kṛṣṇa, having introduced the topic of the threefold nature of

happiness (‘sukham‘) in the previous verse (18.36), now begins His de-
tailed exposition by defining ‘sāttvikaṁ sukham‘—happiness that is in
the mode of goodness or purity. This is the highest and most desir-
able form of happiness within the material realm, leading ultimately to
spiritual realization. He describes its unique characteristic: ”yattadagre
viṣamiva pariṇāme ’mṛtopamam” – ”That (‘yat tat‘) happiness which in
the beginning (‘agre‘) is like (‘iva‘) poison (‘viṣam‘), (but) in the end
(or in its result, upon maturation, ‘pariṇāme‘) is like nectar (‘amṛta-
upamam‘ – comparable to nectar).”

This paradoxical description highlights a crucial aspect of sattvic hap-
piness. It often arises from spiritual disciplines, self-control, the pursuit
of knowledge, adherence to dharma, and acts of selfless service. In the
initial stages, these practices may seem arduous, difficult, or even ”poi-
sonous” (unpleasant and distasteful) to a mind accustomed to immedi-
ate sensual gratification and worldly indulgences. The effort required
for sense-restraint, mental discipline, overcoming negative habits, and
persevering in spiritual practices can feel like a bitter pill.

However, Kṛṣṇa assures that if one perseveres in these sattvic endeav-
ors, the ultimate result is profoundly different: ‘pariṇāme ’mṛtopamam‘
– ”in the end, it is like nectar.” As these disciplines purify the mind and
consciousness, they lead to a deep, abiding, and sublime joy, a spiritual
bliss that is likened to ‘amṛta‘ (the nectar of immortality), which bestows
eternal satisfaction and freedom from suffering. This is the joy of inner
peace, clarity, wisdom, and connection with the Self.

The origin of this supreme happiness is then revealed: it is ”ātmabud-
dhiprasādajam” – ”born of (‘jam‘) the serenity (or clarity, purity, tran-
quility, ‘prasāda‘) of one’s own (‘ātma‘) intelligence (‘buddhi‘) (which is
focused on the Self).” This happiness springs from a purified and enlight-
ened intellect (‘buddhi‘) that is steadily focused on understanding the
true nature of the Self (Ātman) and its relationship with the Supreme.
It is an inner joy, a ”prasāda” (grace or serenity) of the higher mind, not
dependent on fleeting external sense objects. Such happiness, Kṛṣṇa
concludes, ”tatsukhaṃ sāttvikaṃ proktam” – ”That (‘tat‘) happiness
(‘sukham‘) is declared (or said, ‘proktam‘) to be sattvic (‘sāttvikam‘).”
It is the happiness that elevates, purifies, and ultimately liberates.

Verse 18.38
viṣayendriyasaṃyogādyattadagre ’mṛtopamam | pariṇāme viṣamiva

tatsukhaṃ rājasaṃ smṛtam ||
Having described sattvic happiness, Lord Kṛṣṇa now turns to explain

the nature of ‘rājasaṁ sukham‘—happiness that is predominantly influ-
enced by ‘rajo-guṇa‘ (the mode of passion or activity). He defines its
origin: ”viṣayendriyasaṃyogādyattad” – ”That (happiness) which (‘yat

tat‘) (arises) from the contact (‘saṃyogāt‘) of the senses (‘indriya‘) with
their objects (‘viṣaya‘).” This is the happiness derived from sensual plea-
sure and the enjoyment of worldly objects—the pleasures of sight, sound,
smell, taste, and touch, as well as mental gratifications derived from
these.

Kṛṣṇa then describes the deceptive nature of this rajasic happiness by
contrasting its initial appearance with its ultimate consequence: ”agre
’mṛtopamam” – ”In the beginning (‘agre‘), (it is) like nectar (‘amṛta-
upamam‘).” Sensual pleasures and worldly achievements often provide an
intense, immediate, and highly enticing experience of joy at the outset.
They seem very sweet and fulfilling, like partaking of nectar, and strongly
attract the mind and senses.

However, this initial sweetness is short-lived and ultimately leads to a
bitter outcome: ”pariṇāme viṣamiva” – ”(But) in the end (or in its result,
upon maturation, ‘pariṇāme‘), (it is) like (‘iva‘) poison (‘viṣam‘).” De-
spite their initial allure, pleasures born of sense-contact inevitably turn
into sources of suffering. This is because they are temporary and finite;
they lead to attachment and craving for more, which causes anxiety and
frustration when desires are unfulfilled or when the objects of pleasure
are lost. Indulgence often leads to exhaustion of the senses, loss of en-
ergy, ill health, guilt, and a deeper entanglement in the cycle of desire
and action. The initial ”nectar” of sensual enjoyment thus invariably
transforms into the ”poison” of pain, disappointment, and bondage.

Of such happiness, which is characterized by initial attraction followed
by ultimate suffering, Lord Kṛṣṇa declares, ”tatsukhaṃ rājasaṃ smṛtam”
– ”That (‘tat‘) happiness (‘sukham‘) is remembered (or considered, tra-
ditionally known, ‘smṛtam‘) as rajasic (‘rājasam‘).” This verse serves as
a profound caution against seeking lasting fulfillment in transient sen-
sual pleasures. It highlights the wisdom of those who, understanding
the deceptive and ultimately painful nature of rajasic happiness, strive
instead for the enduring, nectar-like bliss of sattvic happiness derived
from spiritual discipline and Self-realization.

Verse 18.39
yadagre cānubandhe ca sukhaṃ mohanamātmanaḥ | nidrālasyapramā-

dotthaṃ tattāmasamudāhṛtam ||
Lord Kṛṣṇa now completes His threefold classification of happiness

(‘sukham‘) by describing ‘tāmasam sukham‘—happiness that is predom-
inantly influenced by ‘tamo-guṇa‘ (the mode of ignorance, darkness, or
inertia). This represents the lowest, most deluding, and spiritually detri-
mental form of apparent pleasure. Kṛṣṇa defines its deluding nature
throughout its course: ”yadagre cānubandhe ca sukhaṃ mohanamāt-
manaḥ” – ”That happiness (‘sukham yat‘) which both in the beginning
(‘agre ca‘) and (‘ca‘) also in its consequence (or at the end, ‘anubandhe‘)
is deluding (‘mohanam‘) to the self (‘ātmanaḥ‘ – the embodied soul).”

Unlike sattvic happiness (which is like poison initially but nectar in
the end) or rajasic happiness (which is like nectar initially but poison
in the end), tamasic happiness is characterized by ‘mohanam‘ (delusion,
infatuation, or bewilderment) from start to finish. It offers no genuine joy
or clarity at any stage but only serves to further cloud the understanding,
obscure the true nature of the self, and deepen one’s entanglement in
ignorance. It is a false sense of pleasure that arises from a stupefied or
inert state of consciousness.

Kṛṣṇa then specifies the sources from which this deluding tamasic
happiness arises: ”nidrālasyapramādottham” – ”(And which) arises from
(‘uttham‘) sleep (‘nidrā‘), laziness (or indolence, sloth, ‘ālasya‘), and neg-
ligence (inadvertence, or heedlessness, ‘pramāda‘).” These are character-
istic manifestations of ‘tamo-guṇa‘: * ‘Nidrā‘: Excessive sleep, lethargy,
or a state of mental stupor and inactivity even when one should be
awake and alert. The apparent ”pleasure” derived from oversleeping or
remaining in a dull, inactive state is tamasic. * ‘Ālasya‘: Laziness, idle-
ness, or an aversion to any form of physical or mental effort. The false
sense of comfort or relief found in avoiding responsibilities and remain-
ing inert is tamasic. * ‘Pramāda‘: Negligence, heedlessness, carelessness,
performing actions without due consideration, or intoxication that leads
to a deluded sense of well-being. The superficial ”happiness” derived
from neglecting one’s duties or from states of intoxication and delusion
is tamasic.

Of such happiness, which is deluding from beginning to end and
springs from these inert and ignorant states, Lord Kṛṣṇa declares, ”tat-
tāmasamudāhṛtam” – ”That (‘tat‘ – such happiness) is declared (or said,
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‘udāhṛtam‘) to be tamasic (‘tāmasam‘).” This verse serves as a strong
warning against seeking or indulging in pleasures that are rooted in igno-
rance, inertia, and irresponsibility. Such tamasic ”happiness” is entirely
detrimental to one’s physical, mental, and spiritual well-being, leading
only to further degradation of consciousness and deeper entanglement in
the darkness of material existence.

Verse 18.40
na tadasti pṛthivyāṃ vā divi deveṣu vā punaḥ | sattvaṃ prakṛtijair-

muktaṃ yadebhiḥ syāttribhirguṇaiḥ ||
Lord Kṛṣṇa, having now completed His extensive and detailed analysis

of how the three modes of material nature (‘guṇas‘)—sattva, rajas, and
tamas—pervasively influence various fundamental aspects of conditioned
existence (including faith, food, sacrifice, austerity, charity, knowledge,
action, the agent, intelligence, fortitude, and happiness), delivers in this
verse a sweeping and conclusive statement about the universal domin-
ion of these modes. He declares, ”na tadasti pṛthivyāṃ vā divi deveṣu vā
punaḥ sattvam” – ”There is no (‘na asti‘) such (‘tat‘) entity (or being, ex-
istence, ‘sattvam‘), either (‘vā‘) on earth (‘pṛthivyām‘ – among humans
and all other terrestrial creatures) or (‘vā punaḥ‘ – or again, implying
”nor elsewhere”) in heaven (‘divi‘) among the demigods (‘deveṣu‘).”

The Lord is making an all-encompassing assertion that covers all forms
of embodied existence within the material cosmos, from the earthly plane
to the highest celestial realms inhabited by the ‘devās‘ (demigods), who
possess great power, longevity, and refined enjoyments.

And what is it that no such entity is free from? Kṛṣṇa clarifies: ”yadeb-
hiḥ syāttribhirguṇaiḥ prakṛtijairmuktam” – ”(No entity exists) which
(‘yat‘) could be (‘syāt‘) free (‘muktam‘) from these (‘ebhiḥ‘) three (‘trib-
hiḥ‘) modes (‘guṇaiḥ‘) born of Prakṛti (‘prakṛtijaiḥ‘ – originating from
primordial material nature).” This is a definitive declaration that every
single created being and every material phenomenon within the entire ju-
risdiction of the material universe, without any exception, is inevitably
conditioned, influenced, and governed by the interplay of these three
fundamental modes—sattva, rajas, and tamas—which are the inherent
constituents of ‘Prakṛti‘ (primordial material energy).

This verse powerfully underscores the all-encompassing grip of the
‘guṇas‘ on all forms of conditioned life. It emphasizes that as long as a
soul is embodied within the material realm, whether in a human form on
earth or in a celestial form in heaven, it remains subject to the influence
of these modes. This understanding is crucial for a spiritual aspirant, as
it highlights the fundamental challenge of material existence—the need
to transcend this universal conditioning by the ‘guṇas‘ to attain true spir-
itual freedom (‘mokṣa‘). The entire framework of analysis based on the
three ‘guṇas‘, which Kṛṣṇa has provided throughout the Gita (especially
in Chapters 14, 17, and 18), is thus shown to be universally applicable
to all conditioned beings. This profound statement also sets the stage
for Kṛṣṇa to explain in the subsequent verses how individuals, based on
their inherent nature (‘svabhāva‘ shaped by these ‘guṇas‘), are inclined
towards specific duties (‘svadharma‘), and how performing these duties
with detachment can lead to the transcendence of these very modes.

Verse 18.41
brāhmaṇakṣatriyaviśāṃ śūdrāṇāṃ ca paraṃtapa | karmāṇi pravibhak-

tāni svabhāvaprabhavairguṇaiḥ ||
Lord Kṛṣṇa, having concluded His extensive discussion on the three

modes of material nature (‘guṇas‘) and their pervasive influence on
various aspects of life including faith, food, sacrifice, austerity, char-
ity, knowledge, action, the agent, intelligence, fortitude, and happiness
(Chapters 14, 17, and 18 up to verse 40), now transitions to explain how
these very ‘guṇas‘, as they manifest in an individual’s inherent nature
(‘svabhāva‘), determine their natural duties (‘karmāṇi‘) within the soci-
etal framework. He addresses Arjuna with the powerful epithet ”paraṃ-
tapa” (O Chastiser of foes), urging him to pay keen attention to this
practical application of the doctrine of the ‘guṇas‘.

Kṛṣṇa states, ”brāhmaṇakṣatriyaviśāṃ śūdrāṇāṃ ca... karmāṇi pravib-
haktāni” – ”The duties (or actions, ‘karmāṇi‘) of Brāhmaṇas, Kṣatriyas,
Vaiśyas, and (‘ca‘) also of Śūdras, O Parantapa, are distributed (or dis-
tinguished, distinctly divided, ‘pravibhaktāni‘).” This refers to the four
traditional functional orders or classes (‘varṇas‘) of society, each with its
specific roles and responsibilities designed for the harmonious function-
ing and overall well-being of the collective. Kṛṣṇa affirms that the duties

associated with these four orders are not arbitrary but are systematically
allocated.

The basis for this distribution of duties is then clearly revealed: ”svab-
hāvaprabhavairguṇaiḥ” – ”(They are distributed) according to the quali-
ties (‘guṇaiḥ‘) born of (or arising from, ‘prabhavaiḥ‘) their own inherent
nature (‘svabhāva‘).” This is a crucial point in the Gita’s understanding
of the ‘varṇa‘ system. It is not primarily based on birth or heredity
(though that became a later societal distortion), but on ‘svabhāva‘—an
individual’s intrinsic psycho-physical constitution, their innate temper-
ament, aptitudes, and natural inclinations. This ‘svabhāva‘ is itself a
product of the accumulated ‘saṁskāras‘ (impressions) from past lives
and the consequent unique combination and predominance of the three
‘guṇas‘ (sattva, rajas, and tamas) within that individual.

Therefore, Lord Kṛṣṇa is establishing that the duties prescribed for
each ‘varṇa‘ are those that are most naturally suited to their inherent
qualities and capacities, as determined by the interplay of the ‘guṇas‘
manifesting as their ‘svabhāva‘. Performing one’s duties according to
this natural disposition (‘svadharma‘) is conducive to both individual
fulfillment and societal harmony, and when done with the right con-
sciousness (as taught in Karma Yoga), it also leads to spiritual progress
and liberation. This verse thus provides the philosophical foundation
for the subsequent enumeration of the specific duties of each of the four
‘varṇas‘ based on their ‘guṇa‘-determined natures.

Verse 18.42
śamo damastapaḥ śaucaṃ kṣāntirārjavameva ca | jñānaṃ vijñā-

namāstikyaṃ brahmakarma svabhāvajam ||
Lord Kṛṣṇa, having established in the previous verse (18.41) that the

duties of the four social orders (‘varṇas‘) are distributed according to the
qualities (‘guṇas‘) born of their inherent nature (‘svabhāva‘), now begins
to describe the specific duties or natural work (‘karma‘) characteristic
of a Brāhmaṇa. These qualities and actions arise from a ‘svabhāva‘
where ‘sattva-guṇa‘ (the mode of goodness, purity, and illumination) is
predominantly manifest.

He enumerates these Brāhmaṇical qualities and duties: 1. ”Śamaḥ” –
”Serenity,” or control of the mind, inner peace, and tranquility. This in-
volves maintaining a calm and undisturbed mental state, free from agita-
tion and restlessness, through discipline and contemplation. 2. ”Damaḥ”
– ”Self-control,” specifically referring to the control or restraint of the ex-
ternal senses, preventing them from being swayed by their objects and
from leading the mind astray. 3. ”Tapaḥ” – ”Austerity,” or penance.
This includes voluntary self-discipline, adherence to vows, enduring hard-
ships for the sake of spiritual purification, and focused engagement in
spiritual practices. 4. ”Śaucam” – ”Purity.” This encompasses both ex-
ternal purity (cleanliness of the body, clothes, and environment) and,
more importantly, internal purity (purity of mind, thoughts, intentions,
and freedom from defilements like lust, anger, and greed).

The list continues with further virtues: 5. ”Kṣāntiḥ” – ”Tolerance,”
forbearance, or forgiveness. This is the capacity to endure difficulties,
provocations, or offenses from others without resentment, and to main-
tain a forgiving attitude. 6. ”Ārjavameva ca” – ”And also (‘eva ca‘)
straightforwardness (or uprightness, sincerity, ‘ārjavam‘).” This signi-
fies honesty, simplicity, and a lack of duplicity or crookedness in one’s
thoughts, words, and deeds. 7. ”Jñānam” – ”Knowledge,” particularly
scriptural knowledge, understanding of Vedic wisdom, and knowledge
of spiritual truths. 8. ”Vijñānam” – ”Realization,” or experiential wis-
dom, the practical application and direct experience of the truths learned
through ‘jñānam‘. It is knowledge that has been assimilated and has be-
come a part of one’s being. 9. ”Āstikyam” – ”Faith,” or firm belief in
God, in the authority of the scriptures, in the law of karma, and in the
existence of an afterlife and spiritual realities.

Of all these sublime qualities and the actions that stem from them,
Kṛṣṇa concludes, ”brahmakarma svabhāvajam” – ”(These are) the duties
(or work, ‘karma‘) of a Brāhmaṇa (‘brahma‘), born of (or arising from,
‘jam‘) his own nature (‘svabhāva‘).” Thus, the natural work and inher-
ent characteristics of a Brāhmaṇa, stemming from their predominantly
sattvic ‘svabhāva‘, involve cultivating and exemplifying these virtues,
which enable them to fulfill their societal role as spiritual guides, teach-
ers, preservers of sacred knowledge, and moral exemplars.

Verse 18.43
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śauryaṃ tejo dhṛtirdākṣyaṃ yuddhe cāpyapalāyanam | dānamīśvarab-
hāvaśca kṣātraṃ karma svabhāvajam ||

Having described the natural duties and qualities of a Brāhmaṇa in
the previous verse (18.42), Lord Kṛṣṇa now turns to delineate the spe-
cific ‘karma‘ (duties or actions) and characteristics of a Kṣatriya, which
are born from their inherent nature (‘svabhāva‘) predominantly influ-
enced by ‘rajo-guṇa‘ (the mode of passion, often guided by ‘sattva‘ for
righteous Kṣatriyas). These qualities are essential for their role as pro-
tectors, administrators, and leaders in society.

Kṛṣṇa enumerates these Kṣatriya attributes and duties: 1. ”Śauryam”
– ”Heroism,” valor, prowess, or courage. This is the capacity for bravery
and fearlessness, especially in the face of danger or conflict. 2. ”Te-
jaḥ” – ”Splendor,” power, vigor, spiritedness, or charisma. This signifies
a radiant inner strength, a commanding presence, and the capacity to
inspire and lead. 3. ”Dhṛtiḥ” – ”Fortitude,” steadfastness, determina-
tion, or perseverance. This is the ability to remain firm and resolute in
one’s purpose, especially when facing obstacles, difficulties, or prolonged
endeavors. 4. ”Dākṣyam” – ”Dexterity,” skill, resourcefulness, or compe-
tence. This implies proficiency in administration, strategy, martial arts,
and the ability to handle complex situations effectively.

A crucial aspect of their duty in conflict is then mentioned: ”yuddhe
cāpyapalāyanam” – ”And also (‘ca api‘) not (‘a-‘) fleeing (‘palāyanam‘)
from battle (‘yuddhe‘).” A Kṣatriya is expected to face combat bravely
when righteousness demands it, without showing cowardice or deserting
their post. Their duty is to protect and uphold dharma, even at the risk
of their own life.

Further Kṣatriya virtues include: 6. ”Dānam” – ”Generosity,” or
charity. This refers to large-hearted giving, often on a significant scale
befitting a ruler or leader, for the welfare of the subjects or for sup-
porting righteous causes. 7. ”Īśvarabhāvaśca” – ”And (‘ca‘) a lordly
(or sovereign, commanding, ‘īśvara‘) disposition (or nature, ‘bhāvaḥ‘).”
This signifies the natural capacity to rule, to lead, to command respect,
and to exercise authority, ideally with justice, compassion, and a sense
of responsibility for the protection and well-being of the people. Of all
these qualities and the actions arising from them, Kṛṣṇa concludes, ”kṣā-
traṃ karma svabhāvajam” – ”(These are) the duties (or work, ‘karma‘)
of a Kṣatriya (‘kṣātram‘), born of (‘jam‘) his own nature (‘svabhāva‘).”
These inherent characteristics, predominantly stemming from a dynamic
and courageous rajasic nature (ideally guided by sattvic principles of
dharma), naturally incline a Kṣatriya towards these roles of protection,
leadership, and upholding justice. This is directly relevant to Arjuna,
reaffirming his ‘svadharma‘.

Verse 18.44
kṛṣigaurakṣyavāṇijyaṃ vaiśyakarma svabhāvajam | paricaryātmakaṃ

karma śūdrasyāpi svabhāvajam ||
Lord Kṛṣṇa, continuing His exposition on the duties (‘karma‘) of the

four ‘varṇas‘ based on their inherent natures (‘svabhāva‘), now describes
the specific activities characteristic of the Vaiśya (the mercantile and
agricultural class) and the Śūdra (the laborer or servitor class). He
states, ”kṛṣigaurakṣyavāṇijyaṃ vaiśyakarma svabhāvajam” – ”Agricul-
ture (‘kṛṣi‘), cow protection (or cattle-rearing, ‘go-rakṣya‘), and trade
(or commerce, ‘vāṇijyam‘) are the duties (or work, ‘karma‘) of a Vaiśya
(‘vaiśya‘), born of (‘jam‘) his own nature (‘svabhāva‘).”

The ‘svabhāva‘ of a Vaiśya is typically characterized by a combina-
tion of ‘rajo-guṇa‘ (for initiative, enterprise, and wealth creation) and
‘tamo-guṇa‘ (for attachment to possessions and a focus on material accu-
mulation, though ideally balanced with some ‘sattva‘ for ethical conduct).
Their natural inclinations and skills are directed towards activities that
generate wealth, produce food, and facilitate economic exchange within
society. These include: 1. ‘Kṛṣi‘: Farming, agriculture, cultivation of
land to produce food grains and other essential commodities. 2. ‘Go-
rakṣya‘: Protection and rearing of cows and other cattle, which are vital
for dairy products, agricultural labor, and overall economic prosperity in
an agrarian society. 3. ‘Vāṇijyam‘: Trade, commerce, business, buying
and selling of goods, and other mercantile activities that facilitate the
distribution of resources. These are the natural and prescribed duties for
those whose inherent disposition aligns with the Vaiśya nature, enabling
them to contribute to the economic well-being of society.

Kṛṣṇa then describes the duty of the Śūdra: ”paricaryātmakaṃ karma
śūdrasyāpi svabhāvajam” – ”And (‘api‘) action (‘karma‘) consisting of

service (‘paricaryā-ātmakam‘) is the duty of a Śūdra (‘śūdrasya‘), also
born of (‘jam‘) his own nature (‘svabhāva‘).” The ‘svabhāva‘ of a Śūdra is
generally characterized by a predominance of ‘tamo-guṇa‘ (for physical
labor and acceptance of a serving role) often combined with some ‘rajas‘
(for performing work).

‘Paricaryātmakam karma‘ signifies work that is primarily charac-
terized by service, labor, assistance, and support to the other three
‘varṇas‘ (Brāhmaṇas, Kṣatriyas, and Vaiśyas). This includes various
forms of skilled and unskilled labor, craftsmanship, and providing es-
sential services that contribute to the overall functioning and mainte-
nance of society. Lord Kṛṣṇa emphasizes that this role of service is also
‘svabhāvajam‘—born of their own inherent nature and aptitude. By per-
forming these duties according to their natural capacities and with the
right attitude (as Kṛṣṇa will reiterate later, that by worshiping the Lord
through one’s own duty, one can attain perfection, 18.46), individuals
of all four ‘varṇas‘ can contribute harmoniously to society and progress
spiritually. The Gita’s emphasis throughout is on the faithful perfor-
mance of one’s ‘svadharma‘ with detachment and devotion, regardless of
the specific nature of that ‘svadharma‘.

Verse 18.45
sve sve karmaṇyabhirataḥ saṃsiddhiṃ labhate naraḥ | svakarmaṇirataḥ

siddhiṃ yathā vindati tacchṛṇu ||
Lord Kṛṣṇa, having meticulously described in the preceding verses

(18.41-44) the natural duties (‘karma‘) prescribed for the four societal
orders (‘varṇas‘)—Brāhmaṇas, Kṣatriyas, Vaiśyas, and Śūdras—based
on the qualities (‘guṇas‘) born of their inherent nature (‘svabhāva‘), now
asserts the profound spiritual efficacy of adhering to one’s own respective
duty. He declares, ”sve sve karmaṇyabhirataḥ saṃsiddhiṃ labhate naraḥ”
– ”A man (‘naraḥ‘) who is devoted (or diligently engaged, ‘abhirataḥ‘)
in his own respective (‘sve sve‘) duty (‘karmaṇi‘) attains (‘labhate‘) per-
fection (‘saṃsiddhim‘).”

The repetition ‘sve sve‘ (his own, his own) emphasizes the importance
of each individual engaging in the specific duties that align with their
unique inherent nature and psycho-physical capacities. ‘Abhirataḥ‘ signi-
fies being completely absorbed, dedicated, and finding satisfaction in the
performance of these duties. ‘Saṁsiddhim‘ refers to the highest spiritual
perfection, which encompasses purification of heart, Self-realization, and
ultimate liberation (‘mokṣa‘) from the cycle of birth and death. Kṛṣṇa’s
assurance is that by faithfully and diligently performing one’s own ‘svad-
harma‘, irrespective of its apparent loftiness or humility, one can achieve
this supreme goal.

This statement might raise a question in Arjuna’s mind: how can the
mere performance of worldly duties, which often seem mundane or, in
his case as a Kṣatriya, even involve violence, lead to such a high spiri-
tual attainment? Anticipating this, Lord Kṛṣṇa immediately promises
to explain the underlying principle that makes this possible. He says,
”svakarmaṇirataḥ siddhiṃ yathā vindati tacchṛṇu” – ”Hear (‘śṛṇu‘) now
that (‘tat‘) how (‘yathā‘) one who is engaged (or devoted, ‘nirataḥ‘) in
his own duty (‘svakarma‘) attains (‘vindati‘) perfection (‘siddhim‘).”

Kṛṣṇa is preparing to reveal the crucial link between the performance
of one’s natural duties and the attainment of spiritual perfection. This
link, as He will explain in the next verse (18.46), lies in transforming
one’s ‘svakarma‘ into an act of divine worship. This verse thus serves
as a powerful affirmation that spiritual life is not necessarily about re-
nouncing one’s worldly responsibilities but about performing them with
the right consciousness and understanding, making the path to libera-
tion accessible to everyone, regardless of their station or type of work,
provided they are sincerely devoted to their own prescribed duties.

Verse 18.46
yataḥ pravṛttirbhūtānāṃ yena sarvamidaṃ tatam | svakarmaṇā tam-

abhyarcya siddhiṃ vindati mānavaḥ ||
Lord Kṛṣṇa now reveals the profound method by which the perfor-

mance of one’s own prescribed duty (‘svakarma‘) leads to the highest
spiritual perfection (‘siddhi‘), as promised in the previous verse (18.45).
He explains that this occurs when one’s duty is transformed into an act
of worship of the Supreme Lord, who is the ultimate source and sus-
tainer of all existence. Kṛṣṇa first describes this Supreme Lord: ”yataḥ
pravṛttirbhūtānām” – ”He from whom (‘yataḥ‘) is the emanation (or ori-
gin, activity, impulse, ‘pravṛttiḥ‘) of all beings (‘bhūtānām‘).” The Lord
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is the primeval cause, the fountainhead from which all living entities
originate and derive their capacity to act.

He is also ”yena sarvamidaṃ tatam” – ”He by whom (‘yena‘) all this
(‘sarvam idam‘ – this entire universe, with all its diverse manifestations)
is pervaded (‘tatam‘).” Lord Kṛṣṇa, as the Supersoul (Paramātman) and
the all-encompassing Brahman, is immanently present in every atom of
creation, pervading and sustaining the entire cosmos. He is not just a
distant creator but an all-pervading reality.

Having identified this Supreme Being as the source and pervader of
all, Kṛṣṇa then reveals the key to attaining perfection through action:
”svakarmaṇā tamabhyarcya siddhiṃ vindati mānavaḥ” – ”A human be-
ing (‘mānavaḥ‘) attains (‘vindati‘) perfection (‘siddhim‘) by worshipping
(‘abhyarcya‘) Him (‘tam‘ – that Supreme Lord) through (the perfor-
mance of) his own duty (‘svakarmaṇā‘).” This is the core of the Gita’s
teaching on how to spiritualize worldly activities. ‘Svakarma‘ (one’s
own natural duty, performed according to one’s ‘svabhāva‘ and ‘varṇa‘)
becomes a means of ‘abhyarcana‘ (worship, adoration, or reverential of-
fering) to the Supreme Lord.

When an individual performs their prescribed duties, not for selfish
gain or out of mere obligation, but with the conscious intention of thereby
worshiping and pleasing the Supreme Lord from whom all beings em-
anate and by whom the universe is pervaded, then those very actions,
regardless of their mundane appearance, become sanctified and trans-
formed into a potent spiritual practice. This devotional attitude, where
one’s work itself becomes an offering, purifies the heart, elevates the con-
sciousness, and leads the performer steadily towards ‘siddhi‘ (perfection
or liberation). This verse beautifully integrates Karma Yoga (selfless ac-
tion) with Bhakti Yoga (devotional service), showing that one’s everyday
work, when dedicated to God, is a direct path to spiritual realization.

Verse 18.47
śreyānsvadharmo viguṇaḥ paradharmātsvanuṣṭhitāt | svabhāvaniyataṃ

karma kurvannāpnoti kilbiṣam ||
Lord Kṛṣṇa, having established that performing one’s own duty

(‘svakarma‘) as an act of worship to the Supreme Lord leads to per-
fection (18.46), now strongly reiterates a crucial principle He had also
emphasized earlier in the Gita (notably in verse 3.35): the paramount
importance and spiritual safety of adhering to one’s own ‘svadharma‘
(specific nature and prescribed duty), even if it appears flawed, as op-
posed to attempting to perform the duty prescribed for another. He
declares, ”śreyānsvadharmo viguṇaḥ paradharmātsvanuṣṭhitāt” – ”Bet-
ter (‘śreyān‘ – more conducive to good, superior, or more beneficial for
one’s ultimate welfare) is one’s own duty (‘svadharmaḥ‘), even if imper-
fectly performed (or devoid of some apparent qualities, faulty, or lacking
in some aspects, ‘viguṇaḥ‘), than the duty of another (‘para-dharmāt‘),
(even if that other’s duty is) well-performed (or perfectly carried out,
‘svanuṣṭhitāt‘).”

‘Svadharma‘ refers to the duties and actions that are in alignment
with an individual’s inherent nature (‘svabhāva‘), their psycho-physical
constitution, their innate capacities, and their station in life (‘varṇa‘).
For Arjuna, as a Kṣatriya, his ‘svadharma‘ is to engage in righteous
warfare for the protection of dharma. Kṛṣṇa emphasizes that it is far
more spiritually beneficial and safer for an individual to perform their
own natural duties, even if they cannot execute them flawlessly or if these
duties seem less glamorous, less ”spiritual,” or fraught with apparent
defects (‘viguṇaḥ‘), than it is to abandon one’s own path and try to
imitate or adopt the duties prescribed for someone else with a different
nature (‘para-dharma‘). This is true even if one could hypothetically
perform that other person’s duty with great skill and apparent perfection
(‘svanuṣṭhitāt‘).

The reason for this strong preference for ‘svadharma‘ is then further
clarified by the assurance it provides: ”svabhāvaniyataṃ karma kurvan-
nāpnoti kilbiṣam” – ”Performing (‘kurvan‘) action (‘karma‘) that is pre-
scribed by (or in accordance with, determined by, ‘niyatam‘) one’s own
nature (‘svabhāva‘), one does not (‘na āpnoti‘) incur sin (or fault, evil
reaction, ‘kilbiṣam‘).” When an individual acts in harmony with their
inherent disposition and fulfills the duties that naturally accrue to them,
even if those actions involve apparent imperfections or difficulties (like
Arjuna’s duty to fight), they do not accumulate sinful reactions, espe-
cially if those actions are performed with detachment and as an offering
to the Lord (as taught in 18.46).

This verse provides a powerful directive for Arjuna to stick to his
Kṣatriya dharma of fighting, despite its seemingly violent and unpleasant
aspects. Trying to abandon his natural duty and adopt, for instance, the
‘svadharma‘ of a renunciate (‘sannyāsī‘) or a scholar (‘brāhmaṇa‘) would
be unnatural for him, going against his inherent ‘svabhāva‘, and would
therefore be spiritually perilous (‘bhayāvahaḥ‘, as stated in 3.35). Kṛṣṇa
champions authenticity and adherence to one’s own specific path of duty,
when purified by the right consciousness, as the safest, most effective, and
sinless means for spiritual progress and attaining perfection.

Verse 18.48
sahajaṃ karma kaunteya sadoṣamapi na tyajet | sarvārambhā hi

doṣeṇa dhūmenāgnirivāvṛtāḥ ||
Lord Kṛṣṇa provides a compelling philosophical reason and a practical

analogy to further reinforce His instruction that one should not abandon
one’s ‘sahajaṁ karma‘ (duty born of one’s own inherent nature), even if
it appears to be accompanied by faults or imperfections. He addresses
Arjuna with affection as ”kaunteya” (O son of Kuntī). Kṛṣṇa advises,
”sahajaṃ karma... sadoṣamapi na tyajet” – ”One should not (‘na tyajet‘)
abandon (‘tyajet‘) the duty (‘karma‘) that is born of one’s own nature (or
innate, congenital, natural, ‘sahajam‘), even if (‘api‘) it is accompanied
by fault (or defect, imperfection, ‘sa-doṣam‘).”

‘Sahajam karma‘ is synonymous with ‘svakarma‘ or ‘svadharma‘—the
work or duty that naturally arises from an individual’s inherent psycho-
physical constitution (‘svabhāva‘), which is itself a product of their past
karma and the interplay of the three ‘guṇas‘. Kṛṣṇa acknowledges that
such natural duties, when viewed from a worldly or even a partial spir-
itual perspective, might seem to possess certain ‘doṣas‘ (faults, defects,
or seemingly negative aspects). For example, Arjuna’s Kṣatriya duty to
fight in the war involves violence, which is generally considered undesir-
able. However, Kṛṣṇa insists that such ‘sahajaṁ karma‘ should not be
abandoned merely because of these apparent imperfections.

The profound reason for this instruction is then given through a strik-
ing analogy: ”sarvārambhā hi doṣeṇa dhūmenāgnirivāvṛtāḥ” – ”For (‘hi‘)
all (‘sarva‘) undertakings (or beginnings of actions, endeavors, ‘āramb-
hāḥ‘) are enveloped (‘āvṛtāḥ‘) by some fault (or defect, ‘doṣeṇa‘), like
(‘iva‘) fire (‘agniḥ‘) (is enveloped) by smoke (‘dhūmena‘).” This is a realis-
tic assessment of the nature of all actions performed within the material
world. Just as fire, which is inherently pure, luminous, and purifying, is
often initially or partially accompanied by smoke (an impurity or an ob-
scuration), similarly, all actions and endeavors undertaken by embodied
beings, who are conditioned by the three modes of material nature, are
invariably accompanied by some degree of imperfection, defect, or the
potential for unintended negative side-effects. No material action can be
absolutely flawless or entirely free from some associated ‘doṣa‘.

Therefore, to abandon one’s natural and prescribed duty (‘sahajaṁ
karma‘) simply because it has some apparent faults or involves difficul-
ties, in the vain hope of finding some ”perfect” or entirely faultless action
in this material world, is a futile and misguided approach. Instead, as
Kṛṣṇa has been teaching, one should perform one’s own ‘sahajaṁ karma‘
with detachment, skill, and as an offering to the Supreme Lord (as per
18.46). This purifies the action, neutralizes its binding effects, and makes
it a means for spiritual progress, despite any inherent imperfections as-
sociated with its external form. This verse offers a deeply practical
and compassionate understanding of how to navigate the complexities
of action in a world where absolute perfection in material endeavors is
unattainable.

Verse 18.49
asaktābuddhiḥ sarvatra jitātmā vigataspṛhaḥ | naiṣkarmyasiddhiṃ

paramāṃ saṃnyāsenādhigacchati ||
Lord Kṛṣṇa, having explained how performing one’s ‘svadharma‘ (nat-

ural duty) without attachment and as an act of worship leads to spiritual
progress (18.45-48), now describes the state of consciousness and the
means by which an individual attains ‘naiṣkarmya-siddhi‘—the supreme
perfection of actionlessness, or freedom from the bondage of karma.
This is the culmination of Karma Yoga and a crucial stage leading to
Brahman-realization.

He outlines the essential qualifications of such a person: 1. ”Asak-
tābuddhiḥ sarvatra” – ”One whose intelligence (‘buddhiḥ‘) is unattached
(‘asakta‘) everywhere (‘sarvatra‘).” This signifies an intellect that is com-
pletely free from attachment to all material objects, persons, experiences,
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and outcomes. It is not swayed by likes or dislikes and maintains a state
of serene detachment in all circumstances. 2. ”Jitātmā” – ”One who
has conquered his self (or mind, ‘ātmā‘).” This refers to complete self-
mastery, where the mind and senses are fully subdued and under the
disciplined control of the higher Self or purified intellect. Such an in-
dividual is not a slave to their impulses or desires. 3. ”Vigataspṛhaḥ”
– ”One who is free from desires (or cravings, ‘vigata-spṛhaḥ‘ – literally,
”one from whom longing has departed”).” They are devoid of all self-
ish hankerings for worldly enjoyments or personal gains, having realized
their temporary and unsatisfactory nature.

For an individual who has cultivated these profound states of uni-
versal detachment in intelligence, complete self-mastery, and absolute
desirelessness, Lord Kṛṣṇa declares their attainment: ”naiṣkarmyasid-
dhiṃ paramāmadhigacchati” – ”He attains (‘adhigacchati‘) the supreme
(‘paramām‘) perfection (‘siddhim‘) of actionlessness (‘naiṣkarmya‘).”
‘Naiṣkarmya-siddhi‘ is the state where one’s actions, being performed
without any attachment, egoism, or desire for fruits, no longer produce
any karmic reactions (good or bad) that would lead to future bondage.
It is the perfection of being free from the chains of karma, a state of
profound spiritual liberation achieved even while potentially performing
actions.

And how is this supreme perfection of actionlessness attained? Kṛṣṇa
specifies: ”saṃnyāsenā” – ”Through renunciation (‘sannyāsena‘).” This
‘sannyāsa‘ refers not necessarily to the external abandonment of all ac-
tivities or adoption of the formal ascetic order, but primarily to the in-
ternal renunciation—the renunciation of the sense of doership (‘kartṛtva-
tyāga‘), the renunciation of attachment to the fruits of action (‘karma-
phala-tyāga‘), and the renunciation of all selfish desires (‘kāma-tyāga‘).
It is this profound inner renunciation, cultivated through Karma Yoga
and leading to the qualities described (unattached intellect, conquered
self, desirelessness), that culminates in ‘naiṣkarmya-siddhi‘. This verse
thus bridges the path of selfless action with the state of perfected renun-
ciation, showing them as leading to the same immediate goal of freedom
from karmic bondage.

Verse 18.50
siddhiṃ prāpto yathā brahma tathāpnoti nibodha me | samāsenaiva

kaunteya niṣṭhā jñānasya yā parā ||
Lord Kṛṣṇa, having just described in the previous verse (18.49) how

an individual with an unattached intellect, a conquered self, and free-
dom from desires attains ‘naiṣkarmya-siddhi‘ (the supreme perfection of
actionlessness) through renunciation, now promises to explain how such
a perfected soul progresses further to achieve the ultimate spiritual real-
ization: the attainment of Brahman. He addresses Arjuna with affection
as ”kaunteya” (O son of Kuntī).

Kṛṣṇa states, ”siddhiṃ prāpto yathā brahma tathāpnoti nibodha me” –
”Learn (‘nibodha‘ – understand well, know) from Me (‘me‘) how (‘yathā
tathā‘) one who has achieved (‘prāptaḥ‘) perfection (‘siddhim‘ – refer-
ring to the ‘naiṣkarmya-siddhi‘ just described) attains (‘āpnoti‘) Brah-
man (‘brahma‘).” Having reached the state of being free from karmic
bondage through perfected Karma Yoga and inner renunciation, the yogi
is now qualified for the direct realization of Brahman, the Absolute Truth.
Kṛṣṇa is about to outline the path or the state of being that leads from
this perfection of actionlessness to the ultimate union with or realization
of Brahman.

He assures Arjuna that this explanation will be concise: ”samāse-
naiva” – ”(I shall explain this) in brief (or succinctly, ‘samāsena eva‘).”
Despite the profundity and vastness of the subject, Kṛṣṇa will provide
the essential understanding in a condensed manner.

Kṛṣṇa then characterizes the attainment of Brahman as the pinna-
cle of knowledge: ”niṣṭhā jñānasya yā parā” – ”Which (‘yā‘ – referring
to the attainment of Brahman) is the supreme (‘parā‘) consummation
(culmination, perfection, or steadfast abiding state, ‘niṣṭhā‘) of knowl-
edge (‘jñānasya‘).” The path of ‘jñāna‘ (spiritual knowledge), which in-
volves discrimination between the Self and non-Self, understanding the
nature of reality, and meditating on the Absolute, finds its ultimate
fulfillment (‘parā niṣṭhā‘) in the direct realization and attainment of
Brahman. This verse thus serves as an important transition, linking
the perfection achieved through the disciplined performance of selfless
action (‘naiṣkarmya-siddhi‘) to the subsequent and higher attainment of

Brahman-realization, which is the ultimate fruit of true spiritual knowl-
edge. Kṛṣṇa is preparing to describe the state and practices of a mature
Jñāna Yogi who is on the threshold of realizing the Absolute.

Verse 18.51
buddhyā viśuddhayā yukto dhṛtyātmānaṃ niyamya ca | śabdādīn-

viṣayāṃstyaktvā rāgadveṣau vyudasya ca ||
Lord Kṛṣṇa now begins to delineate, as promised in the previous verse

(18.50), the specific disciplines, qualities, and practices of an individual
who, having achieved ‘naiṣkarmya-siddhi‘ (the perfection of actionless-
ness), is qualified to attain Brahman (the Absolute Reality). This verse,
along with the next two (18.52-53), describes the advanced spiritual state
and rigorous disciplines characteristic of a mature Jñāna Yogi who is on
the path to Brahman-realization. Kṛṣṇa states that such an aspirant is
”buddhyā viśuddhayā yuktaḥ” – ”endowed (or united, yoked, ‘yuktaḥ‘)
with a perfectly pure (‘viśuddhayā‘) intelligence (‘buddhyā‘).” Their in-
tellect is completely cleansed of all material contaminations, free from
the distortions of passion and ignorance, and possesses the clarity and
subtlety required to discriminate between the Self and the non-Self, and
to apprehend transcendental truths.

Furthermore, such an individual is engaged in profound self-mastery:
”dhṛtyātmānaṃ niyamya ca” – ”And (‘ca‘) controlling (or restraining,
subduing, ‘niyamya‘) the self (meaning the mind, ‘ātmānam‘) with for-
titude (or steadfastness, firm determination, ‘dhṛtyā‘).” Their mind is
brought under complete control not by weak or sporadic efforts, but by
‘dhṛti‘—an unwavering, resolute will and perseverance. This controlled
mind is essential for deep contemplation and for preventing distractions
from arising.

Their detachment from the external world is also complete: ”śabdādīn-
viṣayāṃstyaktvā” – ”Having abandoned (or renounced, relinquished,
‘tyaktvā‘) sense objects (‘viṣayān‘) such as sound (‘śabda-ādīn‘ – sound
and the other objects of the senses: touch, form, taste, and smell).” This
signifies a profound level of ‘vairāgya‘ (dispassion), where the individual
has completely given up the pursuit of and attachment to all forms of
sensual pleasure derived from the external world. They are no longer
attracted by the allure of sense objects.

Complementing this renunciation of sense objects is the eradication of
the fundamental psychological dualities that bind the soul: ”rāgadveṣau
vyudasya ca” – ”And (‘ca‘) having cast aside (or discarded, thrown off,
‘vyudasya‘) attachment (‘rāga‘ – liking, craving for pleasant things) and
aversion (‘dveṣa‘ – disliking, hatred for unpleasant things).” Freedom
from this powerful pair of opposites is crucial for achieving mental equa-
nimity and unwavering focus on the Self. This verse thus begins to out-
line the rigorous internal and external disciplines—a purified intellect, a
mind controlled by steadfast resolve, complete detachment from sense
objects, and transcendence of attachment and aversion—that character-
ize the advanced spiritual aspirant who is on the direct path to realizing
Brahman.

Verse 18.52
viviktasevī laghvāśī yatavākkāyamānasaḥ | dhyānayogaparo nityaṃ

vairāgyaṃ samupāśritaḥ ||
Lord Kṛṣṇa continues His description of the lifestyle, practices, and

inner disposition of the advanced spiritual aspirant (Jñāna Yogi) who is
qualified to attain Brahman, building upon the qualities mentioned in
the previous verse (18.51). He states that such an individual is ”vivik-
tasevī ” – ”one who resorts to (or dwells in, cultivates a fondness for,
‘sevī‘) solitary (or secluded, ‘vivikta‘) places.” Seeking solitude and envi-
ronments that are free from worldly noise, distractions, and the company
of materialistic people is highly conducive to deep meditation, introspec-
tion, and maintaining a focused spiritual consciousness. It minimizes
external disturbances and allows the mind to turn inwards more effec-
tively.

Their dietary habits are also disciplined: they are ”laghvāśī ” – ”one
who eats lightly (or frugally, in moderation, ‘laghu-āśī‘).” Moderation in
food intake is essential for maintaining physical health, mental alertness,
and preventing lethargy or over-stimulation, all of which can hinder deep
meditative practices. Eating just enough to sustain the body without
indulging the palate is a hallmark of a disciplined yogi.

Such an aspirant exercises complete control over their faculties of ex-
pression and action: they are ”yatavākkāyamānasaḥ” – ”one who has con-
trolled (restrained, or subdued, ‘yata‘) their speech (‘vāk‘), body (‘kāya‘),
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and mind (‘mānasaḥ‘).” This signifies a thorough discipline over all three
avenues of action: verbal (speaking only what is truthful, beneficial, and
necessary), physical (engaging the body only in essential and righteous
activities, avoiding restlessness), and mental (maintaining control over
thoughts, preventing them from wandering or dwelling on negativity).

Their primary spiritual engagement is then highlighted: they are
”dhyānayogaparo nityam” – ”ever (‘nityam‘) engaged in (or devoted
to, having as their supreme pursuit, ‘paraḥ‘) the yoga of meditation
(‘dhyāna-yoga‘).” Constant and dedicated practice of deep meditation,
aimed at realizing the Self and its oneness with Brahman, is their princi-
pal spiritual discipline. And the foundation of all these practices is their
unwavering detachment: they are ”vairāgyaṃ samupāśritaḥ” – ”one who
has constantly (or fully, ‘sam‘) taken refuge (‘upāśritaḥ‘) in dispassion
(or renunciation, ‘vairāgyam‘).” ‘Vairāgya‘—complete detachment from
all worldly objects, pleasures, and desires—is not a temporary mood but
their firm and constant support, the bedrock upon which their entire
spiritual life is built. This verse thus paints a picture of a highly disci-
plined and introspective yogi whose entire lifestyle is meticulously regu-
lated and oriented towards the singular goal of Self-realization through
meditation and profound dispassion.

Verse 18.53
ahaṅkāraṃ balaṃ darpaṃ kāmaṃ krodhaṃ parigraham | vimucya nir-

mamaḥ śānto brahmabhūyāya kalpate ||
Lord Kṛṣṇa continues His description of the advanced spiritual aspi-

rant who, having achieved ‘naiṣkarmya-siddhi‘ (the perfection of action-
lessness, 18.49) and being endowed with a purified intellect and con-
trolled mind (18.51-52), is now qualified for ‘brahma-bhūya‘—becoming
Brahman or attaining the state of Brahman-realization. This verse enu-
merates further crucial renunciations and qualities that characterize such
an individual. Kṛṣṇa states that such a person, ”vimucya” – ”having
completely abandoned (or freed oneself from)” – a host of negative, ego-
driven tendencies.

These include: 1. ”Ahaṅkāram” – ”Egoism,” the false sense of ”I-ness”
or the identification of the Self with the material body and mind, lead-
ing to the notion of being an independent doer and enjoyer. 2. ”Balam”
– ”Power (or brute strength, violence, or pride in one’s own might).”
This refers to reliance on or attachment to material force, and the ar-
rogance that often accompanies it. 3. ”Darpam” – ”Arrogance (or in-
solence, haughtiness, excessive pride).” 4. ”Kāmam” – ”Desire (or lust,
selfish craving for sensual pleasures and worldly objects).” 5. ”Krodham”
– ”Anger (or wrath, which often arises from frustrated desires).” 6. ”Pari-
graham” – ”Possessiveness (or acceptance of unnecessary gifts, hoarding,
or the tendency to accumulate material possessions beyond one’s needs).”
By completely relinquishing these powerful manifestations of the false
ego and material attachment, the aspirant’s consciousness becomes sig-
nificantly purified.

Having thus freed themselves from these binding forces, such an indi-
vidual becomes ”nirmamaḥ” – ”free from the sense of ’mine’ (or without
possessiveness, ‘nir-mamaḥ‘ – literally ’without mine’).” They no longer
harbor any proprietary feelings towards objects, people, or even their
own body and mind, understanding that everything ultimately belongs
to the Supreme. And they become ”śāntaḥ” – ”peaceful (or tranquil,
serene).” This profound inner peace is the natural outcome of eradicating
egoism, desire, anger, and possessiveness, which are the primary sources
of mental agitation.

When a person has achieved this state of thorough renunciation of all
egoistic and materialistic tendencies, and has attained profound inner
peace through freedom from the sense of ”I” and ”mine,” Kṛṣṇa declares
their ultimate fitness: ”brahmabhūyāya kalpate” – ”(He) becomes fit (or
qualified, eligible, ‘kalpate‘) for becoming Brahman (‘brahma-bhūyāya‘
– for attaining the state of Brahman, for Self-realization, or for realiz-
ing one’s spiritual nature as Brahman).” This verse thus outlines the
advanced stage of inner purification and detachment that makes one
perfectly suited to realize and merge with the Absolute Reality.

Verse 18.54
brahmabhūtaḥ prasannātmā na śocati na kāṅkṣati | samaḥ sarveṣu

bhūteṣu madbhaktiṃ labhate parām ||
Lord Kṛṣṇa now describes the exalted state and characteristics of

one who has achieved ‘brahma-bhūta‘—the state of being established

in Brahman-consciousness, or having realized one’s essential identity
with Brahman, the Absolute Spiritual Reality. He states, ”brahmabhū-
taḥ prasannātmā” – ”One who has become Brahman (or is situated on
the Brahman platform, ‘brahma-bhūtaḥ‘) is serene (or joyful, tranquil,
‘prasanna‘) in self (‘ātmā‘).” Having realized their true, eternal, spiri-
tual nature as Brahman, such an individual experiences a profound and
abiding inner peace, clarity, and joyfulness (‘prasanna-ātmā‘). Their con-
sciousness is no longer agitated by the dualities and anxieties of material
existence.

Two key characteristics of this ‘brahma-bhūta‘ state are then high-
lighted: ”na śocati na kāṅkṣati” – ”He neither (‘na‘) grieves (‘śocati‘ –
for anything lost, unobtained, or any past misfortune) nor (‘na‘) desires
(or craves, hankers for, ‘kāṅkṣati‘ – anything yet to be obtained or any
future material gain).” Being fully satisfied in the realization of the Self,
which is inherently blissful and complete, such an enlightened soul is
free from all forms of lamentation for what is past or absent, and from
all material desires for what is future or external. Their fulfillment is
intrinsic and unconditional.

Furthermore, such a person is ”samaḥ sarveṣu bhūteṣu” – ”(He
is) equal (or even-minded, impartial, ‘samaḥ‘) to all beings (‘sarveṣu
bhūteṣu‘).” Having realized the same Brahman (or Ātman) as the under-
lying reality in all living entities, they transcend all superficial distinc-
tions based on bodily forms, species, social status, or behavior. They
see all beings with an equal and compassionate eye, free from prejudice,
favoritism, attachment, or aversion. This is the state of ‘sama-darśana‘
(equal vision) characteristic of true wisdom.

Lord Kṛṣṇa then reveals a profound and often considered culminating
stage of this Brahman-realization: ”madbhaktiṃ labhate parām” – ”He at-
tains (‘labhate‘) supreme (‘parām‘) devotion (‘bhaktim‘) unto Me (‘mat‘
– Lord Kṛṣṇa).” This is a highly significant statement, particularly in the
context of Vedāntic and Bhakti traditions. It indicates that the state
of impersonal Brahman-realization (‘brahma-bhūta‘), characterized by
serenity, desirelessness, and equanimity, is not necessarily the final or
only end of the spiritual journey. For many, it naturally blossoms into
or leads to ‘parāṁ bhaktim‘—the highest, purest form of loving devo-
tional service to Lord Kṛṣṇa, the Puruṣottama (Supreme Person), who
is the ultimate source and foundation of even Brahman (as stated in
14.27). This verse beautifully integrates the paths of Jñāna (knowledge
leading to Brahman-realization) and Bhakti (loving devotion to the per-
sonal God), suggesting that true enlightenment culminates in a loving
relationship with the Supreme Person.

Verse 18.55
bhaktyā mābhijānāti yāvānyaścāsmi tattvataḥ | tato māṃ tattvato

jñātvā viśate tadanantaram ||
Lord Kṛṣṇa, having stated in the previous verse (18.54) that the

‘brahma-bhūta‘ (one established in Brahman-consciousness) attains
supreme devotion (‘parāṁ bhaktim‘) unto Him, now explains how,
through this very supreme devotion, one comes to know Him in His
true essence (‘tattvataḥ‘) and subsequently enters into His eternal being.
He declares, ”bhaktyā māmabhijānāti” – ”By devotion (‘bhaktyā‘), he
truly knows (or comes to understand in essence, ‘abhijānāti‘) Me (‘mām‘
– Lord Kṛṣṇa, the Supreme Personality of Godhead).” This emphasizes
that pure, unalloyed devotional service is the direct means to achieve the
highest and most complete understanding of His divine nature.

Kṛṣṇa specifies the depth of this knowledge acquired through devotion:
”yāvānyaścāsmi tattvataḥ” – ”(He comes to know) who (‘yaḥ ca asmi‘) I
am in reality (or what My true extent and nature are, ‘yāvān‘) and what
(‘yaḥ ca asmi‘ can also imply My essential being) I am, in truth (or in
essence, ‘tattvataḥ‘).” This ‘tattvataḥ jñāna‘ (essential knowledge) is not
mere intellectual or scriptural understanding but a profound, experiential
realization of Kṛṣṇa’s supreme personality, His transcendental form, His
divine qualities, His inconceivable potencies, His eternal pastimes, and
His all-encompassing relationship with the spiritual and material worlds.
Such comprehensive and essential knowledge of the Lord is revealed only
through the medium of pure, loving devotion.

Having achieved this profound and essential knowledge of Kṛṣṇa
through unalloyed devotion, the devotee then attains the ultimate spir-
itual destination: ”tato māṃ tattvato jñātvā viśate tadanantaram” –
”Then (‘tataḥ‘), having known (‘jñātvā‘) Me (‘mām‘) in truth (or in
essence, ‘tattvataḥ‘), he thereupon (or immediately after that realiza-
tion, ‘tat-anantaram‘) enters (‘viśate‘) (into Me).”
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The term ‘viśate‘ (enters into) signifies the ultimate fruit of pure devo-
tion and true knowledge of Kṛṣṇa. It can imply various levels of union de-
pending on the specific devotional relationship: merging into His divine
effulgence (Brahma-sayujya for impersonalists who develop devotion), or,
more commonly in the context of Bhakti Yoga, entering into His eternal
abode (Vaikuṇṭha or Goloka Vṛndāvana) to engage in an eternal, loving
relationship and service with Him. It is the state of complete liberation
(‘mokṣa‘) and attainment of an eternal, blissful, spiritual existence in the
Lord’s presence. This verse thus unequivocally establishes Bhakti Yoga
as the supreme path that grants not only true knowledge of God but
also direct entry into His divine, eternal realm.

Verse 18.56
sarvakarmāṇyapi sadā kurvāṇo madvyapāśrayaḥ | matprasādādavāp-

noti śāśvataṃ padamavyayam ||
Lord Kṛṣṇa now offers a profound assurance to His devotee who is

actively engaged in the world, highlighting that even while perform-
ing all kinds of actions, such a devotee, by taking exclusive refuge in
Him, attains the eternal and imperishable abode through His divine
grace. This verse beautifully integrates the principles of Karma Yoga
with Bhakti Yoga, showing how a life of active engagement can lead to
the highest spiritual perfection. Kṛṣṇa states, ”sarvakarmāṇyapi sadā
kurvāṇo” – ”Though (‘api‘) always (‘sadā‘) performing (‘kurvāṇaḥ‘) all
kinds (‘sarva‘) of actions (‘karmāṇi‘).” This refers to a devotee who is
not necessarily a renunciate in the formal sense but is actively engaged
in their prescribed duties, worldly responsibilities, and various activities
required for living in the world.

The crucial factor that spiritualizes all their actions and ensures their
liberation is their inner disposition: ”madvyapāśrayaḥ” – ”(Such a devo-
tee is one) who has taken full refuge in Me (or is dependent on Me,
‘mat-vyapāśrayaḥ‘).” This signifies complete and exclusive surrender to
Lord Kṛṣṇa, seeking Him as their sole shelter, protector, and ultimate
resort. All their actions are performed with this consciousness of being
under His divine protection and guidance, and often as a service to Him,
without independent egoistic motivation.

For such a devotee who performs all actions while constantly taking
refuge in Him, Lord Kṛṣṇa reveals the means of their ultimate attain-
ment: ”matprasādādavāpnoti” – ”By My grace (or through My mercy,
‘mat-prasādāt‘), he attains (‘avāpnoti‘).” This is a pivotal statement em-
phasizing the indispensable role of divine grace (‘prasāda‘) in achieving
the ultimate spiritual goal. While the devotee makes sincere efforts and
takes refuge, it is ultimately the Lord’s causeless mercy that bestows the
final perfection.

And what is it that they attain through His grace? ”Śāśvataṃ
padamavyayam” – ”The eternal (‘śāśvatam‘), imperishable (‘avyayam‘)
abode (or state, ‘padam‘).” This refers to the supreme, transcendental
realm of the Lord, which is timeless, undecaying, and free from all mate-
rial limitations and sufferings—the same ‘paramaṁ dhāma‘ mentioned
earlier (e.g., 8.21, 15.6). This verse is a powerful assurance that a life of
active engagement in the world, when lived with complete surrender and
dependence on Lord Kṛṣṇa, and performed as a service to Him, leads,
by His divine grace, to the attainment of His eternal and imperishable
abode, thus granting ultimate liberation and everlasting bliss.

Verse 18.57
cetasā sarvakarmāṇi mayi saṃnyasya matparaḥ | buddhiyo-

gaṁupāśritya maccittaḥ satataṃ bhava ||
Lord Kṛṣṇa, having assured Arjuna in the previous verse (18.56) that

His devotee, by taking refuge in Him, attains the eternal abode through
His grace even while performing all actions, now provides direct, prac-
tical, and comprehensive instructions on how Arjuna should cultivate
this state of divine consciousness and perform his duties. He com-
mands, ”cetasā sarvakarmāṇi mayi saṃnyasya” – ”Mentally (‘cetasā‘
– with your consciousness or mind) renouncing (or dedicating, resigning,
‘saṃnyasya‘) all (‘sarva‘) actions (‘karmāṇi‘) unto Me (‘mayi‘ – Lord
Kṛṣṇa).” This is a reiteration and emphasis on the core principle of
Karma Yoga infused with Bhakti: all activities, including the impending
act of fighting, should be performed as an offering to the Supreme Lord,
with the understanding that He is the ultimate enjoyer and controller.
This internal renunciation of the sense of personal proprietorship over
actions and their fruits is key.

Arjuna is further instructed to be ”matparaḥ” – ”regarding Me as
the supreme goal (or having Me as your highest refuge and ultimate
aim).” This means that Lord Kṛṣṇa should be the singular and ultimate
focus of all his aspirations and endeavors. His life should be oriented
towards attaining Him, and He should be seen as the supreme shelter
in all circumstances. This establishes the devotional foundation for all
actions.

The means to maintain this God-centered consciousness while acting
is then specified: ”buddhiyogaṁupāśritya” – ”Taking refuge (‘upāśritya‘)
in Buddhi Yoga (the yoga of discriminative intelligence dedicated to
Me).” ‘Buddhi Yoga‘, as explained earlier (e.g., 2.39, 2.49-51), involves
using one’s intelligence in a disciplined and dedicated manner, guided by
Kṛṣṇa’s teachings, to understand one’s duty, to remain detached from
the fruits of action, and to maintain equanimity. By taking shelter of
this yoga of enlightened understanding, Arjuna can navigate his duties
without being entangled.

And the culminating instruction for his state of mind is: ”maccittaḥ
satataṃ bhava” – ”Constantly (‘satatam‘) be (‘bhava‘) one whose con-
sciousness (or mind, ‘cittaḥ‘) is fixed on Me (‘mat‘).” This is a call for con-
tinuous, unwavering remembrance and absorption in Kṛṣṇa. His mind
should always be dwelling on the Lord, even while engaged in external
activities. This verse thus beautifully synthesizes the essence of Karma
Yoga (offering all actions), Bhakti Yoga (making Kṛṣṇa the supreme goal
and fixing the mind on Him), and Jñāna Yoga (taking refuge in Buddhi
Yoga, the yoga of discriminative intelligence), providing Arjuna with a
complete and practical path for spiritualizing his life and actions.

Verse 18.58
maccittaḥ sarvadurgāṇi matprasādāttariṣyasi | atha cettvama-

haṅkārānna śroṣyasi vinaṅkṣyasi ||
Lord Kṛṣṇa, having instructed Arjuna in the previous verse (18.57)

to fix his consciousness constantly on Him while performing actions,
now clearly outlines the contrasting consequences of following this divine
counsel versus ignoring it due to egoism. He first presents the positive
outcome of God-consciousness: ”maccittaḥ sarvadurgāṇi matprasādāt-
tariṣyasi” – ”Fixing your consciousness on Me (‘mat-cittaḥ‘), you will
cross over (or overcome, ‘tariṣyasi‘) all (‘sarva‘) obstacles (or difficulties,
dangers, distresses, ‘durgāṇi‘) by My grace (‘mat-prasādāt‘).”

This is a profound and powerful promise from the Lord. If Arjuna
(or any devotee) maintains their mind and consciousness (‘citta‘) consis-
tently absorbed in Kṛṣṇa (‘mat-cittaḥ‘), then, through His divine grace
(‘mat-prasādāt‘), they will be empowered to surmount all ‘durgāṇi‘—
all impediments, difficulties, and dangers that may arise on their path,
whether material (like the challenges of the impending war) or spiritual
(like inner attachments and delusions). The Lord personally ensures the
protection and success of His devotee who is thus exclusively focused on
Him.

However, Kṛṣṇa immediately follows this with a stern warning about
the dire consequences of disregarding His instruction due to false ego:
”atha cettvamahaṅkārānna śroṣyasi” – ”But (‘atha cet‘) if (‘cet‘) you
(‘tvam‘), due to egoism (‘ahaṅkārāt‘ – out of pride, self-conceit, or the
mistaken notion of being an independent controller), do not (‘na‘) listen
(‘śroṣyasi‘ – to My words, My divine counsel).” ‘Ahaṅkāra‘ (false ego)
is the primary obstacle that prevents one from hearing and accepting
spiritual guidance, as it fosters a sense of self-sufficiency and a reluctance
to surrender to a higher authority.

If Arjuna, or any individual, chooses this path of egoistic disregard
for divine instructions, the outcome is spiritual ruin: ”vinaṅkṣyasi” –
”You will perish (or you will be ruined, destroyed, ‘vinaṅkṣyasi‘).” This
”perishing” signifies not necessarily physical annihilation alone, but more
importantly, spiritual destruction—falling away from the path of true
welfare, remaining entangled in the cycle of birth and death, and failing
to achieve the ultimate purpose of human life, which is liberation and
attainment of the Divine. This verse thus starkly presents Arjuna with
two clear choices and their inevitable destinies, strongly encouraging him
to embrace the path of loving surrender and God-consciousness, which
guarantees divine grace and victory over all obstacles, while warning him
against the self-destructive path of egoism and disobedience.

Verse 18.59
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yadahaṅkāramāśritya na yotsya iti manyase | mithyaiṣa vyavasāyaste
prakṛtistvāṃ niyokṣyati ||

Lord Kṛṣṇa now directly addresses Arjuna’s potential lingering reluc-
tance to fight, specifically pointing out that any decision to abstain from
battle based on egoism (‘ahaṅkāra‘) would be ultimately futile, as Ar-
juna’s own inherent Kṣatriya nature (‘prakṛti‘) would inevitably compel
him to act. Kṛṣṇa says, ”yadahaṅkāramāśritya na yotsya iti manyase” –
”If (‘yad‘), taking refuge (‘āśritya‘) in egoism (‘ahaṅkāram‘), you think
(‘manyase‘), ’I will not (‘na‘) fight (‘yotsye iti‘).’” Kṛṣṇa identifies the
root of such a potential resolution (to avoid fighting) not as true spir-
itual wisdom or renunciation, but as ‘ahaṅkāra‘—the false ego, which
might manifest as pride, a mistaken sense of compassion based on bod-
ily identification, or a deluded notion of independent decision-making
contrary to one’s ‘svadharma‘.

Of such an ego-driven resolve not to fight, Kṛṣṇa declares, ”mithyaiṣa
vyavasāyaste” – ”This (‘eṣaḥ‘) resolve (or determination, decision,
‘vyavasāyaḥ‘) of yours (‘te‘) is vain (or false, futile, ‘mithyā‘).” Such a de-
cision, born of ego and delusion rather than true spiritual understanding,
will prove to be unsustainable and will not lead to the desired outcome
of peace or spiritual progress. It is a false stance because it goes against
Arjuna’s intrinsic nature and his ordained duty.

The reason why such a resolve would be in vain is then forcefully stated:
”prakṛtistvāṃ niyokṣyati” – ”Your own material nature (‘prakṛtiḥ‘ – re-
ferring here to Arjuna’s ‘svabhāva‘, his inherent Kṣatriya disposition)
will compel (or engage, urge, ‘niyokṣyati‘) you (‘tvām‘).” Arjuna, by his
very birth and innate temperament, is a Kṣatriya—a warrior endowed
with qualities like courage, valor, a sense of justice, and an inclination
towards righteous action in the face of unrighteousness. These inherent
tendencies, which constitute his ‘prakṛti‘ or ‘svabhāva‘ (shaped by the
predominance of ‘rajo-guṇa‘ and ‘sattva-guṇa‘), are deeply ingrained.

Therefore, even if Arjuna, due to temporary bewilderment or an ego-
istic decision, tries to suppress his Kṣatriya nature and avoid the battle,
this powerful inborn disposition will eventually assert itself. The cir-
cumstances of injustice and the call of duty will inevitably provoke his
warrior spirit, and he will be impelled to fight by the sheer force of his
own nature. Kṛṣṇa is thus highlighting the powerful influence of one’s
‘svabhāva‘ and implying that true spiritual life involves not the suppres-
sion of one’s inherent nature in a misguided way, but its purification and
engagement in accordance with dharma and divine will. To act against
one’s core nature out of ego or delusion is a futile struggle.

Verse 18.60
svabhāvajena kaunteya nibaddhaḥ svena karmaṇā | kartuṃ necchasi

yanmohāt kariṣyasyavaśo ’pi tat ||
Lord Kṛṣṇa further elaborates on the compelling power of one’s inher-

ent nature (‘svabhāva‘) and the duties (‘karma‘) arising from it, reiter-
ating that Arjuna, despite any temporary reluctance born of delusion,
will ultimately be forced to act according to his Kṣatriya disposition. He
addresses Arjuna with affection as ”kaunteya” (O son of Kuntī). Kṛṣṇa
states, ”svabhāvajena... nibaddhaḥ svena karmaṇā” – ”O son of Kuntī,
bound (‘nibaddhaḥ‘) by your own (‘svena‘) karma (actions, or inherent
duties and tendencies) born of your own nature (‘svabhāva-jena‘).”

Arjuna’s ‘svabhāva‘ (inherent psycho-physical nature as a Kṣatriya)
gives rise to specific ‘karma‘ (duties and natural inclinations towards ac-
tion). He is inextricably ”bound” (‘nibaddhaḥ‘) by these. This bondage
is not necessarily negative if the actions are performed according to
dharma and with detachment, but it signifies a compelling force that
shapes his natural responses and obligations. His very being as a warrior,
with its ingrained sense of honor, justice, and responsibility to protect,
cannot easily be suppressed.

Therefore, Kṛṣṇa explains the inevitable consequence of trying to act
against this ingrained nature due to delusion: ”kartuṃ necchasi yanmo-
hāt” – ”That (action) which (‘yat‘), out of delusion (‘mohāt‘), you do
not (‘na‘) wish (‘icchasi‘) to do (‘kartum‘ – referring specifically to Ar-
juna’s current reluctance to fight).” Arjuna’s desire to avoid the battle is
attributed by Kṛṣṇa to ‘moha‘—a temporary state of bewilderment and
misidentification.

Despite this current unwillingness born of delusion, Kṛṣṇa declares,
”kariṣyasyavaśo ’pi tat” – ”You will do (‘kariṣyasi‘) that (‘tat‘ – that
very action of fighting) even (‘api‘) helplessly (or in spite of yourself, in-
voluntarily, ‘avaśaḥ‘).” The term ‘avaśaḥ‘ (helplessly, or not under one’s

own control) is crucial. It indicates that the force of Arjuna’s own Kṣa-
triya ‘svabhāva‘ and the duties (‘svakarma‘) intrinsically linked to it are
so powerful that, even if he tries to resist due to his present confusion, he
will eventually be compelled by his own nature to engage in the battle.
He cannot ultimately escape the call of his inherent dharma. This is a
profound psychological insight into the power of one’s intrinsic nature.
Kṛṣṇa is urging Arjuna to act consciously, willingly, and with under-
standing according to his dharma, rather than being dragged into action
helplessly by the force of his un-ignorable Kṣatriya propensities after a
period of futile resistance and inner conflict.

Verse 18.61
īśvaraḥ sarvabhūtānāṃ hṛddeśe ’rjuna tiṣṭhati | bhrāmayansarvab-

hūtāni yantrārūḍhāni māyayā ||
Lord Kṛṣṇa, having explained that Arjuna’s own inherent Kṣatriya

nature (‘prakṛti‘ or ‘svabhāva‘) would compel him to fight even if he
chose otherwise out of delusion (18.59-60), now reveals a deeper, univer-
sal truth about the ultimate controller of all beings. This provides a
profound metaphysical context for understanding agency and the power
that directs all life. He addresses Arjuna directly, ”arjuna” (O Arjuna).
Kṛṣṇa declares, ”īśvaraḥ sarvabhūtānāṃ hṛddeśe... tiṣṭhati” – ”The Lord
(or Supreme Controller, ‘Īśvaraḥ‘) dwells (is situated, or abides, ‘tiṣṭhati‘)
in the heart region (‘hṛd-deśe‘) of all beings (‘sarva-bhūtānām‘).”

This ‘Īśvara‘ is the Paramātman (Supersoul), the divine indwelling
presence of the Supreme Lord Himself, who resides intimately within the
spiritual heart of every living entity, from the smallest micro-organism
to the highest celestial being like Lord Brahmā. He is the inner guide,
the silent witness, and the ultimate sanctioning authority within each
individual. This highlights His profound immanence and His direct con-
nection with every soul.

Kṛṣṇa then explains the function of this indwelling Lord in relation to
the conditioned souls: ”bhrāmayansarvabhūtāni yantrārūḍhāni māyayā”
– ”(The Lord is) causing all beings (‘sarva-bhūtāni‘) to revolve (or wan-
der, ‘bhrāmayan‘), (who are) as if mounted (‘ārūḍhāni‘) on a machine
(‘yantra‘), by (the power of His) māyā (divine illusory energy, or divine
potency).” This is a powerful and evocative metaphor. The physical
body, with its mind and senses, is likened to a ‘yantra‘ (a machine, an
instrument, or a puppet). The conditioned souls, identified with these
bodily machines, are made to ”revolve” or wander throughout the various
experiences and embodiments within the cycle of ‘saṁsāra‘.

This revolving is orchestrated by the Lord through His ‘māyā‘. For
conditioned souls, ‘māyā‘ acts as the deluding energy that keeps them
forgetful of their true spiritual nature and bound to the material world,
compelling them to act according to their accumulated karmas and de-
sires. However, the Lord is the ultimate director of this ‘māyā‘. He causes
beings to experience the consequences of their actions and to wander
through different life forms until they turn towards Him for liberation.
This verse thus reveals Kṛṣṇa as the supreme puppeteer, the indwelling
Lord who, through His inconceivable potency, directs the journey of all
conditioned souls, who are helplessly mounted on the ”machines” of their
material bodies, impelled by their own karmic natures within the grand
cosmic play.

Verse 18.62
tameva śaraṇaṃ gaccha sarvabhāvena bhārata | tatprasādātparāṃ śān-

tiṃ sthānaṃ prāpsyasi śāśvatam ||
Having revealed in the previous verse (18.61) the profound truth that

the Supreme Lord (‘Īśvara‘) dwells within the hearts of all beings, causing
them to revolve as if mounted on a machine by His ‘māyā‘, Lord Kṛṣṇa
now gives Arjuna the most direct and conclusive practical advice for
achieving liberation from this conditioned state. He addresses Arjuna
with the honorific ”bhārata” (O descendant of Bharata), emphasizing his
noble lineage and capacity for spiritual understanding. Kṛṣṇa instructs,
”tameva śaraṇaṃ gaccha sarvabhāvena” – ”Take refuge (or seek shelter,
surrender, ‘śaraṇaṁ gaccha‘) in Him (‘tam eva‘ – that very Īśvara, the
indwelling Lord) alone, with all your being (or in every way, with your
whole heart and soul, ‘sarva-bhāvena‘).”

This is a clear and emphatic call for ‘prapatti‘—complete and uncon-
ditional surrender to that Supreme Lord who resides within one’s own
heart and who is the ultimate controller of all existence. ‘Tam eva‘ (”Him
alone”) signifies that this surrender should be exclusive, without looking
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to any lesser deities or material means for ultimate protection or salva-
tion. ‘Sarva-bhāvena‘ (”with all your being”) implies a total dedication
of one’s thoughts, words, and deeds; one’s mind, intellect, and ego; and
all one’s emotions and aspirations to Him. It is a wholehearted and
unreserved giving of oneself to the Divine.

Lord Kṛṣṇa then assures Arjuna of the glorious results that accrue
from such complete surrender: ”tatprasādātparāṃ śāntiṃ sthānaṃ prāp-
syasi śāśvatam” – ”By His (‘tat‘ – That Lord’s) grace (or divine favor,
mercy, ‘prasādāt‘), you will attain (‘prāpsyasi‘) supreme (‘parām‘) peace
(‘śāntim‘) and the eternal (‘śāśvatam‘) abode (‘sthānam‘).”

‘Tat-prasādāt‘ (by His grace) is crucial. It is not merely through one’s
own efforts, but through the causeless mercy of the Supreme Lord, which
is bestowed upon the surrendered soul, that the highest spiritual attain-
ments are achieved. This grace leads to ‘parāṁ śāntim‘—supreme, tran-
scendental peace, which is the cessation of all material miseries, anxieties,
and agitations, and the experience of profound inner tranquility. Fur-
thermore, one attains the ‘sthānaṁ śāśvatam‘—the eternal, imperishable
abode of the Lord, His divine realm (Vaikuṇṭha or Goloka Vṛndāvana),
from which there is no return to the cycle of birth and death (as stated
in 8.21, 15.6). This verse thus powerfully advocates for the path of ex-
clusive devotional surrender (Bhakti Yoga) to the indwelling Supreme
Lord as the direct means to obtain His divine grace, ultimate peace, and
the attainment of His eternal, blissful abode.

Verse 18.63
iti te jñānamākhyātaṃ guhyādguhyataraṃ mayā | vimṛśyaitadaśeṣeṇa

yathecchasi tathā kuru ||
Lord Kṛṣṇa, having now imparted the entirety of His profound

and multifaceted teachings to Arjuna throughout the Bhagavad Gita—
covering the nature of the Self, the principles of Karma Yoga, Jñāna
Yoga, Dhyāna Yoga, Bhakti Yoga, the three modes of material nature,
the divine and demoniac natures, and culminating in the instruction
to take complete refuge in Him (18.62)—now brings this main body of
His discourse to a significant pause. He declares, ”iti te jñānamākhyā-
tam” – ”Thus (‘iti‘) this (‘idam‘ is implied) knowledge (‘jñānam‘) has
been explained (or declared, imparted, ‘ākhyātam‘) to you (‘te‘) by Me
(‘mayā‘).”

He then emphasizes the confidential and profound nature of the wis-
dom He has shared: ”guhyādguhyataram” – ”(This knowledge is) more se-
cret (or more confidential, ‘guhyataram‘) than (other) secrets (‘guhyāt‘).”
The teachings of the Gita, especially those concerning the true nature of
God, the soul, their relationship, and the path of loving devotional sur-
render, are not ordinary or easily accessible knowledge. They represent
the deeper, more esoteric truths of spiritual reality, more confidential
than even the knowledge of the impersonal Brahman (‘guhyam‘) or the
secrets of Vedic rituals. Kṛṣṇa has unveiled these profound mysteries for
Arjuna’s benefit.

Having imparted this comprehensive and highly confidential wisdom,
Lord Kṛṣṇa now bestows upon Arjuna a remarkable freedom of choice,
underscoring the principle of individual free will in spiritual life. He
instructs, ”vimṛśyaitadaśeṣeṇa” – ”Having reflected (‘vimṛśya‘) on this
(‘etat‘ – this entire teaching) fully (or completely, without remainder,
‘aśeṣeṇa‘).” Kṛṣṇa encourages Arjuna not to accept His words blindly
but to deliberate upon them thoroughly, to ponder their meaning and
implications with his own intelligence, and to assimilate them deeply.

After such complete and careful deliberation, Kṛṣṇa grants Arjuna the
ultimate freedom to decide his course of action: ”yathecchasi tathā kuru”
– ”Then do (‘kuru‘) as (‘yathā‘) you wish (or as you choose, ‘icchasi
tathā‘).” This is a testament to the Lord’s respect for the individual
soul’s minute independence. He does not coerce or compel Arjuna to
follow His instructions. He has laid out the path to ultimate good, ex-
plained the consequences of different actions and attitudes, and revealed
the highest truths. Now, the responsibility for making the final decision
and acting upon that understanding rests with Arjuna himself. This
profound statement highlights that true spiritual life is based on enlight-
ened free choice and voluntary loving surrender, not on force or blind
obedience.

Verse 18.64
sarvaguhyatamaṃ bhūyaḥ śṛṇu me paramaṃ vacaḥ | iṣṭo ’si me

dṛḍhamiti tato vakṣyāmi te hitam ||

Lord Kṛṣṇa, despite having just granted Arjuna the freedom to delib-
erate and act as he wished (18.63) after summarizing His teachings as
”more secret than all secrets,” now, out of His profound and overflow-
ing compassion and special affection for His dear devotee, prepares to
impart His final, ultimate, and most confidential instruction. This indi-
cates that there is yet a deeper layer of wisdom to be revealed. He says,
”sarvaguhyatamaṃ bhūyaḥ śṛṇu me paramaṃ vacaḥ” – ”Listen (‘śṛṇu‘)
again (‘bhūyaḥ‘ – or further) to My (‘me‘) supreme (‘paramam‘) words
(or teaching, ‘vacaḥ‘), which are the most secret (‘sarva-guhyatamam‘ –
most confidential of all).”

The term ‘sarva-guhyatamam‘ (superlative of ‘guhya‘, meaning secret)
signifies that what Kṛṣṇa is about to speak is the very pinnacle of His
teachings, the most esoteric and profound truth, surpassing even the
‘guhyataram jñānam‘ (more secret knowledge) He mentioned in the pre-
vious verse. This is His ultimate and most cherished instruction. He
emphasizes it as ‘paramam vacaḥ‘—His supreme word.

Kṛṣṇa then reveals the deeply personal and loving reason for bestowing
this ultimate secret upon Arjuna: ”iṣṭo ’si me dṛḍhamiti” – ”Because
(‘iti‘) you are (‘asi‘) exceedingly (or firmly, ‘dṛḍham‘) dear (‘iṣṭaḥ‘) to
Me (‘me‘).” Kṛṣṇa openly declares His profound and unwavering love for
Arjuna. It is this intimate, loving relationship and Arjuna’s status as
His most beloved friend and devotee (‘iṣṭaḥ asi me dṛḍham‘) that makes
him the chosen recipient of this supreme confidential knowledge. The
Lord reveals His deepest secrets only to those who are unconditionally
dear to Him.

Therefore, out of this special affection and His desire for Arjuna’s ul-
timate welfare, Kṛṣṇa states, ”tato vakṣyāmi te hitam” – ”Therefore
(‘tataḥ‘ – because you are so dearly beloved to Me), I shall speak
(‘vakṣyāmi‘) what is for your (‘te‘) highest good (or ultimate welfare,
supreme benefit, ‘hitam‘).” This final instruction is not merely academic
or philosophical but is directly aimed at Arjuna’s ‘hitam‘—his eternal
well-being and liberation. This verse creates profound anticipation for
the most crucial and liberating message of the Bhagavad Gita, which
Kṛṣṇa is about to deliver as a direct expression of His divine love and
grace for His devoted friend. It underscores that the highest spiritual
truths are revealed not just through intellectual capacity but are primar-
ily accessible through a loving, reciprocal relationship with the Supreme
Lord.

Verse 18.65
manmanā bhava madbhakto madyājī māṃ namaskuru | māmevaiṣyasi

satyaṃ te pratijāne priyo ’si me ||
Lord Kṛṣṇa, having assured Arjuna that He would now reveal His most

confidential instruction out of profound love for him (18.64), begins to
deliver this supreme guidance. This verse is a powerful reiteration and
amplification of an earlier instruction (9.34), now imbued with an even
deeper personal assurance from the Lord. Kṛṣṇa lovingly commands
Arjuna, ”manmanā bhava” – ”Become (‘bhava‘) one whose mind is fixed
on Me (‘mat-manāḥ‘).” This is the first and foremost injunction: to
constantly absorb one’s mind in thoughts of Kṛṣṇa—His divine form,
His holy names, His transcendental qualities, His divine pastimes, and
His profound teachings. The mind, which is naturally restless, must be
consistently directed towards and centered upon Him.

Secondly, Kṛṣṇa instructs, ”madbhakto” – ”(Become) My devotee
(‘mat-bhaktaḥ‘).” This goes beyond mere mental concentration; it im-
plies cultivating a deep, personal relationship of love, reverence, and
selfless service towards Him. A ‘bhakta‘ is one whose heart is filled
with loving devotion and who actively seeks to please the Lord through
all their thoughts, words, and deeds. Thirdly, Kṛṣṇa says, ”madyājī ” –
”(Become) one who sacrifices (or worships, ‘yājī‘) to Me (‘mat‘).” This
means performing all actions, whether prescribed duties, religious rituals,
or daily activities, as an offering (‘yajña‘) to Kṛṣṇa, for His satisfaction,
without any selfish motive or desire for personal gain (as also taught in
9.27). All of life’s endeavors should be sanctified by being dedicated to
Him as acts of worship.

Fourthly, Kṛṣṇa directs, ”māṃ namaskuru” – ”Bow down (‘na-
maskuru‘) to Me (‘mām‘).” This act of ‘namaskāra‘ (offering obeisances)
signifies humility, respect, reverence, and complete submission to the
Supreme Lord. It is an outward expression of the inner attitude of sur-
render and acknowledgment of His supreme position as the Godhead.
By consistently engaging in these four essential devotional practices—
fixing the mind on Him, becoming His devotee, offering all sacrifices and
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worship to Him, and bowing down to Him—one’s entire being becomes
completely oriented towards Him.

Having laid down these practices, Lord Kṛṣṇa gives His absolute and
most loving promise: ”māmevaiṣyasi” – ”You will certainly (‘eva‘) come
(‘eṣyasi‘) to Me (‘mām‘).” Attainment of Him is the guaranteed result.
He then underscores the certainty of this promise with a solemn vow born
of His affection for Arjuna: ”satyaṃ te pratijāne priyo ’si me” – ”Truly
(or I speak the truth, ‘satyam‘) I promise (‘pratijāne‘) to you (‘te‘), (for)
you are (‘asi‘) dear (‘priyaḥ‘) to Me (‘me‘).” The words ‘satyaṁ pratijāne‘
(I promise truly) carry the weight of divine infallibility. And the reason
for this special promise is Kṛṣṇa’s profound love for Arjuna (‘priyo ’si
me‘ – you are dear to Me). This verse is a sublime encapsulation of the
path of pure Bhakti Yoga, assuring that complete dedication to Kṛṣṇa,
fueled by His own love for the devotee, leads directly and unfailingly to
Him.

Verse 18.66
sarvadharmānparityajya māmekaṃ śaraṇaṃ vraja | ahaṃ tvā sar-

vapāpebhyo mokṣayiṣyāmi mā śucaḥ ||
This verse is widely revered as the ‘charama śloka‘—the ultimate or

final and most quintessential instruction of the Bhagavad Gita. Lord
Kṛṣṇa, having revealed various paths of yoga and profound philosoph-
ical truths, now delivers His most confidential and liberating message,
calling for absolute and exclusive surrender to Him alone. He commands
Arjuna with divine authority and compassion, ”sarvadharmānparitya-
jya” – ”Abandoning (or completely renouncing, ‘parityajya‘) all (‘sarva‘)
varieties of dharma (duties, religious observances, or principles of righ-
teousness).”

This is a very powerful and often deeply contemplated injunction.
”Sarva-dharmān” refers to all kinds of prescribed duties and religious
practices—whether they be social obligations (‘varṇāśrama-dharma‘),
ritualistic observances for material gain or heavenly rewards (‘kāmya-
karma‘), adherence to moral codes for piety, or even other forms of
spiritual discipline like jñāna-yoga or aṣṭāṅga-yoga when pursued with
the sense of self-effort as the primary means of salvation. ”Abandoning”
these does not necessarily mean a physical renunciation of all action or
duty, especially for someone like Arjuna who is a Kṣatriya with respon-
sibilities. Rather, it primarily signifies abandoning all attachment to
the fruits of these dharmas, giving up the egoistic notion of being the
performer and enjoyer of these dharmas, and, most importantly, relin-
quishing all dependence on these various dharmas or any lesser shelters
(like demigods, worldly powers, or even one’s own strength and virtue)
for protection, sustenance, or ultimate liberation. It is a call to tran-
scend the complex network of relative duties and religious practices by
taking refuge in the absolute.

Having instructed this radical abandonment of reliance on all other
dharmas, Kṛṣṇa reveals the one, all-sufficient path: ”māmekaṃ śaraṇaṃ
vraja” – ”Take refuge (‘śaraṇaṁ vraja‘) in Me (‘mām‘) alone (‘ekam‘).”
This is the pinnacle of Bhakti Yoga—‘ananya-śaraṇāgati‘ or ‘prapatti‘—
exclusive and unconditional surrender to Lord Kṛṣṇa as the Supreme
Personality of Godhead, the only true shelter, savior, and ultimate reality.
It involves a complete entrusting of oneself—body, mind, and soul—to
His divine will and loving care.

Upon such complete surrender, Lord Kṛṣṇa makes His most profound
promise of deliverance: ”ahaṃ tvā sarvapāpebhyo mokṣayiṣyāmi” – ”I
(‘aham‘) shall liberate (or deliver, ‘mokṣayiṣyāmi‘) you (‘tvā‘) from all
(‘sarva‘) sinful reactions (‘pāpebhyaḥ‘).” By taking exclusive refuge in
Him, all past sins and their accumulated reactions, which are the cause
of bondage and suffering, are completely nullified by His divine grace.
He personally takes responsibility for the purification and liberation of
His surrendered devotee. And thus, He offers His final, most comforting
words of reassurance to Arjuna (and to all souls): ”mā śucaḥ” – ”Do
not (‘mā‘) fear (or grieve, lament, ‘śucaḥ‘).” For one who has completely
surrendered to Him, there is no cause for fear or sorrow, as the Lord
Himself guarantees their protection and ultimate liberation. This verse is
the essence of the Gita’s message of hope, love, and divine grace through
unconditional surrender.

Verse 18.67
idaṃ te nātapaskāya nābhaktāya kadācana | na cāśuśrūṣave vācyaṃ

na ca māṃ yo ’bhyasūyati ||

Lord Kṛṣṇa, having imparted His most confidential and liberating in-
struction of exclusive surrender (18.66), now specifies the qualifications—
or rather, the disqualifications—for receiving this supreme knowledge.
This underscores the sacredness of the teaching and the necessity of a
receptive and worthy disposition in the disciple. He instructs Arjuna,
”idaṃ te nātapaskāya... vācyam” – ”This (most secret teaching, ‘idam‘)
should not (‘na vācyam‘) be spoken (or explained, ‘vācyam‘) by you (‘te‘
– this implies ”by you” or ”this teaching which is now yours to share if
appropriate”)...”

Kṛṣṇa then lists the types of individuals to whom this profound wis-
dom should not be imparted: 1. ”Na atapaskāya” – ”...to one who is
not austere (or devoid of self-discipline, penance, ‘a-tapaskāya‘).” ‘Tapas‘
(austerity) signifies self-control, discipline, and a willingness to undergo
some hardship for spiritual purification. One who is completely en-
grossed in sensual indulgence and lacks any form of self-restraint is con-
sidered unfit to receive or appreciate such deep spiritual truths, as their
mind would be too agitated and impure. 2. ”Na abhaktāya kadācana”
– ”...nor (‘na kadācana‘ – never at any time) to one who is not devoted
(‘a-bhaktāya‘).” ‘Bhakti‘ (devotion to the Lord) is essential for under-
standing Kṛṣṇa’s personal teachings. One who lacks faith in God or has
no devotional inclination will not be able to grasp the essence of this
knowledge, which culminates in loving surrender to Him. They may mis-
interpret it or treat it with disrespect. 3. ”Na cāśuśrūṣave” – ”...nor (‘na
ca‘) to one who is not engaged in service (or is unwilling to hear with
submission, ‘a-śuśrūṣave‘).” ‘Aśuśrūṣu‘ means one who does not have the
desire to hear (‘śuśrūṣā‘ means ”desire to hear” and often implies ”with
a service attitude towards the speaker”). Such a person lacks the nec-
essary humility, eagerness, and receptive attitude to properly assimilate
spiritual instructions. They might listen superficially or critically, with-
out the intention to practice. 4. ”Na ca māṃ yo ’bhyasūyati” – ”...nor
(‘na ca‘) indeed to one who (‘yaḥ‘) is envious of (or finds fault with, cav-
ils at, ‘abhyasūyati‘) Me (‘mām‘).” One who harbors envy, malice, or a
fault-finding attitude towards Lord Kṛṣṇa Himself, His devotees, or His
teachings is considered completely unqualified. Such a person, blinded
by their negativity, cannot perceive the truth and will only blaspheme
or misrepresent this sacred knowledge. This verse thus establishes the
traditional spiritual principle of imparting confidential wisdom only to
those who are properly qualified by their character, sincerity, and dispo-
sition. It is not meant to be a form of elitism but a way to protect the
sanctity of the teachings and to ensure that they are received by those
who can truly benefit from them and will not misuse or disrespect them.

Verse 18.68
ya idaṃ paramaṃ guhyaṃ madbhakteṣvabhidhāsyati | bhaktiṃ mayi

parāṃ kṛtvā māmevaiṣyattyasaṃśayaḥ ||
Lord Kṛṣṇa, having specified in the previous verse (18.67) to whom

this most confidential knowledge should *not* be spoken, now describes
the immense spiritual merit and glorious ultimate destiny of one who
lovingly shares this supreme secret with His devotees. This verse highly
glorifies the act of disseminating the teachings of the Bhagavad Gita,
particularly its devotional essence, to those who are qualified to receive
it. Kṛṣṇa declares, ”ya idaṃ paramaṃ guhyaṃ madbhakteṣvabhidhāsyati”
– ”He who (‘yaḥ‘) explains (imparts, or declares, ‘abhidhāsyati‘) this
(‘idam‘) supreme (‘paramam‘) secret (‘guhyam‘ – this most confidential
teaching of the Gita, especially the path of loving surrender to Me) to
My devotees (‘mat-bhakteṣu‘).”

The emphasis here is on sharing this ‘paramam guhyam‘ (supreme se-
cret) with ‘mat-bhakteṣu‘—those who are already devotees of Kṛṣṇa or
who are favorably disposed and receptive to the principles of devotion.
This indicates the proper audience for such profound spiritual instruc-
tion, as they are most likely to appreciate its value and benefit from
it.

The motivation and inner state of the person who shares this knowl-
edge are also crucial: ”bhaktiṃ mayi parāṃ kṛtvā” – ”Having (or per-
forming, demonstrating, ‘kṛtvā‘) supreme (‘parām‘) devotion (‘bhaktim‘)
unto Me (‘mayi‘).” This implies that the act of teaching or sharing this
knowledge is itself considered the highest form of devotional service
(‘parāṁ bhaktim‘). Alternatively, it can mean that the teacher them-
selves possesses supreme devotion to Kṛṣṇa, and it is out of this deep
love and desire to serve Him that they engage in disseminating His mes-
sage. Both interpretations highlight the devotional quality inherent in
this act.



234 CHAPTER 18. MOKṢA SANNYĀSA YOGA (THE YOGA OF LIBERATION THROUGH RENUNCIATION)

For such an individual who performs this highest service of sharing
His most confidential teachings with His devotees, Lord Kṛṣṇa gives
an unequivocal assurance of their ultimate attainment: ”māmevaiṣy-
attyasaṃśayaḥ” – ”He will certainly (‘eva‘) come (‘eṣyati‘) to Me (‘mām‘),
without a doubt (‘asaṃśayaḥ‘).” This is a promise of direct and certain at-
tainment of Lord Kṛṣṇa Himself, signifying ultimate liberation and entry
into His eternal association. The phrase ‘asaṃśayaḥ‘ (without a doubt)
underscores the infallibility of this outcome. This verse thus serves as a
powerful encouragement for the propagation of the sacred wisdom of the
Bhagavad Gita among sincere and faithful individuals, declaring it to be
the highest act of devotional service, most pleasing to the Lord, and a
direct path to reaching Him.

Verse 18.69
na ca tasmānmanuṣyeṣu kaścinme priyakṛttamaḥ | bhavitā na ca me

tasmādanyaḥ priyataro bhuvi ||
Lord Kṛṣṇa, continuing to extol the profound merit of one who shares

His most confidential teachings (the essence of the Bhagavad Gita, par-
ticularly the path of exclusive devotion) with His devotees (as stated
in verse 18.68), now declares with utmost emphasis the unparalleled
dearness of such an individual to Him. He asserts, ”na ca tasmān-
manuṣyeṣu kaścinme priyakṛttamaḥ” – ”And (‘ca‘) among human beings
(‘manuṣyeṣu‘), there is none (‘na kaścit‘) who does more pleasing service
(‘priya-kṛttamaḥ‘ – superlative of ‘priya-kṛt‘, meaning ’doer of what is
most pleasing’) to Me (‘me‘) than he (‘tasmāt‘ – than that person who
imparts this supreme secret).”

The term ‘priya-kṛttamaḥ‘ signifies the one who performs the act that
is most cherished by, or renders the most beloved service to, the Lord.
Kṛṣṇa unequivocally states that the act of disseminating this sacred wis-
dom to His faithful followers is the highest and most pleasing form of
service anyone can offer Him. It surpasses all other forms of worship,
charity, austerity, or ritual in terms of its endearment to Him because
it helps to awaken dormant spiritual consciousness in others and bring
them closer to Him, which is His deepest desire.

Kṛṣṇa then extends this superlative appreciation into the future, em-
phasizing the enduring nature of His affection for such a preacher of truth:
”bhavitā na ca me tasmādanyaḥ priyataro bhuvi” – ”Nor (‘na ca‘) shall
there be (‘bhavitā‘) another (‘anyaḥ‘) on earth (‘bhuvi‘ – in this world)
dearer (‘priyataraḥ‘ – comparative of ‘priya‘, meaning ’more dear’) to
Me (‘me‘) than he (‘tasmāt‘).” This profound declaration indicates that
such a devoted teacher of the Gita’s message not only performs the most
pleasing service in the present but will also hold a position of unparal-
leled dearness in Kṛṣṇa’s heart for all time to come within the earthly
realm. There will be no one more beloved to Him on earth.

This verse serves as an extraordinary encouragement for the tradition
of ‘guru-paramparā‘ (disciplic succession) and for all sincere individuals
who engage in sharing the enlightening message of the Bhagavad Gita
with others who are receptive and devoted. It highlights that such selfless
service, aimed at the spiritual upliftment of others through the dissemi-
nation of divine knowledge, is the most direct way to please the Supreme
Lord and to become exceptionally dear to Him, thereby ensuring one’s
own highest spiritual attainment. It underscores the Lord’s immense
appreciation for those who help Him in His mission of reclaiming the
conditioned souls.

Verse 18.70
adhyeṣyate ca ya imaṃ dharmyaṃ saṃvādamāvayoḥ | jñānayajñena

tenāhamiṣṭaḥ syāmiti me matiḥ ||
Lord Kṛṣṇa, having glorified in the previous two verses (18.68-69) the

supreme merit of one who teaches or shares the confidential knowledge
of the Bhagavad Gita with His devotees, now extols the profound spir-
itual benefit attained by one who sincerely studies this sacred dialogue.
He declares, ”adhyeṣyate ca ya imaṃ dharmyaṃ saṃvādamāvayoḥ” –
”And (‘ca‘) he who (‘yaḥ‘) studies (or devoutly recites, contemplates,
‘adhyeṣyate‘) this (‘imam‘) sacred (or righteous, pertaining to dharma,
‘dharmyam‘) dialogue (‘saṁvādam‘) of ours (between Me, Kṛṣṇa, and
you, Arjuna, ‘āvayoḥ‘).”

The Bhagavad Gita is described here as a ‘dharmyam saṁvādam‘—a
sacred conversation that establishes and elucidates the principles of eter-
nal righteousness (‘dharma‘). It is ‘āvayoḥ‘, ”of us two,” emphasizing
the intimate and divine nature of the exchange between the Supreme

Lord and His dear devotee. The act of ‘adhyeṣyate‘ involves not merely
a superficial reading but a deep, reverential study, with a desire to un-
derstand its profound meanings and to assimilate its teachings into one’s
life.

For such an individual who engages in the devout study of this sa-
cred text, Lord Kṛṣṇa reveals His personal appreciation and the spiri-
tual nature of this act: ”jñānayajñena tenāhamiṣṭaḥ syāmiti me matiḥ”
– ”By him (‘tena‘ – that person who studies), through that (act of study,
which is a) sacrifice of knowledge (‘jñāna-yajñena‘), I (‘aham‘) shall be
worshipped (‘iṣṭaḥ syām‘)—this (‘iti‘) is My (‘me‘) conviction (or con-
sidered opinion, ‘matiḥ‘).”

This is a remarkable statement. Kṛṣṇa equates the sincere and
thoughtful study of the Bhagavad Gita with ‘jñāna-yajña‘—the sacri-
fice performed through the cultivation and offering of knowledge. As
established earlier (e.g., 4.33, ‘śreyān dravyamayād yajñāj jñānayajñaḥ‘),
‘jñāna-yajña‘ is considered a superior form of sacrifice. Kṛṣṇa declares
that by engaging in this ‘jñāna-yajña‘ of studying their sacred dialogue,
He Himself feels worshipped (‘aham iṣṭaḥ syām‘). This is His firm convic-
tion (‘me matiḥ‘). This verse thus highly sanctifies the act of studying
the Gita, elevating it from a mere intellectual exercise to a profound
act of devotional worship, a direct means of pleasing the Supreme Lord
and connecting with Him through the medium of His divine words and
wisdom.

Verse 18.71
śraddhāvānanasūyaśca śṛṇuyādapi yo naraḥ | so ’pi muktaḥ śubhāṃl-

lokānprāpnuyātpuṇyakarmaṇām ||
Lord Kṛṣṇa continues to glorify the profound benefits derived from

engaging with the sacred dialogue of the Bhagavad Gita, now extending
these benefits even to one who merely hears it with the proper attitude,
even if they may not be able to deeply study or teach it. He states,
”śraddhāvānanasūyaśca śṛṇuyādapi yo naraḥ” – ”And (‘ca‘) that man
(‘yo naraḥ‘) who (‘api‘ – even if he only) hears (‘śṛṇuyāt‘) (this sacred
dialogue), being full of faith (‘śraddhāvān‘) and free from envy (or fault-
finding, malice, ‘anasūyaḥ‘).”

Two crucial qualifications are highlighted for deriving benefit even
from merely hearing the Gita: 1. ‘Śraddhāvān‘: Possessing ‘śraddhā‘—
sincere faith, reverence, and a deep trust in the sanctity of the teachings
and the divinity of the speaker (Lord Kṛṣṇa). 2. ‘Anasūyaḥ‘: Being
‘anasūya‘—free from envy, malice, or a cynical, fault-finding attitude
towards the teachings, the teacher, or other spiritual aspirants. Such a
person listens with an open, receptive, and pure heart.

For an individual who listens to this sacred dialogue with these essen-
tial qualities of faith and non-enviousness, Kṛṣṇa declares a significant
positive outcome: ”so ’pi muktaḥ” – ”Even (‘api‘) he (‘saḥ‘), being lib-
erated (‘muktaḥ‘ – in the sense of being freed from immediate sinful
reactions or gross ignorance, and becoming eligible for further spiritual
progress).” The very act of hearing the Gita with a pure and faithful
heart has a powerful purifying effect, cleansing the listener of sins and
dispelling layers of ignorance.

And such a purified individual then ”śubhāṃllokānprāpnuyātpuṇyakar-
maṇām” – ”shall attain (‘prāpnuyāt‘) the auspicious (‘śubhān‘) worlds
(‘lokān‘) of those of virtuous (or pious, ‘puṇya‘) deeds (‘karmaṇām‘).”
Having been purified by hearing the Gita, such a person becomes eligi-
ble to attain higher, celestial realms—the same meritorious worlds that
are reached by those who have performed extensive righteous actions
and pious deeds. This indicates that sincere and faithful hearing of the
Gita’s wisdom is itself a highly meritorious and spiritually uplifting ac-
tivity. This verse beautifully illustrates the all-inclusive compassion of
the Lord and the transformative power of ‘śravaṇam‘ (respectful hearing
of sacred truths), making the profound benefits of the Gita accessible
to a wide range of people, even those who may not be great scholars or
advanced practitioners, provided they possess the essential qualities of
faith and a pure, non-envious heart.

Verse 18.72
kaccidetacchrutaṃ pārtha tvayaikāgreṇa cetasā | kaccidajñānasaṃmo-

haḥ praṇaṣṭaste dhanañjaya ||
Lord Kṛṣṇa, having now concluded the main body of His profound

and comprehensive teachings to Arjuna, spanning eighteen chapters and
covering diverse aspects of spiritual philosophy and practice, now turns
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to His dear disciple to ascertain the impact of His words. This is a critical
juncture, where Kṛṣṇa assesses whether His instructions have achieved
their primary purpose of dispelling Arjuna’s initial grief, delusion, and
confusion. He addresses Arjuna with affection first as ”pārtha” (O son
of Pṛthā).

Kṛṣṇa first inquires about the quality of Arjuna’s listening: ”kaccide-
tacchrutaṃ... tvayaikāgreṇa cetasā” – ”O Pārtha, has (‘kaccit‘) this
(‘etat‘ – all these teachings that I have imparted) been heard (‘śrutam‘)
by you (‘tvayā‘) with a one-pointed (or concentrated, single-focused, ‘ekā-
greṇa‘) mind (‘cetasā‘)?” Lord Kṛṣṇa wants to ensure that Arjuna has
not merely heard His words superficially but has listened with rapt at-
tention and a concentrated mind, which is essential for grasping the deep
and subtle import of these spiritual truths. The efficacy of the teaching
depends significantly on the receptivity and attentiveness of the student.

He then asks about the specific result He intended to achieve
through this discourse, addressing Arjuna with another inspiring ep-
ithet, ”dhanañjaya” (O Winner of Wealth), reminding him of his ca-
pacity to conquer: ”kaccidajñānasaṃmohaḥ praṇaṣṭaste” – ”O Dhanañ-
jaya, has (‘kaccit‘) your (‘te‘) delusion (or bewilderment, ‘saṁmohaḥ‘)
born of ignorance (‘ajñāna‘) been (completely) destroyed (or vanished,
‘praṇaṣṭaḥ‘)?”

This question directly refers back to Arjuna’s initial state of profound
‘moha‘ (delusion) described in the first chapter, which was characterized
by grief, confusion about his duty (‘dharma‘), attachment to his kins-
men, and fear of sinful reactions from fighting. The entire discourse
of the Bhagavad Gita was initiated by Lord Kṛṣṇa to dispel this very
‘ajñāna-saṁmoha‘ (delusion born of ignorance) that had paralyzed Ar-
juna. Kṛṣṇa now seeks to confirm whether His teachings have success-
fully eradicated this root cause of Arjuna’s suffering and indecision. This
verse beautifully portrays the compassionate and caring nature of the di-
vine Guru, who is not content with merely delivering instructions but is
deeply concerned with the disciple’s understanding, transformation, and
ultimate well-being. Arjuna’s response in the next verse will indicate the
success of Kṛṣṇa’s divine instruction.

Verse 18.73
arjuna uvāca naṣṭo mohaḥ smṛtirlabdhā tvatprasādānmayācyuta |

sthito ’smi gatasandehaḥ kariṣye vacanaṃ tava ||
This verse marks the triumphant culmination of Lord Kṛṣṇa’s entire

discourse to Arjuna, as Arjuna now definitively declares the profound
transformation that has occurred within him as a result of hearing the
divine teachings of the Bhagavad Gita. This is Arjuna’s final statement
in the dialogue. He begins, ”arjuna uvāca” (Arjuna said), addressing
Kṛṣṇa with deep reverence and affection as ”acyuta” (O Infallible One,
He who never deviates from His own nature or from His devotees).

Arjuna first proclaims the complete eradication of his delusion: ”naṣṭo
mohaḥ” – ”My delusion (‘mohaḥ‘) is destroyed (‘naṣṭaḥ‘).” The ‘moha‘
(infatuation, bewilderment, confusion) that had overwhelmed him at
the beginning of the battle (as described in Chapter 1)—his grief over
the prospect of killing his kinsmen, his confusion regarding his duty
(‘dharma‘), his attachment to bodily relations, and his fear of sinful
reactions—has now been entirely dispelled by Kṛṣṇa’s illuminating wis-
dom.

He then affirms the regaining of his true understanding: ”smṛtirlab-
dhā tvatprasādānmayā” – ”Memory (or true understanding, recollection
of my true Self and duty, ‘smṛtiḥ‘) has been regained (‘labdhā‘) by me
(‘mayā‘) through Your (‘tvat‘) grace (or divine favor, ‘prasādāt‘).” ‘Smṛti‘
here signifies not just ordinary memory but the remembrance of his eter-
nal spiritual identity as distinct from the temporary body, and the clear
understanding of his ‘svadharma‘ (specific duty) as a Kṣatriya warrior.
Crucially, Arjuna attributes this profound awakening entirely to Kṛṣṇa’s
‘prasāda‘ (grace), acknowledging that his transformation is a gift from
the Divine.

With his delusion gone and true understanding regained, Arjuna de-
clares his newfound stability and resolve: ”sthito ’smi gatasandehaḥ” –
”I am (‘asmi‘) firm (steadfast, or established in this knowledge, ‘sthi-
taḥ‘); (my) doubts (‘sandehaḥ‘) have vanished (or departed, ‘gata‘).”
He is no longer wavering, perplexed, or assailed by conflicting thoughts.
His conviction in the path of righteousness and in Kṛṣṇa’s teachings is
now solid and unwavering. Consequently, he makes his final commit-
ment: ”kariṣye vacanaṃ tava” – ”I shall act (‘kariṣye‘) according to

Your (‘tava‘) word (or instruction, command, ‘vacanam‘).” Arjuna fully
accepts Kṛṣṇa’s guidance and unequivocally declares his readiness to per-
form his duty, which means he will now engage in the righteous battle.
This verse is the ultimate testament to the transformative power of the
Gita’s teachings, signifying Arjuna’s complete spiritual recovery and his
resolve to act in accordance with divine will.

Verse 18.74
sañjaya uvāca ittyahaṃ vāsudevasya pārthasya ca mahātmanaḥ |

saṃvādamimamśrauṣamadbhutaṃ romaharṣaṇam ||
With Arjuna’s definitive statement of his delusion being dispelled and

his resolve to follow Lord Kṛṣṇa’s instructions (18.73), the direct dialogue
between Kṛṣṇa and Arjuna concludes. The narrative now shifts back to
Sañjaya, who has been relating this sacred conversation to the blind King
Dhṛtarāṣṭra. Sañjaya begins his concluding remarks, expressing his own
profound experience as the privileged hearer of this divine discourse. He
says, ”sañjaya uvāca” (Sañjaya said).

Sañjaya declares to Dhṛtarāṣṭra: ”ittyahaṃ vāsudevasya pārthasya ca
mahātmanaḥ saṃvādamimamśrauṣam” – ”Thus (‘iti‘) I (‘aham‘) have
heard (‘aśrauṣam‘) this (‘imam‘) dialogue (‘saṁvādam‘) between Vā-
sudeva (Lord Kṛṣṇa, the son of Vasudeva, signifying His divine personal-
ity) and (‘ca‘) the great-souled (‘mahātmanaḥ‘) Pārtha (Arjuna, son of
Pṛthā).” Sañjaya emphasizes that he has been a direct recipient of this
entire sacred conversation. He uses respectful and significant epithets for
both speakers: Kṛṣṇa as ‘Vāsudeva‘, the Supreme Lord, and Arjuna as
‘Pārtha‘, the son of Pṛthā, now further qualified as ‘mahātmanaḥ‘ (the
great-souled one), indicating Arjuna’s own spiritual elevation through
this dialogue.

Sañjaya then describes the extraordinary nature of this dialogue and
its profound effect on him: ”adbhutam romaharṣaṇam” – ”(A dialogue
that is) wondrous (marvelous, amazing, ‘adbhutam‘) and causes my hair
to stand on end (thrilling, causing horripilation due to spiritual ecstasy,
‘roma-harṣaṇam‘).” The term ‘adbhutam‘ signifies that the conversation
was filled with extraordinary, unparalleled, and divine truths that are
beyond ordinary human comprehension.

The effect of hearing these wondrous truths was so spiritually potent
and awe-inspiring for Sañjaya that it caused ‘roma-harṣaṇam‘—his bod-
ily hairs stood on end. This physiological reaction is a classic sign of
experiencing intense spiritual emotion, profound awe, divine bliss, or be-
ing in the presence of the numinous. Sañjaya’s personal testimony here
serves to underscore the immense power, sanctity, and transformative
potential of the Bhagavad Gita itself. It is not just a philosophical trea-
tise but a living, divine revelation that can profoundly move and elevate
the consciousness of one who hears it with reverence and an open heart,
as Sañjaya himself experienced through the grace of Vyāsa.

Verse 18.75
vyāsaprasādācchrutavānetadguhyamahaṃ param | yogaṃ yogeś-

varātkṛṣṇātsākṣātkathayataḥ svayam ||
Sañjaya continues his concluding remarks to King Dhṛtarāṣṭra, now

explicitly acknowledging the divine grace that enabled him to hear this
most sacred and confidential dialogue. He states with humility and grati-
tude, ”vyāsaprasādācchrutavānetadguhyamahaṃ param” – ”By the grace
(‘prasādāt‘) of Vyāsa (‘vyāsa‘), I (‘aham‘) have heard (‘śrutavān‘) this
(‘etat‘) supreme (‘param‘) and most secret (or confidential, ‘guhyam‘)
yoga (or teaching).” Sañjaya recognizes that his unique privilege of di-
rectly hearing the conversation between Lord Kṛṣṇa and Arjuna, even
though he was not physically present on the battlefield between the two
armies, was not due to his own merit but was solely a result of the divine
favor (‘prasāda‘) bestowed upon him by his spiritual master, the great
sage Vyāsadeva. It was Vyāsa who granted Sañjaya the ‘divya-cakṣus‘
(divine vision and hearing) to perceive and narrate the events of the
Kurukṣetra war, including this profound dialogue.

Sañjaya further emphasizes the supreme and esoteric nature of what
he has heard, describing it as ‘param guhyam yogam‘—the supreme and
most confidential yoga or spiritual science. This reiterates the unparal-
leled importance and profound depth of the teachings of the Bhagavad
Gita.

He then underscores the directness and authority of the revelation:
”yogeśvarātkṛṣṇātsākṣātkathayataḥ svayam” – ”(I have heard this yoga)
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directly (‘sākṣāt‘) from Kṛṣṇa (‘kṛṣṇāt‘), the Lord of Yoga (‘yoga-
īśvarāt‘), Himself (‘svayam‘) speaking (‘kathayataḥ‘).” Sañjaya affirms
that he was not hearing a second-hand account or an interpretation, but
was listening ‘sākṣāt‘ (directly, in person) as Lord Kṛṣṇa, who is ‘Yogeś-
vara‘ (the Supreme Master of all yoga and mystic powers), was ‘svayam
kathayataḥ‘ (Himself personally speaking) these truths to Arjuna. This
direct transmission from the divine source itself imbues the teachings of
the Gita with ultimate authority and authenticity.

This verse serves to further establish the divine origin and unparalleled
sanctity of the Bhagavad Gita. Sañjaya’s testimony, as an empowered
and direct hearer, validates the dialogue as a direct revelation from the
Supreme Lord Kṛṣṇa, the master of all yoga, imparted through the spe-
cial grace of Vyāsa. It encourages future generations to approach this
sacred text with the same reverence and understanding of its divine
provenance.

Verse 18.76
rājan saṃsmṛtya saṃsmṛtya saṃvādamimamuttamam | keśavārju-

nayoḥ puṇyaṃ hṛṣyāmi ca muhurmuhuḥ ||
Sañjaya continues to express to King Dhṛtarāṣṭra the profound and

lasting impact that hearing the sacred dialogue between Lord Kṛṣṇa and
Arjuna has had upon him. He addresses the king as ”rājan” (O King).
Sañjaya reveals his ongoing experience of spiritual joy: ”saṃsmṛtya saṃs-
mṛtya saṃvādamimamuttamam keśavārjunayoḥ puṇyam” – ”Repeatedly
remembering (‘saṃsmṛtya saṃsmṛtya‘) this (‘imam‘) supreme (or most
excellent, ‘uttamam‘) and holy (sacred, or meritorious, ‘puṇyam‘) dia-
logue (‘saṁvādam‘) between Keśava (Lord Kṛṣṇa) and Arjuna.”

The repetition of ‘saṃsmṛtya‘ (remembering again and again) empha-
sizes the continuous and deep recollection of this divine conversation
that is occurring within Sañjaya’s mind. He describes the dialogue as
‘uttamam‘ (most excellent, supreme in its wisdom and spiritual import)
and ‘puṇyam‘ (holy, sacred, purifying, and bestower of merit). It is a
conversation that not only enlightens but also sanctifies the hearer. The
specific mention of the speakers as ‘Keśava‘ (Kṛṣṇa, the slayer of Keśī,
endowed with beautiful hair) and ‘Arjuna‘ (the pure and heroic devotee)
further highlights the divine and noble context of this exchange.

As a result of this repeated recollection of the sacred and wondrous
dialogue, Sañjaya confesses his recurring spiritual exhilaration: ”hṛṣyāmi
ca muhurmuhuḥ” – ”I rejoice (‘hṛṣyāmi ca‘) again and again (or repeat-
edly, frequently, ‘muhuḥ muhuḥ‘).” The verb ‘hṛṣyāmi‘ (I rejoice, I thrill,
my hair stands on end) indicates a profound state of spiritual ecstasy,
bliss, and inner delight. This joy is not a one-time occurrence but is ex-
perienced ‘muhuḥ muhuḥ‘ (again and again) every time Sañjaya brings
this divine conversation to mind.

This verse powerfully conveys the immense spiritual bliss and trans-
formative power inherent in merely remembering and contemplating the
sacred teachings of the Bhagavad Gita. Sañjaya’s personal and sponta-
neous experience serves as a living testament to the Gita’s capacity to
inspire profound joy, awe, and spiritual upliftment in the hearts of those
who engage with it sincerely and reverentially. It also subtly contrasts
Sañjaya’s state of bliss with King Dhṛtarāṣṭra’s likely state of anxiety,
grief, and despair, implying that if Dhṛtarāṣṭra had also truly heard and
assimilated these teachings, he too could have found peace instead of
ruin.

Verse 18.77
tacca saṃsmṛtya saṃsmṛtya rūpamatyadbhutaṃ hareḥ | vismayo me

mahānrājan hṛṣyāmi ca punaḥ punaḥ ||
Sañjaya, continuing his concluding expressions of awe and spiritual

exhilaration to King Dhṛtarāṣṭra, now specifically recalls the breathtak-
ing vision of Lord Kṛṣṇa’s Universal Form (Viśvarūpa) which he was
privileged to witness through the divine sight granted by Sage Vyāsa
(as described in Chapter 11). He exclaims, ”tacca saṃsmṛtya saṃs-
mṛtya rūpamatyadbhutaṃ hareḥ” – ”And (‘ca‘) repeatedly remembering
(‘saṃsmṛtya saṃsmṛtya‘) that (‘tat‘) most (‘ati‘) wondrous (or exceed-
ingly marvelous, ‘adbhutam‘) form (‘rūpam‘) of Hari (Lord Kṛṣṇa, the
remover of sins and sorrows).” The repetition of the gerund ‘saṃsmṛtya‘
(remembering again and again) vividly conveys the profound and indeli-
ble impression that this divine manifestation has left on Sañjaya’s con-
sciousness. It is not a fading memory but one that he continuously brings

to mind with fresh wonder. He describes the form as ‘ati-adbhutam‘—
supremely astonishing, beyond all ordinary experience or human concep-
tion. The use of the name ‘Hari‘ for Kṛṣṇa here is also significant, as
it means ”He who takes away (sins, sorrows, illusion),” implying that
the vision and remembrance of this form are themselves purifying and
liberating.

Reflecting on this extraordinary vision, Sañjaya shares his personal re-
action: ”vismayo me mahānrājan” – ”O King (‘rājan‘ – addressing Dhṛ-
tarāṣṭra), great (‘mahān‘) is my (‘me‘) amazement (or wonder, astonish-
ment, ‘vismayaḥ‘).” Even the mere recollection of that cosmic spectacle
fills Sañjaya with an immense sense of awe and wonder that transcends
ordinary emotions. It is a feeling of being utterly astounded by the
inconceivable majesty and power of the Lord.

This amazement is accompanied by profound spiritual joy: ”hṛṣyāmi
ca punaḥ punaḥ” – ”And (‘ca‘) I rejoice (or thrill with delight, my hair
stands on end, ‘hṛṣyāmi‘) again and again (‘punaḥ punaḥ‘).” Similar
to his reaction in verse 18.76 upon remembering the sacred dialogue,
the memory of the Viśvarūpa also evokes recurring waves of ‘harṣa‘—
spiritual ecstasy, bliss, and an exhilarating sense of divine connection.
The repetition ‘punaḥ punaḥ‘ (again and again) signifies that this joy
is not a fleeting experience but a deep, abiding spiritual rapture that is
renewed with each remembrance.

This verse thus serves as Sañjaya’s personal testament to the trans-
formative power of directly perceiving (or even vividly remembering the
narration of) the Lord’s divine manifestations. It highlights that the
experience of God’s infinite form is not just a visual spectacle but a pro-
foundly spiritual event that fills the qualified observer with lasting won-
der and ever-new joy. Sañjaya’s state of blissful astonishment stands in
stark contrast to Dhṛtarāṣṭra’s likely condition of anxiety and despair,
subtly emphasizing the different outcomes for those who are open to
divine truth versus those who are blinded by attachment and ignorance.

Verse 18.78
yatra yogeśvaraḥ kṛṣṇo yatra pārtho dhanurdharaḥ | tatra śrīrvijayo

bhūtirdhruvā nītirmatirmama ||
This is the final and culminating verse of the entire Bhagavad Gita.

Sañjaya, having recounted the sacred dialogue between Lord Kṛṣṇa and
Arjuna, and having expressed his own profound spiritual experience from
hearing and witnessing these divine events, now delivers his ultimate con-
clusion and prophetic assurance to King Dhṛtarāṣṭra. This verse encapsu-
lates the essential condition for all auspiciousness, victory, and righteous-
ness. Sañjaya declares with firm conviction: ”yatra yogeśvaraḥ kṛṣṇo” –
”Wherever (‘yatra‘) there is Kṛṣṇa (‘kṛṣṇaḥ‘), the Lord of Yoga (‘yoga-
īśvaraḥ‘).” This refers to the presence of Lord Kṛṣṇa, who is not only
the Supreme Personality of Godhead but also ‘Yogeśvara‘—the supreme
master of all yoga, the source of all mystic powers, divine wisdom, and
spiritual grace. His presence signifies the ultimate divine guidance and
power.

Sañjaya then mentions the presence of Kṛṣṇa’s dedicated devotee and
instrument: ”yatra pārtho dhanurdharaḥ” – ”And wherever (‘yatra‘)
there is Pārtha (Arjuna, the son of Pṛthā), the wielder of the bow (or the
expert archer, ‘dhanur-dharaḥ‘).” Arjuna here represents the ideal devo-
tee, the sincere disciple who has received the divine knowledge, whose
delusion has been dispelled, who has taken refuge in the Lord, and who
is now ready to perform his ‘svadharma‘ (prescribed duty) as a skilled
and righteous warrior (‘dhanur-dharaḥ‘), fully equipped with his divine
weapon (the bow Gāṇḍīva) and prepared to act according to Kṛṣṇa’s
instructions. He symbolizes the empowered and surrendered individual
soul.

Where this perfect combination of the Supreme Lord (the bestower
of wisdom and grace) and His dedicated, dutiful devotee (the performer
of righteous action) exists, Sañjaya proclaims the inevitable and unfail-
ing auspicious outcomes: ”tatra śrīrvijayo bhūtirdhruvā nītiḥ” – ”There
(‘tatra‘ – in that very place, or with those individuals) will surely be
fortune (opulence, prosperity, divine grace, ‘śrīḥ‘), victory (‘vijayaḥ‘),
extraordinary power (or ever-expanding prosperity, well-being, ‘bhūtiḥ‘),
and steadfast (firm, unwavering, or eternal, ‘dhruvā‘) policy (or morality,
righteousness, justice, ‘nītiḥ‘).”

This is Sañjaya’s unwavering conviction, his final considered opinion
after having witnessed the entire transformative dialogue: ”matirmama”
– ”This is my (‘mama‘) conviction (or opinion, firm belief, ‘matiḥ‘).”
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This final verse of the Bhagavad Gita is not merely a hopeful wish but a
profound spiritual truth and a universal promise. It asserts that wherever
there is this harmonious alignment of the Divine Will (represented by
Kṛṣṇa) and sincere human endeavor performed in a spirit of devotion and
righteousness (represented by Arjuna), there all forms of auspiciousness—
divine fortune, ultimate victory in all endeavors (especially the battle
against ignorance and unrighteousness), ever-increasing prosperity (both
material and spiritual), and unwavering ethical principles and justice—
are absolutely assured and will endure. It is a timeless message of hope,
guiding humanity towards a life of divine connection, righteous action,
and ultimate fulfillment.
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Chapter 19

Summaries

Arjuna Viṣāda Yoga

The first chapter of the Bhagavad Gita, ”Arjuna Viṣāda Yoga” or ”The
Yoga of Arjuna’s Dejection,” sets the dramatic stage for the profound
philosophical and spiritual discourse that follows. The narrative com-
mences on the sacred battlefield of Kurukṣetra, where two massive
armies, those of the Kauravas and the Pāṇḍavas, are arrayed for a frat-
ricidal war. King Dhṛtarāṣṭra, blind both physically and by his attach-
ment to his unrighteous sons, anxiously inquires from Sañjaya, who has
been granted divine vision by Sage Vyāsa, about the events unfolding
on this field of dharma. Sañjaya begins his account by describing Dury-
odhana, the Kaurava prince, observing the formidable Pāṇḍava army,
meticulously arranged by Dhṛṣṭadyumna. Duryodhana, in a display of
bravado mixed with underlying apprehension, approaches his precep-
tor Droṇācārya and enumerates the principal warriors on both sides,
attempting to highlight his own army’s strength while subtly remind-
ing Droṇa of the Pāṇḍava might, including warriors like Dhṛṣṭadyumna
(Droṇa’s prophesied slayer) and King Drupada (Droṇa’s old adversary).

Following Duryodhana’s assessment, the Kaurava side, led by the ven-
erable Grandsire Bhīṣma, erupts in a tumultuous sounding of conches,
kettledrums, and other war instruments, signaling their readiness for bat-
tle. In response, the Pāṇḍava side, from their magnificent chariot yoked
with white celestial horses, Lord Kṛṣṇa (Mādhava, Hṛṣīkeśa) and Arjuna
(Pāṇḍava, Dhanañjaya, Kapidhvaja, Guḍākeśa), along with Bhīma and
other Pāṇḍava brothers and their principal allies, sound their respective
divine conches. This Pāṇḍava chorus is described as so powerful and
resonant that it fills heaven and earth, and, crucially, ”rends the hearts”
of the Kauravas, instilling deep fear and foreboding in them.

As the discharge of weapons appears imminent, Arjuna, the celebrated
hero, requests Lord Kṛṣṇa, his divine charioteer and friend, to place his
chariot between the two armies. His stated intention is to observe those
with whom he must contend, specifically those who have assembled to
fight for the evil-minded son of Dhṛtarāṣṭra. Kṛṣṇa, obliging, positions
the chariot directly in front of Bhīṣma, Droṇa, and all the assembled
kings. It is at this pivotal moment, upon beholding his own kinsmen—
grandfathers, teachers, uncles, brothers, sons, grandsons, companions,
fathers-in-law, and dear friends—arrayed on both sides, poised for mu-
tual destruction, that Arjuna is completely overwhelmed.

His warrior resolve shatters, and he is plunged into profound ‘viṣāda‘
(dejection, sorrow, and despair). He is overcome by supreme compassion
(‘kṛpayā parayāviṣṭaḥ‘) and articulates a series of powerful arguments
against participating in the war. He foresees no good (‘śreyaḥ‘) in slay-
ing his own relatives, even for the sake of dominion over the three worlds,
let alone an earthly kingdom. He fears the immense sin (‘pāpam‘) of de-
stroying his family, which he believes will lead to the obliteration of
eternal family traditions (‘kuladharmāḥ sanātanāḥ‘) and community du-
ties (‘jātidharmāḥ‘). This, he argues, will result in the predominance
of unrighteousness (‘adharma‘), the corruption of women, the rise of
‘varṇasaṅkara‘ (unwanted progeny from intermixture of social orders),
and consequently, a hellish existence for both the destroyers of the fam-
ily and their ancestors, who would be deprived of their ritual offerings.
Concluding that they, the Pāṇḍavas, would be committing a great sin by
killing their kinsmen out of greed for kingdom and pleasure, Arjuna, his
limbs failing, mouth parched, body trembling, hair standing on end, and
mind reeling, casts aside his Gāṇḍīva bow and arrows and sinks down
onto the seat of his chariot, utterly consumed by grief. This profound
crisis of Arjuna sets the urgent need for the divine teachings that Lord
Kṛṣṇa is about to impart.

Sāṅkhya Yoga
The second chapter, ”Sāṅkhya Yoga” or ”The Yoga of Analytical Knowl-
edge,” marks the commencement of Lord Kṛṣṇa’s divine teachings, initi-
ated in response to Arjuna’s profound despondency and his formal sur-
render as a disciple seeking guidance. Sañjaya first describes Arjuna’s
pitiable state—overcome by compassion, his eyes filled with tears, and
deeply grieving. Lord Kṛṣṇa initially rebukes Arjuna for his ”kaśmalam”
(impurity or faint-heartedness) at such a critical juncture, deeming it
unbecoming of a noble Ārya, obstructive to heavenly attainment, and
a cause of infamy. He urges Arjuna to cast off this ”petty weakness of
heart” and arise to fight. Arjuna, however, remains unconvinced, argu-
ing that it would be better to live by begging than to slay his revered
elders and teachers like Bhīṣma and Droṇa, as any victory stained with
their blood would be joyless. Confessing his utter confusion about his
dharma and being overwhelmed by grief, Arjuna explicitly takes refuge
in Kṛṣṇa as His disciple, imploring Him for definitive instruction on what
is truly good for him. He declares his inability to find any worldly or
even celestial remedy for the sorrow that is consuming him, and finally,
states ”I will not fight,” falling silent.

Lord Kṛṣṇa, with a gentle smile indicating His divine understanding
and compassion, then begins His profound discourse. He first addresses
Arjuna’s grief by expounding the foundational principles of Sāṅkhya phi-
losophy: the eternal, immutable nature of the Self (Ātman) and the
transient, perishable nature of the physical body. Kṛṣṇa asserts that the
wise grieve neither for the living nor for the dead, as the soul is unborn,
undying, everlasting, primeval, and cannot be slain when the body is
slain. He uses the analogy of a person casting off worn-out garments
and putting on new ones to describe the soul’s transmigration from one
body to another. The Self is impervious to weapons, fire, water, or wind;
it is uncleavable, unburnable, unwettable, and undryable—eternal, all-
pervading, stable, immovable, unmanifest, inconceivable, and unchange-
able. Knowing this, Kṛṣṇa states, Arjuna should not grieve. Even if one
considers the self to be constantly born and dying, grief is still inappro-
priate for such an inevitable process.

Kṛṣṇa then appeals to Arjuna’s ‘svadharma‘ (specific duty) as a Kṣa-
triya, stating that for a warrior, there is no greater good than a righteous
war, which is like an open door to heaven. He warns Arjuna that by aban-
doning this ‘dharmyaṁ saṅgrāmam‘ (righteous battle), he would incur
sin, lose his honor, and suffer unending infamy, which for a respected
person is worse than death. He encourages Arjuna to fight, viewing
pleasure and pain, gain and loss, victory and defeat with equanimity,
thereby avoiding sin. Following this, Kṛṣṇa introduces the concept of
Buddhi Yoga (the Yoga of understanding or refined intellect), also known
as Karma Yoga (the Yoga of selfless action), stating that by acting with
this enlightened understanding, Arjuna can cast off the bondage of ac-
tion. He praises this path, noting that on it no effort is lost, no adverse
result accrues, and even a little practice protects from great fear.

He distinguishes the resolute, one-pointed intellect of a Buddhi Yogi
from the many-branched, endless intellects of the irresolute who are at-
tached to the ”flowery words” of the Vedas that promise heavenly re-
wards and material enjoyment as the highest goal. Kṛṣṇa advises Arjuna
to transcend these three modes of material nature (which are the sub-
ject of the Vedas’ Karma-kāṇḍa sections), to be free from dualities, to be
unconcerned with worldly gain and preservation, and to be established
in the Self. He clarifies that for an enlightened soul, the Vedas have as
much utility as a small well when there is a flood everywhere. The core
instruction of Karma Yoga is then given: ”Your right is to action alone,
never to its fruits; do not be the cause of the fruits of action, nor be
attached to inaction.” He defines Yoga as ‘samatvam‘ (evenness of mind)
and ‘karmasu kauśalam‘ (skill in action), by which one transcends both
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good and evil deeds in this very life and attains the sorrowless state
beyond the bondage of birth.

Finally, in response to Arjuna’s crucial inquiry about the character-
istics, speech, and conduct of a ‘sthita-prajña‘ (one of steady wisdom,
established in ‘samādhi‘), Lord Kṛṣṇa provides a detailed and profound
description. Such a person abandons all mental desires and finds satis-
faction in the Self by the Self alone. They are undisturbed in misery, free
from craving in pleasure, devoid of attachment, fear, and anger. They are
without excessive affection, neither exulting in good fortune nor recoiling
from misfortune. They can withdraw their senses from sense objects at
will, like a tortoise retracting its limbs. While sense objects may recede
for one who abstains, the subtle taste for them remains; but even this
taste vanishes for one who has realized the Supreme. Kṛṣṇa warns of the
turbulent nature of the senses, which can forcibly carry away the mind
even of a striving wise man. Therefore, He instructs one to control all
senses and sit steadfastly, with the mind fixed on Him, for one whose
senses are under control has steady wisdom. He then traces the path of
degradation: contemplation of sense objects leads to attachment, then
desire (lust), then anger, then delusion, then confusion of memory, then
loss of intelligence, and finally, spiritual ruin. Conversely, one who is
self-controlled, moving among sense objects with senses free from attach-
ment and aversion, attains ‘prasāda‘ (divine grace, tranquility). In this
state of ‘prasāda‘, all sorrows are destroyed, and the intellect soon be-
comes firmly established. Kṛṣṇa concludes by stating that one who lacks
self-control has no true intelligence, no capacity for meditation, no peace,
and thus no happiness. He uses the metaphors of the wind carrying away
a ship to describe how a mind following even one wandering sense loses
its wisdom, and the ocean remaining undisturbed by inflowing rivers to
describe the peace of a sage into whom desires enter without causing
agitation. The chapter culminates with the assurance that one who lives
free from all desires, longing, possessiveness, and egoism attains peace,
and by being established in this ‘brāhmī sthiti‘ (divine state) even at the
hour of death, one attains ‘Brahma-nirvāṇa‘ (liberation in the Absolute).

Karma Yoga
The third chapter, ”Karma Yoga” or ”The Yoga of Action,” commences
with Arjuna expressing his confusion. If Lord Kṛṣṇa deems intelligence
(‘buddhi‘) superior to action (‘karma‘), Arjuna questions why the Lord is
urging him to engage in the terrible act of warfare. He perceives Kṛṣṇa’s
words as ambiguous and pleads for one definitive path that will lead him
to the highest good (‘śreyas‘). Lord Kṛṣṇa responds by clarifying that He
had previously declared two paths for spiritual realization: Jñāna Yoga
(the path of knowledge) for the contemplative Sāṅkhyas, and Karma
Yoga (the path of selfless action) for the active Yogis. He emphasizes
that mere non-commencement of actions does not lead to ‘naiṣkarmyam‘
(freedom from karmic reaction), nor does mere external renunciation lead
to perfection (‘siddhi‘).

Kṛṣṇa then establishes the inescapable nature of action for all embod-
ied beings, stating that no one can remain completely inactive even for
a moment, as everyone is helplessly made to act by the modes (‘guṇas‘)
born of material nature (‘Prakṛti‘). He strongly condemns hypocritical
inaction (‘mithyācāra‘)—restraining the organs of action while the mind
dwells on sense objects—and praises the true Karma Yogi who, control-
ling the senses with the mind, performs actions with the organs of action
without attachment, deeming such a person far superior. Kṛṣṇa directly
instructs Arjuna to perform his prescribed duty (‘niyatam karma‘), as-
serting that action is superior to inaction and that even the maintenance
of the physical body is impossible without action.

The Lord then introduces the profound principle of performing actions
for the sake of Yajña (sacrifice), explaining that actions performed oth-
erwise bind the individual to this world. He urges Arjuna to perform
actions for Yajña, free from attachment. Kṛṣṇa reveals the cosmic origin
and purpose of Yajña, stating that the Prajāpati (Creator) created be-
ings along with sacrifices, ordaining that through Yajña, humanity would
prosper and have its righteous desires fulfilled, like by a wish-fulfilling
cow (‘iṣṭakāmadhuk‘). This involves a cycle of mutual nourishment be-
tween humans and the ‘devās‘ (celestial beings), leading to the supreme
good. He warns that one who enjoys the gifts of the devas without offer-
ing back in return is verily a thief, and that those who cook food only
for themselves eat sin, whereas the righteous who eat the remnants of
Yajña are freed from all sins. Kṛṣṇa outlines the ‘yajña-cakra‘ (wheel of

sacrifice): beings subsist on food, food comes from rain, rain from Ya-
jña, Yajña from prescribed actions (‘karma‘), karma from Brahman (the
Vedas), and Brahman (the Vedas) from the Akṣara (the Imperishable
Supreme). Therefore, the all-pervading Brahman is eternally established
in Yajña, and one who does not follow this cycle lives a sinful life in vain,
delighting only in the senses.

However, Kṛṣṇa clarifies that the Self-realized soul—one who rejoices
in the Self, is satisfied in the Self, and is content in the Self alone—
has no prescribed duty to perform for personal gain, nor any interest in
action or inaction, nor any dependence on any being. Yet, even such
enlightened beings, like King Janaka, attained perfection through action
performed without attachment. Kṛṣṇa presents Himself as the supreme
example, stating that though He has no duty and nothing to gain in the
three worlds, He still engages in action unweariedly for ‘lokasaṅgraha‘
(welfare and maintenance of the world), as great men set the standard
for others to follow. He warns that if He were not to act, the worlds
would perish, and He would be the cause of confusion and destruction.
He advises that the wise, though themselves detached, should act for
‘lokasaṅgraha‘ without unsettling the minds of the ignorant who are
attached to the fruits of action.

Kṛṣṇa then delves into the metaphysics of action, explaining that all
actions are performed by the modes of Prakṛti, while the ego-deluded
soul thinks, ”I am the doer.” The knower of truth, understanding the
distinct roles of the ‘guṇas‘ and actions, realizes that the ‘guṇas‘ (as
senses) merely interact with the ‘guṇas‘ (as sense objects) and thus does
not become attached. He cautions the enlightened not to disturb the
minds of the ignorant who are attached to the functions of the modes.
He instructs Arjuna to renounce all actions unto Him, with a mind fo-
cused on the Self, free from desire, possessiveness, and mental fever, and
then to fight. He assures that those who faithfully follow this teaching
without envy are liberated from karmic bondage, while those who disre-
gard it are lost and devoid of discrimination. Kṛṣṇa acknowledges the
powerful influence of one’s inherent nature (‘prakṛti‘), stating that even
the wise act according to it, and asks what mere restraint can accomplish.
He advises that attachment (‘rāga‘) and aversion (‘dveṣa‘) are inherent
in the senses and their objects, but one should not come under their sway
as they are formidable obstacles. He strongly reaffirms the superiority
of performing one’s own duty (‘svadharma‘), even if imperfect, over an-
other’s duty well-performed, stating that death in one’s ‘svadharma‘ is
better, as ‘paradharma‘ is fraught with danger.

This leads to Arjuna’s poignant question: what impels a person to
commit sin, even unwillingly, as if by force? Lord Kṛṣṇa reveals the true
enemy: it is ‘kāma‘ (desire or lust) and ‘krodha‘ (anger), born of ‘rajo-
guṇa‘, which are all-devouring and greatly sinful. He explains that just
as fire is covered by smoke, a mirror by dust, or an embryo by the womb,
so is knowledge veiled by this desire. This insatiable desire, like an un-
quenchable fire, is the eternal enemy of the wise, finding its strongholds
in the senses, mind, and intelligence, and through these, it deludes the
embodied soul by obscuring its wisdom. Kṛṣṇa therefore commands Ar-
juna to first control the senses and then to slay this sinful destroyer of
knowledge and realization (‘kāma‘). He reveals a hierarchy of powers—
senses are superior to the body, mind to the senses, intelligence to the
mind, and the Self (Ātman) superior even to the intelligence. The chap-
ter concludes with Kṛṣṇa’s powerful exhortation to Arjuna: knowing the
Self to be thus superior to the intelligence, and steadying the (lower) self
(mind) by the (higher) Self (purified intellect), he should conquer this
formidable enemy in the form of desire.

Jñāna Karma Sannyāsa Yoga
The fourth chapter, ”Jñāna Karma Sannyāsa Yoga” or ”The Yoga of
Knowledge, Action, and Renunciation,” commences with Lord Kṛṣṇa
revealing the divine and ancient lineage of the imperishable Yoga He is
imparting. He states that He first taught it to Vivasvān (the sun-god),
who transmitted it to Manu, and Manu to Ikṣvāku; thus, it was received
through disciplic succession by royal sages but was lost in the long course
of time. Kṛṣṇa explains He is re-teaching this same ancient Yoga to
Arjuna because Arjuna is His devotee and friend, and it is a supreme
secret. When Arjuna questions how Kṛṣṇa, his contemporary, could have
taught the ancient Vivasvān, Kṛṣṇa reveals the transcendental nature of
His births (‘avatāras‘). Though unborn, imperishable, and the Lord
of all beings, He manifests by His own ‘ātma-māyā‘ (internal spiritual
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potency) whenever dharma declines and adharma rises, to protect the
good, destroy the wicked, and re-establish righteousness, appearing age
after age. He assures that one who truly knows the divine nature of
His birth and activities attains Him upon leaving the body, never taking
birth again. Many, freed from attachment, fear, and anger, absorbed in
Him and purified by knowledge-austerity, have attained His state.

Lord Kṛṣṇa then elucidates His principle of universal reciprocation,
stating that He rewards all according to their mode of surrender, and
all humans follow His path in various ways. He explains that those
desiring quick success in fruitive actions worship demigods in the human
world. He also takes responsibility for creating the fourfold social order
(‘cāturvarṇyam‘) based on distinctions of qualities (‘guṇa‘) and actions
(‘karma‘), yet declares Himself to be the immutable non-doer. Actions do
not taint Him, nor does He desire their fruits; one who understands this
truth about Him is not bound by actions. Knowing this, ancient seekers
of liberation also performed action. Therefore, Kṛṣṇa urges Arjuna to
perform action as they did.

The Lord then delves into the subtle and often bewildering nature
of ‘karma‘ (action), ‘akarma‘ (inaction), and ‘vikarma‘ (wrong action),
stating that even the wise are perplexed by it. He promises to explain
that true nature of action, knowing which Arjuna will be liberated from
evil. He emphasizes the need to understand all three. A pivotal teaching
follows: one who sees inaction in action, and action in inaction, is wise, a
yogi, and has accomplished all actions. Such a person, whose undertak-
ings are free from desire and selfish motive, and whose actions are burnt
by the fire of knowledge, is called a sage by the wise. The Karma Yogi,
having abandoned attachment to the fruits of action, ever-satisfied and
without dependence, though engaged in action, truly does nothing at
all from a binding perspective. He is free from sin who performs action
merely for bodily maintenance, content with what comes by chance, be-
yond dualities, free from envy, and equal in success and failure. For one
whose attachment is gone, who is liberated, whose mind is established
in knowledge, and who acts for the sake of Yajña (sacrifice), all karma
dissolves completely.

Kṛṣṇa then describes the vision of Brahman in action, where the offer-
ing, the oblation, the offerer, and the fire are all seen as Brahman, leading
to the attainment of Brahman by one absorbed in such Brahman-karma.
He enumerates various types of Yajñas performed by different spiritual
aspirants: worship of devas, offering the self into the fire of Brahman,
sense control, offering sense objects into the fire of senses, offering all
actions of senses and vital airs into the fire of self-control yoga kindled
by knowledge, sacrifices with material possessions, through austerity,
through yoga, through scriptural study and cultivation of knowledge
(‘svādhyāya-jñāna-yajña‘), and through ‘prāṇāyāma‘. All these perform-
ers are knowers of Yajña, and their sins are destroyed by it; partaking of
the nectar of Yajña-remnants, they go to eternal Brahman. For the non-
sacrificer, neither this world nor the next exists. Kṛṣṇa reveals that all
these diverse Yajñas are born of action and are expounded in the Vedas;
knowing this, one attains liberation. He extols ‘jñāna-yajña‘ (sacrifice in
knowledge) as superior to sacrifices involving material ingredients, stat-
ing that all actions culminate in knowledge.

Finally, Lord Kṛṣṇa instructs Arjuna on how to obtain this transcen-
dental knowledge: by approaching a Self-realized Guru with humble
obeisance, pertinent inquiry, and selfless service. Such seers of Truth
will impart wisdom, knowing which Arjuna will no longer fall into delu-
sion and will see all beings in the Self and then in Him. Kṛṣṇa glorifies
the supreme purifying power of knowledge, stating that even the most
sinful can cross all sin by its raft, and it burns all actions to ashes like fire
burns firewood. There is nothing as purifying as knowledge, which one
perfected in yoga discovers within oneself in due time. He describes the
qualifications for attaining knowledge—faith, dedication, and controlled
senses—and its fruit, supreme peace. Conversely, the ignorant, faithless,
and doubting soul perishes, finding no happiness here or hereafter. Kṛṣṇa
concludes by assuring that one who has renounced actions through yoga,
whose doubts are cut by knowledge, and who is self-possessed, is not
bound by actions. He, therefore, commands Arjuna to cut the doubt in
his heart born of ignorance with the sword of Self-knowledge, to resort
to yoga, and to arise and fight.

Karma Sannyāsa Yoga
The fifth chapter, ”Karma Sannyāsa Yoga” or ”The Yoga of Action and
Renunciation,” commences with Arjuna expressing his confusion, per-
ceiving an apparent contradiction in Lord Kṛṣṇa’s teachings from the
previous chapters. Arjuna asks Kṛṣṇa to definitively state which of the
two paths—‘sannyāsa‘ (renunciation of actions) or Karma Yoga (perfor-
mance of action in a yogic spirit)—is superior for attaining the highest
good. Lord Kṛṣṇa responds by affirming that both paths ultimately
lead to liberation (‘niḥśreyasa‘). However, He clarifies that for most
individuals, especially those like Arjuna who are situated in worldly du-
ties, Karma Yoga (the yoga of selfless action) is superior to and more
practical than the mere external renunciation of actions without inner
purification. Kṛṣṇa redefines a true ‘sannyāsī‘ as one who neither hates
nor desires, who is free from dualities, and who is thereby easily liberated
from bondage.

Kṛṣṇa further asserts that only the ignorant speak of Sāṅkhya (the
path of analytical knowledge, often associated with renunciation of ac-
tion) and Karma Yoga as distinct and leading to different goals. The
wise (‘paṇḍitāḥ‘), He states, understand that one who is well-established
in either of these paths obtains the fruit of both, as the state attained by
followers of Sāṅkhya is also reached by Karma Yogis. Thus, he who sees
Sāṅkhya and Karma Yoga as essentially one, truly sees. However, Kṛṣṇa
cautions that true Sannyāsa (renunciation) is difficult to attain without
the discipline of Karma Yoga. A sage equipped with Karma Yoga, on
the other hand, quickly attains Brahman.

The Lord then beautifully describes the characteristics of an accom-
plished Karma Yogi: one who is steadfast in yoga, whose mind is per-
fectly pure, who has conquered their lower self and senses, and who
realizes their own Self as the Self in all beings—such a person, though
performing action, is not tainted or bound by it. The knower of Truth
(‘tattvavit‘), even while engaged in various sensory and bodily activities
like seeing, hearing, touching, smelling, eating, moving, sleeping, breath-
ing, speaking, releasing, grasping, and even opening and closing the eyes,
maintains the firm conviction ”I do nothing at all,” understanding that
it is merely the senses (as products of material nature) that are engaging
with the sense objects.

Kṛṣṇa emphasizes that one who performs actions by dedicating them
to Brahman (the Supreme) and abandoning all attachment is not tainted
by sin, just as a lotus leaf remains untouched by water. Such yogis
perform actions with their body, mind, intellect, and even with the mere
senses, devoid of attachment, solely for the purpose of self-purification
(‘ātma-śuddhaye‘). The steadfast yogi, having abandoned the fruits of
action, attains abiding peace (‘naiṣṭhikīṁ śāntim‘); whereas the unsteady
person, attached to the fruits due to desire, becomes bound. The self-
controlled embodied being, having mentally renounced all actions, rests
happily in the ”city of nine gates” (the physical body), neither acting
nor causing action. Kṛṣṇa clarifies that the Supreme Lord does not
create agency, actions, or the connection with the fruits of action for
people; it is ‘svabhāva‘ (material nature) that acts. The Lord does not
accept anyone’s sin or merit; knowledge is covered by ignorance, thereby
deluding living beings. However, for those whose ignorance is destroyed
by Self-knowledge, that knowledge, like the sun, reveals the Supreme.
Those whose intelligence and mind are fixed in That (the Supreme),
whose faith is in That, and who have That as their supreme goal, go to
the state of non-return, their sins dispelled by knowledge.

The chapter then describes the profound equal vision (‘sama-darśana‘)
of the wise (‘paṇḍitāḥ‘), who see a learned and humble Brāhmaṇa, a cow,
an elephant, a dog, and an outcaste with the same impartial eye, rec-
ognizing the same spiritual essence in all. Kṛṣṇa declares that even in
this very life, ‘saṁsāra‘ (the cycle of birth and death) is conquered by
those whose minds are established in this equanimity, because Brahman
is flawless and equanimous, and therefore, they are established in Brah-
man. Such a knower of Brahman, with steady intellect and undeluded,
neither rejoices at obtaining the pleasant nor is agitated by the unpleas-
ant. Unattached to external sense contacts, they find happiness in the
Self; with their self united with Brahman through yoga, they enjoy im-
perishable bliss. Kṛṣṇa warns that pleasures born of sense contacts are
sources of misery, having a beginning and an end, and the wise do not de-
light in them. He extols the individual who can withstand the impulses
of desire and anger in this very life as a true yogi and a happy person.
The one whose happiness, delight, and illumination are all within, that
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yogi, having become Brahman, attains ‘Brahma-nirvāṇa‘ (liberation in
Brahman). This state is attained by sages whose sins are destroyed,
doubts cut asunder, senses controlled, and who are engaged in the wel-
fare of all beings. For those ascetics free from desire and anger, with
controlled minds, and who have realized the Self, ‘Brahma-nirvāṇa‘ is
very near. Kṛṣṇa briefly outlines meditation techniques involving sen-
sory withdrawal, focused gaze, and breath control, stating that the sage
dedicated to liberation, free from desire, fear, and anger, is indeed ever-
liberated. The chapter culminates with the profound revelation that one
attains peace by knowing Kṛṣṇa as the ultimate enjoyer of all sacrifices
and austerities, the Supreme Lord of all worlds, and the selfless, loving
friend (‘suhṛd‘) of all beings.

Dhyāna Yoga
The sixth chapter, ”Dhyāna Yoga” or ”The Yoga of Meditation,” com-
mences with Lord Kṛṣṇa clarifying the true meaning of a ‘sannyāsī‘ (re-
nunciate) and a ‘yogī‘. He states that one who performs prescribed duties
without depending on the fruits of action is a true renunciate and yogi,
not one who merely refrains from lighting sacred fires or performing ac-
tions. True Sannyāsa, He explains, is essentially Karma Yoga, as no one
becomes a yogi without renouncing selfish desires (‘saṅkalpa‘). Kṛṣṇa
then outlines the progressive nature of yogic practice: for the beginner
(‘ārurukṣu‘) striving to attain Yoga, action (‘karma‘) is the means; for
one already attained in Yoga (‘yogārūḍha‘), tranquility (‘śama‘) becomes
the means. A ‘yogārūḍha‘ is defined as one unattached to sense objects
and actions, having renounced all selfish desires.

Emphasizing the crucial role of self-effort, Kṛṣṇa urges one to uplift
the self by the self, recognizing that the self (mind) can be one’s own
friend or enemy. For one who has conquered the mind, the mind is
a friend; for one who has not, the mind acts as an enemy. The yogi
who has conquered the self and attained tranquility finds the Super-
soul (Paramātmā) already reached and remains equal in dualities like
heat/cold, pleasure/pain, honor/dishonor. Such a ‘yukta yogī‘ is satis-
fied by knowledge and realization, unwavering, with senses controlled,
and sees a clod of earth, stone, and gold with an equal eye. Kṛṣṇa de-
clares that one who is equal-minded towards all—friends, foes, neutrals,
relatives, the virtuous, and the sinful—is truly distinguished.

Lord Kṛṣṇa then provides detailed instructions for the practice of
Dhyāna Yoga. The yogi should constantly engage the self in medita-
tion, remaining alone in a secluded, clean place, with a firm seat of
moderate height (made of kuśa grass, deerskin, and cloth). Holding
the body, head, and neck erect and still, gazing at the tip of the nose
without looking around, the yogi should practice with a serene, fearless
mind, firm in the vow of celibacy, and with the mind controlled and
thoughts fixed on Him (Kṛṣṇa) as the supreme goal. The result of such
constant meditation is the attainment of peace culminating in Nirvāṇa,
which abides in Him. Kṛṣṇa also stresses the importance of moderation
in lifestyle for the yogi—in eating, recreation, effort in actions, sleep, and
wakefulness—as such regulation makes Yoga a destroyer of sorrows.

He describes the state of ‘samādhi‘: when the perfectly disciplined
mind becomes tranquil, abides in the Self alone, and is free from all
desires, the yogi is said to be ‘yuktaḥ‘ (established in Yoga). The mind
of such a yogi is likened to a lamp in a windless place, unwavering. In this
state, one sees the Self by the self and rejoices in the Self, experiencing
infinite, transcendental bliss grasped by the purified intellect, beyond the
reach of the senses. Established in this truth, one is never shaken even by
the heaviest sorrow, realizing this as the severance from union with pain.
This Yoga should be practiced with determination and an undaunted
heart. Kṛṣṇa advises gradually attaining tranquility with intelligence
held in fortitude, fixing the mind on the Self, and thinking of nothing
else. Wherever the restless mind wanders, it should be restrained and
brought back under the control of the Self. Supreme happiness comes
to the yogi whose mind is tranquil, whose passion is pacified, who has
become Brahman, and is sinless. Such a yogi, constantly engaging the
self and freed from sin, easily experiences the infinite bliss of contact
with Brahman.

The perfected yogi develops a unitive vision: seeing the Self abiding in
all beings and all beings in the Self, thus perceiving equality everywhere.
Kṛṣṇa declares that one who sees Him everywhere and everything in
Him is never lost to Him, nor is He ever lost to them. The yogi who,

established in oneness, worships Him dwelling in all beings, abides in Him
under all circumstances. The supreme yogi is one who, by analogy with
oneself, sees all beings equally in their pleasure and pain. At this point,
Arjuna expresses his doubt, finding the mind too restless, turbulent,
strong, and obstinate to control, comparing its restraint to controlling
the wind. Kṛṣṇa acknowledges the difficulty but asserts that the mind
can indeed be controlled through practice (‘abhyāsa‘) and dispassion
(‘vairāgya‘). He states that Yoga is hard to attain by an uncontrolled
self but possible for a self-controlled striver through appropriate means.

Arjuna then raises another crucial question: what is the fate of an
unsuccessful yogi who begins with faith but is unsubdued and whose
mind strays from Yoga before attaining perfection? Does such a per-
son, fallen from both worldly and spiritual paths, perish like a scattered
cloud? Kṛṣṇa offers profound reassurance: such an aspirant meets with
no destruction either in this world or the next, for one who does good
never comes to a woeful state. The unsuccessful yogi, after dwelling in
the worlds of the righteous for many years, is reborn in a house of the
pure and prosperous, or even rarer, in a family of wise yogis. There,
they regain the wisdom of their previous life and strive again for perfec-
tion, being helplessly carried forward by their past spiritual momentum.
Even a mere inquirer of Yoga transcends Vedic rituals. The yogi, striving
diligently, purified from sins, and perfected through many births, finally
attains the supreme destination. Kṛṣṇa concludes the chapter by declar-
ing that the yogi is superior to ascetics, to men of (mere) knowledge, and
to men of fruitive action; therefore, He urges Arjuna to become a yogi.
And among all yogis, the one who, with their inner self merged in Him,
worships Him (Kṛṣṇa) with faith, is considered by Him to be the most
intimately united in Yoga (‘yuktatamaḥ‘).

Jñāna Vijñāna Yoga
The seventh chapter, ”Jñāna Vijñāna Yoga” or ”The Yoga of Knowledge
and Realization,” marks a significant progression in Lord Kṛṣṇa’s teach-
ings, as He Himself takes the initiative to impart to Arjuna a profound
and comprehensive understanding of His own divine nature. He promises
to reveal ‘jñānam‘ (knowledge) combined with ‘vijñānam‘ (realization),
knowing which nothing further remains to be known, provided Arjuna
listens with a mind lovingly attached to Him, practicing yoga, and taking
full refuge in Him. Kṛṣṇa emphasizes the rarity of such understanding,
stating that among thousands of men, scarcely one strives for perfection,
and even among those who strive and attain some success, scarcely one
knows Him in truth (‘tattvataḥ‘).

Lord Kṛṣṇa then begins to systematically explain His divine nature by
first describing His two fundamental energies (‘prakṛtis‘). His inferior
material energy (‘aparā prakṛti‘) is eightfold, comprising earth, water,
fire, air, ether (the five gross elements), along with mind, intelligence,
and false ego (the three subtle elements). Distinct from this is His supe-
rior spiritual energy (‘parā prakṛti‘), which consists of the living entities
(‘jīva-bhūtām‘) themselves—the conscious spiritual sparks that uphold
and exploit the material universe. Kṛṣṇa declares that He is the ultimate
origin (‘prabhavaḥ‘) and dissolution (‘pralayaḥ‘) of both these energies
and thus of the entire cosmos. He asserts His supreme position, stating
that there is no truth superior to Him and that all of creation is strung
on Him like pearls on a thread.

To help Arjuna perceive His all-pervading presence, Kṛṣṇa reveals His
immanence by identifying Himself as the essential quality or principle in
various fundamental phenomena: He is the taste in water, the light in
the sun and moon, the sacred syllable Om in the Vedas, the sound in
ether, the ability in man, the pure fragrance in earth, the brilliance in
fire, the life in all beings, the austerity in ascetics, the eternal seed of all
existence, the intelligence of the intelligent, the prowess of the powerful,
the strength of the strong devoid of selfish desire and attachment, and
even desire in beings when it is not contrary to dharma. He clarifies
that all states of being—sattvic, rajasic, and tamasic—emanate from
Him alone, yet He remains transcendental to them, not contained within
them, while they are all within Him.

Kṛṣṇa explains that the world is deluded by these three modes of ma-
terial nature and thus fails to recognize Him in His true, immutable,
and transcendental form, which is veiled by His divine ‘yogamāyā‘. This
‘māyā‘, consisting of the three ‘guṇas‘, is exceedingly difficult to over-
come; however, those who exclusively surrender unto Him easily cross
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beyond it. He then contrasts four types of miscreants who do not surren-
der to Him (the foolish, the lowest among men, those whose knowledge
is stolen by illusion, and those of demoniac nature) with four types of pi-
ous individuals who do worship Him: the distressed (‘ārtaḥ‘), the seeker
of knowledge (‘jijñāsuḥ‘), the seeker of wealth (‘arthārthī‘), and the wise
(‘jñānī‘). Among these, Kṛṣṇa declares the ‘jñānī‘, who is ever steadfast
and exclusively devoted to Him, as exceedingly dear, considering such
a devotee His very Self, for they are established in Him as the supreme
goal. He emphasizes the rarity of such a ‘mahātmā‘ (great soul) who,
after many births, realizes ”Vāsudevaḥ sarvam iti” (Kṛṣṇa is everything)
and surrenders to Him.

The chapter further discusses those whose wisdom is stolen by mate-
rial desires and who worship various demigods according to their own
natures and rituals. Kṛṣṇa reveals that He Himself makes their faith
steady in their chosen deities, and it is He alone who ultimately or-
dains the fruits of their worship, though such fruits are temporary and
lead these worshipers of demigods only to the demigods’ limited realms,
whereas His devotees come to Him. He explains that unintelligent per-
sons, not knowing His supreme, imperishable, and unmanifest nature,
mistake His divine descents (‘avatāras‘) for ordinary material manifesta-
tions. Veiled by ‘yogamāyā‘, He is not manifest to all. Kṛṣṇa declares
His omniscience of all beings (past, present, and future), yet states that
no one truly knows Him. He identifies the fundamental cause of delusion
as the dualities arising from desire (‘icchā‘) and aversion (‘dveṣa‘), into
which all beings are born. However, those virtuous individuals whose sins
have ended and who are freed from this delusion of dualities worship Him
with firm resolve. The chapter concludes with the assurance that those
who strive for liberation from old age and death by taking refuge in Him
come to know Brahman, the entire Adhyātma (the Self), and all about
Karma (action). Furthermore, those who know Him as the governing
principle of Adhibhūta (material manifestation), Adhidaiva (divine man-
ifestation), and Adhiyajña (all sacrifice), even at the time of death, with
their minds steadfastly engaged in Him, truly continue to know Him,
thereby setting the stage for Arjuna’s questions at the beginning of the
next chapter.

Akṣara Brahma Yoga
The eighth chapter, ”Akṣara Brahma Yoga” or ”The Yoga of the Imper-
ishable Brahman,” commences with Arjuna posing seven crucial ques-
tions to Lord Kṛṣṇa, arising from Kṛṣṇa’s concluding remarks in the
previous chapter. Arjuna seeks to understand the nature of Brahman
(the Absolute), Adhyātma (the Self), Karma (action), Adhibhūta (the
material manifestation), and Adhidaiva (the divine principle). He also
inquires about Adhiyajña (the Lord of sacrifice) within the body, and
most importantly, how the Lord is to be known at the time of death by
those who are self-controlled. Lord Kṛṣṇa responds by providing concise
definitions: Brahman is the imperishable Supreme; Adhyātma is one’s
own inherent spiritual nature; Karma is the creative force that brings
beings into existence; Adhibhūta is perishable physical existence; Ad-
hidaivata is the cosmic Puruṣa (Universal Spirit); and Kṛṣṇa Himself, as
the indwelling Supersoul, is Adhiyajña, the Lord of all sacrifice within
every body.

A central theme of this chapter is the profound significance of one’s
consciousness at the time of death (‘anta-kāle‘). Kṛṣṇa emphatically
states that whoever remembers Him alone at the moment of leaving the
body attains His divine nature (‘mad-bhāvam‘) without a doubt. He
elucidates the general principle that whatever state of being one pre-
dominantly remembers at the end of life, that very state one attains, as
one’s consciousness is shaped by lifelong thoughts and absorption (‘sadā
tad-bhāva-bhāvitaḥ‘). Therefore, He instructs Arjuna to remember Him
always and simultaneously perform his duty (fight), assuring that with
mind and intelligence dedicated to Him, Arjuna will undoubtedly reach
Him. This is further elaborated as attaining the Supreme Divine Person
through the yoga of constant practice (‘abhyāsa-yoga‘) with an undevi-
ating mind, meditating on Him as the Omniscient, Ancient, Controller,
subtler than the subtle, sustainer of all, of inconceivable form, effulgent
like the sun, and transcendental to all darkness.

Kṛṣṇa then describes a specific yogic process for conscious departure:
controlling all senses, fixing the mind in the heart, drawing the life-air to
the top of the head, and, established in yoga, uttering the sacred mono-
syllable ”Om” (which is Brahman) while remembering Him, leads to the

supreme goal. However, He also reveals a simpler path for His exclusive
devotees, stating that He is easy to attain (‘sulabhaḥ‘) for the yogi who
constantly remembers Him with an undeviating mind and is ever stead-
fastly engaged in His service. Those great souls (‘mahātmānas‘) who at-
tain Him never return to this temporary abode of misery (‘duḥkhālayam
aśāśvatam‘), having achieved the highest perfection. Kṛṣṇa contrasts
this with the fate of those who attain even the highest material realm,
Brahmaloka, as all such worlds are subject to return, whereas reaching
His abode guarantees freedom from rebirth.

To further illustrate the impermanent nature of the material cos-
mos, Kṛṣṇa explains the vast Vedic time scales of Brahmā’s day and
night, each lasting a thousand yuga cycles (4.32 billion years). During
Brahmā’s day, all beings emanate from the unmanifest state, and at the
onset of his night, they merge back into that same unmanifest. This
helpless multitude of beings is repeatedly born and dissolved with each
cosmic day and night. However, Kṛṣṇa reveals that beyond this cycli-
cal unmanifest material nature, there exists another, eternal, unmanifest
spiritual nature (‘avyakto ’vyaktāt sanātanaḥ‘), which does not perish
even when all material creations are annihilated. This, He declares, is the
‘Akṣara‘ (Imperishable), the supreme goal, and His own supreme abode
(‘param dhāma‘), attaining which, one never returns. This Supreme
Person, within whom all beings are situated and by whom the entire
universe is pervaded, is attainable only by unalloyed devotion (‘bhaktyā
ananyayā‘).

Finally, Kṛṣṇa discusses the two eternal paths of departure for yo-
gis after death, which influence their return or non-return: the bright
path (‘śukla gatiḥ‘ or ‘Devayāna‘), associated with fire, light, daytime,
the bright lunar fortnight, and the sun’s northern passage, which leads
knowers of Brahman to Brahman (non-return); and the dark path (‘kṛṣṇa
gatiḥ‘ or ‘Pitṛyāna‘), associated with smoke, night, the dark lunar fort-
night, and the sun’s southern passage, which leads yogis (fruitive work-
ers) to the lunar light (heavenly enjoyment) and then back to rebirth. A
yogi who knows these two paths is never bewildered. Kṛṣṇa concludes the
chapter by glorifying the yogi who understands these profound truths,
stating that such a yogi transcends all meritorious results prescribed for
Vedic study, sacrifices, austerities, and charities, and attains the supreme,
primeval abode. This chapter thus comprehensively explains the path
to the Imperishable, emphasizing consistent remembrance of Kṛṣṇa, es-
pecially at the time of death, and the supreme efficacy of devotional
service.

Rāja Vidyā Rāja Guhya Yoga
The ninth chapter, ”Rāja Vidyā Rāja Guhya Yoga” or ”The Yoga of
Royal Knowledge and Royal Secret,” sees Lord Kṛṣṇa revealing to the
non-envious Arjuna the most confidential knowledge (‘guhyatamam jñā-
nam‘) combined with realization (‘vijñānam‘), knowing which one is lib-
erated from all misfortune. Kṛṣṇa extols this knowledge as the king
of all knowledge (‘rāja-vidyā‘), the king of secrets (‘rāja-guhyam‘), the
supreme purifier, directly realizable, dharmic, joyful to practice, and im-
perishable. However, He warns that those lacking faith in this dharma
do not attain Him and return to the cycle of mortal ‘saṁsāra‘.

Kṛṣṇa then expounds on His all-pervading yet transcendental nature.
He states that He pervades the entire universe in His unmanifest form; all
beings are situated in Him, but He is not contained or limited by them.
He further explains this paradox through His divine mystic opulence
(‘yogam aiśvaram‘): though He is the sustainer and originator of all
beings, His Self is not contained within them, and beings, in a sense that
would limit Him, do not truly rest in Him. Using the analogy of the
mighty wind resting in ether, He illustrates how all beings abide in Him
without affecting His transcendental nature. He describes the cosmic
cycles of creation and dissolution, where at the end of a kalpa, all beings
enter His Prakṛti (material nature), and at the beginning of a new kalpa,
He sends them forth again. He presides over His Prakṛti, repeatedly
creating the helpless multitude of beings according to their own natures,
yet He remains unattached to and unbound by these cosmic activities,
acting as if indifferent. Prakṛti produces all moving and unmoving beings
under His supervision.

Lord Kṛṣṇa laments that fools disregard Him when He descends in
a human form, not knowing His supreme nature as the great Lord of
all beings. Their hopes, actions, and knowledge are vain, as they are
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bewildered by a demoniac and atheistic nature. In contrast, the ‘mahāt-
mānas‘ (great souls), taking refuge in the divine nature, worship Him
with a single mind, knowing Him as the imperishable origin of all. They
constantly glorify Him, strive with firm vows, bow down with devotion,
and perpetually worship Him. Kṛṣṇa also acknowledges other modes of
worship, such as through ‘jñāna-yajña‘ (sacrifice of knowledge), where
individuals worship Him as the One, as distinct, or as the all-facing
Universal Form. He then reveals His all-encompassing presence as the
essence of all sacrifices, the cosmic progenitor (father, mother, grand-
sire), the object of knowledge, the purifier, the syllable Om, the Vedas,
the goal, sustainer, Lord, witness, abode, refuge, friend, origin, dissolu-
tion, foundation, treasure-house, imperishable seed, and the controller
of natural forces like heat and rain, as well as immortality and death,
being and non-being.

Kṛṣṇa contrasts the fate of Vedic ritualists—who, though purified
and worshiping Him indirectly through sacrifices, seek heavenly rewards
(‘svarga‘)—with that of His pure devotees. The ritualists attain heav-
enly pleasures but, their merit exhausted, inevitably return to the mor-
tal world, thus remaining in the cycle of going and coming, driven by
desires. However, for those who worship Him with exclusive devotion,
constantly meditating on Him (‘ananyāścintayanto mām‘), Kṛṣṇa makes
a profound promise: He personally carries what they lack and preserves
what they have (‘yogakṣemaṁ vahāmyaham‘). He clarifies that even
those who worship other deities with faith are, in a way, worshipping
Him alone, though improperly (‘avidhi-pūrvakam‘), because He is the
enjoyer and master of all sacrifices. Not knowing Him in truth, such
worshipers eventually fall. The destinations of worshipers correspond to
their object of worship: devotees of demigods go to demigods, of ances-
tors to ancestors, of spirits to spirits, but Kṛṣṇa’s devotees come to Him
alone.

The Lord then emphasizes the simplicity and universality of devotion
to Him, stating that He accepts even a leaf, a flower, a fruit, or water if
offered with love and devotion by one of pure heart. He instructs Arjuna
to perform all actions—whatever he does, eats, sacrifices, gives in charity,
or performs as austerity—as an offering to Him (‘mat-arpaṇam‘). By
doing so, Arjuna will be liberated from the bondage of karma (its good
and evil results) and, with a mind steadfast in this yoga of renunciation,
will come to Him. Kṛṣṇa declares His impartiality towards all beings,
with none hateful or especially dear to Him in a worldly sense; however,
those who worship Him with devotion are in Him, and He is in them,
signifying a special loving reciprocity. The redemptive power of exclusive
devotion is highlighted: even if one of most sinful conduct worships Kṛṣṇa
single-mindedly, they are to be considered righteous and quickly become
‘dharmātmā‘, attaining lasting peace, for Kṛṣṇa declares, ”My devotee
never perishes.” This path of devotion is universally accessible; by taking
refuge in Him, even those of lower birth—women, vaiśyas, and śūdras—
attain the supreme destination. How much more so, then, for righteous
brāhmaṇas, devotees, and royal sages. Therefore, Kṛṣṇa urges Arjuna,
having come to this temporary, joyless world, to engage in His worship.
The chapter culminates with Kṛṣṇa’s quintessential instruction: ”Fix
your mind on Me, be devoted to Me, sacrifice to Me, bow down to Me.
Having thus steadfastly united your whole self with Me, taking Me as
the supreme goal, you will certainly come to Me.”

Vibhūti Yoga
The tenth chapter, ”Vibhūti Yoga” or ”The Yoga of Divine Glories,”
opens with Lord Kṛṣṇa expressing His desire to impart further supreme
words for Arjuna’s welfare, motivated by Arjuna’s delight in hearing Him
and Kṛṣṇa’s own affection. He emphasizes the incomprehensibility of His
true origin and majestic power (‘prabhavam‘), stating that neither the
hosts of demigods nor the great sages can fully know Him, as He is their
ultimate source. Kṛṣṇa declares that one who knows Him as unborn,
beginningless, and the Supreme Lord of all worlds becomes undeluded
among mortals and is freed from all sins. He reveals that diverse quali-
ties of beings—such as intelligence, knowledge, non-delusion, forgiveness,
truthfulness, self-control, happiness, pain, birth, death, fear, and fear-
lessness, as well as virtues like non-violence, equanimity, contentment,
austerity, charity, fame, and infamy—all arise from Him alone. Further-
more, the ancient seven great sages, the four Manus before them, and
all progenitors of mankind were born from His mind, imbued with His
nature, and from them, all creatures in the world are descended. Kṛṣṇa

assures that one who truly knows this divine opulence (‘vibhūti‘) and yo-
gic power (‘yoga‘) of His becomes united with Him through unswerving
yoga.

A pivotal section of this chapter (often termed the ‘catuḥślokī‘ or four
essential verses, 10.8-11) encapsulates the essence of devotion. Kṛṣṇa
declares, ”I am the origin of all; from Me everything emanates.” Un-
derstanding this, the wise, endowed with deep devotional conviction
(‘bhāva‘), worship Him. He describes His pure devotees as those whose
minds are fixed on Him, whose lives are entirely dedicated to Him, who
enlighten one another and always speak about Him, thereby experienc-
ing constant contentment and bliss. To these ever-steadfast and lovingly
devoted worshipers, Kṛṣṇa promises to bestow ‘buddhi-yoga‘ (the yoga
of understanding) by which they can come to Him. Out of compassion,
dwelling in their hearts, He destroys the darkness born of their ignorance
with the shining lamp of knowledge.

Deeply moved and convinced by these revelations, Arjuna breaks forth
in praise, acknowledging Kṛṣṇa as the Supreme Brahman, the Supreme
Abode, the Ultimate Purifier, the Eternal Divine Person, the Primeval
God, Unborn, and the Greatest. He affirms that all great sages like
Nārada, Asita, Devala, and Vyāsa have also declared Kṛṣṇa as such, and
now Kṛṣṇa Himself is confirming this truth. Arjuna accepts all of Kṛṣṇa’s
words as true, recognizing that neither gods nor demons can comprehend
His true manifestation, and that Kṛṣṇa alone knows Himself by His own
internal potency, addressing Him as Puruṣottama, Creator and Lord of
beings, God of gods, and Lord of the universe. Filled with an insatiable
desire to hear more of Kṛṣṇa’s nectar-like words, Arjuna then earnestly
requests Kṛṣṇa to describe in detail His divine opulences (‘vibhūtis‘) by
which He pervades all worlds, so that he may learn how to constantly
meditate on Him and in what various forms He is to be contemplated.

Lord Kṛṣṇa lovingly agrees to narrate His principal divine ‘vibhūtis‘,
clarifying that they are infinite and He can only provide illustrative
examples. He begins by stating He is the Ātmā (Self) seated in the
hearts of all beings, and also their beginning, middle, and end. He
then identifies Himself as the foremost or most excellent in a vast array
of categories: among Ādityas He is Viṣṇu; among luminaries, the radi-
ant sun; among Maruts, Marīci; among stars, the moon; Sāma Veda
among Vedas; Indra (Vāsava) among demigods; mind among senses;
consciousness in living beings; Śaṅkara (Śiva) among Rudras; Kuvera
among Yakṣas and Rākṣasas; Agni (Pāvaka) among Vasus; Mount Meru
among mountains; Bṛhaspati among priests; Skanda among generals;
the ocean among reservoirs of water; Bhṛgu among great sages; the
monosyllable Om among utterances; japa-yajña among sacrifices; the
Himālaya among immovable things; the Aśvattha tree among all trees;
Nārada among divine sages; Citraratha among Gandharvas; Kapila Muni
among perfected beings (siddhas); Uccaiḥśravas (the nectar-born horse)
among horses; Airāvata among lordly elephants; the king among men;
the thunderbolt among weapons; Kāmadhuk (wish-fulfilling cow) among
cows; Kandarpa (Cupid, as the cause of procreation) among progenitors;
Vāsuki among serpents; Ananta among Nāgas; Varuṇa among aquatic
deities; Aryamā among ancestors; Yama among controllers; Prahlāda
among Daityas; Time among reckoners; the lion among beasts; Garuḍa
(Vainateya) among birds; the wind among purifiers; Lord Rāma among
weapon-wielders; the Makara among aquatic creatures; the Jāhnavī
(Ganges) among rivers; the beginning, end, and middle of all creations;
Adhyātma-vidyā (science of the Self) among sciences; logical discourse
(‘vāda‘) among debaters; the letter ’A’ among letters; the dual com-
pound (‘dvandva‘) among compound words; imperishable Time; and the
all-facing Dispenser (‘Dhātā‘).

He further identifies Himself as all-devouring Death and the origin of
all future beings, and among feminine qualities, as fame, fortune (‘śrī‘),
speech, memory, intelligence, fortitude, and forgiveness. He is the Bṛhat-
sāma among Sāma hymns, Gāyatrī among poetic meters, the month
of Mārgaśīrṣa, and flower-bearing spring. He is also the gambling of
the deceitful, the splendor of the splendid, victory, effort (resolve), and
the goodness of the virtuous. He is Vāsudeva (Himself) among Vṛṣṇis,
Dhanañjaya (Arjuna) among Pāṇḍavas, Vyāsa among sages, and Uśanā
Kavi among poets. He is the rod of punishment, statesmanship, silence
among secrets, and the wisdom of the wise. Most comprehensively, He
declares He is the seed of all beings, and nothing moving or unmoving
can exist without Him. Kṛṣṇa concludes by stating that there is no end
to His divine opulences and what He has spoken is merely an illustrative
selection. He provides a general principle: whatever being is endowed



245

with glory, beauty, or power, Arjuna should know that to have sprung
from a mere fragment of His splendor. Finally, Kṛṣṇa asks rhetorically
of what use this extensive knowledge of details is, when He, with a single
fragment of Himself, pervades and supports the entire universe, thereby
pointing towards His infinite, incomprehensible, and all-encompassing
nature as the Supreme Person.

Viśvarūpa Darśana Yoga
The eleventh chapter, ”Viśvarūpa Darśana Yoga” or ”The Yoga of the
Vision of the Universal Form,” begins with Arjuna, his delusion dispelled
by Lord Kṛṣṇa’s teachings in the preceding chapters (especially Chapter
10 on divine opulences), expressing his deep gratitude. Having under-
stood Kṛṣṇa’s imperishable glory and His role as the origin and disso-
lution of all beings, Arjuna now declares his complete faith in Kṛṣṇa’s
self-revelation and voices a profound desire: to see Kṛṣṇa’s divine, lordly
form (‘aiśvaram rūpam‘), if Kṛṣṇa deems him capable of such a vision.
He humbly requests Kṛṣṇa, whom he addresses as Parameśvara (Supreme
Lord), Puruṣottama (Supreme Person), and Yogeśvara (Lord of Yoga),
to reveal His imperishable Self.

Lord Kṛṣṇa lovingly agrees, preparing Arjuna for an extraordinary
and unprecedented sight. He commands Arjuna to behold His hundreds
and thousands of diverse, divine forms, of various colors and shapes,
containing within them the Ādityas, Vasus, Rudras, Aśvins, Maruts,
and countless other wonders never seen before. Kṛṣṇa assures Arjuna
that he can see the entire universe, both moving and unmoving, and
anything else he might wish to perceive, all concentrated within His
single divine body. However, recognizing that Arjuna cannot behold
this transcendental form with his ordinary human eyes, Kṛṣṇa bestows
upon him ‘divyaṁ cakṣuḥ‘ (divine vision) to enable him to witness His
majestic yogic power (‘yogam aiśvaram‘).

Sañjaya then commences his narration to King Dhṛtarāṣṭra, describ-
ing how Hari, the Mahāyogeśvara (Great Lord of Yoga), revealed His
supreme and divine lordly Form to Pārtha. Sañjaya attempts to convey
the sheer magnificence and overwhelming nature of this Viśvarūpa: it
had innumerable mouths and eyes, displayed countless wondrous sights,
was adorned with many divine ornaments, and wielded numerous divine
upraised weapons. It wore divine garlands and apparel, was anointed
with divine perfumes, and was all-wonderful, resplendent, boundless, and
facing all directions. Sañjaya declares that if the radiance of a thousand
suns were to blaze forth simultaneously in the sky, it might only then
resemble the splendor of that great Universal Form. Arjuna, beholding
this, saw the entire universe, with all its manifold divisions, concentrated
in the one body of the God of gods.

Arjuna’s initial reaction is one of profound wonder and awe; his hair
stands on end, and with folded hands, he bows down and begins to
speak. He describes seeing all the gods, hosts of various beings, Lord
Brahmā seated on his lotus throne, all the sages, and divine serpents
within Kṛṣṇa’s cosmic body. He perceives the Form as having innumer-
able arms, bellies, mouths, and eyes, extending endlessly in all direc-
tions, with no discernible end, middle, or beginning, addressing Kṛṣṇa
as Viśveśvara (Lord of the universe) and Viśvarūpa (Universal Form).
He sees Kṛṣṇa adorned with crown, mace, and discus, a mass of radiance
shining everywhere, exceedingly difficult to behold, blazing like count-
less fires and suns, and utterly immeasurable. Arjuna then breaks into
a hymn of praise, declaring Kṛṣṇa to be the imperishable, Supreme Be-
ing to be known, the ultimate resting place of the universe, the undying
guardian of eternal dharma, and the eternal, primeval Person. He de-
scribes the Form as without beginning, middle, or end, of infinite valor,
with infinite arms, having the sun and moon as Its eyes, Its mouth like
a blazing fire, scorching the entire universe with Its own radiance.

However, as Arjuna continues to gaze upon the Viśvarūpa, his awe
gradually gives way to profound fear. He sees the space between
heaven and earth and all directions pervaded by Kṛṣṇa alone, and the
three worlds trembling with fear upon seeing this wondrous yet terrible
(‘ugram‘) form. He witnesses hosts of demigods entering Kṛṣṇa, some
fearfully praising Him, while great sages and perfected beings exclaim
”Svasti!” (May it be well!) and glorify Him with copious hymns. Numer-
ous celestial beings gaze at the Form in utter amazement. Arjuna then
beholds its more terrifying aspects: its many mouths with dreadful tusks,
into which all the sons of Dhṛtarāṣṭra, along with hosts of kings, Bhīṣma,

Droṇa, Karṇa, and even the chief warriors from the Pāṇḍava side, are
seen rushing headlong, like rivers flowing into the ocean or moths into a
blazing fire, for their destruction. Some are seen stuck between Kṛṣṇa’s
teeth, their heads crushed. He sees Kṛṣṇa, as Viṣṇu, devouring all worlds
from all sides with flaming mouths, His terrible splendors scorching the
universe.

Completely overwhelmed and terrified, Arjuna loses his sense of di-
rection and peace. He pleads with Kṛṣṇa, whom he addresses as Deveśa
(Lord of gods) and Jagannivāsa (Abode of the universe), to reveal who He
is in this fierce form and to be gracious. He desires to know the Primeval
One, as he cannot comprehend His current activity. Lord Kṛṣṇa then re-
veals His identity in this aspect: ”I am Time (‘Kāla‘), the great destroyer
of worlds, now grown and engaged in annihilating these people. Even
without you, all these warriors arrayed in the opposing armies shall cease
to exist.” He urges Arjuna to arise, obtain glory, conquer his enemies, and
enjoy the prosperous kingdom, stating that these warriors have already
been slain by Him and Arjuna is to be merely an instrument (‘nimitta-
mātram‘). He specifically names Droṇa, Bhīṣma, Jayadratha, Karṇa,
and other heroes as already slain by His will, commanding Arjuna to
fight without distress, assuring him of victory.

Sañjaya then describes Arjuna’s reaction: trembling, with folded
hands, bowing down again, he speaks to Kṛṣṇa in a choked voice, over-
whelmed with fear. Arjuna begins his renewed praise, affirming that
it is right that the world rejoices in Kṛṣṇa’s glory, demons flee in fear,
and Siddhas bow to Him. He extols Kṛṣṇa as the Mahātmā, greater
than Brahmā, the original creator, Ananta, Deveśa, Jagannivāsa, the
imperishable, Being, Non-being, and That which is transcendental to
both. He is the primeval God, the ancient Person, the ultimate rest-
ing place of the universe, the knower, the knowable, and the supreme
abode, pervading the universe with infinite forms. He is Vāyu, Yama,
Agni, Varuṇa, Moon, Prajāpati, and the great-grandsire. Arjuna offers
repeated salutations from all sides, acknowledging Kṛṣṇa as ”O All,” of
infinite valor and immeasurable prowess, who pervades everything and
therefore is everything.

Overcome by this realization, Arjuna then begs Kṛṣṇa for forgiveness
for any past familiarities or disrespect shown, thinking of Him merely
as a friend (”O Kṛṣṇa, O Yādava, O Friend”), whether in jest, play, or
private moments, not knowing His true majesty. He acknowledges Kṛṣṇa
as the Father of the world, the most worshipful Guru, greater than great,
and of matchless power, with none equal or superior in the three worlds.
Prostrating himself, he implores Kṛṣṇa to bear with him as a father with
a son, a friend with a friend, or a lover with the beloved. Thrilled by
seeing the unprecedented Universal Form, yet his mind deeply disturbed
with fear, Arjuna pleads with Kṛṣṇa to withdraw this cosmic vision and
to show him His original, benign four-armed form, with crown, mace,
and discus.

Lord Kṛṣṇa responds by stating that this supreme, radiant, universal,
infinite, primeval form was shown to Arjuna by His grace through His
‘ātma-yoga‘ and had never been seen by anyone else before. He empha-
sizes that this form cannot be seen by study of Vedas, sacrifices, charity,
rituals, or severe austerities by anyone other than Arjuna in the mortal
world. Reassuring the terrified Arjuna, Kṛṣṇa tells him not to be agi-
tated or bewildered and agrees to show His previous form again. Sañjaya
then narrates that Vāsudeva showed His own gentle human form, consol-
ing Arjuna. Arjuna expresses immense relief, stating that seeing Kṛṣṇa’s
gentle human form, his mind is now composed, and he is restored to his
own nature.

Kṛṣṇa then reiterates the extreme rarity of seeing His Universal Form,
for which even the demigods ever long, and that it cannot be attained
by conventional religious practices. He then reveals the ultimate means:
only by unalloyed devotion (‘ananyayā bhaktyā‘) can He be truly known
thus, seen in His essential reality (‘tattvataḥ‘), and entered into. The
chapter culminates with Kṛṣṇa’s profound summary instruction: ”He
who performs work for Me, who looks upon Me as the supreme goal,
who is devoted to Me, who is free from attachment, and who is without
enmity towards any being—he comes to Me, O Pāṇḍava.”

Bhakti Yoga
The twelfth chapter, ”Bhakti Yoga” or ”The Yoga of Devotion,” com-
mences with Arjuna’s crucial inquiry regarding two types of spiritual as-
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pirants: those who, ever steadfast, worship Lord Kṛṣṇa’s personal, mani-
fest form with devotion, and those who worship the imperishable, unman-
ifest, impersonal Absolute (Akṣara Brahman). Arjuna desires to know
which of these are considered more perfect in Yoga (‘yoga-vittamāḥ‘).
Lord Kṛṣṇa immediately responds with unequivocal clarity, declaring
that those who fix their minds on His personal form, worship Him with
constant engagement (‘nityayuktāḥ‘) and supreme faith (‘parayā śrad-
dhayā‘), are considered by Him to be the most perfectly yoked in Yoga
(‘yuktatamāḥ‘).

However, Kṛṣṇa also acknowledges the path of those who worship
the unmanifest Brahman—described as imperishable, indefinable, all-
pervading, inconceivable, unchanging, immovable, and eternal. He af-
firms that such individuals, by restraining all their senses, maintaining
an even-minded disposition towards all beings, and engaging in the wel-
fare of all, also ultimately attain Him alone. Yet, He immediately cau-
tions that the path of meditating on the unmanifest Absolute is fraught
with greater difficulty (‘kleśaḥ adhikataraḥ‘) for embodied beings (‘de-
havadbhiḥ‘), as the human mind naturally finds it challenging to focus
on that which is formless and beyond sensory perception.

In contrast, Lord Kṛṣṇa highlights the accessibility and the profound
grace inherent in the path of devotion to His personal form. For those
who dedicate all their actions unto Him, regard Him as their supreme
goal, and worship Him by meditating with exclusive and unwavering
devotion (‘ananyenaiva yogena‘), Kṛṣṇa makes a profound promise: He
Himself becomes their swift deliverer (‘samuddhartā‘) from the ocean of
mortal ‘saṁsāra‘ (the cycle of birth and death) for those whose minds
are thus fixed on Him. He then provides a practical, graded approach
for Arjuna (and all seekers) to achieve this state: firstly, to fix the mind
and absorb the intelligence in Him alone, assuring that one will thereby
undoubtedly live in Him. If this constant absorption is initially too dif-
ficult, Kṛṣṇa advises striving to reach Him through ‘abhyāsa-yoga‘ (the
yoga of consistent practice). If even that seems too challenging, He
recommends performing all actions for His sake (‘mat-karma-paramaḥ‘),
stating that even by doing so, one will attain perfection. And if one is un-
able even to do that, Kṛṣṇa suggests, as a foundational step, to practice
‘sarva-karma-phala-tyāga‘ (renunciation of the fruits of all actions) with
a self-controlled mind. He then presents a comparative hierarchy, noting
that knowledge (‘jñānam‘) is superior to mere mechanical practice (‘ab-
hyāsa‘), meditation (‘dhyānam‘) excels knowledge, and the renunciation
of the fruits of action (‘karma-phala-tyāga‘) is superior to (or more im-
mediately effective for peace than) meditation, because profound peace
(‘śāntiḥ‘) immediately follows such renunciation.

The chapter then transitions into a beautiful and detailed enumeration
of the sublime qualities that characterize Lord Kṛṣṇa’s beloved devotee,
the one He considers ‘yuktatamaḥ‘. Such a devotee is free from envy,
friendly and compassionate to all beings, devoid of the false ego (”I”)
and possessiveness (”mine”), even-minded in pleasure and pain, and for-
giving. They are ever content, a practicing yogi, self-controlled, firmly
determined, with their mind and intelligence fully dedicated to Kṛṣṇa.
They are a source of peace to the world and are not agitated by it, be-
ing free from worldly elation, intolerance, fear, and anxiety. The dear
devotee is also free from expectations, pure (internally and externally),
expert in action (yet detached), impartial, untroubled by distress, and
has renounced all selfish undertakings. They neither rejoice excessively
at gains nor grieve over losses, neither hate nor desire, and have re-
nounced both auspicious and inauspicious results of actions. They are
equal to foe and friend, in honor and dishonor, in cold and heat, and
in pleasure and pain, being completely free from attachment. They are
alike in censure and praise, content with whatever comes, silent (or of
controlled speech and mind), unattached to any fixed abode (homeless
in spirit), and possess a steady, devotional mind.

The chapter culminates with Lord Kṛṣṇa’s most emphatic declaration
of His profound love for such devotees. He states that those who faith-
fully cultivate this ”immortal dharma” (‘dharmyam amṛtam‘) as He has
just described—embodying these divine qualities and making Him their
supreme goal with unwavering faith (‘śraddadhānā matparamāḥ‘)—are
exceedingly (‘atīva‘) dear to Him. This concluding verse serves as a pow-
erful endorsement of Bhakti Yoga, presenting it as a complete, practical,
and universally accessible path leading to the deepest loving relationship
with the Supreme Lord and ultimate spiritual perfection.

Kṣetra Kṣetrajña Vibhāga Yoga
The thirteenth chapter, ”Kṣetra Kṣetrajña Vibhāga Yoga” or ”The Yoga
of the Distinction Between the Field and the Knower of the Field,” opens
with Arjuna’s insightful inquiry seeking to understand six fundamental
philosophical concepts: ‘Prakṛti‘ (material nature), ‘Puruṣa‘ (the spirit,
enjoyer), ‘Kṣetra‘ (the field), ‘Kṣetrajña‘ (the knower of the field), ‘Jñā-
nam‘ (knowledge), and ‘Jñeyam‘ (that which is to be known). Lord
Kṛṣṇa responds by first defining ‘Kṣetra‘ as ”this body” (the psycho-
physical organism) and ‘Kṣetrajña‘ as ”one who knows this body” (the
individual conscious soul, ‘jīvātmā‘), as understood by the wise. He then
makes a profound revelation: ”Know Me also as the ‘Kṣetrajña‘ (Super-
soul, Paramātman) in all fields (all bodies),” and declares that the true
knowledge is the understanding of both the field and its knower(s). He
promises to briefly describe these, citing the authority of ancient sages,
Vedic hymns, and the conclusive, well-reasoned Brahma-sūtras.

Kṛṣṇa then provides a detailed Sāṅkhyan analysis of the ‘Kṣetra‘
(field), enumerating its twenty-four constituent elements: the five great
elements (earth, water, fire, air, ether), false ego (‘ahaṅkāra‘), intellect
(‘buddhi‘), the unmanifest (‘avyakta‘ or Mūla Prakṛti), the ten senses
(five knowledge-acquiring and five working), the mind, and the five ob-
jects of the senses. He further includes within the field and its modi-
fications: desire, hatred, pleasure, pain, the aggregate (body), ‘cetanā‘
(consciousness as a function of the aggregate or sentience), and ‘dhṛti‘
(fortitude as a mental faculty).

Next, Lord Kṛṣṇa redefines ‘Jñānam‘ (knowledge), not as mere intel-
lectualism, but as a collection of twenty profound virtues and spiritual
attitudes that cultivate wisdom and lead to liberation. These include
humility, unpretentiousness, non-violence, tolerance, simplicity, service
to a spiritual master, purity (internal and external), steadfastness, self-
control, dispassion towards sense objects, absence of false ego, constant
perception of the evils inherent in birth, death, old age, and disease,
non-attachment and non-entanglement with family and home, constant
even-mindedness in desirable and undesirable events, unswerving and
exclusive devotion to Him (Kṛṣṇa), resorting to solitary places, disliking
worldly gatherings, constancy in Self-knowledge, and perception of the
goal of truth-knowledge. He declares that these collectively constitute
true knowledge, and whatever is contrary is ignorance (‘ajñānam‘).

Kṛṣṇa then describes the ‘Jñeyam‘ (the object of knowledge), the
Supreme Brahman, knowing which one attains immortality. This Brah-
man is beginningless, subordinate to Him (or the Supreme), and is said
to be neither being (‘sat‘) nor non-being (‘asat‘). It possesses hands,
feet, eyes, heads, mouths, and ears everywhere, pervading everything. It
shines through the functions of all senses yet is devoid of material senses;
It is unattached yet the sustainer of all; It is devoid of material ‘guṇas‘
yet the experiencer (or master) of the ‘guṇas‘. It exists outside and inside
all beings, is unmoving yet moving, incomprehensible due to Its subtlety,
and is simultaneously far away and very near. Though undivided, It ap-
pears as if divided among beings and is to be known as their sustainer,
devourer, and originator. It is the Light of all lights, transcendental to
darkness, and is knowledge, the knowable, and the goal of knowledge,
situated in the hearts of all. Kṛṣṇa concludes this section by stating that
His devotee, by truly understanding the field, knowledge, and the object
of knowledge, becomes fit for attaining His divine state.

The discourse then shifts to ‘Prakṛti‘ (material nature) and ‘Puruṣa‘
(spirit). Both are declared beginningless, with all material modifications
and ‘guṇas‘ born of Prakṛti. Prakṛti is said to be the cause in matters of
effect, instrument, and agency, while the Puruṣa (individual soul) is the
cause in the experience of pleasure and pain. The Puruṣa, dwelling in
Prakṛti, experiences the modes born of it, and its attachment to these
‘guṇas‘ is the cause of its birth in good and evil wombs. Distinct from
the individual soul, Kṛṣṇa reveals the Supreme Puruṣa (Paramātman)
within the body as the Overseer, Sanctioner, Supporter, Experiencer (in
a transcendental sense), the Great Lord, and Supersoul. One who truly
knows the Puruṣa and Prakṛti along with its modes, though engaged in
all activities, is not born again.

Lord Kṛṣṇa acknowledges various paths to Self-realization: some per-
ceive the Self within through meditation (‘dhyāna‘), others by Sāṅkhya
Yoga (path of knowledge), and still others by Karma Yoga. Even those
who, lacking direct knowledge, worship by faithfully hearing from others,
also transcend death. He reiterates that all embodied existence arises
from the union of the ‘Kṣetra‘ and ‘Kṣetrajña‘. True vision, He defines,
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is seeing the imperishable Supreme Lord equally in all perishable be-
ings; such a seer does not degrade themselves and attains the supreme
destination. One who sees all actions performed by Prakṛti alone, and
the Self as a non-doer, truly sees. When one perceives the diverse exis-
tence of beings as situated in the One and their expansion from That
One alone, one attains Brahman. The chapter concludes by explaining
the transcendental nature of the imperishable Supersoul (Paramātman),
which, due to being beginningless and devoid of ‘guṇas‘, though dwelling
in the body, neither acts nor is tainted, like the all-pervading ether or
the illuminating sun. Those who, with the eye of knowledge, thus per-
ceive the distinction between the field and its knower, and the process
of liberation from material nature, attain the Supreme.

Guṇa Traya Vibhāga Yoga
The fourteenth chapter, ”Guṇa Traya Vibhāga Yoga” or ”The Yoga of
the Division of the Three Modes,” opens with Lord Kṛṣṇa promising to
impart the supreme knowledge concerning the three modes (‘guṇas‘) of
material nature, understanding which all sages have attained ultimate
perfection and His divine nature, thereby becoming free from the cy-
cles of cosmic creation (‘sarga‘) and dissolution (‘pralaya‘). He explains
His role in cosmic creation, stating that ‘Mahat Brahma‘ (primordial
material nature, Prakṛti) is His womb, into which He places the seed
(the ‘jīvātmās‘), leading to the birth of all beings. He emphatically de-
clares Himself the seed-giving Father of all forms of life that appear in
all wombs, with material nature being their mother-womb.

Lord Kṛṣṇa then introduces the three ‘guṇas‘—sattva (good-
ness/purity), rajas (passion/activity), and tamas (ignorance/inertia)—
as being born of Prakṛti and as the forces that bind the imperishable,
embodied soul (‘dehin‘) to the material body. He meticulously describes
the nature of each mode and its specific binding mechanism: sattva,
being pure, illuminating, and wholesome, binds by attachment to hap-
piness and knowledge; rajas, born of craving and attachment, binds by
attachment to action and its fruits; and tamas, born of ignorance and
deluding all beings, binds by negligence, laziness, and sleep. Kṛṣṇa suc-
cinctly summarizes that sattva attaches one to happiness, rajas to action,
and tamas, by veiling knowledge, attaches one to negligence. He further
clarifies that these three modes are in a constant state of dynamic inter-
play, with one often predominating by overpowering the other two, thus
causing the varied experiences and tendencies within an individual.

To help identify their influence, Kṛṣṇa details the perceptible symp-
toms that arise when each mode is predominant. When sattva prevails,
the light of knowledge shines through all the senses of the body. When
rajas is dominant, greed, restless activity, the undertaking of ambitious
actions, unrest, and intense craving manifest. And when tamas gains
ascendancy, obscurity (lack of illumination), inaction (disinclination to
act), negligence, and delusion arise. The Lord then explains the different
destinations attained by individuals after death, based on the predom-
inant mode at that critical juncture: those in sattva go upwards to
pure, higher worlds; the rajasic remain in the middle (human) realms,
born among those attached to action; and the tamasic, abiding in the
functions of the lowest mode, go downwards, born in deluded or irra-
tional wombs. He also correlates the fruits of actions with these modes:
sattvic action yields pure and stainless results (happiness, knowledge);
rajasic action ultimately results in pain; and tamasic action leads to ig-
norance. Similarly, from sattva arises knowledge, from rajas greed, and
from tamas negligence, delusion, and ignorance.

Having established the pervasive influence and consequences of the
‘guṇas‘, Kṛṣṇa reveals the path to transcending them. He states that
when the discerning seer perceives no agent of action other than these
modes and knows That (the Self or the Supreme) which is transcendental
to these modes, they attain His divine spiritual nature (‘Mad-bhāvam‘).
By thus transcending these three modes, which are the cause of the
body’s arising, the embodied soul is freed from the miseries of birth,
death, old age, and distress, and attains immortality (‘amṛtam‘).

This leads Arjuna to inquire about the signs and characteristics of
a ‘guṇātīta‘ (one who has transcended the three modes), their conduct,
and the means by which one can go beyond these modes. Lord Kṛṣṇa
responds by describing the ‘guṇātīta‘ as one who neither hates the pres-
ence of illumination (sattva), activity (rajas), or delusion (tamas) when
they arise, nor longs for them when they cease. Such a person sits like

one indifferent (‘udāsīnavat‘), undisturbed by the modes, understanding
that the ‘guṇas‘ alone are operating, and remains steady and unwaver-
ing. They are alike in pleasure and pain, self-abiding, view a clod of
earth, a stone, and gold with an equal eye, are the same towards the
agreeable and disagreeable, steadfast, and alike in censure and praise,
honor and dishonor, and towards friend and foe, having renounced all
selfish undertakings. This enlightened individual is then declared to be
‘guṇātītaḥ‘.

Crucially, Lord Kṛṣṇa reveals the supreme and direct means to achieve
this transcendence: one who serves Him (Kṛṣṇa) with unswerving Bhakti
Yoga (devotional service) successfully transcends these modes and be-
comes fit for attaining the state of Brahman (‘brahma-bhūyāya kalpate‘).
The chapter culminates with Kṛṣṇa’s profound declaration of His own
supreme position: ”For I am the basis (‘pratiṣṭhā‘) of Brahman, of im-
mortality, of imperishability, of eternal dharma, and of absolute (‘aikān-
tikasya‘) bliss.” This establishes that devotion to Him, the Puruṣottama,
is the ultimate way to go beyond the ‘guṇas‘ and realize the highest
spiritual reality.

Puruṣottama Yoga
The fifteenth chapter, ”Puruṣottama Yoga” or ”The Yoga of the Supreme
Person,” commences with Lord Kṛṣṇa employing the profound allegory
of an inverted Aśvattha tree (sacred fig tree) to describe the nature of
‘saṁsāra‘, the cycle of material existence. This imperishable tree has its
roots above (in the transcendental realm or Brahman) and its branches
below (representing the diverse material manifestations). Its leaves are
the Vedic hymns (ritualistic sections that nourish worldly existence for
those attached to fruits), and one who truly knows this tree is a knower
of the Vedas. The branches, nourished by the three ‘guṇas‘ (modes of
material nature), spread upwards and downwards, with sense objects as
their tender shoots. Secondary roots, representing attachments born of
human actions (‘karma‘), also extend downwards in the world of men,
further binding the soul. Kṛṣṇa emphasizes that the true form, end, be-
ginning, and foundation of this tree are not perceived by those enmeshed
within it. He instructs that this firmly rooted Aśvattha tree must be cut
down with the strong axe of non-attachment (‘asaṅga‘). Having done
so, one must then diligently seek that supreme state or abode (‘padam‘)
from which there is no return to the material world, by taking refuge
in the ‘Ādyam Puruṣam‘ (Primeval Person), Lord Kṛṣṇa Himself, from
whom the ancient stream of cosmic activity (‘pravṛttiḥ‘) has emanated.

Lord Kṛṣṇa then describes the qualifications of those who attain this
eternal state: they are free from pride and delusion, have conquered
the evil of attachment, dwell constantly in the Self (‘adhyātma-nityāḥ‘),
their desires have completely ceased (‘vinivṛtta-kāmāḥ‘), and they are
liberated from the dualities known as pleasure and pain. Such unde-
luded persons reach that imperishable abode. He further describes this
supreme abode as self-luminous, not illumined by the sun, moon, or fire;
having gone there, one never returns—it is His own supreme ‘dhāma‘.

A pivotal revelation follows: Kṛṣṇa declares that the individual living
entities (‘jīvas‘) in the conditioned world are His own eternal, fragmental
parts (‘mama eva aṁśaḥ sanātanaḥ‘). Entangled in ‘saṁsāra‘, the ‘jīva‘
draws to itself the six senses (including the mind) which are rooted in
material nature (‘Prakṛti‘) and struggles with them. When the ‘jīva‘ (as
the lord of its body) obtains a new body or departs from an old one, it
carries these senses and mind with it, just as the wind carries fragrances
from their sources. Presiding over the ear, eye, touch, taste, smell, and
mind, the embodied soul enjoys sense objects. Kṛṣṇa laments that the
deluded do not perceive the soul when it is departing from or abiding
in the body, or when it is experiencing objects through the modes; only
those with the eye of knowledge (‘jñāna-cakṣuṣaḥ‘) can see it. Striving
yogis may also perceive the Self situated within themselves, but the
unintelligent and unpurified, though striving, fail to see It.

Lord Kṛṣṇa then begins to illustrate His all-pervading divine splendor
(‘vibhūti‘) by identifying His energy as the source of light and brilliance
in the sun, moon, and fire. He explains that by entering the earth, He
sustains all beings with His energy, and by becoming the moon (full
of ‘rasa‘), He nourishes all plants. As Vaiśvānara (the fire of digestion)
residing in the bodies of all living beings and united with the ‘prāṇa‘
and ‘apāna‘ breaths, He digests the four kinds of food. A most profound
declaration follows: Kṛṣṇa is seated in the hearts of all (‘sarvasya ca
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ahaṁ hṛdi sanniviṣṭaḥ‘); from Him come memory, knowledge, and also
their removal (‘apohanam‘). He is the ultimate object to be known by
all the Vedas; indeed, He is the compiler of Vedānta (‘vedānta-kṛt‘) and
the true knower of the Vedas (‘veda-vit‘).

Kṛṣṇa then introduces the concept of two categories of ‘Puruṣas‘ (con-
scious entities) in the world: the perishable (‘kṣara‘), comprising all
beings in their material bodies, and the imperishable (‘akṣara‘), referred
to as ‘kūṭasthaḥ‘ (the unchanging, often understood as the collective
of liberated souls or the impersonal Brahman). However, distinct from
and superior to both these is the ‘Uttamaḥ Puruṣaḥ‘ (Highest Person),
also called the Paramātman (Supersoul), who, as the imperishable Lord
(‘Īśvara‘), pervades and sustains the three worlds. Kṛṣṇa unequivocally
declares that because He transcends the perishable and is also superior
to the imperishable, He is celebrated in the world and in the Vedas as
‘Puruṣottama‘ (the Supreme Person). He who, undeluded, thus knows
Him as Puruṣottama, knows everything and worships Him with their
whole being (‘sarva-bhāvena‘). The chapter concludes with Kṛṣṇa affirm-
ing that He has thus imparted this most secret doctrine (‘guhyatamam
śāstram‘); understanding this, O Bhārata, one becomes truly wise (‘bud-
dhimān‘) and has all one’s duties accomplished (‘kṛta-kṛtyaḥ‘), signifying
the attainment of ultimate perfection and fulfillment.

Daivāsura Sampad Vibhāga Yoga
The sixteenth chapter, ”Daivāsura Sampad Vibhāga Yoga” or ”The Yoga
of the Division between Divine and Demoniac Natures,” commences with
Lord Kṛṣṇa meticulously enumerating the divine endowments (‘daivī
sampad‘) that characterize individuals born for a divine destiny, quali-
ties conducive to spiritual liberation. These twenty-six virtues include
fearlessness, purification of one’s existence, steadfastness in the yoga of
knowledge, charity, self-control (of mind and senses), performance of
sacrifice, study of sacred scriptures, austerity, straightforwardness, non-
violence, truthfulness, freedom from anger, renunciation, tranquility, ab-
staining from fault-finding, compassion towards all beings, freedom from
covetousness, gentleness, modesty, absence of fickleness, vigor, forgive-
ness, fortitude, purity, freedom from malice, and absence of excessive
pride. In stark contrast, Kṛṣṇa then briefly lists the qualities marking
the demoniac nature (‘āsurī sampad‘): hypocrisy, arrogance, self-conceit,
anger, harshness, and spiritual ignorance.

Lord Kṛṣṇa unequivocally states that divine endowments lead to liber-
ation (‘vimokṣāya‘), while demoniac ones lead to bondage (‘nibandhāya‘).
He lovingly reassures Arjuna that he, Pāṇḍava, is born with divine en-
dowments and thus should not grieve. Kṛṣṇa then formally introduces
the two fundamental types of created beings in this world: the divine
and the demoniac. Having already described the divine at length, He
proceeds to provide a detailed and chilling exposition of the demoniac na-
ture. Demoniac individuals, He explains, do not understand what ought
to be done (‘pravṛtti‘) or what ought not to be done (‘nivṛtti‘); neither
purity, nor good conduct, nor truth is found in them.

Their worldview is profoundly atheistic and materialistic: they declare
the world to be unreal (‘asatyam‘), without foundation (‘apratiṣṭham‘),
and without a God (‘anīśvaram‘), asserting it is born merely of mutual
sexual union with no other cause than lust (‘kāma-haitukam‘). Holding
fast to this perverse view, these lost souls of meager intelligence engage
in fierce, cruel deeds, arising as enemies for the destruction of the world.
They take shelter of insatiable desire (‘kāmam duṣpūram‘), are full of
hypocrisy, pride, and arrogance, and, deluded by ignorance, they adopt
evil ideas and work with impure resolves and unholy practices. Beset
with innumerable anxieties that end only in death, they regard the grat-
ification of desires as their highest aim, firmly convinced that ”this is all
there is.”

Bound by hundreds of ties of hope (‘āśāpāśaśataiḥ baddhāḥ‘) and
given over to lust (‘kāma‘) and anger (‘krodha‘), they unscrupulously
strive to accumulate wealth by unjust means solely for sensual enjoyment.
Their inner monologue, as quoted by Kṛṣṇa, reveals their boundless ac-
quisitiveness (”This I gained today, this desire I’ll fulfill; this is mine,
this more wealth will be mine”), their aggressive pride (”That enemy I
slew, others I’ll slay”), their deluded sense of lordship and enjoyment
(”I am lord, I am enjoyer, I am perfect, powerful, happy”), and their
arrogant belief in their own superiority (”I am wealthy, high-born; who
else is equal to me?”). Even their performance of sacrifices and charity

is tainted by ego, ostentation, and disregard for scriptural injunctions,
all stemming from their profound delusion by ignorance. Bewildered by
many thoughts, entangled in the net of delusion, and deeply addicted to
sensual pleasure, they inevitably fall into a foul hell. These self-conceited,
stubborn individuals, filled with the pride of wealth and honor, perform
sacrifices only in name, with ostentation and contrary to scriptural rules.
Taking refuge in egoism, power, insolence, lust, and anger, these envious
people blaspheme Lord Kṛṣṇa dwelling as the Supersoul in their own
bodies and in others.

Lord Kṛṣṇa then declares the dire karmic fate He ordains for such hate-
ful, cruel, sinful, and lowest among men: He repeatedly hurls them into
demoniac wombs in the cycles of worldly existence (‘saṁsāra‘). Having
fallen into demoniac wombs, these deluded souls, birth after birth, fail
to attain Him and consequently descend to the vilest and most degraded
state of existence.

As a practical means to avoid such a lamentable fate, Kṛṣṇa identifies
the threefold gate of hell, which is destructive of the self: lust (‘kāma‘),
anger (‘krodha‘), and greed (‘lobha‘). He strongly urges that one should
abandon these three. A person liberated from these three gates of dark-
ness practices what is for their own highest good (‘śreyas‘) and thereby
attains the supreme destination (‘parāṁ gatim‘). Conversely, one who
discards scriptural injunctions and acts according to whimsical desires
attains neither perfection, nor happiness, nor the supreme goal. The
chapter concludes with Lord Kṛṣṇa’s definitive instruction: ”Therefore,
let the scripture (‘śāstra‘) be your authority in determining what ought
to be done and what ought not to be done. Knowing what is declared
by the injunctions of the scripture, you should perform action in this
world.” This emphasizes adherence to dharma as revealed in sacred texts
as the guide for righteous living and spiritual progress.

Śraddhā Traya Vibhāga Yoga
The seventeenth chapter, ”Śraddhā Traya Vibhāga Yoga” or ”The Yoga
of the Division of the Three Kinds of Faith,” opens with Arjuna’s prac-
tical inquiry. Following Lord Kṛṣṇa’s emphasis in the previous chapter
on adhering to scriptural injunctions (‘śāstra-vidhi‘), Arjuna asks about
the spiritual status—whether sattvic, rajasic, or tamasic—of those who
perform worship (‘yajante‘) with sincere faith (‘śraddhayā‘) but without
strictly following scriptural ordinances. Lord Kṛṣṇa responds by explain-
ing that the faith (‘śraddhā‘) of embodied beings is inherently threefold,
born of their own intrinsic nature (‘svabhāva‘), which is itself conditioned
by the three modes (‘guṇas‘) of material nature. He states that a per-
son is essentially made of their faith; whatever their faith is, that verily
they are. This threefold faith leads to different forms of worship: sattvic
people worship the ‘devās‘ (demigods or celestial beings); rajasic individ-
uals worship Yakṣas (nature spirits associated with wealth/power) and
Rākṣasas (fierce demonic beings); and tamasic persons worship ‘pretas‘
(ghosts) and ‘bhūta-gaṇas‘ (hosts of spirits or elemental beings).

Kṛṣṇa then addresses the issue of austerities performed without scrip-
tural sanction, describing those who engage in severe, self-concocted
penances motivated by hypocrisy, egoism, desire, and attachment. He re-
veals that such senseless individuals, by torturing their bodily elements,
also torment Him (as the indwelling Supersoul), and declares their re-
solves to be demoniac (‘āsura-niścayān‘). Following this, He introduces
the central theme of the chapter: that not only faith, but also food
(‘āhāra‘), sacrifice (‘yajña‘), austerity (‘tapas‘), and charity (‘dānam‘)
are of three kinds, based on the predominant ‘guṇa‘ influencing them.
He asks Arjuna to hear about these distinctions.

Lord Kṛṣṇa then provides a detailed classification: **Food (‘āhāra‘):**
Sattvic foods increase lifespan, purity, strength, health, happiness, and
satisfaction, and are juicy, oily, substantial, and agreeable. Rajasic foods
are excessively bitter, sour, salty, very hot, pungent, dry, and burning,
causing pain, grief, and disease. Tamasic foods are stale, tasteless, pu-
trid, leftover, remnants from others, and impure, preferred by those in
ignorance. **Sacrifice (‘yajña‘):** Sattvic yajña is performed according
to scriptural injunctions, by those desiring no fruit, with the mind firmly
convinced that ”it ought to be done.” Rajasic yajña is performed with a
view to its fruit or for the sake of ostentation, and its results are unstable
and transient. Tamasic yajña is performed contrary to scriptural rules,
without distribution of food, devoid of mantras, without gifts (‘dakṣiṇā‘),
and destitute of faith.
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**Austerity (‘tapas‘):** Kṛṣṇa first defines the threefold austerity of
body, speech, and mind. Austerity of the body includes worship of gods,
brāhmaṇas, spiritual masters, and the wise, as well as purity, straightfor-
wardness, celibacy, and non-violence. Austerity of speech involves utter-
ing words that cause no agitation, are truthful, pleasant, and beneficial,
along with the regular practice of reciting sacred scriptures. Austerity
of the mind consists of serenity, gentleness, silence (mental control), self-
control (of mind), and purity of inner disposition. He then classifies this
threefold austerity: when practiced with supreme faith by those expect-
ing no fruit and steadfastly engaged, it is sattvic. Austerity performed
for the sake of gaining respect, honor, and worship, and with ostentation,
is rajasic, yielding unstable and transient results. Austerity performed
with a foolish notion, causing self-torture, or for the purpose of destroy-
ing another, is declared to be tamasic. **Charity (‘dānam‘):** Sattvic
charity is given with the thought ”it ought to be given,” to one who can
render no service in return, in a proper place, at a proper time, and to
a worthy recipient. Rajasic charity is given with the expectation of a re-
turn favor, or aiming at a fruit, or grudgingly. Tamasic charity is given
at an improper place and time, to unworthy recipients, disrespectfully,
or with contempt.

Having detailed these threefold divisions, Lord Kṛṣṇa then introduces
the profound significance of the sacred syllables ”Om Tat Sat,” declaring
them to be the threefold designation of Brahman (the Absolute Truth),
by which the Brāhmaṇas, the Vedas, and sacrifices were ordained in an-
cient times. He explains their practical application in spiritualizing ac-
tions: acts of sacrifice, charity, and austerity, as enjoined in scriptures,
are always begun by expounders of Brahman by uttering ”Om.” Utter-
ing ”Tat,” and without aiming at the fruit, these acts are performed by
those desiring liberation. The word ”Sat” is used in the sense of reality
and goodness, and also for an auspicious action; steadfastness in sacri-
fice, austerity, and charity is also called ”Sat,” and indeed, any action
performed for the sake of That (the Supreme) is designated as ”Sat.”

The chapter concludes with a solemn and crucial warning: whatever
sacrifice is offered, whatever charity is given, whatever austerity is per-
formed, and whatever action is done without faith (‘aśraddhayā‘), is
called ”Asat” (unreal, non-existent, or futile). Such faithless actions,
Kṛṣṇa declares, are of no value either in this world (‘iha‘) or in the
hereafter (‘pretya‘). This final verse powerfully underscores the indis-
pensable role of ‘śraddhā‘ (sincere faith and reverential conviction) as
the very foundation of all spiritual practices and righteous endeavors,
without which they become meaningless and ineffective.

Mokṣa Sannyāsa Yoga
The eighteenth and final chapter, ”Mokṣa Sannyāsa Yoga” or ”The Yoga
of Liberation through Renunciation,” serves as a comprehensive sum-
mary and culmination of the entire Bhagavad Gita’s teachings. It com-
mences with Arjuna’s request for Lord Kṛṣṇa to distinctly explain the
essential truth (‘tattvam‘) of ‘sannyāsa‘ (renunciation) and ‘tyāga‘ (aban-
donment). Kṛṣṇa responds by first citing different views: some sages con-
sider ‘sannyāsa‘ as the renunciation of desire-motivated actions (‘kāmya
karma‘), while the discerning declare ‘tyāga‘ as the abandonment of the
fruits of all actions. He also mentions that some learned men advocate
for abandoning all actions as inherently flawed, whereas others maintain
that acts of sacrifice (‘yajña‘), charity (‘dāna‘), and austerity (‘tapas‘)
should never be abandoned.

Lord Kṛṣṇa then delivers His own definitive conclusion on ‘tyāga‘, stat-
ing that it is threefold. He firmly asserts that acts of sacrifice, charity,
and austerity are purifiers even of the wise and must be performed, but
crucially, they should be done by abandoning all attachment (‘saṅgam‘)
and their fruits (‘phalāni‘); this, He declares, is His supreme and settled
opinion. He then classifies ‘tyāga‘: renunciation of prescribed duties out
of delusion is ‘tāmasic‘; abandoning action out of fear of bodily trouble
or because it is painful is ‘rājasic‘ and yields no fruit of true renunci-
ation; but performing prescribed duty (‘niyatam karma‘) merely with
the thought ”it ought to be done,” abandoning attachment and fruit, is
‘sāttvic tyāga‘. The ‘sāttvic tyāgī‘ is intelligent, free from doubts, nei-
ther hates disagreeable action nor is attached to agreeable action. Kṛṣṇa
emphasizes that complete abandonment of all actions is impossible for
an embodied being, but one who renounces the fruits of action is truly
called a ‘tyāgī‘. The threefold fruit of action (disagreeable, agreeable,

mixed) accrues after death to those who do not renounce, but never to
true renunciants.

To further clarify the nature of action and agency, Kṛṣṇa introduces
the five causes for the accomplishment of all actions according to Sāṅkhya
(or Vedānta) philosophy: the body (seat), the agent (ego), the various
senses (instruments), the different kinds of efforts (functions of vital
airs), and fifthly, ‘daivam‘ (destiny or the presiding deity). These five
are the causes of all actions, whether right or wrong, performed by body,
speech, or mind. Therefore, one who, due to unrefined intelligence, sees
the pure, isolated Self (Ātman) alone as the doer, does not truly see
and is of perverted understanding. In contrast, one who is free from the
egoistic notion (”I am the doer”) and whose intelligence is untainted by
attachment, even if they slay all beings (in the course of righteous duty),
neither slays nor is bound by actions. Kṛṣṇa then analyzes the threefold
impetus to action (knowledge, object of knowledge, knower) and the
threefold basis of action (instrument, action, agent), stating that knowl-
edge, action, and the agent are also threefold according to the ‘guṇas‘. He
proceeds to describe sattvic, rajasic, and tamasic knowledge, action, and
agent, as well as the threefold nature of intelligence (‘buddhi‘), fortitude
(‘dhṛti‘), and happiness (‘sukham‘), concluding this extensive analysis
by affirming that no entity on earth or in heaven among the gods is free
from these three modes born of Prakṛti.

Subsequently, Kṛṣṇa explains how the duties (‘karmāṇi‘) of Brāh-
maṇas, Kṣatriyas, Vaiśyas, and Śūdras are distributed according to the
qualities (‘guṇas‘) born of their own inherent nature (‘svabhāva‘), de-
tailing the specific characteristics and work associated with each ‘varṇa‘.
He emphatically states that a person attains perfection (‘saṁsiddhi‘) by
being devoted to their own respective duty. This perfection is achieved
by worshiping the Supreme Lord—from whom all beings emanate and
by whom the entire universe is pervaded—through the performance of
one’s own duty (‘svakarmaṇā tamabhyarcya‘). Kṛṣṇa reiterates the im-
portance of ‘svadharma‘, declaring it better to perform one’s own duty,
though imperfectly, than another’s duty perfectly, as performing duty
according to one’s own nature incurs no sin. One should not abandon
the duty born of one’s own nature (‘sahajaṁ karma‘), even if it appears
flawed, for all undertakings are inherently enveloped by some fault, like
fire by smoke.

Lord Kṛṣṇa then describes the path to ‘naiṣkarmya-siddhi‘ (the
supreme perfection of actionlessness), achieved through renunciation
(‘sannyāsa‘) by one whose intelligence is unattached everywhere, who has
conquered the self, and is free from desires. He explains how one who has
attained this perfection further attains Brahman, the supreme consum-
mation of knowledge, by cultivating a pure intellect, controlling the mind
with fortitude, abandoning sense objects, casting aside attachment and
aversion, resorting to solitude, eating lightly, controlling speech, body,
and mind, being ever engaged in Dhyāna Yoga, and constantly taking
refuge in dispassion. Such a person, having abandoned egoism, power,
arrogance, desire, anger, and possessiveness, and being free from the
sense of ”mine” and peaceful, becomes fit for Brahman-realization.

The state of ‘brahma-bhūta‘ (having become Brahman) is character-
ized by serenity, freedom from grief and desire, and equanimity towards
all beings; from this state, one attains supreme devotion (‘parāṁ bhak-
tim‘) to Kṛṣṇa. Through such devotion, one comes to know Him in
truth—His extent and who He is in reality—and then, having known
Him thus, enters into Him. Kṛṣṇa assures that His devotee, though
engaged in all actions, by taking refuge in Him, attains the eternal, im-
perishable abode by His grace. He then gives Arjuna His final, most
practical instructions: to mentally renounce all actions unto Him, re-
gard Him as the supreme goal, take refuge in Buddhi Yoga, and fix his
consciousness always on Him. By doing so, Arjuna will overcome all
obstacles by His grace; but if, due to egoism, he does not listen, he will
perish. Kṛṣṇa reminds Arjuna that his Kṣatriya nature (‘prakṛti‘) will
compel him to fight even if he delusionally wishes not to, as the Lord
Himself dwells in the hearts of all beings, causing them to revolve by His
‘māyā‘ as if mounted on a machine.

Therefore, Kṛṣṇa urges Arjuna to take refuge in Him alone with all
his being, promising supreme peace and the eternal abode by His grace.
Having thus imparted this knowledge, more secret than all secrets, Kṛṣṇa
grants Arjuna the freedom to reflect fully and then act as he wishes.
However, out of His profound love for Arjuna, His dearest friend, Kṛṣṇa
then reveals His most confidential instruction (‘sarva-guhyatamam‘), His
supreme words for Arjuna’s ultimate welfare: ”Fix your mind on Me, be
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devoted to Me, sacrifice to Me, bow down to Me. You will come to Me
alone; truly I promise you, for you are dear to Me.” This is followed by
the celebrated ‘charama śloka‘: ”Abandon all varieties of dharma and
take refuge in Me alone. I shall liberate you from all sinful reactions; do
not fear.”

Kṛṣṇa then specifies that this most secret doctrine should not be spo-
ken to those who are not austere, not devoted, not engaged in service, or
who are envious of Him. Conversely, He highly glorifies one who imparts
this supreme secret to His devotees, stating that such a person performs
the highest devotional service and will undoubtedly come to Him; there
is none among men who does more pleasing service, nor shall there be
another on earth dearer to Him. He also praises the study of this sa-
cred dialogue as a ‘jñāna-yajña‘ (sacrifice of knowledge) by which He is
worshipped, and assures that even one who merely hears it with faith
and without envy, being liberated from sins, will attain the auspicious
worlds of the virtuous.

Finally, Kṛṣṇa asks Arjuna if he has heard these teachings with a one-
pointed mind and if his delusion born of ignorance has been destroyed.
Arjuna triumphantly responds that his delusion is destroyed, he has
regained his memory (true understanding) through Kṛṣṇa’s grace, he is
firm, his doubts have vanished, and he will act according to Kṛṣṇa’s word.
The Gita concludes with Sañjaya’s narration to Dhṛtarāṣṭra, expressing
his awe and joy at having heard this wondrous and holy dialogue between
Vāsudeva (Kṛṣṇa) and the great-souled Pārtha (Arjuna), and at having
remembered Kṛṣṇa’s most marvelous Universal Form, all by the grace of
Sage Vyāsa. Sañjaya’s final, prophetic conviction is that wherever there
is Kṛṣṇa, the Lord of Yoga, and Arjuna, the wielder of the bow, there
will surely be fortune (‘śrī‘), victory (‘vijaya‘), ever-expanding prosperity
(‘bhūti‘), and steadfast policy (‘dhruvā nītiḥ‘).



Chapter 20

A Guide to Reading IAST (International Alphabet of
Sanskrit Transliteration)

The International Alphabet of Sanskrit Transliteration (IAST) is a
widely accepted academic standard for rendering Sanskrit text in the
Roman script. Its primary purpose is to represent Sanskrit sounds with
unambiguous accuracy, enabling those unfamiliar with scripts like De-
vanāgarī to pronounce Sanskrit words and verses correctly. IAST utilizes
diacritical marks (marks added above or below letters) to denote sounds
that do not have direct equivalents in the standard English alphabet.
Understanding IAST is crucial for engaging with transliterated Sanskrit
texts, such as the Bhagavad Gita, in a way that honors their phonetic
integrity.

Understanding the IAST System
The IAST system meticulously maps Sanskrit phonemes to Roman let-
ters with specific diacritics. It’s important to note that while the expla-
nations below provide close English approximations, the precise articu-
lation of some Sanskrit sounds can only be perfected by hearing them
from a native speaker or a trained expert in Sanskrit phonetics. This
guide aims to provide a foundational understanding.

Vowels (Svarāḥ)
Sanskrit vowels are distinguished by their length (short or long) and
quality. Unlike English where vowel sounds can be inconsistent, IAST
assigns a specific sound to each vowel character.

Simple Short Vowels

• a: This is a short vowel, pronounced like the ’u’ in the English word
’but’ or the ’a’ in ’sofa’ or ’about’. It is a neutral vowel sound. For
example, in the word karma, both ’a’s are short.

• i: This is a short vowel, pronounced like the ’i’ in the English word
’pin’ or ’sit’. For example, iti.

• u: This is a short vowel, pronounced like the ’u’ in the English word
’put’ or ’bull’. For example, guru.

• ṛ: This is a vocalic ’r’, a vowel sound. It is pronounced somewhat
like ’ri’ in the English word ’rid’ or the American English pronunci-
ation of ’er’ in ’butter’, but more crisp and distinct, with a slight ’i’
or ’u’ resonance depending on regional pronunciation. Imagine the
sound ’r’ itself being used as a vowel. For example, kṛṣṇa or ṛṣi.

• ḷ: This is a vocalic ’l’, also a vowel sound (though very rare in Clas-
sical Sanskrit, appearing in only one verbal root). It is pronounced
somewhat like the ’l’ sound in the middle of ”table” if the ’e’ were
silent, or like a syllabic ’l’ followed by a very short ’i’ (lri). For
example, kḷpta.

Simple Long Vowels

Long vowels in IAST are generally held for approximately twice the
duration of their short counterparts. A macron (a horizontal line above
the letter) indicates a long vowel.

• ā: This is a long vowel, pronounced like the ’a’ in ’father’ or ’car’.
It is held longer than the short ’a’. For example, māyā.

• ī: This is a long vowel, pronounced like the ’ee’ in ’feel’ or ’see’. It
is held longer than the short ’i’. For example, gītā.

• ū: This is a long vowel, pronounced like the ’oo’ in ’pool’ or ’moon’.
It is held longer than the short ’u’. For example, puruṣa.

• ṝ: This is the long vocalic ’r’, a longer version of ṛ. It is very rare
in Sanskrit.

Diphthongs

Diphthongs are vowel sounds that combine two simpler vowel qualities.
In Sanskrit, these are always considered long.

• e: This is pronounced like the ’ay’ in ’say’ or ’eigh’ in ’weigh’. It is
a long vowel sound. For example, deva.

• ai: This is pronounced like the ’ai’ in ’aisle’ or ’i’ in ’�m’. It is a
distinct diphthong, a combination of ’ā’ and ’i’. For example, daiva.

• o: This is pronounced like the ’o’ in ’go’ or ’note’. It is a long vowel
sound. For example, yoga.

• au: This is pronounced like the ’ow’ in ’cow’ or ’ou’ in ’loud’. It
is a distinct diphthong, a combination of ’ā’ and ’u’. For example,
kaunteya.

Anusvāra and Visarga
• ṃ (Anusvāra): This is a nasal sound, represented by a dot above

the letter (e.g., aṃ). Its exact pronunciation varies depending on
the following consonant, often assimilating to the nasal of that con-
sonant’s class (e.g., before ’k’, it’s like ’ṅ’; before ’c’, like ’ñ’; before
’ṭ’, like ’ṇ’; before ’t’, like ’n’; before ’p’, like ’m’). At the end of
a word or before sibilants/h, it is often a pure nasalization of the
preceding vowel, somewhat like the ’n’ in the French word ’bon’. For
example, saṃsāra, ahaṃ.

• ḥ (Visarga): This is a voiceless aspiration, represented by two
dots after a vowel (e.g., aḥ). It is pronounced as a faint ’h’ sound
that echoes the preceding vowel. For example, rāmaḥ is pronounced
roughly as ’raamaha’, and punaḥ as ’punaha’. The aspiration is soft
and breathy.

Consonants (Vyañjanāni)
Sanskrit consonants are systematically organized according to their point
and manner of articulation. A key distinction is between unaspirated
and aspirated consonants. Aspiration means a distinct puff of breath
follows the consonant sound. In IAST, an ’h’ following a stop consonant
indicates aspiration (e.g., kh, gh, th, dh, ph, bh).

Stops (Sparśāḥ)

These are produced by completely stopping the airflow at some point in
the vocal tract.

• Gutturals (Kaṇṭhya) - pronounced from the throat (velar):

– k: Unaspirated, like ’k’ in ’sky’ or ’kit’ (but always unaspirated,
unlike the English ’k’ at the beginning of a word which often
has slight aspiration).

– kh: Aspirated ’k’, like ’kh’ in the English compound word ’ink-
horn’ or ’block-head’. A clear ’k’ followed by a puff of breath.

– g: Voiced, unaspirated, like ’g’ in ’go’ or ’give’.
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– gh: Voiced, aspirated ’g’, like ’gh’ in the English compound
word ’log-house’ or ’fog-horn’.

– ṅ: Velar nasal, like ’ng’ in ’sing’ or ’king’.

• Palatals (Tālavya) - pronounced with the tongue blade near
the hard palate:

– c: Unaspirated palatal affricate, like ’ch’ in ’church’ but with-
out the puff of air, or the ’ty’ sound in ”Got you!” said quickly.
It’s a sharp sound.

– ch: Aspirated ’c’, like the ’ch’ in ’church’ followed by a distinct
puff of breath. Similar to ’chh’ in the English phrase ’church-
hymn’.

– j: Voiced, unaspirated, like ’j’ in ’jug’ or ’joy’.

– jh: Voiced, aspirated ’j’, like ’dgeh’ in ’hedgehog’ or as in the
Indian name ’Jhelum’.

– ñ: Palatal nasal, like ’ny’ in ’canyon’ or the Spanish ’ñ’.

• Retroflexes (Mūrdhanya) - pronounced with the tip of the
tongue curled back to touch the roof of the mouth (hard
palate): These sounds have no direct equivalents in most standard
English dialects and require practice. The tongue tip curls up and
back.

– ṭ: Unaspirated retroflex ’t’. Try saying ’t’ with the tongue tip
curled back.

– ṭh: Aspirated retroflex ’ṭ’. An unaspirated ṭ followed by a puff
of breath.

– ḍ: Voiced, unaspirated retroflex ’d’. Try saying ’d’ with the
tongue tip curled back.

– ḍh: Voiced, aspirated retroflex ’ḍ’. An unaspirated ḍ followed
by a puff of breath.

– ṇ: Retroflex ’n’. Say ’n’ with the tongue tip curled back.

• Dentals (Dantya) - pronounced with the tip of the tongue
touching the back of the upper teeth: These are different from
English ’t’ and ’d’, which are usually alveolar (tongue touches the
ridge behind the teeth).

– t: Unaspirated dental ’t’. The tongue tip touches the teeth,
not the alveolar ridge. Similar to the ’t’ in some European
languages like Italian or Spanish.

– th: Aspirated dental ’t’, like ’th’ in ’anthill’ (a ’t’ sound fol-
lowed by a puff of breath, not the ’th’ in ’the’ or ’thin’).

– d: Voiced, unaspirated dental ’d’. Tongue tip against the teeth.

– dh: Voiced, aspirated dental ’d’, like ’dh’ in ’adhere’ or ’mad-
house’.

– n: Dental ’n’. Tongue tip against the teeth.

• Labials (Oṣṭhya) - pronounced using the lips:

– p: Unaspirated, like ’p’ in ’spin’ or ’spit’ (but always unaspi-
rated).

– ph: Aspirated ’p’, like ’ph’ in ’uphill’ or ’top-heavy’. It’s a
’p’ followed by a puff of breath, distinctly different from the
English ’f’ sound.

– b: Voiced, unaspirated, like ’b’ in ’bed’.

– bh: Voiced, aspirated ’b’, like ’bh’ in ’abhor’ or ’club-house’.

– m: Voiced labial nasal, like ’m’ in ’man’.

Semivowels (Antaḥsthāḥ)

These are sounds that are intermediate between vowels and consonants.

• y: Palatal semivowel, like ’y’ in ’yes’ or ’yellow’.

• r: Alveolar or retroflex semivowel, often pronounced as a slightly
trilled or rolled ’r’, similar to the ’r’ in Spanish or Italian, or some-
times like the American English ’r’ in ’run’.

• l: Dental or alveolar semivowel, like ’l’ in ’lip’ or ’call’.

• v: Labio-dental semivowel. Often like the English ’v’ in ’van’, but
can sometimes be softer, approaching a ’w’ sound, especially when
combined with other consonants (e.g., in ‘svayam‘, it’s more like
’w’).

Sibilants/Fricatives (Ūṣmāṇaḥ)

These are produced by forcing air through a narrow channel.

• ś: Palatal sibilant, represented by an acute accent above the ’s’.
Pronounced like ’sh’ in the English word ’shine’ or ’ship’. The tongue
blade is raised towards the hard palate.

• ṣ: Retroflex sibilant, represented by a dot below the ’s’. Pronounced
with the tongue tip curled back towards the roof of the mouth, then
releasing an ’sh’ sound. There is no exact equivalent in English,
but it is distinct from ś. Try saying ’sh’ while curling your tongue
further back.

• s: Dental sibilant, like the ’s’ in ’sun’ or ’see’. The tongue tip is
near the upper teeth.

Aspirate (also considered Ūṣmāṇaḥ)

• h: Voiced glottal fricative, like a breathy ’h’ sound, similar to ’h’
in ’aha!’ or ’behind’. It is generally voiced in Sanskrit, unlike the
typically voiceless English ’h’ at the beginning of words.

Other Important Considerations
• Avagraha (’): This apostrophe-like symbol is used in IAST to indi-

cate the elision (omission) of an initial short ’a’ vowel, usually after
a word ending in ’e’ or ’o’, as per Sandhi (euphonic combination)
rules. For example, te ’pi (from te api). It is not pronounced but
shows that an ’a’ was originally there.

• Conjunct Consonants (Saṃyuktākṣarāṇi): When two or more
consonants appear together without an intervening vowel, they form
a conjunct. In IAST, these are simply written sequentially. For
example, kṣ (k + ṣ), jñ (j + ñ), tra (t + r + a). Each consonant in
the conjunct should be pronounced distinctly but blended smoothly.

• No Intrinsic Vowel ’a’: Unlike the Devanāgarī script where con-
sonants often have an inherent ’a’ sound unless suppressed by a
virāma (halant), IAST explicitly shows every vowel. So, the IAST
letter k represents only the k-sound, while ka represents the k-sound
followed by the short ’a’ vowel.

• No Capitalization: In scholarly IAST transliteration, capitaliza-
tion is generally not used, even for proper nouns or at the beginning
of sentences, as Sanskrit does not have capital letters. All characters
are typically rendered in lowercase, except when specific editorial
styles dictate otherwise for clarity in English texts.

• Stress and Intonation: IAST primarily indicates pronunciation
of individual phonemes. Sanskrit also has rules for word stress (ac-
cent) and sentence intonation, which are generally not explicitly
marked in IAST but are learned through traditional oral instruc-
tion or specific phonetic studies. For general reading of texts like
the Gita, focusing on correct phoneme pronunciation is the primary
goal when using IAST.


