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dhrtarastra uvaca
dharma-ksetre kuruksetre [ samaveta yuyutsavah
mamakah pandavas caiva [ kim akurvata saiijaya

ANVAYA
dhrtarastra waca—XKing Dhrtarastra said; safijaya—O Safijaya;
kim—what?; eva—indeed; akurvata—did they do; mamakah—
my sons (headed by Duryodhana); ca—and; pandavah—the sons
of Pandu (headed by Yudhisthira); samaveta—assembled;
dharma-ksetre kuru-ksetre—in the land of dharma named
Kuruksetra; yuyutsavah—desiring to fight.

TRANSLATION

Dhrtarastra said: O Safijaya, what did my sons and
the sons of Pandu do, having assembled at the sacred
land of Kuruksetra, desiring to fight?
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THE BHAVANUVADA
OF THE SARARTHA-VARSINI TIKA

The Innermost Intention of
The Shower of Essential Meanings

BY SRILA VISVANATHA CAKRAVARTI THAKURA

gauramsukah sat-kumuda-pramodi
svabhikhyaya gos tamaso nihanta

$ri-krsna-caitanya-sudha-nidhir me
mano’dhitisthan sva-ratim karotu
pracina-vacah suvicarya so’ham

ajiio’pi gitamrta-lesa-lipsuh

yateh prabhor eva mate tad atra

santah ksamadhvam Saranagatasya

May Sri Krsna Caitanya Mahaprabhu, who dispelled the darkness
of the earth by distributing His own name; who is increasing the
bliss of the lotus-like bhaktas; who is the storehouse of the nectar
of prema; and who is the bestower of unnata-ujjvala-rasa, which is
the most elevated relationship of divine conjugal love, perform
His playful pastimes in my heart. Although I am ignorant, by
following the conclusions of Sri Gauranga-Sundara, the crest-
jewel of all sannyasis, and by deliberating on the thoughts
expressed by the previous Vaisnava acaryas, I have become greedy
to taste a drop of nectar in the form of the Gita. Therefore, saintly
persons should forgive this surrendered soul.

The Supreme Absolute Truth, parabrahma Sri Krsna, whose
lotus feet are the ultimate objective of all devotion and $astra,
appeared in His original human-like form as Sri Vasudeva-
nandana, the son of Sri Vasudeva, in Sri Gopala-puri. Al-
though He is adhoksaja, supremely inconceivable, beyond the
cognition of material senses, He nevertheless became visible
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to the eyes of common men through the medium of His
yogamdaya potency. He imparted the instructions of Bhagavad-
gita, thus delivering the jivas of this world who were drown-
ing in the ocean of birth and death. He submerged them in
the great ocean of prema by bestowing upon them a taste of
the sweetness of His beauty (saundarya-madhurya) and other
qualities. He appeared in this world, being bound by His
promise to protect the saintly persons and annihilate the
asuras. But on the pretext of removing the burden of the
earth, He in fact awarded supreme protection in the form of
mukti (liberation) to miscreants, to those who were antago-
nistic towards Him and to all those jivas drowning in this
vast ocean of material existence which is compared to
Kumbhipaka-naraka, a hellish planet where sinful persons
are cooked in boiling oil.

Bhagavan Sri Krsna instructed Bhagavad-gita so that even
after His disappearance, baddha-jivas, conditioned souls, who
have been influenced by ignorance since time immemorial
and completely bound by lamentation, illusion and so forth,
could be delivered. Another purpose was to uphold His glo-
ries which are found in the $astra and sung by the munis. He
directed these instructions of Bhagavad-gita to His very dear
associate, priya-parikara Arjuna, who had voluntarily ac-
cepted a veil of lamentation and illusion.

This Gita has three divisions: karma-yoga, jiana-yoga and
bhakti-yoga. The eighteen chapters of Bhagavad-gita are
blessed with the purport of the entire Vedas which manifest
as eighteen types of knowledge. Thus Sri Krsna reveals the
parama-purusartha or supreme objective. Niskama-karma-
yoga, working without attachment to the fruits of one’s pre-
scribed duties, is described in the first six chapters, and jiana-
yoga (acquiring union through knowledge) in the last six
chapters. The six chapters placed between them are more
confidential, describing bhakti-yoga, which is more rarely
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attained than either karma-yoga or jiana-yoga. Bhaktiis the
very life of karma and jiana. Without bhakti, karma and
jiiana are fruitless. Therefore, they are partially successful
only when they are mixed with bhakti.

Bhakti is of two types: kevala (exclusive) and pradhani-bhiita
(with bhakti predominating). Kevala-bhakti, being independent
and supremely powerful, does not need any assistance from
karma and jiiana. Therefore, it is known as parama-prabala
(supremely powerful), akificana (whereby Krsna is one’s only
possession), ananya (unalloyed), and so on. On the other hand,
pradhani-bhiita-bhakti remains mixed with karma and jiiana.
This will be examined later in more detail.

To explain the nature of Arjuna’s lamentation and illusion,
the speaker of the Mahabharata, Sri Vaisampayana, a disciple
of Vyasadeva, recited the Bhisma-parva section to his listener,
Janamejaya, by beginning with dhrtarastra uvaca. Dhrtarastra
asked Safijaya, “O Safijaya, what did my sons and the sons
of Pandu do, having assembled at Kuruksetra, desiring to
fight?” Here a question arises. Dhrtarastra has mentioned
that his sons and the Pandavas have assembled with the sole
purpose of fighting, so it is certain that they will fight. What,
then, ishis intention in asking, “What did they do?” In response
to this, Dhrtarastra has used the words dharma-ksetre, the land
of dharma. In the $ruti it is said: kuruksetram deva-yajanam.
“Kuruksetra is the sacrificial arena of the devas.” Therefore,
this land is famous as that which nourishes dharma. Thus, by
the influence of association with this land, the anger of
adharmika (irreligious) persons like Duryodhana and others
can be subdued and they may become inclined to follow and
accept dharma. The Pandavas are already dharmika by na-
ture. The influence of Kuruksetra may arouse the faculty of
discrimination when they take into consideration that the
massacre of one’s own relatives is improper. Thus both parties
may agree to a peaceful settlement. Outwardly Dhrtarastra
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is pretending that he will be happy with a peace treaty, but
internally he is feeling great dissatisfaction. He considers that,
if they negotiate a truce, the presence of the Pandavas will
continue to remain an impediment for his sons. Dhrtarastra
thinks, “The warriors on my side, like Bhisma, Drona and
others cannot be conquered, even by Arjuna. Therefore, since
our victory is certain, it will be beneficial to fight.” These
internal sentiments of Dhrtarastra, however, are indiscern-
ible to others.

Here, by the component ksetra in the word dharma-ksetre,
Sarasvati-devi is indicating a special meaning for dharma;
Yudhisthira, the incarnation of dharma, and his associates
are like plants of rice, and their maintainer, Bhagavan Sri
Krsna, is like a farmer. The various kinds of assistance given
by Krsna to the Pandavas are likened to watering the crop
and making a causeway around the field. The Kauravas,
headed by Duryodhana, are like the syama (blackish) weeds
which grow in the rice field. This indicates that as the syama
weeds are uprooted from the rice field, similarly Duryodhana,
along with the other Kauravas, will be uprooted from this
dharma-ksetra, land of dharma.

THE SARARTHA-VARSINI PRAKASIKA-VRTTI

The Commentary which Illuminates
The Shower of Essential Meanings

BY SRILA BHAKTIVEDANTA NARAYANA MAHARAJA

om ajiana-timirandhasya jianafjana-salakayah
caksur unmilitarn yena tasmai $ri-gurave namah
[ offer my most humble obeisances unto Sri Gurudeva, who with
the torchlight of transcendental knowledge has opened my eyes
which were blinded by the darkness of ignorance.
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namah om visnu-padaya krsna-presthaya bhii-tale
$ri-srimad-bhakti-prajiiana-kesava iti namine
ati-martya-caritraya sva-sritanafca-paline
jwva-duhkhe sadarttaya sri-nama-prema-dayine

I offer my obeisances unto the lotus feet of om visnu-pada
astottara-sata Sri Srimad Bhakti-Prajfiana Kesava Gosvami
Maharaja, who is so dear to Sri Krsna in this world. He is a com-
pletely divine personality who nurtures with great affection
those who have taken shelter of him. Aggrieved upon seeing the
suffering of those jivas who are averse to Sri Krsna, he bestows
upon them sri-nama along with prema.

namah om visnu-padaya krsna-presthaya bhii-tale
$rimate bhakti-siddhanta sarasvatiti namine

[ offer my obeisances unto om visnu-pada Sri Srimad Bhakti-
siddhanta Sarasvati Prabhupada, who is so dear to Sri Krsna
having taken shelter at His lotus feet.

namo bhaktivinodaya sac-cid-ananda namine
gaura-Sakti-sva-riipaya riipanuga-varaya te

[ offer my obeisances unto Saccidananda Srila Bhaktivinoda
Thakura, who is the foremost of ripanuga devotees and the
embodiment of Sri Caitanya Mahaprabhu’s Sakti.

visvasya nathariipo’sau bhakt vartma pradarsanat
bhakta-cakre varttitvat cakravartty akhyaya bhavat

Because he illuminates the path of bhakti for everyone (visva),
he is known as Visvaniatha. And because he has attained the
foremost position among the community of bhaktas (bhakta-
cakra), he is known as Cakravarti. Hence his name has become
significant as Visvanatha Cakravarti.

The great preceptor, maha-mahopadhyaya Srila Visvanatha
Cakravarti Thakura, an eminent dcarya and great scholar
of Vedanta in the Sri Gaudiya sampradaya and the crest-jewel
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of rasika-bhaktas, has compiled an invaluable commentary on
Srimad Bhagavad-gita named Sarartha-Varsini, a shower of
essential meanings. This commentary was written in Sanskrit
and was previously only available in Bengali translations.
Consequently, the Hindi and English-speaking audience have
been completely deprived of reading this invaluable treasure.
Thus, for the comprehensive welfare of faithful persons, |
am translating the commentary into Hindi and English. The
style and bhava of the commentary are extremely deep and
enriched with exalted philosophical conclusions (siddhanta).
To make the translation simple and comprehensive, I found it
necessary to write a Sarartha-Varsini Prakasika-vrtti, a further
explanation to illuminate the commentary. This arduous task
is not possible without the mercy of Sri Guru, Vaisnavas and
Srila Visvanatha Cakravarti Thakura himself. Therefore, first
of all, in a mood of great distress, [ pray at their lotus feet for
their mercy and blessings.

Srimad Bhagavad-gita is the essence of all srutis, Upanisads
and Puranas. Based on the sound evidence of Vedic litera-
ture received through guru-parampara, it is concluded that
Vrajendra-nandana Sri Krsna Himself, the son of the King
of Vraja, is Svayam Bhagavan, the Original Personality of
Godhead. He is the embodiment of all nectarean mellows
(akhila-rasamrta-miirti) and He is the omnipotent (sarva-
Saktiman), non-dual Absolute Reality (advaya-jiana-para-
tattva). Among His unlimited potencies three are prominent:
cit-Sakti (the internal potency), jiva-sakti (the marginal po-
tency) and acit-sakti (the external potency). By the will of
Svayarh Bhagavan Sri Krsna, Vaikuntha, Goloka and
Vrndavana are transformations of His cit-sakti. All jivas are
a transformation of His jiva-sakti and the material creation
is the transformation of His maya-sakti. The jivas are of two
types: mukta (liberated) and baddha (bound). The mukta-

jwas are eternally engaged in relishing the bliss derived from
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serving Bhagavan in Vaikuntha, Goloka and various other
dhamas. They never become bound in this material world,
the prison-house of maya, and hence they are called nitya-
mukta, eternally liberated. Sometimes, by the will of Bhagavan,
they appear in this illusory world as His associates for the
sole purpose of bestowing welfare to the people. The other
type of jiva is called anadi-baddha, or bound by maya since
time immemorial. As a result of being bound, the jiva is be-
ing burnt by the three types of miseries while wandering in
the cycle of birth and death.

Bhagavan Sri Krsna, who is an ocean of compassion, seems
to have created illusion (ajiana), by the influence of His
acintya-sSakti (inconceivable potency) in the heart of His
nitya-siddha-parikara Arjuna. Thus, on the pretext of dispel-
ling this illusion, He spoke Bhagavad-gita, which establishes
atma-tattva for the deliverance of all jivas under the grip of
maya. The subject ultimately established in Bhagavad-gita
is visuddha-bhagavad-bhakti, supremely pure devotional ser-
vice to Bhagavan. The jivas under the influence of maya
become situated in their pure constitutional position
(visuddha-svariipa) only by taking shelter of suddha-bhakti,
as described in the Gita, and can thus render service to Sri
Bhagavan. Aside from this, there is no beneficial path for
the baddha-jivas.

On the basis of concrete evidence from $astra and invin-
cible arguments, Srila Visvanatha Cakravarti Thakura and
other prominent Gaudiya Vaisnava dacaryas have clearly es-
tablished that the speaker of Bhagavad-gita is not nihsaktika
(devoid of potency), nirvisesa (devoid of variety), or nirakara
(formless), nor is He nirguna (devoid of transcendental quali-
ties such as aprakrta-daya, transcendental mercy). The jiva
isnever parabrahma, and even in the liberated stage can never
become parabrahma. Even after attaining mukti, the jiva will
remain a pure atomic spiritual particle. However, at that time
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he is said to be a bhagavat-parikara, an eternal associate of
Bhagavan.

In Vedic mantras ($ruti), it is proven that both Paramesvara,
the Supreme Controller, and the jivatma are qualified as
having knowledge (jiana-svariipa), as being the knower
(jata-svaripa), the enjoyer (bhokta-svaripa), the doer (kartta-
svariipa) and possessed of a pure spiritual ego (cinmaya-
ahankara). Therefore, regarding their constitutions, there is
no difference between them from the perspective of tattva.
However, because the jiva is an atomic spirit, his knowledge is
limited and he can be overpowered by maya. Paramesvara is
the master of maya. Although there is no difference between
I$vara and the jiva on the basis of tattva, the perception of a
difference is real. This perception of difference is called
vaisistya, meaning speciality or having a uniquely distin-
guishing characteristic. Just as the sun and the sun’s rays
are simultaneously one yet different, being the possessor of
attributes and the attribute respectively, similarly, the relation-
ship between Paramesvara and the jiva, which is that of being
one and different, is firmly proven in the Vedas. Since this
relationship of simultaneous oneness and difference is beyond
intellect and is only intelligible with the help of sastra, it is
therefore called acintya, inconceivable. Thus the subject mat-
ter of Bhagavad-gita is the nitya acintya-bhedabheda-riipa para-
tattva, the eternal Supreme Reality, who is inconceivably one
with and different from His potencies.

Although it is accepted that para-tattva Sri Krsna is simul-
taneously one with and different from the jiva and the
material world, which are both transformations of His sakti,
it is the perception of difference which is eternal and pre-
dominant, not the perception of oneness. Knowledge of the
jivatma, Paramatma, the abode of Paramatma and the means
to attain Paramatma have been delineated in appropriate
places in this Bhagavad-gita.
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Although karma, jiana and bhakti have been explained as
the three means to attain brahma, bhakti-yoga is the only
means to achieve Bhagavan. The preliminary stage of bhakti-
yoga is called karma-yoga. When there is further progress, the
intermediate stage is called jiana-yoga and in its mature and
elevated stage it is called bhakti-yoga. Karma in itself is not
a direct sadhana (practice) to attain Bhagavan, but only a
means to attain that direct sadhana. When the heart becomes
purified by following karma-yoga mixed with bhakti, which is
bhagavad-arpita-karma (offering the fruits of one’s activities
to Bhagavan) as described in the Vedas, tattva-jiiana (the true
knowledge of spirit and non-spirit) appears there. Both jiiana
and karma which are devoid of a sense of bhagavat-tattva are
futile.

Along with the appearance of tattva-jfiana, kevala-bhakti
manifests in the heart. When this kevala-bhakti attains its
mature stage, then prema manifests in the heart of the jiva.
This prema is the only means of attaining and having direct
realisation of Bhagavan. This is the concealed mystery of the
Bhagavad-gita. One cannot achieve mukti merely by
nirvisesa-jiiana (knowledge of Bhagavan’s impersonal feature).
Only when jfiana is mixed with bhakti-bhava, can one ob-
tain mukti in the form of salokya, sariipya and so on, as an
extraneous result. One can attain prema-mayi seva to Svayarn
Bhagavan Sri Krsna in His supreme abode, Goloka-
Vrndavana by performing kevala-bhakti as described in the
Gita. When one attains this abode, there is no possibility of
coming back to the material world. For the jas, achieve-
ment of this prema-seva is the prayojana, the ultimate goal.

Bhakti is of two types: kevala (exclusive) and pradhani-
bhuita (principally inherent). Kevala-bhakti is also called
ananya, akificana, visuddha and nirguna bhakti. Pradhani-
bhuita-bhakti is also of two types: karma-pradhani-bhiita,
where bhakti predominates over karma, and jiana-pradhani-
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bhiita, where bhakti predominates over jiana. By performance
of karma-pradhani-bhiita bhakti, which gradually purifies the
heart, tattva-jiana is achieved. The result of performing
jaana-pradhani-bhiita bhakti is mukti. Only that karma-
pradhani-bhiita bhakti which aims at tattva-jiiana and that
jiana-pradhani-bhita bhakti which aims at obtaining kevala-
bhakti are to be known as karma-yoga and jiana-yoga re-
spectively. These are only steps to bhakti. Otherwise, without
bhakti both jiana and karma are futile.

This Gitopanisad is composed of eighteen chapters, begin-
ning from Chapter Twenty-five of the Mahabharata’s Bhisma-
parva to Chapter Forty-two. It has three divisions, each
consisting of six chapters. The first division explains that the
jivatma is an amsa (part) of I§vara, and that his svaripa
(constitution) is such that he can acquire the eligibility to
render service to Bhagavan, the amsi (whole). Suddha-bhakti-
tattva, the principle of pure devotional service, has been ex-
plained in the middle six chapters. It is this type of bhakti that
is the topmost means of attaining bhagavat-prema, which is
the supreme object to be achieved. In the third and final part,
tattva-jiiana is defined. The subject matter of the Gita is kevala-
bhakti, which is like cintamani, a wish-fulfilling jewel. This
cintamani has been safely kept inside Bhagavad-gita, which is
likened to a treasure chest. The base of this chest is niskama-
karma-yoga, the lid is jiana-yoga and the treasure is bhakti.
Only those who have staunch faith, who are fixed in dharmika
principles, who have good character and who are self-controlled
are qualified to study this conversation.

For the proper flow of the book, Sri Krsna Dvaipayana
Vedavyasa has included in the first twenty-seven $lokas
phrases such as: dhrtarastra uvdca or safijaya uvaca. They
should be accepted as the introductory part of Gita. Just as a
piece of salt when mixed with the salty ocean completely
dissolves to become one with the ocean, these introductory
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words composed by Sri Vedavyasa have similarly become one
with the great ocean of Bhagavad-gita spoken by Sri Krsna.

Arjuna: Arjuna is an eternal associate of Bhagavan Sri Krsna.
[t is completely impossible for him to fall into a state of lam-
entation and delusion. In Srimad-Bhagavatam (1.7.7) it is said:
yasyam vai Srivcyamandayam. “Bhakti unto the lotus feet of
Purusottama Bhagavan Sri Krsna, who is transcendental to
the modes of material nature, at once appears in the hearts of
those who with great faith hear Srimad-Bhagavatam, which
is filled with the topics of His sweet pastimes, and thus de-
stroys lamentation, illusion and fear.” How then, is it possible
that bhakta-pravara (the greatest devotee) Arjuna, who is a
nitya-parikara of Sri Krsna serving in sakhya-rasa (divine
friendship), can be in a state of illusion and lamentation?
Bhagavan Sri Krsna, having arranged Arjuna’s illusion for the
sake of the jivas afflicted with grief and delusion, says: tesam
aham samuddharta mrtyu-samsara-sagarat. “I deliver them
from the ocean of material existence” (Gita 12.7).

Through the medium of questions and answers, He defines
the svariipa (true nature) of His own tattva, as well as that
of the jiva, dhama, maya, bhakti and so forth.

While commenting on the sloka: sarva-dharman parityajya
(Gita 18.66), Srila Visvanatha Cakravarti Thakura quotes
Krsna as saying: tvam avalambyaiva sastram idam loka-matram
evo padestami. “Having made you the instrument, I am de-
livering this message of Bhagavad-gita for the benefit of every
jwa.” Apart from this, in his commentary on Srimad-Bhagavatam
called Sarartha-darsini-tika, Srila Cakravarti Thakura explains
the sloka, yogindraya namah (12.13.21), to mean that the
description of Arjuna’s bewilderment in Bhagavad-gita is just
a statement of words. In fact, Arjuna is an eternal associate
of Bhagavan. There is not even a tinge of this illusory world in
him, what to speak of his being overwhelmed by lamentation
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and delusion. But beneficial instructions are given through
the medium of famous personalities among perfected saints
who are very merciful and highly expert in performing ac-
tivities for the welfare of the jivas. This is seen throughout
the Sastras and such is the position of Arjuna.

Astadasa Vidyas (Eighteen Types of Knowledge): There are
four Vedas — Rg, Yajur, Sama and Atharva — and six Vedangas
(limbs of the Vedas) — siksa, kalpa, vyakarana, nirukta, jyotisa
and chanda. Then there are mimanmsa, nyaya, dharma-sastra,
purana, ayur-veda, dhanur-veda, gandharva-veda and artha-
Sastra. These are the eighteen vidyas, or types of knowledge,
as mentioned in Visnu Purana:

angani vedas catvaro mimarmsa nyaya-vistarah
dharma-sastram puranafi ca vidya hy etam catur dasah
ayurvedo dhanurvedo gandharvas ceti te trayah
artha-sastram caturtham ca vidya hy astadasaiva tah

Kuruksetra: Srila Vyasadeva has referred to the battlefield
of Kuruksetra as dharma-ksetra. This has a hidden meaning.
According to grimad—Bhdgavatam (9.22.4), thisland is named
Kuruksetra after King Kuru. The Salya-parva of the Mahabharata
relates the following story:

Once, when Kuru Maharaja was ploughing this land,
Devaraja Indra appeared and asked him, “For what purpose
are you doing this?” Kuru Maharaja answered, “I am plough-
ing this land so that those people who give up their bodies here
may attain Svarga-loka (the heavenly planets).” Hearing this,
Devargjaridiculed him and returned to Svarga-loka. The king
again began ploughing with great enthusiasm. Although
Devaraja returned again and again to deride and deliberately
disturb the king, Kuru Maharaja remained unperturbed and
continued his work. Finally, on the insistence of other devatas,
Indra became pleased with Kuru Maharaja and gave him the
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benediction that whoever gives up his body or is killed in battle
on thisland certainly attains Svarga. Hence, this land, known
as dharma-ksetra, was chosen for the battle.

Also in the Javalopanisad (1.2), Kuruksetra is described as
ayajia-sthali (place of sacrifice) for the devatas and all living
entities. One attains Svarga-loka by the performance of yajfia
at this place.

Also in the Sat-Patha Brahmana, it is written: kuruksetram
deva-yajanam-asa tasmad ahuh kuruksetram deva-yajanam.
“The devas performed worship of the Lord in Kuruksetra.
Therefore, sages have named this place deva-yajanam.” The
phrase dharma-ksetra is composed of two words: dharma and
ksetra. The word ksetra indicates land for cultivation. When
a farmer waters the rice field, a type of weed called syama
grass also grows along with the rice plants. This grass looks
exactly like the rice plants, and grows by taking the water
used for the rice field, thereby covering the rice plants. Even-
tually, the rice plants dry up. Therefore, an expert farmer
uproots these weeds because they are harmful to the rice crop.
In the same way, in this land of Kuruksetra, Bhagavan Sri
Krsna maintained and nourished Yudhisthira Maharaja, the
personification of dharma, along with his associates by
annihilating those who are anti-religious, pseudo-religious
and non-religious, like Duryodhana and others.

The land between the rivers Sarasvati and Drsadvati is
known as Kuruksetra. At this place, both the great sage Mudgala
and Prthu Maharaja performed austerities. Sri Parasuramaj
performed yajfias at five different places in this land after
annihilating the ksatriyas. Therefore, previously this ksetra was
known as Samanta Paficaka. It later became famous as
Kuruksetra, following the activities of Maharaja Kuru.

Safijaya: Safijaya was the son of a charioteer named
Gavalgama. He was sastra-jiia (a knower of the conclusions
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of sastra), generous and dharmatma (dedicated to religious
principles). Because of these virtuous qualities, Grandsire
Bhisma appointed him and Vidura as Dhrtarastra’s royal
ministers. Safijaya was considered to be a second Vidura and
was also an intimate friend of Arjuna. Due to receiving divine
vision by the mercy of Sri Vyasadeva, he was able to narrate
all the events of the war to Dhrtarastra. This enabled him
to view the battle of Kuruksetra from within the distant royal
palace in Hastinapura. Maharaja Yudhisthira also described
Safijaya as a sweet-speaking well-wisher of everyone, who
had a peaceful temperament, and was always satisfied and
impartial. He was fixed in the bounds of morality (maryada)
and was never agitated by others’ ill behaviour. Always
remaining unbiased and fearless, his speech was fully
consistent with dharmika principles.

Stoka 2

gear g uvearie ge galawEr |
ATAATUETTT AT FEATAFATT U U

safijaya uvaca
drstva tu pandavanikam [ vyiidham duryodhanas tada
acaryam upasangamya | raja vacanam abravit

safijayah wwaca—Safijaya said; drstva—after surveying; pandava-
anikam—the army of the Pandavas; vyiidham—arrayed in
military formation; raja—king; duryodhanah—Duryodhana;
tada—then; upasangamya—approached; acaryam—Dronacarya
(the teacher); tu—and; abravit—spoke; (these) vacanam—words.

Safijaya said: O King, after surveying the Pandava
army arrayed in military formation, Duryodhana then
approached Dronacarya and spoke the following words.
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SARARTHA-V ARSINI

After understanding the internal intention of Dhrtarastra,
Safijaya confirmed that there would definitely be a war. But
knowing that the result would be contrary to Dhrtarastra’s
expectations, Safijaya is speaking these words beginning with
drstva etc. Here, the word vyiidham means the arrangement
of the Pandava army into a strategic formation. Thus King
Duryodhana, who felt fear within himself, spoke nine slokas
beginning with pasyaitam in the next sloka.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Unfortunately, apart from being blind since birth, at the
time of the Mahabharata war, Dhrtarastra was also bereft
of both dharmika and spiritual vision. Thus he became
overwhelmed with lamentation and illusion. Due to the
influence of the dharma-ksetra, his son Duryodhana might
return half of the kingdom to the Pandavas. Fearing this, he
became dejected. Safijaya, being highly dharmika and a
visionary (dirdarsi), could sense the internal feelings of
Dhrtarastra. Although Safijaya knew that the result of this
battle would not be in Dhrtarastra’s favour, he very intelli-
gently hid this information and, while pacifying Dhrtarastra,
said, “Duryodhana is not going to compromise with the
Pandavas. Rather, after seeing the extremely strong arrange-
ment of the Pandava army, he is personally approaching
Dronacarya, his guru in military science, to inform him of
the actual situation.” Duryodhana had two motives for ap-
proaching the dacarya. First, he was fearful after seeing the
formidable arrangement of the Pandava army. Second, on the
pretext of giving his guru due respect, he wanted to display
his political expertise. Due to his expertise in politics, he was
certainly qualified in all respects for the post of king. This is
verified here by his diplomatic behaviour. This is the mean-
ing of the sloka: safijaya uvaca etc.
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Duryodhana: Among the one hundred sons of Dhrtarastra
and Gandhari, Duryodhana was the eldest. At the time of his
birth, there were various bad omens which caused many saintly
persons such as Vidura to fear that he would be the cause of
the destruction of the Kuru dynasty. According to the
Mahabharata, Duryodhana took birth from an arsa (a part)
of Kali. He was sinful, cruel and a disgrace to the Kuru dynasty.
At the time of his name-giving ceremony, the family priests
and other learned astrologers, seeing the indications of his
future, gave him the name Duryodhana. Finally, after a hint
from Sri Krsna, Bhima killed him in such a horrific way that
even to think of it would make one’s hair stand on end.

Vyiha: It is said in Sabda-ratnavali: samagrasya tu sainyasya
vinyasah sthana-bhedatah | sa vyiiha iti vikhyato yuddhesu
prthivi-bhujam. “A vyiiha is the formation of a military
phalanx, arranged by an expert king in such a way that it is
impenetrable by opponents from any direction, thereby
assuring victory in battle.”

Dronacarya: Dronacarya taught astra-sastra, the science
of weaponry, to the sons of both Pandu and Dhrtarastra. He
was the son of Maharsi Bharadvaja. Because he was born
from a drona, a wooden water-pot, he became famous by the
name Drona. Just as he was a great teacher of astra-sastra,
he was similarly expert in the knowledge of Veda and Vedanga
(auxiliary portions of the Vedas). After pleasing the Maharsi
Parasurama, he learned from him the secrets of dhanur-veda
(the science of archery) and other sciences. Since he had the
benediction that he could die at the time of his own choosing,
no one could kill him. After being insulted by his childhood
friend, King Drupada of Paficala, Dronacarya went to
Hastinapura to earn a livelihood. Impressed by Drona’s quali-
fications, Grandsire Bhisma appointed him the acarya to
instruct and train Duryodhana, Yudhisthira and the other
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princes. Arjuna was his dearmost disciple. In the battle of
Kuruksetra, King Duryodhana, by polite persuasion and
diplomacy, appointed him as commander-in-chief of the
Kaurava army, second-in-command to Bhisma.

Sroka 3

gvdA aUGATTAET e a9 |
@ FUGYHAUT Ag R efimar u3

pasyaitam pandu-putranam [ acarya mahatim camiim
vyiidham drupada-putrena [ tava Sisyena dhimata

acarya—O teacher; pasya—behold; etarh—this; mahatim—great;
camiitm—army; pandu-putranam—of the sons of Pandu (the
Pandavas); vyiidham—arranged in a military phalanx; tava dhi-
mata—Dby your intelligent; sisyena—disciple; drupada-putrena—
Dhrstadyumna, the son of Drupada.

O Acarya! Behold this great army of the Pandavas,
arranged in a military phalanx by your intelligent
disciple Dhrstadyumna, son of Drupada.

SARARTHA-V ARSINI

With these words Duryodhana is implying, “Dhrstadyumna,
the son of Drupada, is indeed your disciple. He has taken birth
only to kill you. Although you knew this, you continued to
give him $iksa (military training). This certainly exposes your
dullintelligence.” Here, Duryodhana has used the word dhimata,
intelligent, for Dhrstadyumna. This has a deep meaning.
Duryodhana wants Dronacarya to realise that, although
Dhrstadyumna is Dronacarya’s enemy, he learned from
Dronacarya personally how to kill him. Thus he is very
intelligent. Just to arouse the anger of his teacher, Duryodhana
diplomatically remarks, “Now see his great intelligence at the
time of employing the fruits of his training.”
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Dhrstadyumna: Drupada, The King of Paficala, performed
a yajiia with the desire to beget a son who would kill
Dronacarya. From the fire of the yajiia a boy appeared holding
armour and weapons. At the same time a voice from the sky
predicted that this son of Drupada would kill Drona. The
brahmanas named this heroic looking boy Dhrstadyumna. He
learned the dhanur-veda from Dronacarya, who was extremely
benevolent. Although he knew that one day Dhrstadyumna
would kill him, still, with great effort he trained him in astra-
sastra. Thus Acarya Drona was killed by his own disciple in
the Mahabharata war.

SLokas 4-6

T I WA HIATIAGAT Fhr |
Igurt  faeves  gusvd WETW: U¥l
DI FATT: FMTIT FAaar |
ORIy Weva Wggd: sl
uragye faswr IaEiye JidarT |
gz Frorara A e Ud HERYT: NS
atra Siira mahesvasa |/ bhimarjuna-sama yudhi
yuyudhano viratas ca [ drupadas ca maha-rathah

dhrstaketus cekitanah [ kasirajas ca viryavan
purujit kuntibhojas ca [ saibyas ca nara-pungavah

yudhamanyus ca vikranta [ uttamaujas ca viryavan
saubhadro draupadeyas ca [ sarva eva maha-rathah

atra—present (here); (are) Siirah—mighty; maha-isu-asah—great
bowmen (lit. great arrow-throwers); samah—equal; yudhi—in
battle; bhima-arjuna—to Bhima and Arjuna; yuyudhanah—
Satyaki; viratah— Virata; ca—and; maha-rathah—the great
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chariot fighter; drupadah—Drupada; ca—also; dhrstaketuh—
Dhrstaketu; cekitanah—Cekitana; kasirajah—Kasiraja, the King
of Kasi (Varanasi); ca—and; virya-van—heroic; purujit—Purujit;
kuntibhojah—Kuntibhoja; ca—and; s’aibyah—éaibhya; ca—and;
nara-pungavah—the best of men; yudhamanyuh—Yudhamanyu;
ca—and; vikrantah—achiever of victory; uttamaujah—
Uttamauja; ca—and; virya-van—heroic; saubhadrah—
Abhimanyu, son of Subhadra; draupadeyah—the sons of
Draupadi; ca—and; sarve—all; eva—these; maha-rathah—great
chariot fighters.

Present in this army are mighty bowmen, equal in
combat to Arjuna and Bhima, such as Satyaki, King
Virata and the great warrior Drupada. Also present
are Dhrstaketu and Cekitana, heroic Kasiraja, Purujit,
Kuntibhoja, the most valiant Saibya, and other noble
men such as the victorious Yudhamanyu, the powerful
Uttamauja, Abhimanyu, as well as Pratibindhya and
the other sons of Draupadi. All of these are
maharathis.

SARARTHA-V ARSINI

Here the word mahesvasah means that all these great
warriors carry strong bows which cannot be broken by the
enemy. The word yuyudhana refers to Satyaki. Saubhadrah
refers to Abhimanyu, and Draupadeyah indicates the sons
of the five Pandavas born from Draupadi, headed by
Pratibindhya. The characteristics of a maharathi are now
described here. Among a group of great warriors who are
expert in astra-Sastra, one who can fight against ten thou-
sand warriors single-handedly is called a maharathi. One who
can fight alone against unlimited warriors is known as an
atirathi. One who can only fight with a single person is known
as ayoddha, and one who requires assistance to defeat a single
opponent is called an arddharathi.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Yuyudhana: Yuyudhiana is another name for the heroic
Satyaki. He was a very dear servant of Sri Krsna, extremely
valiant and an atirathi among the commanders-in-chief of
the Yadava army. He learned the secrets of astra-Sastra from
Arjuna. In the Mahabharata conflict he fought on the side
of the Pandavas.

Virata: Virata was the pious king of the land of Matsya.
The Pandavas spent one year incognito under his shelter. His
daughter Uttara, later married Abhimanyu, the famous son
of Arjuna. Virata was killed in the Mahabharata war along
with his sons Uttara, Sveta and Sankha.

Drupada: Drupada was the son of Prsata, the king of
Paficala. Since Maharaja Prsata and Maharsi Bharadvaja,
the father of Dronacarya were friends, Drupada and
Dronacarya were also friends in their childhood. Later, when
Drupada became king, Dronacarya approached him for
financial help, but Drupada insulted him. Dronacarya did
not forget this disrespect. When Arjuna completed his
education in astra-Sastra, Dronacarya asked Arjuna to capture
Drupada and offer him at Drona’s feet as guru-daksina.
Arjuna followed his order. Dronacarya took half of
Drupada’s kingdom and then released him. To avenge this
insult, Drupada performed a yajiia in which Draupadi and
Dhrstadyumna appeared from the fire.

Cekitana: Cekitana was a Yadava in the dynasty of Vrsni.
He was a very chivalrous maharathi and was one of the com-
manders-in-chief of the Pandava army. In the Mahabharata
war, he met his death at the hands of Duryodhana.

Kasiraja: Kasiraja was the king of Kasi. He was born from
a part of the asura Dirghajihva. A valiant and courageous
hero, he fought on the side of the Pandavas.
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Purujit and Kuntibhoja: Purujit and Kuntibhoja were
brothers of Kunti, the mother of the Pandavas, and were thus
the maternal uncles of the Pandavas. In the Mahabharata
war they were killed by Dronacarya.

Saibya: Saibya was the father-in-law of Maharaja Yudhisthira.
His daughter Devika was married to Yudhisthira Maharaja.
He is known as nara-pungava, the best of men, and was
recognised as a powerful, heroic warrior.

Yudhamanyu and Uttamauja: The valiant, powerful
blood brothers Yudhamanyu and Uttamauja were princes of
the Paficala kingdom. At the end of the Mahabharata war,
they were killed by Asvatthama.

Saubhadra: Bhagavan Sri Krsna’s sister, Subhadra, was mar-
ried to Arjuna. The heroic Abhimanyu was born from the womb
of Subhadra, and therefore he is also known as Saubhadra.
He received training in astra-sastra from his father, Arjuna,
and from Sri Balarama. He was an exceptionally chivalrous
hero and a maharathi. At the time of the Mahabharata war
he was sixteen years old. In the absence of Arjuna, Abhimanyu
alone was able to penetrate the cakra-vyiiha, a special
military formation which had been arranged by Dronacarya.
Trapped in the vyitha, he was unjustly killed by the combined
efforts of seven maharathis, including Drona, Krpacarya and
Karna.

Draupadeya: Draupadi gave birth to a son from each of the
five Pandavas. Their names were Pratibindhya, Sutasoma,
Srutakarma, Satanika and Srutasena. Collectively, they were
known as Draupadeya. Their fathers were Yudhisthira, Bhima,
Arjuna, Nakula and Sahadeva respectively. At the end of the
Mahabharata war Asvatthama, desiring to please his friend
Duryodhana, murdered these five princes at night as they slept.

In addition to the names of the warriors mentioned by
Duryodhana, there were many other maharathis in the army
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of the Pandavas. Duryodhana has referred to all of them by
using the words sarva eva.

Sroka 7

] fafrer 3 aiEEy G |
IE T WA aAred v FEm duo i

asmakan tu visista ye / tan nibodha dvijottama
nayaka mama sainyasya | samjiartham tan bravimi te

dvija-uttama—Q best of the twice-born; samjiia-artham—for
your information; nibodha—be informed; bravimi—I am men-
tioning; te—to you; tan—the names; ye—who; (are) tu—indeed,;
visistah—outstanding warriors; nayakah—commanders; mama
sainyasya—of the soldiers; asmakam—of our army.

O Dvija-uttama, best of the brahmanas, for your
information I am also mentioning the names of those
who are particularly talented in the art of military
strategy.

SARARTHA-V ARSINI
Here, the word nibodha means ‘please understand’, and

samjiiartham means ‘for your precise knowledge’.

SLokas 8-9
T WISTI FUIYT FUYE QAT |
SyaeTaT  fawvivy  wiwsfasage: e
= o =;ga: I Heel ~wetifaar: |
AFTIAYIERON: | FFIA9IRET: UL
bhavan bhismas ca karnas ca [ krpas ca samitifijayah
asvatthama vikarnas ca [ saumadattir jayadrathah

anye ca bahavah siira [ mad-arthe tyakta-jivitah
nana-sastra-praharanah [ sarve yuddha-visaradah
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bhavan—your good self; bhismah—Grandsire Bhisma; ca—and;
karnah—Karna; ca—and; krpah—Krpacarya; (are) samitifijayah—
always victorious in battle; ca—and; asvatthama— Asvatthama;
vikarnah— Vikarna; ca—also; saumadattih—Bhirisrava, the son
of Somadatta; jayadrathah—the king of Sindhu, Jayadratha;
anye—other than those mentioned before; (there are) ca—also;
bahavah—many other; siirah—heroes; tyakta-jivitah—bound by
a vow to give up their life; mat-arthe—for my sake; praharanah—
equipped with; nana—many; Sastra—weapons; sarve—all of
them; (are) yuddha-visaradah—expert in warfare.

In my army there are heroes like your good self
(Dronacarya), Grandsire Bhisma, Karna, Krpacarya
who is ever-victorious in battle, Asvatthama, Vikarna,
Bhiirisrava, the son of Somadatta, and Jayadratha,
the King of Sindhu. There are many other heroes who
are prepared to give up their lives for my sake. All
are equipped with varieties of astra-sastra and are
expert in warfare.

SARARTHA-VARSINI

Here the word somadattih refers to Bhiirisrava. Tyakta-
jwitah denotes a person who is determined to do whatever is
required of him, having properly realised that he will be
greatly benefited whether he survives or not. In Gita (11.33)
Bhagavan says, “O Arjuna! All these persons have already
been killed by Me; you need only become an instrument.” In
accordance with this statement, Sarasvati-devi made the
word tyakta-jivitah come from the mouth of Duryodhana,
indicating that his army had already been destroyed.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Krpacarya: In the lineage of Gautama, there was a rsi by
the name of Saradvan. Once, after seeing the apsara Janapadi,
his semen spontaneously fell on a clump of forest grass. This
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semen became divided in two parts, from which a boy and a
girl were born. The girl was named Krpi and the boy, Krpa.
Krpa later became renowned as a great warrior. Saradvan Rsi
personally endowed Krpa with expertise in dhanur-veda and
other arts. Krpa was exceedingly valiant and pious. In the
battle of Mahabharata he fought on the side of the Kauravas.
After the battle, Maharaja Yudhisthira appointed him to
train Prince Pariksit.

Asvatthama: Krpi, the sister of Krpacarya, was married to
Dronacarya. From her womb Asvatthama was born, being a
combination of the portions of Lord Siva, Yama, kama (lust)
and krodha (anger). He learned the $astras and astra-sastra
(science of weaponry) from his father Dronacarya. He also
accepted the responsibility of being the last commander-in-
chief of the Kauravas in the battle of Mahabharata. He
murdered the five sons of Draupadi while they were in deep
sleep, having mistaken them for the five Pandavas. In
retaliation, the Pandavas insulted him severely and forcibly
removed a jewel which was a part of his forehead. After this
insult, he burnt with anger and attempted to kill the unborn
Pariksit Maharaja, who was the sole heir to the Pandava
dynasty, by targeting his brahmastra at the child in the womb
of Uttara, the wife of Abhimanyu. However, Bhagavan Sri
Krsna, who is bhakta-vatsala, affectionate to His bhaktas,
invoked His sudarsana cakra to protect Maharaja Pariksit in
the womb.

Vikarna: Vikarna was one of the one hundred sons of
Dhrtarastra. He was killed by Bhimasena in the Mahabharata
war.

Somadatta: Somadatta was the son of Bahlika and the
grandson of King Pratika of the Kuru dynasty. In the battle
of Mahabharata he was killed by Satyaki.
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Bhiirisrava: Bhiirisrava was the son of King Somadatta in
the Candra-vamsa (Moon-dynasty). He was a highly cou-
rageous and famous king. In the Mahabharata conflict he

was killed by Satyaki.

Sastra: A weapon such as a sword or sabre that is used to
kill others in hand-to-hand combat, is called a sastra.

Astra: A weapon such as an arrow that is thrown at the
enemy is known as an astra.

Stoka 10
STATE TAGEF Tl HSHORETT |
yare faghdwr o imRRfeE ngo i

aparyaptam tad asmakarm | balam bhismabhiraksitam
paryaptam tv idam etesam [ balarm bhimabhiraksitam

asmakam—our; tat balam—military strength; abhiraksitam—well
protected; bhisma—by Grandsire Bhisma; (is) aparyaptam—
incompetent; tu—but; idam—this; balam—strength; etesam—
of the Pandavas; abhiraksitam—well protected; bhima—by Bhima;
(is) paryaptarh—competent.

Our forces, though protected by Bhisma, are not
sufficient. On the other hand the army of the
Pandavas, under the careful protection of Bhima, is
fully competent.

SARARTHA-VARSINI

Here, the word aparyaptam means incompetent or insuffi-
cient. That is, the Kauravas are not competent and are of insuf-
ficient strength to fight with the Pandavas. Bhismabhiraksitam
means, “Although our army is well-protected by Grandsire
Bhisma, who is endowed with extremely fine intelligence and
expertise both in Sastra (weaponry) and sastra (knowledge),
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the strength of this force is still insufficient because Bhisma
is favouring both sides.” Paryaptam bhima-bhiraksitam
means, “But the army of the Pandavas, though protected by
Bhima, who is less expert in $astra and Sastra, is competent
to fight with us.” It is indicated by these statements that
Duryodhana is feeling deeply apprehensive.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Grandsire Bhisma is an unparalleled hero. He received a
boon from his father that he could die at the time of his own
choosing. He is unconquerable. Although he is fighting on
the side of Duryodhana, he is fully affectionate toward the
Pandavas and does not want them to be destroyed. Because
he is concerned for the welfare of both sides, the army led by
him will not be able to fight with expertise in the battle.
Moreover, Bhisma cannot use his full ability to fight against
the Pandavas. Therefore, the army headed by him is described
as aparyapta, incompetent or insufficient. On the other side,
Bhima, who is not as great a hero as Bhisma, will use his full
ability to gain victory for his side. Thus the army under his
leadership has been described as paryapta, competent or
sufficient.

Sroka 11
Y W [AY FATHAHAREET: |
stomaififer=] wa~: @d g & negu

ayanesu ca sarvesu | yatha-bhagam avasthitah
bhismam evabhiraksantu | bhavantah sarva eva hi

eva—surely; bhavantah—you; sarve—all; (being) avasthitah—
situated; yatha-bhagam—in the assigned positions; ayanesu—at the
entry points; ca—and; bhismam—unto Grandsire Bhisma; eva hi—
certainly; sarvesu—all; abhiraksantu—protect in every respect.
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Therefore, you must all remain in your strategically
assigned positions at the entry points and give
protection to Grandsire Bhisma in every respect.

SARARTHA-V ARSINI

Duryodhana is saying, “Therefore all of you (Drona and
others) have to be careful.” For this purpose only he tells them,
“Divide yourselves among all the phalanx entrances and do
not leave your assigned areas in the battle. In this way, Bhisma
will not be killed from behind while fighting the enemy. Right
now, Bhisma’s strength is our very life.”

Sroka 12
AR Wowa] 89 Hegg: [uame: |
faeme faenee: g Tl gAT@ET N9

tasya safijanayan harsam [ kuru-vrddhah pitamahah
simha-nadam vinadyoccaih [ sankham dadhmau pratapavan

pitamahah—the Grandsire (Bhisma); pratapa-van—the valiant;
kuru-vrddhah—elder Kuru; dadhmau—blew; tasya—his;
Sankham—conch-shell; vinadya—vibrating; uccaih—very loudly;
simha-nadam—with a sound like a lion’s roar; safijanayan—giving
(Duryodhana); harsam—joy.

Then Grandsire Bhisma, the valiant elder of the
Kuru dynasty, loudly blew his conch-shell making a
sound like the roar of a lion and thus delighted the
heart of Duryodhana.

SARARTHA-V ARSINI

Grandsire Bhisma became very pleased to hear
Duryodhana’s glorification of him in front of Dronacarya.
Producing a sound like the roar of a lion, the elderly Kuru
Bhisma blew his conch-shell to remove Duryodhana’s fear
and make him cheerful.
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SLoka 13
Ad: WGy AT quEEE ST |
Wedanaga~ 9 wwa?waa ne3u

tatah Sankhas ca bheryas ca | panavanaka-gomukhah
sahasaivabhyahanyanta [ sa sabdas tumulo’bhavat

tatah—thereafter; Sankhah—conch-shells; ca—and; bheryah—
kettledrums; ca—and; panava-anaka—small drums and
mrdangas; gomukhah—horns and trumpets; sahasa—suddenly;
abhyah-anyanta—were sounded; eva—indeed; sah—that;
$abdah—sound; abhavat—was; tumulah—tumultuous.

Thereafter, conch-shells, kettledrums, small drums,
mrdangas, horns, trumpets and various other
instruments were suddenly sounded, creating a
tumultuous, fearsome sound.

SARARTHA-VARSINI

The purpose of this sloka beginning with the word tatah,
is simply to express that both sides displayed their enthusiasm
for war immediately thereafter. Here, panavah, anakah and
gomukhah refer to the small drum, mrdanga, and various horns
and trumpets respectively.

Sroka 14
Aq: vadgdgw Wefd W=+ Rt |
AreE: grveavdd feet gt geEAg: nex

tatah Svetair hayair yukte | mahati syandane sthitau
madhavah pandavas caiva [ divyau Sankhau pradadhmatuh

tatah—thereafter; madhavah—Sri Krsna; ca—and; eva—
certainly; pandavah— Arjuna; sthitau—situated; mahati—on a
great; syandane—chariot; yukte—being yoked; svetath—with
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white; hayaih—horses; pradadhmatuh—blew; divyau—divine;
Sankhau—conch-shells.

Then Sri Krsna and Arjuna, stationed on a great
chariot drawn by white horses, blew their divine
conch-shells.

SLoka 15
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pancajanyarm hrsikeso | devadattam dhanafijayah
paundram dadhmau maha-sankham [ bhima-karma vrkodarah

hrsika-1sah—Hrsikesa (Sri Krsna, the master of the senses);
dadhmau—blew; pafcajanyam—the conch-shell named
Paficajanya; dhanafijayah—Arjuna; (blew) devadattam—the
conch-shell named Devadatta; vrka-udarah—Bhimasena; bhima-
karma—the performer of Herculean tasks; maha-sankham—
(blew) the great conch-shell; paundram—named Paundra.

Hrsikesa Sri Krsna blew His conch-shell known as
Paficajanya; Dhanafijaya blew his conch known as
Devadatta; and Bhima, the performer of Herculean
tasks, blew his great conch known as Paundra.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Paficajanya: After completing His education in the asrama
of His guru, Sri Krsna requested His guru and his wife to
accept some guru-daksina. As their guru-daksina, they asked
that their son, who had drowned in the ocean, be returned
to them alive and well. Inquiring from Varuna, the presiding
deity of the ocean, Sri Krsna discovered that His guru’s son
had been swallowed by an ocean-dwelling asura named
Paficajanya. However, after killing Paficajanya, Sri Krsna did
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not find the boy inside his belly. From there Sri Krsna went
to Mahakalapuri, brought back His guru’s son and presented
the boy to His guru as daksina. Since Sri Krsna accepted the
external limb (the shell) from the body of the asura
Paficajanya as His conch, it is known as Paficajanya.

SLoka 16
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anantavijayam raja | kunti-putro yudhisthirah

nakulah sahadevas ca | sughosa-manipuspakau
raja—the king; yudhisthirah— Yudhisthira; kunti-putrah—the
son of Kunti; (blew) ananta-vijayam—the conch named
Anantavijaya (meaning limitless victory); nakulah—Nakula;

ca—and; sahadevah—Sahadeva; (blew) sughosa-manipuspakau—
the conches named Sughosa and Manipuspaka.

Maharaja Yudhisthira, the son of Kunti, blew the
conch named Anantavijaya; Nakula blew the Sughosa
conch and Sahadeva blew the conch known as
Manipuspaka.

Stokas 17-18
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kasyas ca paramesvasah [ sikhandi ca maha-rathah

dhrstadyumno viratas ca [ satyakis caparajitah
drupado draupadeyas ca | sarvasah prthivi-pate

saubhadras ca maha-bahuh [ sankhan dadhmuh prthak prthak
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prthivi-pate—O lord of the earth; parama-isu-asah—the excel-
lent wielder of arrows; kasyah—the king of Kasi; ca—and;
sikhandi—Sikandhi; maha-rathah—the great chariot fighter;
ca—also; dhrstadyumnah—Dhrstadyumna; viratah— Virata;
ca—and; apardjitah—the unconquerable; satyakih—Satyaki;
ca—and; drupadah—Drupada; ca—and; draupadeyah—the sons
of Draupadi; ca—also; maha-bahuh—mighty-armed;
saubhadrah— Abhimanyu, the son of Subhadra; dadhmuh—Dblew;
prthak prthak—respective; Sankhan—conch-shells; sarvasah—on
all sides.

O King of the earth, Dhrtarastra! That great ar-
cher the King of Kasi, the maharathi Sikhandi,
Dhrstadyumna, Virata-raja, the unconquerable
Satyaki, King Drupada, the sons of Draupadi, and
Abhimanyu the son of Subhadra, then Iloudly
resounded their respective conch-shells on all sides.

SARARTHA-V ARSINI
Paficajanya and others are the names of conches belong-
ing to Sri Krsna and various warriors on the battlefield.
Aparajitah means one who cannot be defeated by anyone,
or one who is adorned with a bow.

Stoka 19
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sa ghoso dhartarastranam [ hrdayani vyadarayat
nabhas ca prthiviil caiva [ tumulo ‘bhyanunadayan

abhi-anunadayan—reverberating; prthivim—on the earth; ca;—
and also; nabhah—in the sky; sah—that; tumulah—tumultuous;
ghosah—sound; eva—indeed; wvyadarayat—shattered;
hrdayani—the hearts; dhartarastranam—of Dhrtarastra’s sons.
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Reverberating between the earth and sky, the tu-
multuous sound of those conches shattered the
hearts of the sons of Dhrtarastra.

Stoka 20
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atha vyavasthitan drstva [/ dhartarastran kapi-dhvajah
pravrtte Sastra-sampate | dhanur udyamya pandavah
hrsikesam tada vakyam [ idam aha mahi-pate

mahi-pate—O lord of the earth; atha—thereupon; drstva—see-
ing; dhartarastran—the sons of Dhrtarastra; vyavasthitan—situ-
ated; kapi-dhvajah—(Arjuna) whose flag was marked with Kapi
(Hanuman); pandavah— Arjuna, the son of Pandu; udyamya—
taking up; (his) dhanuh—bow; pravrtte—while about to embark;
Sastra-sampdate—in releasing his arrows; tada—then; aha
spoke; idam—these; vakyam—words; hrsikesam—unto Sri
Krsna, the master of the senses.

O King, after seeing your sons in military array,
Kapi-dhvaja Arjuna raised his bow and prepared to
shoot his arrows. He then spoke the following words
to Sri Hrsikesa.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Kapi-dhvaja: Kapi-dhvaja is a name for Arjuna that denotes
the presence of the mighty Hanuman on the flag of his
chariot. Arjuna was very proud of his skill in archery. Once,
he was strolling on the bank of a river carrying his Gandiva
bow. There he saw an old monkey. Paying obeisances to him,
Arjuna asked, “Who are you?”
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The monkey politely replied, “I am Hanuman, servant of
Sri Rama.”

Arjuna then asked, “Are you the servant of the same Rama,
who, unable to make a bridge of arrows over the ocean, em-
ployed monkeys to build a bridge of stones? It was only then
that His army could cross the ocean. If | had been there at
that time, [ would have built such a strong bridge of arrows
that the entire army could have easily crossed over.”

Hanuman replied very politely, “But your bridge would not
have endured the weight of even the weakest monkey in Sri
Rama’s army.”

Arjuna said, “I am going to make a bridge of arrows over
this river and you may cross it with as heavy a load as you
can carry.”

Hanuman then expanded himself into a huge form and
jumped towards the Himalayan mountains. He returned with
heavy stones tied to every hair on his body. As soon as he
placed one foot on the bridge, it started to quiver but,
surprisingly enough, did not break. Arjuna trembled in fear.
Remembering his worshipable Deity, Sri Krsna, he prayed,
“O Lord! The honour of the Pandavas is in Your hands.”

When Hanuman put the full weight of both his feet on
the bridge, he was astonished to find that it did not break. If
the bridge did not break, it would be a matter of great shame
for him. Within his heart, Hanuman remembered his
worshipable Lord, Sri Ramacandra. Meanwhile, his glance
fell upon the water below the bridge, where he saw streams
of blood flowing. Hanuman immediately jumped off and
peered below the bridge. “Oh! What is this? My worshipable
Lord, Sri Ramacandra, is personally supporting the bridge of
sharp arrows on His back!” He at once fell at the lotus feet
of Sri Ramacandra.

At the same time, Arjuna saw the Lord not as Sri Rama
but as Sri Krsna. Both Hanuman and Arjuna lowered their
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heads in shame before their worshipable Lord, who said,
“There is no difference between these two forms of Mine. I,
Krsna, in the form of Sri Rama, come to establish the bounds
of morality and proper dharmika conduct (maryada) and, in
this very form of lila-purusottama Krsna, I am akhila
rasamrta miirti, the personification of the nectar of all rasas.
From today onwards, you, who are both My servants, should
become friends. In a battle in the near future, the mighty
Hanuman, situated on the flag of Arjuna’s chariot, will give
him protection in all respects.”

For this reason, Hanuman graced the flag of Arjuna’s
chariot in the battle of Mahabharata. Arjuna thus received
the name Kapi-dhvaja, or one who has a monkey on his flag.

Srokas 21-23
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arjuna uvaca
senayor ubhayor madhye [ ratham sthapaya me ‘cyuta

yavad etan nirikse ‘ham [ yoddhu-kaman avasthitan
kair maya saha yoddhavyam [ asmin rana-samudyame

yotsyamanan avekse ‘ham [ ya ete ‘tra samagatah
dhartarastrasya durbuddher [ yuddhe priya-cikirsavah

arjunah uwvaca— Arjuna said; acyuta—QO infallible one; sthapaya—
please place; me—my; ratham—chariot; madhye—in the midst;
ubhayoh—of the two; senayoh—armies; aham—1I; niritkse—wish
to examine; yavat—as many as (they are); etan—all these;
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avasthitan—arrayed on the battlefield; yoddhu-kaman—desiring
battle; kath—with which fighters; saha—together; maya—with
me; yoddhavyam—there should be a fight; asmin—in this;
samudyame—strenuous; rana—battle; aham avekse—I wish to
see; yotsyamanan—those who wish to fight; ete—those; ye—who;
cikirsavah—desire; priya—well being; yuddhe—in the fight;
durbuddheh—for the evil-minded; dhartarastrasya—son of
Dhrtarastra; samagatah—assembled; atra—here.

Arjuna said: O Acyuta! Please place my chariot be-
tween the two armies so that I may observe all who
desire to fight in this great battle. I want to see all
those warriors, the well-wishers of the evil-minded
son of Dhrtarastra, who have assembled here.

SLokas 24-25
=TT Jara—
TagH g STV WRA |
AarevEiHed vt g 1%
dismgEd: e w@fE |
Farer Wyl UvAAT] @HAAT] FEEAM N R4l

safijjaya uvaca
evam ukto hysikeso | gudakesena bharata
senayor ubhayor madhye [ sthapayitva rathottamam

bhisma-drona-pramukhatah | sarvesam ca mahiksitam
wvaca partha pasyaitan | samavetan kurin iti

safijayah uvaca—Safijaya said; bharata—O descendent of Bharata;
hrsikesah—Sri Krsna; evam—thus; uktah—addressed;
gudakesena—Dby the conqueror of sleep (Arjuna); sthapayitva—
situating; ratha-uttamam—celestial chariot; madhye—in the
midst; ubhayoh—of the two; senayoh—armies; ca—also;
pramukhatah—in the presence; sarvesam—of all; mahi-ksitam—
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the kings of the earth; (headed by) bhisma—Grandsire Bhisma;
drona—Dronacarya; uvaca—He said; partha—QO son of Prtha
(Arjuna); pasya—Dbehold; etan—these; samavetan—assembled,;
kurtin—Xurus; iti—thus.

Safjaya said: O Bharata, having thus been addressed
by Gudakesa (Arjuna), Hrsikesa drew the excellent
chariot into the midst of both armies in the presence
of all the kings and prominent personalities like
Bhisma, Drona and others. He then said: O Partha,
just behold this assembly of Kurus.

SARARTHA-V ARSINI

Hrsikesah means the controller of all senses. Although
Krsna is Hrsikesa, when He received orders from Arjuna, He
became controlled by Arjuna’s sense of speech alone. Aho!
Bhagavan is controlled only by prema. Gudakesa consists of
two words, guda and akesa. Guda refers to gud, very sweet,
unrefined sugar. Just as guda exhibits all sweetness, similarly
akesah exhibits the sweet taste of the rasa of their affection.
Akesa refers to the guna-avataras; Visnu, Brahma and
Mahesa. ‘A’ indicates Visnu, ‘ka’ Brahma, and ‘isa’ indicates
Mahadeva (Siva). How can these parts, or guna-avataras,
manifest their aisvarya (superiority of opulence) before a
person whose order was followed, out of prema, by Svayam
Bhagavan Sri Krsna, the crest-jewel of all avataras! Instead,
they consider their lives to be successful by manifesting the
sweet mellow of their affection towards Arjuna, who is there-
fore known as Gudakesa (one who receives sweet affection
from the three guna-avataras). Indeed, Bhagavan Mahavisnu,
Paravyoma-niatha (Lord of the transcendental sky), once
admitted to Arjuna, “I only brought the sons of the brahmana
here with a desire to see both you and Krsna.” (Srimad-
Bhagavatam 10.89.58)
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Gudaka also means sleep, and one who has control over
sleep is called Gudakesa. It is not surprising that the same
Arjuna by whose prema even Sri Krsna, the controller of
maya, becomes controlled, conquered just one ordinary
function of maya called sleep. This is its hidden meaning.

Bhisma-drona-pramukhatah means ‘in front of Bhisma and
Drona’, and sarvesam mahiksitam means ‘in front of all the
other kings also’.

SLoka 26
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tatrapasyat sthitan parthah [ pitin atha pitamahan
acaryan matulan bhratin [ putran pautran sakhims tatha
Svasuran suhydas caiva | senayor ubhayor api

atha—thereafter; tatra—there; api—even; ubhayoh—between the
two; senayoh—armies; parthah—Arjuna, son of Prtha (Kunti);
apaSyat—saw; sthitan—situated; pitin—the parental uncles;
pitamahan—grandfathers; acaryan—teachers; matulan—
maternal uncles; bhratfn—cousins; putran—sons; pautran—
grandsons; sakhin—friends; tatha—also; svasuran—fathers-in-
law; ca—and; eva—certainly; suhrdah—well-wishers.

There, in the midst of both armies, Arjuna saw his
paternal uncles, grandfathers, teachers, maternal
uncles, cousins, nephews, grandsons, friends, fathers-
in-law, sons and well-wishers.

SARARTHA-V ARSINI

Arjuna saw the sons and grandsons of Duryodhana and
many others.
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Sroka 27
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tan samiksya sa kaunteyah [ sarvan bandhiin avasthitan
krpaya parayavisto [ visidann idam abravit

samiksya—after seeing; sarvan—all; (of) tan—those; bandhitn—
relatives and friends; avasthitan—standing near; sah—he;
kaunteyah—Arjuna, the son of Kunti; visidan—Ilamenting;
avistah—overcome; paraya—Dby great; krpaya—by compassion;
abravit—spoke; idam—thus.

Seeing all his friends and relatives standing near
him on the battlefield, Kaunteya, lamenting and
overwhelmed with compassion for them, spoke thus.

SLoka 28
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arjuna uvaca
drstvemam svajanan krsna [ yuyutsiin samavasthitan
sidanti mama gatrani [ mukhafi ca parisusyati

arjunah wvaca—Arjuna said; krsna—O Krsna; drstva—after
seeing; imam—all these; sva-janan—kinsmen; samavasthitan—
assembled (here); yuyutsiin—desiring battle; mama—my;
gatrani—Ilimbs; sidanti—are slackening; ca—and; (my)
mukham—mouth; parisusyati—is drying up.

Arjuna said: O Krsna, seeing all my kinsmen
assembled here with a desire to fight, I feel my limbs
weakening and my mouth becoming dry.
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Sroka 29
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vepathus ca Sarire me [ roma-harsas ca jayate
gandivarm sramsate hastat [ tvak caiva paridahyate

jayate—there is; vepathuh— trembling; me Sarire—in my body;
ca—and; roma-harsah—hairs standing on end; ca—and;
gandivam—my bow called Gandiva; sramsate—is slipping;
hastat—from the hand; ca—also; eva—certainly; (my) tvak—
skin; paridahyate—is burning.

My body is trembling and my hair is standing on end.
My Gandiva bow is slipping from my hand and my skin
is burning.

Sroka 30
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na ca Saknomy avasthatum [ bhramativa ca me manah
nimittani ca pasyami [ viparitani kesava
kesava—O Kesava; na saknomi—I am unable; avasthatum—to
remain standing; ca—and; me—my; manah—mind; iva—ap-
pears; bhramati—to reel; ca—and; pasyami—1I see; viparitani—
inauspicious; nimittani—portents; ca—also.

O Kesava, I am unable to remain standing. My mind
appears to be reeling and 1 detect only inauspicious
omens.

SARARTHA-V ARSINI

“I am living here for the purpose (nimitta) of gaining
wealth.” Just as in this statement, the word nimitta indicates
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purpose, similarly in this sloka, the word nimitta is also indica-
tive of purpose. Arjuna is saying, “Thereafter, in spite of win-
ning the battle, attainment of the kingdom will not bring us
happiness. Rather, it will be a cause of distress and sorrow.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Kesava: Here the bhakta Arjuna is revealing the feelings
within his heart by addressing Bhagavan as Kesava. “Despite
killing prominent asuras such as Kesi and others, You always
maintain Your bhaktas. In the same way, please remove the
lamentation and delusion from my heart and maintain me.”
Srimad-Bhagavatam gives a further, confidential meaning
of the word Kesava which is only for rasika-vaisnavas. Srila
Visvanatha Cakravarti Thakura has explained that the word
Kesava means: kesan vayate samskarotiti. “Because He ar-
ranges the hair of His beloved, Krsna is called Kesava.”

Stoka 31
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na ca $reyo ‘nupasyami [ hatva svajanam ahave
na kankse vijayam krsna [ na ca rajyam sukhani ca

krsna—O Krsna; ca—also; na anupasyami—I do not see;
$reyah—auspiciousness; hatva—by killing; (my) sva-janam—own
relatives; ahave—in battle; na—nor; kankse—do I desire;
vijayam—rvictory; na—nor; ca—as well; rajyam—kingdom; ca—
also; sukhani—pleasures.

O Krsna, I do not see how anything auspicious can
arise from killing my own kinsmen in battle. Nor do
1 desire victory, the resulting kingdom, or even
happiness.
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SARARTHA-V ARSINI

Sreyo na pasyamiti means ‘I do not see anything auspicious’.
The sannyasis who have attained perfection in yoga, and the
warriors who are killed in battle both attain the celestial sun
planet. From this statement it appears that a person who is
killed in battle attains auspiciousness, but one who kills re-
ceives no such sukrti (pious result). One may question this
by saying that a person who kills and is victorious in battle will
certainly receive both fame and the pleasure of sovereignty
over a kingdom, therefore it is beneficial for Arjuna to fight.
In answer to this, Arjuna says: na kankse. “I do not desire this.”

SLokAs 32-34
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kim no rajyena govinda [ ki bhogair jivitena va
yesam arthe kanksitam no [ rajyam bhogah sukhani ca

ta ime ‘vasthita yuddhe [ pranams tyaktva dhanani ca
acaryah pitarah putras [ tathaiva ca pitamahah

matulah svasurah pautrah [ $yalah sambandhinas tatha
etan na hantum icchami [ ghnato ‘pi madhusiidana

govinda—O Govinda; nah—for us; kim—what use; (is there)
rajyena—by (having) a kingdom; kim—what use; (is there)
bhogaih—by (experiencing) pleasures; vi—or even; jivitena—
by having life; te—they; yesam—for whose; arthe—sake;
rajyam—kingdom; bhogah—enjoyment; sukhani—all pleasures;
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kanksitam—are desired; nah—Dby us; ca—also; ime—they;
acaryah—teachers; pitarah—fathers; putrah—sons; tatha—as
well; eva—certainly; ca—also; pitamahah—grandfathers;
matulah—maternal uncles; Svasurah—fathers-in-law; pautrah—
grandsons; §yalah—brothers-in-law; sambandhinah—relatives;
avasthitah—present here; tyaktva—giving up; pranan—Ilives;
ca—and; tatha—as well; dhanani—riches; yuddhe—in warfare;
madhusiidana—O slayer of the asura Madhu; api—even; (if [ am)
ghnatah—slain; na icchami—1I do not wish; hantum—to kill;
etan—these people.

O Govinda! Of what use to us is a kingdom, enjoyment
or even life itself, when those for whom we desire them;
teachers, uncles, sons, grandfathers, maternal uncles,
fathers-in-law, grandsons, brothers-in-law and other
relatives, are all standing before us in battle array, ready
to give up their lives and wealth? Therefore, O
Madhustidana, even if they kill me, I still do not wish
to kill them.

Sroka 35
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api trailokya-rajyasya [ hetoh kin nu mahi-krte
nihatya dhartarastran nah [ ka pritih syaj janardana

janardana—O Janardana; nihatya—Dby killing; dhartarastran—
the sons of Dhrtarastra; api—even; hetoh—for the sake of;
rajyasya—the kingdom; trai-lokya—of the three worlds; kim
nu—what to speak of; mahi-krte—the earth; ka—what; pritih—
satisfaction; syat—will there be; nah—for us.

O Janardana, if we kill the sons of Dhrtarastra, even
for the sake of sovereignty over the three worlds, what
to speak of this earth, what satisfaction will we derive?
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SiLoka 36
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papam evasrayed asman [ hatvaitan atatayinah
tasman narha vayam hantum [ dhartarastran sa-bandhavan
svajanam hi katham hatva [ sukhinah syama madhava

madhava—O Madhava; papam—sin; eva—-certainly; asrayet—
will cling; asman—to us; hatva—by killing; etan—these;
atatayinah—aggressors; tasmat—therefore; (it is) na—not;
arhah—befitting; vayam—for us; hantum—to slay;
dhartarastran—the sons of Dhrtarastra; sa-bandhavan—along
with relatives; hi—indeed; katham—how; syama—will we be;
sukhinah—happy; hatva—Dby killing; sva-janam—our kinsmen.

O Madhava, we will only incur sin by killing all
these aggressors. Therefore, it is improper to kill
Duryodhana and our other relatives. How could we
be happy by slaying our own kinsmen?

SARARTHA-V ARSINI

According to $ruti, there are six types of aggressors (atatayi):
those who set fire to the house, give poison, attack with
deadly weapons, steal one’s wealth, usurp one’s land or ab-
duct one’s wife. Arjuna argues. “If you say ‘O Bharata, im-
mediately upon seeing these six types of aggressors one should
kill them without consideration because, according to the
injunctions of sastra, such killing is proper and no sin is in-
curred’, then in reply I would say ‘that by killing those as-
sembled here, we will certainly incur sin’.”

There isa reason behind Arjuna’s logic. According to artha-
sastra, the science of economics, to kill an aggressor is proper.
The injunctions of artha-sastra, however, are less important
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than those of dharma-sastra. As Yajfiavalkya Rsi has said,
“Know dharma-sastra to be superior to artha-sastra.” Hence,
Arjunasaid, “According to dharma-$astra, by killing acaryas
and others we will certainly incur sin. Not only that, we will
not even derive any mundane pleasure from it.” For this rea-
son, Arjuna uses phrases such as sva-janam.

SARARTHA-VARSINI PRAKASIKA-VRTTI

According to smrti-$astra, no sin is incurred by killing six
types of aggressors. But by the statement of Sruti: mar hirmsat
sarva bhiitani, the injunction not to kill any living entity is
established. Whenever there seems to be a contradiction
between $ruti and smrti, the statements of $ruti are accepted
as superior. This is the instruction of the $astras. Similarly,
in comparison to artha-sastra, the path provided by dharma-
sastra should be considered superior. Following this logic,
Arjuna feels that although the sons of Dhrtarastra are the
aggressors, sin will be incurred by killing them.

Here, we also see another speciality in the character of
Arjuna. At the end of the battle of Mahabharata, Arjuna tied
Asgvatthama as one would tie up an animal and brought him
to the feet of Draupadi for the offence of killing the sons of
the Pandavas. At that time Draupadi was crying. Being gen-
erous and liberal, she said that Asvatthama, the son of their
guru, should be forgiven. Bhima, on the other hand, said that
he should be killed immediately. Arjuna, finding himself in a
dilemma, looked towards Krsna, who said, “A brahmana is not
deserving of the death sentence even if he has fallen from his
status. On the other hand, a person who comes to make a le-
thal attack with weapons must certainly be killed.” Under-
standing Sri Krsna’s inner intention, Arjuna cut the hair of
that unqualified brahmana Asvatthama, forcibly removed the
gem from his forehead and expelled him from the camp. The
internal feeling of Arjuna is that whatever the situation may
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be, no one can be happy by engaging in sin. Such a person
cannot even receive worldly happiness, what to speak of tran-
scendental pleasure. Adherence to the Vedas, smrti, sadacara
(the injunctions of saintly behaviour) and self-satisfaction are
the four symptoms of dharma. Fighting against one’s kinsmen
is an activity which is contrary to both the Vedas and sadacara,
and brings with it feelings of repentance.

Stokas 37-38
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yadyapy ete na pasyanti [ lobhopahata-cetasah
kula-ksaya-krtam dosarm | mitra-drohe ca patakam

katham na jieyam asmabhih | papad asman nivarttitum
kula-ksaya-krtam dosam | prapasyadbhir janardana

janardana—Q Janardana; yady api—even though; ete—they;
cetasah—whose hearts; upahata—are afflicted; lobha—by greed;
na pasyanti—do not see; dosam—the fault; krtam—incurred;
kula-ksaya—in the destruction of the dynasty; ca—and;
patakam—the sin; mitra-drohe—in treachery to friends;
katham—why; asmabhih—we; prapasyadbhih—who can see;
dosam—the crime; krtam—in performing; kula-ksaya—the de-
struction of the dynasty; na jieyam—should not consider;
nivarttitum—to desist; asmat papat—from this sin.

O Janardana, the intelligence of Duryodhana and
others has been polluted by greed to attain the king-
dom. Thus, they are unable to conceive of the law-
lessness that arises from destroying the dynasty, or
the sin incurred by betraying their friends. But why
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should we, who have such knowledge, engage in such improper
acts as these?

SARARTHA-V ARSINI

Arjuna asks, “Aho! Why are we still engaged in this battle?”
To answer his own question he speaks this sloka beginning
with the words yady apy.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Arjuna considers that in this battle there are teachers such
as Dronacarya and Krpacarya, maternal uncles such as Salya
and Sakuni, family elders such as Bhisma, the sons of
Dhrtarastra, and relatives and kinsmen such as Jayadratha.
Sastra forbids turning against such persons: rtvik-
purohitacarya-matulatithi-samsriteh [ bala-vrddhaturair
vaidya-jiati-sambandhi-bandhavaih. “One should not quar-
rel with one who performs yajfia, a family priest, a teacher,
maternal uncle, a guest, those who are dependents, young
children, elderly persons and relatives.”

“But I have to fight with these very persons.” Thus, Arjuna
expressed his unwillingness to fight with his own kinsmen,
who now stood before him. “But why are they all determined
to fight with us?” Contemplating this, Arjuna concludes that
they have become overpowered by their petty, selfish inter-
ests and have thus lost their ability to discriminate between
what is beneficial and what is not beneficial, between
dharma and adharma. As a result, they have forgotten what
sinful reactions are incurred by destroying one’s own dynasty.
“We do not have any selfish motives, so why should we en-
gage in such an abominable and sinful act?”

Thus ends the Sarartha-Varsini Prakasika-vrtti,
by Sri Srimad Bhaktivedanta Narayana Maharaja,
on the First Chapter of Srimad Bhagavad-gita.
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SLoka 39
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kula-ksaye pranasyanti | kula-dharmah sanatanah
dharme naste kulam krtsnam [ adharmo ‘bhibhavaty uta

kula-ksaye—when a dynasty is destroyed; sanatanah—the an-
cient; kula-dharmah—religious traditions of the family;
pranasyanti—perish; (and when) dharme—virtue; (is) naste—
lost; (that which is) adharmah—sin; abhibhavati—overpowers;
krtsnam—the whole; kulam—the family; uta—also.

When a dynasty is destroyed, the ancient dharmika
traditions of the family handed down through that
dynasty are also destroyed. Upon the destruction of
dharma, the entire dynasty becomes overpowered by
adharma.

SARARTHA-V ARSINI

Sanatanah refers to those principles which have descended
through the dynasty from a remote time.

SLoka 40
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adharmabhibhavat krsna [ pradusyanti kula-striyah
strisu dustasu varsneya [ jayate varna-sarnkarah

krsna—QO Krsna; adharma—irreligion; abhibhavat—having
become predominant; kula-striyah—Iladies of the family;
pradusyanti—are polluted; varsneya—QO descendent of Vrsni;
strisu—when the womanhood; dustasu—is so corrupted; varna-
sankarah—mixed or impure progeny; jayate—are born.
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O Krsna, when a dynasty is overpowered by adharma, the
women of that dynasty become degraded. O descendant of
Vrsni, when women become degraded and unchaste, varna-
sanikarah (unwanted progeny) are born.

SARARTHA-V ARSINI

It is adharma which causes them to engage in unchaste
activities.

Stoka 41
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sankaro narakayaiva | kula-ghnanam kulasya ca
patanti pitaro hy esam | lupta-pindodaka-kriyah

sankarah—such unwanted children; narakaya—make for hellish
life; kulasya—for the dynasty; eva—certainly; esam kula-
ghnanam—for those who are destroyers of the dynasty; ca—also;
hi—indeed; pitarah—the ancestors; (since) pinda-udaka-
kriyah—their offerings of sanctified food and water; lupta—are
given up; patanti—also fall down.

Such unwanted progeny certainly force hellish
conditions upon both the family and the destroyers
of the dynasty. Indeed, their forefathers, bereft of
oblations of sanctified food and water, must also
suffer the same fate.

SLoka 42
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dosair etaih kula-ghnanam [ varna-sankara-karakaih
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utsadyante jati-dharmah [ kula-dharmas ca sasvatah

etaih dosaith—Dby these faults; kula-ghnanam—of the destroyers
of the family; karakaih—causing; varna-sarkara—impure prog-
eny; jati-dharmah—the dharmika occupation according to birth;
ca—and; sasvatah—the eternal; kula-dharmah—family tradi-
tion; utsadyante—sink into oblivion.

Due to the evil deeds of these destroyers of the
dynasty, the teachings of dharma in accordance with
timeless family tradition, are sunk into oblivion.

SARARTHA-VARSINI

Utsadyante means they become lost.

SLoka 43
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utsanna-kula-dharmanam | manusyanam janardana
narake niyatam vaso | bhavatity anususruma

utsanna—devoid of; kula-dharmanam—those who have the family
traditions; manusyanam—of such men; janardana—QO Janardana;
narake—in hell; niyatam—always; vasah—residence; bhavati—be-
comes; iti—thus; anususruma—I have heard from authorities.

O Janardana, I have heard that those who abolish
their dynasty’s dharma suffer in hell for an unlimited
period of time.

SLOKA 44
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aho bata mahat-papam [ kartturh vyavasita vayam
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yad rajya-sukha-lobhena [ hantum svajanam udyatah

aho—alas; bata—how lamentable; vayam—we; vyavasitah—Dbe-
ing determined; karttum—to do; mahat—great; papam—sin; yat
rajya-sukha-lobhena—on account of greed for royal happiness;
udyatah—are prepared; hantum—to slay; sva-janam—our own
kinsmen.

Alas! How regretable it is that we are determined
to engage in this great sin. Driven by greed for royal
happiness, we are prepared to slay our own kinsmen.

SLoKA 45
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yadi mam apratikaram [ asastram sastra-panayah
dhartarastra rane hanyus [/ tan me ksemataram bhavet

yadi—if; Sastra-panayah—those with weapons in hand; dhartar-
astrah—the sons of Dhrtarastra; hanyuh—may kill; mam—me;
apratikdram—not countering, unresisting; asastram—unarmed,;
rane—on the battlefield; tat—that; me—for me; bhavet—would
be; ksemataram—more beneficial.

Even if the fully-armed sons of Dhrtarastra were
to kill me unarmed and unresisting on the battlefield,
that would be more auspicious for me.

SLoka 46
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safijaya uvaca
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evam uktvarjunah sankhye [ rathopastha upavisat
vistjya sa-$ararm capam | $oka-samvigna-manasah

safijayah uwvaca—Safijaya said; evam uktvai—having thus spoken;
sankhye—in the midst of the battlefield; arjunah— Arjuna;
manasah—his mind; samvigna—distressed; Soka—by
lamentation; ratha-upasthah—standing on the chariot;
upavisat—sat down; visyjya—throwing aside; capam—nhis bow;
sa-Saram—along with his quivers of arrows.

Safjaya said: Having spoken these words in the midst
of the battlefield, Arjuna, his mind distracted by
lamentation cast aside his bow and arrows and sat
down on the chariot.

SARARTHA-V ARSINI

Sankhye means in the battle and rathopasthe means on the
chariot.

Thus ends the Bhavanuvada of the Sarartha-Varsini Tika,
by Srila Visvanatha Cakravarti Thakura, on the First Chapter
of Srimad Bhagavad-gita, which gives pleasure to the bhaktas
and is accepted by all saintly persons.



CHAPTER Two

Sankhya-Yoga
Yoga Through the
Principle of Analysis

Stoka 1
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safijaya uvdaca
tam tatha krpayavistam [ asru-parnakuleksanam
visidantam idam vakyam [ wvaca madhusiidanah

safijaya waca—Safijaya said; madhusiidanah—Sri Madhustdana;
tatha—thus; uvaca—spoke; idam—these; vakyam—words;
tam—unto him (Arjuna); visidantam—the lamenting; avistam—
overwhelmed; krpaya—with compassion; (and whose) akula—
restless; tksanam—eyes; (were) asru-piirna—ifull of tears.

Safijaya said: Sri Madhusiidana thus spoke these
words to the lamenting Arjuna, who was overwhelmed
with compassion and whose restless eyes were full of
tears.
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SLoka 2
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$r1 bhagavan wvaca
kutas tva kasmalam idam [ visame samupasthitam
anarya-justam asvargyam [ akirtti-karam arjuna

$ri-bhagavan wvaca—Sri Bhagavan said; arjuna—O Arjuna;
kutah—whence?; (has) idam—this; kasmalam—delusion;
samupasthitam—come; tva—to you; visame—in these adverse
circumstances; (it is) justam—practised; anarya—by the non-
Aryans; (it is) karam—the cause of; akirtti—infamy; (it)
asvargyam—does not lead to Svarga.

Sri Bhagavan said: O Arjuna, what is the cause of
your delusion at this crucial hour? This is not at all
proper for an Aryan. It will neither enhance your
reputation nor lead you to Svarga-loka.

SARARTHA-V ARSINI

In this Second Chapter, Bhagavan Sri Krsnacandra delin-
eates the symptoms of liberated persons. He removes the
darkness caused by lamentation and delusion by first giving
the wisdom to discriminate between matter and spirit (the
self).

Kasmalam means delusion, visame means at this crucial
moment or at the crisis of battle, kutah means what is the
cause? And upasthitarh means it has taken shelter in you. The
word anarya-justam implies that this action would not be
appreciated by noble or respectable persons, and asvargyam
akirti-karam means that this action is unfavourable for the
attainment of both mundane and transcendental happiness.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Dhrtarastra was pleased to know that even before the battle
began, a religious feeling (dharma-pravrtti) had suddenly
awakened within Arjuna’s heart. Arjuna was expressing aver-
sion to facing the battle by adhering to the principle of non-
violence, considering it to be the supreme dharma (ahimsa
paramo dharmah). Dhrtarastra deliberated as follows: “It
would be fortuitous for us if this battle did not take place,
because my sons could then be permanent sovereigns of the
kingdom, without any obstacle.” However, he still inquired
as to what happened next.

Safijaya, who was endowed with fine intelligence, could
understand Dhrtarastra’s inner motive; thus he very expertly
detected the inference, and crushed the hopes of the blind
king. He said, “Even after seeing Arjuna in such a condition,
Bhagavan Sri Krsna has not neglected him. Rather, He will
instil that same natural propensity into the heart of Arjuna
with which He annihilated Madhu and other asuras.
Through Arjuna, He will arrange the death of all your sons.
Therefore, do not harbour any hope of attaining the king-
dom without a battle.”

Safijaya continued describing to Dhrtarastra the statements
of Sri Krsna. “To fight is the sva-dharma (prescribed duty)
of ksatriyas. Why, at this time of battle, are you becoming
averse to your sva-dharma? To lose interest in this dharma-
yuddha (righteous battle) is unfavourable for any higher at-
tainment (anarya-justa) that will give you moksa, Svarga and
fame. Such loss of interest destroys reputation and happi-
ness in this material world (akirti-kara).”

Stoka 3
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klaibyam ma sma gamah partha
naitat tvayy upapadyate
ksudram hrdaya-daurbalyam
tyaktvottistha parantapa

partha—QO Partha; ma sma gamah—do not take to; klaibyam—
cowardice; etat—this; (is) na—not; upapadyate—befitting;
tvayi—unto you; tyaktva—giving up; ksudram—petty;
daurbalyam—weakness; hrdaya—of heart; parantapa—QO chas-
tiser of the enemy; uttistha—arise.

O Partha, do not yield to such cowardice; it does
not befit you. Abandon this petty weakness of heart,
O Parantapa, and arise to do battle.

SARARTHA-VARSINI

Here the word klaibyam means unworthiness or impotence
in the form of cowardice. Krsna is saying, “O Partha, in spite
of being the son of Prtha, you are behaving like a coward.”
For this purpose, Sri Bhagavan uses the words: ma sma gamah.
“Do not be a coward.” He is saying, “Such apparent coward-
ice befits a low-class ksatriya. But you are My friend. There-
fore in no way does it befit you.” Arjuna may say, “O Krsna,
do not doubt my lack of courage. I am enthusiastic to fight.
Rather, please understand that from a dharmika point of view
my decision not to fight is a sign of discrimination, to show
respect to my gurus such as Bhisma and Drona; and it is a
symptom of my compassion for the sons of Dhrtarastra, who
are weak and about to die from wounds caused by my weap-
ons.” Krsna replies, “My answer to this is ksudram; this is
not discrimination and compassion, but lamentation and
delusion. Both reveal the weakness of your mind. Therefore,
O Parantapa, abandon this weakness of heart and stand up
and fight.” Para refers to enemies and tapa to the act of chas-
tising them.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Bhagavan said, “For ksatriyas who are brave and situ-
ated in their sva-dharma, to be cowardly in battle is not be-
fitting or glorious. Having been born of Prtha from the por-
tion of Devaraja Indra, you are as brilliant and powerful as
he. Besides this, since I am maha-mahesvara, the Supreme
Controller, and you are My friend, you are therefore very
influential; so it is not befitting for you to be cowardly. If
you claim that such behaviour is not cowardice but wisdom
and compassion, then My reply is that this is not true. This
is not wisdom and compassion; it is lamentation and delu-
sion born from weakness of mind. Wisdom and compassion
do not give rise to confusion and delusion. From your previ-
ous statement, na ca Saknomy avasthaturm bhramativa ca me
manah (Gita 1.30), it is clear that your mind is reeling.”

[t is appropriate to mention here that, once being pleased
by the service of Kunti, the sage Durvasa gave her a boon in
the form of a mantra by which she could summon any devata
to appear before her and fulfil her desires. On the order of
Maharaja Pandu, Kunti chanted that mantra to call Dharma
(Yamaraja), Vayu and Indra. As a result, Yudhisthira, Bhima
and Arjuna, respectively, were born. Through the twin Asvini
Kumaras, Pandu’s second wife, Madri, gave birth to Nakula

and Sahadeva.

SLoka 4
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arjuna uvaca
katham bhismam aham sankhye [ dronafi ca madhusiidana
isubhih pratiyotsyami [ piijarhav arisiidana
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arjunah uvaca— Arjuna said; madhusiiddana—QO Madhustidana;
arisiidana—OQO slayer of the enemies; katham—how?; aham
pratiyotsyami—shall I counter-attack; isubhih—with arrows;
sankhye—in battle; bhismam—Grandsire Bhisma; ca—and;
dronam—Dronacarya; pitja-arhau—who are worthy of my worship.

Arjuna said: O Madhusiidana! O Aristidana, slayer
of enemies! How can I fight with arrows in battle
Grandsire Bhisma and Dronacarya, who are my
worshipable superiors?

SARARTHA-V ARSINI

In answering the question as to why he is not fighting,
Arjuna claims that, according to dharma-sastra, violating the
honour of a worshipable personality brings inauspiciousness.
“Therefore I shall not fight.” To support his action he speaks
this sloka, beginning with katham. If Krsna says, “Bhisma and
Drona are fighting against you, so how can you not fight
back?” then Arjuna may answer, “Because I consider them
to be piija-arhau, worshipable, it is therefore right that I not
fight them. Is it proper for me to angrily pierce with sharp
arrows those persons at whose feet I should offer flowers with
devotion? No, it is not proper.”

By addressing Sri Krsna as Madhusiidana, Arjuna is present-
ing this logic: “O dear friend, You have also killed enemies in
battle, but You have not killed Your guru, Sandipani Muni,
nor Your relatives, the Yadus. O You who are known as
Madhustdana (killer of Madhu), are Madhus (enemies)
Yadus (Your relatives)? No, this is not so. Madhu was Your
enemy (ari), therefore have addressed You as Aristidana, the
killer of enemies.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sandipani Muni was a famous sage belonging to the Kasyapa
dynasty, who lived in the city of Avanti, the present-day Ujjain.
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While enacting Their human-like pastimes in order to set an
example for others, jagad-guru Sri Krsna and Baladeva ac-
cepted him as Their Siksa-guru. While living in his asrama,
They performed the pastime of learning the sixty-four arts
in sixty-four days. In his Dig-darsini commentary on Srimad-
Bhagavatam, Srila Visvanatha Cakravarti Thakura has in-
dicated that Sandipani Muni was a Saivite, a follower of
Lord Siva. Why, then, did Krsna and Baladeva accept him
as Their guru? In answer to this, Visvanatha Cakravarti
Thakura writes that if They had accepted a Vaisnava guru,
he would have immediately recognised Sri Krsna as Svayarn
Bhagavan, and the pastime of learning would not have taken
place. Therefore, these two brothers intentionally went to
the Saivite Sandipani Muni, son of the renowned Yogamaya-
Paurnamasi of Vraja. The famous friends of Krsna,
Madhumangala and Nandimukhi, are the son and daughter
of Sandipani Muni.

SLoka 5
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guriin ahatva hi mahanubhavan
Sreyo bhokturm bhaiksyam apiha loke
hatvartha-kamars tu gurin ihaiva
bhufijiya bhogan rudhira-pradigdhan

hi—-certainly; (it is) $sreyah—better; bhoktum—to maintain my
life; iha loke—in this world; bhaiksyam—Dby begging; ahatva—
by not killing; maha-anubhavan—great personalities; (who are
my) guriin—gurus; api—even though; artha-kaman—motivated
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by wealth; (they are) eva—certainly; guriitn—superiors; tu—
but; hatva—by killing; itha—in this world; bhufijiya—one has
to enjoy; bhogan—sense enjoyments; pradigdhan—tainted;

rudhira—with blood.

It would be better to maintain my life in this world
by begging than to kill these great personalities who
are my gurus. Even though motivated by material gain,
they remain my superiors. After killing them, any
worldly enjoyment I might attain would certainly be
tainted by their blood.

SARARTHA-V ARSINI

Arjuna is saying to Krsna, “If You ask how I will maintain
my life if | do not desire to accept the kingdom, my answer is
that it is better for me to eat food acquired by begging, an act
condemned for ksatriyas, than to kill my gurus. Even though I
may be defamed in this world for such an act, inauspicious-
ness will not fall upon me. It is not proper to abandon my gurus
simply because they are following the proud and adharmika
Duryodhana, who is unable to discriminate between what is
just and what is not. If You say that it is recommended in
dharma-sastra (Mahabharata Udyoga Parva) to reject the guru
if he is proud, unable to discriminate between good and bad
actions and engaged in abominable activities, then my reply
is, mahanubhavan, ‘Where is the possibility of these defects
in such personalities as Bhisma and Drona, who have con-
quered lust, time and so forth?’ [t may then be argued: although
a man is a servant of wealth, wealth is not the servant of any-
one. This is confirmed in Bhisma’s statement to Yudhisthira
Maharaja: ‘O Maharaja, it is true that I am bound by the wealth
of the Kauravas.” Thus, if You say that his reputation as a
mahanubhavan (great personality) has already been ruined by
the word artha-kami (one desirous of wealth), then I must reply,
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‘Yes, this is true.” Still, if I kill them, I will only feel distress.
For that reason I am using the word artha-kaman (desirous of
wealth). How can [ enjoy the objects of the senses if I kill all
of the Kauravas, who are very greedy for wealth, when such
sense objects will be tainted with their blood? In other words,
despite their greed for wealth, they will always be my gurus. [
will become a traitor by killing them, and any pleasure derived
will be adulterated with sinful deeds.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

As though inattentive to Krsna’s words, due to being over-
powered by grief and delusion, Arjuna once more asserted, “I
consider it extremely inauspicious and sinful to kill my gu-
rus, Dronacarya, Krpacarya and my most worshipable
Grandsire Bhisma, who are standing before me in this battle
array, what to speak of my own family members and rela-
tives, just for the sake of this petty material kingdom. The
chance of a place in the higher planets is completely lost for
one who kills such gurus. Therefore, I consider it better to
maintain my life in this world by begging.”

It is stated in the Kiirma Purana:

upadhyayah pita jyestha-bhrata caiva mahi-patih
matulah svasuras trata matamaha-pitamahau
bandhur jyesthah pitrvyas ca pumsyete guravah smrtah

He who instructs the Vedas, the father, elder brother, king, ma-
ternal uncle, father-in-law, protector, maternal grandparents,
paternal grandparents, relatives and those who are elderly all
are considered one’s gurus.

Sri Dronacarya and Krpacarya were born in high-class
brahmana families. Besides knowledge of dhanur-veda (the
science of archery), they were also scholars of the Vedas and
dharma-sastras and were dharmika by nature. Even on the
battlefield, Arjuna saw them as his gurus. Dronacarya, who
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had foreseen the possibility of war, made Arjuna take a vow
that, if for any reason they came face to face in battle, Arjuna
must fight with him.

Grandsire Bhisma, the son of King Santanu and Ganga
devi, remained a lifelong celibate. According to Srimad-
Bhagavatam (9.22.19), he was a bhakta of SriKrsna, extremely
chivalrous, in control of his senses, generous, a knower of the
Absolute Truth and, by vow, bound to speak the truth. Even
death was under his control. He is prominent among the
twelve mahdjanas:

svayambhiir naradah sambhuh | kumarah kapilo manuh
prahlado janako bhismo / balir vaiyasakir vayam
Srimad-Bhagavatam 6.3.20

Thus Bhisma, the knower of the Absolute Truth and the
spiritual master of the whole world, was Arjuna’s teacher in
the same category as Droniacarya. Even though he supported
the Kauravas in their fight against the Pandavas, who were
devotees of Sri Krsna, he is Krsna’s very dear bhakta and he
acts only for His pleasure. Bhisma is counted among the jiiani-
bhaktas. He said to Yudhisthira Maharaja, “What can [ do? I
am completely bound by the wealth (salary) of the Kauravas.
Although it is not my desire, [ have to fight on their side. But
I give you this boon: you will be victorious in the battle.”

Here, Grandsire Bhisma externally appears to be greedy for
wealth and dependent on others, but in fact he is the master
of his senses and supremely independent. Therefore, to glorify
him in the present sloka, Suddha-Sarasvati has combined the
two words hi and mahanubhavan into himahanubhavan.
Hima indicates ice or snow. That which destroys hima is called
himaha, sun or fire, and anubhavan means one who has the
capability. Therefore, a person who is extremely powerful like
the sun or fire is himahanubhavan. The powerful sun and fire
can burn all impure objects without becoming contaminated
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themselves. They always remain pure. Similarly, Bhisma is
himahanubhavan, a greatly powerful person. It is said in
grimad-Bhdgavatam (10.33.29) that fire can burn all pure and
impure objects and is thus known as sarva-bhuk, that which
can consume everything without becoming impure itself.
Similarly, even if a pure and powerful person appears to trans-
gress the principles or etiquette of dharma, he remains com-
pletely free from all defects.

Someone may say that the powerful Bhisma committed no
injustice by taking the side of the Kauravas and fighting the
Pandavas. One may question, however, how Krsna's parama-
bhakta could pierce the body of his worshipable Lord with sharp
arrows! Is this a symptom of his bhakti? In answer it is said:

1) To allure the asuras, Sri Krsna made His great devotee
Mahadeva, Sanikara, preach mayavada which is nothing but
covered Buddhism and is against the principles of the Vedas.
From an external perspective this does not seem to be bhakti,
but from the transcendental perspective it is bhakti, because
Mahadeva simply carried out the order of Bhagavan to be-
wilder the asuras.

2) Mahadeva, being a great devotee of Krsna, assisted Him
in relieving the earth of asurika forces by instigating and
supporting Banasura’s fight against the Lord. Alone,
Banasura would never have dared to fight with Krsna, and
thereby would not have been eliminated. Just as Mahadeva,
taking the side of his own devotee, Banasura, personally
fought with Sri Krsna, similarly Grandsire Bhisma is siding
with the Kauravas and fighting against his Lord. Where, then,
is the question of his bhakti being lost?

3) Torelieve Mother Earth from the burden of asurika forces,
Sri Krsna wanted to annihilate them in the Mahabharata
conflict and thus re-establish dharma. If Grandsire Bhisma
and gurus like Dronacarya and others had not assisted the
opposing asurika side, then the battle at Kuruksetra would
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never have been possible. Therefore, by omniscient SriKrsna'’s
own will, yogamaya inspired Bhisma to fight on the side of
the opposing party. Thus, Bhisma performed this act for the
pleasure of Krsna.

4) In his commentary on a sloka from Srimad-Bhagavatam,
Srila Jiva Gosvami explains that in the Mahabharata war,
by the will of Sri Krsna, an asurika mood entered Grandsire
Bhisma’s heart. Imbued with that mood, he aimed sharp ar-
rows at Krsna, otherwise, it would have been impossible for
a Suddha-bhakta like Bhisma to act in such a way.

5) The parama-bhakta Grandsire Bhisma teaches ordinary
sadhakas that even if a person of his exalted status accepts
the food or association of materialistic persons, his mind will
become contaminated and his discrimination lost.

6) Sri Bhagavan understood that Jaya and Vijaya wanted
to satisfy Him by fulfilling His desire to fight. He therefore
inspired the four Kumaras to visit Him and, in order to in-
fuse inimical thoughts into the hearts of Jaya and Vijaya, He
intentionally had the four Kumaras curse them. This curse
was just a pretence, because there is no possibility of any anger
existing in Vaikuntha, what to speak of a curse. In fact, for
the satisfaction and pleasure of Sri Bhagavan, Jaya and Vijaya
personally begged to have an inimical mood and by doing so
there was no diminution in their bhakti.

Had Grandsire Bhisma shown any symptom of desiring to
kill Krsna instead of pleasing Him, he would have fallen from
his position as a bhakta forever. Grandsire Bhisma offered the
following prayer glorifying Sri Krsna on the battlefield at
Kuruksetra:

yudhi turaga-rajo-vidhiimra-visvak-

kaca-lulita-sramavary-alankrtasye

mama nisita-Sarair vibhidyamana-

tvaci vilasat-kavace 'stu krsna atma
Srimad-Bhagavatam 1.9.34



SLoka 5 SANKHYA-YOGA ¢ 65

While commenting on this sloka, Srila Visvanatha
Cakravarti Thakura gives a very rasika description of
Grandsire Bhisma’s bhakti-bhava by saying that Bhisma per-
ceives that, just as the dust raised from the hooves of the cows
in Vraja decorates the charming face of Sri Krsna and in-
creases His beauty and sweetness, in the same way the dust
raised from the hooves of the horses on the battlefield also
increases Sri Krsna’s beauty and sweetness. There is noth-
ing ugly in a beautiful object. Although dust in itself is not
beautiful, when it falls on the soft, lotus-like face of Sri Krsna
it enhances His beauty and charm. When Krsna ran towards
Bhisma carrying the wheel of a chariot, His hair was dishev-
elled. Bhisma was then reminded of how Krsna’s hair looks
when, upon returning from cow-grazing, He runs behind the
lowing cows as they quickly move toward their sheds. Srama-
vari means that, due to the forceful exertion of Krsna run-
ning towards Bhisma on the battlefield, drops of perspira-
tion fell from His lotus-like face and beautiful limbs. To
Bhisma they appeared to be like the perspiration drops caused
by Krsna’s exertion in kandarpa-yuddha, amorous war of
cupid. Krsna’s running at Bhisma is also a manifestation of
His mood of bhakta-vatsalya. Krsna broke His own vow not
to fight in order to keep Bhisma’s vow that he would make
Sri Krsna take up weapons against him. Grandsire Bhisma
observes, “The reddish marks appearing on the limbs of Sri
Krsna, which are bruised and cut by my sharp arrows, look
like the love-bites made by the teeth of a passionate lover
absorbed in kandarpa-rasa with her beloved.” Although a
young beloved may behave haughtily with her lover, whom
she loves millions of times more than her own life, by mark-
ing him with her nails and teeth, she cannot be said to be
devoid of love. Similarly, Bhisma’s madness in vira-rasa (the
chivalrous mellow) is not an indication that he is devoid of
krsna-prema.
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Bhagavan Sri Krsna is raso vai sah (Taittiriya Upanisad 2.7.2),
meaning that He embodies the nectar of all mellows (akhila-
rasamrta-miirti). In order to fulfil the desire of Sri Krsna to
taste vira-rasa, Bhisma, one of His prominent bhaktas, took
the side of the Kauravas and wounded the limbs of Sri
Bhagavan. Bhisma thus pleased Him by fulfilling His desire.

In Sri Mahabharata, it is seen that Bhagavan Sri Krsna took
a vow not to use any weapon in the battle. On the other hand,
Bhisma, His bhakta, took a vow that if he could not make Krsna
use weapons, he would not be considered the son of Maharaja
Santanu. Bhagavan, who is affectionate to His bhaktas
(bhakta-vatsala), broke His own vow and protected the vow
of Bhisma.

sva-nigamam apahdya mat-pratijiam

rtam adhikartum avapluto rathasthah

dhrta-ratha-carano 'bhyayac caladgur

harir iva hantum ibham gatottariyah
Srimad-Bhagavatam 1.9.37

Grandsire Bhisma says, “I offer my pranamas again and again unto
bhakta-vatsala Sri Bhagavan who, in order to protect my vow,
broke His own promise. He jumped from the chariot, took a wheel
in His hand and ran towards me with great speed.”

In spite of taking the side of the opposing party, Grandsire
Bhisma is a parama-bhakta. Of this there is no doubt. From
the character of Bhismadeva, we learn that whatever he does
is favourable; it is for the pleasure of Krsna and it assists
Krsna’s lila-vilasa. His profound character is beyond any
mundane reasoning. However, if a conditioned soul (maya-
baddha-jiva) imitates Bhisma and engages in illicit activities
or commits aparddha while making a show of being a guru,
he can never be considered a sad-guru. Bhagavan Rsabhadeva
has said in grimad—th‘lgavamm (5.5.18):
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gUTUT na sa syat sva-jano na sa syat
pita na sa syaj janani na sa syat
daivam na tat syan na patis ca sa syan
na mocayed yah samupeta-mrtyum

A guru who cannot deliver a disciple from the imminent cycle
of birth and death (mrtyu-samsara) by giving him instructions
on bhakti is not qualified to be a guru.

Only a maha-purusa who is sastra-jiia (thoroughly expert
in the imports of the sastra), who is endowed with realisa-
tion of parabrahma and who is detached from this material
world is qualified to be a guru. For this reason, Bali Maharaja
rejected Sukracarya, who was opposed to the principles of
bhakti. Thus, it is the injunction of the sastra to reject such
a guru. There is no sin or fault in not surrendering to or not
following an unqualified guru, nor indeed in rejecting him.

Life-long celibate Bhisma, after winning the svayarmvara
of the three daughters of the king of Kasi — Amba, Ambika
and Ambalika — had Ambika and Ambalika married to his
brother Vicitravirya. The first girl, Amba, insisted on mar-
rying Bhisma, but he had taken a vow of life-long celibacy,
and thus rejected her request. Not finding any other solution,
Amba approached Parasurama, Bhisma’s astra-sSastra-guru.
Parasurama called Bhisma and ordered him to marry Amba,
but Bhisma remained resolute. At this, Parasurama told him
either to marry her or fight with him. Bhisma accepted the
fight while speaking the following words:

guror apy avaliptasya karyakaryam ajanatah
utpatha-pratipannasya parityago vidhiyate
Mahabharata Udyoga Parva 179.25

A guru who is engrossed in sense gratification, who is a fool with
no ability to discriminate between proper and improper behaviour,
and who is following a different path, devoid of suddha-bhakti, is
a false guru. One should immediately reject him.
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Such a parama-bhakta as Bhisma cannot perform any ac-
tivity which is against the principles of bhakti. Parasurama
is an avatara of Bhagavan. Considering that the vow of
Bhisma to be righteous, Parasurama accepted defeat in this
fight, which would have continued indefinitely because they
were evenly matched.

SLoka 6
T daE=r: waar Ta
TgT SET A AT A TAG: |
qHT g T (AT
Wsafkerdr: yg@ grRreT: IE I

na caitad vidmah kataran no gariyo
yad va jayema yadi va no jayeyuh
yan eva hatva na jijivisamas
te 'vasthitah pramukhe dhartarastrah

ca—and; na vidmah—1I do not know; etat—this; katarat—which;
gariyah—is better; nah—for us; yad va—whether; jayema—we
may conquer; va—or; yadi—whether; jayeyuh—they may conquer;
nah—us; eva—certainly; yan—those persons whom; hatva—by
killing; na jijivisamah—we can not desire to live; te—they;
dhartarastrah—those who are on the side of Dhrtarastra;
avasthitah—are arrayed; pramukhe—in the battlefront.

I am unable to decide what is better for us, to con-
quer them or be conquered by them. Even after kill-
ing them we will not desire to live. Yet they have taken
the side of Dhrtarastra, and now stand before us on

the battlefield.
SARARTHA-V ARSINI

Arjuna is speaking the sloka beginning with na caitad while
considering, “By fighting against our gurus, I do not know
whether we will be victorious or defeated. Moreover, I do not
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even know whether it is better for us to win or lose.” Here
Arjuna, considering two perspectives, is speaking about the
possibility of both his victory and his defeat. Arjuna is saying,
“For us, the result of victory is equal to defeat.” Thus he is using
the words yan eva, etc.

SLoka 7
HTT U S GEAET LTS :
= gHageddr: |
TR WA g aH
fTeaisg snfer ar @ guwg ol

karpanya-dosopahata-svabhavah
prcchami tvam dharma-sammiidha-cetah
yac chreyah syan niscitam brithi tan me
Sisyas te ’ham sadhi mam tvam prapannam

upahata—being overpowered; dosa—by the fault; karpanya—of
cowardliness; (I am) sammiidha—Dbewildered; cetah—in heart;
dharma—about virtue; (I have given up) sva-bhavah—my chiv-
alrous nature; (I) prcchami—am asking; tvam— You; yat—what;
syat—may be; (the) niscitam—certain; sreyah—auspicious path;
brithi—tell; tat—that; me—to me; aham—I (am); te—Your;
Sisyah—disciple; (and) prapannam—surrendered; tvam—unto
You; sadhi—please instruct; mam—me.

Having become overpowered by weakness of heart
and bewildered about how to ascertain dharma, 1 have
given up my natural quality of chivalry. I implore You
to tell me what is actually auspicious for me. I am
Your disciple and surrendered unto You. Please instruct
me.

SARARTHA-VARSINI
Sri Krsna may ridicule Arjuna by saying, “Although you
are a ksatriya, you have decided to wander here and there
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and beg on the basis of your own deductive understanding
of the imports of sastra. What then, is the use of My speak-
ing?” In anticipation of this, Arjuna begins this sloka with
karpanya. “To give up the natural characteristic of chivalry
is karpanya, cowardly behaviour. The principles of dharma
are very subtle and therefore bewildering to me, so please tell
me with certainty what is auspicious for me.” Arjuna tells
Krsna “If You are proud of Your scholarship and You refute
my statements, therefore how can I instruct you? Then I
assure you that [ am Your disciple and from now on I will
not refute Your statements unnecessarily.”

SLoka 8
T & guvanfy weragen-
TSRS AT |
HATT  YHEAIATE
T GAUTETY e el

na hi prapasyami mamapanudyad
yac chokam ucchosanam indriyanam
avapya bhitmav asapatnam rddham

rajyam suranam api cadhipatyam

api—even; avapya—after attaining; (an) asapatnam—unri-
valled; rddham—prosperous; rajyam—kingdom; bhiimau—on
the earth; ca—also; adhipatyam—sovereignty; suranam—over
the devas; hi—certainly; na prapasyami—I do not see; (how)
apanudyat—it can drive away; mama—my; Sokam—Ilamentation;
yat—which; ucchosanam—is drying up; indriyanam—my senses.

Even if we attain an unrivalled and prosperous king-
dom on earth with sovereignty over the devas, 1 do
not see any way to dispel this lamentation which is
drying up my senses.
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SARARTHA-V ARSINI

Sri Krsna may say, “You do not have a reverential attitude
towards Me, rather you have a friendly mood. How will I ac-
cept you as My disciple? You should take shelter of person-
alities such as Dvaipayana Vyasa, for whom you have a rev-
erential attitude.” In anticipation of this, Arjuna is speak-
ing the present sloka beginning with the words na hi. “In the
three worlds, I do not find anyone other than You who can
dispel my lamentation. I do not consider even Brhaspati to
be more intelligent than You. Therefore, being overwhelmed
with grief, whose shelter other than Yours can I take? Just as
the intense heat of the summer season dries up small ponds,
similarly this grief is drying up my senses.” Krsna may also
say, “Despite being overwhelmed with grief, you should still
fight. When you win the battle, you will become absorbed in
enjoying the pleasure of your kingdom and be freed from this
grief.” Arjuna therefore replies with the expression beginning
with avapya. “Even if ] attain the unrivalled kingdom of the
earth or sovereignty over the devatas in Svarga, my senses
will remain as dry as they are now.”

Stoka 9
"o 3aTe—
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safijaya uvaca
evam uktva hrsikesam | gudakesah parantapah
na yotsya iti govindam [ uktva tiisnimh babhiiva ha

safijayah uvaca—Safijaya said; evam—thus; uktva—having spoken;
hrsikesam—to Krsna; gudakesah— Arjuna; parantapah—slayer of the
enemies; uktvai—saying; govindam—unto Govinda; na yotsye—I
shall not fight; iti—thus; babhiiva ha—he became; tisnim—silent.
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Safijaya said: After speaking these words, Gudakesa,
the chastiser of enemies, said to Sri Krsna, “O Govinda,
I shall not fight,” and fell silent.

Stoka 10

g FWHI: YgHlAT W |
gareyaied  fasie=tig &= ngol

tam wvaca hrsikesah [ prahasann iva bharata
senayor ubhayor madhye [ visidantam idam vacah

bharata—O descendant of Bharata; hrsikesah—Sri Krsna; iva—
as if; prahasan—smiling; madhye—in the midst; ubhayoh—of
both; senayoh—of the armies; uvaca—spoke; idam—these;
vacah—words; tam visidantam—unto the grieving one.

O descendant of Bharata (Dhrtarastra), at that time,
Hrsikesa, Sri Krsna, smiling in the midst of both armies,
spoke the following words to the grieving Arjuna.

SARARTHA-V ARSINI

To ridicule His friend Arjuna, who is in sakhya-bhava,
Krsna shows him that it is improper to be aggrieved in this
way, thus drowning him in an ocean of embarrassment. Sri
Krsna remarks, “O, you are devoid of discrimination.” Arjuna
has accepted the position of Krsna’s disciple (sisya) however,
it is improper to immerse a disciple in an ocean of shame in
this way. Therefore, Krsna is pursing His lips and trying to
hide His smile. Here, the import of the word ‘Hrsikesa’ is that,
although Krsna was previously controlled by the loving state-
ments of Arjuna, now, for Arjuna’s own welfare, Krsna is con-
trolling his mind, out of love.

Senayor ubhayor madhye indicates that Arjuna’s grief and
the instructions and assurances given by Sri Bhagavan were
equally visible to both armies. In other words, this message
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of Bhagavad-gita was manifest before all present. It was not
kept secret from anyone.

Stoka 11
SAAavIeRa  GAEEya W9 |
TAGFAGIS A9 afvgdr: 1gel

$ri bhagavan uvaca
asocyan anvasocas tvam [ prajia-vadams ca bhasase
gatasiin agatasums ca [ nanusocanti panditah

sri-bhagavan wvaca— Sri Bhagavan said; bhasase—you are speak-
ing; prajia-vadan—Ilearned words; ca—but; tvam—you;
anvasocah—are lamenting; asocyan—for what is not worthy of
grief; ca—yet; panditah—the wise; na anusocanti—do not la-
ment; gata—lost; asiin—Tlife; (or) agata—not lost; asin—Ilife.

Sri Bhagavan said: While speaking learned words
you are mourning for what is not worthy of grief. Those
who are wise do not lament, either for the living or

the dead.

SARARTHA-V ARSINI

Sri Krsna says, “O Arjuna, your grief which is born from
the pain of killing your relatives is illusory. Your question,
‘How shall I fight with Bhisma?’ shows that your reasoning
is based on ignorance.” To explain why the above statement
is true, Sri Bhagavan says: asocyan anvasocah, “You are griev-
ing for that which is not worthy of grief.” Sri Krsna further
says, “Even after being reassured by Me, you are speaking
statements such as: katham bhismam aham sankhye (Gita 2.4),
thereby presenting yourself as a pandita. In other words, al-
though you have knowledge, you are arguing. This proves that
actually you do not have knowledge, because the wise do not
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lament for gross bodies from which the life air (prana) has
gone (gata-dasiin), as such gross bodies are temporary.

“Agatasiin means from whom the prana has not gone. The
learned or wise do not lament, even for the subtle bodies of
such persons, because the subtle body is indestructible before
the stage of mukti. In both conditions, gatasiin (without life)
and agatasiin (with life), both the svabhava (nature) of the
gross and subtle bodies is unchangeable. Foolish people la-
ment, however, for the gross body of their father or relatives
when the prana leaves it. They do not lament for the subtle
body, because generally they do not have knowledge of it.

“Bhisma and others are also atma, with coverings of gross
and subtle bodies. Since the atma is eternal, to lament for it
is improper. Thus, earlier you were saying that dharma-sastra
is superior to artha-sastra, but My response is that jiana-
sastra (from where this understanding comes) is superior even
to dharma-sastra.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

That portion of sac-cid-ananda para-tattva (the Supreme
Absolute Reality, composed of eternality, consciousness and
bliss), which is endowed only with the tatastha-sakti, is called
the jivatma or the jiva. The jivas are atomic particles of con-
sciousness by constitutional nature. Their eternal and natural
characteristic is bhagavat-seva. Jivas are of two types, mukta
and baddha. The mukta-jivas are eternally engaged in the
service of Sri Bhagavan in His abode. They never fall down.
The baddha-jivas have forgotten the service of Sri Bhagavan
since time immemorial, and thus being covered by the two
types of material bodies, gross and subtle, are suffering three
types of miseries as punishment in this material world.

The gross body of the baddha-jiva is made of the five ma-
terial elements — earth, water, fire, air and sky — and is tem-
porary and perishable. After death, the jiva changes his gross
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body. Where there is birth, death will always follow. Today,

tomorrow, or after some years, death is certain.

mrtyur janmavatam vira [ dehena saha jayate
adya vabda-satante va [ mrtyur vai praninam dhruvah
Srimad-Bhagavatam 10.1.38

In Gita (2.27), it is said: jatasya hi dhruvo mrtyuh. “For one
who has taken birth, death is a certainty.”

The jiva’s immediate designation, which is made up of mind,
intelligence and false ego, and which covers his pure nature,
is called sitksma-sarira (the subtle body). One is granted a
new gross body in each birth, and at the time of death it is
destroyed, but such is not the case with the subtle body. Due
to the jiva’s forgetfulness of Sri Krsna’s svariipa, the subtle
body has been covering his svariipa since time immemorial.
This subtle body cannot be dissolved even after remember-
ing Bhagavan through such processes as jiana, yoga, tapasya,
dhyana or study of the Vedas. It can only be dissolved by
remembering Him through the medium of bhagavad-bhakti.
At that time the jiva becomes situated in his pure nature
(suddha-svariipa).
pritir na yavan mayi vasudeve
sa lingena vimucyate

Srimad-Bhagavatam 5.5.6)

§Timad—Bhdgavatam 4.29.83)
bhayam dvitiyabhinivesatah syad ~ (Srimad-Bhagavatam 11.2.37)
yada ratir brahmani naisthiki puman (Srimad-Bhagavatam 4.22.26)
mam upetya tu kaunteya (Srimad Bhagavad-Gita 8.16)

P

When we study these slokas, it is quite clear that although
the subtle body has no beginning, it is acquired by forgetful-
ness of Bhagavan (bhagavat-vismrti) and destroyed by remem-
brance of Him (bhagavat-smrti).

Therefore, those who are atma-tattva-vit, who know the
nature of the atma to be immutable, imperishable and eter-
nal, do not lament or become disturbed at the loss of the gross
body. They grieve neither for a gross body without an atma
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(gatasun), nor for a gross body with an atma (agatasun) which
will be destroyed in the future. On the other hand, those who
consider their gross body to be their self are ignorant. Such
persons are not even aware of the subtle body, what to speak
of the atma. They consider the gross body (containing the
atma) to be their mother, father, brother, or relative. When
the atma leaves that body, they consider their mother, father,
brother or relative to be dead, and they lament for that body.

Stoka 12
T @AE W A T A A9 T |
T dq T HfaEm: wd FEEd: 9 IRl

na tv evaham jatu nasam [ na tvarh neme janadhipah
na caiva na bhavisyamah [ sarve vayam atah param

tu eva—most certainly; na—never; jatu—at any time; aham na
asam—did I not exist; na—nor; tvam—you; na—nor; ime—
these; jana-adhipah—kings; ca—also; na—nor; atah param—
hereafter; sarve vayam—all of us; eva—certainly; na
bhavisyamah—shall not exist.

There was never a time when I did not exist, nor you,
nor all these kings; nor in the future shall any of us
ever cease to be.

SARARTHA-V ARSINI
Krsna asks the question, “O My friend, Arjuna, when one
grieves over the death of a dear person, what is the object of
his love, the body or the atma?” In Srimad-Bhagavatam
(10.14.50) it is said:

sarvesam api bhitanam [ nrpa svatmaiva vallabhah
“O king, for all jivas, the atma is certainly dearmost.” Ac-
cording to this statement of Sri Sukadeva Gosvami, it is the
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atma that is the only object of love. Although there is a dif-
ference between I$vara and the jiva, both types of atma are
eternal and free from death. Thus, it is not the atma that is
the object of grief. For this reason only, Sri Krsna is speak-
ing this sloka beginning with na tv evaham. “It is not true
that I, Paramatma, did not exist in the past. Certainly I was
existing. In the same way, you, the jiva, also existed in the
past, as did the jivas who are all these kings. The possibility
of the soul not existing prior to his existence in his present
body is refuted by this statement. Similarly, it is also not true
that you, these kings and I, will not continue to exist in the
future. We will all continue to exist.” Thus, it has been proven
that the soul is indestructible. In this regard, the Katha
Ubpanisad (2.2.13) states: nityo nityanam cetanas cetananam
| eko bahiinam yo vidadhati kaman. “He who is the supreme
eternal amongst all eternal entities, the supreme conscious
being among all conscious beings, is fulfilling the desires of
all living beings.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

The jiva’s contact with the gross body is called birth, and
separation from it is called death. When the jivatma is situ-
ated in the gross body, people have loving dealings with each
other. But, such ignorant persons, who consider the gross body
to be the atma, do not realise that the real self is not mate-
rial, and thus, when a jiva disappears from a body, they be-
come absorbed in grief.

In Srimad-Bhagavatam Pariksit Maharaja asked Srila
Sukadeva Gosvami, “O brahmana, Sri Krsna was not born
to the same parents as the other cowherd boys. How was it
possible for those parents to have such unparalleled prema
for Him, that they did not even have for their own children?”
In response to this Srila Sukadeva Gosvami says, “O King,
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for all living entities, one’s own self (atma) is the most dear.
Although entities who are separate from one’s self, such as a
son, wealth, house and other objects, are dear to the self, they
are not as dear as the self itself. It is secondary to the affec-
tion one has towards one’s own self. O King, the affection
an embodied soul has for that for which he feels possessive-
ness, such as a son, wealth and house, is not the same as the
affection he feels for his own self.” In other words, there is a
difference between ‘I’ and ‘mine’. The amount of priti (af-
fection) one has for objects which are possessed by him is
not the same as the priti that one has for one’s own self.
Those who consider the body to be the self do not feel that
which is related to the body, such as a house, a wife, or a
son, is as dear to them as their own body. And even though
a person’s body is the object of his affection, it is not as
dear to him as the self, because when the body becomes old,
the desire for survival still remains strong. This is due to
the excessive attachment one has for the self. Because Sri
Krsna is the very Self of the self, He is the most dear ob-
ject (priyatama) for every atma. The world, which is related
to Krsna, is also dear but not dearmost. Krsna is the object
of the word ‘I, because He is the atma of all atmas. And that
which is related to Krsna, such as the universe, is the object
of the word ‘mine’. That is why Krsna is so dear to the cow-
herd boys.

The above statements are also verified by the dialogue
between Yajfiavalkya and Maitreyi in Brhad-aranyaka
Upanisad (2.4.5) where it is said:

sa hovaca na va are patyuh kamaya priyo
bhavaty atmans tu kamaya patih priyo bhavati na
va are sarvasya kamaya sarvam priyam
bhavaty atmanas tu kamaya sarvam priyar bhavati
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The great sage Yajiiavalkya said to Maitreyi, ‘No living entity
loves another for the other’s satisfaction. Only for one’s own
satisfaction does the husband love his wife, the wife love her
husband, the father love his son and the son love his father. A
person is dear, not for someone else’s satisfaction, but for the
happiness and satisfaction of one’s own self (atma)’.

SLoka 13
fetshmg qar & FAR AAaT 5
AT WREITEATT  T GE ue3

dehino ’smin yatha dehe [ kaumaram yauvanam jara
tatha dehantara-praptir [ dhiras tatra na muhyati

yatha—ijust as; asmin—in this; dehe—body; dehinah—belong-
ing to the embodied soul; (passing from) kaumaram—boyhood;
yauvanam—to youth; jara—to old age; tatha—in the same way;
(when there is) praptih—achievement; deha-antara—of a change
of body; tatra—then; dhirah—a thoughtful person; na muhyati—
is not confused.

Just as the embodied atma passes from boyhood to
youth to old age, similarly, after death, he passes into
another body. An intelligent person is not bewildered

by the birth and death of the body.

SARARTHA-VARSINI

The following point may be raised: Since the atma is associ-
ated with the body, the body will also be an object of our love.
Furthermore, those who are related to the body, such as sons,
brothers, relatives, grandsons and so on, will also be the objects
of our love, so when they die, we will certainly feel grief. Sri
Bhagavan speaks this sloka beginning with dehinah, in answer
to this. “The jiva in the body attains boyhood; at the end of
boyhood he attains youth, and at the end of youth he attains
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old age. Similarly, at the loss of the body he attains another
body. Just as one does not grieve at the end of boyhood and
youth, which are objects of love due to their relationship with
the atma, similarly, one should not grieve for the loss of the
body itself, which is also an object of love due to its relation-
ship with the atma, when it is lost. If a person grieves when
he attains old age at the loss of youth, then he also feels happy
when he attains youth at the loss of boyhood. Therefore, you
should feel happy because when Bhisma and Drona lose their
old bodies they will attain new ones. Or you should consider
that, just as in one body various stages of growth are reached,
the same jiva attains various types of bodies.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

The word dehi means the atma or jiva, which is unchange-
able, whereas the body is subject to transformation. Even
when the body undergoes changes from boyhood to youth to
old age and to death, the embodied atma does not undergo
any change. It always remains the same. Therefore, it is not
proper to lament for the loss of the body. Just as when one
leaves boyhood and attains youth, one feels happiness instead
of grief, similarly, after death one attains a new, able and
beautiful body. Therefore, why should one feel distress?
Rather, one should only feel happiness.

King Yayati became old in his youth because he was cursed
by his father-in-law, Sukracarya. In great distress, he humbly
begged forgiveness at the feet of Sukracarya. To please his
daughter who was married to the king, Sukracarya gave him
the boon that he could exchange his old age for the youth of
any of his young sons. His eldest son, Yadu, refused because he
wanted to perform bhagavad-bhajana, but his youngest son, Puru,
gave his youth and accepted the old age of his father. In this
way, Yayati again became young and enjoyed with his queens
(Devayani and others). In the company of his sons and grand-
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sons, he considered himself very happy. Finally, however, he
understood that all these pleasures were temporary and the cause
of unlimited misery. Thus, he returned his son’s youth to him
and went to the forest to perform bhajana of Bhagavan (Srimad-
Bhagavatam 9.18.1-51). Therefore, it is appropriate to feel happy,
knowing that, at the loss of an old, weak and withered body,
one will achieve a healthy, strong and beautiful new body.

SrLoka 14
ATATIIe  FiT AT g ;|
SATTETATRAL S eaTeiRataena 9ra nexsil

matra-sparsas tu kaunteya [ sitosna-sukha-duhkha-dah
agamapayino ‘nityas [ tams titiksasva bharata

kaunteya—O son of Kunti; sparsah—sense perceptions; matra—
(are) momentary; tu—only; dah—they give; (the sensations of)
§ita—cold; (and) uspa—heat; sukha—happiness; (and)
duhkha—distress; (they are) anityah—flickering; (and) agama-
apayinah—come and go; bharata—O Bharata; titiksasva—you
must tolerate; tan—them.

O Kaunteya, when the senses come in contact with
the sense objects, one experiences cold, heat, happi-
ness and distress. Such experiences are flickering and
temporary, and therefore, O Bharata, you must learn
to tolerate them.

SARARTHA-VARSINI

Arjuna may tell Krsna, “What You have said is true. Yet, the
troublesome mind of an indiscriminate person like myself,
which is covered by grief and lamentation, is a source of mis-
ery. It is not only the mind which causes trouble. Through the
impressions of the mind, the senses experience their respec-
tive sense objects. Thus the senses, such as the sense of touch,
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also become the cause of trouble.” For this reason, Krsna says
matra, indicating the sense objects that are accepted by the
senses. The experience of such sense objects is called sparsah.
Sri Bhagavan explains §itosnah agamapayinah. “ Although cool
water gives pleasure in the summer, that same water is the cause
of distress in winter. Therefore, knowing them to be tempo-
rary and flickering, one should tolerate the experience of these
sense objects.” To tolerate them is an obligation prescribed in
the sastra. Taking bath is troublesome in the month of Magha
(the winter month of January). In spite of this, one is not sup-
posed to give up the obligatory routine of bathing as enjoined
in the Sastra. Similarly, those same persons (one’s brother, son,
etc.) who give happiness both when they are born and when
they earn wealth, give pain at the time of their death. Know-
ing this happiness and distress to be temporary and flickering,
you should tolerate it. You cannot give up your sva-dharma of
fighting in the battle on the plea of affection for such rela-
tives. It is definitely a cause of great disturbance to give up
one’s sva-dharma that has been recommended in sastra.

Stoka 15
T & 7 Fgg~ad gy geusy |
Tg:EgE 4 QIsgaead &ead leull

yar hi na vyathayanty ete [ purusam purusarsabha
sama-duhkha-sukham dhiram [ so 'mrtatvaya kalpate

purusa-rsabha—O best among men; dhiram—the sober;
purusam—person; yam—whom; ete—these (contacts of the
senses with the sense objects); na vyathayanti—do not disturb;
(and for whom) duhkha—distress; sukham—and happiness;
sama—are the same; sah—he; hi—indeed; kalpate—is qualified;
amrtatvaya—rfor liberation.

O best among men, that sober person for whom hap-
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piness, distress and the experience of various sense objects are
the same, and who is not disturbed by them, is certainly quali-
fied to attain liberation.

SARARTHA-VARSINI

If one properly deliberates on the influence of the sense
objects and practises tolerance of them, they will not be the
cause of misery when one experiences them. When the sense
objects are no longer a cause of misery, one will naturally
become closer to attaining mukti. Therefore, the $loka be-
ginning with yarm hi na is being spoken. Here the word
amrtatvaya means moksa.

Stoka 16

At fEre smat e e @9 o
SYARMT gt s A aieagiinty: Ieg

ndasato vidyate bhavo [ nabhavo vidyate satah
ubhayor api drsto 'ntas [ tv anayos tattva-darsibhih

asatah—of the temporary; vidyate—there is; tu—indeed; na—
no; bhavah—existence; satah—of the eternal; vidyate—there is;
na—no; abhavah—destruction; darsibhih—by the knowers;
tattva—of the truth; (this) api—very; antah—conclusion; (was)
drstah— observed; anayoh—of these; ubhayoh—two.

Of the temporary, such as winter or summer, there
is no permanent existence, and of the eternal, such
as the jivatma, there is no destruction. Those who
are knowers of the truth have reached this conclu-
sion by deliberating on these subject matters.

SARARTHA-VARSINI

These words are spoken for persons who have not yet at-
tained discrimination. According to the $ruti statement,
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asango hi ayam purusah, the jivatma does not factually have
a relationship with either the subtle or gross body, nor with
the characteristics of the body such as lamentation and de-
lusion, which are imagined only due to ignorance (avidya).
For this reason, the present sloka beginning with the word
nasatah is spoken. The word asatah means that due to their
non-spiritual nature, lamentation and delusion which appear
to be in both the jiva (who is spiritual by nature) and his
shelter, the gross body, have no real existence. Similarly, the
word satah means that, the jivatma, whose nature is sat (eter-
nal), is never destroyed. In this way the fundamental principle
of sat and asat is understood. “Thus you and Bhisma are eter-
nal. Knowing that bodily identification, lamentation and de-
lusion do not exist in relationship to the imperishable atma,
how can Bhisma and the others be annihilated, and why
should you grieve for them?”

SLoka 17
AT 7 Algls 47 warE aa |
fermmeTamTE T @ik ugon

avinasi tu tad viddhi [ yena sarvam idar tatam
vinasam avyayasyasya [ na kascit karttum arhati

tat—that; yena—by which; idam—this; sarvam—entire body;
(is) tatam—pervaded; viddhi—know; (is) tu avinasi—indeed in-
destructible; na kascit—no one; arhati—is able; karttum—to
effect; vinasam—the destruction; asya avyayasya—of the imper-

ishable (soul).

That by which the entire body is pervaded, you
should know to be indestructible. No one is able to
destroy the imperishable atma.
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SARARTHA-V ARSINI

Na bhavo vidyate satah. That which is sat (eternal truth),
cannot be destroyed. Sri Bhagavan is speaking this sloka
beginning with avinasi to clarify this statement. The funda-
mental nature (svariipa) of the jiva is such that it pervades
the whole body. One may question, that if the consciousness
of the jwa only pervades the individual body and is there-
fore limited in size, will it not be temporary? In response, Sri
Krsna says, “No, it is not so.” There is evidence of this in the
sruti and in smrti also: sitksmanam apy aham jiah (Srimad-
Bhagavatam 11.16.11). “Among that which is subtle I am the
jwa.” Also in the Mundaka Upanisad (3.1.9) it is stated: eso
‘nur atma cetasa veditavyo yasmin pranam paficadha samvivesa.
“The atma is very minute. It can only be realised in a pure heart
which is free from the three modes. The life air, divided into
prana, apana, vyana, samana and udana, remains situated in
the body.” In the Svetasvatara Upanisad (5.9) it is said:

balagra-sata-bhagasya [ satadha kalpitasya ca
bhago jivah sa vijieyah | sa canantyaya kalpate

One should know that the jivatma is the size of one ten-thou-
sandth the tip of a hair.

Also in the Aitareya Upanisad (5.8): aragra-matro hy avaro
api drstah. “The jiva has an extremely subtle form.”

The above statements of sruti prove that the jivatma is
atomic in size; it is very subtle. Just as the entire body can be
nourished by the application to the head or chest, of a po-
tent herb or a precious gem set in lac, similarly the jivatma is
able to pervade the entire body although it is situated in one
place. There is no difficulty in reconciling this. Being bound
by material designations, the jiva enters various species and
wanders in different heavens and hells. Dattatreya has also
verified this in Srimad-Bhagavatam (11.9.20): yena samsarate
puman. “The jivatma wanders in the material world.”
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In the present sloka, it has been described that the jivatma
pervades the whole body. The jivatma is called avyayasya, or
eternal. This is also verified in the $rutis:

nityo nityandam cetanas cetananam
eko bahiinam yo vidadhati kaman
Katha Upanisad 2.2.13

He who is the supreme eternal (nitya) amongst all eternal enti-
ties (nitya-jivas), the supreme conscious being among all con-
scious beings, fulfils the desires of all living entities.

If we view this sloka from a different angle, we can say that
all three: the body, the jivatma and Paramatma, are seen in all
human beings, birds, animals and so forth. The natures of the
body and the jivatma have been explained in the previous sloka:
nasato vidyate bhavo (Gita 2.16), so what is the nature of the
third entity, Paramatma? To answer this, Sri Bhagavan speaks
this sloka beginning with the word avinasi. The word tu is
used to indicate a different context. This material world has
come into existence only because maya and the jivatma are
by nature fundamentally different from Paramatma.

SARARTHA-VARSINI PRAKASIKA-VRTTI

There are two indestructible truths. One is the atomic con-
scious jiva, anu-caitanya-jivatma, and the other is the mani-
festing source and controller of all jivatmas, Paramatma. The
same Paramatma is present as a witness in that which is both
inert and conscious. The jivas are unlimited. An individual
atma exists in each gross body. The jia in each body indi-
vidually experiences happiness and misery. The Supreme
Absolute Truth, Paramatma, is situated only as a witness and
is untouched by the jiva’s happiness and distress. In this sloka,
the nature of the indestructible jiva has been described. How
is it that the atomic jivatma, being situated in one part of
the body, is experienced throughout the entire body? StiKrsna
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answers this question in the present sloka. His statement
above is verified by Vedanta-siitra (2.3.22):

avirodhas candanavat

Just as a single drop of hari-candana applied to one place makes
the whole body cool, similarly, the jivatma, situated in one part
of the body, is experienced throughout the entire body.

This is also verified in the smrti-sastra:

anumatro ‘py ayar jivah svadehe vyapya tisthati
yatha vyapya Sarirani hari-candana-viprusah

Just as a drop of hari-candana applied to one part of the body
gives pleasure to the whole body, similarly, the jivatma, being
situated in one part of the body, pervades the whole body.

If the question is asked, ‘In which part of the body does
the jivatma reside? the answer is, ‘Within the heart.” Hrdi hy
esa atmeti (Sat-Prasni-sruti). This is also stated in the
Vedanta-siitra: gunad valokavat (Brahma-siitra 2.3.24). Like
light, the jivatma, by its quality, pervades the whole body.
Although the jivatma is atomic, by its quality of conscious-
ness it pervades the entire body. Just as the sun, situated in
one part of the sky, illuminates the whole universe, similarly,
the jivatma also pervades the whole body. This has been stated
by Sri Bhagavan Himself in Gita (13.33).

Stoka 18
Fa~ 30 3@ e IR |
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antavanta ime deha [ nityasyoktah saririnah
andasino 'prameyasya [ tasmad yudhyasva bharata

ime—these; dehah—material bodies; nityasya—of the eternal;
anasinah—indestructible; aprameyasya—immeasurable;



88 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 2

Saririnah—embodied soul; uktah—are said; (to be) anta-vantah—
perishable; tasmat—therefore; bharata—O Arjuna; yudhyasva—
fight.

The material bodies of the jivatma, who is eternal,
indestructible and immeasurable, are known to be
perishable. Therefore, O Arjuna, fight.

SARARTHA-V ARSINI

To clarify the meaning of nasato vidyate bhavah, Sri Bhagavan
speaks this sloka beginning with antavantah. The word saririnah
has been used to describe the embodied jiva. Aprameyasya
means that the jivatma is very difficult to understand because
he is extremely subtle. Tasmad yudhyasva means ‘therefore
fight’. Based on these arguments, Krsna concludes that it is
completely improper to give up one’s sva-dharma which is
prescribed in sastra.

SLoka 19
q U7 afr gAR qved Aad gaq |
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ya enar vetti hantararm [ yas cainarh manyate hatam
ubhau tau na vijanito / nayam hanti na hanyate

yah—he who; vetti—knows; enam—this (soul); (to be)
hantaram— the killer; ca—and; yah—who; manyate—consid-
ers; enam—this soul; hatam—to be killed; na vijanitah—is not
in knowledge; tau ubhau—of the two; ayam—this atma; na
hanti—does not kill; na—nor; hanyate—is killed.

He who considers the jivatma to be either the killer or
the killed is ignorant, for the self neither slays nor is he
slain by anyone.
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SARARTHA-V ARSINI

Krsna says, “O friend, Arjuna, you are an atma and there-
fore you are neither the subject nor the object of the act of
killing.” To explain this, Sri Bhagavan is speaking this sloka
beginning with ya enam. “One who thinks that the jivatma
kills (e.g. Arjuna kills Bhisma), or the jivatma is killed (Arjuna
is killed by Bhisma), is ignorant. Therefore, O sakha, why do
you fear achieving infamy just because ignorant people will
call you the killer of your superiors?”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Krsna is instructing Arjuna, “You are an atma, and
therefore you are neither the subject nor the object of the
verb ‘to kill’.” Here, He is explaining that Arjuna is not the
subject, the killer of heroes such as Bhisma on the opposite side,
nor is he the object of the killing done by them. On the other
hand, ignorant people who identify the self with the body con-
sider only the gross body to be the subject and object of killing.
Krsna concludes, “Therefore, becoming fully aware of this truth,
give up your identification with the gross body and become situ-
ated in the nature of the self. Surrendering unto Me, fearlessly
engage in your sva-dharma for My pleasure. You should not be
in ignorance about this.” The same concept is also stated in Sruti:

hanta cen manyate hatam [ hatas cen manyate hatam
ubhau tau na vijanito [ nayam hanti na hanyate
Katha Upanisad 1.2.19

If one who identifies the self with the body thinks that he will
kill someone, and one whose body is being killed thinks that he
is killed, both are ignorant because the atma neither kills any-
one nor is killed.

Stoka 20

T ST G AT FEAAE el HAA ar T Y@ |
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ST e IEAlsT qau T & g I ol

na jayate mriyate va kadacin
nayarn bhiitva bhavita va na bhityah
ajo nityah sasvato 'yarm purano
na hanyate hanyamane sarire

ayam—this (soul); na jayate—does not take birth; va—or;
mriyate—die; kadacit—at any time; na bhiitva—he has not come
into being; va—nor; bhavita—will he come into being; na—nor;
bhityah—repeatedly (accept material bodies); ayam—he; (is)
ajah—unborn; nityah—eternal; $asvatah—ever-existing; (and)
puranah—primeval; Sarire—when the body; hanyamane—is de-
stroyed; na hanyate—he is not killed.

The jivatma neither takes birth nor dies, nor does he
experience repeated creation or growth. He is unborn,
eternal and ever-existing. Though primeval, he remains
ever-youthful. When the body is destroyed, the jivatma
is not destroyed.

SARARTHA-V ARSINI

To establish the eternality of the jivatma, Sri Bhagavan is
speaking this Sloka beginning with the words na jayate
mriyate, in which it is proven that there is never any time
when the jivatma is born or dies. That there was no birth or
death for the jivatma in the past and nor will there be in the
future is proven by the words nayarm bhiitva bhavita. Sri
Bhagavan is further explaining, by the use of the word ajah,
that the jivatma does not take birth in either the past, present
or future. Thus He establishes that the jiva also existed in
the past. The word sasvatah means that which is ever-exist-
ing, which is not destroyed in the past, present, or future.
Therefore the jivatma is eternal. If one still raises a doubt
that because the soul exists for a long time, he may be over-
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powered by old age, Sri Bhagavan says in response, “No, that
is not true because he is puranah. Although he is primeval,
he is ever-fresh and free from the six types of transforma-
tions, including birth and death.” If someone then raises the
question, “Will the soul not die, even figuratively, at the death
of the body?” Sri Krsna answers, “No, the soul has no rela-
tionship at all with the body.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

The eternal nature of the jivatma has been established in
this sloka. He is beyond birth and death, and is eternal and
ever-existing. He is not destroyed when the body is destroyed.
Consequently, the jivatma is devoid of the six types of trans-
formations: birth, duration of existence, growth, procreation,
diminution and death. In the Katha Upanisad (1.2.18) a similar
conclusion is given:
na jayate mriyate va vipascin [ nayarn kutascin na vibhiva kascit

2=z

ajo nityah sasvato 'yam purano [ na hanyate hanyamane Sarire

The meaning of this §loka is the same as Gita 2.20, but in
this sloka there is one special word, vipascit, which means
one who knows the self. Brhad-aranyaka Upanisad (4.4.25)
also verifies this conclusion: sa va esa mahan aja atma ‘jaro
‘maro ‘mrto ‘bhayah. “The atma is indisputably great, unborn,
deathless, free from old age, immortal and fearless.”

Stoka 21
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vedavinasinam nityam [ ya enam ajam avyayam
katham sa purusah partha [ kam ghatayati hanti kam

partha—Q Partha; katham—how; yah—one who; veda—knows;
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enam—this (soul); (to be) avinasinam—indestructible;
nityam—eternally; ajam—unborn; avyayam—immutable; kam—
whom?; hanti—can he kill; kam—whom?; (can) sah—that;
purusah—nperson; ghatayati—cause to kill.

O Partha, how can a person who knows the atma
to be eternally birthless, immutable and indestruc-
tible kill anyone or cause anyone to be killed?

SARARTHA-V ARSINI

Sri Krsna is answering Arjuna, “O Partha, after acquiring
this knowledge, you will not be guilty of committing sin even
after engaging in battle, and I will also not be guilty of inspir-
ing you to fight.” For this purpose, the present sloka begin-
ning with vedavinasinam is being spoken. Here the word
nityam is an adverb. The use of the words avinasi (indestruc-
tible), aja (unborn) and avyayam (immutable) denies that the
atma can be diminished at all by acts of destruction. Sri
Bhagavan says, “With this knowledge, how can a person like
Me kill anyone or be killed by any means? In the same way,
how can a person like you kill someone or cause someone to

be killed?”

Stoka 22
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vasamsi jirnani yatha vihaya /[ navani grhnati naro ’parani
tatha sarirani vihaya jirnany | anyani samyati navani dehi

yatha—just as; narah—a person; vihaya—giving up; jirnani—old
and worn out; vasamsi—clothes; grhnati—accepts; aparani—
other; navani—new ones; tatha—in the same way; dehi—the
embodied soul, jivatma; vihaya—giving up; jirnani—old;
Sarirani—bodies; samyati—accepts; anyani—other; navani—
new ones.
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Just as a person discards his old garments and ac-
quires new ones, the jivatma similarly gives up old,
useless bodies and accepts new ones.

SARARTHA-V ARSINI

In this sloka beginning with vasarmsi, Sri Krsna tells
Arjuna, “Is there any harm in giving up old clothes to accept
new ones! If you say, ‘By fighting against Bhisma, You and I
will be the cause of the jivatma named Bhisma giving up his
body,” I reply that Bhisma will simply give up his old and
useless body and take a new body. How can you or I be blamed
for this?”

SLoka 23
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nainam chindanti Sastrani [ nainam dahati pavakah
na cainam kledayanty apo [ na sosayati marutah

Sastrani—various weapons; chindanti—do not pierce; enam—him
(the jivatma); pavakah—fire; na dahati—does not burn; enam—
him; apah—waters; na kledayanti—do not moisten; enam—him;
ca—and; marutah—the wind; na Sosayati—does not dry (him).

The jivatma can never be pierced by any weapon,
burned by fire, moistened by water nor dried by the wind.

SARARTHA-VARSINI
“O Arjuna, the weapons used by you in battle cannot cause
any pain or misery to the arma.” To explain this, Sri Bhagavan
is speaking this sloka beginning with nainam. Here the word
Sastrani means swords (or any earthly weapons), pavakah
means the fire weapon, apah the water weapon and marutah
the air weapon. “O Arjuna, even if you use all these weap-
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ons, they will not cause any pain to the atma.”

SLokas 24-25
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acchedyo "yam adahyo 'yam [ akledyo ’Sosya eva ca
nityah sarva-gatah sthanur [ acalo 'yam sanatanah

avyakto 'yam acintyo 'yam [ avikaryo 'yam ucyate
tasmad evar viditvainam [ nanusocitum arhasi

ucyate—it is said (that); ayam—this (soul); (is) acchedyah—in-
divisible; akledyah—insoluble; ca—and; adahyah—cannot be
burned; ayam—this (soul); eva—certainly; asosyah—cannot be
dried; (he is) nityah—eternal; sarva-gatah—all-pervasive;
sthanuh—fixed; acalah—non-moving; ayam—this (soul); (is)
sanatanah—ever-existing; ayam—this (soul); (is) avyaktah—
imperceptible; ayam—this (soul); (is) acintyah—inconceivable;
ayam—rthis (soul); (is) vikaryah—immutable; tasmat—therefore;
viditva—knowing; evam—Ilike this; na arhasi—it is not befit-
ting; anusocitum—to lament; enam—for this (soul).

The jivatma is indivisible, insoluble and cannot be
burned or dried. He is eternal, all-pervasive, perma-
nent, non-moving and ever-existing. He is impercep-
tible, inconceivable and, being free from the six types
of transformations such as birth and death, is immu-
table. After understanding the atma in this way, it is
not proper for you to lament.
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SARARTHA-V ARSINI

The atma has been described as indivisible, etc. Repetition
of this indicates the eternality of the jivatma and removes
the doubts of those who are uncertain of its nature. If one
says three or four times that there is dharma in Kali-yuga,
the repetitive use of the words will stress the fact that, with-
out a doubt, there is dharma in Kali-yuga. Similarly, the
jwatma’s qualities have been repeated to confirm the eternality
of his nature. Here, the word sarva-gatah (all-pervasive) indi-
cates that due to his own actions the jiva transmigrates
through all species of life such as devas, human beings,
animals and birds. The words sthanuh (fixed) and acalah
(immovable) have been repeated in order to give a clear
conception of the stable nature of the jivatma. The jivatma
is called avyaktah (imperceptible) because he is very subtle.
He is called acintya (inconceivable, beyond reasoning) be-
cause he pervades the whole body as consciousness. He is
called avikaryah (immutable) because he is free from the six
types of transformations, such as birth and duration of ex-
istence.

SLoka 26
Fy 95 Feaena e ar g gaq |
Aty & wEEE A9 RgEERT s

atha cainam nitya-jatam [ nityam va manyase mrtam
tathapi tvarh maha-baho | nainam socitum arhasi

ca—also; atha—if however; manyase—you think; enam—this soul;
nitya-jatam—always takes birth; vai—or; nityam—always; mrtam—
dies; tathapi—still; tvam na arhasi—you should not; Socitum—
grieve; enam—for this (soul); maha-baho—QO mighty-armed one.

If, however, you think that the atma is always born
and always dies, there is still no reason for you to
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grieve, O Maha-baho.

SARARTHA-VARSINI

Sri Bhagavan is saying, “O Arjuna, what I have explained
to you so far has been based on $astra, but now I will help
you to understand from the point of view of ordinary expe-
rience. Please listen very attentively. If you consider that the
self is always born, and if you think that when the body
perishes, the soul dies, even then, O Maha-baho, as a val-
iant ksatriya it is your duty to fight.” Regarding one’s sva-
dharma, it is said in Srimad-Bhagavatam (10.54.40):

ksatriyanam ayam dharmah [ prajapati-vinirmitah
bhratapi bhrataram hanyad [ yena ghorataras tatah

According to the sva-dharma of ksatriyas who were created by
Prajapati, one brother can even kill another brother. Therefore,
ksatriya-dharma is said to be very fearsome.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Bhagavan Sri Krsna stops trying to make Arjuna understand
from the perspective of Sastra and is here making him under-
stand from a common sense point of view by telling him that
if he understands the atma to be eternal, as explained in the
$ruti and other $astras, then there is no reason for grief. But
even from a practical point of view, there is also no reason to
grieve. Atheists like Carvaka consider the atma to be tempo-
rary like the gross body and say that it does not exist after death.
Also, according to the philosophy of vaibhasika Buddhists, if
one considers the dtma to be always taking birth and dying
there is still no reason to grieve for it.

Sroka 27
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jatasya hi dhruvo mrtyur [ dhruvam janma mrtasya ca
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tasmad apariharye 'rthe [ na tvam socitum arhasi

jatasya—for one who is born; hi—certainly; mrtyuh—death; (is)
dhruvah—-certain; ca—and; mrtasya—for one who dies; janma—
birth; dhruvam—is certain; tasmat—therefore; tvam—you;
arhasi—should; na Socitum—not grieve; apariharye arthe—in
this inevitable situation.

For one who is born death is certain and for one
who has died birth is certain. Therefore you should
not grieve for that which is unavoidable.

SARARTHA-V ARSINI

When someone’s prarabdha-karma is exhausted, his death
is certain. After death, he will inevitably take birth again so
that he can enjoy the fruits of the actions performed in his
previous body. It is not possible for anyone to escape the in-
evitability of birth and death.

SrLoka 28
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avyaktadini bhiitani [ vyakta-madhyani bharata
avyakta-nidhanany eva [ tatra ka paridevana

bharata—O Bharata; eva—certainly; (all) bhittani—beings; (are)
avyakta-adini—unmanifest in the beginning; vyakta—manifest;
madhyani—in the interim; nidhanani—and after death; (they
become) avyakta—unmanifest; tatra—therefore; ka—why?;
paridevana—Ilament.

O Bharata, all beings are unmanifest before their
birth, they become manifest in the interim, and after
death they once again become unmanifest. So what
cause can there be for lamentation?
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SARARTHA-V ARSINI

In this way, having dispelled lamentation in respect to the
atma by the sloka: na jayate mriyate va kadacin (Gita 2.20),
and in respect to the body by the $loka: jatasya hi dhruvo
mrtyur (Gita 2.27), Sri Bhagavan now dispels the cause of
lamentation for both the jivatma and the body by speaking
this sloka, beginning with the word avyaktah. Before birth,
devas, human beings, animals, birds and so on remain
unmanifest. Even at that time, the subtle and gross bodies
also exist in their causal state in the form of matter, such as
earth, but they are in an unmanifest stage. They become
manifest in the middle period and after death they again
become unmanifest. In the period of dissolution and devas-
tation (maha-pralaya), the jivatma also remains in his subtle
form because of the existence of his karma and matra (ten-
dency to accept sense objects). Therefore, all jivas remain
unmanifest in the beginning and again become unmanifest
at the end. They only become manifest in the middle period.
The sruti also states: sthira-cara-jatayah syur ajayottha-
nimitta-yujah. “All the moving and non-moving jivas become
manifest due to karma. Therefore, why should one cry out
of grief?” (Srimad Bhagavatam 10.87.29).

In Srimad-Bhagavatam (1.13.44) Sri Narada Muni says:

yan manyase dhruvam lokam | adhruvam va na cobhayam
sarvatha na hi socyas te | snehad anyatra mohajat

Whether you consider the human to be an eternal jivatma or a
temporary body, or even if you accept an indescribable opinion
that he is both eternal and temporary, you do not have to la-
ment in any way. There is no cause for lamentation other than
the affection which has arisen out of delusion.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

All living entities are born from the unmanifest stage, re-
main manifest for some time and again become situated in
an unmanifest state. Just to explain this point, the present
sloka has been spoken. In his explanation of Srimad-
Bhagavatam (10.87.29) cited in the above commentary, Srila
Visvanatha Cakravarti Thakura writes that, because all
jivatmas are manifest from Paramesvara, they are under His
control. Parames$vara is beyond material nature, remaining
detached from it. When He performs His pastime of glanc-
ing over the material nature, the moving and non-moving
jiwas become manifest with their past impressions of karma.
Wherever the word utpanna (created) is used it means to
become manifest. If one asks how the jivas, being merged in
Parames$vara, can take birth, the answer is given that it is by
His glance and the inspiration of His will (iccha-sakti). Past
karma then becomes active, after which the jivatma appears
along with his subtle body. Then, becoming united with the
gross body, the jivatma takes birth. In other words, when the
designations born from the effect of material nature are dis-
solved, the jivas are considered to have died; and when the
jivatma appears with his past karma, impressions, and gross
and subtle bodies in various species of life in this material
world, he is said to have taken his birth. This is stated in
Brhad-aranyaka-sruti:

yathagneh ksudra visphulinga
vyuccaranty evam evasmad atmanah
sarve pranah sarve lokah sarve
devah sarvani bhiitani vyuccaranti

Just as sparks appear from a fire, so the senses (such as the power
to speak), the results of karma (such as happiness and distress),
all the devas and all the living entities from Brahma down to
the ant appear from Me, Paramatma.
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Mahabhagavata Sri Yamaraja also says: yatragatas tatra
gatar manusyam. “The living entity goes back to the same
unknown place from whence he came.”

Stoka 29
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ascaryavat pasyati kascid enam-
ascaryavad vadati tathaiva canyah

ascaryavac cainam anyah srnoti
Srutvapy enarm veda na caiva kascit

kascit—some person; pasyati—sees; enam—this (soul); ascarya-
vat—as amazing; ca—also; anyah—another; vadati—speaks of
(him); ascarya-vat—as amazing; tatha—in the same way; eva—
indeed; anyah—another; srnoti—hears (of him); ca—and; eva—
certainly; kascit—some person; api—even; Srutvai—having
heard; enam—of this (soul); na veda—does not understand.

Some look upon the atma as amazing, some speak
of him as amazing and some hear of him and accept
him as amazing. Others, however, even after hearing
about him, cannot understand him at all.

SARARTHA-V ARSINI

Sri Krsna is saying, “O Arjuna, if you ask what this amaz-
ing subject is that [ am speaking about, then listen. It is in-
deed a matter of wonder that even after receiving this knowl-
edge, your wisdom has not been awakened. In this regard it
is true; this subject is a matter of wonder.” Only for this rea-
son is this sloka, beginning with the word ascarya-vat, being
spoken. This whole material world, in the form of the com-
bination of the body and the atma, is indeed a wonder.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Since the truth about the science of the atma is very diffi-
cult tounderstand, the atma, the person who instructs about
the atma, the instruction itself and the audience are all
amazing. In other words, only some very rare, great persons
look upon the atma as amazing, and some very rare persons
hear about the atma and accept him as amazing. That most
of the audience, even after hearing these instructions from
one who is tattva-vit (a knower of the Absolute Reality),
cannot realise the atma is most amazing. This is also ex-

plained in Katha Upanisad (1.2.7):

Sravanayapi bahubhir yo na labhyah

$rnvanto 'pi bahavo yam na vidyuh

ascaryo’sya vakta kusalo ’sya labdha

ascaryo ’sya jiata kusalanusistah

The opportunity to hear instructions about the science of the
self (atma-tattva) is very rare. Even after hearing them, most
cannot realise the instructions because a master who is self-re-
alised (atma-tattva-vit) is very rare. If, by great fortune, such a
teacher is available, the students themselves who are willing to
hear this topic are also extremely rare.

For this reason, Sri Caitanya Mahaprabhu has instructed
the jivatmas in Kali-yuga to perform $r1 hari-nama-sankirtana.
If even faithless persons chant the name of Sri Hari while
talking, walking, sitting, standing, eating, drinking, crying,
laughing, or in any other way, they will still benefit from it.
Gradually, they attain the association of suddha-bhaktas. By
such association they can even attain bhagavad-prema, and
they easily attain knowledge of atma-tattva as a secondary
result.

madhura-madhuram etan mangalam mangalanam
sakala-nigama-valli-sat-phalam cit-svarispam
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sakrd api parigitam Sraddhaya helaya va
bhrguvara nara-matram tarayet krsna-nama
Hari-bhakti-vilasa 11.234

Krsna-nama is the sweetest of the sweet and the most auspi-
cious of all that is auspicious. It is the flourishing creeper, the
eternal, fully-ripened fruit of the Bhagavata and the embodi-
ment of knowledge, cit-sakti. O Bhrgu Muni! Even if someone
chants the holy name only once, either with faith or indiffer-
ence, he is immediately delivered from this ocean of birth and

death!

sanketyam parihasyam va [ stobham helanam eva va
vaikuntha-nama-grahanam [ asesagha-haram viduh
Srimad-Bhagavatam 6.2.14

One who chants the holy name of the Lord is immediately freed
from the reactions of unlimited sins, even if he chants indirectly
(to indicate something else), jokingly, for musical entertain-
ment, or even neglectfully. This is accepted by all learned schol-
ars of the $astra.

SLoka 30
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dehi nityam avadhyo 'yam [ dehe sarvasya bharata
tasmat sarvani bhiitani [ na tvam Socitum arhasi

bharata—QO Bharata (Arjuna); ayam—this; dehi—the embodied
soul; nityam—is eternal; (he resides) dehe—within the body;
sarvasya—of all beings; (he) avadhyah—cannot be killed;
tasmat—therefore; tvam—you; arhasi—should; na socitum—not
grieve; sarvani—for all; bhiitani—living beings.

O Bharata, the eternal jivatma who resides within
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the body of all living beings, can never be slain. Therefore, you
need not grieve for anyone.

SARARTHA-VARSINI
If Arjuna asks, “What should I do now? Please instruct me
definitively,” Krsna’s answer is, “Give up your lamentation
and fight.” For this purpose, the two lines of this sloka be-
ginning with dehi and dehe are being spoken.

Stoka 31
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svadharmam api caveksya
na vikampitum arhasi
dharmyad dhi yuddhac chreyo 'nyat
ksatriyasya na vidyate

ca—and; api—also; aveksya—considering; sva-dharmam—
your own dharmic duty; arhasi—you should; na—not;
vikampitum—hesitate; hi—indeed; ksatriyasya—for the
ksatriya; na vidyate—there does not exist; anyat—another;
(more) $reyah—auspicious engagement; yuddhat—than fight-
ing; dharmyat—for dharma.

Considering your duty as a ksatriya you should not
hesitate, as there is no better engagement for you than
to fight for dharma.

SARARTHA-VARSINI

“Since the atma is indestructible, it is not proper for you to
be disturbed by thinking that he can be killed. And if you
consider your own sva-dharma, it is also not proper for you
to be perturbed.”
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Stoka 32
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yadrcchaya copapannanm [ svarga-dvaram apavrtam
sukhinah ksatriyah partha [ labhante yuddham idrsam

partha—QO Partha; sukhinah—fortunate; ksatriyah—kings;
labhante—achieve; yuddham—a battle; idr§am—Iike this; ca—
and; upapannam—arrived; yadrcchaya—of its own accord; (it)
apavrtam—is a wide open; dvaram—door; svarga—to the
higher planets.

O Partha, fortunate are those ksatriyas for whom
such an opportunity to fight comes of its own accord
and thus opens wide the doorway to Svarga.

SARARTHA-V ARSINI

Sri Bhagavan says, “In a dharmika battle, those who are
killed by the conquerors attain more happiness than those
who kill them. Therefore, to give more pleasure to Bhisma
and others than to yourself, you should kill them.” To sup-
port this statement, Sri Bhagavan is speaking the present
Sloka, beginning with the word yadrcchaya. Yadrcchaya
means to attain Svarga without performing karma-yoga.
Apavrtam means uncovered or unveiled, in this case the
celestial kingdom which is unveiled for the fortunate ksatriya
who dies in battle.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Arjuna asked in Gita (1.36), “O Madhava, what happiness
will come by killing our relatives?” In answer to this, Sri
Bhagavan is instructing Arjuna that a ksatriya’s sva-dharma
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is to fight in battle, which is an open door to Svarga. “If you
win this battle, you will attain great fame and the pleasure of
a kingdom. On the other hand, because this is a battle for
justice, if you die you will definitely attain Svarga. Even the
aggressors and those fighting on the side of adharma will attain
Svargaif they are killed in this battle.” Dharma sastra states:

ahavesu mitho 'nyonyam [ jighamsanto mahi-ksitah
yuddhamanah param saktya [ svargam yanty aparan-mukhah
SriKrsna is telling Arjuna, “Therefore, it is not proper for
you to become averse to this battle which will be fought for
the sake of justice.”

SLoka 33
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atha cet tvam imam dharmyam [ sangramam na karisyasi
tatah svadharmar kirttirh ca [ hitva papam avapsyasi

atha—on the other hand; cet—if; tvam—you; na—do not;
karisyasi—perform; imam—this; dharmyam—dharmika duty;
sangramam—of war; tatah—then; hitva—losing; sva-dharmam—
personal duty; ca—and; kirttim—fame; avapsyasi—you will gain;
papam—sinful reaction.

However, if you do not perform your sva-dharma of
fighting this dharmika battle, you will not only lose
your status as a ksatriya, but your only gain will be
sinful reaction.

SARARTHA-VARSINI
In the present sloka beginning with atha and the follow-
ing three slokas, Sri Bhagavan is explaining the defects in
taking the stance of not fighting.
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SLoKA 34
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akirttimh capi bhiitani | kathayisyanti te 'vyayam
sambhavitasya cakirttir [ maranad atiricyate

ca—and; bhiitani—people; kathayisyanti—will speak; te—of your;
avyayam—unending; akirttim—infamy; ca—and; api—also;
sambhavitasya—for an honourable person; akirttih—dishonour;
atiricyate—becomes more (powerful); maranat—than death.

People will speak of your infamy for all time, and
for an honourable person, dishonour is more painful
than death.

SARARTHA-V ARSINI

Here the word avyayam means indestructible, and
sambhavitasya indicates one who is very well-established, or
a very honourable person.

Stoka 35
YIEUIGIE A @l HERYT: |
qAgT & FgEAT el AT e I3kl

bhayad ranad uparatam [ mamsyante tvarh maha-rathah
yesam ca tvam bahu-mato [ bhiitva yasyasi laghavam

i3

maha-rathah—the great warriors; mamsyante—they will think;
tvam—ryou; (have) uparatam—retired; ranat—from the battle;
bhayat—out of fear; ca—and; yesam—for those for whom;
tvam—you; bhiitva—were; bahu-matah—greatly honoured;
yasyasi—you will become; laghavam—insignificant.

Great warriors such as Duryodhana and others will
think that you have left the battlefield out of fear.
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Those who have always honoured you so highly will consider
you to be insignificant.

SARARTHA-V ARSINI

“Your opponents are of the opinion, ‘Our enemy, Arjuna,
is extremely valiant.” If you run away from the battle, after
being the object of such honour, you will be deemed a cow-
ard in their eyes. Maharathis such as Duryodhana and others
will think that you have fled the battlefield out of fear. ‘It
must be due to fear, not affection for his relatives, that a
ksatriya becomes averse to fighting while on the battlefield.’
They will only consider your position in this way.”

SLoka 36
HATHARII T Alesar~ ddifear: |
Fre=aera amed aat g@a T fF 1350

avacya-vadams ca bahin [ vadisyanti tavahitah
nindantas tava samarthyam [ tato duhkhataram nu kim

tava—your; ahitadh—enemies; vadisyanti—will say; bahiin—
many; avacya—harsh; vadan—words; ca—also; nindantah—
criticizing; tava—your; samarthyam—ability; kim—what?;
nu—indeed; (is) duhkha-taram—more painful; tatah—than
this.

Your enemies will scorn you with many harsh
words, while criticising your ability. What could be
more painful for you than this?

SARARTHA-V ARSINI
Avacya-vadan implies the use of harsh words, such as ‘eu-
nuch’.

Sroka 37
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hato va prapsyasi svargarm / jitva va bhoksyase mahim
tasmad uttistha kaunteya [ yuddhaya krta-niscayah

va—either; hatah—being killed; prapsyasi—you will attain;
svargam—the celestial kingdom; va—or; jitva—Dby achieving
victory; bhoksyase—you shall enjoy; mahim—the earthly king-
dom; tasmat—therefore; uttistha—arise; kaunteya—QO son of
Kunti; krta-niscayah—with determination; yuddhaya—for
battle.

O Kaunteya, if you are killed in the battle you will
attain Svarga, and if you are victorious you will en-
joy this earthly kingdom. Therefore, stand up and fight
with determination.

SARARTHA-V ARSINI
If a question arises in the mind of Arjuna as to why he should
engage in battle when it is not certain that he will win, Sri
Bhagavan responds by speaking this sloka beginning with hatah.

Stoka 38
gEg:@ 7 Fear arHerHt wEa |
Adl gFE oA A9 GraHarsd 03¢0

sukha-duhkhe same krtva [ labhalabhau jayajayau
tato yuddhaya yujyasva [ naivam papam avapsyasi

krtva—having made; sukha—happiness; duhkhe—and distress;
labha-alabhau—both gain and loss; jaya-ajayau—both victory
and defeat; same—to be equal; tatah—then; yujyasva—fight;
yuddhaya—for the sake of fighting; evam—in this way; na
avapsyasi—you will not gain; papam—sinful reaction.

Considering happiness and distress, gain and loss,
and victory and defeat to be equal, you should fight.
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In this way you will not incur any sin.

SARARTHA-V ARSINI

SriKrsna says, “O Arjuna, fighting is your only sva-dharma.
If you doubt this and think that by fighting you will incur
sin, you should still accept My instructions and fight. Through
victory or defeat you will either gain or lose a kingdom, and
as a consequence you will experience either happiness or dis-
tress. Therefore, O Arjuna, deliberate with proper wisdom,
and fight, knowing both of them to be equal. You will not
incur sin as long as you are endowed with this equanimity.”
This subject is also described later in Gita (5.10): lipyate na
sa papena | padma-patram ivambhasa. “Just as a lotus leaf
remains in water but never becomes wet, similarly, though
engaged in battle, you will not incur sin.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

In Gita (1.36) Arjuna is thinking, “I will incur sin by kill-
ing them.” In speaking this sloka, Sri Krsna is refuting
Arjuna’s argument as baseless. The question of incurring sin
by killing one’s relatives in battle arises only because of at-
tachment to happiness and distress. “l am explaining to you
the means by which you can become free from sin. Sin will
not touch you if you perform your sva-dharma of fighting as
per My instructions, considering happiness, distress, gain, loss,
victory and defeat as equal.” One becomes sinful or bound by
action (karma) if he is attached to the fruits of his actions.
Therefore, it is certainly necessary to renounce attachment
to karma. This conclusion has been established in Gita (5.10):

brahmany adhaya karmani [ sangam tyaktva karoti yah
lipyate na sa papena | padma-patram ivambhasa

Those who give up all attachments to karma (work), and sur-
render all the results of their karma unto Me, Parames$vara, do
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not become affected by sin, just as a lotus leaf remains untouched
by water.

SLoka 39
vwr AsPifEar wed ghgait e sy
g FH TAT T FHE GERArg 0390

esa te 'bhihita sankhye | buddhir yoge tv imam Srnu
buddhya yukto yaya partha | karma-bandham prahasyasi

partha—Q son of Prtha; (I have) abhihita—explained; te—to you;
esa—this; buddhih—knowledge; sankhye—regarding sankhya
yoga; tu—but; STnu—now hear; imam—this (knowledge);
yuktah—connected; yoge—in bhakti-yoga; yaya buddhya—with
which knowledge; prahasyasi—you shall be freed from; karma-
bandham—bondage of the material world.

O Partha, thus far I have explained this knowledge
of sarikhya-yoga, but now 1 will impart to you the
science of bhakti-yoga, by which you will become freed
from the bondage of this material world.

SARARTHA-V ARSINI

At this point Bhagavan Sti Krsna says, “Until now I have
instructed you in jiana-yoga. l am concluding My instructions
on jiiana-yoga with this sloka beginning with the word esa.
That which properly illuminates the tattva of an object is called
sarnkhya (complete knowledge). That intelligence with which
you must act has been explained here by the word esa. Now
hear about the intelligence required to act for bhakti-yoga.”
SriKrsna's statement in which yaya is used explains that when
aperson is endowed with intelligence related to bhakti, he will
become freed from bondage to this material world.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Here, Sri Krsna is concluding His explanation of sankhya-
yoga and beginning His instructions on buddhi-yoga, or
bhakti-yoga. Srila Cakravarti Thakura defines sankhya-yoga
as follows: samyak khyayate prakasyate vastu tattvam aneneti
sankhyam samyak jianam. “That which properly illuminates
the tattva of an object is called sankhya-yoga. Sankhya-yoga
gives complete knowledge about the tattva of the atma and
anatma (an inert object).” From the sloka, na tv evaham (Gita
2.12) to dehinityam (Gita 2.30), various facets of atma-tattva
have been explained, and from sva-dharmam api caveksya
(Gita 2.31) to sukha-duhkhe (Gita 2.38), knowledge other
than atma-tattva (anatma-tattva), that is, knowledge of sva-
dharma, has been explained. When one performs niskama-
karma (selfless activities) with buddhi-yoga related to bhakti,
he becomes free from the bondage of karma, that is, his bond-
age to the material world is destroyed. This conclusion is
verified in S17 Isopanisad (1.1):

isavasyam idam sarvarm [ yat kifica jagatyam jagat
tena tyaktena bhudijitha [ ma grdhah kasya svid dhanam

Everything moving and non-moving in the entire universe is
pervaded or enjoyed by Paramesvara, the Supreme Controller.

All moving and non-moving objects in this world are to
be enjoyed only by Paramesvara, the sole enjoyer of this world.
Jwas are servants of Bhagavan. They should engage in ser-
vice to Him using this universe as an instrument, and should
maintain their lives accepting His remnants. The supreme
duty of the jivas is to render loving service to Sri Bhagavan
(bhagavat-seva) with His property, without desiring to accept
that property as the object of their own enjoyment. In this
way, the jivas do not become bound by their karma (actions).

kurvann eveha karmani / jijivisec chatam samah
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evam tvayi nanyatheto ‘sti [ na karma lipyate nare
SriIsopanisad 1.2

One may aspire to live for hundreds of years if he continuously
goes on working in that way, for that sort of work will not bind
him to the law of karma. There is no alternative to this for man-

kind.
Stoka 40

RIS R gegarar 7 faera o
I g A Jgat WA lvoll

nehabhikrama-naso 'sti [ pratyavayo na vidyate
svalpam apy asya dharmasya [ trayate mahato bhayat

abhikrama—endeavours; itha—in this bhakti-yoga; asti—there is;
na—no; nasah—destruction; vidyate—there is; na—no;
pratyavayah—diminution; api—even; su-alpam—a very little;
asya dharmasya—of this yoga; trayate—frees (one); mahatah—
from great; bhayat—fear.

Endeavours on the path of bhakti-yoga are neither
fruitless nor subject to loss. Even a little progress frees
one from great fear in the form of this material world.

SARARTHA-V ARSINI

Yoga (buddhi-yoga) is of two types: (1) bhakti-yoga in the
form of hearing and chanting; and (2) bhagavad-arpita-
niskama-karma-yoga which entails surrendering the fruits of
one’s selfless actions to Sri Bhagavan. In Gita (2.47), Sri
Krsna says, “O Arjuna, you have the qualification only to
perform action (karma).” Now, before karma-yoga, bhakti-
yoga is being delineated. Gita (2.45) states, “O Arjuna, situ-
ate yourself beyond the three modes of material nature.” This
statement certainly refers to bhakti as being beyond the three
modes because only by bhakti can a person transcend the
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modes of nature. This is well known from the Eleventh Canto
of grimad-Bhdgavatam. JAana and karma are described as
sattvika and rajasika respectively, which proves that they are
not beyond the three modes of nature.

Bhagavad-arpita-niskama-karma-yoga is bhakti which is
characterised by offering the fruits of one’s karma to Sri
Bhagavan. It does not allow the karma to go in vain, as is the
case with the performance of karma that is not offered to
Bhagavan. However, due to the lack of bhakti’s predominance
in such activities, they are not accepted as actual bhakti. If
karma, in which the fruits are offered to Sri Bhagavan, were
also described as bhakti, then what would constitute karma?
If one says that karma is only action, that is not offered to Sri
Bhagavan, it is not correct. grimad—Bhdgavatam (1.5.12) states
that one of the characteristics of brahma (the effulgence of
Sri Bhagavan) is that it is niskarma (inactive) and, being iden-
tical with the mood of inactivity, is called naiskarmya. When
even brahma-jiiana, knowledge of brahma which is niskama
(without any material motive) and nirdosa (faultless), is not
praiseworthy, being devoid of bhakti, then how can sakama
and niskama-karma, if not offered to Bhagavan, be praisewor-
thy, since they are troublesome in the stages of both sadhana
(practice) and sadhya (the goal)?

According to the above-mentioned statement spoken by Sri
Narada (grimad-Bhdgavatam 1.5.12), karma which is not of-
fered to Sri Bhagavan is useless. Therefore, only that bhakti
characterised by hearing and chanting has been accepted as
the sadhana to attain the sweetness of the lotus feet of Sri
Bhagavan. Nevertheless, niskama-karma-yoga which is of-
fered to Sri Bhagavan is also worthy of consideration. Both
types of yoga (bhakti-yoga and niskama-karma-yoga) are to
be understood by the word buddhi-yoga. This is evident from
the statements of Bhagavad-gita such as, “I bestow upon them
that buddhi-yoga by which they can attain Me,” (Gita 10.10)
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and, “O Dhanafijaya, compared to buddhi-yoga, sakama-
karma (action with fruitive desire) is very insignificant” (Gita
2.49).

Now, in this $loka beginning with neha, the glory of nirguna-
bhakti (bhaktifree from the modes), which is characterised by
sravanam and kirtanam, is being explained. Sri Bhagavan says,
“The benefit that comes from even the initial steps of bhakti-
yoga can never be destroyed, and thus it does not have the
adverse effect of becoming lost. Conversely, if one starts to
perform karma-yoga but does not complete it, the result of
whatever karma has been performed is lost, and the fault of
irregularity is incurred.”

The question may be raised, “Can the result of bhakti be
attained by those who have the desire to follow the process,
but are unable to perform it properly?” Sri Krsna responds to
this by saying svalpam, which means that even if the practice
of bhakti has only just begun, the result is never lost and it
will deliver one from the danger of this material world. The
life histories of Ajamila and others are evidence of this. Srimad-
Bhagavatam (6.16.44) also states that just by once hearing Sri
Bhagavan’s name, even a candala is freed from the great fear
caused by material existence. Moreover in Srimad-Bhagavatam

(11.29.20) it is stated:

na hy angopakrame dhvarso [ mad-dharmasyoddhavanv api
maya vyavasitah samyan [ nirgunatvad anasisah

O Uddhava, because I have deliberately determined the tran-
scendental nature of this process, even if niskama-dharma or pure
bhakti in the form of hearing and chanting is improperly per-
formed, there is no possibility of the slightest loss.

The purport of these statements of Bhagavad-gita and
Bhagavatam seems to be the same, but the above statement
of Bhagavatam has a special characteristic: since a transcen-
dental object or activity is nirguna, it is never lost. This is the
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only point which is worthy of deliberation in this context. One
may argue that niskama-karma-yoga, if offered to Sri
Bhagavan, can also become nirguna by His grace. But it is
not a fact. Srimad-Bhagavatam (11.15.23) gives evidence of
this: “Nitya and naimittika (obligatory and occasional) ac-
tivities which are performed without any fruitive desire and
offered to Me are considered sattvika.” In other words, they
are not transcendental to the three modes.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Here, buddhi-yoga is described as being of two types. The
first is bhakti-yoga, in the form of hearing and chanting, and
the second is niskama-karma-yoga wherein the results of
karma are offered to Sri Bhagavan. Of these two, the first is
mukhya (primary) and the second is gauna (secondary and
related to the gunas) bhakti-yoga. In fact, bhakti-yoga is com-
pletely nirguna, transcendental to the modes. No irregulari-
ties, faults or unwanted reactions can occur at the beginning
or in the course of one’s practice of bhakti-yoga, even if for
some reason, one is unable to complete it. Rather, a little per-
formance of bhakti-yoga delivers the performer from the ter-
rible dangers of the material world and makes his life success-
ful by giving him the service of Sri Bhagavan.

The following example can be cited. Because Bharata
Maharaja became attached to a deer, he was not able to com-
plete the full process of bhakti in that life. In his next birth,
although he took the body of a deer, the influence of his pre-
vious life’s performance of bhakti enabled him to associate
with suddha-bhaktas of Bhagavan. Taking birth again, he
became an uttama-bhagavata and performed service to Sri
Bhagavan. Therefore, Bhagavan says in Gita (6.40): partha
naiveha namutra vinasas tasya vidyate. “A person who has
fallen from the path of bhakti is never lost in this world or
in the next, nor does he obtain a miserable condition.”
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On the other hand, in bhagavat-arpita niskama-karma-
yoga, even if niskama-karma-yoga is offered to Bhagavan, it
is still referred to as karma-yoga, not bhakti-yoga. By first
performing karma-yoga, the heart becomes purified and even-
tually one attains bhakti-yoga. Therefore, this karma-yoga
only aims indirectly at bhakti from far away. Unlike pure
bhakti, however, karma-yoga is not nirguna (free from the
gunas). Rather, it is called karma in sattva-guna. Moreover,
if this karma is not performed perfectly or, if it is left incom-
plete, it may become lost and some unwanted reactions will
be incurred. However, as stated in Srimad-Bhagavatam
(11.25.23): mad-arpanam nisphalam va [ sattvikam nija-karma
tat. If a sadhaka even begins to perform this bhakti-yoga
slightly, but due to his own incapability leaves the path, or his
practices cease due to his sudden, untimely death, either in
the beginning or intermediate stage, his endeavours in bhakti
will never go in vain. In other words, neither do his endeavours
become faulty nor does he incur any sin even if he is unable
to complete the process. In his next life, the sadhaka will
continue from that same point where his performance of
bhakti-yoga was obstructed. The presiding Deity of bhakti-
yoga, Sri Krsna, or Bhakti-devi herself, make all these ar-
rangements. In this context, there is one important point to
note. Although a sadhaka has faith, if there are some irregu-
larities in his performance due to ignorance of the process,
the results of bhakti-yoga will never be lost nor does he incur
sin. However, if someone offends guru, Vaisnavas or tadiya-
vastu (that which belongs or is related to Sri Bhagavan such
as Tulasi, Yamuna or the dhama), his bhakti-yoga can be
completely ruined.

Stoka 41

HIATANAHT gl FHoAeT |
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vyavasayatmika buddhir [ ekeha kuru-nandana
bahu-sakha hy anantas ca [ buddhayo 'vyavasayinam

kuru-nandana—QO beloved child of the Kurus; buddhih—intelli-
gence; tha—on this path of bhakti; (is) vyavasaya-atmika— reso-
lute; (and) eka—one-pointed; hi—certainly; buddhayah—the
intelligence; avyavasayinam—of the irresolute; (is) bahu-sakhah—
many-branched; ca—and; an-antah—without a conclusion.

O Kuru-nandana, the intelligence of those who are
on this path of bhakti is resolute and one-pointed,
but the intelligence of those who are averse to bhakti
is many-branched and inconclusive.

SARARTHA-V ARSINI

When compared to all other types of intelligence, that in-
telligence whose aim and object is bhakti-yoga is supreme.
Bhagavan explains this by speaking the above sloka begin-
ning with the word vyavasaya: “Resolute intelligence in bhakti-
yoga is one-pointed.” He describes the characteristic mood
of one who possesses such intelligence as follows: “The in-
structions that my Gurudeva has given me about sravanam,
kirtanam, smaranam, pada-sevanam, etc. of Sri Bhagavan are
my very sadhana, my very sadhya and my very life. [ am un-
able to relinquish them in either the sadhana stage or in
sadhya. My single desire and only engagement is to follow
them. Besides this, | have no other desire or engagement, even
in my dreams. There is no loss for me, whether by following
these instructions I attain happiness or misery, or whether
my material life is destroyed or not.” This type of resolute
intelligence is possible only in pure bhakti which is free from
hypocrisy and cheating. It is said in Srimad-Bhagavatam

(11.20.28):
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tato bhajeta marm bhaktya [ sraddhalur drdha-niscayah
Knowing that all perfection is achieved through My bhakti alone,
a man of resolute faith will perform My bhajana with devotion.

Only by bhakti can intelligence become one-pointed. Sri
Bhagavan further explains this by also referring to bahu-
$akhah, that which has many branches. Because there are
unlimited types of desires in karma-yoga, intelligence applied
to it is also of unlimited types. Similarly, because there are
unlimited varieties of sadhana in karma-yoga, it has unlim-
ited branches. In the initial stage of jiana-yoga one fixes one’s
intelligence in niskama-karma to purify the heart. When the
heart is purified, the sadhaka fixes his intelligence in karma-
sannydsa, the renunciation of fruitive karma. Having attained
this stage, one fixes one’s intelligence in jidna. When one
realises that even jiana is unsuccessful and unable to grant
service to the lotus feet of Sri Bhagavan, one fixes one’s in-
telligence in bhakti. In grimad-Bhdgavatam (11.19.1) it is said:
jiianam ca mayi sannyaset. “Jiiana must also be renounced
to attain Me.”

According to the above statement of Sri Bhagavan, after
attaining the stage of jiana, one has to fix one’s intelligence
in jiana-sannyasa (the renunciation of jiiana). Thus, intel-
ligence is of unlimited varieties. Since karma, jiana and
bhakti all ought to be performed, their branches are also
unlimited.

SARARTHA-VARSINI PRAKASIKA-VRTTI
Of the three types of buddhi-yoga: karma, jiana and bhakti,
only that buddhi (intelligence) which is related to pure
bhakti-yoga is supreme. The exclusive aim and object of
mukhya-bhakti-yoga is Vrajendra-nandana Sri Krsna, and
that intelligence which is related only to Him is called
aikantiki or ananya (one-pointed or exclusive). The sadhakas
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of such aikantika-bhakti are free from the desires for mun-
dane enjoyment, moksa and from duplicity, therefore their
intelligence is resolute. Srila Visvanatha Cakravarti Thakura
comments on Srimad-Bhagavatam (11.20.28). “They resolutely
think, ‘Even if there are millions of obstacles in the perfor-
mance of my bhajana, even if I lose my life, or if | have to go
to hell because of offenses or if lust overpowers me, I can never
give up bhakti, whatever the circumstance may be. I will not
perform jiana and karma, even if Brahma himself orders me
to. Under no circumstances can I give up bhakti.’ Only this
type of determination can be called niscayatmika buddhi.”

Due tolack of such exclusive nistha in Bhagavan, a person’s
intelligence remains engaged in karma-yoga and jilana-yoga.
His intelligence is called many-branched because of a vari-
ety of aims and objectives, such as the pleasures in this world
or the next related to profit (labha), adoration (pitja) and
distinction (pratistha). His intelligence is filled with unlim-
ited desires.

According to the Vaisnava dcaryas, Bhagavan Himself is
the non-dual, conscious Supreme Absolute Reality. He is called
nirguna, being simultaneously beyond the material qualities
of sattva, rajas and tamas, and endowed with all transcen-
dental qualities such as aisvarya (opulence), madhurya (sweet-
ness), daya (compassion) and bhakta-vatsalya (affection for
His bhaktas). However, modern people who are uneducated,
bereft of tattva-jiana, whose intelligence is covered by illu-
sion and who consider brahma to be without transformations
(nirvikara), without variety (nirvisesa) and untainted
(nirafijana), accept Him as nirguna in only a mundane sense.

They consider the lila-avataras of Bhagavan to be brahma
but covered by maya, and that His svariipa and qualities, such
as compassion, are therefore material like their own. They
say that by worshipping saguna-brahma (brahma full of
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material qualities) their hearts will gradually become puri-
fied and they will become one with nirguna-brahma (brahma
devoid of material qualities). The establishment of such con-
clusions is as useless as trying to hit the sky because sastras
such as the Bhagavad-gita, which describe the transcenden-
tal form and characteristics of Sri Bhagavan, refute this des-
picable concept in all cases. Therefore, pure devotion for
nirguna-brahma (Krsna), who is endowed with all transcen-
dental qualities, is called nirguna-bhakti. In Srila Sridhara
Svami’s commentary on grimad—Bhdgavatam (3.29.11), he
explains nirguna-bhakti to be of one kind only, aikantika (one-
pointed). Srila Sukadeva Gosvami has stated in Srimad-
Bhagavatam (3.29.7-10) that because sakama-bhakti is per-
formed with various material desires, it has unlimited
branches such as tamasika sakama-bhakti.

SLoka 42
e gfeger arg gagataavad: |
deareEr: wd TREEd aieT:  nxRi

yam imam puspitarm vacam [ pravadanty avipascitah
veda-vada-ratah partha [ nanyad astiti vadinah

partha—QO Partha; avipascitah—the unwise; (who are) veda-
vada-ratah—attached to the statements of the Vedas;
pravadanti—proclaim; yam imam—all these; puspitam—flowery;
vacam—statements; vadinah—they say; iti—thus; asti—there
is; na anyat—nothing else.

O Partha, those who are foolish reject the real mean-
ings of the Vedas out of attachment to those orna-
mental statements which glorify the pursuit of celes-
tial pleasures, but which yield only poisonous effects.
They say there is no higher truth (Isvara-tattva) than
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SARARTHA-V ARSINI

The irresolute sakama-karmis (persons with material desires)
are extremely dull-witted. To explain this, Sti Bhagavan speaks
this sloka beginning with yam imam. The phrase puspitam
vacah implies that these statements of the Vedas are only tem-
porarily pleasing, just like flowery creepers that are ultimately
poisonous. Pravadanti refers to those who in all respects ac-
cept such Vedic statements as the summum bonum. Those
whose hearts have been captivated by such statements have
no resolute intelligence. This §loka is in natural sequence with
Gita 2.44: bhogaisvarya-prasaktanam. It is impossible for such
people to have resolute intelligence, so it is not for them that
this instruction is given. What to speak of not having resolute
intelligence, Sri Bhagavan even says that they are fools,
avipascitah. This is because they accept as the ultimate objec-
tive of the Vedas the declaration of flowery statements such
as, “By performing the caturmasya-vrata one will attain im-
perishable results,” or, “After drinking soma-rasa one becomes
immortal.” They also speculate that beyond this there is no
truth, such as iSvara-tattva.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The prime objective established in the Vedas is Svayam
Bhagavan Sri Krsna and His prema-bhakti. If one does not
understand this prime objective of the Vedas, one’s transcen-
dental faith and intelligence will be inappropriately placed
in their apparent, exterior meanings which initially appear
very attractive and sweet to the ear but which deliver a fear-
some result. Sri Krsna has further clarified in Gita 2.45:
traigunya-visayd veda. Also in Srimad-Bhagavatam (4.29.47)
one is warned to be careful of the assertions of the Vedas:
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tasmat karmasu barhismann [ ajiianad artha-kasisu
martha-drstim krthah srotra- [ sparsisv asprsta-vastusu

O Pracinabarhisat, to ignorant vision, the ritualistic activities
mentioned in the Vedas appear as the ultimate objective.
Though their accounts are alluring to the ear, in fact they are
devoid of any connection with the Absolute Truth. Therefore,
disregard them.

Stoka 43
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kamatmanah svarga-para [ janma-karma-phala-pradam
kriya-visesa-bahulam [ bhogaisvarya-gatim prati

kama-atmanah—having lusty natures; (they perform) bahulam—
many; kriya-visesa—pompous Vedic rituals; svarga-parah—dedi-
cated to entering heaven; prati—towards; gatim—the goal; bhoga—
of sense enjoyment; aisvarya—and opulence; (which) pradam—
result; janma-karma-phala—in good birth and fruitive results.

Those whose hearts are contaminated by lust perform
many pompous ceremonies to attain Svarga-loka,
thinking these to be the highest objective of the Vedas.
Though leading to enjoyment and opulence, such ritu-
als bind their followers in the cycle of birth and death.

SARARTHA-V ARSINI

What type of statements do these people follow? In re-
sponse, it is said that by analysing the profit and loss of such
Vedic rituals, they establish how to increase those activities
which will give them bhoga (enjoyment) and aisvarya, even
though such activities result in birth and death.
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SLoka 44
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bhogaisvarya-prasaktanam [ tayapahrta-cetasam
vyavasayatmika buddhih [ samadhau na vidhiyate

prasaktanam—for those who are attached; bhoga—to enjoyment;
aisvarya—and opulence; apahrta-cetasam—whose minds are cap-
tivated; taya—Dby those (words of the Vedas); na vidhiyate—there
does not take place; vyavasaya-atmika—the resolute; buddhih—
intelligence; samadhau—in trance on the Supreme.

Those who are attached to enjoyment and opulence,
whose minds have been captivated by celestial hap-
piness, do not attain the resolute intelligence for ex-
clusive absorbtion in Bhagavan

SARARTHA-V ARSINI

Those whose minds have been captivated by such flowery
statements become attached to enjoyment and opulence. Such
persons are not able to attain samadhi or concentration of
the mind; they lack that resolute intelligence which reposes
only in Paramesvara.

SLoka 45
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traigunya-visaya veda [ nistraigunyo bhavarjuna
nirdvandvo nitya-sattva-stho [ niryoga-ksema atmavan

arjuna—QO Arjuna; vedah—the Vedic; visayah—subject matter;
(is) trai-gunya—pertaining to the modes of material nature;
bhava—be; nistraigunyah—beyond the three modes;
nirdvandvah—be free from duality; (and) nitya-sattva-sthah—
situated in pure goodness or spiritual existence; (be) niryoga-
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ksemah—detached from the tendency to preserve and acquire;
atma-van—and be endowed with intelligence given by Me.

O Arjuna, rise above the modes described in the
Vedas and become established in nirguna-tattva. Be
free from all dualities such as honour and dishonour,
and do not worry about profit and loss. Become situ-

ated in suddha-sattva by using the intelligence
awarded by Me.

SARARTHA-VARSINI

“Becoming detached from the means to attain catur-varga
(dharma, artha, kama and moksa), only take shelter of bhakti-
yoga.” Sri Bhagavan is speaking this sloka beginning with the
word traigunya, because the predominant subject matters of
the Vedas illuminate karma, jiiana, etc., which are under the
gunas. The meaning of the word traigunya is formed with the
suffix ‘syafi’. Since, in the Vedas, there are excessive descrip-
tions of karma and jfiana, according to the logic of bhiimna
vyapadesa bhavanti (wherein the title is based on the predomi-
nating composition), the Vedas are called traigunya (pertain-
ing to the three modes of nature). Only bhakti, however, can
take one to Sri Bhagavan. This is the verdict of the Matharah-
sruti. The Svetasvatara Upanisad states: yasya deve para bhaktir
yatha deve tatha gurau. “The meaning of the Vedas can only
be revealed to one who has the same transcendental bhakti to
both Sri Bhagavan and his gurudeva.”

Nirguna-bhaktiis the only subject matter of the smytis, such
as the Paficaratra and the Upanisads, including the
Gitopanisad and Gopala-tapani Upanisad. If it is accepted
that bhakti is not described in the Vedas, bhakti will become
unauthoritative. Therefore, Krsna directs Arjuna to become
free from the Vedic injunctions of jiana and karma, which
are under the influence of the gunas. He tells him not to
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perform them, but to always follow the process for achiev-
ing bhakti as stated in the Vedas. It is mentioned in Brahma-
yamala Purana, “The pretentious display of exclusive hari-
bhakti, neglecting the process of paficaratra recommended in
$ruti, smrti and the Puranas, etc., results only in eventual
disturbance.” This mistake or fault is inexcusable.

Those subject matters of the Vedas, that pertain to the gunas
(saguna) and those that are beyond the gunas (gunatita) are
called respectively traigunya (with the three gunas) and
nistraigunya (free from the three gunas). Sri Krsna says, “Of
the two, pursue only nistraigunya. Become free from the three
gunas by the influence of My nirguna-bhakti. Only then will
you become free from dualities such as honour and dishonour.
Therefore, remain exclusively in the association of My bhaktas
who are always situated in nitya-sattva.”

Here, the explanation of how to become situated in visuddha
(nitya) sattva-guna will contradict the explanation on becom-
ing free from the gunas. To achieve that which is lacking is
called yoga, and to protect that which one possesses is called
ksema. By the word niryoga-ksema, Sri Bhagavan is telling
Arjuna to become free from the concern for both yoga and
ksema. “Upon becoming overpowered by the taste for My
bhakti-rasa, yoga and ksema will not be a cause for concern.”
When Sri Bhagavan states in Gita (9.22), “I personally carry
yoga and ksema,” He is displaying His affection for His bhaktas
by stating, “Because I carry their burden of maintenance there
is no need for them to separately endeavour for it.” Atmavan
means ‘become a person endowed with intelligence granted
by Me.’

Now the words nistraigunya and traigunya are being dis-
cussed. In grimad—Bhagavatam (11.25.23-29) it is said:

mad-arpanam nisphalam va [ sattvikam nija-karma tat
rajasam phala-sankalpam [ himsa-prayadi-tamasam
Srimad-Bhagavatam 11.25.23
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Know that niskama-karma offered to Sri Bhagavan is in sattva-
guna. That action which is performed with a desire for the fruit
is in rajo-guna, while action performed with violence or envy is
in tamo-guna.

In the above sloka (Srimad-Bhagavatam 11.25.23) nisphalar
va implies naimittika-karma (work which is occasional), per-
formed without fruitive desires.

kaivalyam sattvikam jianam [ rajo vaikalpikam ca yat
prakrtam tamasam jianam [ man-nistham nirgunam smrtam
Srimad-Bhagavatam 11.25.24

Jiana related to the self (kaivalyam) which is beyond the concep-
tion of the body, is sattvika. Jiiana related to the body (the false
conception of ‘I’ and ‘mine’, considering oneself to be the doer
and the enjoyer) is rajasika. Jiana of inert matter, the mundane
world or the body is tamasika, while jiana related to Me is nirguna.

vanam tu sattviko vaso [/ gramo rajasa ucyate
tamasam dyiita-sadanam | man-niketam tu nirgunam
Srimad-Bhagavatam 11.25.25

To live in the forest is in sattva-guna, to live in the village is in
rajo-guna, to live in a gambling house (city) is in tamo-guna and
to live where I live (the temple) is nirguna.

sattvikah karako ’sangt [ ragandho rajasah smrtah
tamasah smrti-vibhrasto [ nirguno mad-apasrayah
Srimad-Bhagavatam 11.25.26

The doer who is not attached to the result is in sattva-guna, the
doer who is blinded by attachment is in rajo-guna, the doer who
has lost his memory is in tamo-guna and the doer who has taken
complete shelter of Me is nirguna.

sattwiky adhyatmiki sraddha [ karma-sraddha tu rajast
tamasy adharme ya sraddha [ mat-sevayam tu nirguna
Srimad-Bhagavatam 11.25.27
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Faith related to the self is in sattva-guna, faith related to karma
(action) is in rajo-guna, faith related to irreligious activities is
in tamo-guna and faith related to My service is nirguna.

pathyam piitam anayas tam [ aharyarm sattvikam smrtam
rajasam cendriya-prestham | tamasam carttidasuci
Srimad-Bhagavatam 11.25.28

Food which is wholesome, pure and easily available is in sattva-
guna. Food which is pungent, sour and gives pleasure to the senses
is in rajo-guna. Food which is impure and the cause of misery is in
tamo-guna and that food which is offered to Me is nirguna.

According to Srﬂg Sridhara Svami, the word ca in the above
mentioned §loka (Srimad:Bhdgavatam 11.25.28) means that
that which is offered to Sri Bhagavan is nirguna.

sattvikam sukham atmottham [ visayottham tu rajasam
tamasam moha-dainyottham [ nirgunam mad-apasrayam
Srimad-Bhagavatam 11.25.29

Happiness which comes from the self is in sattva-guna, that
which comes from sense objects is in rajo-guna, that which comes
from delusion and depravity is in tamo-guna and that happiness
which comes in relation to Me is nirguna.

After explaining objects which exemplify the three gunas
in the above-mentioned Srimad-Bhagavatam slokas (11.25.23-
29), Sri Bhagavan further explains how to attain perfection
in realizing the nature (nistraigunya-bhava) of an object
which is beyond the three gunas (nirguna-vastu). He says that
only by performing nirguna-bhakti can one conquer the in-
fluence of the gunas that exist within oneself. This is stated
in the following slokas:

dravyam desah phalam kalo [ jaianam karma ca karakah
$raddhavasthakrtir nistha / traigunyah sarva eva hi
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Srimad-Bhagavatam 11.25.30

Everything material such as the substance, place, results, time,
knowledge, action, the agent, faith, situation, form and deter-
mination are all traigunya.

sarve guna-maya bhavah | purusavyakta-dhisthitah
drstam srutam anudhyatam | buddhya va purusarsabha
Srimad-Bhagavatam 11.25.31

O best of human beings, whatever states of being that are heard,
seen or conceived, which exist between the purusa (the enjoy-
ing self) and prakrti (material nature), are comprised of the three
modes of nature.

etah samsrtayah purmso [ guna-karma-nibandhanah

yeneme nirjitah saumya | guna jivena citta-jah
bhakti-yogena man-nistho /| mad-bhavaya prapadyate
Srimad-Bhagavatam 11.25.32

O gentle one, all material conditions of the living entity (purusa)
are born from action performed in the three gunas. Only those
jivas who, by practising bhakti-yoga, have conquered these modes
manifested in the citta become endowed with nistha and are able
to attain Me.

Therefore, only by nirguna-bhakti can one conquer the
three gunas and not by any other means. In response to the
question asked in Gita (14.21): katham caitams trin gunan
ativartate, “How can one conquer the gunas of material na-
ture?” Then it is said later in Gita (14.26):

man ca yo 'vyabhicarena [ bhakti-yogena sevate
sa gunan samatityaitan | brahma-bhiiyaya kalpate
Only those who render service to Me with aikantika bhakti-yoga

can transcend the three gunas and become qualified to realise
brahma.
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In his commentary on this sloka (Gita 14.26) Srila Sridhara
Svami says, “Ca is an emphatic. That is, those who exclusively
perform aikantika-bhakti (unflinching devotional service) to
Me, Paramesvara, can conquer all the gunas.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
Dharma, artha, kama and moksa are called catur-varga (the
four goals of human life). Bhakti is the fifth goal (paficama-
purusartha). Although in $astras such as the Vedas the paths
of karma, jiiana and bhakti have been instructed as the
sadhana for the jivas, one can only attain Sri Bhagavan by
giving up all other paths and engaging exclusively in visuddha-
bhakti. This is also made clear by studying these two slokas
from Srimad-Bhagavatam:
bhaktyaham ekaya grahyah [ sraddhayatma priyah satam
bhaktih punati man-nistha / sva-pakan api sambhavat
Srimad-Bhagavatam 11.14.21

I can only be attained through bhakti performed with full faith.
I am naturally dear to My bhaktas who take Me as the exclusive
goal of their bhajana. Even the dog-eaters can purify themselves
of their lower birth by performing bhajana to Me.

na sadhayati mam yogo [/ na sankhyam dharma uddhava
na svadhyayas tapas tyago [ yatha bhaktir mamorjita
Srimad-Bhagavatam 11.14.20

O Uddhava! Yoga, sankhya, study of the Vedas, tapasya and dana
(charity) cannot overpower Me as does intense bhakti performed
solely to attain Me.

Srila Bhaktivinoda Thakura says, “In Sastra there are two
types of subjects: uddista and nirddista. The subject which is
the highest objective of any sastra is called uddista-visaya. That
instruction which indicates uddista-visaya is called nirddista-
visaya. For example, because it is so dim, it is very difficult to
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see the Arundhati star in the sky without assistance. If
someone’s objective is to see it, he must first take an indica-
tion from the biggest star closest to it. So, if Arundhati is the
uddista-visaya, the biggest star closest to it is the nirddista-
visaya. All the Vedas indicate nirguna-tattva to be the uddista-
visaya. Because nirguna-tattva cannot be understood immedi-
ately, the Vedas first describe saguna-tattva (reality with the
gunas) which is the nirddista-visaya. Thus, maya, consisting
of the three modes, sattva, rajas and tamas, initially appears
to be the subject matter of the Vedas. ‘O Arjuna, do not re-
main entangled in this nirddista-visaya. Rather, attain
nirguna-tattva, or that which is indicated to be the uddista-
tattva, and become free from the gunas. Some parts of the
Vedic literatures describe karma in rajo-guna and tamo-guna.
Other parts describe jiana in sattva-guna, and in specific places
there is a description of nirguna-bhakti. You should attain
nitya-sattva (pure spiritual existence) by becoming free from
dualities such as honour and dishonour. In other words, by
associating with My bhaktas, renounce the endeavour for yoga
(acquisition) and ksema (preservation) sought after by the
processes of jiana and karma and, by the process of buddhi-
yoga, become free from the modes of nature.”

SrLoka 46
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yavan artha udapane [ sarvatah samplutodake
tavan sarvesu vedesu [ brahmanasya vijanatah

yavan—whatever; arthah—purpose; (is served) uda-pane—Dby
wells; (are) sarvatah—in all respects; sampluta-udake—served
by a large lake; tavan—similarly; arthah—the purpose; sarvesu—
within all; vedesu—the Vedas; vijanatah brahmanasya—is known
by the learned brahmana.
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All the purposes served by a variety of wells can
easily be fulfilled by a large lake. Similarly, whatever
results are attained by the worship of various devas
as described in the Vedas can easily be attained
through the worship of Bhagavan by a brahmana en-
dowed with bhakti.

SARARTHA-VARSINI

Sri Krsna continues, “O, what more can I say about the
glories of that bhakti-yoga which is nirguna and niskama.
Even initial endeavours in bhakti are neither lost nor adverse
in their effect.” Also in Srimad-Bhdgavatam (11.29.20) Sri
Krsna has told Uddhava:

na hy angopakrame dhvamso | mad-dharmasyoddhavanv api
mayda vyavasitah samyan [ nirgunatvad anasisah

O Uddhava, I have established the transcendental nature of this
dharma. If one engages in this selfless dharma for My sake, there
is not the least possibility that it may lead to loss by fault or
degradation.

However, in this context vyavasayatmika buddhi (resolute
intelligence) also indicates sakama-bhakti-yoga. Sri Bhagavan
uses an example to prove this when He speaks the sloka be-
ginning with the word yavan. Since udapane is a singular noun,
it has been used here in a similar case. Here, the word udapane
indicates a group of wells. Many purposes are fulfilled by dif-
ferent wells. One well is used for the purpose of cleaning after
evacuation, one for brushing teeth, one for washing cloth, one
for cleaning hair, one for bathing and one for drinking water.
These different purposes which are fulfilled by various wells
can all be fulfilled at one and the same time by a large reser-
voir of water. It is laborious to go to different wells for various
purposes, but there is no labour in going to one reservoir. More-
over, a small well often has salty water, but water from a large
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lake is sweet. One should deliberate on this difference between
a well and a lake. Similarly, the different fruits one attains
through worshipping various devas, by the procedures described
in the Vedas can all be attained simply by the worship of Sri
Bhagavan. The word brahmanasya means those who know
brahma (Veda). Only a brahmana knows the Vedas but, be-
yond such knowledge, the real brahmanas are those who spe-
cifically know bhakti as the ultimate meaning of the Vedas.
In Srimad-Bhdgavatam (2.3.2) it is also said:

brahma-varcasa-kamas tu [ yajeta brahmanah patim
indram indriya-kamas tu | praja-kamah prajapatin

A person desiring the brahma effulgence should worship Brahma,
the master of the Vedas. One desiring satisfaction of the senses
should worship Indra. A person desiring progeny should wor-
ship the Prajapatis, while a person desiring wealth should wor-
ship Durga.

After this it is said:

akamah sarva-kamo va [ moksa-kama udara-dhih
tivrena bhakti-yogena [ yajeta purusam param
Srimad-Bhagavatam 2.3.10

Whether one is free from desires, full of desires or desirous of
moksa, one should, having attained a higher intelligence, wor-
ship parama-purusa (Bhagavan) with intense bhakti-yoga.

Just as the rays of the sun are very intense when the sky is
free from clouds, similarly bhakti-yoga, which is devoid of
jiana and karma, is also very intense. One’s intelligence
becomes many-branched by worshipping a number of devas
to fulfil various desires. Sri Bhagavan, however, can fulfil all
of one’s desires. When even a particle of such intelligence is
engaged in worship, it is considered to be one-pointed because
of the superlative nature of the object of worship.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

The various activities that can be performed by the use of
separate wells can all be performed by using a large reservoir
of water, such as a lake. Similarly, the various desires which
can be fulfilled by worshipping different devas as directed in
the Vedas can all be fulfilled simply by worshipping Bhagavan.
If the heart is filled with many material desires, various devas
are worshipped to fulfil those desires. The resulting intelli-
gence, which is many-branched, is called avyavasayatmika
buddhi. In contrast to this, the aikantika (one-pointed) wor-
ship of Sri Bhagavan is only achieved by focused, resolute
intelligence. For this reason, knowers of the Vedas explain
bhakti to be the sole essence of the Vedas. Therefore, bhakti-
yoga alone is vyavasayatmika buddhi.

SLoka 47
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karmany evadhikaras te [ ma phalesu kadacana
ma karma-phala-hetur bhiir [ ma te sango ’stv akarmani

eva—certainly; te—you have; adhikarah—a right; karmani—to
your prescribed duty; (you have) ma—no (right); kadacana—at
any time; phalesu—to the fruits of work; (do) ma—not; bhith—
be; hetuh—motivated; karma-phala—towards the results of work;
te ma astu—vyou should not have; sangah—attachment;
akarmani—to not doing prescribed duties.

You are eligible only to perform your prescribed
work, but you have no right to the fruits. You should
not consider yourself to be the cause of the result of
your actions, nor should you become attached to
neglecting your duties.
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SARARTHA-VARSINI

Sri Bhagavan, the instructor of jiana-yoga, bhakti-yoga and
karma-yoga, has so far aimed His instructions about jiana-
yoga and bhakti-yoga towards His dear friend Arjuna. Now,
having considered Arjuna’s anadhikara (ineligibility) to per-
form these two processes, He explains niskama-karma-yoga
in two slokas, the first beginning with karmani.

By the words ma phalesu, Krsna intends to say that those
who desire the fruits of their actions have extremely impure
hearts. “Your heart, however, is almost pure. [ know this, and
that is why | am speaking in this way.” If one points out that
any action one performs will bear fruit, Sri Bhagavan responds:
ma karma-phala-hetur bhith. “A person becomes the cause
of the fruit only when he acts with a desire for it. You should
not act like that. I bless you not to fall into this category.
Akarma means neglecting prescribed duties and vikarma
means performing sinful activities. You should not become
attached to either of these. Rather, you should despise them.
I again bless you that you will be able to do this.”

In Gita (3.2), Arjuna says: vyamisreneva vakyena buddhim
mohayasiva me. “My intelligence is bewildered by Your ap-
parently ambiguous instructions.” From this it should be
understood that the previous statements of this chapter are
not entirely consistent with later statements. But here, Sri
Krsna’s inner feelings (mano-bhava) towards Arjuna are
worth considering. “Just as [ have become your subordinate
by acting as your chariot driver, similarly you should also
become a follower of My order.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
Bhagavan Sri Krsna, having made Arjuna His instrument,
gives instruction on niskama-karma-yoga for those who do
not have the adhikara (eligibility) to follow the paths of
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jiiana-yoga and bhakti-yoga. In Srimad-Bhagavatam (11.3.43)
it is stated: karmakarma vikarmeti veda-vado na laukikah.
“An understanding of karma, akarma, and vikarma can only
come from the Vedic literature, not from the words of mun-
dane persons.”

Srila Bhaktivinoda Thakura quotes Krsna as saying, “There
are three types of karma to consider: karma, akarma and
vikarma. Of these, two — namely vikarma (engaging in sinful
activities) and akarma (not performing one’s sva-dharma) —
are extremely inauspicious. You should not desire these. Give
up vikarma and akarma, and carefully follow the path of
karma. Karma is of three types: nitya-karma (daily duties),
naimittika-karma (occasional duties) and kamya-karma
(fruitive activities). Of these three, kamya-karma is inauspi-
cious. Those who perform kamya-karma become the cause of
the fruit of their activities. So it is for your benefit that I am
telling you not to adopt kamya-karma, because if you do, you
will become the cause of the results of your actions. You have
the right to perform your prescribed duties, but you do not have
the right to the fruits of any action. It is acceptable for those
who take shelter of bhakti-yoga to perform nitya-karma and
naimittika-karma solely in order to maintain their lives.”

SLoka 48
qPTee:  HE FHIT AF I TSI |
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yoga-sthah kuru karmani [/ sangam tyaktva dhanafijaya
siddhy-asiddhyoh samo bhiitva [ samatvam yoga ucyate

dhanafijaya—O Dhanafijaya; yoga-sthah—being situated in
bhakti-yoga; tyaktva—abandoning; sangam—attachment;
kuru——perform; karmani—prescribed duties; bhiitva—becoming;
samah—equipoised; siddhi-asiddhyoh—in success and failure;
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samatvam—(such) equanimity; ucyate—is called; yogah—yoga.

O Dhanafjaya, in a devotional mood, give up attachment to
the fruits of karma, perform your prescribed duties and become
equipoised in success and failure. Such equanimity is called yoga.

SARARTHA-V ARSINI
In this sloka beginning with yoga-sthah, Sti Bhagavan gives
instructions on niskama-karma. He says, “Become equipoised
in victory and defeat, and just perform your prescribed duty
of engaging in this battle.” The result of this niskama-karma-
yoga is that it culminates in jiana-yoga, and thus jiana-yoga
is the purport of the previous sloka and the following sloka.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Intelligence which is equipoised in the face of the success
or failure of one’s actions is called yoga.

SiLoka 49
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diirena hy avaram karma [ buddhi-yogad dhanafijaya
buddhau saranam anviccha [/ krpanah phala-hetavah

dhanafijaya—QO Dhanafijaya; ditrena—(throw) far away; avaram—
inferior; karma—fruitive activity; hi—certainly; buddhi-yogat—
by the yoga of intelligence; anviccha—accept; saranam—shelter;
buddhau—of intelligence (niskama-karma); phala-hetavah—those
desiring the fruits of their activities; (are) krpanah—misers.

O Dhanafijaya, because kamya-karma is very much
inferior, take shelter of niskama-karma-yoga that is
offered to the Lord. Those who desire the fruits of
their karma are misers.
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SARARTHA-V ARSINI

In speaking this sloka beginning with the word direna, Sri
Bhagavan is criticising sakama-karma or kamya-karma
(fruitive activities). Kamya-karma is avaram (very inferior)
to niskama-karma-yoga, which is offered to Paramesvara and
which is also called buddhi-yoga. Here, the word buddhau
implies niskama-karma, while buddhi-yoga implies niskama-
karma-yoga.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Krpanah refers to those who are unable to understand the
meaning of niskama-karma-yoga. Such people are attached
to the fruits of their activities, and consequently, they are
sometimes happy and sometimes distressed. This topic has
been explained at length in Brhad-aranyaka Upanisad.

Once, there was a great assembly of realised sages, maharsis
and brahmarsis in the royal court of Janaka Maharaja. Janaka
Maharaja, assisted by his royal servants, brought hundreds
of milk-giving cows along with their beautiful calves to that
assembly. The horns of the cows were encased in gold and
their hooves in silver. Beautiful cloth decorated with golden
ornaments graced their backs. Folding his hands, Janaka
Maharaja addressed the sages with great humility. “Whoever
among you is brahma-vetta (a knower of brahma), I beg you
to come and accept these cows.”

All assembled there began to whisper amongst themselves.
No one dared come forward to establish himself as brahma-
vetta and take the cows. Again, Janaka Maharaja looked to-
wards them, with all seriousness. This time the maharsi
Yajaavalkya got up and told his students, “O brahmacaris,
take these cows to my asrama.”

Hearing this, the other maharsis objected, saying, “Are you
brahma-vettal”

Maharsi Yajfiavalkya said, “I offer my obeisances at the
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feet of those who are brahma-vetta. If you want to examine
me or ask any question, please do so.”

The various sages asked different questions and Yajfiavalkya
Maharsi gave them befitting answers. At last, the greatly
learned Gargi humbly inquired, “Who is a krpana and who
is a brahmana?”

Yajiiavalkya Maharsi’s response to this was: yo va etad
aksaram gargy aviditvasmal lokat praiti sa krpanah (Brhad-
aranyaka Upanisad 3.8.10). “O Gargi, that person is a krpana
(miser) who leaves this world without knowing Sri Bhagavan,
who is Acyuta, the Infallible Absolute Reality.”

In Srimad-Bhagavatam (6.9.49) it is said: krpanah . . . guna-
vastu-drk. “Krpanas are those who consider that the ultimate
reality consists only of sense objects produced from the ma-
terial modes.” Furthermore, it is stated in Srimad-Bhagavatam
(11.19.44): krpano yo ’jitendriyah. “A krpana is a person who
has no control over his senses.”

Sroka 50
ghegmi e 34 qFATHA |
ARG AT A AP FHG FTH Mol

buddhi-yukto jahatiha [ ubhe sukrta-duskrte
tasmad yogaya yujyasva [ yogah karmasu kausalam

buddhi-yuktah—a person endowed with intelligence; jahati—
gives up; ubhe—both; sukrta-duskrte—pious and impious ac-
tions; tha—in this birth; tasmat—therefore; yujyasva—strive;
yogaya—for niskama-karma-yoga; (this) yogah—yoga; (is)
kausalam—the art; karmasu—in (all) activities.

One who practises buddhi-yoga gives up both pious
and impious actions in this very life. Therefore, strive
for niskama-karma-yoga. Working under the shelter
of buddhi-yoga with equanimity is the art of work.
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SARARTHA-V ARSINI

Here, the word yogaya refers to that yoga which possesses
the characteristics defined in Gita 2.48. Yujyasva means ‘make
an endeavour’. It is niskama-karma-yoga (performing karma
without personal motivation), which is the essence of yoga,
not sakama-yoga.

Stoka 51
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karma-jarn buddhi-yukta hi [ phalam tyaktva manisinah
janma-bandha-vinirmuktah [ padam gacchanty anamayam

hi—indeed; manisinah—sages; buddhi-yuktah—endowed with
buddhi; tyaktva—giving up; phalam—results; karma-jam—Dborn
of fruitive activities; (are) vinirmuktah—Iliberated; janma-
bandha—from the bondage of birth and death; gacchanti—they
attain; padam—the place; anamayam—without misery.

Sages endowed with buddhi-yoga give up the results
born of karma. Thus becoming freed from the cycle
of birth and death, they eventually attain Vaikuntha,
the state beyond all mundane miseries.

SLoka 52
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yada te moha-kalilam | buddhir vyatitarisyati
tada gantasi nirvedam [ $rotavyasya Srutasya ca

yada—when; te—your; buddhih—intelligence; vyatitarisyati—
has crossed beyond; kalilam—the dense forest; moha—of illu-
sion; tada—at that time; gantasi—you shall become; nirvedam—
indifferent; srotavyasya—to that which is to be heard; ca—and;
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$rutasya—rto all that is already heard.

When your intelligence has crossed beyond the dense forest
of illusion, you will become indifferent to all that has been heard

and all that is to be heard.

SARARTHA-VARSINI

Sri Bhagavan speaks this sloka beginning with yada to
explain that one becomes situated in yoga by practising
niskama-karma offered to Paramesvara. “When your heart
completely transcends the deep forest of delusion, you will
become indifferent to all the topics which have already been
heard and the various topics yet to be heard.” If one raises
the question, “I have already become free from doubt, and I
no longer have the fault of an adverse attitude, so what need
is there for me to hear the instructions of sastra?” then
Bhagavan responds, “Even so, at present it is appropriate for
you to practise at every moment this process which has been
explained by Me.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Nirveda means that the jivas are attached to this world
because of their identification with the body. This is the root
cause of material existence. As long as this material attach-
ment remains, the jivatma cannot attain tattva-jiiana, nor
can he become detached from the material world. Nirveda
means to become detached from the material world. It is not
an easy achievement. Through the practice of niskama-
karma offered to Bhagavan, one gradually becomes free from
the false conception that the body is the atma (self). One then
achieves nirveda (renunciation) of all types of activities about
which one has heard or will hear, and which originate from
material desires described in the Sastra. Eventually, he engages
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in aikantika-bhajana. This instruction is also in the Vedas:

pariksya lokan karma-cittan brahmano
nirvedam ayan nasty akrtah krtena
Mundaka Upanisad 1.2.12

A tattva-vetta brahmana (a knower of the Absolute truth) attains
nirveda after understanding that the happiness and pleasure one
attains by karma in this world or the next are temporary and
distressful.

Prahlada Maharaja has given a similar instruction:

ady-antavanta wrugaya vidanti hi tvam
evam vimrsya sudhiyo viramanti Sabdat
Srimad-Bhagavatam 7.9.49

O Urukrama, those who realise with discrimination that all
objects have a beginning and an end give up the study of the
Vedas and exclusively engage in bhajana to You.

Sroka 53
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Sruti-vipratipanna te [ yada sthasyati niscala
samadhau acala buddhis [ tada yogam avapsyasi

yada—when; te—your; buddhih—intelligence; sthasyati—be-
comes situated; Sruti-vipratipanna—detached from the various
interpretations of the Vedas; niscalai—non-moving; acala—
steadfast; samadhau—in trance; tada—at that time; avapsyasi—
you shall achieve; yogam—/(the fruit) of yoga.

When your intelligence becomes detached from hear-
ing various interpretations of the Vedas, and when it
becomes free from all other attachments while remaining stead-
fast in Paramesvara, then you will attain the fruit of yoga.
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SARARTHA-VARSINI

Sri Krsna is saying, “You will become detached from hear-
ing about mundane subject matters, and also Vedic instruc-
tions, and as you do so, you will become steadfast; your mind
will not be deceived by the apparent attraction of such top-
ics.” In the Sixth Chapter also, samadhi is described as acala
(fixed or undisturbed). Sri Bhagavan assures Arjuna, “Then,
by having direct experience of transcendence through yoga,
you will attain freedom from material bondage.”

Stoka 54
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arjuna uvdaca
sthita-prajiiasya ka bhasa [ samadhi-sthasya kesava
sthita-dhih kim prabhaseta [ kim asita vrajeta kim

arjunah wvaca— Arjuna said; keSava—O Kesava; sthita-
prajiasya—for one whose intelligence is fixed; samadhi-
sthasya—and situated in trance; ka—what?; bhasa— (are his)
symptoms; kim—in what way?; sthita-dhth—one with fixed
intelligence; prabhaseta—does speak; kim—how?; asita—does he
sit; kim—how?; vrajeta—does he walk.

Arjuna said: O Kesava! What are the symptoms of a
person whose intelligence is fixed in samadhi? How
does he speak? How does he sit? And how does he walk?

SARARTHA-V ARSINI

In the previous sloka, Arjuna heard about intelligence fixed
in trance (samadhau acala). Arjuna now inquires about the
symptoms of a true yogi. “How do those who are sthita-prajiia
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(of undisturbed, fixed intelligence) speak? What is the symp-
tom of their bhasa (language)? How do those in samadhi
remain situated in trance? The designations sthita-prajiia and
samadhi-stha (situated in trance) apply to liberated persons.
How do they speak when they face a situation of pleasure or
misery, honour or dishonour, glorification or criticism, affec-
tion or envy and so on? Do they speak clearly or do they just
contemplate within themselves!? How do they sit? How do
they engage their senses in external objects? How do they
walk? In other words, how do their senses behave in relation-
ship to external sense objects?”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Beginning from this Sloka, Arjuna asks Sri Krsna sixteen
questions. In response, Sri Krsna illuminates the deep secrets
of karma, karma-yoga, jiana, jiana-yoga, dhyana, tapasya,
karma-misra-bhakti, jiana-misra-bhakti and suddha-bhakti.
In this regard, Sri Krsna has given indications in the Eigh-
teenth Chapter of the Bhagavad-gita regarding prema-bhakti,
which is the most confidential knowledge. In His conclusion
to the Bhagavad-gita, He explains that one can have entrance
into this prema-bhakti through the gateway of Saranagati
(surrender) to Him.

The sixteen questions asked by Arjuna are as follows:

1) sthita-prajiiasya ka bhasa (2.54). “What are the symptoms
of one who is sthita-prajia?”

2) jyayasi cet karmanas te (3.1). “Why engage me in this
ghastly warfare?”

3) atha kena prayukto ‘yarm (3.36). “By what is one impelled
to perform sinful acts?”

4) aparam bhavato janma (4.4). “How am I to understand
that You previously instructed this science to Vivasvan?”
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5) sannyasam karmanam krsna (5.1). “Which path is better,
renunciation or selfless action?”

6) yo ‘yam yogas tvaya proktah (6.33). “This path of yoga
appears impractical due to the unsteady nature of the mind.”
7) ayatih sraddhayopeto (6.37). “What is the destination of
the unsuccessful transcendentalist?”

8) kim tad brahma kim adhyatmar (8.1-2). “What are brahma,
karma, adhyatma, adhibhiita, adhidaiva and adhiyajia, and
how can You be known at the time of death?”

9) vaktum arhasy asesena (10.16). “Please tell me in detail
about Your vibhiitis.”

10) evam etad yathattha tvam (11.3). “I wish to see how You
have entered this cosmic manifestation.”
11) akhyahi me ko bhavan ugra-riipo (11.31). “O Ugra-Ripa
(fierce one)! Please tell me who You are.”
12) tesam ke yoga-vittamah (12.1). “Who is more perfect, he
who performs bhajana or the impersonalist?”
13) prakrtim purusam caiva (13.1). “I wish to know about
prakrti, purusa, ksetra, ksetrajiia, jiana and jieyam.”
14) kair lingais trin gunan etan (14.21). “By what symptoms
can one identify a person who has transcended the gunas?”
15) tesam nistha tu ka krsna (17.1). “What is the situation of
one who does not follow the principles of sastra?”
16) sannyasasya maha-baho (18.1). “O Maha-baho! What is
the purpose of sannyasa?”
SLoka 55
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$ri bhagavan uvaca
prajahati yada kaman [ sarvan partha mano-gatan
atmany evatmand tustah [ sthita-prajias tadocyate

§17 bhagavan uwvaca—Sri Bhagavan said; partha—O Partha; yada—
when; prajahati—he gives up; sarvan—types of; kaman—of mate-
rial desires; manah-gatan—arising from the mind; (and) eva—
indeed; atmani—within his (controlled) mind; tustah—he is sat-
isfied; atmana—Dby his (blissful) soul; tada—at that time; ucyate—
he is called; sthita-prajiah—a person of steady intelligence.

Stri Bhagavan said: O Partha, when the jivatma gives
up all material desires arising from the mind and when,
with his mind thus controlled, he becomes satisfied by
the blissful nature of the self alone, then he is to be
known as sthita-prajfia, a person of steady intelligence.

SARARTHA-VARSINI

Now, Sri Bhagavan, from this sloka beginning with
prajahati until the end of the chapter, answers four of
Arjuna’s questions in sequence. Sarvan denotes one who does
not have a scent of material desire. The word mano-gatan
indicates the ability to give up material desires born of a non-
spiritual nature which are opposed to the dharma of the soul.
If the nature of these desires were spiritual, it would not be
possible to give them up, just as fire cannot give up heat. This
is because a controlled mind, after realizing the atma, which
is blissful by nature, becomes satisfied by the atma alone. The
$rutis confirm this:

yada sarve pramucyante [ kama ye ‘sya hrdi sthitah
atha martyo ‘mrto bhavaty [ atra brahma samasnute
Katha Upanisad 2.3.14

When all desires are removed from the heart, the mortal (bound)
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jivatma attains realisation of brahma and immortality.

SARARTHA-VARSINI PRAKASIKA-VRTTI

One should also study the sloka: atmany eva ca santustah
(Gita 3.17). The great bhakta Prahlada Mahar3ja has given a

similar instruction in Srimad-Bhagavatam (7.10.9):

vimuficati yada kaman [ manavo manasi sthitan
tarhy eva pundarikaksa | bhagavattvaya kalpate

O lotus-eyed Lord, when a man gives up all the material desires
situated in his heart, he becomes eligible to attain opulence
equal to Your own.

SLoka 56
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duhkhesv anudvigna-manah [ sukhesu vigata-sprhah
vita-raga-bhaya-krodhah [ sthita-dhir munir ucyate

anudvigna-manah—one whose mind is unagitated; duhkhesu—
in the (presence of the threefold) miseries; vigata-sprhah—and
remains free from hankering; sukhesu—in the presence of
sense-pleasures; (one who is) vita—free from; raga—attachment;
bhaya—rfear; krodhah—and anger; ucyate—is called; munih—a
sage; sthita-dhth—of fixed intelligence.

One who is not disturbed by the three types of mis-
eries (adhyatmika, adhibhautika and adhidaivika),
who remains free from desires in the presence of happiness,
and who is free from attachment, fear and anger, is called a steady-
minded sage.
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SARARTHA-VARSINI

“How does one who is sthita-prajfia speak?” To answer this
question, Sri Bhagavan speaks the present sloka beginning
with duhkhesu, and also the next sloka. Duhkhesu means the
threefold miseries: adhyatmika, adhibhautika and adhidaivika.
Hunger, thirst, fever, headache and so on (coming from one’s
own body and mind) are adhyatmika miseries. Adhibhautika
miseries are those caused by other living entities, such as a snake
or a tiger, and miseries such as excessive rain or natural disasters
caused by the devas are called adhidaivika. Anudvigna-manah
refers to a person who, when faced by such miseries thinks,
“I have attained these miseries due to my prarabdha-karma
(past actions) and I have to suffer them.” Knowing this, he
either deliberates upon this within himself, understanding this
misery to be due to his prarabdha-karma, or he speaks openly
and without duplicity when questioned by others. In any case,
his face shows no agitation, even in the presence of these mis-
eries. This absence of disturbance is evident to those who are
expert in reading such symptoms. However, it is obvious when
an imitator artificially manifests symptoms of tolerance. Those
who are expert call him corrupted. Similarly, those who re-
main free from desires when a happy situation appears, know-
ing it to be prarabdha-bhoga (enjoyment resulting from past
actions), either contemplate this within themselves or enlighten
others. This response is also understood by learned men. In
clarifying these symptoms, the present sloka describes such per-
sons as:

1) vita-raga—they remain detached from happiness;

2) vita-bhaya—they remain free from the fear that entities
such as tigers, may eat them;

3) vita-krodha—they do not feel anger, even towards a per-
son who comes to attack or kill them. For example, no fear
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or anger arose in Jada Bharata when the dacoit king Vrsala
took him to the deity of Devi Kali as a human sacrifice.

SARARTHA-VARSINI PRAKASIKA-VRTTI

A person whose heart is not disturbed by the threefold miser-
ies: adhyatmika, adhibhautika and adhidaivika, who is devoid
of the desire to attain happiness, and who does not become
elated when happiness comes to him, is called sthita-prajiia.

na prahrsyet priyam prapya [ nodvijet prapya capriyam
sthira-buddhir asammiidho | brahma-vid brahmani sthitah
Gita5.20

A person who does not become elated when attaining that which
is favourable or dear is called sthita-prajiia.

The example of this is the life history of Bharata
Maharaja as described in Srimad-Bhagavatam.

Bharata Maharaja was worshipping Bhagavan alone in a
remote forest, after renouncing his entire kingdom. In the last
part of his life, he became attached to an infant deer and,
due to the state of his mind when he left his body, he then
took birth as a deer. However, because he remembered his
previous birth, he remained separate from the association of
family and friends, and spent his time in the hermitages of
the sages, hearing topics of Sri Bhagavan. As a result of his
worship of Bhagavan in his previous life, he took his next
birth in the house of a religiously devoted brahmana. Inter-
nally he always remembered Sri Bhagavan, but externally he
kept himself completely aloof by pretending to be a dullard,
even though his father tried to make him learn the Vedas.
Jada Bharata tolerated ill-treatment and taunts by his step-
mother, step-brothers and relatives, while remaining ecstati-
cally absorbed in the worship of Bhagavan.

Once, Vrsalaraja, the king of thieves, desired a son, and he
wanted to offer to his istadevi (worshipable goddess), Bhadra
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Kali, a human being who was free from bodily flaws. He had
previously captured a suitable person for sacrifice, but some-
how the man had escaped. While the dacoit king was wan-
dering in search of another suitable person to sacrifice, he
saw the maha-bhagavata Jada Bharata protecting his family’s
fields. The king became happy when he saw that Jada
Bharata was blessed with a body appropriate for the sacri-
fice. According to the rules for sacrificing a human, he fed
Jada Bharata nicely, decorated him with turmeric powder, gar-
lands and candana, and eventually presented him in front
of Kali Devi as an offering. Even after seeing, hearing and
being aware of all this, parama-bhagavata Jada Bharata was
neither fearful nor angry. Rather, fixed in remembrance of
Bhagavan, he remained free from anxiety.

Just as the dacoits were ready to sever Jada Bharata’s head,
Kali Devi herself appeared in a ferocious form, making a loud
noise. She snatched the sword from the hand of King Vrsala,
and beheaded him and his servants. After drinking their
blood, she danced and played with their heads as if they were
balls. Finally, with great affection, she sent the maha-
bhagavata Jada Bharata on his way. This deity of Bhadra Kali
is still present in Kuruksetra.

While describing this history of Jada Bharata in Srimad-
Bhagavatam (5.9.20), Sukadeva Gosvami says to Pariksit
Maharaja: “Bhagavan Sri Visnu, who carries the sudarsana-
cakra, is death to death personified, and is always anxious
to look after His bhaktas. O Visnurata, He completely pro-
tects such parama-bhagavata paramahamsas, who have be-
come free from falsely identifying the body as the self, who
have performed the very difficult task of severing the knot
of mundane attachment, whose hearts are anxiously absorbed
in thoughts of doing welfare to all living entities, and who
neither harm others nor feel enmity towards them. Such
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paramaharsas who accept the shelter of Sri Bhagavan’s fear-
less lotus feet are never disturbed, even at the time of their
own execution. There is nothing surprising about this.”

SLoka 57
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yah sarvatranabhisnehas [ tat tat prapya subhasubham
nabhinandati na dvesti [ tasya prajiia pratisthita

yah—he who; (is) anabhisnehah—without excessive attachment;
sarvatra—in all situations; tat tat—whatever; (whether)
prapya—achieving; Subha—favourable; (or) asubha—
unfavourable; (and) na abhinandati—he does not rejoice; na—
nor; dvesti—hate; tasya—his; prajia—intelligence; pratisthita—
is well fixed.

One who is devoid of mundane affection, and who
neither rejoices in gain nor despairs in loss, is known
to have fixed intelligence.

SARARTHA-V ARSINI

Here, the word anabhisnehah means free from all affec-
tion arising from material designations. Such persons cer-
tainly feel some affection because of compassion, but their
affection is free from material designations. They do not
welcome pleasing situations such as being honoured or offered
palatable food, nor do they glorify those from whom they
receive them by saying, “You are a highly dharmika person-
ality who has been rendering service to great paramahamsas.
May you be happy.” Conversely, when they are faced with
an unpleasant situation such as being dishonoured or at-
tacked, they do not feel any aversion, nor do they curse their
adversary, saying, “You sinful person! May you go to hell!”



SLokA 58 -59 SANKHYA-YOGA ¢ 151

The intelligence of such a person is completely fixed, or situ-
ated in samadhi. This is, indeed, called sthita-prajfia.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Affection is of two types: (1) related with the body, sopadhika-
sneha and (2) related with Sri Bhagavan, nirupadhika-sneha.
Sopadhika-sneha can be seen in ordinary persons who iden-
tify themselves with their bodies. Those who are sthita-prajiia
are free from identification with their bodies, and are, there-
fore, devoid of sopadhika-sneha. They are endowed with
nirupadhika-sneha, and are the well-wishers of all living
entities. This sneha is ever-existing and continuously flow-
ing within their hearts, but it rarely manifests externally. It
is seen in some special circumstances, although an ordinary
person cannot detect it.

SLoka 58
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yada samharate cayam [ kitrmo 'nganiva sarvasah
indriyanindriyarthebhyas [ tasya prajiia pratisthita

ca—and; yada—when; samharate—withdraws; indriyani—his
senses; indriya-arthebhyah—from the sense objects; sarvasah—
completely; iva—as; ayam—a; kiirmah—tortoise; tasya—his;
angani—Ilimbs; prajia—his intelligence; (is) pratisthita—well

fixed.

When a person can completely withdraw his senses
from the sense objects at will, just as a tortoise with-
draws its limbs into its shell, his intelligence is firmly fixed.
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SARARTHA-V ARSINI

Sri Bhagavan responds to Arjuna’s question, kim dsita, “How
does he sit?”, with this sloka beginning with yada. Indriyar-
thebhyah means that, just as a person can withdraw his senses,
such as the sense of hearing, from its sense object, sound,
similarly the dasana (seat, situation) of he who is sthita-prajfia
is to be able to withdraw his subordinate senses from the
external sense objects, and to fix them in his undisturbed
mind. The example of a tortoise is given to illustrate this point.
Just as a tortoise can withdraw his eyes, face and so forth
inside his shell at will, similarly, a person who is sthita-prajiia
can withdraw his senses from the sense objects.

SLoka 59
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visaya vinivarttante [ niraharasya dehinah
rasa-varjarm raso 'py asya [ param dystva nivarttate

dehinah—for an embodied person; niraharasya—who prac-
tises sense-restraint; visayah—the sense objects;
vinivarttante—are forcibly restrained; asya—for such a per-
son; (there is) rasah—a taste; api—however; drstva—having
realised; param—the paramatma (Supersoul); (there is) rasa-
varjam—no taste for sense objects; (they) nivarttate—cease
automatically.

He who identifies himself with his body may artifi-
cially restrict his enjoyment by withdrawing the senses
from their objects, but his taste for sense-pleasure still
remains. This is not genuine detachment. However, for one who
is sthita-prajia, having realised Paramatma, his taste for sense
objects automatically ceases.
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SARARTHA-V ARSINI

If one raises a doubt that even foolish or less intelligent
persons may become detached from the objects of their senses
by fasting or through sickness, Sri Bhagavan clarifies His
point in this sloka beginning with visayah. The word rasa-
varjam implies that such persons do not become free from
the desire for sense objects. Rather, their taste for sense ob-
jects still persists. One who is sthita-prajiia, however, ceases
to desire sense objects because he has direct realisation of
Paramatma. There is no flaw in this definition. Those who
are able to realise the self are still sadhakas. They are not
siddhas (perfected souls).

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sometimes an ordinary person restricts his senses because
of disease, or by practising hatha-yoga or fasting. Still the
desire to enjoy the sense objects remains in his heart. It is
impossible to eliminate this desire without bhakti to Sri
Bhagavan.

In this regard, Srila Bhaktivinoda Thakura writes as fol-
lows: “The practice of ceasing to indulge in the objects of the
senses through the process of nirahara (forcibly keeping aloof
from sense objects) is only for extremely unintelligent people.
This practice is followed by jivas who identify the self with
the body. Astanga-yoga also provides an opportunity for those
who are less intelligent to become renounced from sense
objects, by engaging in yama, niyama, asana, pranayama and
pratyahara. This process is not acceptable for one who is
sthita-prajiia. After directly seeing the beauty of parama-tattva
Bhagavan, one who is sthita-prajfia becomes attracted to Him
and gives up all attachments to ordinary sense objects. Even
though there is provision for extremely unintelligent persons
to withdraw their senses from sense objects by the process
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of nirahara, still jivas cannot attain eternal auspiciousness
without the process of raga-marga. When a person reaches the
stage of raga (attachment to Krsna), he realises a superior sense
object and, thus, naturally gives up inferior pleasures.”

SLoka 60
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yatato hy api kaunteya [ purusasya vipascitah
indriyani pramathini [ haranti prasabham manah

kaunteya—O son of Kunti; pramathini—restless; indriyani—
senses; hi—indeed; prasabham—forcibly; haranti—steal away;
manah—the mind; api—even; purusasya—of a man; vipascitah—
who possesses knowledge and discrimination; yatatah—who is
endeavouring for liberation.

O Kaunteya, the restless senses can forcibly steal
away the mind of even a man of discrimination who
is endeavouring to achieve liberation.

SARARTHA-V ARSINI
It is beyond the capacity of the sadhaka to have complete
control over his senses in the stage of sadhana, but the endeav-
our alone is commendable. Sri Bhagavan speaks the present
Sloka, beginning with the word yatatah, to explain this. Here
the word pramathini means those things which cause agitation.
SARARTHA-VARSINI PRAKASIKA-VRTTI
The duty of a sadhaka is to endeavour very carefully to achieve
control over his senses. One cannot become sthita-prajfia
without sense control. It is as difficult to have complete con-
trol over the flickering senses, which are always agitated, as
it is to control the wind. However, according to the instruc-
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tions of Sri Caitanya Mahaprabhu, even this difficult task
becomes very easy when one engages all his senses in the
service of Sri Bhagavan.

One can learn how to engage his controlled senses in the
service of Sri Bhagavan from the daily activities of King
Ambarisa, which are described in grimad-Bh&gavatam:

sa vai manah krsna-padaravindayor

vacamsi vaikuntha-gunanuvarnane
karau harer mandira-marjanadisu
Srutimh cakaracyuta-sat-kathodaye

mukunda-lingalaya-darsane drsau
tad-bhrtya-gatra-sparse nga-sangamam
ghranam ca tat-pada-saroja-saurabhe
Srimat-tulasya rasanam tad-arpite

padau hareh ksetra-padanusarpane
Siro hrsikesa-padabhivandane
kamam ca dasye na tu kama-kamyaya
yathottamasloka-janasraya ratih
Srimad-Bhagavatam 9.4.18-20

“Ambarisa Maharaja always engaged in the worship of Sri
Krsna by fixing his mind in remembering His lotus feet, by
engaging his tongue in describing the name, form, qualities
and pastimes of Sri Bhagavan, his ears in hearing the topics
of Bhagavan, his eyes in seeing His beautiful Deity form, his
sense of touch in experiencing the happiness of serving the
feet of the bhaktas of Bhagavan, his nostrils in smelling the
fragrant objects such as tulasi and candana which had been
offered at the lotus feet of Bhagavan, his feet in circumam-
bulating His abode, and his head in paying obeisances to
Bhagavan and His bhaktas. In this way, he controlled all his
senses, and engaged them in the service of Bhagavan.” It is
very beneficial and auspicious for sadhakas to follow this
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path.

SLoka 61
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tani sarvani sathyamya [ yukta asita mat-parah
vase hi yasyendriyani [ tasya prajiia pratisthita

asita—he should be situated; sammyamya—keeping under con-
trol; tani sarvani—all the senses; yuktah—connected in devo-
tion; mat-parah—devoted unto Me; hi—because; yasya—one
whose; indriyani—senses; vase—are in control; tasya—his;
prajia—intelligence; pratisthita—is completely fixed.

Therefore, one should subdue the senses by surren-
dering to Me in bhakti-yoga and living under My shel-
ter. Only one whose senses are controlled is fixed in
intelligence. He alone is sthita-prajia.

SARARTHA-VARSINI
“Here, the word mat-parah means ‘My bhakta’, because there
is no other way of conquering the senses than by performing
bhakti unto Me.” This fact is apparent everywhere in the later

sections of Bhagavad-gita. As Uddhava says in Srimad-
Bhagavatam (11.29.2-3):

prayasah pundarikaksa | yufijanto yogino manah
visidanty asamadhanan [ mano-nigraha-karsitah

athata ananda-dugham padambujam
hamsah srayerann aravinda-locana

sukham nu visvesvara yoga-karmabhis
tvan-mayayami vihata na maninah

O lotus-eyed Krsna, yogis are generally unsuccessful in control-
ling their minds and so, after endeavouring for a short time,
they become tired and frustrated. Therefore, those who are
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expert in discerning between what is substantial and what is
insubstantial take exclusive shelter of Your lotus feet, which
give unlimited pleasure to everyone, as the foundation of their
happiness.

To show the difference between a sadhaka and one who is
sthita-prajiia, Sri Krsna says vase hi, which indicates that the
senses of one who is sthita-prajiia are under control.

SARARTHA-VARSINI PRAKASIKA-VRTTI

One can escape the disturbance of a gang of dacoits by
taking shelter of a valiant king. When the dacoits become
aware of the shelter this person has taken, they become sub-
ordinate to him. Similarly, the senses of a jivatma are com-
pared to a gang of dacoits, and they automatically become
controlled when he accepts the shelter of Antaryami
Bhagavin, Sri Hrsikesa. Therefore, one should control one’s
senses in a simple, natural way by bhakti alone. It is said in
sastra:

hrsikese hrsikani [ yasya sthairya-gatani hi
sa eva dhairyam apnoti [ samsare jiwa-caficale
Caitanya-caritamrta, Madhya-lila 24.184

It is very difficult to control the agitated senses in this world,
but for those who engage all their senses in the service of
Bhagavan Sri Hrsikesa, the master of the senses, their senses
naturally become stable and controlled.

SLoka 62
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dhyayato visayan pumsah [ sangas tesupajayate
sangat safijayate kamah [ kamat krodho ’bhijayate



158 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 2

pumsah—for a person; dhyayatah—one who contemplates;
visayan—sense objects such as sound; sangah—attachment;
upajayate—becomes manifest; tesu—towards them; sangat—
from attachment; kamah—desire; safijayate—develops; kamat—
from desire; krodhah—anger; abhijayate—develops.

By meditating on the sense objects, one develops
attachment. Attachment gives rise to desire, which
in turn leads to anger.

SARARTHA-VARSINI

Bhagavan Sri Krsna says, “Control of the mind is the fun-
damental means by which those who are sthita-prajiia con-
trol their external senses. Hear from Me, O Arjuna, what
happens when one is unable to fully control his mind.” The
present sloka beginning with dhyayatah is spoken to explain
this topic. By meditation on sense objects, one develops sanga,
attachment, from which comes kama, excessive desire for
those objects. Anger (krodha), then arises if the fulfilment
of this desire is obstructed for some reason.

SLoka 63
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krodhad bhavati sammohah | sammohat smrti-vibhramah
smrti-bhramsad buddhi-naso | buddhi-nasat pranasyati

krodhat—from anger; bhavati—comes; sammohah—utter confu-
sion; sammohat—from such confusion; (there is) vibhramah—
disorder; smrti—of memory; smrti-bhramsat—from disorder of
memory; buddhi-nasah—intelligence is destroyed; buddhi-
nasat—from loss of intelligence; pranasyati—one is completely
ruined.
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Anger gives rise to delusion, and from delusion comes loss of
memory, forgetting the instructions of sastra. Loss of memory de-
stroys intelligence, and when the intelligence is destroyed, every-
thing is lost and one again becomes fallen in the ocean of material
existence.

SARARTHA-V ARSINI

From anger comes delusion (sammoha), in which there is a
loss of discrimination between what is to be done and what is
not to be done. When the jiva is in a deluded condition, he
forgets the instructions of astra (smrti-vibramah), which are
the cause of auspiciousness for him. When his memory is lost,
proper conduct of the intelligence is lost (buddhi-nasah). Af-
ter that, the sadhaka again falls into the well of material life.

SARARTHA-VARSINI PRAKASIKA-VRTTI
The mind indeed is the king, the ruler and the impelling
cause of the senses. Therefore, by controlling the mind the
external senses are automatically controlled. Thus, in the
Vedas it is said:

yada pancavatisthante jianani manasa saha
buddhis ca na vicestati tam ahuh paramam gatim
Katha Upanisad 2.3.10
If one can control his pafica-jianendriya (five knowledge-acquir-
ing senses), his mind and his intelligence, he attains the su-

preme destination. Otherwise, if the mind and other senses are
not subdued, one has to wander in the cycle of birth and death.

This is also stated in gTimad-Bhdgavatam (11.21.19-21):
visayesu gunadhyasat |/ pumsah sangas tato bhavet
sangat tatra bhavet kamah [ kamad eva kalir nynam

When one contemplates the qualities of sense objects, attach-
ment arises. From attachment, desires ensue, and unfulfilled
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desires lead to quarrel.

kaler durvisahah krodhas [ tamas tam anuvartate
tamasa grasyate pumsas | cetand vyapini drutam

From quarrel, unrestrained anger arises, anger causes delusion,
and when one is in delusion, the wisdom to discriminate be-
tween right and wrong vanishes.

taya virahitah sadho [ jantuh siinyaya kalpate
tato ‘sya svartha-vibhramso [ miircchitasya mrtasya ca

O gentle one, due to his loss of discrimination, a man becomes
like inert matter, and from that condition, he slides down to
states of unconsciousness (inertness) and becomes almost dead.
Thus the supreme purpose of life is defeated.

If someone forcibly tries to subdue his external senses with-
out controlling his mind, the results are extremely unpleas-
ant. In order to control the mind, it is imperative to direct it
to worshipping Bhagavan by following specific practices.
Consequently, Sri Bhagavan’s statement in Gita (2.61): tani
sarvani sarmyamya, is completely logical.

SLoka 64
Ei N ] §= i= “ -\i I
HTHTIHILIHET  TEIRHET=BIT 1§ 1l

raga-dvesa-vimuktais tu [ visayan indriyais caran
atma-vasyair vidheyatma /[ prasadam adhigacchati

vidheya-atma—a man of controlled senses; tu—however;
vimuktath—(who is) free; (from) raga—attachment; dvesa—and
aversion; adhigacchati—attains; prasadam—ijoyfulness; caran—
even while enjoying; visayan—sense objects; indriyaih—by the
senses; atma-vasyaih—which are under his control.

A man of controlled senses, however, who is free from attach-
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ment and aversion, attains happiness of mind even while enjoy-
ing various objects through his senses.

SARARTHA-VARSINI

Previously Arjuna asked, “How does one who is sthita-prajfia
behave?” In response to this question, Sri Bhagavan speaks
this sloka beginning with rdga. Since the mind cannot di-
rectly accept sense objects, there is no fault in accepting sense
objects with controlled senses. Vidheyatma means one whose
atma (mind) is fixed in the instructions of Bhagavan.
Prasadam adhigacchati implies that there is no fault if such
qualified persons accept sense objects. Rather, it is specifi-
cally to their credit, because they see that everything is re-
lated to Bhagavan. One who is sthita-prajia may or may not
give up sense objects, and may or may not be motivated to
attain them. In any case, everything is auspicious for him.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Even when the external senses are controlled by keeping
them aloof from the sense objects, the mind does not stop
thinking of them. Such renunciation is called phalgu (use-
less) or markata-vairagya (monkey renunciation). This is
stated in Gita 3.6: karmendriyani sammyamya. When a sadhaka
practises appropriate renunciation (yukta-vairagya) and wor-
ships Sri Bhagavan, he can control his mind and absorb it in
thinking of his worshipable deity. When he has reached such
astage, there is no fault in accepting those sense objects which
are favourable to his practice, and rejecting those which are
unfavourable.

SLoka 65
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prasade sarva-duhkhanam [ hanir asyopajayate
prasanna-cetaso hy asu [ buddhih paryavatisthate

prasade—on attainment of mercy; hanih—diminution; sarva
duhkhanam—of all miseries; upajayate—takes place; buddhih—
(the) intelligence; asya—of such a man; prasanna-cetasah—
whose mind is content; hi—certainly; asu—very soon;
paryavatisthate—becomes fixed in all respects.

When one who is self-controlled achieves happi-
ness all his miseries are dispelled. As a result, the
intelligence of such a contented person soon becomes
fixed in attaining his desired goal.

SARARTHA-V ARSINI

Buddhih paryavatisthate means that, in all respects his
intelligence becomes stable and fixed on the desired goal.
Thus, he remains happy whether he accepts sense objects
or not. Prasanna-cetasah indicates that it should be un-
derstood that internal happiness will come only from
bhakti, because without bhakti the heart cannot become
pleased. This has been explained vividly in the First Canto
of Srimad-Bhagavatam, which describes how Vyasadeva’s
mind was not happy, even after he had compiled Vedanta-
siitra. However, after he followed the instructions of Sri
Narada, his heart became blissful through the exclusive
practice of bhakti.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The heart can be pleased only by bhakti, rendering loving
devotional service to Sri Bhagavan. Bhakti removes all miser-
ies, and in a very short period a person who practises bhakti
easily becomes fully fixed at the lotus feet of his istadeva.
This is also described in the dialogue between Vyasa and
Narada in Srimad-Bhagavatam from dhrta-vratena hi maya
(1.4.28) to yamadibhir yoga-pathaih kama-lobha-hato muhuh
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(1.6.35). “When the sadhaka practises yama and niyama on
the path of astanga-yoga (the eight stages of yoga), the mind,
which is always under the control of lust and greed, attains
a certain level of happiness and peace. However, there is no
comparison between this and the immediate and immense plea-
sure attained by service to Bhagavan Sri Krsna” (Srimad-
Bhagavatam 1.6.35)

In this regard, it is worth deliberating on the examples of
Saubhari Rsi, Yayati Maharaja, Vi§vamitra Muni and others.
Saubhari Rsi was still unable to control his mind even after
performing austerities within the water of the Yamuna for ten
thousand years. His mind became agitated by seeing fish en-
gaging in sex life. He emerged from the water to marry the fifty
daughters of Mandhata Maharaja, but his lust still remained
unsatiated even after enjoying with them by expanding him-
self into fifty forms. Eventually, he attained his desired goal by
controlling his senses through the worship of Sri Bhagavan.

Yayati Maharaja was not able to control his mind, despite
various endeavours. He exchanged his old age for the youth
of his son Puru, and enjoyed for many years, but his lusty
desires increased, just as ghee nourishes fire. He could only
attain peace when he had finally fixed his mind in the wor-
ship of Bhagavan.

Although Visvamitra Muni engaged in severe austerities by
practising Sama (mind control) and dama (sense control) and
subduing his senses, he still abandoned his austerities just upon
hearing Menaka’s ankle bells and became absorbed in lust-
ful activity. His agitated mind eventually found peace only
in the worship of Bhagavan.

This conclusion is specifically verified in the dialogue between
Vyasa and Narada in the First Canto of Srimad-Bhagavatam.
Veda-Vyasa had already divided the Vedas into four parts
and had compiled Mahabharata, the Puranas and Vedanta-
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sitra and although he had described knowledge of dharma
and other such topics for the information of people in general,
his mind remained unsatisfied. Unable to understand why,
he inquired from his spiritual master, Devarsi Narada. Sri
Narada answered:

$ri narada uwvaca
bhavatanudita-prayam [ yaso bhagavato 'malam
yenaivasau na tusyeta [ manye tad darSanam khilam

yatha dharmadayas cartha [ muni-varyanukirtitah
na tatha vasudevasya [ mahima hy anuvarnitah
Srimad-Bhagavatam 1.5.8-9

O great sage, you have described the processes of dharma and
jiiana, which I consider to be incomplete and insignificant, but
you have not clearly described the topics of Sri Bhagavan’s most
purifying pastimes and their glories. Sri Bhagavan cannot be
pleased unless one glorifies such pastimes, which manifest them-
selves in the purified mind by the performance of bhakti.

Following the instructions of Narada Muni, by perform-
ing bhakti-yoga, Vyasa was able to see in his pure heart all
of Sri Krsna’s beautiful pastimes, full of aisvarya (opulence)
and madhurya (sweetness). Srimad-Bhagavatam consists of
the activities of Sri Krsna which Vyasa realised in samadhi.

yasyam vai $rityamanayam [ krsne parama-pitruse
bhaktir utpadyate pumsah | soka-moha-bhayapaha
Srimad-Bhagavatam 1.7.7

By the culture of hearing and following this Srimad-Bhagavatam,
bhakti to Vrajendra-nandana Sri Krsna immediately manifests
in the heart, dispelling lamentation, delusion and fear. Only then
is Sri Krsna captured in the heart of such a bhakta.
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SLoka 66
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nasti buddhir ayuktasya [ na cayuktasya bhavana
na cabhavayatah santir [ asantasya kutah sukham

ayuktasya—for one whose mind is uncontrolled; na asti—there
is no; buddhih—spiritual intelligence; ca—and; ayuktasya—for
one disconnected; na bhavana—there cannot be meditation on
Parames$vara; ca—and; abhavayatah—for the non-meditative;
(there is) na— no; santih—peace; (and for) asantasya—the non-
peaceful; kutah—where?; sukham—is happiness.

One whose mind is uncontrolled, and who is be-
reft of intelligence related to the atma, is unable to
meditate on Paramesvara. A person devoid of medi-
tation does not attain peace, and without peace, where
is the possibility of happiness?

SARARTHA-VARSINI

Sri Krsna is speaking this sloka beginning with nasti to
indirectly strengthen the previous sloka’s conclusion. The
intelligence of a person whose mind is uncontrolled will not
become fixed in the self. Such a person is ayukta (devoid of
intelligence) and is unable to meditate on Paramesvara.
Abhavayatah means that one who does not meditate cannot
have peace. In other words, he cannot become detached from
the objects of the senses. A disturbed person can find neither
happiness nor pleasure in the self.

SLoka 67
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indriyanam hi caratam [ yan mano 'nuvidhiyate
tad asya harati prajiam [ vayur navam ivambhasi

hi—certainly; vayuh—the wind; harati—carries away; navam—
a boat; ambhasi—on the water; iva—similarly; tat manah—the
mind; asya—of a person; yat—which; anuvidhiyate—follows;
caratam—while wandering (to the objects); indriyanam—of the
senses; harati—carries away; prajiam—nhis intelligence.

Just as the wind sweeps away a boat on the water,
the mind of an unrestrained person runs after any
one of the senses that wanders in its sense object.

SARARTHA-V ARSINI

A person with an uncontrolled mind does not have intelli-
gence. Sri Bhagavan establishes this point by speaking this
$loka beginning with the word indriyanam. “When the mind
follows one of the senses as it wanders amongst its respective
sense objects, a person is forced to follow all of the senses by
mind. In such a state, the mind is likened to an unfavourable
wind sweeping away a boat on water, because it carries away a
person’s intelligence.”

SLoka 68
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tasmad yasya maha-baho [ nigrhitani sarvasah
indriyanindriyarthebhyas [ tasya prajiia pratishita

tasmat—rtherefore; maha-baho—O mighty-armed one; (he)
yasya—whose; indriyani—senses; nigrhitani—are restrained;
sarvasSah—in every respect; indriya-arthebhyah—from the
sense objects; tasya—his; prajia—intelligence; (is)
pratishita—fixed.

Therefore, O Maha-baho, one whose senses are
completely restrained from their respective sense
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objects is sthita-prajiia, fixed in intelligence.

SARARTHA-V ARSINI

Yasya means that those whose minds are already under con-
trol are sthita-prajiia. Krsna is telling Arjuna, “O Maha-baho,
just as you conquer your enemies, you should also conquer
your mind.”

SLoka 69
aqr fm @EyEET awEr @ 9|t o
q@T St YAt @ e avEE g9 ask
ya nisa sarva-bhiitanam [/ tasyam jagartti sarnyami
yasyam jagrati bhiitani [ sa nisa pasyato muneh

tasyam—in that (state); ya—which; (is) nisa—night; sarva-
bhitanam—for all beings; sarhyami—a man of fixed intelligence;
jagartti—is awake; yasyam—in which (state); bhiitani—ordinary

beings; jagrati—are awake; sai—that; (is) niSa—night; pasyatah—
for the enlightened; muneh—thinker.

That intelligence which is related to consciousness
is like night for the materialistic common people.
However, a sthita-prajia remains awake in that in-
telligence. The intelligence which is engaged in sense
objects in which the common living entity remains
awake is like night for the great thinker who knows
the absolute reality. In other words such a person ac-
cepts sense objects in an appropriate way without be-
ing attached to them.

SARARTHA-V ARSINI
It is natural for one who is sthita-prajiia to control the
senses. For this reason, Sri Bhagavan is speaking this sloka
beginning with ya. Intelligence is of two types: atma-pravana,
intelligence inclined towards the self or conscious reality, and
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visaya-pravand, intelligence inclined towards material sense
objects. Intelligence which is atma-pravana is like night for
all conditioned jivatmas. Just as a sleeping person does not
know what happens at night, similarly the bewildered jivas
do not know what one attains by atma-pravana buddhi. But
one who is sthita-prajiia remains awake in such a night, so
he directly experiences the bliss related to intelligence fixed
in the conscious reality.

The conditioned jivas remain awake in visaya-pravana
buddhi and they experience lamentation, bewilderment and
so on, according to their respective absorption. They are not
asleep to it. Sthita-prajiia munis, however, do not experience
anything in such a night. They remain indifferent to the sense
objects that give happiness and distress to materialistic per-
sons and, remaining detached, only accept those sense ob-
jects which are needed for their maintenance.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Those who are sthita-prajiia naturally achieve perfection
in controlling all the senses. They are jiiani purusas (knowl-
edgeable persons) in the real sense. On the other hand, the
intelligence of ignorant people who identify the body with
the atma remains absorbed in sense objects. Such persons who
are attached to sense objects are called materialistic, or ig-
norant. Ajianam tu nisa prokta diva jianam udiryate.
“Knowledge is like day and ignorance is like night” (Skanda
Purana).

Everything in the kingdom of that most wonderful Sri
Bhagavan is wonderful. What is night for one person is day
for another. For an owl, night is like day, while for a crow it
is night. An owl sees only at night, not during the day. Simi-
larly, a man blinded by ignorance cannot have vision of the
illumination of tattva-jiana. Knowers of the Absolute, how-
ever, always see Sri Bhagavan, the radiant personification of
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tattva-jiiana. They never contemplate objects of the senses.
Just as alotus leaf never becomes wet even though it remains
in water, similarly, one who is sthita-prajiia never becomes
attached to sense objects, even while he is living in contact
with them.

SrLoka 70
ATTIATOTIEAG TS
"YFAETT: glavit~T qgd |
g FET T gl "
q Sf~mreifa 7 FHEHET o il

apuryamanam acala-pratistham
samudram apah pravisanti yadvat
tadvat kama yam pravisanti sarve
sa Santim apnoti na kama-kami

yadvat—ijust as; apah—waters; pravisanti—enter; (the)
samudram— ocean; apiiryamanam—which although being filled;
(is) acala-pratistham—fixed and unmoved; tadvat—similarly; yam—
(he) within whom; sarve—all; kamah—the agitations of the senses;
pravisanti—forcibly enter; (remains) acala-pratistham—fixed
and unmoved; sah—he; apnoti—attains; santim—peace; na—
not; kama-kami—he who is intent on fulfilling his desires.

Just as countless rivers flow into the ocean, which
never floods, various desires flow into the mind of
one who is sthita-prajfia, yet his equilibrium is never
disturbed. Such persons alone can attain peace, not
those who strive always to fulfil their desires.

SARARTHA-V ARSINI

Nirlepta, or remaining unattached to sense objects, indicates
that one does not become disturbed even after coming in con-
tact with a sense object. Sri Bhagavan explains this idea by
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speaking this sloka beginning with apiiryamanam. Although
different rivers pour so much water into the ocean during the
rainy season, they cannot cause it to overflow. Acala-
pratistham means whose boundary is not crossed. Similarly,
various sense objects also present themselves to one who is
sthita-prajiia. But, just as water pouring into or flowing out
of the ocean makes no difference to the ocean, similarly, those
who remain unaffected both while they are utilising sense
objects, and when they are bereft of them, are called sthita-
prajiia. Only they attain Santi, that is, jiana.

Stoka 71
fogra #mrg @ WAl gEmveRfd e o
famt g @ nf~mfrrssta negu

vihaya kaman yah sarvan | pumams carati nihsprhah
nirmamo nirahankarah /| sa santim adhigacchati

yah—who; puman—the person; vihaya—giving up; sarvan—all;
kaman—material desires; carati—wanders; nih-sprhah—free from
hankering; nir-mamah—without a sense of possessiveness; nir-
ahankarah—without false ego; sah—that person; adhigacchati—
attains; Santim—peace.

It is only those who give up all desires and wander
free from hankering, false ego and possessiveness who
attain peace.

SARARTHA-V ARSINI
Some people lose faith in their material desires and no longer
enjoy them. Sri Bhagavan is explaining this by speaking this
Sloka beginning with the word vihaya. Nirahankara
nirmamah means that only they attain peace who remain
freed from the false ego and possessiveness towards the body
and objects related to the body.
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Stoka 72
v FEn feafa: e S ogre fagafa o
o= sy FEfargesta 19l

esa brahmi sthitih partha [ nainarm prapya vimuhyati
sthitvasyam anta-kale ’pi [ brahma-nirvanam rcchati

partha—QO Partha; esa—this; (is) sthitih—the situation;
brahmi—of one who has attained brahma; na prapya—not attain-
ing; enam—this state; vimuhyati—one is confused (by duality);
api—and; sthitva—being situated; asyam—in this (state); anta-
kale—at the time of death; rcchati—one attains; brahma-
nirvanam—spiritual emancipation.

O Partha, attaining brahma in this way is called
brahmi sthitih. After attaining this state, one is no
longer deluded. If, at the time of death, one is situ-
ated in this consciousness even for a moment, he
attains brahma-nirvana.

SARARTHA-V ARSINI

Sri Bhagavan is now concluding the chapter with this sloka
beginning with the word esa. Attaining the state of brahma is
called brahmi. If brahma-nirvana (spiritual emancipation) is
achieved at the time of death by attaining the state of brahma
for a moment, then what can be said of the result if the prac-
tice to attain this state has been performed since childhood?

JAana and karma are specifically explained in this chap-
ter and bhakti is explained indirectly. Therefore, this chap-
ter is called the summary of Sri Gita.

Thus ends the Bhavanuvada of the Sarartha-Varsini Tika,
by Srila Visvanatha Cakravarti Thakura, on the Second Chapter
of Srimad Bhagavad-gita, which gives pleasure to the bhaktas
and is accepted by all saintly persons.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Srila Bhaktivinoda Thakura says, “That tattva which is
contrary to inert matter is called brahma. One can attain
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Stoka 1
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arjuna uvdaca
jyayasi cet karmanas te [ mata buddhir janardana
tat kim karmani ghore mam [ niyojayasi kesava

arjuna uwvaca— Arjuna said; janardana—QO Janardana; cet—if;
te—Your; mata—consideration; (is that) buddhih—intelli-
gence; (is) jyayasi—better; karmanah—than fruitive work; tat—
then; kim—why?; kesava—O Kesava; niyojayasi—are You engag-
ing; mam—me; ghore—in this ghastly; karmani—work.

Arjuna said: O Janardana, if You consider that in-
telligence related to bhakti, which is beyond the modes,
is superior to action, then why, O Kesava, are You
engaging me in this ghastly activity of fighting?
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SARARTHA-V ARSINI

This Third Chapter gives a detailed explanation of action
(karma) offered to Sri Bhagavan without expecting any
material return (niskama-bhava). It also describes the wisdom
of a person who is willing to conquer lust, anger and so forth.

From the slokas in the previous chapter, Arjuna has under-
stood that gunatita bhakti-yoga, which bestows freedom from
the gunas (nistrai-gunya), is superior both to jiana-yoga and
to niskama-karma-yoga. Now, in the mood of a friend (sakhya-
bhava), he reproaches Sri Bhagavan, who is eager to engage
him in his prescribed duty of fighting, with the following
words. “If that intelligence which is resolute (vyavasayatmika)
and free from the gunas (gunatita) is superior, then why, O
Janardana, are You engaging me in this ghastly warfare?” Jana
means to Your own people and ardana means giving pain, so
Janardana means by Your order You give pain to Your own
people.

Arjuna also addresses Krsna as Kesava. “No one can trans-
gress Your order, because You are Kesava, the controller of both
Brahma and Mahadeva (ka means Brahma, iSa means
Mahadeva and va means controller).”

SARARTHA-VARSINI PRAKASIKA-VRTTI

In this sloka there is a mysterious secret behind Arjuna’s
addressing Sri Krsna by the names Kesava and Janardana.
Arjuna inquired, “O Janardana, first You said that resolute
intelligence (vyavasayatmika buddhi), which is beyond the
modes (gunatita) and fixed in bhakti, is superior to karma
(action). Why, then, are You engaging me in this ghastly
warfare? Learned men are right in calling You Janardana, for
by Your order You give pain to Your own people who are dear
to You and dependent on You. Janardana is a very befitting
name for You because You killed the asura named Jana, which
is another indication of Your cruel nature. Kesava is another
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appropriate name, because You killed the asura Kesi. More-
over, ka means Brahma3, iSa means Mahadeva and va means
controller. Since You control them, You are called Kesava.
How, then, can an insignificant person such as I transgress
Your order? O Prabhu, be merciful to me!”

In Sri Harivamsa Sri Rudra (Sankara) says in relation to
Sri Krsna and His name, Kesava:

ka iti brahmano nama [ iso ‘ham sarva-dehinam
avam tavanga-sambhiitau [ tasmat kesava-nama bhak

Ka is Brahma and I am isa (Sankara), the controller of all living
entities. Since both of us were born from Your limbs, You are
called Kesava.

SrLoka 2
ZfFsivla @ Jhy Feadad 7
mF g Ffvae 37 sktsgaregar u:

vyamisreneva vakyena | buddhim mohayasiva me
tad ekam vada niscitya [ yena sreyo ‘ham apnuyam

mohayasi iva—You seem to bewilder; me—my; buddhim—intelli-
gence; iva vyamisrena—by (Your) apparently equivocal; vakyena—
statements; tat—therefore; vada—please tell; ekam—one path;
yena—Dby which; niscitya—ascertaining; aham—1I; apnuyam—
may have; sreyah—welfare.

My intelligence is somewhat bewildered by Your ap-
parently ambiguous statements. Please, therefore, tell
me decisively which path will be most beneficial for
me.

SARARTHA-V ARSINI

Sri Bhagavan is telling His friend, “O sakhe Arjuna! Itis a
fact that gunatita bhakti is the most superior process because
it is transcendental. But such bhakti can only be attained by



176 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 3

the mercy of My maha-bhakta who is independent (transcen-
dental to the gunas) and aikantika (one-pointed). It can never
be attained by one’s own endeavour. Therefore, become
nistrai-gunya (free from the gunas). I bless you that you will
become nistrai-gunya by performing transcendental bhakti
(gunatita bhakti) to Me. When this blessing fructifies, you
will achieve gunatita bhakti by the mercy of an independent
and aikantika-maha-bhagavat, but, as I have already said, at
present your eligibility (adhikara) is to perform karma only.”

Arjuna then says, “If this is so, why don’t You definitively
tell me to engage only in karma? Why are You drowning me
in an ocean of doubts?” This is why Arjuna is speaking this
Sloka beginning with vyamisreneva, which has various im-
plications. He is saying, “By such statements You are bewil-
dering my intelligence. Moreover, initially You said: karmany
evadhikaras te (Gita 2.47). ‘You only have the adhikara to
perform karma, your prescribed duty.’ Then You said: siddhy-
asiddhyoh samo bhiitva samatvarm yoga ucyate (Gita 2.48).
‘That equanimity in which one remains equipoised in success
and failure is called yoga.’ Then again, You said: buddhi-yukto
jahatiha ubhe sukrta-duskrte tasmad yogaya yujyasva yogah
karmasu kausalam (Gita 2.50). ‘Intelligent persons abandon
both pious and impious activities and, because buddhi-yoga
is the highest goal of karma, they endeavour for niskama-
karma.’ Here, by the word yoga, You are also referring to
jAiana. Then You say: yada te moha-kalilam buddhir
vyatitarisyati (Gita 2.52). “When your intelligence crosses
beyond the dense forest of delusion.” Here again, You are sim-
ply speaking about jiiana.

“In fact, the word iva (‘like that’ or ‘it seems’) implies that
Your statement is not ambiguous. Since You are merciful, it
is not Your desire to bewilder me. Besides, since I am not ig-
norant of these matters, it is appropriate for You to speak
directly.” The deep purport is that karma (action) in sattva-
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guna is superior to karma in rajo-guna. Jiiana is also in sattva-
guna, but it is superior to karma in sattva-guna, and nirguna-
bhakti is far superior to jiiana. “If You think that it is impos-
sible for me to engage in nirguna-bhakti, then please simply
instruct me on sattvika jiana, by which I will become free
from bondage to this miserable material world.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Action (karma) in sattva-guna is superior to action in rajo-
guna. Jiiana is superior to karma in sattva-guna, although it
is also in sattva-guna. Sattvat sanjayate jianam. “From sattva-
guna real jiana develops” (Gita 14.17).

Superior to jiana in sattva-guna is nirguna-bhakti, which
is defined as follows in grimad—Bhdgavatam (3.29.11-12):

mad-guna-sruti-matrena [ mayi sarva-guhasaye
mano-gatir avicchinna [ yatha gangambhaso'mbudhau

laksanam bhakti-yogasya [ nirgunasya hy udahrtam
ahaituky avyavahita [ ya bhaktih purusottame

While Kapiladeva was instructing His mother, Devahiiti in
nirguna-bhakti, He said, “Just as the water of the Ganga flows
naturally and without cessation towards the ocean, similarly
that natural unbroken flow of the atma towards Me, who am
situated within the cave of the heart of the living entity, merely
hearing about My pastimes and qualities, which are blessed with
extraordinary potency, is called nirguna-bhakti-yoga. Nirguna-
bhakti is anyabhilasa-siinya, devoid of the duality of the material
world which arises from dvitiya-abhinivesa (forgetfulness of
Krsna), and it absorbs the performer favourably in continuous
service to Me, Purusottama.”

To forget Krsna and become absorbed in maya is called
dvitiya-abhinivesa, absorption in the second or false object
(Srimad-Bhagavatam 11.2.37). This gives rise to various sepa-
rate interests, such as ‘I,” ‘mine,” ‘you’ and ‘yours’.
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Sroka 3

sfspTaTIarT—
AHSRAT fafaen 1 go gier 7T |
AT wE FHAEE @A 130

$ri bhagavan uvaca
loke‘smin dvi-vidha nistha [ pura prokta mayanagha
jiiana-yogena sankhyanam [ karma-yogena yoginam

$ri bhagavan uwvaca—Sri Bhagavan said; anagha—O sinless one;
pura—previously; prokta—it was clearly said; maya—by Me;
(that) asmin—this; loke—in the world; (there are) dvi-vidha—
two types of; nistha—strong faith; (that) sankhyanam—of the
analytical philosophers; jiiana-yogena—through the linking
process of philosophical speculation; (and that) yoginam—of
the yogis; karma-yogena—through the yoga of niskama-karma.

Sri Bhagavan said, “O sinless Arjuna, I have already
explained clearly that there are two types of firm faith
in this world. The faith of the sarikhya-vadi jianis is
in the path of jAiana-yoga and that of the yogis is in
niskama-karma-yoga.”

SARARTHA-VARSINI

In response to Arjuna’s question, Bhagavan Sri Krsna says,
“If I say that niskama-karma-yoga and jiana-yoga, which
are the sadhana performed to attain moksa, are independent
of each other, you will again ask Me to speak decisively on
one of them. But as [ have explained, the two types of nistha
(staunch faith), karma-nistha and jiana-nistha, are actually
two consecutive stages on the same path. In fact, [ have not
said that there are two types of people who are eligible to
achieve moksa.”

The two slokas beginning with the present sloka, loke ‘smin,
are being spoken for this reason. As explained in the previous
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chapter, dvi-vidha indicates two types of nistha. Regarding
this nistha, Krsna is saying that, since in the stage of jiana
the heart of the jiani is pure, maryada (regulated discipline)
can be established by the practice of jiana-yoga. Only such
persons who accept maryada are well known in this world
as jlanis.
In Gita (2.61) Sri Krsna says:
tani sarvani sarmyamya [ yukta asita mat-parah
vase hi yasyendriyani [ tasya prajiia pratisthita

Therefore, after controlling all of their senses, the yogis should
remain under My shelter and devote themselves to Me. Only a
person in control of his senses has fixed intelligence. Only he
is sthita-prajiia.

“On the other hand, there are those who lack the purity of
heart to situate themselves on the path of jiiana, but are
searching for the means to attain that path. The maryada
of such yogis is established by following the path of niskama-
karma-yoga which is offered unto Me. They are known as
karmis. In Gita 2.31 it is said “For a ksatriya there is no bet-
ter engagement than to fight for religion.” Therefore the
terms“karmi” and “jiani” are only two appellations. How-
ever, generally when karmis begin to purify their hearts by
the process of niskama-karma-yoga they, too, become jiianis
who can in turn become liberated by the process of bhakti.
This is the import of My statements.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
The various processes of karma, yoga, jiana and tapasya
cannot give their own results independently. They are only
able to produce beneficial results by taking the support
of bhakti. Nirguna-bhakti, however, can give krsna-prema
independently without the help of these other processes.
Bhakti-yoga mixed with jiana or karma is the sadhana for
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achieving moksa. There are two types of nistha (staunch
faith) related to this sadhana. The first is possessed by those
with pure hearts, who ascend the path of bhakti-yoga through
their steady faith in sankhya or jiana-yoga. The second is
the faith of those whose hearts are impure, but who, by per-
forming niskama-karma offered to Sri Bhagavan, can also
ascend the path of jiana-yoga and ultimately achieve bhakti.

SLOKA4
T FHEARESRE  qeetsTIa |
T I 9a9qRa fAtg watrrsta 1x i

na karmanam anarambhan [ naiskarmyam puruso‘snute
na ca sannyasandd eva [ siddhim samadhigacchati

(it is) na anarambhat—not by refraining from; karmanam—opre-
scribed duties; (that) purusah—a person; asnute—attains;
naiskarmyam—freedom from reaction; ca—and; (it is) na—not;
eva—only; sannyasanat—Dby renouncing prescribed duties; (that
a person whose heart is impure) samadhigacchati—attains;
siddhim—perfection.

Without performing karma as prescribed in sastra,
a person cannot attain knowledge in the form of
naiskarmya, nor can a person with an impure heart
attain perfection merely by renouncing action
(sannyasa).

SARARTHA-V ARSINI

In this sloka beginning with the word na, Sri Bhagavan is
explaining that jiana will not appear in an impure heart.
One cannot attain naiskarmya (freedom from karma and its
reaction), without performing the karma (action) prescribed
in sastra and consequently one cannot attain jiiana. Those
persons whose hearts are impure cannot attain perfection
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merely by accepting sannyasa, the renunciation of prescribed
karma.

SARARTHA-VARSINI PRAKASIKA-VRTTI
JAana does not appear unless the heart is pure, and with-
out jiana one cannot perfect sannyasa, which is a limb of
the process of attaining moksa. Therefore, until one attains
jiiana by purity of heart one should, as stated in $astra, con-
tinue performing prescribed duties related to varnasrama-
dharma.

Stoka 5

T & Fhaq gumfd g fecsded |
FEAT A FH  qA: GFHEEASATO: da

na hi kascit ksanam api [ jatu tisthaty akarmakrt
karyate hy avasah karma [ sarvah prakrti-jair gunaih

hi—certainly; na kascit—no one; jatu—at any time; tisthati—
can remain; akarma-krt—inactive; api—even; ksanam—for a
moment; sarvah—everyone; hi—certainly; karyate—is engaged;
avasah—helplessly; karma—in action; gunaih—through the
modes; prakrti-jaih—born of one’s nature.

No one can remain without performing action, even
for a moment. Everyone is impelled to act under the
influence of such qualities such as attachment, envy
and so on which are born of his nature.

SARARTHA-V ARSINI
Those who have accepted sannyasa while their hearts are
still impure become absorbed in mundane activities, and give
up the karma prescribed to them in $astra. It is for this rea-
son only that Sri Bhagavan speaks this sloka beginning with
na hi. Anticipating Arjuna’s question, “By the acceptance of
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sannyasa does a person cease performing activities prescribed
in the Vedas or activities which are related to the material
world?” Sri Bhagavan responds by saying, karyate. “Being
forcibly bound by his own nature, he must act.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Here, the word sannyasa means detachment from the fruits
of karma. It does not mean completely giving up karma or
becoming inactive, because it is not possible for the embod-
ied soul to completely renounce activity. It is stated in Srimad-
Bhagavatam (6.1.44), dehavan na hy akarma-krt. “Those whose
hearts are pure and who control their senses, remain engaged
in that karma prescribed in $astra. However, persons whose
hearts are impure and whose senses are uncontrolled remain
attached to akarma (neglect of duty) and kukarma (sinful
actions). It is therefore impossible for such persons to achieve
sannyasa.”

SiLoka 6
FH0T T q e AAE @R |
sheareaty famere frearem: @ s=a g

karmendriyani samyamya [ ya aste manasa smaran
indriyarthan vimiidhatma [ mithyacarah sa ucyate

sah vimidha-atma—a foolish person; yah—whoj; samyamya—
controls; karma-indriyani—the working senses; (yet) aste—re-
mains; smaran—meditating; indriya-arthan—on sense objects;
manasaG—Dby means of the mind; ucyate—is called; mithya-
acarah—one whose behaviour is false, a hypocrite.

A deluded person who forcibly controls his working
senses while internally meditating on sense objects is
to be known as a hypocrite.
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SARARTHA-V ARSINI

One may argue, “It seems that, like the hypocrite, some
sannydsis are seen with their eyes closed and devoid of bodily
movements.” In response Sri Bhagavan says, “One who con-
trols his working senses (karmendriyas) such as speech and
hands, but who thinks of sense objects on the pretext of
meditation, is a hypocrite and an imposter.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

tvam padartha-vivekaya sannyasah sarva-karmanam
Srutyeha vihito yasmat tat-tyagi patito bhavet

This Vedic injunction from the dharma-s$astra states that it
is absolutely essential to renounce all fruitive actions in order
to attain knowledge of the self (tvarm padartha). Those who
donot follow this injunction are fallen. Therefore, a man with
an impure heart who accepts the dress of a sannyasi and who
makes a display of sitting in an asana to meditate on Bhagavan
is a pretender and is adharmika. To exhibit oneself in society
as a devotee while being devoid of bhakti is pretentious. Such
people are not only hypocritical but also arrogant.

SLoka 7
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yas tv indriyani manasa [ niyamyarabhate ‘rjuna
karmendriyaih karma-yogam [ asaktah sa visisyate

tu—however; arjuna—QO Arjuna; sah yah—he who; asaktah—
without attachment; niyamya—controls; indriyani—the
senses; manasa—through the mind; (and) arabhate—begins;
karma-yogam—the process of niskama-karma-yoga; karma-
indriyaih—through the medium of the working senses;
viSisyate—is superior.
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O Arjuna, a person who performs action with his
working senses (karmendriyas), according to the injunc-
tions of sastra, but who has controlled his senses by
his mind, and who is free from all fruitive desires, is
superior to the hypocrite who refrains from activity.

SARARTHA-V ARSINI

Itisindicated here that, even a grhastha who acts according
to Sastra is recognised as superior to the false renunciant
described in the previous sloka. Sri Bhagavan explains this
by speaking this $loka beginning with yas tu. Here, karma-
yoga refers to action prescribed in $astra, and asaktah means
without desire for the fruits of one’s activity. This means that
the person who acts according to the instructions of $astra
with no desire for the fruits of his activities attains a superior
condition. Sr Ramanujacarya says: asambhavita-pramadatvena
jiana-nisthad api purusad visistah. “A householder who has
controlled his knowledge-acquiring senses (jianendriyas) and
his working senses (karmendriyas), is better than a so-called
transcendentalist who makes a display of his knowledge. The
pseudo-transcendentalist may deviate because his senses are
uncontrolled, but there is no possibility that a householder
who has controlled his knowledge-acquiring senses will de-
viate or be careless while performing his prescribed duties with
his working senses.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

In order to purify the heart, it is imperative to perform
actions prescribed in $astra without attachment. Those
sadhakas who, after controlling their jianendriyas (such as
the eyes, ears and tongue), perform karma-yoga with their
karmendriyas (such as the legs, hands and speech) without de-
siring the fruits, and who are always careful and attentive,
are qualified to attain purusartha, the supreme goal of human
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life. Such sadhakas who aspire for the transcendental goal
are superior to those sadhakas who accept sannydsa impetu-
ously and who forcibly control their working senses while
enjoying sense objects through their knowledge-acquiring
senses.

Stoka 8
frad & &9 & *9 SEr gwdor: |
YA @ @ T GrHeATHEA: el

niyatam kuru karma tvam [ karma jyayo hy akarmanah
Sarira-yatrapi ca te [ na prasidhyed akarmanah

tvam—you; kuru—must perform; karma—duties; niyatam—
under regulation of $astra (sandhya and upasana); hi—certainly;
karma—action; jyayah—is better; akarmanah—than inaction;
ca—and; api—even; te—your; Sarira—bodily; yatra—mainte-
nance; na prasidhyet—can not be effected; akarmanah—without
work.

Perform your prescribed duties such as sandhya and
upasana, because action (karma) is better than in-
action (akarma). If you refrain from action, you will
not even be able to maintain your body.

SARARTHA-VARSINI
“Therefore, O Arjuna, perform your nitya-karma (regulated
duties) such as sandhya (morning, noon and evening prayers)
and upasana (worship). It is better to do so than to renounce
karma (akarmanah). If you give up all karma, you will not
even be able to maintain your body.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

The above statement is verified in Chandogya Upanisad

(7.26.2):
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ahara-suddhau sattva-suddhih
sattva-Suddhau dhruva smrtih
smyti-lambhe sarvagranthinam vipramoksah

It is by the purity of food that one’s mind becomes purified and
sattvika. When the mind is purified, one attains a stable memory.
When the memory is stable, all the knots of the heart are untied.

Furthermore it is stated in Gita (3.13):
bhuiijate te tv agharh papa [ ye pacanty atma-karanat

It is understood from this and other statements that for
the perfection of one’s sadhana, it is necessary to maintain
and protect the body, which is essential for the performance
of one’s sva-dharma (prescribed duties). However, those who
impetuously give up all action by taking sannyasa do not see
the light of knowledge in their impure hearts. Moreover, if
they perform no work at all, they can even leave their bod-
ies due to lack of maintenance.

Sroka 9
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yajiarthat karmano‘nyatra [ loko‘yam karma-bandhanah
tad-artham karma kaunteya [ mukta-sangah samacara

kaunteya—O son of Kunti; anyatra—other; karmanah—than
niskama-karma; yajiia-arthat—for the sake of Sri Visnu; ayam—
this; lokah—humanity; karma-bandhanah—has bondage
through their work; (being) mukta-sangah—free from attach-
ment; samacara—nicely perform; karma—work; tad-artham—
for His sake.

O Kaunteya, all actions other than niskama-karma
offered to Sri Visnu are a cause of bondage to this
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world. Therefore, become free from all desires for the fruits of
your actions, and perform appropriate action solely for His sat-
isfaction.

SARARTHA-VARSINI

Sri Bhagavan says, “O Arjuna, if you quote karmana
badhyate jantuh from the smrti-Sastra as evidence that a
jwatma is bound by performing action, and if you think that
you will also become bound, then listen carefully. This is not
always the case. Karma offered to Paramesvara is not a cause
of bondage.” The present sloka beginning with yajfiarthat is
spoken to explain this. Niskama-dharma, performance of
one’s prescribed duties wherein the fruits are offered to Sri
Visnu, is called yajfia. All karma (action), except for that per-
formed for the satisfaction of Visnu, binds a person to the
material world. Therefore, to attain perfection in dharma,
one must perform such karma properly for the satisfaction
of Sri Visnu. If Arjuna again asks, “Will it be a cause of bond-
age to make an offering which is materially motivated, even
though I am offering the results of my prescribed duties to
Sri Visnu?” Sri Krsna answers, mukta-sangah. “Perform ac-
tion without any desire for the fruits.” Sri Krsna instructed
Uddhava in the same way:

sva-dharma-stho yajan yajiair [ anasih-kama uddhava
na yati svarga-narakau [ yady anyan na samacaret
asmil loke vartamanah [ sva-dharma-stho'naghah sucih
jaanam visuddham apnoti [ mad-bhaktirh va yadrcchaya
Srimad-Bhagavatam 11.20.10-11

O Uddhava, a person who performs his sva-dharma without
desiring the fruits and who worships Sri Bhagavan by yajiia,
not engaging in the pursuit of any desirable sense object or any
forbidden activity, attains neither heaven nor hell. Such a per-
son, who is situated in his sva-dharma, who has given up all
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forbidden activities and who is free from all attachment and envy,
attains visuddha jiiana, pure knowledge, even in his present con-
dition in this world.

SARARTHA-VARSINI PRAKASIKA-VRTTI
_ The Vedas say: yajiio vai visnuh. “Yajiia is indeed Visnu.”
SriKrsna also tells Uddhava in Srimad-Bhagavatam (11.19.39):
yajiio "ham bhagavattamah. “1, the son of Vasudeva, am yajfia.”
The Tantra-sara also states yajfia to be Sri Hari Himself:

yajiio yajiia-pumans caiva yajiiaso yajia-bhavanah
yajiia-bhuk ceti paficatma yajiiesv ijyo harih svayam

In the two slokas of Srimad-Bhagavatam (11.20.10-11),
which Srila Visvanatha Cakravarti Thakura has cited in his
commentary on the present §loka, the word sva-dharma-stha
(situated in one’s prescribed duties) has been used twice. While
commenting on these two slokas, Srila Visvanatha Cakravarti
Thakura says:

1) One does not go to hell if he is situated in his sva-dharma
and does not transgress the activities prescribed in sastra, that
is, he does not engage in forbidden activities. And, since he
has no desire for the fruits of his activities, he does not go to
Svarga (heaven) either.

2) A person who engages in niskama-karma is called sva-
dharma-stha.

When karma is performed in accordance with sastra, without
any selfish motive and for the pleasure of Sri Visnu, it purifies
the heart. Sadhu-sanga then causes bhagavat-tattva to appear in
the heart, allowing one to enter the path of nirguna-bhakti.

Devarsi Narada has also said this in Srimad-Bhagavatam

(1.5.32):
etat sarnsiicitarh brahmanrs [ tapa-traya-cikitsitam
yad i$vare bhagavati [ karma brahmani bhavitam
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O knower of brahma, that karma which is dedicated to the lotus
feet of Sri Bhagavan, the controller and master of everyone,
removes the three types of miseries.

Sri Bhagavan also told the Pracetas:

grhesv avisatam capi | pumsam kusala-karmanam
mad-varta yata-yamanam [ na bandhaya grha matah
Srimad-Bhagavatam 4.30.19

Those who know Me to be the enjoyer of the fruits of all activi-
ties offer all of their karma to Me alone. Such expert performers
of action, as well as those who spend their time hearing and
reciting My pastimes, do not become bound by their actions,
even though remaining in household life.

SLoka 10
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saha-yajiiah prajah srstva | purovaca prajapatih
anena prasavisyadhvam [ esa vo ‘stv ista-kama-dhuk

pur@—in ancient times; systva—having created; prajah—prog-
eny; saha-yajiah—together with brahmanas qualified to perform
yajia; praja-patih—Prajapati Brahma; uvaca—said; anena—by
this yajiia; prasavisyadhvam—Dbe more and more prosperous;
astu—Tlet; esah—this yajfia; (be) vah—vyour; ista-kamadhuk—
fulfiller of cherished desires.

In the beginning of creation, Prajapati Brahma
created brahmanas who were qualified to perform
yajfia, and also men, devas and all the other subjects.
He then blessed them, saying, “May you prosper by
this yajfa, and may it fulfil all your desires.”
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SARARTHA-V ARSINI

Sri Bhagavan says, “A person with an impure heart should
exclusively engage in niskama-karma and not take sannydasa,
but if in his present state he cannot become niskama, then let
him perform sakama-karma (fruitive action) and offer the
results to Sri Visnu.” To explain this, Sri Krsna speaks seven
Slokas, the first of which begins here with the word saha. Saha-
yajfia means along with sacrifice. In accordance with the siita-
vikalpe-upasarjana, saha has not been replaced with sa.

Pura implies that in the beginning of creation, Brahma
produced progeny who would perform yajfia in the form of
dharmika activities offered to Sri Visnu, and then blessed
them, saying, anena dharmena prasavisyadhvam. “By this
dharma may you become increasingly prosperous in terms of
progeny and opulence.” Keeping in mind the tendency of the
progeny to enjoy, Lord Brahma said, “Let this yajiia fulfil all
your desired ends.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Offering kamya-karma, fruitive action, to Sri Visnu is bet-
ter than akarma (non-action).

Stoka 11
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devan bhavayatanena [ te deva bhavayantu vah
parasparam bhavayantah [ sreyah param avapsyatha

bhavayata—Dby pleasing; devan—the devas; anena—through this
yajiia; te—those; devah—devas; bhavayantu—must please; vah—
you; bhavayantah—may please (by bestowing the results);
parasparam—one another; avapsyatha—you shall attain;
param—supreme; Sreyah—good fortune.



Stoka 11 KArRMA-YOGA ¢ 191

May you please the devas by this yajAa, and may
they please you in turn by granting you your desired
fruits. Satisfying one another in this way, you will
attain the supreme auspiciousness.

SARARTHA-V ARSINI
In this sloka beginning with devan, Sri Krsna is explain-
ing how yajfia can grant all the heart’s desires. He says, “May

you please the devas by this yajiia, may those devas also please
you.” In this context the word bhava means priti, pleasing.

SARARTHA-VARSINI PRAKASIKA-VRTTI

In this sloka, Bhagavan instructs that, to please the devas,
oblations of ghee are to be offered to them. This has a hid-
den meaning. Bhagavan is not instructing us to give up our
devotional service and make sacrificial offerings to worship
the devas, as if they are independent lords. They are not inde-
pendent. Sri Visnu empowers qualified jivatmas and, giving
them the post of protectors of the directions, He maintains
the universe through them. Thus, these devas are like the limbs
of Sri Bhagavan. It is said in Srimad-Bhagavatam (1.11.26):
bahavo loka-palanam. “The arms of Sri Krsna are the shelter
for all of the administrative devas of the world.” Again it is
said in Srimad-Bhagavatam (2.1.29): indradayo bahava ahur
usrah. “Devas such as Indra are the arms of the virat-purusa,
the Lord’s universal form.”

Regarding Indra-piija, it is seen in Srimad-Bhagavatam that
the residents of Vraja used to worship him every year, but Sri
Krsna asked them to worship the mountain Giri Govardhana
instead. When Indra’s arrogance was crushed, he accepted
that it was due to pride in his aiSvarya (opulence) that he
considered himself an independent lord. Sti Bhagavan showed
him great mercy by removing his false ego. Indra said, “Now,
having realised that I am the servant of the servant of Your
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servants, [ surrender to You.” From this context it is evident
that the devas who protect the various directions are the limbs
of the virat-purusa (universal form).

Stoka 12
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istan bhogan hi vo deva [ dasyante yajiia-bhavitah
tair dattan apradayaibhyo [ yo bhunkte stena eva sah

yajiia-bhavitah—being pleased by the performance of sacrifices;
hi—indeed; devah—the devas; dasyante—will award; vah—unto
you; istan—the desired; bhogan—pleasures; yah—he who;
bhunkte—enjoys; dattan—ingredients given; taih—by them;
apradaya—without offering; ebhyah—unto the devas; sah—he;
(is) eva—certainly; stenah—a thief.

Being pleased by your yajfia, the devas will award
your desired goals. Therefore, a person who enjoys
the ingredients given by the devas, without first of-
fering them to the devas, is certainly a thief.

SARARTHA-V ARSINI

Failure to perform karma is certainly a defect. Sri Bhagavan
is speaking this sloka beginning with the word istan to
clarify this point. Grains and other products grow due to
rain which is caused by the devas. After producing grains
and other items, a person who enjoys them, without first
offering them to the devas by performing pafica-maha-yajia,
is a thief.

SARARTHA-VARSINI PRAKASIKA-VRTTI

In regard to pafica-maha-yajiia, it is stated in the Garuda
Purana:



Stoka 12-13 KARMA-YOGA ¢ 193

adhyapanam brahma-yajiiah

pitr-yajiias tu tarpanam

homo daivo balir bhauto

nr-yajfio ’tithi-pitjanam
1)Adhyapana, to give instructions from Sastra to the disciple is
brahma-yajfia. 2) To offer oblations to the forefathers is pitr-yajfia.
3)To perform homa-yajiia (fire sacrifice) is deva-yajiia. 4)To give
in charity offerings of fruits, flowers, grains and so on to the liv-
ing entities is bali or bhiita-yajiia. 5)To receive guests warm-
heartedly is called nr-yajiia.

Many persons think that the word bali in this sloka means
to offer a yajiia by killing animals and humans, but this is
not the opinion of s$astra.

loke vyavayamisa-madya-seva
nitya hi jantor na hi tatra codana
vyavasthitis tesu vivaha-yajfia
surda-grahair asu nivrttir ista
Srimad-Bhagavatam 11.5.11

The true meaning of bali is to give grains, water, fruits, flowers
and animals in charity for the satisfaction of the devas.

Sroka 13
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yajiia-Sistasinah santo | mucyante sarva-kilbisaih
bhuiijate te tv agham papa [ ye pacanty atma-karanat

santah—saintly persons; (are) asinah—eaters; yajiia-sista—of
the remnants of food of yajiia; mucyante—they are freed; sarva-
kilbisaith—from all sins; tu—but; te—those; papah—sinners; ye—
who; bhufijate—eat; atma-karanat—for their own sake; pacanti—
digest; agham—sin.
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Saintly persons who accept the remnants of yajfiabecome free
from all sins, but those who cook grains and other foodstuffs
for their own sake are sinful, and certainly partake of sin.

SARARTHA-V ARSINI

Those who accept the grain remnants of yajfias, such as
vaisvadeva (a type of deva-yajfia), become free from the sins
incurred due to pafica-sinda. According to smrti-$astra, the
five objects known to the householder as pafica-siina are: the
cooking fire, the grinding instrument, the mortar and pestle,
the water-pot and the broom. The word siind means the place
where animals are slaughtered. These five household objects
are called pafica-siina because they may inflict violence upon
living entities. It is only because of pafica-siina that house-
holders do not attain Svarga.

SARARTHA-VARSINI PRAKASIKA-VRTTI
Yajfias related with the worship of the devatas are called
vaisvadeva.
vasu-sato kratu-daksau kala-kamau dhrtih kuruh
puriirava madravas ca visvadevah prakirtitah
Bharata Muni
Violence is caused unknowingly to living entities by the house-
holders’ use of the pestle, fire, grinding instrument, water-pot,
and broom.

Those who cook food for themselves become implicated in
such sins. Even if they properly perform their prescribed du-
ties, they do not attain Svarga. Therefore, the smrti-sastras
have prescribed the pafica-yajiia to nullify the sins from
pafica-siunda: pafica-sind krtarm papam pafica-yajfiair
vyapohati.

Stoka 14
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annad bhavanti bhitani [ parjanyad anna-sambhavah
yajiiad bhavati parjanyo [ yajiah karma-samudbhavah

bhiitani—Iliving beings; bhavanti—develop; annat—from grains;
parjanyat—from rains; anna—food grains; sambhavah—are pro-
duced; yajaat—from the performance of sacrifice; parjanyah—
rain; bhavati—is produced; yajiiah—sacrifice; samudbhavah—is
born of; karma—prescribed duties.

All living beings are born from food grains, which
are produced from rain. Rains are produced from yajda,
and yajfia is born of prescribed duties.

SARARTHA-VARSINI

Sri Bhagavan says, “It is still desirable to perform yajfia,
because it maintains the cycle of action in this material
world.” To express this, Sri Bhagavan speaks the sloka begin-
ning with the word annad. Living entities take birth from food
grains, thus food grains are the cause of living entities. Grain
is transformed into blood which then turns into semen, which
in turn forms the body of the living entity. Clouds are the
source of food grains, which are produced from rain. Yajfia is
the cause of the clouds, because when yajfia is performed,
sufficient rain clouds are produced. The cause of the yajiia is
karma (action), because a yajfia is perfectly executed when the
rtvik (priest) of the yajiia and the yajamana (he on whose
behalf the yajfia is performed) both fulfil the prescribed karma.

SARARTHA-VARSINI PRAKASIKA-VRTTI
Rtvik—Priests who perform yajfia in different seasons are
called rtvik:
agnedheyam paka-yajiian agnistomadikan makhan
yah karoti vrto yasya sa tasyartvig ithocyate
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There are four prominent rtviks in the performance of yajiia.
They are known as: 1) hotd, one who chants the Rg Veda mantras;
2) adhvaryu, one who chants the Yajur Veda mantras; 3) brahma,
one who chants the Atharva Veda mantras, and 4) udgata, one
who chants the Sama Veda mantras.

Stoka 15
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karma brahmodbhavam viddhi [ brahmaksara-samudbhavam
tasmat sarva-gatam brahma [ nityam yajfie pratisthitam

viddhi—vyou should know that; karma—prescribed duties;
udbhavam—originate; brahma—from the Vedas; (and that)
brahma—the Vedas; samudbhavam—originate; aksara—from
Acyute, the immutable Supreme Lord; tasmat—for this reason;
sarva-gatam—the all-pervading; brahma—supreme brahma; (is)
nityam—always; pratisthitam—situated; yajie—in sacrifice.

Know that prescribed duties are inspired by the Vedas
and that the Vedas originate from Acyuta. The all-
pervading brahma is therefore always situated in yajfia.

SARARTHA-V ARSINI
The Vedas are the cause of that karma (yajiia), because
yajfia is performed only after hearing Vedic injunctions.
Aksara-brahma, or Acyuta, the imperishable Absolute Real-

ity, is the cause of the Vedas, because they originated from
brahma. In this regard it is said in the Vedas (srutis):

asya mahato bhiitasya nihs$vasitam etad
rg-vedo yajur-vedah samavedo 'tharvangirasah
Brhad-aranyaka Upanisad 4.5.11

The Rg Veda, Yajur Veda, Sama Veda and Atharva Veda are the
breath of the Mahapurusa. Therefore, sarva-gatam, the all-per-
vading brahma, is situated in yajfia.
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This statement also establishes that one can attain brahma
by yajiia. Although a connection of cause and effect has been
shown here by linking food grains to brahma, in sastra, only
yajiia is described as the governing factor and only yajiia is
glorified. Manu-smrti also says: “Oblations offered in the fire
reach Siirya-deva, the sun-god. From the sun comes rain, from
rain comes food grains, and from food grains progeny are born.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Udyamastha sada laksmih. “Wealth always resides in en-
deavour.” Similarly, the all-pervading brahma is always situ-
ated in yajiia. By engaging in yajiia and righteous acts, the
jiva not only becomes free from sin but can also attain
brahma.

SiLoka 16
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evam pravarttitamh cakram [ nanuvartayatiha yah
aghayur indriyaramo [ mogham partha sa jivati

partha—QO Partha; itha—in this world; yah—one who; na
anuvartayati—does not follow; cakram—the cycle; evam—thus;
pravarttitam—set into motion; (is) indriyaaramah—attached to
the senses; (and) aghayuh—a life of sin; sah—he; jivati—Tlives;
mogham—in vain.

O Partha, in this world one who does not follow this
cycle of karma, which is established by the Vedas, be-
comes attached to his senses and engaged in sinful ac-
tivity. Thus he lives in vain.
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SARARTHA-V ARSINI

By not engaging in this cycle, the fault of irregularity arises.
The present sloka beginning with evam is spoken to give an
understanding of this point. Cakra, or cycle, means an ordered
series of events. For example, clouds and rain come from yajfia,
food grains come from rains, and from food grains come the
living beings (men) who again perform yajfia, which produces
rain clouds and so on. One who does not engage in yajiia to
continue this cycle is aghayuh, a sinful person. Who does not
go to hell? Only one who performs yajfia does not go to hell.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Paramesvara has established the cycle of karma to fulfil
the desires of the jivas. Consequently, one who does not per-
form yajfia, which perpetuates the cycle of the universe, be-
comes implicated in sin and goes to hell.

Srila Bhaktivinoda Thakura says, “O Partha, those who
are qualified to engage in kamya-karma (action with fruitive
desires), but who do not perform yajiia to perpetuate the cycle
of the universe, become servants of their senses, which engage
them in sinful life. Thus they live in vain.” The significance
is that there is no consideration of sin or piety in niskama-
karma-yoga which is offered to Sri Bhagavan, because sastra
has established this as the most suitable path to attain
nirguna-bhakti of Bhagavan. A person following this path
easily becomes pure at heart and free from material contami-
nation. Those who have not acquired the adhikara to offer
this niskama-karma-yoga to Sri Bhagavan are always swayed
by material desires and sensual urges and thus engage in sin-
ful acts. The only way to reduce this sinful tendency is to
perform punya-karma. Those who have acted sinfully should
only take shelter of atonement. The provision of yajia is
certainly dharma, pious activity. That which is auspicious for
all jivas and conducive for the harmonious development of
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the cycle of the universe, is called punya, or pious deeds. The
performance of punya destroys the unavoidable sins that are
born of pafica-sina. So long as the performer of yajfia protects
the interests and welfare of the universe, whatever can be
accepted for his happiness and personal enjoyment becomes
part of the yajfia, and is counted as piety.

The unseen controllers who cause auspiciousness for the
universe are the specific devas born from the Sakti of Sri
Bhagavan. By satisfying them with the offerings they desire
and gaining their favour, one pleases these devas and all sins
are destroyed. This is called the karma-cakra. Thus, karma,
which is accepted in the form of worship of these devas, is
called bhagavat-arpita kamya-karma, or sakama upasana
(worship with fruitive desires). Some people falsely believe that
they are righteous and religious, even though they do not of-
fer their karma to Sri Visnu, and are not devotionally inclined.
They perform action, but disregard any form of deva worship,
because they think that it is mundane. Such people are them-
selves simply following mundane morality. It is therefore aus-
picious for the jivas of the world who are thus eligible not to
follow these deluded religionists, but to perform bhagavat-
arpita kamya-karma.

Stoka 17
TEART Ry qHa: |
AT T Agead FE T frerd ngo u

yas tv atma-ratir eva syad [ atma-trptas ca manavah
atmany eva ca santustas | tasya karyam na vidyate

tu—however; eva—certainly; manavah—the man; yah—one
whoj; atma-ratih—delighting in the self; ca—and; syat—is; atma-
trptah—self-satisfied; ca—and; santustah—satisfied; atmani—
in the self; eva—-certainly; tasya—for him; karyam—duties; na—
do not; vidyate—exist.
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However, a person who delights in the self, and who remains
contented and satisfied in the self, has no duties to perform.

SARARTHA-V ARSINI

So far, it has been explained that those who are unable to
perform niskama-karma should perform sakama-karma.
Those who are situated on the platform of jiana, realised
knowledge, never engage in the routine of kamya-karma
(sakama karma), because their hearts are pure. The next two
Slokas, beginning here with yas tu, are spoken to explain this.
Atma-ratih means atmarama, taking pleasure in the self.
Atma-trptah refers to those who remain satisfied simply by
realizing the pleasure of the self. If one is satisfied within the
atma itself, would he be even slightly satisfied with external
sense objects? In response Sri Bhagavan says, “One who is
satisfied within has no need for external sense pleasures, and
is therefore not obliged to perform prescribed duties.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Living entities who exist in the cycle of karma, which has
been described above, perform karma, knowing it to be
obligatory. However, those who can discriminate between the
self and inert objects engage solely in the cultivation of the
self. They remain content within the self, because they are
atmarama (able to take pleasure in the self) and aptakama
(able to satisfy all their desires in the self). Such maha-purusas
are of two types: 1) the jiiani-yogis who search for the atma and
2) the bhakti-yogis who cultivate the path of bhagavat-prema.
Personalities like the four Kumaras (Sanaka, Sanandana,
Sanatana and Sanat-Kumara) are considered to be in the first
category, while personalities like Devarsi Narada fall in the
second. They do not perform karma, although they know it is
their obligatory duty, but perform actions which are favourable
to bhakti simply to maintain their lives. Becoming free from



Stoka 18 KAarRMAa-YOGa ¢ 201

the cycle of karma, they search for peace through bhagavat-
priti (affection for Bhagavan). Although they perform all
sorts of karma, they do nothing. Therefore, their karma is
not called karma. Their karma (activity) is called jiana or
bhakti, depending on their adhikara. It is also said in Mundaka
Upanisad (3.1.4): atma-krida atma-ratih kriyavan esa brahma-
vidam varisthah. “Those who take pleasure in the self, whose
attachment is in the self, and who are active only in the self,
are the best among the knowers of the Vedas.”

Stoka 18

A a@ FAwat AFAE FIET |
T URT WAYAY FEEGHATTS: N2l

naiva tasya krtenartho | nakrteneha kascana
na casya sarva-bhiitesu [ kascid artha-vyapasrayah

tasya—rfor him; (there is) na—no; arthah—purpose to be attained;
kascana—whatsoever; iha—in this world; krtena—by acting;
ca—and; na—nor; eva—indeed; akrtena—Dby not acting; asya—
he has; na—not; kascit—any; artha—necessity; vyapasrayah—
to take shelter; sarva-bhiitesu—of any of the living beings.

One who is atmarama does not attain any virtue by
performing action in this world, nor does he incur
any fault through not acting, and nor does he need to
depend on any jiva in the universe for attaining his
purpose.

SARARTHA-V ARSINI

Krtarefers to a person who neither has interest in perform-
ing actions nor has any desires to be fulfilled by such actions.
Akrta means that he is not at fault by not performing action.
To attain his purpose, there is no jiva in the universe, either
moving or non-moving, who can act as a suitable shelter for
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him. The word vyapasrayah has been described in the Puranas
as follows:

vasudeve bhagavati | bhaktim udvahatam nrnam
jiana-vairagya-viryanam [ na hi kascid vyapasrayah
Srimad-Bhagavatam 6.17.31

A person endowed with bhakti for Bhagavan Vasudeva does not
take shelter of jiana, vairagya or virya (powerful strength), nor
is he interested in them.

Moreover, it is stated in grimad—Bhdgavatam (2.4.18): yad-
apasrayasrayah sudhyanti. “A living entity becomes purified
merely by taking shelter of those who are surrendered to Sri
Bhagavan.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

A person who derives pleasure only within the self
(atmarama) neither achieves piety by performing his prescribed
duties, nor does he become implicated in sin by not perform-
ing them. Every jiva, both moving and non-moving, begin-
ning with Brahma, remains absorbed in enjoying material
happiness due to his misconception of identifying the body
with the self. His every action is performed for sense enjoy-
ment. He does not even care for jiana and vairagya, which
are the shelter of the tyagis. This is because he has taken
shelter of bhakti, the natural function of the self. Jiana and
vairagya, which are both subordinate to bhakti, manifest in
him as a matter of course.

In Srimad-Bhagavatam (11.2.42), Sri Kavi speaks to Maharaja
Nimi:

bhaktih paresanubhavo viraktir

anyatra caisa trika eka-kalah
prapadyamanasya yathasnatah syus
tustih pustih ksud-apayo nu-ghasam

With each mouthful of food that a hungry person takes, three
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effects are simultaneously accomplished: he obtains satisfaction,
he is nourished and his hunger ceases. Similarly, surrendered
souls who are engaged in the performance of bhajana simulta-
neously experience three effects: the awakening of bhakti which
ultimately develops into prema, direct manifestation of
Bhagavan’s beloved form, and detachment from material objects.

One may raise the following question: In the Vedas it is
said: tasmad tan na priyam yad etan manusya viduh. “The
devas do not want human beings to attain knowledge of
brahma.” (Brhad-aranyaka Upanisad 1.4.10) It is also seen
in §rimad-Bhdgavatam (11.18.14):

viprasya vai sannyasato | deva daradi-riipinah
vighnan kurvanty ayam hy asman [ akramya samiyat param

Knowing that brahmanas will surpass them by taking sannyasa
and obtaining brahma-tattva, the devas take birth to become their
wives or children and to create obstacles in their path.

Thus, is it proper to worship the devas to eliminate these
obstacles?

In this regard, the srutis state that, even though the devas
present these obstacles, they are, in fact, unable to harm the
spiritual aspirants, because the atma itself protects them. This
atma is the atma of all atmas, Paramatma.

vasudeva-para veda | vasudeva-para makhah
vasudeva-para yoga | vasudeva-parah kriyah
Srimad-Bhagavatam 1.2.28

According to this statement, Vasudeva Krsna is the origi-
nal atma of all other atmas. By performing bhajana to Him
one can gain the affection of everyone. All the devas are
ultimately compelled to show affection and respect to those
who have krsna-bhakti.

In addition it is stated: bhaktis tu bhagavad-bhakta-sargena
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parijayate. “One attains bhakti only by the association of
bhaktas.” According to this statement of Sastra, just as Sri
Bhagavan is the only suitable shelter for the bhaktas, it is
similarly necessary to take shelter of His bhaktas if one de-
sires bhakti. For this reason, Svetasvatara Upanisad (6.23)
states:
yasya deve para bhaktir [ yatha deve tatha gurau
tasyaite kathita hy arthah | prakasante mahatmanah

All the essential purports of Sastra are revealed only in the heart
of a mahatma who has para bhakti to Sri Bhagavan and as he has
devotion for Bhagavan similarly he has suddha-bhakti for Sri
Gurudeva.

SLoka 19
qEEeq®: Gdd F1F FH GEERT |
ATH ETEHEH GETANT gES: 0921

tasmad asaktah satatam [ karyam karma samdcara
asakto hy acaran karma [ param apnoti piirusah

tasmat—therefore; asaktah—without attachment; satatam—
always; samacara—perform nicely; karma—work; karyam—
which ought to be done; hi—certainly; acaran—performing;
karma—prescribed duties; asaktah—without attachment;
piirusah—a man; apnoti—attains; param—moksa.

Therefore, always perform your prescribed duties
without attachment. By working in this way, a per-
son attains moksa.

SARARTHA-V ARSINI

“O Arjuna, you are not qualified to be on the platform of
jiana. But since you are a man of proper wisdom, your adhikara
has surpassed the level of performing kamya-karma. Therefore,
only perform niskama-karma.” This sloka beginning with
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tasmad is spoken for this reason. Karyam means that which is
prescribed as an obligatory duty. After performing that pre-
scribed duty, one attains moksa, supreme liberation.

SARARTHA-VARSINI PRAKASIKA-VRTTI
By always performing niskama-karma, the heart becomes
purified. When the heart is purified, one attains jiana by
which the sadhaka can attain moksa. Srila Bhaktivinoda
Thakura says, “That while engaging in karma, the transcen-
dental bhakti which one attains as the mature state of karma
yoga has been called liberation here.”

Sroka 20
FHoIT f& qrfGaIRIAT ST ;|
AFATERANT ~ THITFITET ol

karmanaiva hi samsiddhim [ asthita janakadayah
loka-sangraham evapi [ sampasyan kartum arhasi

janaka-adayah—]Janaka and other kings; hi eva—most assuredly;
asthitah—became situated; samsiddhim—in supreme perfection;
karmana—by performance of prescribed duties; eva—-certainly;
sampasyan—considering; loka-sangraham—the protection of
the people; arhasi—you ought; api—also; kartum—to do (your
prescribed duties).

Saintly kings such as Janaka attained supreme per-
fection by performing karma (prescribed duties). There-
fore, in consideration of setting an ideal for people in
general, you should perform your prescribed duty.

SARARTHA-V ARSINI

This sloka beginning with karmanaiva presents evidence
about the importance of sadacara (proper conduct). Sri
Bhagavan says, “Even if you consider yourself to have the
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adhikara to follow the path of jiiana, you should still per-
form your prescribed duties with the purpose of instructing
the people in general.” For this purpose, Sri Krsna says: loka-
sangraham, ‘the people in general’.

SARARTHA-VARSINI PRAKASIKA-VRTTI
Srila Sridhara Svami comments that Sri Bhagavan instructs
Arjuna, “In order to engage people in their respective pre-
scribed duties and to restrain them from their tendency to
follow a degraded path, the performance of karma is neces-
sary for you.”

Stoka 21

FERTRT  Sowgaad 51 |
T JATT FoA FwEAGTAAT 32

yad yad acarati $resthas [ tat tad evetaro janah
sa yat pramanam kurute [ lokas tad anuvarttate

eva—surely; yat yat—however; Sresthah—an exalted person;
acarati—acts; tat tat—that very thing; itarah—a common;
janah—person; sah—he; (follows) yat—whatever; pramanam—
standard; kurute—he sets; tat—that; lokah—the people;
anuvarttate—follow.

Common people will follow the behaviour of a great
man, and the whole world will emulate the standards
that he sets.

SARARTHA-V ARSINI

In this sloka beginning with the words yad yad, Sri Bhagavan
is explaining how ideals are established for the common
people.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

In order to establish an ideal for the people in general,
great persons should perform their karma (prescribed du-
ties). This siddhanta of Bhagavad-gita is also verified in many
parts of Srimad-Bhagavatam: (2.8.25), (3.16.23), (5.4.14) and
(6.2.4).

SLoka 22
T # wltd W HY ARy fhsaT |
TGS g TF T AT N

na me parthasti karttavyam [ trisu lokesu kificana
nanavaptam avaptavyam [ varta eva ca karmani

partha—O Partha; me—for Me; asti—there is; na—not; kificana—
any; karttavyam—prescribed duty; trisu—in the three; lokesu—
planetary systems; (there is) na—nothing; anavaptam—unat-
tainable; (nor) avaptavyam—needed to be obtained; eva—still;
varte—I am engaged; ca—also; karmani—in prescribed duties.

O Partha, I have no need to perform prescribed du-
ties (karma), because there is nothing within the three
worlds that I cannot attain, nor is there anything that
I desire to attain. Even so, I am always engaged in
performing prescribed duties.

SARARTHA-VARSINI

In this and the next two slokas, Sri Bhagavan presents
Himself as an example in order to instruct the common people

of the world.
Sroka 23
Ay & T FHT TG FHOFAHA: |
o A~ TS arel @& 130
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yadi hy aham na vartteyam [ jatu karmany atandritah
mama vartmanuvarttante [ manusyah partha sarvasah

partha—O Partha; hi—certainly; yadi—if; jatu—at any time;
aham—did I; vartteyam na—not engage; karmani—in pre-
scribed duties; atandritah—with great care; manusyah—all men;
anuvarttante—would follow; mama—My; vartma—npath;
sarvasah—in all respects.

O Partha, if 1 ever failed to engage vigilantly in
My prescribed duties, common people would certainly
imitate Me in all respects.

SARARTHA-V ARSINI

The word anuvartante means they will imitate.

Stoka 24
IR FH T FA FH e |
ST FAl AUEIEET: G 1R

utsideyur ime loka [ na kuryam karma ced aham
sankarasya ca kartta syam [ upahanyam imah prajah

cet—if; na kuryam—1I did not perform; karma——prescribed du-
ties; ime—all these; lokah—people; utsideyuh—would become
degraded; aham—I; syam—would be; kartta—the creator;
sankarasya—of unwanted population; ca—and; upahanyam—
I would destroy; imah—all these; prajah—people.

If 1 did not perform karma, then everyone would
become degraded and I would become the cause of
promoting varna-sanikara. In this way, 1 would be
instrumental in the destruction of the entire popu-
lation.
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SARARTHA-V ARSINI
Utsideyuh means they will become degraded. “By follow-
ing My example and not engaging in their prescribed duties,
common people would become fallen. Consequently, I would
be the cause of varna-sankara (unwanted population). By
making humanity impure, I would be its destroyer.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Bhagavan is saying, “If I did not perform duties as pre-
scribed in the Vedas, people would imitate Me. In this way, |
would be the cause of their deviating from the path of dharma
and going to hell.” Therefore, it is appropriate for the lead-
ers of society to engage in that karma which is prescribed in
the Vedas, and which promotes the people’s welfare. At the
present time, most of the so-called religious, social, national
and world leaders have fallen from the path of dharma, and
consequently common men are also deviating from the proper
path. This root problem of immorality, violence, envy and
soforth is present everywhere. The only solution to this prob-
lem is the chanting of hari-nama and the cultivation of bhakti
in the association of genuine sadhus.

Stoka 25
THT: HHOAAGTAT JAqT FeAl~T YRA |
FANGETA AT AR A FATEH N4l

saktah karmany avidvamso [ yatha kurvanti bharata
kuryad vidvams tathasaktas [ cikirsur loka-sangraham

bharata—O Bharata; yatha—just as; avidvarmsah—the ignorant;
saktah—being attached; karmani—to their prescribed duties;
kurvanti—perform (them); tatha—in the same way; vidvan—the
learned; kuryat—should act; asaktah—without attachment;
cikirsuh—desiring to effect; loka-sangraham—the protection of
the people.
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O descendant of Bharata, ignorant people perform
karma with attachment. Those who are wise should
also work, but without attachment, to set an ideal for
the people in general.

SARARTHA-V ARSINI
Thus, even a person who is firmly situated on the platform
of jiiana must perform karma. Sri Krsna concludes this topic
with this sloka beginning with the word saktah.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The ignorant perform karma with attachment both to the
work and its fruits, but one who knows tattva performs karma
without attachment. The activities performed by these two
types of people appear to be the same, but there is a differ-
ence like heaven and hell between them. The difference lies
in the nistha (staunch faith) of those who are performing
karma; one is attached while the other is detached.

Sroka 26
T Frgeg TEGAT FHAGA
AITATAFATIT [AET=eh: FHMERT IR Il

na buddhi-bhedam janayed [ ajianam karma-sanginam
yojayet sarva-karmani [ vidvan yuktah samacaran

vidvan—the learned person; na janayet—should not create;
buddhi-bhedam—confusion in the intelligence; ajianam—of
the ignorant; karma-sanginam—who are attached to fruitive
work; (rather) yuktah—with a composed mind; samacaran—
while acting nicely; yojayet—he should encourage (them) to
engage; (in) sarva—all; karmani—actions.

One who is learned and experienced in jAana-yoga
should not bewilder the intelligence of ignorant people
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by inducing them to give up their prescribed duties (karma) to
engage in the culture of jAiana. Rather, by properly performing
all his own actions in a composed and detached state of mind,
he should encourage them to engage in their own prescribed
duties.

SARARTHA-V ARSINI

“O Arjuna, a man of knowledge should not bewilder the
ignorant who are karma-sangi (attached to their actions) by
saying, ‘There is no purpose in performing mundane activities,
so become perfect like me by renouncing karma and culti-
vating jiana.” The karma-sangi is especially attached to
karma because his heart is impure. Although you may be per-
fect, by performing niskama-karma you can encourage people
to engage in their prescribed duties. You yourself become an

ideal example by performing karma properly. If you say to
Me, ‘In Srimad-Bhagavatam (6.9.50) You have said:

svayam nihsreyasam vidvan [ na vakty ajiiaya karma hi
na rati rogino 'pathyam [ vafchato ’pi bhisaktamah

“A good physician does not prescribe a diet that is indigest-
ible, even though the patient may desire it. Similarly, a per-
son knowing the highest welfare does not instruct an igno-
rant person to engage in karma,” so You therefore contra-
dict Your own statements,’ then My response is, “This is cor-
rect, but I gave that instruction in relation to bhakti when
the subject of instruction was bhakti itself. Now | am giving
the instruction in relation to jiana, so there is no contradic-
tion. Jiiana depends on purity of heart, which in turn depends
on niskama-karma. But since bhakti is independently pow-
erful, she does not depend upon purity of heart. If one is able
to arouse $raddha in bhakti, then it is considerate to dis-
turb the intelligence of a person who is attached to karma.
Those who have developed faith in bhakti have surpassed
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the necessity to perform karma. It is said in Srimad-
Bhagavatam (11.20.9):

tavat karmani kurvita [ na nirvidyeta yavata
mat-katha-sravanadau va [ sraddha yavan na jayate

One should perform karma as long as he has not developed re-
nunciation (from karma) or §raddha in hearing and reciting top-

ics about Me.

Furthermore:
dharman santyajya yah sarvan
man bhajeta sa tu sattamah
Srimad-Bhagavatam 11.11.32

Those who give up all varieties of varnasrama and perform My
bhajana are indeed the most elevated sadhus.

sarva-dharman parityajya [ mam ekam saranam vraja
aham twam sarva-papebhyo | moksayisyami ma sucah
Gita 18.66

Give up all varieties of dharma and just surrender unto Me.

tyaktva sva-dharmam caranambujam harer
bhajann apakvo ’tha patet tato yadi
Srimad-Bhagavatam 1.5.17

One who gives up his sva-dharma because he is engaged in the
service of Sri Hari’s lotus feet can never be unsuccessful, even if
he falls down while in the immature stage.

One should deliberate upon all these statements.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The purpose of karma, action, is to attain that jiiana which
leads to bhakti. Those who do not know this fact are ajfia (ig-
norant), and those who are attached to karma because of this
ignorance are called karma-sangi. A jiiani should only engage
such karma-sangis in the karma prescribed in $astra, because,
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if the intelligence of such ignorant persons is bewildered, they
will lose faith in karma. Under such circumstances even jiiana
will not be able to manifest in their hearts and thus they will
deviate from the paths of karma and jiiana. However, this does
not apply to instructions on bhakti, because according to sastra,
instructions on bhakti are auspicious for everyone under all
circumstances. Therefore, by instructing bhakti, such a preacher
of bhakti will make everyone perfect.

putrams ca Sisyams ca nrpo gurur va
mal-loka-kamo mad-anugraharthah
ittham vimanyur anusisyad ataj-jian
na yojayet karmasu karma-midhan
kam yojayan manujo 'rtham labheta
nipatayan nasta-drsam hi garte
Srimad-Bhagavatam 5.5.15

Rsabhadeva said, “Only My abode and My mercy are worth praying
for. Instructions on bhakti unto Me should be given by fathers to their
sons, teachers to their disciples and kings to their subjects. One
should not become angry with a person who receives instructions,
but does not follow them. Even those who are ignorant of tattva-
jiiana and who are bewildered about the performance of proper duty
should not be engaged in karma. What purusartha (destination) will
be attained by engaging a person blinded by delusion in kamya-karma
(fruitive activities), thus throwing him further into the dark well of
this material world? Nothing will be achieved.”

While commenting on this sloka of Srimad-Bhagavatam,
Srila Sridhara Svami says, “If, instead of giving instruction
on bhakti, someone instructs others about engaging in
karma, he incurs sin.”

According to Srila Visvanatha Cakravarti Thakura, the
present sloka, (Gita 3.26): yojayet sarva-karmani, is not for
those who are preaching the message of bhakti, but it is for
the consideration of those who give instructions on jiiana.
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Sroka 27

Ugd: framronty qor: FAMT w9 |
SEgRITTeTeT FEAf TR neel

prakrteh kriyamanani / gunaih karmani sarvasah
ahankara-vimadhatma [ karttaham iti manyate

sarvasah—in every respect; karmani—activities; kriyamanani—
are performed; gunaih—by the modes of material nature;
prakrteh—of material nature; ahankara-vimiidha-atma—a person
bewildered by false ego; manyate—thinks; iti—thus; aham—I;
(am) kartta—the doer.

All aspects of material activity are performed by
the modes of material nature but a person whose in-

telligence is bewildered by false ego thinks himself to
be the doer.

SARARTHA-VARSINI

If a learned man also has to perform karma, what is the
difference between his work and that of an ignorant man?
This doubt is being addressed. The difference is shown in
two $lokas beginning with the present one, prakrteh
kriyamanani. Ignorant people believe that they themselves
perform all activity (karma), but in reality it is performed
by the senses, which are impelled by the modes of mate-
rial nature.

Stoka 28
AeIfaq q HeraTet UTEHTTNTTa:
T MUY FH~T 3 FedT T GowAd Nl

tattvavit tu maha-baho | guna-karma-vibhagayoh
guna gunesu varttanta [ iti matva na sajjate
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maha-baho—O mighty-armed one; tu—but; tattva-vit—a knower
of the science; vibhagayoh—of the distinctions; (between the
atma) guna-karma—and the material modes and the laws of
karma; matva—considering; iti—that; gunah—the senses;
varttante—are engaged; gunesu—in their sense objects, like
form etc.; na sajjate—does not become attached.

O Maha-baho Arjuna, one who is tattva-vit, who
knows that the soul is aloof from the gunas and also
knows the laws of karma (actions), does not falsely
identify himself as the doer. Because he understands
that the senses are engaged in their respective sense
objects, he is aloof from them.

SARARTHA-VARSINI

Those who know the distinctive characteristics of guna and
karma are called tattva-vit, knowers of the truth. There are
three categories of guna: sattva, rajas and tamas. The respec-
tive categories of karma are the different types of activities
which are influenced by the gunas, the devas, the various
prominent senses, and the objects of the senses. One who is
tattva-vit knows the truth about both guna and karma. The
devas or the gunas preside over the respective senses, such as
sight, and also the sense objects, such as form. However, a
learned person knows that he is not the gunas, nor is he the
effect or activity of any guna. He has nothing to do with
the gunas or their activities. Understanding this, a wise and
learned person does not become attached to them.

SLoka 29
UFANUEger: o TUIHAY |
ARG TRFeAaT faenedd 1%

prakrter guna-sarmmiidhah / sajjante guna-karmasu
tan akrtsna-vido mandan [ krtsna-vin na vicalayet
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(persons) sammiidhah—bewildered; guna—by the modes;
prakrteh—of material nature; sajjante—become attached; guna-
karmasu—rto the modes and karma; krtsna-vit—one who is in
complete knowledge; na vicalayet—should not agitate; tan—
those; mandan—Iless intelligent persons; akrtsna-vidah—of in-
complete knowledge.

Those absorbed in the three gunas become attached
to sense objects, but those who are complete in know-
ledge should not unsettle such uninformed and less
intelligent persons.

SARARTHA-VARSINI

One may raise the question, “If all jivas are distinct from the
gunas and have no relationship with them and their activities,
why are they seen to be attached to sense objects?” Sri Krsna
answers with this sloka beginning with prakrteh. “They become
bewildered by the gunas. In other words, they become deluded
because of their absorption in the gunas. Just as a man haunted
by a ghost considers himself a ghost, so the jivas absorbed in
the gunas identify themselves as the gunas. Thus influenced
by the effect of the modes, they become attached to sense ob-
jects. One who is krtsna-vit (a man of complete knowledge)
should not unsettle those who are akrtsna-vit (of incomplete
knowledge). This means that a man of complete knowledge
should not try to force these thoughts on ignorant persons by
saying, ‘You are a jiva distinct from the gunas. You are not the
modes.” Just as a person who is haunted by a ghost will never
understand that he is actually not a ghost but a human being,
even if he is told hundreds of times. His conviction can only be
removed by the medicine of mantras. Similarly, no amount of
verbal instruction will help a bewildered jia to stop identify-
ing himself with the modes of material nature. Such people should
simply be engaged in niskama-karma, which automatically frees
them from their absorption in the gunas.”
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SrLoka 30
qfsr |aior FHIMT G=I@rETHGTaqr |
frRIoffmmt e geaw  farasae: n3ol

mayi sarvani karmani [ sannyasyadhyatma-cetasa
nirasir nirmamo bhiitva / yudhyasva vigata-jvarah

adhyatma-cetasa—with the mind fixed in the self; sannyasya—
giving up completely; sarvani—all; karmani—activities; mayi—
unto Me; bhiitva—being; nirasih—free from desire; nirmamah—
without a sense of possessiveness; (and) vigata-jvarah—without
lamentation; yudhyasva—fight.

With your mind fixed in the self and offering all your
activities to Me, being freed from desire, possessive-
ness and lamentation, fight.

SARARTHA-V ARSINI

Therefore, O Arjuna, fight with your mind fixed in the self
(adhyatma-cetah), offering all karma (actions) unto Me, and
being free from all material hopes and desires. Do not let your
mind dwell on the sense objects, and give up any sense of
possessiveness towards them.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Bhagavan makes Arjuna the instrument through which
He instructs common men to perform their prescribed karma,
free from the false ego of being the doer, and the desire for the
fruits of their actions. Here the word karma refers to all types
of karma, both laukika (mundane) and Vedic (as prescribed
in the Vedas). Nirmamah indicates that one should perform
action without any sense of possessiveness towards sense
objects such as the body, house, son, wife and brother. Here
yudhyasva (a fight) means one should engage in prescribed
actions.
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Sroka 31

q 7 mamg FAemgfasta qEar |
SIS T gea= dsfa FFtr: usen

ye me matam idam nityam [ anutisthanti manavah
sraddhavanto ‘nasiiyanto [ mucyante te ‘pi karmabhih

te—those; manavah—human beings; ye—who; (are)
anasityantah—free from enmity or fault-finding; $raddha-
vantah—who have complete faith; (and who) nityam—always;
anutisthanti—abide by; idam—this; matam—teaching,
opinion; me—of Mine; mucyante—are liberated; api—also;
karmabhih—from the bondage of fruitive actions.

Those who are free from fault finding, who have com-
plete faith in Me, and who always abide by this desire
of Mine (to perform niskama-karma-yoga), are liberated
from the bondage of karma (fruitive activities).

SARARTHA-V ARSINI
Sri Bhagavan is speaking the present sloka beginning with
ye me, in order to engage people in following His instructions.

Stoka 32
q @aaga AlTst 7 7 |
FAAATETEAT g TeTT=ad: 130

vye tv etad abhyasityanto [ nanutisthanti me matam
sarva-jiana-vimiidhams tan [ viddhi nastan acetasah

tu—Dbut; ye—those; abhyasiiyantah—while fault finding; (who
do) na anutisthanti—not follow; etat—this; matam—teaching;
me—of Mine; viddhi—know; tan—them; acetasah—devoid of
sense of discrimination; vimiidhan—Dbefooled; sarva-jiana—in
all sorts of knowledge; (and) nastan—ruined.
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But know that those envious persons who do not follow these
instructions of Mine are bereft of discrimination, devoid of all
true jiiana, and are ruined in all their endeavours for perfec-
tion.

SARARTHA-VARSINI
In speaking this sloka beginning with the words ye tu,
Bhagavan is explaining the ill-effect of not following His in-
structions.

Sroka 33

gy Wed W@ GEaaEaEy |
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sadrsam cestate svasyah [ prakrter jianavan api
prakrtim yanti bhiitani [ nigrahah kim karisyati

api—even; jiiana-van—a wise man; cestate—endeavours;
sadrSam—in accordance; svasyah—with his own; prakrteh—
disposition; bhiitani—all beings; yanti—follow; prakrtim—
(their) nature; kim—what?; nigrahah—suppression; karisyati—
can do.

Even a wise man acts according to his own acquired
disposition, for all beings follow their respective na-
tures. What can be achieved by repression?

SARARTHA-V ARSINI

One may raise the following question: “A person who does
not obey the order of a king is punished, so if one does not
follow the order of Paramesvara, is he not punished as well?
Should he not fear punishment from Him?” In response,
Paramesvara says, “Yes, this is true. However, those who are
engaged only in satisfying their senses are unable to follow
the order of the king or of Paramesvara, even though they have
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discrimination. Their nature has become like this.” The present
Sloka beginning with sadrsam is spoken to explain this.

“People may know that sinful activity will lead to pun-
ishment from the royal court, or even going to hell, and may
understand that this will bring infamy and criticism. Still,
because of the nature that they have acquired over a pro-
longed period, they endeavour according to the temperament
resulting from their sinful deeds, which brings only misery.
Such people only follow their own disposition. They can,
however, be restrained by My discipline or that of a king.
Samskaras (purifying impressions) can be made in a person
with an impure heart by niskama-karma-yoga and in a per-
son of pure heart through jiana-yoga. Both types of people
can be enlightened. It is true that neither of these processes
can help a person whose heart is extremely impure, but
bhakti, which appears by My mercy, can easily deliver even
sinful people.”

As it is said in the Skanda Purana:

aho dhanyo’ si devarse krpaya yasya te ksanat
nico’py utpulako lebhe lubdhako ratim acyute

O Devarsi, all glories to you. Because of your mercy, this low-
class hunter has, in just one moment, attained rati for the lotus
feet of Sri Bhagavan, and is manifesting the symptom of pulaka
in which one’s bodily hairs stand on end.

SARARTHA-VARSINI PRAKASIKA-VRTTI
A person with uncontrolled senses may have discrimi-

nation, but cannot restrain his senses by knowledge of
sastra.

stambhayann atmanatmanam / yavat sattvarm yatha-srutam
na $asaka samadhatur [ mano madana-vepitam
Srimad-Bhagavatam 6.1.62
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After seeing the prostitute, the mind of Ajamila became agitated.
He tried hard to control his mind by fortitude and knowledge
of sastra but, being agitated by Cupid, he was unable to do so.

All uncontrolled, degraded desires can be removed by the
powerful influence of sadhu-sanga.

tato duhsangam utsrjya [ satsu sajjeta buddhiman
santa evasya cchindanti [ mano-vyasangam uktibhih
Srimad-Bhagavatam 11.26.26

Saintly people can, by their powerful speech, completely cut
asunder all the unfavourable attachments of the mind.

Vyasanga means attachments which make one averse to
Sri Bhagavan. Here, the word eva implies the powerful speech
of saintly persons alone. Pious actions, holy places, devas and
knowledge of sastra are by themselves not able to destroy
unfavourable attachments. This should be understood.

Srila Bhaktivinoda Thakura quotes Krsna as saying, “O
Arjuna, don’t think that a man of knowledge will attain auspi-
ciousness (liberation from bondage) if he simply deliberates
on spirit and matter, and accepts the shelter of sannyasa-
dharma by impetuously giving up material guna and karma.
Even after the baddha-jiva has become enriched with jiiana,
he should still endeavour according to his long-acquired
disposition. It is not true that one can give up one’s nature
by suddenly restraining it. All baddha-jivas should continue
to endeavour according to the disposition they have naturally
acquired over a prolonged period. The proper way to give up
this nature is to carefully perform all karma (action) in ac-
cordance with that nature, while being situated in it. As long
as vairagya enriched with the symptoms of bhakti-yoga does
not appear in the heart, then the only means to attain self-
auspiciousness is niskama-karma-yoga offered to Sri
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Bhagavan. By this practice, a person can perform his pre-
scribed duties (sva-dharma), and also benefit from the
samskaras generated by them. Renunciation of one’s sva-
dharma will ultimately result in deviation from the path of
perfection.

When, by My mercy or by the mercy of My bhakta, bhakti-
yoga appears in the heart, there is no need to follow one’s
sva-dharma, because this path of bhakti is superior to
niskama-karma-yoga. Otherwise, if bhakti-yoga has not
awakened, to follow niskama-karma-yoga offered to Me is
auspicious in all cases.”

Stoka 34

sfcaeifsawred TEE =areEt |
gyl e gfafeEt 13

indriyasyendriyasyarthe [ raga-dvesau vyavasthitau
tayor na vasam agacchet [ tau hy asya paripanthinau

indriyasya arthe—within (each sense object); indriyasya—of
(each) sense; raga—attachment; (and) dvesau—detachment;
vyavasthitau—are situated; na agacchet—one should not be-
come; vasam—controlled; tayoh—by them; tau—they (attach-
ment and aversion); hi paripanthinau—are certainly obstacles;
asya—rfor him (the spiritual practitioner).

All the senses are invariably controlled by attach-
ment and aversion to their respective objects. There-
fore, one should never come under their sway because
such attachment and aversion impede auspiciousness

for the sadhaka.

SARARTHA-V ARSINI

Since it is beyond the control of $astra to enforce injunc-
tions on a person who has an extremely wicked nature, one
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should not allow his senses to wander wilfully. By regularly
engaging in sinful activities, a person becomes depraved. Sri
Bhagavan is speaking this sloka beginning with the word
indriyasya to explain this. The repetition of the word indriya
here indicates the sense objects of each respective sense. Al-
though to look at another’s wife, touch her, or allure her by
giving her gifts is forbidden in sastra, still an immoral man
is attracted to such behaviour. On the other hand, although
it is prescribed in $astra to see, touch, serve and offer charity
to the guru, brahmanas, holy places and guests, an impious
man is averse to such behaviour. To come under the influence
of either of these mentalities is not proper. In other words, it
is not proper either to develop attachment to a woman by
seeing her, or to be malicious to someone who obstructs that
attachment. Similarly, a sadhaka on the path of self-realisation
should neither be attached to rich and palatable foodstuffs
which are to his taste, nor averse to dry, unpalatable food
items and objects which are not to his taste. In the same way,
he should not be attached to seeing and hearing about his
own son, nor should he be averse to seeing and hearing about
his enemy’s son. It is inappropriate to come under the influ-
ence of such attachments and aversions. This has been ex-
plained.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The senses are of two types: jianendriya (knowledge-ac-
quiring senses) and karmendriya (working senses). There are
five jianendriyas: the eyes, ears, nose, tongue and skin, which
accept form, sound, smell, taste and touch as their respective
objects of gratification.There are also five karmendriyas:
speech, hands, legs, anus and genitals, which perform the
actions of speaking, accepting, moving, evacuating and
procreating. The sadhaka of bhakti engages these eleven
senses, including the mind, in various types of service for the
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pleasure of Bhagavan Sri Krsna, instead of enjoying the vari-
ous sense objects himself. In this way, he can easily overpower
the uncontrolled senses and, by the use of his controlled
senses, he can attain the supreme goal of life.

Srila Bhaktivinoda Thakura quotes Krsna as saying, “O
Arjuna, if you think that the jivas’ acceptance of sense ob-
jects will make most of them more addicted to worldliness
and that liberation from the bondage of karma will thus
become impossible, then listen to My words. It is not true
that all objects are detrimental to the spiritual progress of
the jivas. It is only the attachment and aversion to the sense
objects which are the greatest enemies of the jiva. As long as
you have this material body, you have to accept sense objects.
For this reason, you should accept sense objects, and at the
same time control attachment and aversion towards them.
If you act in this way, you can deal with sense objects with-
out becoming bound to them. You will become detached from
sense objects by gradually eliminating the attachment and
aversion which develops when one falsely identifies the body
with the self. In brief, you will develop yukta-vairagya. I have
not instructed you to subdue attachment to objects and ac-
tivities related to Me, Sri Bhagavan, which stimulate one’s
bhakti. Nor have I instructed you not to be averse to objects
or activities which are obstacles to bhakti. Rather, I have only
instructed you to control that attachment and aversion which
is related to selfish pleasure and which promotes a tempera-
ment that is opposed to bhakti. This should be understood.”

SrLoka 35
sty el faer: uwemia @qiedard |
@l e sta: gemt waEeE: nsai

$reyan sva-dharmo vigunah [ para-dharmat svanusthitat
sva-dharme nidhanam sreyah | para-dharmo bhayavahah
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$reyan—Dbetter; (to perform) sva-dharmah—one’s prescribed duties;
vigunah—defectively; para-dharmat—than another’s duties; su-
anusthitat—perfectly performed; nidhanam—death; sreyah—is better;
sva-dharme—in (discharging) one’s prescribed duties; para-dharmah—
duties prescribed for others; bhaya-avahah—bring danger.

It is far better to execute one’s sva-dharma, even
though imperfectly, than to perform another’s duty
perfectly. It is better to die discharging one’s own duty
in accordance with the varpasrama system than to
engage in another’s duty, for it is dangerous to follow
another’s path.

SARARTHA-VARSINI

Sri Bhagavan sees that due to attachment and aversion,
Arjuna is becoming unable to engage in his own prescribed
duty of fighting. Instead, he considers it easier to engage in
ahimsa (non-violence) which is para-dharma (the duty of
others). Therefore, Sri Bhagavan is speaking this sloka be-
ginning with the word sreyan. The word viguna means that,
although one’s sva-dharma may have some defects and one
may be unable to execute it properly, it is still superior to
performing para-dharma, which may contain all good quali-
ties and be executed correctly (sv-anusthitat). For this rea-
son, this sloka, sreyan sva-dharme, is spoken.

It is said in grimad—Bhdgavatam (7.15.12):

vidharmah para-dharmas ca [ abhasa upama cchalah
adharma-s$akhah paficema | dharma-jfio "dharmavat tyajet

The tree of adharma has five branches—vidharma (activities
opposed to dharma), para-dharma (following another’s dharmika
principles), abhasa (making a show of dharmika principles), upama
or upa-dharma (practising principles that only appear to be
dharmika) and chala-dharma (cheating dharma). A knower of
dharma (dharma-jiia) will abandon all of them as forbidden acts.
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Activities such as non-violence are prescribed for brahmanas
situated in sattva-guna. For ksatriyas in rajo-guna, the pre-
scribed duty is fighting. Therefore, the sva-dharma for ksatriyas
is to engage in battle. Even if a ksatriya dies in battle he at-
tains Svarga; therefore, it is better for him to fight.

Srila Bhaktivinoda Thakura says, “One who follows sva-
dharma may die before attaining a more elevated state of
dharma (a higher adhikara). Still it is auspicious, because
to perform para-dharma is always fearful and dangerous in
any circumstance. This consideration, however, does not
apply to nirguna-bhakti. When the stage of nirguna-bhakti
isattained, one can give up sva-dharma without hesitation
because at that time his nitya-dharma or svariipa-dharma
(constitutional nature) manifests as his sva-dharma. Here
sva means the real self and dharma means the jiva’s eter-
nal function. In that stage the sva-dharma which one pre-
viously accepted in relation to the body and mind becomes
para-dharma, that is, secondary to the duties of the awak-
ened self.”

devarsi-bhiitapta-nynam pitrnam
na kinkaro nayam rni ca rdajan
sarvatmand yah Saranam Saranyarm
gato mukundam parihrtya kartam
Srimad-Bhagavatam 11.5.41

Those who have taken exclusive shelter of Sri Mukunda, who is
the only shelter, and who have renounced all varieties of karma,
no longer remain indebted to the devas, sages, living entities,
perfected persons and forefathers.

tavat karmani kurvita [ na nirvidyeta yavata
mat-katha-sravanadau va [ sraddha yavan na jayate
Srimad-Bhagavatam 11.20.9
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One who has not become fully detached from enjoying the fruits
of his activities (karma), and whose faith in the process of bhakti
and the hearing of My pastimes is not yet sufficiently developed,
must certainly engage in karma (prescribed duties). Tyagis or
bhaktas of Bhagavan, on the other hand, have no purpose to
achieve by engaging in karma.

SLoka 36
T IarT—
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arjuna uvaca
atha kena prayukto ‘yarm [ papafi carati piirusah
anicchann api varsneya [ balad iva niyojitah

arjuna uvaca— Arjuna said; varsneya—QO descendant of Vrsni;
atha—then; kena—by whom?; ayampiirusah—a person;
prayuktah—is engaged; api—even; anicchann—unwillingly; (so
that) carati—he performs; papam—sin; iva—as if; niyojitah—
engaged; balat—by force.

Arjuna said: O descendant of Vrsni, what is it that
forcibly impels a person to engage in sinful activi-
ties, although he is unwilling to do so?

SARARTHA-VARSINI

Earlier (in Gita 3.34) it was said: raga-dvesau vyavasthitau.
“Even a man of discrimination can develop attachment to
sensual activities such as the desire to enjoy another’s wife,
which are forbidden in $astra.” In this connection, Arjuna asks
this question beginning with atha. “What is it that impels a
man to engage in sinful activities as if by force, even though
he performs such activities unwillingly, well aware of the
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regulations as well as the injunctions of sastra? In other
words, by whom is a person impelled to desire to engage in
sinful activities?”

SARARTHA-VARSINI PRAKASIKA-VRTTI

In this sloka Arjuna has addressed Sri Bhagavan, ‘O
Varsneya.’ Krsna appeared in the Vrsni-vamsa (dynasty) of
Arjuna’s maternal grandfather and grandmother. Sirasena
was also born in the Vrsni-vamsa. His son was Vasudeva
(Krsna’s father) and his daughter, Prtha, was Arjuna’s mother.
The hidden indication in Arjuna’s prayer to Krsna is, “Since
I belong to the same dynasty as You, You should not neglect
me. At present I have fallen into a pit of doubts. You have
just said that the atma is completely distinct from inert
qualities or mundane relationships (Gita 2.13-31). Who, then,
impels the jivas to engage in sinful acts, if such action is not
their constitutional nature?”

Sroka 37

sfETTaT:
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$ri bhagavan uvaca
kama esa krodha esa [ rajo-guna-samudbhavah
maha-sano maha-papma [ viddhy enam iha vairinam

$ri bhagavan wvaca—Sri Bhagavan said; (it is) esah kamah—this
desire to enjoy sense objects; (and) esah krodhah—this wrath;
samudbhavah—which is born of; rajah-guna—the mode of passion;
(it is) maha-asanah—all devouring; (and) maha-papma—ex-
tremely envious; viddhi—know; enam—this; (to be) vairinam—
the enemy; itha—in this world.
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Sri Bhagavan said: This desire to enjoy sense objects, which in-
deed transforms into wrath, is born of passion. It is all-devouring
and extremely formidable. Know it to be the primary enemy of
the jivas in this world.

SARARTHA-V ARSINI

Kama, the desire for sense objects, invariably engages a
person in sinful actions; impelled by it, he acts sinfully. Kama
also appears differently and is seen directly as anger (krodha).
When the desire for sense objects is obstructed, it transforms
into krodha. Kama, which is born from rajo-guna, gives rise
toanger which is in tamo-guna. If one asks, “Once a person’s
expectations are fulfilled, will the desire for sense objects
be satiated?” then Sri Bhagavan responds by saying: maha-
Sanah, “It is all-devouring.” In smrti it is said:

yat prthivyam vrihi-yavam [ hiranyam pasavah striyah
nalam ekasya tat sarvam [ iti matva Samam vrajet

All the grains, barley, gold, animals and women on earth can-
not satisfy the kama of even one man. It is best to understand
this and become content.

According to the above statement of smrti, it is beyond a
person’s ability to satisfy his kama. Again, if the question is
raised, “If there is no possibility of controlling this lust by
offering its desired ends as a truce, then do we have to control
it by pacifying it?” then in response, Sri Bhagavan says, maha-
papma. “It is extremely formidable and difficult to control.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Kama and krodha have been described as the prime enemies
of the jvas on the path of liberation. Kama, the desire to enjoy
sense objects, is specifically the original enemy; krodha, anger,
is just its transformation. Kama has been described as mahat,
or an enemy whose belly is never filled. In Srimad-Bhagavatam
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(9.19.14) this is seen in the life history of Yayati Maharaja:
na jatu kamah kamanam [ upabhogena samyati
havisa krsna-vartmeva [ bhiiya evabhivardhate

By adding ghee to a fire, the fire becomes intensified. Similarly,
by the fulfillment of kama, one’s desires are intensified. They do
not disappear.

yat prthivyam vrihi-yavarm /[ hiranyam pasavah striyah
na duhyanti manah-pritih / pummsah kama-hatasya te
Srimad-Bhagavatam 9.19.13

All the grains, gold, animals, and women on earth cannot sat-
isfy the kama of a lusty man.

An enemy is controlled by the four principles of sama (ap-
peasement), dama (bribe), bheda (division) and danda (pun-
ishment). Here Sti Bhagavan is explaining that this formidable
enemy, kama, cannot be controlled by the principles of sama,
dama and bheda. He is thus indicating that one should use the
principle of danda (a rod of chastisement) to control the de-
sire for sense objects. This will be further clarified in the next
Sloka. The enemy, kama, can be destroyed when one acquires
the weapon of atma-jiiana, self-knowledge.

Stoka 38
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dhitmenavriyate vahnir [ yathadarso malena ca
yatholbenavrto garbhas [ tatha tenedam avrtam

yatha—ijust as; vahnih—fire; avriyate—is covered; dhitmena—
by smoke; adarsah—a mirror; malena—by dust; ca—and; yatha—
just as; garbhah—an embryo; avrtah—is covered; ulbena—by the
womb; tatha—in the same way; idam—this (knowledge);
avrtam—is covered; tena—by that (lust).
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Just as fire is covered by smoke, a mirror by dust,
and an embryo by the womb, true knowledge of the
jiva remains covered by degrees of lust.

SARARTHA-VARSINI

Kama is the enemy of everyone, not just a particular person.
This is explained through these examples. Although fire may
be dirty and covered by smoke, it can still perform its function
of burning; but when a mirror is covered by dust, it loses the
characteristic of cleanliness and cannot perform its function
of reflecting the image of the object in front of it. However, it
is still accepted as a mirror. An embryo covered by the womb
cannot move its hands and feet nor can it be recognised as a
baby. One can remember the supreme goal only when kama
is not very deep. When kama becomes intense, such remem-
brance is impossible and when it is very intense, the world
itself appears to be devoid of consciousness.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The knowledge of those jivas averse to self-realisation is
covered by three degrees of kama: mrdu (mild), madhya (mod-
erate) and tivra (intense). A person whose jiiana is covered by
mrdu-kama can accept instruction on dtma-tattva to a certain
extent. When a person’s jiidna is covered by madhya-kama, it
is completely impossible for him to understand even a little
tattva-jiiana, and when jiiana is covered by tivra-kama, jiiana
is not perceived at all.

Srila Bhaktivinoda Thakura quotes Krsna as saying, “This
whole world is covered by that very kama, in some places
mildly, in some places deeply and in some places very deeply.
[ will illustrate this with an example. Please listen. A con-
scious jiva who is mildly covered by kama, just as a fire is
covered by smoke, can perform activities such as bhagavat-
smaranam. This is the situation of jivas who have taken
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shelter of niskama-karma-yoga and whose consciousness is
mukulita-cetana, a little open, as in the budding stage of a
flower. Even if the conscious jiva has a human body, when
his consciousness is deeply covered by kama, like a mirror
covered by dust, it is not possible for him to remember
Paramesvara. This is the condition of the extreme moralist
and atheist, that is, a jiva whose consciousness is sankucita-
cetana, shrunken or contracted. They are like animals and
birds. A jiva whose consciousness is covered by intense kama,
like the embryo covered by the womb, has a consciousness
like creepers, stones and trees and is acchadita-cetana, com-
pletely covered.”

Sroka 39
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avrtam jianam etena [ jianino nitya-vairind
kama-rapena kaunteya [ duspitrenanalena ca

kaunteya—O Arjuna; jianam—discrimination; jianinah—of
the wise (atma); (is) avrtam—ocovered; etena nitya-vairina—Dby
this eternal enemy; kama-riipena—in the form of lust; ca—also;
duspiirena—never to be satisfied; analena—Ilike fire.

O Kaunteya, the true knowledge of the wise is cov-
ered by the eternal enemy in the form of kama, which
burns like fire and can never be satiated.

SARARTHA-VARSINI

Kama is indeed ignorance for all jivas, as Sri Bhagavan is
explaining in this sloka beginning with avrtam. This desire to
enjoy the sense objects has been described as the eternal enemy;
therefore, it must be destroyed by all means. Kama-riipa means
in the form of kama. It is indeed ignorance which envelops the
real nature of the jiva. Here the word ca has been used to mean
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‘like’. Just as fire cannot be satiated by pouring ghee into it, simi-
larly, kama cannot be fulfilled by enjoying the sense objects.
It is said in Srimad-Bhagavatam (9.19.14):

na jatu kamah kamanam [ upabhogena samyati
havisa krsna-vartmeva [ bhiiya evabhivardhate

Fire is not satiated by ghee, rather it increases. Similarly by
enjoying sense objects, the thirst for sense enjoyment increases
more and more. It does not become pacified.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Kama is the root cause of lamentation and distress, and
has been compared to fire.

kamanalam madhu-lavaih samayan durapaih
Srimad-Bhagavatam 7.9.25

Kama can never be satisfied by enjoying the sense objects. It is
like a fire which cannot be extinguished by drops of honey in
the form of momentary satisfaction.

evam grhesv abhirato [ visayan vividhaih sukhaih
sevamano na catusyad | ajya-stokair ivanalah
Srimad-Bhagavatam 9.6.48

The sage Saubhari Muni was not able to attain peace by pro-
fusely enjoying sense objects, just as fire is not pacified when
drops of ghee are poured into it.

sevato varsa-pigan me [ urvasya adharasavam
na trpyaty atma-bhith kamo [ vahnir ahutibhir yatha
Srimad-Bhagavatam 11.26.14

Even after | had served the so-called nectar of the lips of Urvasi
for many years, my lusty desires kept rising again and again
within my heart and were never satisfied, just like a fire that
can never be extinguished by the oblations of ghee poured into
its flames.
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Srila Bhaktivinoda Thakura quotes Krsna as saying, “This
kama is indeed avidya for the jivas and it is their only eter-
nal enemy. [t covers the conscious jivas like an irresistable
fire. Just as I, Sri Bhagavan, am a conscious being, similarly
the jiva is also a conscious entity. The difference between My
nature and that of the jiva is that I am infinitely conscious
and omnipotent, whereas the jiva is atomically conscious and
can only act by the energy given by Me. The nitya-dharma,
eternal occupation, of the jiva is to be My eternal servant.
This is called prema or niskama-jaiva-dharma, the eternal
function of the jiva whose motivation is unalloyed. Every
conscious being is, by his constitutional nature, endowed
with free will, thus he is My eternal servant by his own free
will. According to the degree to which he properly uses this
free will, he can act as My eternal servant. The misuse of that
pure free will is called avidya or kama. Those jivas who do not
serve Me by correctly using their free will have to accept kama,
an enjoying mood, which is the perverted form of the jivas’
pure state, prema. Their svariipa becomes acchadita-cetana
(covered consciousness) as they are covered more and more by
kama. This is called karma-bandhana, the bondage of the jiva,
or samsara-yatand, the sufferings of birth and death.”

Stoka 40
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indriyani mano buddhir [ asyadhisthanam ucyate
etair vimohayaty esa [ jianam avrtya dehinam

ucyate—it is said (that); indriyani—the senses; manah—mind;
(and) buddhih—intelligence; (are) adhisthanam—the residences;
asya—of this lust; etaih—by these; esah—this lust; avrtya—
covering; jianam—his knowledge; vimohayati—bewilders;
dehinam—the embodied being.
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The senses, mind and intelligence are said to be the
dwelling places of this desire to enjoy. With their help,
this lust covers the knowledge of the jiva and com-
pletely bewilders him.

SARARTHA-VARSINI

Where does this kama reside? In response to this question,
Sri Bhagavan is speaking this sloka beginning with indriyani.
The senses, mind and intelligence, which are like a great fort
or capital city, are the abode of this enemy, kama. The sense
objects, such as sound, are like the kingdom of the king. The
embodied soul, dehi, is bewildered by all of them.

SARARTHA-VARSINI PRAKASIKA-VRTTI

One can easily conquer one’s enemy when one has discov-
ered his hiding-place and destroyed it. The senses are the
shelter or hiding place of kama. Therefore, by subduing the
senses kama can be easily defeated. Bhagavan Sri Krsna has
compared kama to a very powerful king, the senses to his
capital which is protected by the great fort of the mind, in-
telligence and false ego, and the various sense objects to the
kingdom and the subjects of the king.

Srila Bhaktivinoda Thakura says, “When the pure cognisant
jwa accepts a body, he is known as dehi (embodied). Kama
keeps the jiiana of the jiva covered as long as it dwells in the
senses, mind and intelligence. The subtle state of kama is avidya
(ignorance). It is this avidya only which originally offers the
initial veil of ignorance in the form of material ahankara
(false ego) to the jiva, who is an atomic conscious entity with
pure ego. Material intelligence acts as a shelter for this kama
or avidya. Later, when the ahankara develops, the material
intelligence provides the mind as a second shelter. The mind,
which runs after sense objects, then provides the senses as the
third place of shelter for kama. Taking shelter of these three
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places, kama casts the jiva into worldy enjoyment. When a
jiva turns towards Sri Bhagavan by his own will, it is called
vidya, and when he wilfully becomes averse to Sri Bhagavan,
it is called avidya.”

Sroka 41
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tasmat tvam indriyany adau [ niyamya bharatarsabha
papmanarm prajahi hy enam / jiana-vijiana-nasanam

tasmat—therefore; bharata-rsabha—QO best of the descendants
of Bharata; adau—first of all; niyamya—by regulating;
indriyani—the senses; hi—certainly; tvam prajahi—you must
destroy; enam—rthis; papmanam—evil; nasanam—destroyer;
jiana—of knowledge; (and) vijiana—of realisation of Me.

Therefore, O best of the descendants of Bharata,
first control your senses in order to completely slay
this evil kama, which is the destroyer of both jAana
(wisdom) and vijiana (realisation of Me).

SARARTHA-V ARSINI

By conquering the enemy’s place of shelter, the enemy is
conquered. This is the strategy. It is progressively more diffi-
cult to control the senses, the mind and the intelligence,
which are the seats of kama (the desire to enjoy). It is very
difficult to control the senses, but they are easier to control
than the mind and intelligence. “Therefore, first conquer your
senses.” Sri Bhagavan speaks this Sloka beginning with the
word tasmat just to explain this point. Although the mind,
which is very difficult to control, runs after enjoying another’s
wife and wealth, you should understand what is happening;
this is only the work of the senses, such as the eyes, ears, hands
and legs. One should control these senses by not allowing them



SLOKA 42 KARMA-YOGA ¢ 237

to pursue their respective objects. Papmanam means to give
up this ferocious desire to enjoy. In this way, if a person
gradually controls his senses, his mind will also become free
from kama in due course of time.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Assisted by the senses, this powerful kama uses the ropes
of delusion to bind jivas who are averse to Sri Bhagavan.
Therefore, it is imperative from the outset to control the
senses such as the eyes. When the external senses are thus
controlled, the mind, whose function is sankalpa (the deter-
mination to accept) and vikalpa (the choice to reject), will
also be controlled.

Sri Bhagavan also spoke thus to Uddhava:

visayendriya-samyogan [ manah ksubhyati nanyatha
Srimad-Bhagavatam 11.26.22

The mind becomes restless only when the senses come in con-
tact with the sense objects, otherwise not.

asamprayuiijatah prana / samyati stimitarn manah
Srimad Bhagavatam 11.26.23

Therefore, the mind of a person who has control over his senses
becomes stable and peaceful.

Srila Bhaktivinoda Thakura quotes Krsna as saying,
“Therefore, best of the Bharatas, by first controlling the senses
and mind, conquer this extremely formidable kama which
destroys jiana and vijiiana, devotion to Me. Destroying its
distorted nature (lust), reinstate its own constitutional nature,
prema. Thus take shelter of the inherent nature of prema.
The first commendable duty of a baddha-jiva is to follow the
principles of yukta-vairagya, genuine renunciation, and to
pursue sva-dharma, prescribed duties. Thus, by gradually at-
taining sadhana-bhakti, he should perform sadhana to attain
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prema-bhakti. Nirapeksa-bhakti unalloyed bhakti independent
of jiiana, karma or personal endeavour, is attained by My
mercy or by the mercy of My bhakta. Although it is very rare,
in some cases it manifests without any cause.”

SLoka 42
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indriyani parany ahur [ indriyebhyah pararh manah
manasas tu pard buddhir [ buddher yah paratas tu sah

ahuh—they (the sages) say that; indriyani—the senses; parani—
are higher than dull matter; manah—the mind; param—is
higher; indriyebhyah—than the senses; buddhih—intelligence;
tu para—is indeed higher; manasah—than the mind; tu—but;
(it is) sah—he (the soul); yah—who; (is) paratah—still higher;
buddheh—than intelligence.

The senses are said to be superior to inert matter, and
the mind is superior to the senses. The intelligence is
superior to the mind, and he, the atma, is superior even
to the intelligence.

SARARTHA-VARSINI

It is impractical to try to control the mind and intelli-
gence in the initial stages; to do so is impossible. But to
explain the process, Sri Bhagavan is speaking this sloka
beginning with the words indriyani parani. He is saying,
“The senses are more powerful than a courageous warrior
who has conquered the ten directions. Indeed, they are su-
perior to him, for even he cannot have control over his senses.
The mind is more powerful than the senses, and superior to
them, for it remains active even during dreams when the senses
are dissolved. Intelligence which is endowed with realisation
is still more powerful than and superior to the mind because



SLOKA 42 - 43 KARMA-YOGA ¢ 239

resolute intelligence remains active even during deep sleep,
when the mind is dissolved. Over and above this, the atma is
more powerful than the intelligence and superior to it, for it
continues to exist even when the intelligence is destroyed. It
is this glorious soul alone that can conquer kama. This
jwatma, which is more powerful than everything else, can
definitely control kama, once it has controlled the senses,
mind and intelligence. Of this you should have no doubt.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
In $rutis it is also said:
indriyebhyah para hy artha | arthebhyas ca paramn manah

manasas tu para buddhir | buddher atma mahan parah
Katha Upanisad 1.3.10

Certainly, reason is superior to the senses, and mind is higher
than reason. Higher than the mind is intelligence, and the great
one, the atma (soul) is highest of all.

Srila Bhaktivinoda Thakura quotes Krsna as saying, “I am
explaining the gradation to you in brief. Your real identity is
that you are a jiva. You have a constitutional function of
rendering loving service to Me, but you have accidentally
become bound by inert matter, so that you now identify your-
self with the senses, mind and intelligence. This is delusion,
and it is created by ignorance. The senses are superior to and
more subtle than inert objects. Superior and more subtle
than the senses is the mind. The intelligence is superior to
and more subtle than the mind, and the atma, which is the
jiva, is superior even to the intelligence.”

SLoka 43
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evarh buddheh param buddhva | samstabhyatmanam atmana
jahi satrum maha-baho [ kama-ripam durasadam

maha-baho—O mighty-armed one; evam—in this way; buddhva—
knowing; (the soul to be) param—superior; buddheh—to intel-
ligence; samstabhya—by firmly establishing; atmanam—the
mind; datmana—through intelligence; jahi—destroy;
durasadam—this difficult-to-vanquish; atrum—enemy; kama-
riipam—in the form of the desire to enjoy.

O Maha-baho, in this way, knowing the jivatma to
be superior to the intelligence, control the mind with
the pure intelligence that is related to the true self,
and destroy this insatiable enemy in the form of kama,
the desire to enjoy.

SARARTHA-V ARSINI

Sri Bhagavan is concluding this chapter with this sloka
beginning with evam. “Knowing the jiva to be superior to the
intelligence and distinct from all mundane designations, and
making the atma steady with the atma himself, destroy this
kama which is very difficult to conquer.”

In this chapter, the sadhana of niskama-karma-yoga and
the merits of jiana, which is its aim, have been described.

Thus ends the Bhavanuvada of the Sarartha-Varsini Tika,
by Srila Visvanatha Cakravarti Thakura, on the Third Chapter
of Srimad Bhagavad-gita, which gives pleasure to the bhaktas

and is accepted by all saintly persons.

SARARTHA-VARSINI PRAKASIKA-VRTTI
Srila Bhaktivinoda Thakura quotes Sri Krsna as saying, “In
this way, with the help of transcendental knowledge of the
jwatma, know yourself to be aprakrta-tattva, superior to all
mundane identification with the senses, body, mind and in-
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telligence, and also know yourself to be My eternal servant.
Thus, become steady by the grace of My cit-Sakti, and de-
stroy this formidable kama by following the gradual steps of
devotional practice.”

Thus ends the Sarartha-Varsini Prakasika-vrtti,
by Sri Srimad Bhaktivedanta Narayana Maharaja,
on the Third Chapter of Srimad Bhagavad-gita.
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Sroka 1
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$ri bhagavan uvaca
imar vivasvate yogam [ proktavan aham avyayam
vivasvan manave praha [ manur iksvakave 'bravit

sri bhagavan wvaca—Sri Bhagavan said; aham—1I; proktavan—
instructed; imam—this; avyayam—imperishable; yogam—
science of yoga; vivasvan—unto the sun-god Vivasvan; (he)
praha—rtold it; manave—unto Manu (the father of mankind);
manuh—Manu; abravit—spoke (it); iksvakave—unto Iksvaku.

Sri Bhagavan said: I instructed this imperish-
able science of yoga to the sun-god, Vivasvan,
who instructed it to Manu. Manu then instructed
it to Iksvaku.
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SARARTHA-VARSINI

In the Fourth Chapter, Sri Bhagavan explains the rea-
son for His appearance, the eternal nature of His birth and
activities, the superiority of jiana in the form of brahma-
yajiia and so on. Jiana-yoga, which is the objective of
niskama-karma, is glorified in this sloka beginning with the
word imam, as well as in the next chapter.

SARARTHA-VARSINI PRAKASIKA-VRTTI

An incarnation of Manu appears in every manvantara, the
first being Svayambhuva Manu. In the current Vaivasvata-
manvantara, it was Manu’s father, Vivasvan, who was the first
to receive instructions on jiana-yoga. In this sloka, Sri
Bhagavan has introduced the concept of sampradayika-dhara,
the bona fide succession of self-realised spiritual masters.
Without sampradayika-dhara, also known as amnaya-
parampard, neither the principles of jiana-tattva nor bhakti-
tattva can manifest in their pure form in the material world.
Only by sampradayika-dhara is the gravity, antiquity and sig-
nificance of the subject specifically proven. It is seen that in
India, even the common people have faith in the ancient
sampradayika-dhara, and are devoted to it. That guru-param-
para, which bestows complete knowledge of bhagavat-tattva,
is called amnaya or sampradaya. Mantras that are not received
from a bona fide sampradaya are fruitless. In Kali-yuga there
are four Vaisnava sampradayas: Sri, Brahma, Rudra and Sanaka
or Kumara sampradayas. Sri Krsna is the original source of all
sampradayas. Only from Sri Krsna does knowledge of
bhagavat-tattva flow into this material world: dharmam tu
saksad bhagavat-pranitam. “Real dharma comes directly from
Sri Bhagavan” (Srimad-Bhagavatam 6.3.19).

As stated in Bhagavad-gita, Bhagavan Sri Krsna first
instructed this jiana-yoga to Sturya-deva, Vivasvan, who
then instructed Manu, who in turn gave these divine
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instructions to lksvaku. Thus the system of guru-parampara
is an ancient and reliable tradition that ensures the
sampradayika-dhara (lineage) in which divya-jiana (divine
knowledge) has been preserved up to the present day. When-
ever this dhara is broken, Sri Bhagavan again arranges for divya-
jiiana to manifest in the material world. Maha-bhagavatas such
as Srila Visvanatha Cakravarti Thakura, Srila Baladeva
Vidyabhiisana and others in the guru-parampara of the
Brahma-Madhva Gaudiya sampradaya realised divya-jiana
and instructed the common people through their realised com-
mentaries. Even a person who is highly qualified in material
knowledge can never understand the real import of Bhagavad-
gita unless he is properly situated in the parampara.

It is important to protect oneself from self-made commenta-
tors, otherwise, realisation of the true meaning of the Bhagavad-
gita will not be possible. Although milk is pure and nourishing,
when it has been touched by the lips of a serpent, it acts like
poison. Similarly, topics of Sri Hari are supremely purifying for
the material world, but hearing such topics becomes the cause
of one’s destruction when they are recited by non-devotees such
as impersonalists, or those who consider the body to be the self.
In this connection, Sri Caitanya Mahaprabhu has also said:
mayavadi-bhasya sunile haya sarva-nasa. “If one hears the com-
mentary of the impersonalists, everything is destroyed” (Sri
Caitanya-caritamrta Madhya-lila 6.169).

SLokA 2
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evam parampara-praptam [ imarm rajarsayo viduh
sa kaleneha mahata [ yogo nastah parantapa

parantapa—QO Arjuna; imam—this science of yoga; praptam—
was received; parampara—Dby disciplic succession; rajarsayah—
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(and) the saintly kings; viduh—understood it; evam—thus;
mahata—Dby the powerful; kalena—influence of time; sah—that;
yogah—science of one’s relationship with the Supreme Lord;
(is) nastah—1lost; iha—in this world.

O Arjuna, this yoga was thus received in parampara
and the rajarsis (saintly kings) understood it in that
way, but due to a prolonged lapse of time, it has almost
become lost to this world.

SLoka 3
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sa evayarm maya te ‘dya [ yogah proktah puratanah
bhakto ‘si me sakha ceti [ rahasyar hy etad uttamam

adya—rtoday; hi—certainly; iti—thus; proktah—spoken; maya—
by Me; te—to you; etad—this; uttamam—most; rahasyam—con-
fidential (knowledge); sah eva ayam—of that very same; purata-
nah—ancient; yogah—science of connection with the Supreme;
asi—because you are; me—My; bhaktah—devotee; ca—and;

sakha—friend.

Today I am explaining to you this supremely confi-
dential knowledge of that same ancient yoga, because
you are My bhakta as well as My friend.

SARARTHA-VARSINI
Sri Krsna says, “I am telling you this because of two senti-
ments which are inherent within our relationship. In the first
place, you are My bhakta, which means you are My servant;
and secondly, you are My sakha, My friend. It is not appro-
priate to disclose this knowledge to anyone who does not
possess these attributes. That is why it is confidential.”
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SARARTHA-VARSINI PRAKASIKA-VRTTI

A sad-guru instructs highly confidential principles, such
as jiana-tattva and bhakti-tattva, only to a disciple who is
affectionate, surrendered and endowed with a service attitude.
Those bereft of these qualities are unable to retain or realise
such jiana. Here, Bhagavan Sri Krsna tells Arjuna, “You are
My affectionate servant and dear friend, therefore | am ex-
plaining this mysterious secret of karma-yoga to you.”

SLOKA4
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arjuna uvaca
aparam bhavato janma [ param janma vivasvatah
katham etad vijaniyam [ tvam adau proktavan iti

arjuna uvaca—Arjuna said; bhavatah— Your; janma—Dbirth; (is)
aparam—recent; (whereas) janma—the birth; vivasvatah—of
Sirya, the sun-god; (is) param—ancient; katham—how?;
vijaniyam—may I understand; iti—that; tvam— You; proktavan—
spoke; etat—this; adau—in the beginning.

Arjuna said: Your birth is recent, whereas Stirya was
born in ancient times. How am I to understand that
You spoke this yoga to him in a previous age?

SARARTHA-VARSINI

Considering Sri Krsna’s previous statement to be impossible,
Arjuna is questioning Him. “You were born recently (aparam),
and Siirya was born long ago (param), so how can I believe
Your statement that You instructed this yoga to Siirya in
ancient times?”
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Arjuna is Bhagavan’s great bhakta and eternal friend
(nitya-sakha). For this reason, he is also referred to as a
parikara of Sri Krsna, and as such he knows bhagavat-tattva
completely. Ignorant people generally think that Bhagavan
Viasudeva, the controller of all controllers, is an ordinary
human being. Instead of accepting that He is omniscient and
ever-existing, they consider Him to be a man of limited knowl-
edge who is subject to death. They also think that the birth
and activities of Bhagavan are temporary, not knowing that
they are transcendental.

It is said in Bhagavad-gita (10.12):

param brahma param dhama [ pavitram paramarm bhavan
purusam Sasvatam divyam | adi-devam ajarn vibhum

Contrary to the meaning of this sloka, ignorant persons do
not accept that Sri Bhagavan is the Supreme Absolute Truth
(param brahma), possessed of a spiritual form (param dhama),
and supremely pure (parar pavitra). They also do not believe
that He is an eternal person (Sasvata-purusa), and the original
God (adi-deva), who is unborn (aja) and all-pervading (sarva-
vyapaka),and who is endowed with transcendental opulence
(divya-aisvarya). Although Arjuna is highly learned, for the
welfare of humanity, he is inquiring from Bhagavan Sri Krsna
as if he were an ignorant person, so that Bhagavan may deliver
these tattvas from His own lotus mouth.

SLoka 5

SHyATaTaT

2

agﬁr#aa?;ﬁrwﬁraaw?ﬁrl
e a9 |ar 7 & acT w=q sl

$ri bhagavan wvaca
bahiini me vyatitani / janmani tava carjuna
tany aham veda sarvani [ na tvam vettha parantapa



SLoka 5 JRNANA-YOGA ¢ 249

$ri bhagavan—the Lord, complete in six opulences; uvaca—said;
arjuna parantapa—QO Arjuna, chastiser of the enemy; tava—you
have; ca—and; me—1I have; vyatitani—passed; bahiini—many;
janmani—births; aham—1I; veda—remember; tani—them;
sarvani—all; tvam—you; na vettha—do not remember.

Sri Bhagavan said: O Parantapa, chastiser of the
enemy, you and I have experienced many births. 1
remember all of them, whereas you do not.

SARARTHA-VARSINI

In this sloka beginning with bahiini, Sri Bhagavan says, “I
have also instructed this science in My other avataras.” Tava
ca means, “You have also appeared as My associate when-
ever | have descended and I, being omniscient (sarva-jia) and
omnipotent (sarvesvara), remember all My appearances. For
the fulfilment of My lila, | have covered your knowledge, that
is why you do not remember your previous births. Now, with
the abhimana (identity) of a son of Kunti, you are giving tapa
(pain) to para (the enemy), O Parantapa.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Here, SriKrsna informs Arjuna, “Even prior to this present
appearance, | have descended in many other avataras, mani-
festing many different names, forms and pastimes. [ remem-
ber all of them fully. You also appeared with Me, but because
you are in the category of jiva-tattva (an atomic conscious
particle), you do not remember them.”

At the time of Krsna’s name-giving ceremony, Sri
Gargacarya also confirmed that He has many names, forms
and pastimes.

bahiini santi namani /[ ripani ca sutasya te
guna-karmani rispani / tany aham veda no janah
Srimad-Bhagavatam (10.8.15)
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According to His qualities (gunas) and activities (karma), your
son has many names and forms. I am aware of them, but others
are not.

Similarly Bhagavan told Mucukunda:

janma-karmabhidhanani santi me nga sahasrasah
Srimad-Bhagavatam 10.51.36

O My dear Mucukunda, My name, births, activities and other
characteristics are unlimited.

Stoka 6

SIS TAAAET YA &
UFfd EEESSTT  GEErETE Eaar Ig i

ajo ‘pi sann avyayatma / bhiitanam isvaro ‘pi san
prakrtim svam adhisthaya [ sambhavamy atma-mayaya

api—although; san—being; ajah—unborn; avyaya-atma—(and
having) an imperishable body; api—although; san—being;
isvarah—the Lord; bhiitanam—of (all) beings; sambhavami—I
fully manifest; atma-mayaya; by My yogamaya; adhisthaya—situ-
ated; (in) svam—My original; prakrtim—nature.

Although I am unborn, imperishable and the con-
troller of all living entities, I appear by My yogamaya
potency in My original sac-cid-ananda-svariipa.

SARARTHA-VARSINI

Sri Bhagavan is explaining the principle behind His birth
(janma-tattva). “Although I am unborn, I manifest in vari-
ous species such as the devas, humans and animals.” One may
ask, “What is so wonderful about this? In reality, the jiva is
also unborn, and when his gross body is destroyed, he also
accepts another birth.” In response, Sri Bhagavan says,
avyayatma. “My body is imperishable, whereas the body of the
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jwa is perishable. Moreover, the unborn nature of the jia is
of a different type. His birth is due to his identifying with
the body which has arisen out of ignorance. As Isvara, [ am
non-different from My body. Consequently, My quality of
being both born and unborn is perfectly natural. Such a
nature, which is impossible to find elsewhere, is wonderful
and beyond the scope of logic and reason. Thus there is no
possibility of comparing My birth to that of the jiva, who
takes birth in high and low species as a result of his piety
and sin.” To clarify this further, Bhagavan Sri Krsna says,
“Even though I am the I$vara of the jivas, which means that
[ am free from the control of karma, still I accept birth.”

The following doubt may be raised: “The jiva also takes
bodies in various species such as devas, humans and animals,
due to the activities of his subtle body (linga-sarira) which
cause his bondage. You, Paramesvara, do not have a subtle
body. You are all-pervading and the controller of all prin-
ciples, including kala (time) and karma (action). It is said in
the $rutis that You desired to become many, bahu syam, ‘I can
become many.” According to this statement of sruti, You are
everything in the entire universe. However, You specifically
express in the Srutis: evarh bhuto 'py aham sambhavami. ‘Al-
though [ appear to be everything in the universe, still I per-
sonally manifest Myself.’ From this it is understood that You
take birth only to manifest Your eternal form, which is cat-
egorically distinct from the whole universe.”

This being the case, one may inquire, “What is the nature
of these bodies of Yours?” In response to this, Sri Bhagavan
says in the second half of this sloka: prakrtirh svam adhisthaya
sambhamy atma-mayaya. If the word prakrti is taken to in-
dicate the external maya-sakti, the meaning here becomes
‘Paramesvara, the presiding controller of prakrti, who becomes
the universe with the help of this sakti’. However, this does not
describe the specific nature of Sri Bhagavan. In the Sanskrit
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dictionary it is said: sam-siddhi-prakrtis tv ime svariipail ca
sva bhavas ca. Svariipa (natural form) and svabhava (intrin-
sic nature) are synonyms for samsiddhi or prakrti. For this
reason, the word prakrti mentioned in this sloka indicates
svaritpa. The nature of this svariipa is sac-cid-ananda.

Srila Sridhara Svamipada says, “Your svariipa is not com-
posed of maya-sakti, but is sac-cid-ananda. Therefore, Your
prakrti is by nature suddha-sattva, pure goodness.”

According to Sri Ramanujacarya, prakrti means svabhava.
“Remaining situated in Your svabhava, that is, retaining Your
entire divinity, You manifest Your own svariipa only by Your
independent will.” If we accept prakrti as svabhava, then the
use of these qualifying adjectives, that is, sac-cid-ananda-
ghana eka-rasa (uniformly concentrated eternity, knowledge
and bliss), distinguishes between Sri Bhagavan’s form and
mayd. Svam means one’s own riipa. It is said in the Sruti: sa
bhagavatah kasmin pratisthitah sva-mahimni. “Sri Bhagavan
is situated in full possession of all His divine glory.” Accord-
ing to Sri Madhustidana Sarasvati, when Bhagavan appears,
He still remains situated in His svariipa. He behaves like an
embodied living entity, although there is no difference be-
tween His body and His actual self.

If one raises the question, “Since You are eternal, when You
accept indestructible forms such as Matsya and Kiirma, are
Your past and present forms also simultaneously percep-
tible?” then in response Bhagavan says: atma-mayaya. “This
act is performed by My atma-bhiita maya (internal potency
or yogamaya). My svariipa is both concealed and manifested
by yogamaya, which is the function of cit-sakti. | appear only
with the help of this yogamaya, who is manifesting My present
svaripa and who has concealed My previous forms.”

Srila Sridhara Svami writes in his commentary, “I appear
only by My atma-maya, the potency of complete and infal-
lible knowledge, strength, prowess, and so on.”
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Sri Ramanujacarya writes in his commentary, “Sri
Bhagavan appears by His atma-maya, or through the potency
of His own knowledge. Atma-jiana-maya vayiinam jianam.
In this context the word maya is a synonym for jiana. This
is also confirmed by the Sanskrit dictionary. Sri Bhagavan
knows the pious and impious karma of the eternal jivas only
by the help of this potency.”

According to Madhustidana Sarasvati, “It is simply illusion
toapply the conception of the body and the embodied to Me,
Bhagavan Vasudeva, for | am transcendental to all such
duality.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

In the Kiirma Purana it is stated: deha-dehi-vibhagas ca
nesvare vidyate kvacit. “In regard to Sri Bhagavan, there is
no distinction between the body and the embodied.”

Regarding the jiva, however, the body is different from the
embodied soul, meaning that his gross and subtle bodies are
different from him, the jivatma. This is further clarified in
Sri Caitanya-caritamrta (Madhya lila 17.132):

deha-dehir, nama-namir krsne nahi ‘bheda’
jwera dharma—nama-deha-svariipe ‘vibheda’

In Krsna there is no distinction between nama and nami (the
name and the possessor of the name), or between deha and dehi
(the body and the embodied). The embodied jiva’s dharma (char-
acter or nature), name and body, however, are different from his
svariipa (spiritual constitution).

Bhagavan is aja, unborn. By His own will He accepts the
shelter of His cit-Sakti in the form of yogamaya, and by
manifesting His eternal body in this material world, He per-
forms simple and natural pastimes as though He is an ordi-
nary boy. Still, His body, consisting of sac-cid-ananda, is not
covered by a gross or subtle body. The atomic jiva, on the
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other hand, being overpowered by the influence of
Bhagavan’s maya-sakti, accepts a subtle and a gross body
according to his samskaras, impressions created by his previ-
ous karma, and in this way again takes birth.

In conclusion, Srila Bhaktivinoda Thakura has commented
that here Krsna is explaining to Arjuna, “Although you and
I appear in this world again and again, there is a specific
difference between your descent and mine. I am Isvara, the
controller of all jivas; I am aja, without birth, and My form
is immutable. I appear through the agency of My cit-sakti,
whereas the jivas take birth in this world under the influence
of My maya-sakti, which deprives them of the memory of
their past lives. Jivas have to accept a subtle body as a result
of their previous karma, and as a result of taking shelter of
that subtle body, they have to repeatedly take birth. My
appearance, however, in the deva, animal and other forms,
occurs solely by My own will. Unlike the jivas, My supremely
pure conscious body is not covered by a subtle and a gross
body. In this mundane plane I manifest that very same eter-
nal body which exists naturally in Vaikuntha.”

“Someone may inquire, ‘How is it possible for cit-tattva, the
transcendental Personality, to manifest in the material world
along with His realm?’ Now hear My response. My yogamaya-
Sakti is inconceivable, and consequently cannot be compre-
hended. No amount of reasoning, however clever, is able to
comprehend and measure the acts performed by yogamaya.
You must understand, by naturally acquired knowledge that
I, Bhagavan, with My inconceivable potency, am not bound
by any rules governing the mundane plane. By My mere
will, all the entities of Vaikuntha can easily manifest their
supremely pure forms in this material world. In other words,
I can transform the complete phenomenal manifestation
into cit-svariipa. My sac-cid-ananda vigraha, which is beyond
all material laws, is indeed completely pure, even when it



SLOKA 7 JNANA-YOGA ¢ 255

manifests in the material world. What doubt can there be of
this? That maya, which controls the jiva, is also My prakrti,
energy, but understand that when I use the phrase ‘My
prakrti’, it only refers to the cit-Sakti. Although My potency
is one without a second, in My presense it is cit-Sakti, how-
ever, for the jivas bound by karma, it is maya-sakti, endowed
with its respective influences and various types of majestic,
mystic powers, which forces them to rotate in the cycle of

birth and death.”

SLokaA 7
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yada yada hi dharmasya [ glanir bhavati bharata
abhyutthanam adharmasya [ tadatmanam syjamy aham

bharata—decendent of Bharata; hi—assuredly; yada yada—
whenever; bhavati—there is; glanih—a decline; dharmasya—of
dharma; (and) abhyutthanam—an increase; adharmasya—of
adharma; tada—then; aham—1I; syjami—manifest; atmanam—
My own Self.

O Bharata! Whenever there is a decline of dharma
and an increase in adharma, at that time I manifest
My eternally perfect form in this mundane world.

SARARTHA-VARSINI

When does Sri Bhagavan appear? To answer this question,
Bhagavan replies with this sloka beginning with the word yada.
“Being unable to tolerate the decline of dharma and the in-
crease of adharma, I appear for the purpose of changing or re-
versing the situation.”

According to Sripada Madhusiidana Sarasvati, atmanam
srjamy means [ create the body. “With the help of yogamaya,
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I exhibit My nitya-siddha-deha, My eternally perfect body,
as if it were created by material nature.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
In each birth, a jiva who is bound by the result of his karma
takes a new body that is made from inert matter. But Sri
Bhagavan, by His own will and through the agency of His
maya-sakti, deludes the asuras in such a way that they con-
sider His body to be an object of the material creation. Sri
Sukadeva Gosvami has confirmed this in Srimad-Bhagavatam

(9.24.56):

yada yada hi dharmasya ksayo vrddhis ca papmanah
tada tu bhagavan isa atmanam srjate harih

Whenever there is a decline of dharma and an increase of sin,
Bhagavan Sri Hari manifests Himself in this world.

Various acaryas have explained the word dharma used in this
sloka in different ways. Sri Ramanujacarya has accepted the
word dharma to mean the worship of Bhagavan. Sri Baladeva
Vidyabhiisana has explained dharma as suddha-bhakti-yoga,
characterised by the performance of arcana (worship) of
Bhagavan, dhyana (meditation) and other such practices as well
as varnasrama-dharma prescribed in the Vedas.

Srila Bhaktivinoda Thakura has quoted Krsna as follows:
“The only reason for My appearance is that I desire it; I de-
scend of My own free will. Whenever there is a decline in
dharma and a prevalence of adharma, I appear of My own
accord. My laws, which govern the activities of this material
world, are unconquerable. However, when in due course of
time, these rules become ineffective for some undefinable and
indescribable reason, adharma becomes prominent. No one
except Me can put an end to this disorder. I thus appear in
this mundane plane with the assistance of My cit-Sakti and
dispel the decline of dharma.
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“Itisnot true that I only appear in the land of Bharata, India.
According to necessity | appear, by My will, among devas,
animals, birds and all other species. Therefore, do not think
that I do not appear among mleccha, antyaja and other out-
castes. All those pitiable people also except a certain degree of
dharma as their sva-dharma (natural religion). When their
religion declines, I also appear among them as a saktyavesa-
avatara and protect their religion. In India people regularly
perform their sva-dharma in the form of varnasrama-dharma.
Because of this, I make a special endevour to establish this
system of dharma among them. For this reason, all the charm-
ing avataras, such as the yuga-avataras and the amsa-avataras
(partial avataras) can be seen to manifest only in India. In
places where there is no varnasrama-dharma, people cannot
properly practise niskama-karma-yoga, or its goals, jiana-
yoga, and its highest fruit, bhakti-yoga. Still, any tinge of
bhakti which manifests among the outcastes (antyaja), can
be attributed to the sudden devotional faith generated by the
mercy of My bhakta.”

Stoka 8
URATITE AT [T T A |
qHFEATIAIAT AT gh gh uen

paritranaya sadhiinam [ vinasaya ca duskrtam
dharma-samsthapanarthaya [ sambhavami yuge yuge

paritranaya—for the protection; sadhiitnam—of good men;
vinasaya—for the destruction; duskrtam—of evil-doers; ca—
and; arthaya—for the purpose; dharma-samsthapana—of estab-
lishing dharma; sambhavami—I appear; yuge yuge—in every age.

To protect My unalloyed bhaktas, annihilate the
wicked and re-establish dharma, 1 appear in every
age.
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SARARTHA-VARSINI

“O Arjuna, a question may arise in your heart regarding
the necessity of My appearance when the rajarsis, brahma-
rsis and My bhaktas are capable of rectifying the decline of
dharma and the increase of adharma. Listen to My answer.
Although it is true that they can do this work, I appear in
order to perform acts which are impossible for others. To ex-
plain this, [ have spoken this sloka beginning with paritranaya.
Paritranaya (protecting the sadhus) refers to protecting the
acutely eager hearts of My aikantika-bhaktas who are suf-
fering from intense hankering to have My darsana. Just to
remove that suffering I manifest Myself. Duskrtam means
that I appear to annihilate Ravana, Karhsa, Kesi and the
other asuras who give pain to My bhaktas, and who cannot
be killed by anyone else. Dharma-samsthapanarthaya means
that I advent in order to perfectly establish parama-dharma
(the eternal dharma), which is endowed with such charac-
teristics as bhajana, dhyana, paricarya (service) to Me and
sankirtana. It is not possible for others to do this. Yuge yuge
means that [ appear in every yuga or kalpa (day of Brahma).
Although I punish the miscreants, one should not suspect
that [ am guilty of being biased. By killing these miscreants
with My own hands, I protect them from going to hell as a
result of their sinful deeds, and I deliver them from material
existence. You should consider this punishment to be My
mercy.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
Sri Bhagavan establishes varnasrama-dharma by transmit-
ting Sakti into the hearts of His prominent saintly bhaktas
in the royal and brahminical orders. However, Bhagavan
Himself descends for three reasons: to pacify the afflictions
of those bhaktas who are suffering in separation from Him,
to kill asuras like Karhsa who strongly oppose the sadhus and
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who cannot be killed by others, and to propagate the message
of suddha-bhakti.

While defining the word avatara, Srila Jiva Gosvamipada
writes: avataras ca prakrta-vaibhave ‘vataranam iti. “The de-
scent of Sri Bhagavan into this material creation is called
avatara.”

Sri Baladeva Vidyabhisana has elucidated on the same
point in different words: aprapaficat prapafice ‘vataranam khalv
avatarah. “The descent of Bhagavan from His unmanifested
eternal abode into the mundane plane is called avatara.”

SriKrsna is avatari, the origin of unlimited avataras. He is
therefore called Svayam Bhagavan. His avataras are of six
types: (1) purusa-avatara, (2) guna-avatara, (3) lila-avatara,
(4) manvantara-avatara, (5) yuga-avatara and (6) saktyavesa-
avatara.

There are four yugas: Satya, Treta, Dvapara and Kali. In
Srimad-Bhagavatam (11.5.20), it is stated that Krsna appears
in all of them:

krtam treta dvaparam ca kalir ity esu kesavah
nanda-varnabhidhakaro nanaiva vidhinejyate

One day of Brahma’s life span is called a kalpa. There are
fourteen manvantaras in one kalpa. There are one thousand
catur-yugas (complete cycles of the four ages) in one day of
Brahma. According to the calculations of human solar years,
one day of Brahma equals 4,320,000,000 years. Three hundred
and sixty such days make one year of Brahma, and Brahma
lives for one hundred such years.

Although Bhagavan kills the wicked asuras, He remains aloof
from their faults. In other words, He is free from the imperfection
of being biased; His killing them is only an exhibition of His
mercy towards them. Commenting on the sloka: ajasya
janmotpatha-nasanaya (Srimad-Bhagavatam 3.1.44), Srila
Visvanatha Cakravarti Thakura writes, “Although Bhagavan
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is aja (unborn), He descends to annihilate and liberate the
asuras who impede the path of truth.”

Srila Sridhara Svami has also commented in a similar
manner:

lalane tadane matur nakarunya yatharbhake
tadvad eva mahesasya niyantur guna-dosayoh

Just as an affectionate mother is not considered hard-hearted or
harsh if she chastises her child in the course of raising and caring
for him, Paramesvara is also not cruel when He disciplines the
jwas to bring out their good qualities and diminish their bad ones.

Srila Bhaktivinoda Thakura has quoted Sri Krsna as fol-
lows: “I establish varnasrama-dharma by infusing My Sakti
into the royal and brahminical saints who are devoted to Me.
However, in order to protect My pure bhaktas from non-devo-
tees, there is a need for Me to appear. Thus, appearing as the
yuga-avataras, I protect the sadhus. By eliminating the wicked
asuras, | redress the decline in dharma, and by preaching the
limbs of bhakti, such as sravana and kirtana, | establish the
eternal dharma of the jwas.

“I descend in every yuga. From this statement, one should
understand that I also descend in Kali-yuga. My avatara in
Kali-yuga, Sri Caitanya Mahaprabhu, will establish that most
rarely attained prema, the eternal dharma, solely by the pro-
cess of nama-sankirtana. This avatara has no other purpose,
and as the greatest of all avataras I will remain concealed
from the common man. My pure bhaktas will be naturally at-
tracted to Me, and you, Arjuna, will realise this when you
appear with Me in that age. The most wonderful feature of
this hidden avatara, who delivers the people of Kali-yuga, is
that [ reform the miscreants’ wicked natures by blessing them
with divine love through the chanting of nama-sankirtana,
instead of completely annihilating them in the manner of
My previous avataras.”
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SLoka 9
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janma karma ca me divyam [ evarn yo vetti tattvatah
tyaktva deham punar janma [ naiti mam eti so 'rjuna

arjuna—QO Arjuna; me—My; janma—Dbirth; ca—and; karma—
activities; (are) divyam—transcendental; (one) yah—who; vetti—
knows; evam—thus; tattvatah—in truth; tyaktvai—having given
up; deham—the body; na eti—does not accept; punah—again;
janma—(re) birth; sah—he; eti—comes; mam—to Me.

O Arjuna! My birth and activities are transcendental.
One who knows this in truth does not take another
birth after giving up the present body. He certainly
attains Me.

SARARTHA-VARSINI

“One will only become perfect when he has understood the
essence of the transcendental nature of My birth (janma)
and activities (karma), which are endowed with the charac-
teristics described in the previous slokas.” This sloka, begin-
ning with the word janma, is spoken to explain this. Sripada
Ramanujacarya and Sripada Madhustidana Sarasvati ex-
plain that the word divya means aprakrta, transcendental,
and Srila Sridhara Svami has translated it as alaukika, not
of this material world. The material world is created by
prakrti (material nature), thus by the word alaukika Srila
Sridhara Svamipada also implies aprakrta. Consequently,
because the birth and activities of Sri Bhagavan are aprakrta
and beyond the modes, they are nitya (eternal).

In the Bhagavat-sandarbha, Srila Jiva Gosvami refers to
this present subject in his explanation of the sloka: na vidyate
yasya ca janma karma va (Srimad-Bhagavatam (8.3.8)). He
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explains that, although this matter cannot be comprehended
by logic, on the strength of statements from the Vedas and
Smrti it must be accepted as being beyond reason.
In this regard, it is also said in the Purusa-bodhini sruti of
Piplada-sakha:
eko deva nitya-lilanurakto | bhakta-hrdy antar-atma

Eternally engaged in His pastimes, the one Lord in His form of
Antaryami enters within the hearts of His bhaktas.

Regarding the eternality of Sri Bhagavan’s birth and activi-
ties (janma and karma), detailed descriptions have been given
in Srimad-Bhagavatam.

“After hearing My statements such as: yo vetti tattvatah (Gita
4.9), ajo 'pi sann avyayatma (Gita 4.6) and janma karma ca
me divyam (Gita 4.9), one who understands the eternal na-
ture of My birth and activities with theistic intelligence-that
is, who is not dependent on empiricism to accept it-does not
have to take birth again in this material world.”

“Those who in truth understand the word tat in the state-
ment of Gita (17.23)-om tat sad iti nirdeso brahmanas tri-
vidhah smrtah to mean brahma do not have to take birth again
after giving up their present body. Rather, it is assured that
they attain Me.” Here Bhagavan gives a superior meaning to
the phrase “giving up the body”. “Such a person does not take
another birth after giving up the body. Rather, he attains Me
even without giving it up.”

Sripada Ramanujacarya writes paraphrasing Krsna, “All
sins that impede one on the path to attain My full shelter
are completely destroyed by true knowledge of My transcen-
dental birth and activities. Only those dear devotees who have
taken shelter of Me, attain Me even in this very life.”
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SARARTHA-VARSINI PRAKASIKA-VRTTI

Those who, by the grace of guru and the Vaisnavas, real-
ise that Sri Bhagavan accepts a transcendental birth and per-
forms transcendental activities through the medium of His
acintya-s$akti attain eternal service to Him in this very life
by the mercy of His hladhini-sakti. On the contrary, those
who consider the birth and activities of Sri Krsna to be
mundane are overpowered by ignorance and wander in the
cycle of birth and death, afflicted by the three-fold miseries.

Lord Brahma has also said in grimad—Bhdgavatam (2.7.29):
tat karma divyam iva, “The activities of Sri Bhagavan are
indeed suprahuman.” Srila Visvanatha Cakravarti Thakura
has clarified this point in his Bhagavatam commentary on
this sloka. “In reality, all of Sri Krsna’s activities are tran-
scendental.” Furthermore, it is stated:

na vidyate yasya ca janma karma va
na nama-riipe guna-dosa eva va
tathapi lokapyaya-sambhavaya yah
sva-mayaya tany anukalam rcchati
§Timad—Bhdgavatam (8.3.8)

For the Lord there is no janma, karma, nama, riipa, guna, dosa
(fault), etc., yet He always accepts these attributes by His po-
tency for the creation and destruction of the material world.

The explanation of the above sloka by Srila Jiva Gosvami
is significant and can be referred to in his Bhagavat-
sandarbha and Krama-sandarbha.

The Srutis have described Bhagavan as nisphala (ineffec-
tive), niskriya (inactive), nirafijana (faultless), nirakara (form-
less), asabdam (indescribable), avyaya (imperishable), and so
forth. This is only because He is beyond material qualities.
Thus, in specific Srutis such as Chandogya Upanisad (3.14.4),
He is called sarva-karmah, the performer of all activities,
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sarva-kamah, the possessor of all types of desires, sarva-
gandhah, the possessor of all fragrances, sarva-rasah, the

possessor of all mellows, and so on. This is corroborated in
Srimad-Bhagavatam 6.4.33:

yo ‘nugrahartham bhajatam pada-miilam
anama-ritpo bhagavan anantah
namani ripani ca janma-karmabhir
bheje sa mahyam paramah prasidatu

To bestow mercy upon those who worship His lotus feet,
Bhagavan-although free from material names, forms and other
attributes-accepts various transcendental forms and names
through His different avataras and activities. May that unlimited
Bhagavan, whose opulence is inconceivable, be pleased with me.

Those who are bhaktas achieve Bhagavan even while living
within this body. Krsna says: yanti mam eva nirgunah. “Those
who are free from the modes attain Me” (Srimad-
Bhagavatam 11.25.22). While commenting on this sloka, Srila
Visvanatha Cakravarti Thakura writes that the word laya
(dissolution) is not mentioned here. This clarifies Krsna’s
point: “Upon becoming nirguna, My bhaktas attain Me even
in their present body.”

SLoka 10
HARPTIARNT AT AT |
aga?' AAAYAT Gl HGTIAFIA: ligo I
vita-raga-bhaya-krodha | man-maya mam upasritah
bahavo jiana-tapasa [ pita mad-bhavam agatah
vita—being freed; raga—from attachment; bhaya—fear;
krodhah—and anger; (being) mat-mayah—absorbed in Me; (and)

upasritah—surrendered; mam—to Me; bahavah—many persons;
jiiana-tapasa—qualities in the form of knowledge; (became)
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piitah—purified; (and) agatah—came; (to have) mad-bhavam—
love for Me.

Freed from attachment, fear and anger, with their
concentration fixed on Me, being completely surren-
dered, and purified by austerity in the form of knowl-
edge, many persons have attained prema-bhakti for Me.

SARARTHA-VARSINI

Sri Bhagavan says, “O Arjuna, not only do those having
full knowledge of My birth and activities, who are now
present during My current avatara attain Me, but even in
ancient times those endowed with this transcendental knowl-
edge of My birth and activities of My previous avataras also
attained Me.” To explain this, the present sloka, beginning
with the word vita-raga, is being spoken. Jiiana-tapasa means
purified by austerity in the form of knowledge. In the opinion
of Sri Ramanujacarya, Krsna is saying, “This knowledge is
realisation of the absolute knowledge of My birth and ac-
tivities. People attain Me when they have been purified by
realizing My birth and activities in terms of the characteris-
tics described earlier.” In other words, “While trying with
determination to realise the eternal nature of My birth and
activities, they attain My prema-bhakti. However, they are
first purified by the fire of transcendental knowledge and the
austerity of tolerating the burning poison of the serpents of
various types of wrong opinions, misguided logic and falla-
cious arguments.”

In Sri Ramanujacarya’s commentary he cites the Sruti
statement: tasya dhirah parijananti yonim. “One who is dhira
(intelligent) completely knows the nature of Sri Bhagavan’s
birth.”

Vita-raga refers to those who have given up attachment to
persons who engage in mundane talk and who advocate bo-
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gus opinions. “My bhaktas do not become angry with them
nor do they fear them. If one asks why, the answer is that
they are intensely absorbed in deliberating and meditating
on My birth and activities, and hearing and chanting about
them.” Mad-bhavam means ‘prema for Me’.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Srila Bhaktivinoda Thakura quotes Krsna as saying,
“There are three reasons why foolish people are not inclined
to deliberate on the transcendental and supremely pure
nature of My birth, activities and form. They are: (1) at-
tachment to worldly objects, (2) fear and (3) anger. Those
whose intelligence is tightly bound by mundane thoughts are
so deeply absorbed in and attached to materialism, that they
do not accept or even consider the existence of an eternal
entity known as cit-tattva. According to such persons,
svabhava (nature itself) is the Absolute Truth. Some of them
maintain that inert matter is the eternal cause and the source
of cit-tattva. The jada-vadis (empiricists), the svabhava-vadis
(nature theorists), and the caitanya-hina-vidhi-vadis, who
advocate a system of ethics which is based on the conception
that the Absolute is unconscious, have no understanding of
consciousness. These three classes of philosophers are all
impelled by an attachment to materialism and contend that
inert matter is the all-in-all (jada-vadis), that nature is a law
unto itself (svabhava-vadis) and that one can deny the prin-
ciple of consciousness (caitanya-hina-vidhi-vadis). They
gradually become bereft of any transcendental attachment
to the Supreme Absolute Reality.

“Although some thinkers do accept cit-tattva (spiritual
principles) as eternal, because they reject the principles of
transcendental knowledge and perpetually take shelter of
mundane logic and reasoning, they can actually have no
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realisation of cit-tattva. Whatever attributes and activities
they see in inert matter they designate as asat (unreal) and
very carefully abandon them. Thus, in the name of identi-
fying that which is uncontaminated by inert matter, they
imagine an Absolute Reality (brahma) which is beyond
definition. However, that is nothing more than an indirect
manifestation of My mdyd; it is not My eternal form. Later
they give up meditating on My svariipa and worshipping
My deity form, fearing that by this meditation and way of
thinking they may come under the influence of material
conceptions. Because of this fear, they lose the opportunity
to realise the svariipa of the Absolute Truth (parama-tattva)
and are deprived of My prema. There are others who, be-
ing unable to discern any substance beyond matter, become
possessed by anger. Impelled by such anger they maintain
that the Absolute Reality is just nirvana, a void, nothing-
ness and the complete annihilation of all existence. The
doctrine of the Buddhists and Jains has appeared from this
principle of nirvana.

“Many wise men, however, do become free from attach-
ment, fear and anger and see nothing but Myself every-
where. Genuinely surrendered to Me, they are purified by
the fire of transcendental knowledge, and by the penance
of tolerating the burning poison of false reasoning. Thus
they have attained pure, sublime love for Me.”

Stoka 11
q qUT A guE Avadd TRIE|
qq  gEqad~ IS e & nee i

ye yatha mam prapadyante [ tams tathaiva bhajamy aham
mama vartmanuvarttante [ manusyah partha sarvasah

partha—O son of Prtha; yatha—as; ye—they; prapadyante—as



268 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 4

they serve; (to) mam—Me; tatha—so; eva—certainly; aham
bhajami—I love and serve; (with) tan—them; manusydh—men;
anuvarttante—follow; mama vartma—My path; sarvasah—in all
respects.

O Partha! In whichever way a person renders service
to Me I serve him in that very same way. Everyone
follows My path in all respects.

SARARTHA-VARSINI

One may ask the following question: “Only Your aikantika-
bhaktas understand Your birth and activities to be eternal.
Others, who have an inclination toward jiana and other pro-
cesses, take shelter of You to perfect their particular process,
but they do not accept the eternality of Your birth and ac-
tivities. What will happen to them?” In response, Sri Krsna
speaks this sloka beginning with the words ye yatha. “Those
who take shelter of Me perform bhajana, and I reciprocate
by granting them the result of that bhajana. l am the supreme
master, and My birth and activities (pastimes) are eternal.
To those with this understanding, who also perform My
bhajana by rendering service to My pastimes with the spe-
cific intention of giving pleasure to Me, I as I$vara, being
independent to act or not act as I choose, also make their
birth and activities eternal. I make them My parikaras (as-
sociates) and in due course of time I become manifest and
unmanifest in this material world along with them. In this
way, | bestow My mercy upon them at every moment by giv-
ing them prema as the fruit of their bhajana (seva). There
are others, such as the jiianis, who take shelter of Me, con-
sidering My birth and activities to be temporary and My deity
form to be a product of the external energy. In turn, I repeat-
edly throw them into the cycle of birth and activities which
are subject to destruction. There, in the snare of maya, I give
them misery in the form of birth and death. However, those
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jAanis who consider My birth and activities to be eternal and
My deity to be sac-cid-ananda take shelter of Me to perfect
their knowledge. For such mumuksus, who desire mukti
through the dissolution of their gross and subtle bodies, I
destroy their implication in the cycle of birth and death
which is born of ignorance, and grant them brahmananda
(the bliss of liberation) as the fruit of their bhajana. Thus,
not only My bhaktas take shelter of Me, but jiianis, karmis, yogis,
tyagis, worshippers of the devatas and all others follow My
path. Since I am sarva-svariipa, the form of omnipotence, all
paths including those of jiiana and karma are My paths.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

tams tan kaman harir dadyad yan yan kamayate janah
aradhito yathaivaisa tatha pumsam phalodayah
Srimad-Bhagavatam. (4.13.34)

[t is understood from this sloka that according to the inten-
tion with which people worship or take shelter of Bhagavan
Sri Hari, He rewards them in accordance with their desires.
The suddha-bhaktas worship Him to attain eternal service
to His sac-cid-ananda deity. Making such prema-bhaktas His
nitya-parikaras, Bhagavan Sri Hari fulfils their desire to attain
His loving service (prema-mayi seva). In accordance with the
desire of the nirvisesa-vadi jianis, Bhagavan grants them
mukti in the form of nirvana in the featureless nirvisesa-
brahma, which is the unvariegated manifestation of His per-
sonality. Bhagavan appears to sakama-karmis as the bestower
of the fruits of their karma. He appears to the yogis as I$vara,
giving them vibhiiti (mystic powers) or kaivalya (liberation).
However, of all the various achievements, attaining the ser-
vice of Vrajendra-nandana Sri Krsna in Goloka Vraja is the
ultimate.

It should be clearly understood from the present sloka of
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Bhagavad-gita that the results of different types of bhajana
depend on the desires of the practitioners. The results of
various types of worship are not the same. Some explain the
words manusyah partha sarvasah to mean that everyone is
following the path of service to Bhagavan and, whatever
action they may perform, they will all attain the same re-
sult. This conception is completely incorrect. The idea that
the miscreants, the jianis, the bhaktas and the prema-bhaktas
ultimately achieve the exact same destination has been refuted
in sastras such as Bhagavad-gita and Srimad-Bhagavatam. This
is stated later in the Gita (9.25):

yanti deva-vrata devan [ pitin yanti pitr-vratah
bhiitani yanti bhiitejya [ yanti mad-ydajino 'pi mam
Those who worship the devas go to the planets of the devas, those
who worship the forefathers go to their planet, those who wor-
ship the spirits go to the planet of the spirits and those who
worship Me attain Me.

Srila Bhaktivinoda Thakura quotes Krsna as follows,
“When people accept My shelter by worshipping Me, I re-
ciprocate with whatever intention or faith they have in rela-
tion to Me. Everyone can certainly attain Me, because | am
the ultimate objective of all paths. Those who are suddha-
bhaktas attain paramananda (transcendental bliss) by eter-
nally rendering confidential eternal to My sac-cid-ananda
deity in the Supreme Abode. To the worshippers of My fea-
tureless aspect (nirvisesa-vadis), I award nirvana-mukti, to-
tal absorption in the nirvisesa-brahma, by way of self-anni-
hilation. Since they do not accept the eternality of My sac-
cid-ananda deity, they consequently lose their eternal, bliss-
ful svariipa.

“According to their degree of conviction, I cast some of them
into the cycle of birth and death. I appear as siinya (void) to
the Siinya-vadis, merging their existence with the void. I
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cover the atma, consciousness (acchadita-cetana), of the em-
piricists as well as the nature theists who identify themselves
as being born of nature, by making their consciousness al-
most inert. [ am only attainable to them in the form of inert
nature. | appear as I$vara to the yogis, rewarding them with
vibhiitis (mystic powers) or kaivalya (impersonal liberation).
In this way, as sarva-svariipa, the intrinsic form of everything,
[ am the object of achievement for all types of beliefs. Among
them all, only attainment of My transcendental service
should be considered supreme. All human beings follow one
of My various paths.”

Stoka 12
FgT: FAUN fakg a1 3E @A |
forg & ae a@ie fafgyats 5w ngw

kanksantah karmanam siddhim [ yajanta iha devatah
ksipram hi manuse loke [ siddhir bhavati karmaja

kanksantah—those desiring; siddhim—perfection; karmanam—
in fruitive acts; tha—in this world; yajante—worship; devatah—
the devas; hi—certainly; loke manuse—in this world of men;
karmaja—fruitive work; bhavati—becomes; ksipram—speedily;

siddhih—fruitful.

Those who desire the fruits of their activities in
this world worship the devatas. Thus the results of
their fruitive work are quickly achieved.

SARARTHA-VARSINI
“Among all such persons with whom I reciprocate, those
desiring material success give up the path of My bhakti,
which is non-different from Me, and follow the path of
karma, which quickly bears fruit.” To explain this point, Sri
Bhagavan speaks this sloka beginning with the word



272 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 4

kanksantah. The word karma-ja means born of karma and
refers to perfections such as the attainment of Svarga.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Karma is of three types: nitya, routine; naimittika, occasional
and kamya, with fruitive desire. Actions prescribed in the
Vedas, such as sandhya, reciting prayers at the three junctions
of the day, are nitya-karma, daily religious duties. Activities
such as pitr-sraddha, offering oblations to the forefathers, are
known as naimittika-karma or occasional duties and those
actions performed with a fruitive desire are called kamya-
karma or sakama. Kamya-karma is superior to both akarma,
abstaining from prescribed duties and vikarma, prohibited,
sinful action.

kamais tais tair hrta-jianah | prapadyante 'nya-devatah
Gita (7.20)

People who desire the fruits of their actions give up the worship
of Bhagavan Sri Vasudeva and worship the different devatas.

labhate ca tatah kaman [ mayaiva vihitan hi tan
Gita (7.22)

By the arrangements of Bhagavan, they receive their desired
results from those devatas.

Those who, by the association of suddha-bhaktas, realise the
insignificance of karma and its fruits, adopt the path of
nirguna-bhakti. Very quickly, they become successful and at-
tain bhagavat-seva. According to $astra (Srimad-Bhagavatam
11.14.21), this is because Sri Bhagavan is achieved only by
bhakti: bhaktyaham ekaya grahyah. Srimad-Bhagavatam
(11.14.20) also says: na sadhayati mam yogo. “Bhagavan is not
achieved by such processes as yoga or tapasya.”
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Stoka 13
IAvT T gL [UIEHTETIT: |
A FARAY AT fagasaEEa] 12310

catur-varnyarm maya srstam | guna-karma-vibhagasah
tasya karttaram api mam [ viddhy akarttaram avyayam

catur-varnyam—the system of the four social orders; srstam—
was created; maya—by Me; vibhagasah—according to divisions;
guna—of quality; (and) karma—work; api—although; (I am)
karttaram—the creator; tasya—of this (system); viddhi—you
should know; mam—Me; avyayam—(to be) the unchanging;
akarttaram—non-doer.

The fourfold system of varnas (brahmana, ksatriya,
vaisya and sidra) was created by Me according to
divisions of quality (guna) and work (karma). Although
I am the creator of this system, you should know that
I am immutable and the non-doer (akartta), and that
I am not the direct instigator.

SARARTHA-VARSINI

One may ask, “The paths of bhakti and jiiana give mukti
as their fruit, yet the path of karma gives bondage. You,
Paramesvara, have introduced all these paths, so how is it that
this biased feature exists in You?” In response, Sri Bhagavan
says, “No, no, it is not like this.” To justify this, He has spo-
ken this sloka beginning with the word catur-varnyam, which
indicates the four varnas.

The qualities of four varnas are as follows: brahmanas pos-
sess a predominance of sattva-guna, and their activity (karma)
is to control the mind and senses. Ksatriyas are predominated
by sattva-guna mixed with rajas, and their karma is to be
chivalrous and to engage in warfare. Vaisyas are predominated
by rajo-guna mixed with tamas, and their karma is farming
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and protecting cows, etc. Siidras are predominated by tamo-
guna, and their karma is to perform menial service.

“I have created the four varnas, guna-karma-vibhagasah,
according to divisions based on guna (quality) and karma
(work) which is supported by karma-marga (the path of
fruitive work). Although I am the doer and the creator of
this system, you should know that I am not the doer or the
creator, for I am not directly concerned with this system.
Material nature (prakrti) is My potency, but I am transcen-
dental to the modes of material nature. Hence, although I
am the creator, | am also not the creator, because I am free
from the false ego of being the doer. It is My prakrti which,
as the material cause, is the direct agent concerned with es-
tablishing this system. I am therefore immutable. In other
words, I remain unchanged, unbound and unconcerned with
the introduction of the varna system.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Bhagavan alone is the creator and direct initiator
(kartta) of the whole universe. According to this siddhanta,
He alone is the creator(kartta) of varna and the fourfold sys-
tem of varna-dharma. By His constitutional nature, the jiva
is nitya-krsna-dasa. Bhagavan has bestowed upon him an in-
valuable treasure in the form of free will. When the jiva
misuses his independence by deciding not to serve Krsna,
Bhagavan’s maya immediately covers his svariipa with gross
and subtle bodies, and throws him into the cycle of samsara.
To deliver such jivas, Sri Bhagavan, being causelessly merci-
ful, creates the path of karma-marga (varnasrama-dharma)
through the agency of His maya-sakti. At the same time, He
is eternally engaged in enjoying with His cit-sakti, and so
remains avyaya (unchangeable) and akartta (the non-doer).

For further details about the four varnas, one should read
Bhagavad-gita (18.41-4) and Srimad-Bhagavatam (7.11.21-4),
(11.17.16-19).
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SLoka 14
T A FAAT formf T A FHEA T |
gfa @ FsfusTta FAF9F | Fead uexi

na mam karmani limpanti [ na me karma-phale sprha
iti marm yo ‘bhijanati [ karmabhir na sa badhyate

karmani—actions; na limpanti—do not bind; mam—Me; me—
for Me; (there is) na—no; sprha—hankering; karma-phale—for
the results of action; sah—he; yah—who; abhijanati—thoroughly
understands; mam—DMe; iti—in this way; na badhyate—is not
bound; karmabhih—by actions.

Karma can never bind Me, because I have no desire
for its fruits. Those who know this truth about Me
are also never bound by their activities.

SARARTHA-VARSINI

Even if the arguments from the previous sloka are accepted,
Arjuna may still say to Bhagavan, “But now You have ap-
peared in a ksatriya dynasty and every day You perform the
activities of a ksatriya, so how can I accept You as akartta,
the non-doer?” In answer to this, Sri Bhagavan speaks this
Sloka beginning with na mam. “This karma does not bind
Me as it does the jivas. Although the jiva desires the fruits of
his karma in the form of residence in Svarga and so on, I
have no such desire. As Paramesvara, | am complete in My
own bliss; yet simply to set an example, I perform work. Those
who do not know Me as such become bound by karma.”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Sri Bhagavan is pitrna-tattva (the complete Absolute Real-
ity) composed of sat, cit and ananda. The jiva is an atomic,
conscious reality (anu-cit). Bhagavan is replete with six types
of oppulence, but the jiva who is averse to the seva of
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Bhagavan is bereft of oppulence. Bhagavan is the master of
maya, while the jiva is subject to maya’s control. These are
the differences between the two. The jiva can never, under
any circumstance, become brahma or Bhagavan. However,
when the jiva performs bhagavad-bhakti, knowing that Sri
Bhagavan is all-powerful, independent, imperishable and
desireless, he becomes freed from the bondage of karma, and
attains the service of Bhagavan in his svariipa. This is the
jiva’s eternal position (nitya-dharma).

Srila Bhaktivinoda Thakura quotes Krsna as saying, “The
path of karma which is created due to adrsta (the jiva’s previous
abuse of free will) does not affect Me. Nor do I desire to enjoy
the petty fruits of karma because I, Bhagavan, am full in six
opulences. Those who keep in mind My absolute free nature
by understanding My avyaya-tattva (imperishable nature) and
by deliberating on the path of karma (varnasrama system),
are, like Me, never bound by karma. By performing suddha-
bhakti, they attain only Me.”

Stoka 15

Uq AT A &F gAWT gRYRT: |
F6 FHG qAEA & A TER FAT Ngull

evam jiatva krtam karma [ piirvair api mumuksubhih
kuru karmaiva tasmat tvam [ piirvaih piirvataram krtam

evam—thus; jiatva—knowing; api—even; piirvaih—the ancients;
mumuksubhih—who desired liberation; krtam—performed;
karma—work; eva—-certainly; tasmat—therefore; tvam—you;
kuru—must perform; karma—rthe action; krtam—performed;
pitrvataram—previously; piirvaih—by those ancients.

Even the mumuksus (seekers of liberation) in ancient
times, who understood My tattva in this way, performed
their prescribed duties simply to set the standard for
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common men. Therefore, you should also perform your karma,
following the example of these predecessor authorities.

SARARTHA-VARSINI

“Previous authorities such as Janaka, knowing Me in this
way, have also performed karma to set an ideal for humanity.”

Stoka 16
f& ®9 feEaesdfa sagis@a qifear: |
A ®H gAeAy Il WEAASTHT ULE U

kim karma kim akarmeti [ kavayo ‘py atra mohitah
tat te karma pravaksyami [ yaj jiatva moksyase ‘Subhat

api—even; kavayah—the wise; mohitah—are confused; atra—
on this point; iti—that is to say; kim—what?; (is) karma—action;
(is) kim—what?; akarma—inaction; pravaksyami—I shall explain;
tat—that; karma—action; te—to you; jiatvai—having under-
stood; yat—which; moksyase—you shall be freed; asubhat—from
inauspiciousness.

Even men of discrimination become bewildered in
their efforts to determine what is karma and what is
akarma. 1 shall therefore explain karma-tattva to you,
knowing which you will become liberated from the
bondage of karma.

SARARTHA-VARSINI
Even the wise should not perform karma simply by imitat-
ing the previous dacaryas. Rather, they should act only when
they have understood the specific nature of karma (action).
For this reason, the difficult topic of karma-tattva is being
explained.



278 ¢ SRIMAD BHAGAVAD-GITA CHAPTER 4

SARARTHA-VARSINI PRAKASIKA-VRTTI

In Srila Visvanatha Cakravarti Thakura’s commentary, the
word gatanugatika-nyaya means working by imitating the
actions of others without trying to deeply understand the
subject matter concerning the purpose of the action.

Sroka 17
FHO BT FNgA FgAodT [aHAT: |
AFHOIT TG TEAT FHON WA Ngoll

karmano hy api boddhavyam [ boddhavyafi ca vikarmanah
akarmanas ca boddhavyam [ gahana karmano gatih

hi—certainly; (the principle) karmanah—of action; boddhav-
yam—should be understood; api—also; (the principle)
vikarmanah—of prohibited action; boddhavyam—should be
understood; (the principle) akarmanah—of inaction; ca—and;
boddhavyam—should be understood; ca—and; gatih—the prin-
ciple; karmanah—of action; (is) gahana—profound.

Karma, vikarma and akarma should be distinctly
understood, for the principle of karma is profound.

SARARTHA-VARSINI

Vikarma, forbidden action, leads to a miserable destination.
Thisis the principle. Akarma means not to perform one’s pre-
scribed action (karma). Why is it auspicious for sannydsis to
refrain from karma? In other words, how will they attain the
highest welfare without performing action? The tattva of karma
is extremely deep and difficult to understand. The word karma
indicates all three aspects: karma, akarma and vikarma.

SARARTHA-VARSINI PRAKASIKA-VRTTI

It is difficult to understand the tattva of karma. Only the
karma prescribed in $astra is the cause of moksa. Vikarma,
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forbidden action which is contrary to prescribed karma, leads
the jivas to a miserable destination. Not performing the karma
prescribed in Sastra is called akarma (inaction). There are
three levels of akarma:

1. The ignorant do not perform the karma which is prescribed
in the Vedas, due to laziness.

2. Those who know the result of karma to be perishable and
miserable become resentful. Being disgusted with karma, they
act for moksa.

3. After hearing hari-katha, some persons abandon prescribed
karma and cultivate bhakti.

tavat karmani kurvita [ na nirvidyeta yavata
mat-katha-sravanadau va [ sraddha yavan na jayate
Srimad-Bhdgavatam (11.20.9)

In this current sloka of Gita, the word karmano in the
phrase gahana karmano gatih implies all three aspects: karma,
akarma and vikarma.

Stoka 18

FHIFHE Fq: GRSHHNT T FH T |
" Jrgar 97HY T b FARADd N9 1

karmany akarma yah pasyed | akarmani ca karma yah
sa buddhiman manusyesu [ sa yuktah krtsna-karma-krt

sah—that; buddhiman—intelligent person; manusyesu—among
mankind; yah—who; pasyet—can see; akarma—inaction;
karmany—within action; ca—and; yah—who (sees); karma—
action; akarmani—within inaction; (is) yuktah—transcenden-
tally situated; (although) krt—the performer; krtsna-karma—
of all activities.

One who sees action in non-action and non-action
in action is truly wise among men and transcenden-
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tally situated, even though he performs all sorts of actions.

SARARTHA-VARSINI

Of the three types of karma, the tattva of karma and akarma
is explained in this sloka beginning with the word karmani.
Personalities such as Janaka Maharaja, who were pure in
heart, did not take sannyasa although they were endowed
with jAana. Instead, they performed akarma by following
niskama-karma-yoga. Those who can see that such actions
are not karma are themselves not bound by karma. A karma-
sannydasi whose heart is impure, who lacks tattva-jiana, and
who possesses mere intellectual knowledge of $astra, can only
deliver exalted speeches. But, those who can see karma in the
akarma of such sannyasis, and who realise that bondage to
karmaleads only to a miserable destination, are actually wise.

The pure-hearted person mentioned above performs all types
of karma but does not accept karma-sannyasa. On the other
hand, there are so-called karma-sannyasis who consider
themselves to be knowledgeable, but who are actually proud
and garrulous. They do not seek higher association or follow
instructions, and they only praise themselves. Those impure-
hearted persons suffer miserably.

Sri Bhagavan has also said:

yas tv asamyata-sad-vargah [ pracandendriya-sarathih
jiana-vairagya-rahitas / tri-dandam upajivati

suran atmanam atma-stham [ nihnute mam ca dharma-ha
avipakva-kasayo 'smad | amusmac ca vihiyate
Srimad Bhagavatam (11.18.40-1)

Sometimes, a person who is bereft of jiana and vairdgya makes a
show of accepting tridanda, the symbol of sannydsa, to maintain
his life. This is condemned if his intelligence, which should di-
rect the senses, is instead controlled by the fiercely strong senses
and by the six invincible enemies (lust, anger, greed, illusion, pride
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and envy). Such a person is the killer of his own soul. Completely
immersed in endless material desires, he denies the worshipable
devas, his own self and even Me, who am situated within his heart.
Thus he is ruined both in this world and in the next.

SARARTHA-VARSINI PRAKASIKA-VRTTI

All karma performed by a niskama-karma-yogi is akarma
(inaction) in the form of karma-sannyasa. Renunciation of
the fruits of action (karma-tyaga) constitutes his performance
of niskama-karma. Although niskama-karma-yogis perform all
types of actions, they are not considered to be karmis (fruitive
workers). For them karma and akarma are the same. On the
other hand, so-called jiianis who have artificially renounced
their prescribed duties (karma-sannyasa), but whose conduct
is poor (duracari) due to their impure hearts, who are proud,
and who praise themselves, suffer miserable consequences.

Stoka 19

T HET: FEEgEatTr: |
FAFETEFAO] FAAE: GSd FaT: 0es

yasya sarve samarambhah [ kama-sankalpa-varjitah
jaanagni-dagdha-karmanam [ tam ahuh panditar budhah

(he) yasya—whose; sarve—every; samarambhah—endeavour; (is)
varjitah—devoid; kama-sankalpa—of selfish desire; (his)
karmanam—action; dagdha—is burned up; jiiana-agni—by the
fire of knowledge; budhah—the wise; ahuh—call; tam—him;
panditam—a learned person.

He whose every action is free from hankering for
pleasure, having burnt all fruitive desires in the fire
of pure knowledge, is called a pandita by the wise.
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SARARTHA-VARSINI

The subject of karma is now being explained in detail in five
Slokas (Gita 4.19-24), the first beginning with the word yasya.
Kama-sankalpa-varjitah means devoid of the desire for the
fruits of action, and samarambhah refers to all actions which
are properly instigated. Jianagni-dagdha-karmanam indicates
those in whom the reactions to previous karma or vikarma,
have all been burnt by the fire of jiana. The fate of those who
perform vikarma, as described in Gita 4.17, should be under-
stood in this way. Just as for a wise person, who was described
in the previous sloka, it is proper to see his karma as akarma,
similarly it is also proper to see his vikarma as akarma. This is
in sangati (harmony) with the previous sloka and will be ex-

plained in later slokas (Gita 4.36-7).

SARARTHA-VARSINI PRAKASIKA-VRTTI

Those who perform prescribed duties, and at the same time
become free from fruitive desires, burn up all the results of
their prescribed karma, as well as their vikarma in jianagni,
the fire of transcendental knowledge, which results from their
performance of niskama-karma-yoga. Such mahatmas are
called jianagni-dagdha-karma, those who have burnt all their
karma in the fire of transcendental knowledge.

Stoka 20

FET FHEATS FHeaget FasE: o
FHOAIFAIST Aa fHfsaemita @ uzol

tyaktva karma-phalasangarm [ nitya-trpto nirasrayah
karmany abhipravrtto ‘pi [ naiva kificit karoti sah

tyaktva—having given up; asangam—attachment; karma-
phala—to the fruits of action; nitya-trptah—he is always bliss-
ful; nirasrayah—and without dependence; eva—certainly; sah
na karoti—he does not do; kificit—anything; api—although;
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abhipravrttah—engaged; karmani—in work.

One who has renounced attachment to the fruits of karma,
who is always blissful within, and who is not dependent on
anyone for his maintenance does not act, though fully engaged
in all types of karma.

SARARTHA-VARSINI

Nitya-trptah means that internally such a person remains
blissfully content. Nirasrayah means not depending on any-
one for one’s maintenance (yoga-ksema).

SARARTHA-VARSINI PRAKASIKA-VRTTI

The word yoga, cited in the Sarartha-Varsini, means to
attain or to acquire that which one lacks. The word ksema
means to protect what one possesses.

Sroka 21
frvfdataamear T Swaaakaes: |
WK Fae FH FAATANT fwfosTaq  n2e

nirasir yata-cittatma / tyakta-sarva-parigrahah
sariramh kevalam karma | kurvan napnoti kilbisam

atma—the soul; citta—whose mind; yata—is controlled;
nirasih—who does not hanker; tyakta—who has abandoned;
sarva-parigrahah—all ingredients for sense pleasure; karma—his
work; (is) kevalam—solely; sariram—for bodily maintenance;
kurvan—so doing; (he) na apnoti—does not acquire; kilbisam—
sinful reaction.

One who can control his mind and senses, who is
devoid of fruitive desires, who has given up all vari-
ety of sense pleasure, and who performs karma only
for bodily maintenance, does not become affected by
sinful reactions resulting from his karma.
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SARARTHA-VARSINI
Here the word atma refers to the gross body. Sariram refers
to performing actions such as accepting donations from dis-
honest persons to maintain the body (asat-pratigraha). Such
people do not incur sin even if they act like this. This further
describes the phrase of Gita (4.17), vikarmanah boddhavyam.
“One should understand the tattva of vikarma.”

SARARTHA-VARSINi PRAKASIKA-VRTTI

Nirasih means those who are devoid of fruitive desires.
Although such people may accept charity from dishonest
persons to maintain the body, still they do not incur sin; nor
do they incur piety by accepting charity through the proper
means. This is because they control the mind and gross body,
and are free from any effort to accumulate objects meant
for sense enjoyment.

SLoka 22
qgEBTATHAIR! FEIAAl AT |
am: fagratagt o Feata T fHasaa 190

yadrccha-labha-santusto | dvandvatito vimatsarah
samah siddhav asiddhau ca [ krtvapi na nibadhyate

(he is) santustah—satisfied; labha—with gain; yad-rccha—which
comes (of its own accord); (and) atitah—has left behind;
dvandva—rtolerating duality such as heat and cold; (he is)
vimatsarah—free from envy; samah—equipoised; siddhau—in
success; ca—and; asiddhau—failure; api—although; krtva—
acting; na nibadhyate—he is not bound.

He who is satisfied with objects that come of their
own accord, and who tolerates dualities such as heat
and cold or happiness and distress, is free from envy
and remains equipoised in success and failure. Although
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he performs karma, he does not become bound.

Sroka 23
TAHg® e AATEaRaead: |
JAETeRT: FH GG glaetad n:31

gata-sangasya muktasya | jianavasthita-cetasah
yajiayacaratah karma [ samagram praviliyate

(he who) gata-sangasya—has given up attachment (for exter-
nal things); muktasya—is liberated; cetasah—whose conscious-
ness; (is) avasthita—situated; jiana—in knowledge; acaratah—
by performing action; yajiaya—for the sake of Visnu; karma
praviliyate—his fruitive action vanishes; samagram—com-
pletely.

One who is devoid of material attachments, and
whose mind is situated in true knowledge, is liber-
ated. All the fruitive action of such a person, who
performs his every action for the worship of
Paramesvara, is completely dissolved. Thus he attains
the state of akarma.

SARARTHA-VARSINI
The characteristics of yajfia will be explained later. Karma

performed for the sake of yajfia is dissolved, and this results
in a state of akarma (inaction).

SARARTHA-VARSINI PRAKASIKA-VRTTI

Karma (work) performed for the pleasure of Sri Bhagavan
(yajfiartha) never becomes a cause of bondage to the material
world. Such action for the pleasure of Bhagavan is described
here as akarma-bhava, the state of inaction.

Mere performance of dharmika activities (karma as pre-
scribed in the Vedas) does not in itself lead to the higher
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planets, nor do sinful activities in the form of vikarma (ac-
tions forbidden in the Vedas) lead to the lower planets.
Knowers of karma who accept the principle of purva-
mimansa, claim that actions produce an unseen subtle po-
tency called apiirva, which causes the karma to give its re-
sults life after life. Their conception that this fruit can be
later shared by others is meant to establish the eternality of
karma. This consideration, however, does not apply to a
niskama-karma-yogi.

SLoka 24

TEMIY FERfS T FETon g |
FEd A7 TeF T FH GEIEAT 1%

brahmarpanam brahma havir [ brahmagnau brahmana hutam
brahmaiva tena gantavyam [ brahma-karma-samadhina

brahma—the spiritual reality; eva gantavyam—is certainly
achieved; tena brahmana—Dby that brahmana; samadhina—who
is absorbed; brahma-karma—spiritual action; arpanam—his
sacrificial spoons and other paraphernalia; brahma—are spiri-
tualised; havih—his ghee and other ingredients for offering;
brahma—are spiritualised; (and) hutam—his offering of foods;
agnau—into the fire; brahma—are spiritualised.

Brahma can be attained by one who performs yajfia
in which the sacrificial instruments, the ghee, the
fire, the offerings and the priest (agent) are all
brahma. Such a person is qualified to attain brahma
because he is fully absorbed in karma which is of
the same nature as brahma.

SARARTHA-VARSINI

The previous sloka states that one should perform karma for
yajiia. What is the nature of yajiia’ In anticipation of this
question, Sri Bhagavan speaks this sloka beginning with the



SLokA 25 JNANA-YOGA ¢ 287

word brahmarpanam. Arpanam refers to the instrument with
which the offering is made. The ladle used in the sacrifice and
other such instruments are brahma. Havih (the ghee, etc.)
which is offered is also brahma. Brahmagnau means the rest-
ing place of the recipient of the offering or fire, is brahma. The
brahmana who performs the yajfia is also brahma. Thus, brahma
is the only desirable object for a wise man. There is no other
result. If one asks why, the answer is that activity, which is
identical to, or in oneness with brahma, leads to samadhi, ex-
clusive concentration of the mind. Thus, no other fruit is ob-
tained.

SARARTHA-VARSINI PRAKASIKA-VRTTI

In sacrificial acts, the specific instrument used to offer ghee
in the fire is called sruva. The ingredients offered to the devas
in the yajiia are called havih.

Srila Bhaktivinoda Thakura quotes Krsna as saying, “Now,
hear how work in the form of yajfia gives rise to knowledge.
[ will explain various types of yajfia later. Now, [ will explain
the fundamental principle behind them. Material actions are
compulsory for the jiva bound to material consciousness. In
such mundane activities, the faithful discharge of prescribed
duties in which one can deliberate on cit-tattva (the conscious
reality) is called yajfia. When conscious reality manifests in
matter, it is called brahma. That brahma is merely My bodily
effulgence. Cit-tattva is quite distinct from the whole material
universe. Yajiia is perfect when its five constituents, namely
arpanam (the instrument for offering), havih (the ingredi-
ents), agni (the fire), hota (the doer) and phala (the fruit),
are the resting place of brahma, that is, when they are meant
for the revelation of brahma. A person’s activity is known
as brahma-yajiia when he seeks revelation of brahma in his
karma with concentrated meditation. The instruments of
offering, the ingredients, the fire, the doer (that is, his own
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existence) and the fruits are all brahma. Thus their ultimate
destination is also brahma.”

Stoka 25
dgRar a7 A ggarEd |
FEMEETR IF  FAAGGEld N4l

daivam evapare yajiiar [ yoginah paryupdasate
brahmagnav apare yajiiar | yajiienaivopajuhvati

eva—indeed; apare—other; yoginah—karma-yogis; paryu-
pasate—worship; daivam—the devas; (through) yajiam—sac-
rifice; eva—indeed; apare—others (jiana-yogis); upajuhvati—
offer; yajiam—sacrifice; yajiena—through sacrifice; brahma-
agnau—in the fire of the Absolute Truth.

Some karma-yogis perfectly perform deva-yajfia in
the form of worship of the devatas, while jAana-yogis
offer all their activities as oblations in the yajfia of
brahma.

SARARTHA-VARSINI

Sri Bhagavan is saying, “There are various types of yajiia
according to the varieties of desired goals. Now hear of them
all.” Sri Bhagavan speaks eight slokas beginning with the pre-
sent one, daivam eva, to explain these different types of yajfia.
Yajiia in which the worship of devas such as Indra and Varuna
is performed is called daivam. The performers of such yajiia
do not consider devas like Indra and others to be brahma. This is
being explained here. According to the siitra: sasya-devatetyana,
the devas are the only worshipable deities for those perform-
ers of the deva-yajiia; brahma is not mentioned here. In this
sloka, yoginah means karma-yogis, while apare implies jiana-
yogis. Brahmagnau means that brahma or Paramatma is the
sacrificial fire. In that sacrificial fire or tat-padartha (the
Absolute Truth) the yajiam (havih, oblation) in the form of
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tvamm-padartha (the jiva) is the yajiiena, which is offered by
chanting the pranava-mantra, or. This very jiana-yajiia will
be glorified later. Here, the words yajfiam and yajiiena have
been used for the object which is offered (such as ghee) and
the instrument of the offering (the ladle) respectively. In other
words, it is understood that the suddha-jiva and pranava are
indicated by a superior understanding of yajiia and yajfiena.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Srila Bhaktivinoda Thakura expresses Krsna’s mood as fol-
lows, “Those who take the vow to perform yajiia are called
yogis. There are various types of yajia according to the dif-
ferent aptitudes of the yogis. In fact, there are as many vari-
eties of yajfias as there are types of yogi. All yajiias can be
divided into two general divisions based on vijfiana, scien-
tific understanding: 1) karma-yajfia, consisting of sacrificial
offerings and 2) jiana-yajiia, sacrifice in the form of delib-
eration on cit-tattva. This will be explained further on. Now,
please hear as | explain some varieties of yajiias. The karma-
yogis perform their worship through deva-yajiia, the worship
of My authorised representatives such as Indra and Varuna
who, by My external potency, are gifted with specific pow-
ers. By such worship, these karma-yogis gradually attain the
stage of niskama-karma-yoga. The yajiia of the jiana-yogis
consists of offering themselves (tvam-padartha) as the ghee
in the fire of brahma (tat-padartha) by reciting the pranava-
mantra, or, or having taken shelter of the maha-vakya (great
axium), tat-tvam asi (you are His servant). The superiority
of this jiana-yajiia will be explained later on.”

SLoka 26
A AT gamfiay el |
=R v gty Jefd ues
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srotradinindriyany anye [ sarvyamagnisu juhvati
Sabdadin visayan anya [ indriyagnisu juhvati

anye—others; juhvati—offer; indriyani—the senses; $rotra-
adiini—beginning with the ear; agnisu—into the fire; sam-
yama—of the controlled mind; anye—others; juhvati—offer;
visayan—the sense objects; Sabda-adin—beginning with sound;
indriya-agnisu—into the fire of the senses.

The naisthika-brahmacaris offer their hearing and
other senses into the fire of the controlled mind, while
the grhasthas offer sense objects, such as sound, into
the fire of the senses.

SARARTHA-VARSINI
The resolute brahmacaris offer indriyani, the hearing and
other sense processes, into the fire of the controlled mind.
In this way, they completely dissolve the senses into the
pure mind. The irresolute brahmacaris (grhasthas) offer the
objects of the senses, such as sound, into the fire of the
senses.

Stoka 27

Tavfisa+aior qrorEHioT =9 |
QI efd AT 10 I

sarvanindriya-karmani / prana-karmani capare
atma-samyama-yogagnau [ juhvati jiana-dipite

ca—and; apare—others (yogis); juhvati—offer; karmani—the
functions; sarvani—of all; indriya—the senses; (and) prana-
karmani—the functions of breath; yoga-agnau—in the fire of
connection; dtma-samyama—with the pure soul; jiana-dipite—
which is illuminated by transcendental knowledge.
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Other yogis offer the activities of all their senses and life airs
into the fire of the controlled self, which is illuminated by
knowledge

SARARTHA-VARSINI

Apare means the knower of pure tvam-padartha, namely
the pure self (the jiva). These yogis offer all of their senses,
the activities of the senses such as hearing and seeing, the
ten types of life airs (prana), and the actions of the life airs
into the fire of the controlled self, or the fire of the purified
existence of tvam-padartha (the jiva). In other words, they
completely dissolve the mind, the intelligence, the senses and
the ten life airs in the pure self. Their understanding is that
the pratyag-atma (pure soul) is all that exists, and that the
mind and so on do not have any real existence.

The ten types of life airs and their actions are as follows:

NAME ACTION

prana out-going

apana in-coming

samana to adjust the equilibrium of all
objects eaten or drunk

udana to take up

vyana to move everywhere

naga to belch

kiirma to open the eyes

krkara to cough

devadatta to yawn

dhanafijaya to remain in the body even

after death.

SLoka 28

TETATADIAT  IHTIATLATAR |
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dravya-yajidas tapo-yajiia [ yoga-yajiias tathapare
svadhyaya-jiana-yajiias ca [ yatayah samsita-vratah

apare—others; dravya-yajiiah—sacrifice of possessions; tapo-
yajiiah—sacrifice of austerities; yoga-yajiiah—sacrifice of astanga-
yoga; tatha—and; svadhyaya-jiana-yajiah—sacrifice of study of
transcendental knowledge from the Vedas; ca—and; yatayah—
these ascetics; samSita-vratah—follow strict vows.

Some perform dravya-yajfa by giving their posses-
sions in charity, some perform tapo-yajfia by perform-
ing austerities, and some perform yoga-yajfia by
practising the yoga of eightfold mysticism. Others per-
form svadhyaya-yajfia by studying the Vedas and ac-
quiring transcendental knowledge. All who make such
endeavours follow strict vows.

SARARTHA-VARSINI

Those who perform yajfia by offering their material posses-
sions in charity are called dravya-yajiiah. Those who perform
yajiia with austerity such as the krcchra-candrayana vrata
are called tapo-yajiiah. Those who perform yajiia by astanga-
yoga are called yoga-yajiiah, and those whose yajiia is only
to study the Vedas in order to acquire knowledge are called
svadhyaya-jiiana-yajiiah. All those who make such endeavours
are described as samSita-vratah (performers of strict vows).

SARARTHA-VARSINI PRAKASIKA VRTTI

Here Bhagavan Sri Krsna is describing various types of
yajiia. Karma-yogis give food, cloth and so on in charity, which
is their dravya-yajiia. They perform welfare activities that
are described in smrti-$astra, such as digging wells and ponds,
establishing temples, giving food in charity and making parks
and gardens. There are others who perform activities such
as protecting their dependents and taking a vow of non-vio-
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lence towards all jivas. Their activity is called datta-karma,
charitable acts. There are others who perform yajfia for the
purpose of pleasing the devas. Such activity is called ista-yajfia.
Some perform painfully austere vratas (vows), such as
candrayana, which are explained in Manu-sambhita:

Krcchra-vrata:

ekaikam grasam asniyat try-ahani trini pitrvava
try-ahafi copavased antyam atikrcchram caran dvijah
Manu-samhita11.214

For the first three days a person eats one mouthful of food dur-
ing the day. For the next three days he eats one mouthful daily
in the evening, and for the following three days he takes one
morsel of food a day without begging. For the last three days he
fasts completely. This austere vow is called krcchra-vrata.

Candrayana-vrata:

ekaikam hy asayet pindam krsne sukle ca varddhayet
upasprsams tri-savanam etac candrayanam smrtam
Manu-samhita 11.217

On the full moon day, a person should take only fifteen mouth-
fuls of food per day and take morning, midday and evening bath.
From the first day of the lunar month onwards, he should reduce
his food by one mouthful each day, and on the fourteenth day he
should eat only one mouthful. He has to fast completely on the
dark moon day. From the first day of the bright fortnight onwards,
he increases his meal by one mouthful each day, eating fifteen
mouthfuls on the full moon day. This is called candrayana-vrata.

There are others who perform yajiia by devoting themselves to
yoga. Their yajiia is to perform astarnga-yoga while residing in a
pious place or holy place. Patafijali has said: Yogas citta-vrtti-
nirodha.“Yoga means to control the various activities of the mind.”
The eight limbs of yoga are yama, niyama, asana, pranayama,
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pratyahara, dharana, dhyana and samadhi, the performance of
which is called astanga-yoga. Other karma-yogis call the study
of the Vedas jiiana-yajiia, and they only perform this yajfia.

Stoka 29
U Feld wuT roisuE aurw |
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apane juhvati pranam [ prane 'panam tathapare
pranapana-gati ruddhva | pranayama-parayanah
apare niyataharah [ pranan pranesu juhvati

apare—others; juhvati—offer; pranam—the out-going breath;
apane—into the in-coming; tathd—and; apanam—the in-coming
breath; prane—into the out-going; ruddhva—blocking; prana-
apana-gati—the movement of these two airs; pranayama-
parayanah—they become absorbed in a trance of breath-control;
apare—others; niyata-aharah—restraining eating; juhvati—of-
fer; pranan—their out-going breaths; pranesu—into the out-
going breaths themselves.

Others, who are devoted to pranayama (controlling
the life force), offer prana (the out-going breath) into
apana (the in-coming breath) and vice versa. By gradu-
ally stopping both prana and apana, they become fixed
in pranayama. Others, while checking the eating pro-
cess, offer their prana into the fire of prana (life) itself.

SARARTHA-VARSINI

Some yogis, who are devoted to the control of their life airs,
sacrifice prana into apana. This means that at the time of
pitraka (inhalation) they combine the prana and apana.
Similarly, during the time of recaka (exhalation), they offer
apana into prana, and at the time of kumbhaka (holding the
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breath) they stop the movement of both prana and apana
and become fixed in pranayama.

Others, who want to control the senses, sacrifice their
senses into prana, the life airs, by moderating their food in-
take. The senses are under the control of prana. When the
life air becomes weak, naturally the senses also become weak
and unable to enjoy their sense objects. In this way, they offer
the disabled senses into their life airs, living only on their
life airs (prana).

SARARTHA-VARSINI PRAKASIKA-VRTTI

Astanga-yoga (the eightfold path of yoga) is being explained
in more detail. Yogis sacrifice prana into apana through
piiraka (inhalation). In other words, at the time of piraka,
they combine the prana and apana. Similarly, while exhaling
(recaka), they offer apana into prana and at the time of
kumbhaka (holding the breath), they stop the movements of
both prana and apana.

The word pranayama has two components. Prana means a
special type of air and @yama means expansion. Here, expan-
sion means to control the prana from the tip of the toenails
to the hair on top of the head. In Garuda Purana it is said:
pranayamo maruj-jayah. “To control the prana air is called
pranayama.” Therefore, pranayama means expanding prana
for the purpose of controlling the activities of the senses.

Similarly, grimad—Bhdgavatam (11.15.1) explains, “When a
person controls his senses and his breathing process, and fully
absorbs his mind in Me, all the siddhis naturally come under
his control.” For more information on this subject, readers
should study Prema-Pradipa by Srila Bhaktivinoda Thakura.

The smrti-sastra describes yajia such as dravya-yajfia,
tapo-yajiia, yoga-yajiia and svadhyaya-jiiana-yajfia, while the
tantra-sastra describes hatha-yoga and various other types of
vows for controlling the senses. However, the best type of
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yajiia in this Kali-yuga, when people have short life spans
and very little intelligence, is the natural and easily-perfected
sankirtana-yajiia. Not only every human but every living
entity has the right to perform sankirtana-yajiia:

harer nama, harer nama, harer namaiva kevalam
kalau nasty eva, nasty eva, nasty eva, gatir anyatha
Brhad-Naradiya Purana

This is also explained in Srimad-Bhagavatam (11.5.32):

krsna-varnam tvisakrsnam [ sangopangastra-parsadam
yajiiaih sankirtana-prayair [ yajanti hi su-medhasah

By performing the sankirtana-yajiia, intelligent persons worship
that Personality in whose mouth the two syllables ‘K7’ and ‘sna’
are dancing, whose bodily colour is like brilliant gold, and who
is surrounded by His associates, servitors, weapons and confi-
dential companions.

SLoka 30
wadsEd gAfaEt  aRefiaEesr: |
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sarve ‘py ete yajiia-vido [ yajia-ksapita-kalmasah
yajiia-sistamrta-bhujo [ yanti brahma sanatanam

api—also; sarve—all; ete—those; yajiia-vidah—who are conver-
sant with the principle of yajfia; (become) ksapita—cleansed;
kalmasah—of sins; (through) yajia—sacrifice; amrta-bhujah—
they enjoy the immortal; yajiia-sista—remnants of yajfia; (and)
yanti—they attain; sanatanam—eternal; brahma—spirit.

All those who know the principle of yajfia become
free from sin by performing that yajAa. Having tasted
amrta, the remnants of yajAa, they eventually attain
the eternal brahma.
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SARARTHA-VARSINI

All who know the principles of yajiia, and who perform
yajiias as described above, gradually advance in jiana, by
which they can attain brahma. Here, the secondary result of
such yajiia is explained; they also taste the nectarean rem-
nants of yajfia, such as mundane enjoyment, opulence and
mystic perfections. Similarly, the primary fruit is described
as brahma yanti, the attainment of brahma.

SARARTHA-VARSINI PRAKASIKA-VRTTI
The primary fruit of yajiia is the attainment of brahma,
and the secondary fruit is to achieve mundane or worldly
enjoyment and mystic perfections, such as anima siddhi (be-
coming atomic in size).

Sroka 31

AT AHSEAITET FAST: FEAAT 1321
nayam loko ‘sty ayajiiasya [ kuto ‘nyah kuru-sattama

kuru-sattama—O best of the Kurus; ayajiiasya—for one who
does not perform yajfia; (the benefits of) ayam lokah—this world;
na asti—are not (available); kutah—what then?; anyah—of the
other world.

O best of the Kurus! A person who does not perform
yajfia cannot even attain this earthly planet with its
meagre happiness. How then, can he attain the planets
of the devas and others?

SARARTHA-VARSINI
By not performing yajiia, fault (sin) is incurred. To explain
this, Bhagavan Sri Krsna is speaking this sloka beginning with
nayam. If one cannot even attain the earth planet, which
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provides very little happiness, how can one attain the higher
planets such as those of the devas?

SARARTHA-VARSINI PRAKASIKA VRTTI

Srila Bhaktivinoda Thakura expresses Krsna’s mood as
follows, “Therefore, Arjuna, O best of the Kurus, one who
does not perform yajiia cannot even attain this world, what
to speak of the next. Therefore, yajiia is certainly an obliga-
tory duty. From this you should understand that smarta-
varnasrama (the caste-rules enjoined in the smrtis), astanga-
yoga, Vedic sacrifices and so on are all part of yajfia. Even
brahma-jiiana is a special type of yajiia. There is no karma
(prescribed duty) in this world other than yajfia. Everything
else is vikarma.”

Stoka 32
U Fgfaer aw faaer sEon 9@ |
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evam bahu-vidha yajiia [ vitata brahmano mukhe
karma-jan viddhi tan sarvan [ evam jiiatva vimoksyase

evam—thus; bahu-vidhah—many kinds; yajiah—of sacrifices;
vitatah—are diffused; mukhe—from the mouth; brahmanah—of
the Vedas; viddhi—you should know; tan—them; sarvan—all;
(to be) karma-jan—born from action; evam—thus; jiatva—
knowing; vimoksyase—you shall be liberated.

The various types of yajfia are elaborately explained
in the Vedas. Knowing all of them to be born of karma
you will attain moksa.

SARARTHA-VARSINI

Brahmanah means of the Vedas and mukhena means from
the mouth. Vedena means ‘clearly spoken from My own
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mouth’. Karma-jan means ‘born of the action of speech, mind

and body’.

SARARTHA-VARSINI PRAKASIKA-VRTTI

The yajiias described in the Vedas are performed by the
activities of the body, mind and speech; therefore, they have
no relationship with the atma-svariipa (true nature of the
self). The soul (atma) remains indifferent and detached from
all of these processes. Attainment of this jiana frees one from
bondage to this material world.

SLoka 33
SHI  FEHATEATSAAd: W |
wd FHifaer aredl 7 aR@arad 133

$reyan dravyamayad yajiiaj [ jiana-yajiiah parantapa
sarvam karmakhilam partha [/ jiiane parisamapyate

parantapa—QO chastiser of the foe; sSreyan—better; yajiiat—than
the sacrifice; dravyamayat—of material possessions; (is) jiana-
yajiiah—the sacrifice of knowledge; partha—O Partha;
sarvam—all; karma-akhilam—complete action; parisamapyate—
culminates; jiane—in transcendental knowledge.

O Parantapa, jAana-yajfia is superior to dravya-
maya-yajfia (the renunciation of material possessions)
because, O Partha, the performance of all prescribed
actions culminates in transcendental knowledge.

SARARTHA-VARSINI
JAana-yajfia (as described in Gita 4.25, brahmagnau), is
superior to karma-yajia or dravya-maya-yajfia which con-
sists of renouncing material possessions as described in Gita
4.24: brahmarpanam brahma havir. One may ask why. The
answer is that the culmination of all actions bears fruit upon
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attaining jiidna. In other words, karma ceases to exist after
one attains jiiana.

SARARTHA-VARSINI PRAKASIKA-VRTTI

In his commentary on this $loka, Srila Bhaktivinoda
Thakura quotes Sri Krsna as saying, “Although all these
yajias gradually lead to jiana, santi and finally to bhakti
unto Me, which is extremely auspicious for the jiva, still there
is something to be considered in this regard. From the above
group of yajiias, a person may sometimes perform either
dravya-maya-yajiia or karma-yajiia (ceremonial rites). At
other times, depending on his nistha, he may perform jiana-
maya-yajiia (a sacrifice performed in knowledge). Jiiana-
maya-yajfia is far superior to dravya-maya-yajiia, because, O
Partha, all karma culminates in jiana. When the performance
of any yajiia does not involve deliberation on the transcen-
dental, then the whole activity is simply ritualistic (dravya-
maya). However, when the goal is spiritual progress, the karma-
yajfias lose their fruitive materialism and become transcen-
dental. The dravya-maya stage of yajiia, which consists only
of material rituals, is called karma-kanda. One must remain
very conscious of this distinction while performing yajiia.”

Sri Caitanya Mahaprabhu has also said, “Only those who
perform bhajana to Sri Krsna by sankirtana-yajiia make
their lives successful, and they are most intelligent. All others
are foolish slayers of the self.” Krsna-nama-yajiia is su-
preme among all types of yajia. Performance of millions of
asvamedha-yajiias cannot be equated with once chanting the
name of Krsna. Those who make such comparisons are
pasandi, religious impostors, and Yamaraja punishes them
in various ways. This is emphasised in Caitanya-caritamrta
(Adi lila 3.77-79).

Moreover, one’s bondage to the material world is easily un-
tied by chanting the hare krsna maha-mantra, and by chant-
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ing krsna-nama one attains Sri Krsna’s prema-mayi seva. Thus,
in the age of Kali, all yajiias except the chanting of Krsna’s
name, are useless, because they do not fall into the category
of svaritpa-dharma, the eternal occupation of the soul. This is
further clarified in Caitanya-caritamrta (Adi-lila 7.73-74).

SLoka 34

Afalg giTadT TRy |daar |
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tad viddhi pranipatena [ pariprasnena sevaya
upadeksyanti te jianam [ jianinas tattva-darsinah

viddhi—you must understand; tat—this knowledge; pranipatena—
by offering prostrated obeisances to the guru who gives
instructions about jiiana; pariprasnena—by relevant inquiries
on every aspect; sevayd—by rendering devotional service;
jAaaninah—those in knowledge; tattva-darsinah—who have seen
the Absolute Truth; upadeksyanti—will reveal; jianam—that
knowledge; te—unto you.

Acquire this jAiana by offering prostrated obeisances
to a guru who imparts transcendental knowledge, by
asking relevant questions from him and by rendering
service to him. The tattva darsi, who are expert in the
imports of sastra, and the jAanis, who have realised the
Absolute Reality, will enlighten you with that jAana.

SARARTHA-VARSINI

How can this knowledge be attained? Sri Bhagavan speaks
this sloka beginning with tad-viddhi to give this information.
After offering dandavat-pranamas unto a guru who gives
instructions in transcendental knowledge, one should in-
quire as follows: “Aho Bhagavan! (Gurudeva is addressed as
Bhagavan here because he is asraya Bhagavan, the supreme
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receptacle of love for Bhagavan, and because the sad-guru
has qualities of Bhagavan), Why am I in this material con-
dition? How can I become free from it?” One must satisfy
him by seva and by paricarya, attending to his personal needs.
[t is also said in the $rutis:

tad-vijianartham sa gurum evabhigacchet
samit-panih Srotriyam brahma-nistham
Mundaka Upanisad 1.2.12

To acquire jiiana of Sri Bhagavan, one should approach a guru
who knows the real import of the Vedas by carrying samidh (the
fuel wood of sublime faith) as an offering to him.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Here, Sri Krsna describes bhagavat-tattva-jfiana as extremely
rare and difficult to understand. It can only be understood
by the mercy of a maha-purusa who is a tattva-jiani, one
who knows the Truth, and more specifically a tattva-darsi,
one who has realised the Truth. Sincere sadhakas should
inquire from such a maha-purusa about this tattva and please
him by offering prostrated obeisances, by asking relevant
questions and by rendering service to him.

Pranipatena means to affectionately offer pranamas with
either eight or five limbs of the body. Pranama or namaskara
means to give up one’s false ego and bow down. Here seva
means to render favourable service for the pleasure of the guru.
This sloka describes two symptoms of a guru who bestows
transcendental knowledge; he is both a jiani and a tattva-
darsi. One who has studied sastra and understood the knowl-
edge in it is called a jiiani, while a tattva-darsi is a maha-
purusa who has direct realisation of tattva.

Persons possessing incomplete knowledge do not have di-
rect realisation of tattva and tat-padartha. The instructions
of such unrealised persons are not fruitful. Only the instruc-
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tions of a maha-purusa are fruitful. Srimad-Bhagavatam
(11.3.21) also says: tasmad gurum prapadyeta jijiasuh. Srila
Visvanatha Cakravarti Thakura comments on this sloka as
follows: “To know supreme auspiciousness and eternal well-
being, sadhakas should accept the shelter of a guru who is
expert in Sabda-brahma (the imports of Vedic $astra), who
has realised parabrahma, and who has no material attach-
ments. If he is not expert in or knowledgeable of sabda-
brahma, he will not be able to dispel the doubts of his dis-
ciples and they will lose faith in him. If a guru has no direct
realisation of parabrahma, his mercy does not fructify to the
fullest extent, nor yield the highest result. Here the word
upasamasraya (11.3.21) refers to the guru who is endowed with
realisation of parabrahma. This means that he does not fall
under the sway of lust, anger, greed, etc. because he has no
material attachments.”
This is further clarified in grimad—Bhdgavatam (11.11.18):

Sabda-brahmani nisnato [ na nisnayat pare yadi
$ramas tasya Srama-phalo [ hy adhenum iva raksatah

Taking shelter of a guru who is expert in knowledge of sabda-
brahma, but is bereft of parabrahma realisation, is like protecting
a barren cow. It is useless labour and one does not achieve any
transcendental result.

Bhagavad-gita states that Sri Krsna is the Supreme Tran-
scendental Reality. There are those who say that the word
tat in this sloka refers to the jivatma, but such understanding
is completely incorrect because it contradicts the next sloka.
In Vedanta-darsana it is also said: anyarthas ca paramarsah
(Brahma-siitra 1.3.20). The word tat refers to paramatma-
tattva-jiiana.
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Stoka 35
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yaj jiatva na punar moham | evarn yasyasi pandava
yena bhiitany asesani [ draksyasy atmany atho mayi

pandava—O son of Pandu; jiatva—after understanding (that
knowledge); yat—which (was taught by the tattva-darsis); na
evam yasyasi—consequently you shall never enter; punah—
again; moham—into illusion; yena—by which (knowledge);
draksyasi—you shall perceive; aSesani—all; bhiitani—beings;
atmani—within Paramatma; atho—that is to say; mayi—in Me.

O Pandava, after acquiring such jfiana you will never
again be deluded. By that knowledge you will see all
living beings as jivatmas, and you will see them in Me,
Paramatma.

SARARTHA-VARSINI

In the next three and a half slokas beginning here with
the words yaj jfiatva, Sri Bhagavan explains the fruit of jiiana.
“After you have attained jiana, by which one knows the atma
to be different from the body, your mind will not become de-
luded again. By attaining svabhavika nitya-siddha-atma-
jiiana (natural and eternally perfect knowledge of the self)
delusion is removed and you will see all living beings: hu-
mans, animals, birds, etc. as jivatmas appearing separately
due to their external covering or designations (upadhis). In
addition, you will see all of them in Me, parama-karana (the
ultimate cause), situated as My effect (the jiva-sakti).”

SARARTHA-VARSINI PRAKASIKA-VRTTI

Srila Bhaktivinoda Thakura expresses Krsna’s mood. “Now,
due to delusion, you are trying to give up your sva-dharma
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(prescribed duty) which is to participate in battle, but after
attaining tattva-jiidna as instructed by your guru, you will
no longer fall prey to delusion. By that tattva-jfiana you will
be able to understand that all entities: human beings, animals,
birds, etc., are situated in the same jiva-tattva. The various
levels of gross existence have occurred due to their external
bodily designations. All jivas are situated in Me, bhagavat-

svariipa, who am the parama-karana (ultimate cause), as the
effect of My sakti.”

SLoka 36
Afy =efy ursy: wdv: uragEed: |
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api ced asi papebhyah | sarvebhyah papa-krttamah

sarvarh jiiana-plavenaiva [ vrjinam santarisyasi
api—even; cet—if; asi—you are; papa-krttamah—the most sin-
ful; sarvebhyah—of all; papebhyah—sinners; eva—certainly;
santarisyasi—you will cross over completely; sarvam—all;
vrjinam—sin; jiana-plavena—Dby the boat of transcendental
knowledge.

Even if you are the most sinful of sinners, you will
be able to completely cross over the ocean of all sins
by taking shelter of this boat of transcendental jAana.

SARARTHA-VARSINI

Now by speaking this §loka beginning with api ced, Sri
Bhagavan describes the glories of jiana. The word papebhyah
indicates, “Even if you are the worst of sinners, this tattva-
jiiana will liberate you from all past sins.” Here, a question
arises. “How is it possible that the mind will become purified
when so many sins exist in it? And if the mind is not pure,
how will jidna manifest? There is no possibility that a per-
son in whom jiiana has appeared will misbehave or commit
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any sin.”

Here, Sripada Madhustidana Sarasvati explains, “The
words api ced are spoken to indicate the possibility of the
impossible, by going against the rule. Although this mean-
ing is not possible, it has been spoken of as a promise, in or-
der to explain the fruit (glory) of jiana. In other words, the
impossible has also been mentioned as a possibility.”

Sroka 37
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yathaidhamsi samiddho ‘gnir [ bhasmasat kurute ‘rjuna
jaanagnih sarva-karmani [ bhasmasat kurute tatha

arjuna—QO Arjuna; yatha—as; samiddhah—a blazing; agni—fire;
kurute—rturns; edhamsi—firewood; bhasmasat—to ashes; tatha—
similarly; jiana-agnih—the fire of transcendental knowledge;
kurute—turns; sarva-karmani—all reactions of fruitive work;
bhasmasat—to ashes.

O Arjuna, just as a blazing fire burns firewood to
ashes, in the same way, the fire of transcendental
knowledge burns all karmika reactions to ashes.

SARARTHA-VARSINI
When jiiana manifests in a pure mind, it burns up all karma

(reactions) except for prarabdha-karma. This is explained
with an example in this sloka beginning with the word yatha.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Jiana destroys the reactions of all sorts of karma such as
nitya, naimittika, kamya, vikarma and accumulated aprarab-
dha, but not prarabdha-karma. This has been verified in
Vedanta-darsana:
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tad-adhigama uttara-piirvarghayor
aslesa-vinasau tad-vyapadesat
Brahma-siitra 4.1.13

Even ajiani has to face the results of his prarabdha-karma.
According to Srila Ripa Gosvami, however, a person who has
taken shelter of the holy name, be it even namabhasa (a
semblance of pure chanting), not only destroys the results of
all his karma, such as accumulated aprarabdha and kiita, but
also the fruits of prarabdha-karma. What, then, is to be said
about the chanting of suddha-nama? Srila Ripa Gosvami has
written in Sri Namastaka (sloka 4):

yad-brahma-saksat-krti-nisthayapi
vinasam ayati vina na bhogaih
O Nama Prabhu! Your appearance on the tongue of Your bhaktas
burns up the results of prarabdha-karma, which is otherwise
unavoidable, even after realizing brahma by unbroken medi-
tation. This is declared adamantly and repeatedly in the Vedas.

Sroka 38

T R A9 wgw uffie faEm
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na hi jianena sadrsam [ pavitram iha vidyate
tat svayam yoga-samsiddhah [ kalenatmani vindati

tha—in this world; hi na vidyate—there certainly does not exist;
(any such) pavitram—purifying thing; jianena-sadrsam—as
compared to transcendental knowledge; yoga-samsiddhah—one
who has attained complete perfection of niskama-karma-yoga;
vindati—finds; tat—that (jiana); svayam—spontaneously mani-
fest; atmani—within his heart; kalena—in course of time.

In this world, there is nothing more purifying than
transcendental knowledge. A person who has attained
complete perfection in niskama-karma-yoga, receives
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such jAiana naturally within his heart, in due course of time.

SARARTHA-VARSINI

Here, it is said that tapasya, yoga and other processes are
not as purifying as jiana. Not everyone can attain this tran-
scendental jiana. It is achieved, not immediately or in the
immature stage, but after attaining complete perfection in
niskama-karma-yoga over a prolonged period of time. This
jiiana reveals itself within one’s self (atma). One does not
receive this transcendental knowledge merely by accepting
sannyasa.

SLoka 39
SIFET THA A AN HIACED: |
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sraddhavan labhate jianam [ tat-parah samyatendriyah
jaanam labdhva param santim [ acirenadhigacchati

sraddhavan—a faithful person; samyata-indriyah—who has con-
trolled senses; (and) tat-parah—is devoted to that (yoga practice);
labhate—obtains; jianam—transcendental knowledge;
labdhva—after obtaining; jianam—transcendental knowledge;
adhigacchati—he attains; param—the supreme; santim—peace;
acirena—without delay.

A person who is faithful, who has conquered his
senses and who is devoted to the practice of niskama-
karma-yoga attains transcendental knowledge. After
attaining transcendental knowlege, he quickly attains
the supreme peace: relief from bondage to the mate-
rial world.

SARARTHA-VARSINI

“How and when does one attain this jiana?” Sri Bhagavan
answers this question by saying, “That jiana is attained
when one becomes faithful, that is, when his mind becomes
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purified by the performance of niskama-karma and when he
is endowed with proper intelligence, having an inclination
towards the instructions of $astra. Tat-parah means that,
when one undergoes the practice of niskama-karma with
staunch nistha, he simultaneously gains control over his senses
and achieves supreme peace. In other words, he becomes free
from bondage to the material world.”

SARARTHA-VARSINI PRAKASIKA-VRTTI
The word acirena in the original sloka means without any
delay, or immediately. For example, when a lamp is lit in a room
which has been in darkness for a long time, the darkness is
immediately dispelled without any separate endeavour. Simi-
larly, as tattva-jiana arises, it simultaneously dispels ignorance.

SLoka 40
AATATHEETAIT  WIATHT  fa=9afad |
T AFSRT T T T GE QIEAH: U ¥oll

ajfias casraddadhanas ca | samsayatma vinasyati
nayam loko ‘sti na paro [ na sukham samsayatmanah
(he who is) ajiah—a fool; ca—and; asraddadhanah—faithless;
ca—and; samsaya-atma—a doubting soul; vinasyati—is ruined;
sams$aya-atmanah—for a doubting soul; asti—there is; na—not;
sukham—happiness; ayam lokah—in this world; na—nor;
parah—in the next.

Those who are ignorant, faithless and of a doubting
nature are ruined. For the doubting person, there is
happiness neither in this world nor in the next.

SARARTHA-VARSINI

After explaining the adhikara of a person qualified to at-
tain jiiana, Sri Bhagavan describes one who is not fit to at-
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tain such knowledge. Ajiah means foolish like an animal.
Asraddadhanah refers to one who has knowledge of sastra,
but does not have faith in any siddhanta because he cannot
reconcile the contradictions between the various philoso-
phers. Samsaya-atma means one who, despite having faith,
still doubts whether his efforts will become successful. Of
these three, the line beginning with nayam specifically con-
demns one who is samsaya-atma (doubtful).

SARARTHA-VARSINI PRAKASIKA-VRTTI

After explaining the types of people who are qualified to
attain jiana and its subsequent result, Sri Krsna describes
the ignorant who are not qualified, and the degraded result
of such disqualification. A man who is ignorant, who lacks
faith and who is doubtful, perishes.

According to Srila Sridhara Svami, ajiiah here means ig-
norant of the topics instructed by Sri Guru. According to
Srila Baladeva Vidyabhiisana, it means that like an animal,
one does not have sastra-jiana.

Those who do not have faith in the words of sastra, guru
and the Vaisnavas are called asraddhalu, faithless. One who
always doubts the instructions of Hari, Guru and the Vaisna-
vas is called samsaya-atma, a man of doubt. Such doubtful
persons are more fallen than the ignorant and faithless, and
they cannot attain happiness and peace anywhere, either in
this world or in the next.

SLoka 41
- . —
AET T FET ATt a3 121

yoga-sannyasta-karmanam [ jiana-safichinna-samsayam
atma vantam na karmani [ nibadhnanti dhanafijaya

dhanafijaya—QO winner of wealth; sannyasta-karmanam—one
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who has renounced karma; yoga—through niskama-karma-yoga;
sams$ayam—and one whose doubts; safichinna—are slashed;
jAana—Dby transcendental knowledge; (and) atma-vantam—who
has realised his atma-svariipa; karmani—karmika reactions; na
nibadhnanti—do not bind.

O Dhanaiijaya, conqueror of riches! A person who
has renounced karma through the process of niskama-
karma-yoga, who has dispelled all his doubts by jfiana
and who has realised his atma-svariipa, is not bound
by karma.

SARARTHA-VARSINI

Sri Bhagavan speaks this sloka beginning with the word
yoga-sannyasta to explain the kind of person who can at-
tain niskarma. Those who have realised the soul are atmavan
or pratyak-atma, are not bound by karma. A person achieves
this stage by performing niskama-karma-yoga, giving up
karma through the process of sannyasa (renunciation) and
then removing his doubts by the cultivation of jiana.

SARARTHA-VARSINI PRAKASIKA-VRTTI

In these last two Slokas, Sri Krsna brings this subject to a
conclusion. According to the instructions of Bhagavan, one
takes shelter of niskama-karma-yoga by offering all his ac-
tions unto His lotus feet. When the citta (heart) is purified
by this process, it is illuminated by knowledge, and this cuts
asunder all doubts. At that time, such people are completely
freed from the bondage of karma.

The word pratyak-atma mentioned in the commentary in-
dicates the jivatma who has given up the sense of enjoyment
and who has attained a devotional attitude towards Bhagavan.
Otherwise, a jivatma who is averse to Bhagavan, and who is
absorbed in sense gratification, is called parak-atma.
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SLoka 42
ARAGATTHYA g AN |
foeET GoF AEIASIaS 9RT 15?10

tasmad ajiana-sambhiitam [ hrt-stham jianasinatmanah
chittvainarm samsayam yogam [ atisthottistha bharata

tasmad—therefore; bharata—QO descendant of Bharata; jiiana-
asinai—with the weapon of knowledge; chittva—slashing;
samsayam—the doubt; atmanah hrt-stham—situated in your
heart; ajiana-sambhiitam—born of ignorance; atistha—take
shelter; enam yogam—of this yoga; (and) uttistha—arise.

Therefore, O Bharata, with the sword of jiana slash
this doubt in your heart which is born of ignorance;
take shelter of niskama-karma-yoga, and prepare for
battle.

SARARTHA-VARSINI

Sri Bhagavan concludes this chapter with this sloka begin-
ning with tasmad ajiana. Hrt-stha refers to cutting the doubt
in the heart (chittva), yoga means taking shelter of niskama-
karma-yoga and atistha means ‘be ready for the battle’. Of
all the processes recommended for attaining mukti, jiana is
glorified here; and niskama-karma is the only means to at-
tain jiiana. This is the essence of this chapter.

Thus ends the Bhavanuvada of the Sarartha-varsini Tika,
by Srila Visvanatha Cakravarti Thakura, on the Fourth Chapter
of Srimad Bhagavad-gita, which gives pleasure to the bhaktas
and is accepted by all saintly persons.

SARARTHA-VARSINI PRAKASIKA-VRTTI

Srila Bhaktivinoda Thakura says, “This chapter gives in-
structions on two divisions of sanatana-yoga (the eternal yoga
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system). The first is the jada-dravyamaya division, which con-
sists of mundane rituals, or the sacrifice of material posses-
sions. The second is the atma-yathatma-riipa-cinmaya divi-
sion, or knowledge of the self and of Bhagavan. When the
jada-dravyamaya division is performed separately, it simply
becomes karma. Those who are bound in this division are
known as karma-jada, deeply engrossed in mundane enjoy-
ment. However, those who perform jada-karma (mundane
rituals) with the sole purpose of attaining spiritual advance-
ment are yukta or properly situated. When we specifically
deliberate on the true nature of spiritual activities, we un-
derstand that there are two aspects. One is knowledge of jiva-
tattva and the other is knowledge of bhagavat-tattva. Only
those who experience and realise bhagavat-tattva attain the
essence of atma-yathatma (knowledge of the real nature of
the arma) which is to be Sri Krsna’s servant. This experience
is perfected by realisation of the transcendental birth and
activities of Bhagavan and of the jiva’s eternal association
with Him. This subject is described in the beginning of this
chapter. Bhagavan Himself is the first instructor of this nitya-
dharma. Because the jiva has become bound to inert matter
by the defect of his own intelligence, Bhagavan descends by
the prowess of His cit-sakti and, by giving instruction on His
tattva, He makes the jiva eligible to participate in His lila.

“Those who say that the body, birth and activities of
Bhagavan are products of maya are extremely foolish. People
attain Me according to the degree of purity (knowledge of
My tattva) with which they worship Me.” All the activities
of the karma-yogis are termed yajiia. The various types of
yajfia in the world, such as daiva-yajiia, brahmacarya-yajiia,
grhamedha-yajiia, samyama-yajiia, astanga-yoga-yajfia, tapo-
yajiia, dravya-yajia, svadhyaya-yajiia and varnasrama-yajia,
all constitute karma.

“The only useful factor which is to be sought after in all these
yajfias is the conscious part, atma-yathatma, or knowledge
of the real nature of the atma. Doubt is the greatest enemy
of this tattva-jiana. A person who is endowed with sraddha,
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Karma-Sannyasa-Yoga

Yoga Through the
Renunciation of Action

Stoka 1
T Fara—
rq FHOT FOT AT T war |
TPT TAARE aw gie gEvaas uel

arjuna uvaca
sannyasam karmanam krsna [ punar yogafi ca Samsasi
yac chreya etayor ekarm [ tan me briithi su-niscitam

arjuna wwaca— Arjuna said; krsna—QO Krsna; samsasi—You are
first praising; sannyasam—renunciation; karmanam—of actions;
ca—and; punah—thereafter; yogam—karma-yoga; brithi—please
tell; me—me; su-niscitam—very clearly; tat ekam—that one
(path); etayoh—of these two; yat—which; (is) sreyah—auspi-
cious (for me).

Arjuna said: O Krsna, after first praising karma-sannyasa
(the renunciation of action), You are again describing
niskama-karma-yoga (action offered to Bhagavan without
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attachment to its fruit). Therefore, please tell me definitely,
which of these two is auspicious for me?

SARARTHA-VARSINI

Karma has been described as being superior to jiana to
encourage ignorant people to perform karma properly, and
thus ultimately to achieve unswerving pe