
gītābhā yasudhābindavaṣ ḥ

ॐ श्री गरुुभ्यो नमः।
om śrī gurubhyo nama  |ḥ

Om Salutations to the Guru!

An excellent Telugu translation of ādi śa karācarya's bhagavadgītābhā ya into Telugu is byṁ ṣ  
Mahamahopadhyaya Shri Pullela Shriramachandrudu Garu. (It also contains a partial 
translation by Shri Ramaraya Kavi, which includes refutation of non-advaitin positions.)

At the end of the book is a collection of 70+ quotations from gītābhā ya of śa karācaryaṣ ṁ  
bhagavadpāda called as gītābhā yasudhābindava  ('bhagavadgītābhā yamuloni konniṣ ḥ ṣ  
śa kara vacana-sudhā-binduvulu' in Telugu). This series covers the originals inṁ  
transliteration with annotations from Swami Gambhirananda's English translation.

१। ब्राह्मणत्वस्य िहि रक्षण ेरिक्षतः स्याद्वैदिदिको धर्म रः, तदिधर्ीनत्वाद्वणा रश्रमभदेिानाम ्‌॥

उपोद्घात - गीताभाष्य॥
1| brāhma atvasya hi rak a e rak ita  syādvaīdiko dharma ,ṇ ṣ ṇ ṣ ḥ ḥ  
tadadhīnatvādvar āśramabhedānām || upodghāta ­ gītābhā ya ||ṇ ṣ

1.  When the brāhma ahood is preserved, the Vedic Dharma becomes well guarded, for theṇ  
distinctions among the castes and stages of life depend on it.

२। स्वप्रयोजनाभावऽेपिप भतूानिुजघकृ्षया व ैदिदिकं धर्म रद्वयम ्‌ अर्ज ुरनाय शोकमोहिमहिोदिधर्ौ िनमग्नाय 

उपिदिदिशे, गणुािधर्कैद िहिर्हिगहृिीतोऽपनषु्ठीयमानश्च धर्म रः प्रचय ंगिमष्यतीित॥उपोद्घात - गीताभाष्य॥
2| svaprayojanābhāve'pi bhūtānujigh k ayā vaidika  dharmadvayam arjunāyaṛ ṣ ṁ  
śokamohamahodadhau nimagnāya upadideśa, gu āadhikairhig hīto'nu hīyamānaśca ṇ ṛ ṣṭ
dharma  pracaya  gami yatīti || upodghāta ­ gītābhā ya ||ḥ ṁ ṣ ṣ

2.  Although He had no need for Himself, still for the sake of favoring the creatures He 
imparted that very two fold Vedic dharma to Arjuna who had sunk into the sea of sorrow and 
delusion, with the idea that dharma would surely propagate if it is accepted and put into by
practice by people who are endowed with an abundance of good qualities.

३। अर्भ्यदुियाथौऽपिप यः प्रविृत्तिलक्षणो धर्मौ वण रनाश्रमाशं्चोिद्दिश्य िविहितः, स दिवेािदिस्थानप्रािप्तिहितेरुिप 

सन ्‌ , ईश्वराप रणबदु्धया अर्नषु्टीयमानः, सत्त्वशदु्धय ेभवित फलािभसिंधर्विज रतः॥उपोद्घात - गीताभाष्य॥
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3| abhyudayārthau'pi ya  prav ttilak a o dharmau var anāśramā ścoddiśya vihita , saḥ ṛ ṣ ṇ ṇ ṁ ḥ  
devādisthānaprāptiheturapi san, īśvarāarpa abuddhayā anu īyamāna , sattvaśuddhaye ṇ ṣṭ ḥ
bhavati phalābhisa dhivarjita  || upodghāta ­ gītābhā ya ||ṁ ḥ ṣ

3.  That dharma, characterized by action and enjoined for different castes and stages of life, 
even though it is meant for acheiving prosperity and attaining heaven etc. yet, when 
performed with the attitude of dedication to God and without hankering for [selfish]
results, leads to the purification of the internal organ (consisting of citta—mindstuff, 
buddhi—intellect, manas—mind and aha kāra—ego).ṁ

४। सव रप्रािणना ंशोकमोहिािदिदिोषािवष्टचतेसा ंस्वभावत एव स्वधर्मरपिरत्यागः प्रितिषद्धसवेा च स्यात ्‌। 

स्वधर्म ेप्रविृत्तिनामिप तषेा ंवाङ्ग्मनःकायादिीना ंप्रविृत्तिः फलािभसिंधर्पिूव रकैदव साहंिकारा च भवित॥

 २ ।११॥
4| sarvaprā inā  śokamohādido āvi acetasā  svabhāvata eva svadharmaparityāgaṇ ṁ ṣ ṣṭ ṁ ḥ  
prati iddhasevā ca syāt | svadharme prav ttināmapi te ā  vā gmana kāyādīnāṣ ṛ ṣ ṁ ṅ ḥ ṁ  
prav tti  phalābhisa dhipūrvikaiva sāha kārā ca bhavati || 2  | 11 ||ṛ ḥ ṁ ṁ

4.  It is thus that in the case of all creatures whose minds come under the sway of the defects 
of sorrow, delusion etc. there verily follows, as a matter of course, abandoning their own 
duties and resorting to prohibited ones. Even when they engage in their own duties their
actions with speech, mind, body, etc. are certainly motivated by hankering for rewards, and 
are accompanied by egoism 

(Egoism consists in thinking that one is the agent of some work and the enjoyer of its result.)

५। ससंारबीजभतूौ शोकमोहिौ। तयोश्च सव रकम रसनं्यासपवू रकादिात्मज्ञानात ्‌ नान्यतो िनविृत्त्तििरित 

तदुपिदिदिक्षःु सव रलोकानगु्रहिाथ रम ्‌ अर्ज ुरन ंिनिमत्तिीकृत्य आहि भगवान्वासदुिवेः॥ २ ।११॥
5| sa sārabījabhūtau śokamohau | tayośca sarvakarmasa nyāsapūrvakādātmajñānātṁ ṁ  
nānyato niv tttiriti tadupadidak u  sarvalokānugrahārtham arjuna  nimittīk tya āhaṛ ṣ ḥ ṁ ṛ  
bhagavānvāsudeva  || 2 |11 ||ḥ

5.  Thus, sorrow and delusion are therefore the sources of the cycles of births and deaths. And 
their cessation comes from nothing other than the knowledge of the Self which is preceded by 
the renunciation of all duties.  Hence, wishing to impart  [knowledge of the Self] for
favouring the whole world, bhagavān vāsudeva, making arjuna the medium said 
'aśocyānanvaśochastva  iti' (gītā 2.11)ṁ
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६। न िहि िपत्तिप्रशमनािथ रनः व ैददने मधर्रंु शीतलं च भोक्तव्यम ्‌ इत्यपुिदिष्ट ेतयोरन्यतरित्पित्तिप्रशमनकारणं 

ब्रिूहि इित प्रश्नः सभंवित॥ २।११॥
6| na hi pittapraśamanārthina  vaidyena madhura  śītala  ca bhoktavyam ityupadi eḥ ṁ ṁ ṣṭ  
tayoranyataratpittapraśamanakāra a  brūhi iti praśna  sa bhavati || 2|11 ||ṇ ṁ ḥ ṁ

6.  Indeed, when a physician tells a patient who has come for a cure of his heartburn that he 
should take things which are sweet and soothing, there can be no such request as "Tell me 
which one of these two is to be taken as a means to cure heartburn."

७। न िहि अर्त्र यदु्धकत रव्यता िवधर्ीयत े, यदु्ध प्रवतृ्ति एव िहि अर्सौ शोकमोहिप्रितबद्धः तषु्णीमास।े अर्तः 

तस्य प्रितबन्धापनयनमात्र ंभगवता कृयत।े तस्मात ् यधु्यस्व इित अर्नवुादिमात्रम ्, न िविधर्ः॥ २ ।१८॥
7| na hi atra yuddhakartavyatā vidhīyate, yuddha prav tta eva hi asauṛ  
śokamohapratibaddha  tu īmāste | ata  tasya pratibandhāpanayanamātra  bhagavatāḥ ṣṇ ḥ ṁ  
k yate | tasmāt yudhyasva iti anuvādamātram, na vidhi  || 2 | 18 ||ṛ ḥ

7.  Here, there is no injunction to take up the war as a duty, because he (arjuna), though he 
was determined for war, remains silent as a result of being overpowered by sorrow and 
delusion. Therefore, all that is being done by bhagavān is the removal of the obstruction of
his duty. "Therefore, join the battle" is only an approval, not an injunction.

८। िवदुषः कमा रसभंववचनात ् यािन कमा रिण शासणे िवधर्ीयन ेतािन अर्िवदुषो िविहितािन इित भगवतो 

िनश्चयोऽपवगम्यत॥े २ ।२१ ॥
8| vidu a  karmāsa bhavavacanāt yāni karmā i śāstre a vidhīyante tāni avidu o vihitāniṣ ḥ ṁ ṇ ṇ ṣ  
iti bhagavato niścayo'vagamyate || 2 | 21 ||

8.  From the statement that action is impossible for a man of realization it is understood that 
the conclusion of  bhagavān is that, actions enjoined by the scriptures are prescribed for the
unenlightened.

९। शासाचायोपदिशेशमदिमािदिससृं्कत ंमनः आत्मदिशरन ेकरणम ्‌॥ २ । २१॥
9| śāstrācāryopadeśaśamadamādisa sk ta  mana  ātmadarśane kara am || 2 | 21 ||ṁ ṛ ṁ ḥ ṇ

9.  [In reply to an objection that the Self is beyond any scope of means of knowledge.] The 
mind that is purified by the instructions of the śāstras and the teacher, control of the body and 
organs, etc. becomes the instrument for realizing the Self.
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१०। न ैदतषेा ंश्लोकाना ंपौनरुक्त्य ंचोदिनीयम ्‌ , यतः एकेन ैदव श्लोकेन आत्मनः िनत्यत्वमिविक्रियत्व ंचोक्तम ्‌  

'न जायत ेिम्रियत ेवा' इत्यादिीना। तत्र यदिवे आत्मिवषय ंिकंिचदुच्चत ेतदितेत्स्मात ् श्लोकाथा रन्नाितिरच्यते; 

िकंिचच्छब्दतः पनुरुक्तम ्‌ िकंिचदिथ रतः इित। दुबोधर्त्वात ्‌ आत्मवसनुः पनुः पनुः प्रसङ्गमापाद 

शब्दानरणे तदिवे वसिुनरूपयित भगवान ्‌ वासदुिवेः कथ ंन ुनाम 

ससंािरणामससंािरत्वबिुद्धगोचरतामापन्न ंसत ् अर्व्यकं्त तत्त्व ंससंारिनवतृ्तिय ेस्यात ्‌ इित॥ २ । २४ ॥
10| naite ā  ślokānā  paunaruktya  codanīyam, yata  ekenaiva ślokena ātmanaṣ ṁ ṁ ṁ ḥ ḥ  
nityatvamavikriyatva  coktam 'na jāyate mriyate vā' ityādīnā | tatra yadeva ātmavi ayaṁ ṣ ṁ  
ki ciduccate tadetatsmāt ślokārthānnātiricyate; ki cicchabdata  punaruktamṁ ṁ ḥ  
ki cidarthata  iti | durbodhatvāt ātmavastuna  puna  puna  prasa gamāpādyaṁ ḥ ḥ ḥ ḥ ṅ  
śabdāntare a tadeva vastunirūpayati bhagavān vāsudeva  katha  nu nāmaṇ ḥ ṁ  
sa sāri āmasa sāritvabuddhigocaratāmāpanna  sat avyakta  tattvaṁ ṇ ṁ ṁ ṁ ṁ  
sa sāraniv ttaye syāt iti || 2 | 24 ||ṁ ṛ

10.  It is not to be argued that 'these verses (gītā 2.21-24) are repetitive since eternality and 
changelessness of the Self have been stated in a single verse itself, "Never is this One born, 
and never does It die," etc. (gītā 2.20). Whatever has been said there about the Self does not 
go beyond the meaning of this verse. Something is repeated with those very words, and 
something ideologically.' Since the object, viz. the Self, is inscrutable, therefore bhagavān 
vāsudeva raises the topic again and again, and explains that very object in other words so 
that, somehow, the unmanifest Self may come within the comprehension of the intellect of 
the transmigrating persons and bring about a cessation of their cycles of births and deaths.

११। योगस्थः सन ्‌ कुरु कमा रिण केवलमीश्वराथ रन ं; तत्रािप ईश्वरोिप म ेतषु्यत ुइित सङं्ग त्यक्त्वा॥ 

२ । ४८॥
11| yogastha  san kuru karmā i kevalamīśvarārthana ; tatrāpi īśvaropi me tu yatu itiḥ ṇ ṁ ṣ  
sa ga  tyaktvā || 2 | 48 ||ṅ ṁ

11.  yogastha —by becoming established in yoga; kuru—undertake; karmā i—actions, forḥ ṇ  
the sake of God alone; even there, tyaktvā—casting off, sa ga —attached in the form, 'Godṅ ṁ  
will be pleased with me'. Undertake work for pleasing God, but not for propitiating Him to 
become favorable towards yourself.

१२। सव रत्र ैदव िहि अर्ध्यात्मशास ेकृताथ रलक्षणािन यािन तान्यवे साधर्नािन उपिदिश्यने, यत्नसाध्यत्वात ्‌ । 

यािन यत्नसाध्यािन साधर्नािन लक्षणािन च भविन तािन॥ २ । ५४॥
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12| sarvatraiva hi adhyātmaśāstre k tārthalak a āni yāni tānyeva sādhanāni upadiśyante,ṛ ṣ ṇ  
yatnasādhyatvāt |  yāni yatnasādhyāni sādhanāni lak a āni ca bhavanti tāni || 2 | 54 ||ṣ ṇ

12.  For in all adhyātmaśāstras without exception, whatever are the characteristics of the man 
of realization are themselves presented as the disciplines for an aspirant, because these 
[characteristics] are the result of effort. And those that are disciplines requiring effort, they 
become the characteristics [of the man of realization].

१३। तावदिवे िहि परुुषः यावदिनःकरण ंतदिीय ंकाया रकाय रिवषयिववकेयोग्यम ्‌।  तदियोग्यत्व ेनष्ट एव 

परुुषो भवित॥ २ ।६३॥
13| tāvadeva hi puru a  yāvadanta kara a  tadīya  kāryākāryavi ayavivekayogyam |ṣ ḥ ḥ ṇ ṁ ṁ ṣ  
tadayogyatve na a eva puru o bhavati || 2|63 ||ṣṭ ṣ

13.  Indeed, a man continues to be himself so long as his mind remains fit to distinguish 
between what he ought to and ought not to do. When it becomes unfit, a man is verily ruined.

१४। मोक्षस्य च अर्काय रत्वात ्‌ ममुकु्षोः कमा रनथ रक्यम ्‌॥ ३ । १॥
14| mok asya ca akāryatvāt mumuk o  karmānarthakyam || 3|1 ||ṣ ṣ ḥ

14.  As Liberation is not a result [of karma], karmas become useless for one aspiring for 
Liberation.

१५। यिदि िविहिताकरणात ् अर्सभंाव्यमिप प्रत्यवाय ंब्रयूात ्‌ वदेिः, तदिा अर्नथ रकरः वदेिः अर्प्रमाणिमत्यकंु्त 

स्यात ्‌ ; िविहितस्य करणाकरणयोः दुःखमात्रफलत्वात ्‌॥ ३ ।१॥
15| yadi vihitākara āt asa bhāvyamapi pratyavāya  brūyāt veda , tadā anarthakaraṇ ṁ ṁ ḥ ḥ  
veda  apramā amityukta  syāt; vihitasya kara ākara ayo  du khamātraphalatvāt ||ḥ ṇ ṁ ṇ ṇ ḥ ḥ
 3 |1 ||

15.  Should the Vedas speak even of the impossible, that sin accrues from the non-
performance of enjoined rites, then it will amount to saying that the Vedas are a source of evil 
and hence invalid! For the result of either doing or not doing what is enjoined would be pain.

१६। तस्मात ् अर्ज्ञने अर्िधर्कृतने कत रव्यमवे कम र॥ ३ ।१६॥
16| tasmāt ajñena adhik tena kartavyameva karma || 3 | 16 ||ṛ

16.  karma must be undertaken by one who is qualified (for karma) but is unenlightened.
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१७। प्रारब्धकमा रयत्तिः त्व ंलोकसगं्रहिम ्‌ एव अर्िप लोकस्य उन्माग रप्रविृत्तििनवारण ंलोकसगं्रहिः, तमवेािप 

प्रयोजन ंसपंश्यन ् कत ुरम ्‌ अर्हिरिस॥ ३ ।२०॥
17| prārabdhakarmāyatta  tva  lokasa graham eva api lokasyaḥ ṁ ṁ  
unmārgaprav ttinivāra a  lokasa graha , tamevāpi prayojana  sa paśyan kartumṛ ṇ ṁ ṁ ḥ ṁ ṁ  
arhasi || 3|20 ||

17.  tva —you, who are under the influence of past actions; arhasi—ought; kartum—toṁ  
perform [your duties]; sa paśyan api—keeping also in view; lokasa graham—theṁ ṁ  
prevention of mankind from going astray; even that purpose.

१८। प्रकृितना रम पवू रकृतधर्मा रधर्मा रिदिससं्काराः वत रमानजन्मादिौ अर्िभव्यक्ताः॥ ३ ।३३॥
18| prak tirnāma pūrvak tadharmādharmādisa skārā  vartamānajanmādau abhivyaktāṛ ṛ ṁ ḥ ḥ  
|| 3 | 33 ||

18.  Nature means the impressions of virtue, vice etc. acquired in the past [lives] and which 
become manifest at the commencement of the present life.

१९। यिदि सव रः जनःु आत्मनः प्रकृितसदृशमवे चषे्टत े, न च प्रकृितशनू्यः किश्चत ्‌ अर्िस, ततः 

परुुषकारस्य िवषयानपुपत्तिःे शासानथ रक्यप्रप्तिौ इदिमचु्यत॥े ३।३३॥

19| yadi sarva  jantu  ātmana  prak tisad śameva ce ate, na ca prak tiśūnya  kaścitḥ ḥ ḥ ṛ ṛ ṣṭ ṛ ḥ  
asti, tata  puru akārasya vi ayānupapatte  śāstrānarthakyapraptau idamucyate ||ḥ ṣ ṣ ḥ
 3 | 33 ||

19.  If all beings behave only according to their own nature—and there is none without 
nature—then, since there arises the contingency of the śāstras becoming purposeless owing to 
the absense of any scope for personal effort, therefore the following is stated ( in gītā 3.34:
indriyasyendriyasyārthe ...)

२०। यदिा पनुः रागद्वषेौ तत्प्रतितपक्षणे िनयमयित तदिा शासदृिष्टरवे परुुषः भवित, न प्रकृितवशः॥ 

३ ।३४॥
20| yadā puna  rāgadve au tatpratipak e a niyamayati tadā śāstrad ireva puru aḥ ṣ ṣ ṇ ṛṣṭ ṣ ḥ  
bhavati, na prak tivaśa  || 3 | 34 ||ṛ ḥ

20.  On the other hand, when a person controls love and hatred with the help of their 
opposites, then he becomes mindful only of śāstric teachings; he ceases to be led by his 
nature.
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२१। कामो िहि उदूतः रजः प्रवत रयन ्‌ परुुष ंप्रवत रयित ' तषृ्णया िहि अर्हंि कािरतः '  इित दुःिखतानां 

रजःकाय ेसवेादिौ प्रवतृ्तिाना ंप्रलापः श्रयूत॥े ३।३७॥
21| kāmo hi udbhūta  raja  pravartayan puru a  pravartayati ' t ayā hi ahaḥ ḥ ṣ ṁ ṛṣṇ ṁ  
kārita '  iti du khitānā  raja kārye sevādau prav ttānā  pralāpa  śrūyate || 3 | 37 ||ḥ ḥ ṁ ḥ ṛ ṁ ḥ

21.  When desire comes into being, it instigates a person by arousing rajas.  People who are 
engaged in service etc. which are effects of rajas, and who are striken with sorrow are heard 
to lament, "I have been led to act by desire indeed"

२२। िक्षप्र ंिहि मानषु ेलोके ' इित िवशषेणात ्‌ अर्न्यषे्वपिप कम रफलिसिद्ध ंदिश रयित भगवान ्‌॥ ४। १२॥
22| k ipra  hi mānu e loke ' iti viśe a āt anye vapi karmaphalasiddhi  darśayatiṣ ṁ ṣ ṣ ṇ ṣ ṁ  
bhagavān || 4 |12 ||

22.  By the specific statement, "For, in the human world, success comes quickly", bhagavān 
shows that results of actions can accrue even in the other worlds.

२३। तदितेत ्‌ उक्तप्रितवचनमिप अर्सकृत ्‌ अर्त्यनिवपरीतदिश रनभािवततया मोमहु्यमानो लोकः श्रतुमिप 

अर्सकृत ्‌ तत्त्व ंिवस्मतृ्त्य िवस्मतृ्त्य िमथ्याप्रसङ्गम ्‌ अर्वताया रवताय र चोदियित इित पनुः पनुः उत्तिरमाहि 

भगवान ्‌ , दुिव रज्ञयेत्व ंच आलक्ष्य वसनुः॥ ४।१८॥
23| tadetat uktaprativacanamapi asak t atyantaviparītadarśanabhāvitatayā momuhyamānoṛ  
loka  śrutamapi asak t tattva  vism ttya vism ttya mithyāprasa gam avatāryāvatāryaḥ ṛ ṁ ṛ ṛ ṅ  
codayati iti puna  puna  uttaramāha bhagavān, durvijñeyatva  ca ālak ya vastuna  ||ḥ ḥ ṁ ṣ ḥ
 4 |18 ||

23.  Although this answer has been given more than once, still a man becomes repeatedly 
deluded under the influence of a totally opposite perception.  And forgetting the truth that has 
been heard again and again, he repeatedly raises false issues and questions! And therefore,
observing that the subject is difficult to understand, bhagavān gives His answer again and 
again.
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२४। नािप िनत्यानाम ्‌ अर्करणात ्‌ अर्भावात ्‌ प्रत्यवायभावोत्पिित्तिः, ' नासतो िवदत ेभावः '  इित वचनात ्‌  

'  कथ ंअर्सतः सज्जायते इित च दििश रतम ्‌ अर्सतः सज्जन्मप्रितषधेर्ात ्‌। अर्सतः सदुत्पिित्तिबं्रवुता अर्सदिवे 

सदवते ्‌ , स च अर्िप अर्सत ्‌ भवते ्‌ इत्यकंु्त स्यात ्‌ । तच्च अर्यकु्तम ्‌ सव रप्रमाणिवरोधर्ात ्‌। न च िनष्फलं 

िवदिध्यात ्‌  कम र शासम ्‌ , दुःखस्वरूपत्वात ्‌ , दुःखस्य च बिुद्धपवू रकतया काय रत्वानपुपत्तिःे। तदिकरण ेच 

नरकपाताभ्यपुगमात ्‌ अर्नथा रय ैदव उभयथा अर्िप करण ेच अर्करण ेच शास ंिनष्फलं किल्पित ंस्यात ्‌॥

४ । १८॥
24| nāpi nityānām akara āt abhāvāt pratyavāyabhāvotpatti , ' nāsato vidyate bhāva  '  itiṇ ḥ ḥ  
vacanāt '  katha  asata  sajjāyeta iti ca darśitam asata  sajjanmaprati edhāt | asataṁ ḥ ḥ ṣ ḥ  
sadutpatti  bruvatā asadeva sadbhavet, sa ca api asat bhavet ityukta  syāt | taccaṁ ṁ  
ayuktam sarvapramā avirodhāt | na ca ni phala  vidadhyāt karma śāstram,ṇ ṣ ṁ  
du khasvarūpatvāt, du khasya ca buddhipūrvakatayā kāryatvānupapatte  | tadakara e caḥ ḥ ḥ ṇ  
narakapātābhyupagamāt anarthāyaīva ubhayathā api kara e ca akara e ca śāstraṇ ṇ ṁ  
ni phala  kalpita  syāt || 4 | 18 ||ṣ ṁ ṁ

24.  Nor can any evil, which is an entity, arise from the non-performance of nityakarmas, 
which is an non-entity, for there is the statement,  "Of the unreal, there is no non-being" (gītā 
2.16), and [in the Upanishad] it has been pointed out, "How can existence originate from non-
existence?" (chhāndogyopani ad 4.2.2).  Since emergence of the existent from theṣ
nonexistent has been denied, therefore anyone's assertion that the existence originates from 
the nonexistent will amount to saying that a non-entity  becomes an entity, and an entity 
becomes a non-entity. And that is not rational because it runs counter to all the means of valid
knowledge.  Further, the scriptures cannot enjoin fruitless actions, they being naturally 
painful; and it is illogical that what is painful should be done intentionally. Also, if it is 
admitted that falling into hell results from their non-performace (i.e., of the nityakarmas), 
then that too is surely a source of evil. In either case, whether one undertakes them or not, the 
scriptures will be imagined to be useless. And that will be a contradiction with your 
standpoint when, after holding that the nityakarmas are fruitless, you assert that they lead to 
Liberation.

२५। ज्ञानवनोऽपिप केिचत ् यथावत ्‌ तत्त्वदिशरनशीलाः, अर्पर ेन ; अर्तो िविशनिष्ट तत्त्वदििश रनः इित। य े

सम्यग्दििश रनः त ैदः उपिदिष्ट ंज्ञान ंकाय रक्षम ंभवित नतेरत ्‌ इित भगवतो मतम ्‌॥ ४।३४॥
25| jñānavanto'pi kecit yathāvat tattvadarśanaśīlā , apare na ; ato viśina i tattvadarśinaḥ ṣṭ ḥ  
iti | ye samyagdarśina  tai  upadi a  jñāna  kāryak ama  bhavati netarat itiḥ ḥ ṣṭ ṁ ṁ ṣ ṁ  
bhagavato matam || 4 | 34 ||
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25.  Although people may be wise, some of them are apt to know the Truth just as it is, while 
others may not be so. Hence the qualification, "who have realized the Truth". The considered 
view of bhagavān is that jñāna imparted by those who have full enlightenment becomes
effective, not any other.

२६। सनं्यासकम रयोगौ ज्ञानतदुपायसमबिुद्धत्वािदिसयंकु्तौ साखं्ययोगशब्दवाच्च्यौ इित भगवतो मतम ्‌॥ 

५।४॥
26| sa nyāsakarmayogau jñānatadupāyasamabuddhitvādisa yuktauṁ ṁ  
sā khyayogaśabdavāccyau iti bhagavato matam || 5 | 4 ||ṁ

26.  Those very 'sa nyāsa' and 'karmayoga', when they are [respectively] associated  withṁ  
jñāna and such of Its means (such as equanimity etc.) are meant by the words "sā khya" andṁ  
"yoga". This is bhagavān's view.

२७। दृश्यत ेिहि ब्रह्मिवत ्‌ षडङ्गिवत ्‌ चतवुदेििवत ्‌ इित पजूादिानादिौ गणुिवशषेसबंन्धः कारणम ्‌॥ ५।१९॥
27| d śyate hi brahmavit  a a gavit caturvedavit iti pūjādānādau gu aviśe asa bandhaṛ ṣ ḍ ṅ ṇ ṣ ṁ ḥ  
kāra am || 5|19 ||ṇ

27.  It is indeed seen that in worship, charity, etc., the determining factors are the possession 
of such special qualities as being 'a knower of Brahman', 'versed in the six auxiliary branches 
of Vedic learning', and 'versed in the four Vedas'.

२८। स्व ंनािसकाग्र ंसपं्रके्ष्य सम्यक्‌ प्रके्षणम ्‌ दिश रन ंकृत्ववे इित । इवशब्दो लुप्तिो द्रष्टव्यः। न िहि 

स्वनािसकाग्रसपं्रके्षणिमहि िविधर्ित्सितम ्‌ । िकं तिहिर्हि  चक्षषुो दृिष्टसिंनपातः। स च 

अर्नःकरणसमाधर्ानापके्षो िवविक्षतः। स्वनािसकाग्रसपं्रके्षणमवे चते ्‌ िवविक्षतम ्‌ , मनः तत्र ैदव 

समाधर्ीयते, नात्मिन॥ ६।१३॥
28| sva  nāsikāgra  sa prek ya samyak prek a am darśana  k tveva iti |  ivaśabdoṁ ṁ ṁ ṣ ṣ ṇ ṁ ṛ  
lupto dra avya  | na hi svanāsikāgrasa prek a amiha vidhitsitam | ki  tarhi  cak u oṣṭ ḥ ṁ ṣ ṇ ṁ ṣ ṣ  
d isa nipāta  | sa ca anta kara asamādhānāpek o vivak ita  |ṛṣṭ ṁ ḥ ḥ ṇ ṣ ṣ ḥ  
svanāsikāgrasa prek a ameva cet vivak itam, mana  tatraiva samādhīyeta, nātmani ||ṁ ṣ ṇ ṣ ḥ
6 | 13 ||
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28.  sva  nāsikāgra —at the tip of his own nose, looking at it intently, as it were; ca—andṁ ṁ  
anavalokayan—not looking; dishah—around, i.e., not glancing in various directions.  The 
words 'as it were' are to be understood because what is intended here is not an injunction for 
looking at the tip of one's own nose! What then? It is the fixing of the gaze of the eyes by 
withdrawing it from external objects; and that is enjoined with a view to concentrating the 
mind. 

(What is sought to be presented here as the primary objective is the concentration of mind. If 
the gaze be directed outward, then it will result in interrupting that concentration. Therefore 
the purpose is to first fix the gaze of the eyes within.) 

If the intention were merely the looking at the tip of the nose, then the mind would remain 
fixed there itself, not on the Self.

२९। एकस्य दिवेस्य सवा रध्यक्षभतूच ैदतन्यमात्रस्य परमाथ रतः सव रभोगानिभसबंिन्धनः अर्न्यस्य 

चतेनानरस्य अर्भाव ेभोकु्तः अर्न्यस्य अर्भावात ्‌। िकंिनिमत्तिा इय ंसिृष्टः इत्यत्र प्रश्नप्रितवचन े

अर्नपुपन्न े, ' को अर्द्धा वदेि क इहि प्रवोचत ्‌। कुतम ् आजाता कुत इय ंिवसिृष्टः '  इत्यािदिमन्त्रवणभे्यः॥

 ९ । १०॥
29| ekasya devasya sarvādhyak abhūtacaitanyamātrasya paramārthataṣ ḥ  
sarvabhogānabhisa bandhina  anyasya cetanāntarasya abhāve bhoktu  anyasya abhāvāt |ṁ ḥ ḥ  
ki nimittā iya  s i  ityatra praśnaprativacane anupapanne, ' ko addhā veda ka ihaṁ ṁ ṛṣṭ ḥ  
pravocat | kutam ājātā kuta iya  vis i  '  ityādimantravar ebhya  || 9 | 10 ||ṁ ṛṣṭ ḥ ṇ ḥ

29.  There is no other conscious being apart from the one Deity who is the witness of all as 
the absolute Consciousness, and who in reality has no contact with any kind of enjoyment 
therefore there is no other enjoyer. Hence, in this context, the question, "For what purpose is 
this creation?", and its answer are baseless – in accordance with the Vedic text, "Who know 
[It] truly, who can fully speak about this here? From where has this come? From where is this
variegated creation?" ( gveda 3.54.5 or 10.129.6—the nāsadīya sūkta)ṛ

३०। ज्ञानदिीपने िववकेप्रत्ययरूपणे भिक्तप्रसादिसहेिािभिषके्तन मदावनािभिनवशेवातिेरतने 

ब्रह्मचया रिदिसाधर्नससं्कारवत्प्रतज्ञावित रना िवरक्तानःकरणाधर्ारणे िवषयव्यावतृ्तििचत्तिराग 

द्वषेाकलुिषतिनवातापवरकस्थने िनत्यप्रवतृ्ति ैदकाग्र्यध्यानजिनतसम्यग्दिश रनभास्वता ज्ञानदिीपनेते्यथ रः॥ 

१०।११॥
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30 | jñānadīpena vivekapratyayarūpe a bhaktiprasādasnehābhi iktenaṇ ṣ  
madbhāvanābhiniveśavāteritena brahmacaryādisādhanasa skāravatprajñāvartināṁ  
viraktānta kara ādhāre a vi ayavyāv ttacittarāgadve ākalu itanivātāpavarakasthenaḥ ṇ ṇ ṣ ṛ ṣ ṣ  
nityaprav ttaikāgryadhyānajanitasamyagdarśanabhāsvatā jñānadīpenetyartha  ||ṛ ḥ
10 | 11 ||

30.  jñānadīpena—with the lamp of jñāna, in the form of discriminating comprehension; i.e., 
bhāsvatā, with the luminous lamp of Knowledge fed by the oil of divine grace resulting from 
bhakti, fanned by the wind of intensity of meditation on Me, having the wick of the intellect 
imbued with the impressions arising from such disciplines as brahmacarya etc. in the 
receptacle of the detached mind, placed in the windless shelter of the mind withdrawn from 
objects and untainted  by likes and dislikes, and made luminous by full Illumination resulting 
from the practise of constant concentration and meditation. 

(Who says there is no poetry in bhaashhya literature?)

३१। ब्रह्माण ंचतमु ुरखम ्‌ ईशम ्‌ ईिशतारं प्रजाना ंकमलासनस्थ ंपिृथवीपद्ममध्ये 

मरेुकिण रकासनस्थिमत्यथ रः॥ ११।१५॥
31| brahmā a  caturmukham īśam īśitāra  prajānā  kamalāsanastha  ṇ ṁ ṁ ṁ ṁ
p thivīpadmamadhye merukar ikāsanasthamityartha  || 11 | 15 ||ṛ ṇ ḥ

31.  brahma—with four faces; īśam—the Ruler of creatures; kamalāsanastha —sitting on aṁ  
lotus seat, i.e., sitting on Mount Meru which forms the pericarp of the lotus that is the earth.

३२। न िहि ईश्वरद्वय ंसभंवित अर्नकेेश्वरत्व ेव्यवहिारानपुपत्तिःे॥ ११। ४३॥
32| na hi īśvaradvaya  sa bhavati anekeśvaratve vyavahārānupapatte  || 11| 43 ||ṁ ṁ ḥ

32.  There is no possibility of two Gods. Because all dealings will come to naught if there be 
many Gods.

३३। यथा अर्गसने ब्राह्मणने समदु्रः पीतः इित इदिानींतनाः अर्िप ब्राह्मणाः ब्राह्मणत्वसामान्यात ्‌  

सयून।े एव ंकम रफलत्यागात ्‌ कम रयोगस्य श्रयेःसाधर्नत्वमिभिहितम ्‌॥ १२।१२॥
33| yathā agastyena brāhma ena samudra  pīta  iti idānī tanā  api brāhma āṇ ḥ ḥ ṁ ḥ ṇ ḥ  
brāhma atvasāmānyāt stūyante | eva  karmaphalatyāgāt karmayogasyaṇ ṁ  
śreya sādhanatvamabhihitam || 12 | 12 ||ḥ
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33.  As for instance, by saying that the sea was drunk by brāhma a agastya, the brāhma as ofṇ ṇ  
the present day are also praised owing to the similarity of brāhma ahood. In this way it hasṇ  
been said that karmayoga becomes a means for Liberation, since it involves renunciation of 
the rewards of works.

३४। अर्िवदामात्र ंससंारः यथादृिष्टिवषयः एव। न क्षते्रज्ञस्य केवलस्य अर्िवदा तत्कायर च।  न च 

िमथ्याज्ञान ंपरमाथ रवस ुदूषियत ु ंसमथ रम ्‌। न िहि ऊषारदिशे ंसहेिने पङ्कीकत ुर शक्नोित 

मरीच्यदुिकम ्‌। तथा अर्िवदा क्षते्रज्ञस्य न िकंिचत ्‌ कत ुर शक्नोित। अर्तः उक्तम ्‌ इदिम ्' क्षते्रज्ञ ंचािप मां 

िविद्ध ', ' अर्ज्ञाननेावतृ ंज्ञानम ्‌ '  इित च॥ १३।२॥

34| avidyāmātra  sa sāra  yathād ivi aya  eva | na k etrajñasya kevalasya avidyāṁ ṁ ḥ ṛṣṭ ṣ ḥ ṣ  
tatkārya  ca |  na ca mithyājñāna  paramārthavastu dū ayitu  samartham | na hiṁ ṁ ṣ ṁ  
ū āradeśa  snehena pa kīkartu  śaknoti marīcyudakam | tathā avidyā k etrajñasya naṣ ṁ ṅ ṁ ṣ  
ki cit kartu  śaknoti | ata  uktam idam ' k etrajña  cāpi mā  viddhi ', 'ṁ ṁ ḥ ṣ ṁ ṁ  
ajñānenāv ta  jñānam ' iti ca || 13 | 2 ||ṛ ṁ

34.  The mundane state consists of nothing but ignorance, and is an object of perception [to 
the ignorant man who sees it] just as it appears to him. Ignorance and its effects do not belong 
to the k etrajña, the Absolute. Moreover, false knowledge cannot taint the supreme Reality.ṣ  
For, water in a mirage cannot make a desert muddy with its moisture. Similarly, ignorance 
cannot act in any way on the k etrajña. Hence has this been said, "And understand Me to beṣ  
the k etrajña" (gītā 13.2), as also, "jñāna remains covered by ajñāna" (gītā 5.15)ṣ

३५। नन ुसव रक्षते्रषे ुएक एव ईश्वरः, न अर्न्यः तद्व्यतितिरक्तः भोक्ता िवदत ेचते ्‌ , ततः ईश्वरस्य ससंािरत्व ं

प्राप्तिम ्‌ ; ईश्वरव्यितरकेेण वा ससंािरणः अर्न्यस्य अर्भावात ्‌ ससंाराभावप्रसङ्गः। तच्च उभयमिनष्टम ्‌  

बन्धमोक्षतद्धतेशुासानथ रक्यप्रसङ्गात ्‌ , प्रत्यक्षािदिप्रमाणिवरोधर्ाच्च। प्रत्यक्षणे तावत ्‌ सखुदुःखतद्धतेलुक्षणः 

ससंारः उपलभ्यते; जगद्वैदिचत्र्योपलब्धशे्च धर्मा रधर्म रिनिमत्तिः ससंारः अर्नमुीयत।े सव रमतेत ्‌  

अर्नपुपन्नमात्मशे्वरैदकत्व े। न ; ज्ञानाज्ञानयोः अर्न्यत्वनेोपपत्तिःे॥१३।२॥
35| nanu sarvak etre u eka eva īśvara , na anya  tadvyatirikta  bhoktā vidyate cet, tataṣ ṣ ḥ ḥ ḥ ḥ  
īśvarasya sa sāritva  prāptam; īśvaravyatireke a vā sa sāri a  anyasya abhāvātṁ ṁ ṇ ṁ ṇ ḥ  
sa sārābhāvaprasa ga  | tacca ubhayamani amṁ ṅ ḥ ṣṭ  
bandhamok ataddhetuśāstrānarthakyaprasa gāt, pratyak ādipramā avirodhācca |ṣ ṅ ṣ ṇ  
pratyak e a tāvat sukhadu khataddhetulak a a  sa sāra  upalabhyate;ṣ ṇ ḥ ṣ ṇ ḥ ṁ ḥ  
jagadvaīcitryopalabdheśca dharmādharmanimitta  sa sāra  anumīyate | sarvametatḥ ṁ ḥ  
anupapannamātmeśvaraikatve | na ; jñānājñānayo  anyatvenopapatte  ||13 | 2 ||ḥ ḥ
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35.  Objection: Well, if it be that in all the k etras there exists God alone, and none else otherṣ  
than Him, as the enjoyer, then God will become a mundane being; or due to the absense of 
any mundane creature other than God, there will arise the contingency of the negation of
mundane existence. And both these are undesirable, since the śāstras dealing with bondage, 
Liberation and their causes will become useless, and also because they contradict such valid 
means of knowledge  as direct perception.

In the first place, mundane existence which is characterized by happiness, sorrow and their 
cause is apprehended through direct perception. Besides, from the perception of variety in the 
world it can be inferred that mundane existence results from virtue and vice. All this becomes 
illogical if God and individual soul be one.

Reply: No, because this becomes justifiable owing to the difference between jñāna and 
ajñāna.

३६। सव रजननूा ंिहि प्रिसद्धः दिहेिािदिष ुअर्नात्मस ुआत्मभावः िनिश्चतः अर्िवदाकृतः, यथा स्थाणौ 

परुुषिनश्चयः। न च  एतावता परुुषधर्म रः स्थाणोः भवित, स्थाणधुर्मो वा परुुषस्य । तथा न च ैदतन्यधर्मो 

दिहेिस्य, दिहेिधर्मो वा चतेनस्य। सखुदुःखमोहिात्मकत्वािदिः आत्मनः न यकु्तः; अर्िवदाकृतत्वािवशषेत ्‌ , 

जरामतृ्यतु्वात ्‌ ससंारससंािरत्वाभाव ेशासानथ रक्यािदिदिोषः स्यािदिित चते ्‌ , न ; सवरैभ्यपुगतत्वात ्‌। सवःै 

िहि आत्मवािदििभः अर्भ्यपुगतः दिोषः न एकेन पिरहित रव्यः भवित। कथम ्‌ अर्भ्यपुगतः इित ? मकु्तात्मनां 

िहि ससंारससंािरत्वव्यवहिाराभावः सवरैवे आत्मावािदििभः इष्यत े। न च तषेा ंशासानथ रक्यािदिदिोषप्रािप्तिः 

अर्भ्यपुगता। तथा नः क्षते्रज्ञानाम ् ईश्वरैदकत्व ेसित, शासानथ रक्य ंभवत ु; अर्िवदािवषय ेच अर्थ रवत्त्वम ्‌  

यथा द्वैदतवािदिना ंसवषेा ंबन्धावस्थायामवे शासादथ रवत्त्वं, न मकु्तावस्थायां, एवम ्‌॥१३।२॥
36| sarvajantūnā  hi prasiddha  dehādi u anātmasu ātmabhāva  niścita  avidyāk ta ,ṁ ḥ ṣ ḥ ḥ ṛ ḥ  
yathā sthā au puru aniścaya  | na ca etāvatā puru adharma  sthā o  bhavati,ṇ ṣ ḥ ṣ ḥ ṇ ḥ  
sthā udharmo vā puru asya |tathā na caitanyadharmo dehasya, dehadharmo vā cetanasyaṇ ṣ  
| sukhadu khamohātmakatvādi  ātmana  na yukta ; avidyāk tatvāviśe at, jarām tyutvātḥ ḥ ḥ ḥ ṛ ṣ ṛ  
sa sārasa sāritvābhāve śāstrānarthakyādido a  syāditi cet, na ; sarvairabhyupagatatvāt |ṁ ṁ ṣ ḥ  
sarvai  hi ātmavādibhi  abhyupagata  do a  na ekena parihartavya  bhavati | kathamḥ ḥ ḥ ṣ ḥ ḥ  
abhyupagata  iti ? muktātmanā  hi sa sārasa sāritvavyavahārābhāva  sarvairevaḥ ṁ ṁ ṁ ḥ  
ātmāvādibhi  i yate | na ca te ā  śāstrānarthakyādido aprāpti  abhyupagatā | tathā naḥ ṣ ṣ ṁ ṣ ḥ ḥ  
k etrajñānām īśvaraikatve sati, śāstrānarthakya  bhavatu; avidyāvi aye ca arthavattvamṣ ṁ ṣ  
yathā dvaitavādinā  sarve ā  bandhāvasthāyāmeva śāstrādyarthavattva , naṁ ṣ ṁ ṁ  
muktāvasthāyā , evam ||13|2||ṁ
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36.  It is a well known fact in the case of all creatures that their self-identity with the body 
etc. which are not Self is definitely caused by ignorance. Just as, when a stump of tree is 
firmly regarded as a man, the qualities of a man do not thereby come to exist in the stump, 
nor do the qualities of the stump come to the person, similarly the property of consciousness 
does not come to the body, nor those of the body to the consciousness. It is not proper that the 
Self should be identified with happiness, sorrow, delusion etc., since they, like decreptitude 
and death, are equally the products of ignorance.

Objection: Owing to the nonexistence of the world and the mundane creatures, there will 
arise the defect of the uselessness of the śāstras, etc.

Reply: No, snce this [defect] is admitted by all. A defect that is admitted by all who believe in 
the Self is not be explained by one alone!

Objection: How has this been admitted by all?

Reply: People of all schools of thought who believe in the Self admit that there is no wordly 
behaviour or the behaviour of a worldling in the liberated ones. Yet, in their case [i.e., in 
those various schools], it is not admitted that there is any possibility of such a defect as the 
śāstras becoming useless etc. Similarly, in our case let the śāstras be useless when the 
k etrajñas become identified with God; and purposeful within the sphere of ignorance.  Thisṣ  
is just as in the case of all the dualists, where it is admitted that the śāstras etc. become useful 
in the state of bondage, not in the case of Liberation.

३७। अर्थ िकिमदि ंससंािरणािमव ' अर्हिमवेम ्‌ ', ' मम ैदवदेिम ्‌ ' इित पिण्डतानामिप ? श्रणु ु; इदि ंतत ्‌  

पािण्डत्यम ्‌ , यत ्‌ क्षते्र ेएव आत्मदिशरनम ्‌ । यिदि पनुः क्षते्रज्ञम ्‌ अर्िविक्रिय ंपश्ययेःु, ततः न भोग ंकम र वा 

आकाकं्षयेःु ' मम स्यात ्‌ '  इित। िविक्रिय ैदव भोगकम रणी॥१३।२॥
37.  atha kimida  sa sāri āmiva 'ahamevam', 'mamaivedam' iti pa itānāmapi?ṁ ṁ ṇ ṇḍ  
shruNu; ida  tat pā ityam, yat k etre eva ātmadarshanam | yadi puna  k etrajñamṁ ṇḍ ṣ ḥ ṣ  
avikriya  pashyeyu , tata  na bhoga  karma vā ākā k eyu  'mama syāt'  iti |ṁ ḥ ḥ ṁ ṁ ṣ ḥ
vikriyaiva bhogakarmaNii ||13.2||

37.  Objection: Then, what is this that even learned say like the worldly people, 'Thus am I', 
'This verily belongs to Me'?

Reply: Listen. This is the learnedness which consists in seeing the k etra as the Self!  On theṣ  
contrary, they should realize the unchanging k etrajña, then they will not crave for enjoymentṣ  
or action with the idea, 'May this be mine.' Enjoyment and action are mere perversions.
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३८। इदि ंच अर्न्यत ्‌ पािण्डत्य ंकेषािंचत ्‌ अर्स ु क्षते्रज्ञः ईश्वर एव । क्षते्र ंच अर्न्यत ्‌ क्षते्रज्ञस्यैदव िवषयः। 

अर्हंि त ुससंारी सखुी दुःखी च। ससंारोपरमश्च मम कत रव्यः क्षते्रक्षते्रिवज्ञानने, ध्यानने च ईश्वरं क्षते्रज्ञं 

साक्षातृ्कत्वा तत्स्वरूपावस्थाननेिेत। यश्च एव ंबधु्यत े, यश्च बोधर्यित, नासौ क्षते्रज्ञः इित। एव ंमन्वानः 

यः सः पिण्डतापसदिः, ससंारमोक्षयोः शासस्य च अर्थ रवत्त्व ंकरोमीित; आत्महिा स्वय ंमढूः अर्न्याशं्च 

व्यामोहियित शासाथ रसपं्रदिायरिहितत्वात ्‌ श्रतुहिािनम ्‌ अर्श्रतुकल्पिना ंच कुव रन ्‌। तस्मात ्‌ अर्सपं्रदिायिवदििप 

सव रशासिवदििप मखू रवदिवे उपके्षयणीयः॥१३।२॥
38| ida  ca anyat pā itya  ke ā cit astu k etrajña  īśvara eva | k etra  ca anyatṁ ṇḍ ṁ ṣ ṁ ṣ ḥ ṣ ṁ  
k etrajñasyaiva vi aya  | aha  tu sa sārī sukhī du khī ca | sa sāroparamaśca mamaṣ ṣ ḥ ṁ ṁ ḥ ṁ  
kartavya  k etrak etravijñānena, dhyānena ca īśvara  k etrajña  sāk ātk tvāḥ ṣ ṣ ṁ ṣ ṁ ṣ ṛ  
tatsvarūpāvasthāneneti | yaśca eva  budhyate, yaśca bodhayati, nāsau k etrajña  iti |ṁ ṣ ḥ  
eva  manvāna  ya  sa  pa itāpasada , sa sāramok ayo  śāstrasya ca arthavattvaṁ ḥ ḥ ḥ ṇḍ ḥ ṁ ṣ ḥ ṁ  
karomīti; ātmahā svaya  mū ha  anyā śca vyāmohayati śāstrārthasa pradāyarahitatvātṁ ḍ ḥ ṁ ṁ  
śrutahānim aśrutakalpanā  ca kurvan | tasmāt asa pradāyavidapi sarvaśāstravidapiṁ ṁ  
mūrkhavadeva upek aya īya  ||13|2||ṣ ṇ ḥ

38.  Some may have this other kind of learnedness: "the k etrajña is God Himself; and theṣ  
k etra is something different and an object of knowledge to the k etrajña. But I am aṣ ṣ  
mundane being, happy and sorrowful. And it is my duty to bring about the
cessation of worldly existence through the knowledge of the k etra and the k etrajña, and byṣ ṣ  
continuing to dwell in His true nature after directly perceiving through meditation God, the 
k etrajña." And he who understands this, he who teaches that 'he [the taught] is not theṣ  
k etrajña,' and he who, being under such an idea, thinks, 'I shall render meaningful theṣ  
scriptures dealing with the worldly state and Liberation' is the meanest among the learned. 
That Self-immolator, being devoid of any link with the
traditional interpreters of the purport of the scriptures, misinterprets what is enjoined in the 
scriptures and imagines what is not spoken there, and thereby himself becoming deluded, 
befools others too. Hence, one who is not a knower of the traditional interpretation
is to be ignored like a fool, though he may be versed in all the scriptures.
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३९। अर्त्र आहि सा अर्िवदा कस्य इित। यस्य दृश्यत ेतस्य एव। कस्य दृश्यत ेइित । अर्त्र उच्यते 

'अर्िवदा कस्य दृश्यत ?े'  इित प्रश्नः िनरथ रकः। कथम ्‌ ? दृश्यत ेचते ्‌ अर्िवदा, तद्वनमिप पश्यिस। न च 

तद्वित उपलभ्यमान े' सा कस्य ' इित प्रश्नो यकु्तः। न िहि गोमित उपलभ्यमान े' गावः कस्य?' इित 

प्रश्नः अर्थ रवान ्‌ भवित। नन ुिवषमो दृष्टानः। गवा ंतद्वतश्च प्रत्यक्षत्वात ्‌ तत्सिबंन्धोऽपिप प्रत्यक्ष इित प्रश्नो 

िनरथ रकः। न तथा अर्िवदा तद्वाशं्च प्रत्यक्षौ, यतः प्रश्नः िनरथ रकः स्यात ्‌ । अर्प्रत्यक्षणे अर्िवदावता 

अर्िवदासबंन्ध ेज्ञात े, िकं तव स्यात ्‌ ? अर्िवदायाः अर्नथ रहितेतु्वात ्‌ पिरहित रव्या स्यात ्‌ । यस्य अर्िवदा, सः 

ता ंपिरहििरष्यित । नन ुमम ैदव अर्िवदा । जानािस तिहिर्हि अर्िवदा ंतद्वन ंच आत्मानम ्‌॥१३।२॥
39| atra āha sā avidyā kasya iti | yasya d śyate tasya eva | kasya d śyate iti | atra ucyate 'ṛ ṛ  
avidyā kasya d śyate?'  iti praśna  nirarthaka  | katham?  d śyate cet avidyā,ṛ ḥ ḥ ṛ  
tadvantamapi paśyasi | na ca tadvati upalabhyamāne ' sā kasya ' iti praśno yukta  | na hiḥ  
gomati upalabhyamāne ' gāva  kasya?' iti praśna  arthavān bhavati | nanu vi amoḥ ḥ ṣ  
d ānta  | gavā  tadvataśca pratyak atvāt tatsa bandho'pi pratyak a iti praśnoṛṣṭ ḥ ṁ ṣ ṁ ṣ  
nirarthaka  | na tathā avidyā tadvā śca pratyak au, yata  praśna  nirarthaka  syāt | ḥ ṁ ṣ ḥ ḥ ḥ
apratyak e a avidyāvatā avidyāsa bandhe jñāte, ki  tava syāt ? Avidyāyāṣ ṇ ṁ ṁ ḥ  
anarthahetutvāt parihartavyā syāt | yasya avidyā, sa  tā  parihari yati | nanu mamaivaḥ ṁ ṣ  
avidyā | jānāsi tarhi avidyā  tadvanta  ca ātmānam ||13|2||ṁ ṁ

39.  Here, [the opponent] asks: to whom does ignorance belong?

[The answer is that] it belongs verily to him by whom it is experienced!

Objection: In whom is it perceived?

Reply: Here the answer is: It is pointless to ask, 'In whom is ignorance experienced?'

Objection: How?

Reply: If ignorance be perceived [by you], then you perceive its possessor as well. Moreover, 
when that possessor of ignorance is perceived it is not reasonable to ask, 'In whom is it 
perceived?' For when an owner of cattle is seen, the question, 'To whom do the cattle
belong', does not become meaningful.

Objection: Well, is not the illustration dissimilar? Since the cattle and their owner are directly 
perceived, their relation also is directly perceived. Hence the question is meaningless. 
Ignorance and its possessor are not directly perceived in that manner, in which case
the question would have been meaningless.
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Reply: What will it matter to you if you know the relation of ignorance with a person who is 
not directly perceived as possessed of ignorance?

Opponent: Since ignorance is a source of evil, thefore it should be got rid of.

Reply: He to whom ignorance belongs will get rid of it!

Opponent: Indeed ignorance belongs to myself.

Reply: In that case, you know ignorance as also youself who possess it?

४०। सवो िहि शब्दः अर्थ रप्रकाशनाय प्रयकु्तः, श्रयूमाणश्च श्रोतिृभः, जाितिक्रियागणुसबंन्धद्वारणे 

सकेंतग्रहिणसव्यपके्षः अर्थर प्रत्याययित; न अर्न्यथा, अर्दृष्टत्वात ्‌। तत ्‌ यथा ' गौः' , 'अर्श्वः' इित वा 

जािततः, ' पचित, ' पठतित' इित वा िक्रियातः, ' शकु्लः, ' कृष्णः ' इित वा गणुतः, 'धर्नी ', ' गोमान ्‌ ' इित 

वा सबंन्धतः॥ १३।१२॥
40| sarvo hi śabda  arthaprakāśanāya prayukta , śrūyamā aśca śrot bhi ,ḥ ḥ ṇ ṛ ḥ  
jātikriyāgu asa bandhadvāre a sa ketagraha asavyapek a  artha  pratyāyayati; naṇ ṁ ṇ ṁ ṇ ṣ ḥ ṁ  
anyathā, ad atvāt | tat yathā 'gau ' , 'aśva ' iti vā jātita , ' pacati, ' pa hati' iti vāṛṣṭ ḥ ḥ ḥ ṭ  
kriyāta , ' śukla , ' k a  ' iti vā gu ata , 'dhanī ', ' gomān ' iti vā sa bandhata  ||ḥ ḥ ṛṣṇ ḥ ṇ ḥ ṁ ḥ  
13|12 ||

40. For every word used for expressing an object, when heard by listeners, makes them 
understand its meaning through the comprehensionof its significance with the help of genus, 
action, quality and relation; not in other way, because that is not a matter of experience. To 
illustrate this: a cow, a horse, etc. [is comprehended] through genus; cooking or reading, 
through action; white or black through quality; a rich person or an owner of cows through 
relation.

४१। कः पनुः अर्य ंससंारो नाम? सखुदुःखसभंोगः ससंारः। परुुषस्य सखुदुःखाना ंसभंोकृ्तत्वं 

ससंािरत्विमित॥ १३।२०॥
41| ka  puna  aya  sa sāro nāma? sukhadu khasa bhoga  sa sāra  | puru asyaḥ ḥ ṁ ṁ ḥ ṁ ḥ ṁ ḥ ṣ  
sukhadu khānā  sa bhokt tva  sa sāritvamiti || 13|20 ||ḥ ṁ ṁ ṛ ṁ ṁ

41.  What again is this that is called wordly existence? Worldly existence consists in the 
experience of happiness and sorrow; and the state of mundane existence of the soul consists 
in its being the experiencer of happiness and sorrow.
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४२। यथाशास ंक्षते्रक्षते्रज्ञलक्षणभदेिपिरज्ञानपवू रकं प्राक ्‌ दििश रतरूपात ्‌ क्षते्रात ्‌ मञु्जािदिव इषीकां 

यथोक्तलक्षण ंक्षते्रज्ञ ंप्रिवभज्य ' न सत्तिन्नासदुच्यत े' इत्यनने िनरससवोपािधर्िवशषे ं

ज्ञये ंब्रह्मस्वरूपणे यः पश्यित, क्षते्र ंच मायािनिम रतहििसस्वप्रदृष्टवसगुन्धवरनगरािदिवत ्‌ ' अर्सदिवे सिदिव 

अर्वभासत े' इित एव ंिनिश्चतिवज्ञानः यः तस्य यथोक्तसम्यग्दिश रनिवरोधर्ात ्‌ अर्पगच्छित िमथ्याज्ञानम ्‌॥

१३।२६॥
42| yathāśāstra  k etrak etrajñalak a abhedaparijñānapūrvaka  prāk darśitarūpātṁ ṣ ṣ ṣ ṇ ṁ  
k etrāt muñjādiva i īkā  yathoktalak a a  k etrajña  pravibhajya ' naṣ ṣ ṁ ṣ ṇ ṁ ṣ ṁ  
sattannāsaducyate ' ityanena nirastasarvopādhiviśe a  jñeya  brahmasvarūpe a yaṣ ṁ ṁ ṇ ḥ  
paśyati, k etra  ca māyānirmitahastisvaprad avastugandharvanagarādivat ' asadevaṣ ṁ ṛṣṭ  
sadiva avabhāsate ' iti eva  niścitavijñāna  ya  tasya yathoktasamyagdarśanavirodhāt ṁ ḥ ḥ
apagacchati mithyājñānam ||13|26||

42.  After having known the distinction between the characteristics of the k etra and theṣ  
k etrajña according to the śāstras, and having separated, like a stalk from muñjā-grass, theṣ  
above-described k etrajña from the k etra whose characteristics have been shown earlier, heṣ ṣ  
who realizes the Knowable [i.e., the k etrajña] which, in accordance with 'That is neitherṣ  
called being nor non-being' (gītā 13.12), is devoid of all distinctions created by adjuncts, as 
identical with Brahman; and he who has the firm realization that the k etra is surely unrealṣ  
like an elephant created by magic, a thing seen in a dream, an imaginary city seen in the sky, 
etc. and it appears as though real for him; [for such a person] false knowledge becomes 
eradicated, since it is opposed to the right knowledge described above.

४३। एतिस्मन ्‌ परमाथ रसाखं्यदिश रन ेिस्थताना ंज्ञानिनष्ठाना ंपरमहंिसपिरव्राजकानां 

ितरसृ्कतािवदाव्यवहिाराणा ंकमा रिधर्कारो नािस इित तत्र तत्र दििश रत ंभगवता॥ १३।३१॥
43| etasmin paramārthasā khyadarśane sthitānā  jñānani hānā  ṁ ṁ ṣṭ ṁ
paramaha saparivrājakānā  tirask tāvidyāvyavahārā ā  karmādhikāro nāsti iti tatraṁ ṁ ṛ ṇ ṁ  
tatra darśita  bhagavatā || 13|31 ||ṁ

43.  It has been accordingly shown by bhagavān in various places that there is no duty to be 
performed by those who adhere to this philosophy of discriminating knowledge of the 
supreme Reality, who are steadfast in jñāna, who have spurned actions arising out of
ignorance, and who are mendicants belonging to the highest order of monks.

४४। यदिप उदिासीना भविन केिचत ्‌ स्वािभप्रायणे, तथािप परािभप्रायणे िमत्रािरपक्षयोिरव भविन 

इित। अर्य ंत ुतलु्यो िमत्रािरपक्षयोः इत्याहि॥ १४।२५॥
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44| yadyapi udāsīnā bhavanti kecit svābhiprāye a, tathāpi parābhiprāye aṇ ṇ  
mitrāripak ayoriva bhavanti iti | aya  tu tulyo mitrāripak ayo  ityāha || 14|25 ||ṣ ṁ ṣ ḥ

44.  mitrāripak ayo —both towards the side of the friend and of the foe although from theirṣ ḥ  
own standpoint some may be unattached, still, in others' view they may appear to be siding 
either with friends or foes; hence it is said 'equally disposed both towards the side of the
friend and of the foe'

४५। उदिासीनवत ्‌ इत्यािदि  गणुातीतः स उच्यत े इत्यतेदिनम ्‌ उकं्त यावत ्‌ यत्नसाध्य ंतावत ्‌ सनं्यािसनः 

अर्नषु्ठये ंगणुातीतत्वसाधर्न ंममुकु्षोः, िस्थरीभतू ंत ुस्वसवंदे ंसत ्‌ गणुातीतस्य यतःे लक्षण ंभवित इित॥ 

१४।२६॥
45| ' udāsīnavat ' ityādi  ' gu ātīta  sa ucyate '  ityetadantam ukta  yāvat yatnasādhyaṇ ḥ ṁ ṁ  
tāvat sa nyāsina  anu heya  gu ātītatvasādhana  mumuk o , sthirībhūta  tuṁ ḥ ṣṭ ṁ ṇ ṁ ṣ ḥ ṁ  
svasa vedya  sat gu ātītasya yate  lak a a  bhavati iti || 14|26 ||ṁ ṁ ṇ ḥ ṣ ṇ ṁ

45.  The disciplines leading to the state of transcendence of the gu as, which have beenṇ  
stated [in the verses] beginning from 'he who, sitting like one indifferent,' and ending with 'he 
is said to have gone beyond gu as,' (ṇ gītā 14.23-25) have to be practised by a monk, a seeker 
of Liberation, so long as they are to be achieved through effort. But when they become firmly 
ingrained, they become the indications, perceivable to himself, of a monk who has 
transcended the gu as.ṇ

४६। यथा च ईश्वरशक्त्या भक्तानगु्रहिािदिप्रयोजनाय ब्रह्म प्रितितष्ठत ेप्रवत रत े, सा शिक्तः ब्रह्म ैदव अर्हिम ्‌ , 

शिक्तशिक्तमतोः अर्नन्यत्वात ्‌ इत्यिभप्रायः॥ १४।२७॥
46| yathā ca īśvaraśaktyā bhaktānugrahādiprayojanāya brahma pratiti hate pravartate, sāṣṭ  
śakti  brahmaiva aham, śaktiśaktimato  ananyatvāt ityabhiprāya  || 14|27 ||ḥ ḥ ḥ

46.  Indeed, that power of God through which Brahman sets out, comes forth, for the purpose 
of favoring the devotees etc. that power which is Brahman Itself, and I. For a power and the 
possessor of that power are non-different.

४७। िवरक्तस्य िहि ससंारात ्‌ भगवत्तित्वज्ञान ेअर्िधर्कारः, न अर्न्यस्यिेत॥ १५।१॥
47| viraktasya hi sa sārāt bhagavattatvajñāne adhikāra , na anyasyeti || 15|1 ||ṁ ḥ

47.  The competence for the knowledge of the nature of God is only his who has become 
detached from the world; not of any other.
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४८। मम ैदव परमात्मनः नारायणस्य, अर्शंः भागः अर्वयवः एकदिशेः इित अर्नथा रनरं, जीवलोके 

जीवाना ंलोके ससंार ेजीवभतूः कता र भोक्ता इित प्रिसद्धः सनातनः िचरंतनः; यथा जलसयू रकः सयूारशः 

जलिनिमत्तिापाय ेसयू रमवे गत्वा न िनवत रत ेच तने ैदव आत्मना गच्छित, एवमवे; यथा वा 

घटादपुािधर्पिरिच्छन्नो घटादाकाशः आकाशाशंः सन ्‌ घटािदििनिमत्तिापाय ेआकाश ंप्राप्य न िनवत रत े 

इत्यवेम ् । अर्तः उपपन्नम ्‌ उक्तम ्‌ ' यद्गत्वा न िनवत रन े'  इित॥ १५।७॥
48| mamaiva paramātmana  nārāya asya, a śa  bhāga  avayava  ekadeśa  itiḥ ṇ ṁ ḥ ḥ ḥ ḥ  
anarthāntara , jīvaloke jīvānā  loke sa sāre jīvabhūta  kartā bhoktā iti prasiddhaṁ ṁ ṁ ḥ ḥ  
sanātana  cira tana ; yathā jalasūryaka  sūryā śa  jalanimittāpāye sūryameva gatvā ḥ ṁ ḥ ḥ ṁ ḥ
na nivartate ca tenaiva ātmanā gacchati, evameva; yathā vā gha ādyupādhiparicchinnoṭ  
gha ādyākāśa  ākāśā śa  san gha ādinimittāpāye ākāśa  prāpya na nivartate ityevam | ṭ ḥ ṁ ḥ ṭ ṁ
ata  upapannam uktam ' yadgatvā na nivartante '  iti || 15|7 ||ḥ

48.  It is eva—verily a śa —a part, portion, limb, fragment these are all synonymous; ṁ ḥ
mama—of mine, of the supreme Self; which jīvabhūta  sanātana —becomes the eternalḥ ḥ  
individual soul, well known as the enjoyer and the agent; jīvaloke—in the region of                
living beings, i.e., in the world.
                                                                                
As the sun [reflected] in water is a part of the [actual] sun, and goes to the sun itself and does 
not return when the water, the cause of the reflection, is removed, so also even this part 
becomes similarly united with that very Self; of, as space enclosed in a pot., etc, delimited by 
such adjuncts as the pot etc. being a part of ākāśa does not return after being united with 
ākāśa when the cause [of limitation], viz pot etc. is destroyed. This being so, it has been 
rightly stated, 'by reaching which they do not return'  (gītā 15.6)           

४९। नन ुिनरवयवस्य परमात्मनः कुतः अर्वयवः एकदिशेः अर्शंः इित? सावयवत्व ेच िवनाशप्रसङ्गः 

अर्वयविवभागात ्‌। न ैदष दिोषः, अर्िवदाकृतोपािधर्पिरिच्छन्नः एकदिशेः अर्शंः एव किल्पितो यतः॥

 १५।७॥
49| nanu niravayavasya paramātmana  kuta  avayava  ekadeśa  a śa  iti? ḥ ḥ ḥ ḥ ṁ ḥ
sāvayavatve ca vināśaprasa ga  avayavavibhāgāt | nai a do a , ṅ ḥ ṣ ṣ ḥ
avidyāk topādhiparicchinna  ekadeśa  a śa  eva kalpito yata  || 15|7 ||ṛ ḥ ḥ ṁ ḥ ḥ

49.  Objection: How can the partless supreme Self have any limb, fragment or part? If it has 
limbs, then there arises the contingency of Its  becoming destroyed through the 
dismemberment of the limbs?                      
                                                                                

20



gītābhā yasudhābindavaṣ ḥ

Reply: This fault does not arise, since Its fragment, which is delimited by an adjunct arising 
out of ignorance, is imagined to be a part, as it were. 

५०। आिदित्यािदिष ुिहि सत्त्व ंअर्त्यनप्रकाशम ्‌ अर्त्यनभास्वरम ्‌ ; अर्तः तत्र ैदव आिवसरं ज्योितः इित तत ्‌  

िविशष्यते, न त ुतत्र ैदव तत ्‌ अर्िधर्किमित। यथा िहि श्लोके तलु्यऽेपिप मखुससं्थान ेन काष्ठकुड्यादिौ मखुम ्‌  

आिवभ रवित, आदिशा रदिौ त ुस्वच्छे स्वच्छतरे च तारतम्यने आिवभ रवित; तद्वत ्‌॥ १५।१२॥
50| ādityādi u hi sattva  atyantaprakāśam atyantabhāsvaram; ata  tatraiva āvistaraṣ ṁ ḥ ṁ  
jyoti  iti tat viśi yate, na tu tatraiva tat adhikamiti | yathā hi śloke tulye'piḥ ṣ  
mukhasa sthāne na kā haku yādau mukham āvirbhavati, ādarśādau tu svaccheṁ ṣṭ ḍ  
svacchatare ca tāratamyena āvirbhavati; tadvat || 15|12 ||

50.  Since in the sun etc. the sattva is very much in evidence, is greatly brilliant, therefore 
there is an abundance of the light [of Consciousness] in them alone. And so it [the sun etc.] is 
specially mentioned. But it is not that it [Consciousness] is abundant only there there. Indeed, 
as in the world, a face, though in the same position, is not reflected in wood, a wall etc., but 
in a mirror etc. it is reflected according to the degree in which there are more and more 
transparent, so is it here.

५१। गणुसखं्यान ेकािपले शास ेतदििप गणुसखं्यानशास ंगणुभोकृ्तिवषय ेप्रमाणमवे।

परमाथ रब्रह्म ैदकत्विवषय ेयदिप िवरुध्यते, तथािप त ेिहि कािपलाः गणुागौणव्यापारिनरूपण ेअर्िभयकु्ताः 

इित तच्छासमिप वक्ष्यमाणाथ रसतु्यथ रत्वने उपादिीयत ेइित न िवरोधर्ः॥ १८।१९॥
51| gu asa khyāne kāpile śāstre tadapi gu asa khyānaśāstra  ṇ ṁ ṇ ṁ ṁ
gu abhokt vi aye pramā ameva | paramārthabrahmaikatvavi aye yadyapi virudhyate, ṇ ṛ ṣ ṇ ṣ
tathāpi te hi kāpilā  gu āgau avyāpāranirūpa e abhiyuktā  iti tacchāstramapiḥ ṇ ṇ ṇ ḥ  
vak yamā ārthastutyarthatvena upādīyate iti na virodha  || 18|19 ||ṣ ṇ ḥ

51.  Even that philosophy teaching about the gu as is certainly valid so  far as it concerns theṇ  
experiencer of the gu as, though it is  contradictory so far as the non-duality of the supremeṇ  
Reality, Brahman, is concerned. Those followers of Kapila are acknowledged               
authorities in the ascertainment of the functions of the gu as and their derivatives. Hence,ṇ  
that scripture, too, is being referred to by way of eulogy of the subject-matter going to be 
spoken of. Therefore, there is no contradiction.

५२। एतषेा ंजाितिविहिताना ंकम रणा ंसम्यगनिुष्ठताना ंस्वग रप्रािप्तिः फलं स्वभावतः॥ १८।४४॥
52| ete ā  jātivihitānā  karma ā  samyaganu hitānā  svargaprāpti  phalaṣ ṁ ṁ ṇ ṁ ṣṭ ṁ ḥ ṁ  
svabhāvata  || 18|44 ||ḥ
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52.  When rightly pursued, the natural result of these duties enjoined for the castes is the 
attainment of heaven.

५३। स्वभाविनयत ंकम र कुवा रणो िवषजः इव कृिमः िकिल्बिष ंन आप्नोतीित उक्तम ्‌॥ १८।४८॥
53| svabhāvaniyata  karma kurvā o vi aja  iva k mi  kilbi a  na āpnotīti ṁ ṇ ṣ ḥ ṛ ḥ ṣ ṁ
uktam || 18|48 ||

53.  It has been said that, as in the case of a worm born in poison, a  person does not incur sin 
while performing his duties which have been  dictated by his own nature;                         

५४। सहिजस्य कमरणः स्वधर्मा रख्यस्य पिरत्यागने परधर्मा रनषु्ठानऽेपिप दिोषात ्‌ न ैदव मचु्यत े; भयावहिश्च 

परधर्म रः॥ १८।४८॥
54| sahajasya karma a  svadharmākhyasya parityāgena paradharmānu hāne'pi do ātṇ ḥ ṣṭ ṣ  
naiva mucyate; bhayāvahaśca paradharma  || 18|48 ||ḥ

54.  One does not get freed from evil by giving up the dharma to which one is born called 
one's svadharma even though [he may be] fulfilling somebody else's dharma, Another's 
dharma, too, is fraught with fear.

५५। एकस्य अर्भावः, द्वयोः अर्भावः, सवरस्य अर्भावः, प्रागभावः, प्रध्वसंाभावः, इतरतेराभावः, 

अर्त्यनाभावः इित लक्षणतो न केनिचत ्‌ िवशषेो दिश रियत ु ंशक्यः॥ १८।४८॥
55| ekasya abhāva , dvayo  abhāva , sarvasya abhāva , prāgabhāva ,ḥ ḥ ḥ ḥ ḥ  
pradhva sābhāva , itaretarābhāva , atyantābhāva  iti lak a ato na kenacit viśe oṁ ḥ ḥ ḥ ṣ ṇ ṣ  
darśayitu  śakya  || 18|48 ||ṁ ḥ

55.  Through such descriptions [of abhāva—nonexistence] as nonexistence of one, 
nonexistence of two, nonexistence of all, antecendent nonexistence, nonexistence after 
destruction, mutual nonexistence and absolute nonexistence, nobody can show any distinction 
[as regards nonexistence itself.].

५६। िवद्वासं ुपनुः िवदया अर्िवदाया ंिनवतृ्तिाया ंशक्नोत्यवे अर्शषेतः कम र पिरत्यकु्तम ्‌ , 

अर्िवदाऽपध्यारोिपतस्य शषेानपुपत्तिःे । न िहि त ैदिमिरकदृष्टया अर्ध्यारोिपतस्य िद्वचन्द्रादिःे ितिमरापगमऽेपिप 

शषेः अर्वितष्ठत॥े१८।४८॥
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56| vidvā stu puna  vidyayā avidyāyā  niv ttāyā  śaknotyeva ṁ ḥ ṁ ṛ ṁ
aśe ata  karma parityaktum, avidyā'dhyāropitasya śe ānupapatte  | ṣ ḥ ṣ ḥ
na hi taimirikad ayā adhyāropitasya dvicandrāde  timirāpagame'pi ṛṣṭ ḥ
śe a  avati hate ||18|48||ṣ ḥ ṣṭ

56.  [The unelightened person is incapable of totally renouncing actions even for a moment 
(gītā 3.5).] The enlightened person, on the other hand,  can totally renounce actions when 
ignorance has been dispelled through Illumination; for it is illogical that there can [then] 
remain any trace of what has been superimposed through ignorance. Indeed, no trace remains 
of the two moons, etc. superimposed by the vision affected by [the disease called] timira 
when the disease is cured.           

५७। ज्ञानात्मनोश्च उभयोः िनराकारत्व ेकथ ंतदावनािनष्ठा इित? न: 

अर्त्यनिनम रलत्वाितस्वच्छत्वाितसकू्ष्मत्वोपपत्तिःे आत्मनः। बधु्दिशे्च आत्मवत ्‌ न ैदम रल्यादपुपत्तिःे 

आत्मच ैदतन्याकाराभासत्वोपपित्तिः। बदु्ध्याभास ंमनः, तदिाभासािन इिन्द्रयािण, इिन्द्रयाभासश्च 

दिहेिः। अर्तः लौिककैद ः दिहेिमात्र ेएव आत्मदृिष्टः िक्रियत॥े १८।५०॥
57| jñānātmanośca ubhayo  nirākāratve katha  tadbhāvanāni hā iti? ḥ ṁ ṣṭ
na: atyantanirmalatvātisvacchatvātisūk matvopapatte  ātmana  | budhdeśca ātmavatṣ ḥ ḥ  
nairmalyādyupapatte  ātmacaitanyākārābhāsatvopapatti  | buddhyābhāsa  mana ,ḥ ḥ ṁ ḥ  
tadābhāsāni indriyā i, indriyābhāsaśca deha  | ata  laukikai  dehamātre eva ātmad iṇ ḥ ḥ ḥ ṛṣṭ ḥ  
kriyate || 18|50 ||

57.  Since it can be established that the Self is supremely taintless, pure and subtle, and it can 
also be established that the intellect can be taintless etc. like the Self, therefore it stands to 
reason that the intellect can take a form resembling the consciousness of the Self. The mind 
becomes impressed with the semblance of the intellect; the organs becomes impressed with 
the semblance of the mind; and the body becomes impressed with the semblance of the 
organs. Hence it is that the idea of the body itself being the Self is held by ordinary             
people.                                                        

५८। केिचत्ति ुपिण्डतमंन्याः ' िनराकारत्वात ्‌ आत्मवस ुन उप ैदित बिुद्धः। अर्तः दुःसाध्या सम्यग्ज्ञानिनष्टा 

'  इत्याहुः। सत्यम ्‌ , एव ंगरुुसपं्रदिायरिहितानाम ्‌ अर्श्रतुवदेिानानाम ्‌ अर्त्यनबिहििव रषयासक्तबदु्धीनां 

सम्यक्प्रमाणषे ुअर्कृतश्रमाणाम ्‌ ।तिद्वपरीताना ंत ुलौिककग्राहिकद्वैदतवसिुन सदिुद्धः िनतरा ंदुःसपंादा, 

आत्मचैदतन्यव्यितरकेेण वस्त्वनरस्य अर्नपुलब्धःे॥१८।५०॥
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58| kecittu pa ita manyā  ' nirākāratvāt ātmavastu na upaiti buddhi | ataṇḍ ṁ ḥ ḥ ḥ  
du sādhyā samyagjñānani ā '  ityāhu  | satyam, eva  gurusa pradāyarahitānāmḥ ṣṭ ḥ ṁ ṁ  
aśrutavedāntānām atyantabahirvi ayāsaktabuddhīnā  samyakpramā e uṣ ṁ ṇ ṣ  
ak taśramā ām|tadviparītānā  tu laukikagrāhakadvaitavastuni sadbhuddhi  nitarā  ṛ ṇ ṁ ḥ ṁ
du sa pādyā, ātmacaitanyavyatireke a vastvantarasya anupalabdhe  ||18|50||ḥ ṁ ṇ ḥ

58.  However, some wiseacres assert that the intellect cannot comprehend the entity called the 
Self since it is formless; hence, complete steadfastness in jñāna is impossible. This is truly so 
for those who have not associated with a traditional line of teachers; who have           
not heard the Upanishads; whose intellects are too much engrossed with external objects; and 
who have not applied themselves diligently to the perfect means of knowledge. For those, on 
the other hand, who are the opposite of these, it is absolutely impossible to have the idea of 
reality with regard to empirical objects, which are within the realm of duality involving the 
knower and the known, because in their case there is no perception of any other thing apart 
from the Consciousness that is the Self.

५९। यथा स्वदिहेिस्य पिरच्छदेिाय न प्रमाणानरापके्षा, ततोऽपिप आत्मनः अर्नरतमत्वात ्‌ तदिवगित ंप्रित 

न प्रमाणानरापके्षा॥ १८।५०॥
59| yathā svadehasya paricchedāya na pramā āntarāpek ā, tato'pi ātmana  antaratamatvātṇ ṣ ḥ  
tadavagati  prati na pramā āntarāpek ā || 18|50 ||ṁ ṇ ṣ

59.  Just as for knowing one's own body there is no need for any other [external] means of 
knowledge, so also there is no need of any other means of knowledge for the realization of 
the Self which is innermost  [in relation to the body etc.]

६०। ध्यानयोगपरः िनत्य ंिनत्यग्रहिण ंमन्त्रजपादन्यकत रव्याभावप्रदिशरनाथ रम ्‌॥ १८।५२॥
60| dhyānayogapara  nitya  nityagraha a  mantrajapādyanyakartavyābhāva­ḥ ṁ ṇ ṁ
pradarśanārtham || 18|52 ||

60.  dhyānayogapara  nitya —ever engaged in meditation on the Self, is used to indicateḥ ṁ  
the absence of other duties like repetition of mantra etc.                                     

६१। न िहि पवू रसमदंु्र िजगिमषोः प्राितलोम्यने प्रत्यक्समदु्रिजगिमषणुा समानमाग रत्व ंसभंवित । 

प्रत्यगात्मिवषयप्रत्ययसतंानकरणािभिनवशेश्च ज्ञानिनष्ठा । सा च प्रत्यक्समदु्रगमनवत ्‌ कम रणा 

सहिभािवत्वने िवरुध्यत े। पव रतसष रपयोिरव अर्नरवान ्‌ िवरोधर्ः प्रमाणिवदिा ंिनिश्चतः॥ १८।५५॥
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61| na hi pūrvasamudra  jigami o  prātilomyena pratyaksamudrajigami u ā ṁ ṣ ḥ ṣ ṇ
samānamārgatva  sa bhavati | pratyagātmavi ayapratyayasa tānakara ābhiniveśaśca ṁ ṁ ṣ ṁ ṇ
jñānani hā | sā ca pratyaksamudragamanavat karma ā sahabhāvitvena virudhyate | ṣṭ ṇ
parvatasar apayoriva antaravān virodha  pramā avidā  niścita  || 18|55 ||ṣ ḥ ṇ ṁ ḥ

61.  [Besides, Liberation consists in being established in the changeless real nature of the 
indwelling Self. Indeed, ] it is not possible that one who wants to go to the eastern sea and the 
other who wants to go in the opposite direction to the western sea can have the same course! 
And steadfastness in jñāna consists in being totally absorbed in maintaining a current of 
thought with regard to the indwelling Self.   And that is opposed to coexistence with duties, 
like going to the western sea. It has been the conclusion of those versed in the valid means of 
knowledge that the difference between them is as wide as that between a mountain and a 
mustard seed. 
  

६२। अर्काय रत्वाच्च िनःश्रयेसस्य कमरसाधर्नत्वानपुपित्तिः। न िहि िनत्य ंवसःु कम रणा ज्ञानने व िक्रियत॥े 

१८।६६॥
62| akāryatvācca ni śreyasasya karmasādhanatvānupapatti  | na hi nitya  vastuḥ ḥ ṁ ḥ  
karma ā jñānena va kriyate || 18|66 ||ṇ

62.  [... The highest good cannot be attained through mere karma, nor by a combination of 
jñāna and karma. Besides,] since Liberation is not a product, thefore it is illogical that it 
should have karma as its means. Indeed, an eternal entity cannot be produced by either 
karma or jñāna.

६३। न कम रणोऽपिस िनःश्रयेससाधर्नत्वम ्‌। न च ज्ञानकम रणोः समिुच्चतयोः। नािप ज्ञानस्य 

कैदवल्यफलस्य कमरसाहिाय्यापके्षा, अर्िवदािनवत ्र०अर्कत्वने िवरोधर्ात ्‌। न िहि तमः तमसः िनवत रकम ्‌। 

अर्तः केवलमवे ज्ञान ंिनःश्रयेससाधर्नम ्‌ इित॥ १८।६६॥
63| na karma o'sti ni śreyasasādhanatvam | na ca jñānakarma o  samuccitayo  | nāpiṇ ḥ ṇ ḥ ḥ  
jñānasya kaivalyaphalasya karmasāhāyyāpek ā, avidyānivart0akatvena virodhāt | na hiṣ  
tama  tamasa  nivartakam | ata  kevalameva jñāna  ni śreyasasādhanam iti ||ḥ ḥ ḥ ṁ ḥ
 18|66 ||

63. karma does not constitute the means to the highest good. Nor do jñāna and karma in 
combination. Further, jñāna which has Liberation as its result can have no dependence on the 
assistance of karma, because, being the remover of ignorance, it is opposed [to karma]. 
Verily, darkness cannot be dispeller of darkness. Therefore, jñāna alone is the means to the 
highest good.
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६४। अर्िविहितमप्रितिषद्ध ंच कम र तत्कालफलम ्‌ , न त ुशासचोिदित ंप्रितिषद्ध ंवा तत्कालफलं भवते ्‌॥ 

१८।६६॥
64| avihitamaprati iddha  ca karma tatkālaphalam, na tu śāstracodita  ṣ ṁ ṁ
prati iddha  vā tatkālaphala  bhavet || 18|66 ||ṣ ṁ ṁ

64.  karmas which have not been enjoined or prohibited [by the śāstras] produce immediate 
results. But those enjoined or prohibited by the scriptures do not produce immediate results.

६५। भके्तः पनुग्र रहिणात ्‌ भिक्तमात्रणे केवलेन शाससपं्रदिान ेपात्र ंभवतीित गम्यत॥े १८।६८॥
65| bhakte  punargraha āt bhaktimātre a kevalena śāstrasa pradāne pātra  bhavatītiḥ ṇ ṇ ṁ ṁ  
gamyate || 18|68 ||

65.  By the repetition of [the word] bhakti—devotion [in the word madbhakteshu] it is 
understood that one becomes fit for being taught [this] Scripture by virtue of devotion alone 
to Him.

६६। िशष्यस्य शासाथ रग्रहिणाग्रहिणिववकेबभुतु्स्यया पचृ्छित। तदिग्रहिण ेज्ञात ेपनुः ग्राहिियष्यािम 

उपायानरणेािप इित प्रष्टःु अर्िभप्रायः। यत्नानरं च आस्थाय िशष्यस्य कृताथ रता कत रव्या इित 

आचाय रधर्म रः प्रदििश रतो भवित॥ १८।७२॥

66| śi yasya śāstrārthagraha āgraha avivekabubhutsyayā p cchati | ṣ ṇ ṇ ṛ
tadagraha e jñāte puna  grāhayi yāmi upāyāntare āpi iti pra u  abhiprāya  | ṇ ḥ ṣ ṇ ṣṭ ḥ ḥ
yatnāntara  ca āsthāya śi yasya k tārthatā kartavyā iti ācāryadharma  ṁ ṣ ṛ ḥ
pradarśito bhavati || 18|72 ||

66.  In order to ascertain whether or not the disciple has comprehended the meaning of the 
Scripture, bhagavān asks [the following question], the intention of the questioner being, "If it 
is known that it has not been comprehended, I shall again make him grasp it through other 
means." Hereby is shown the duty of the teacher that a student should be made to achieve his 
goal by taking the help of a different method.                                                                       

६७। अर्नने मोहिनाशप्रश्नप्रितवचनने सव रशासाथ रज्ञानफलम ्‌ एतावदिवेिेत िनिश्चत ंदििश रत ंभवित, यतः 

ज्ञानात ्‌ मोहिनाशः आत्मस्मिृतलाभश्चिेत॥ १८।७३॥
67| anena mohanāśapraśnaprativacanena sarvaśāstrārthajñānaphalam etāvadeveti niścitaṁ  
darśita  bhavati, yata  jñānāt mohanāśa  ātmasm tilābhaśceti || 18|73 ||ṁ ḥ ḥ ṛ
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67.  By this question about the destruction of delusion and the answer to it, it becomes 
conclusively revealed that the fruit derived from understanding the import of the entire 
Scripture is this much alone which is the destruction of delusion arising from ignorance and 
the regaining of memory about the Self.

६८। यथा च साित्त्वकािदिपरुुषः सत्त्वािदिकाया रिण आत्मान ंप्रित प्रकाश्य िनवतृ्तिािन काङ्क्षतित, न तथा 

गणुातीतो िनवतृ्तिािन काङ्क्षतित इत्यथ रः। एतत ्‌ न परप्रत्यक्ष ंिलङ्गम ्‌। िकं तिहिर्हि? स्वात्मप्रत्यक्षत्वात ्‌  

आत्मिवषयमवे एतत ्‌ लक्षणम ्‌। न िहि स्वात्मिवषय ंद्वषेमाकाङ्क्षता ंवा परः पश्यित॥ १४।२२॥
68| yathā ca sāttvikādipuru a  sattvādikāryā i ātmāna  prati prakāśya niv ttāniṣ ḥ ṇ ṁ ṛ  
kā k ati, na tathā gu ātīto niv ttāni kā k ati ityartha  | etat na parapratyak a  li gamṅ ṣ ṇ ṛ ṅ ṣ ḥ ṣ ṁ ṅ  
| ki  tarhi? svātmapratyak atvāt ātmavi ayameva etat lak a am | na hi svātmavi ayaṁ ṣ ṣ ṣ ṇ ṣ ṁ  
dve amākā k ā  vā para  paśyati || 14|22 ||ṣ ṅ ṣ ṁ ḥ

68.  Unlike a person having sattva etc. who longs for the effects of sattva etc. which withdraw 
themselves after becoming manifest to him, the person who has gone beyond the gu as naṇ  
kā k ati—does not long for them in that way, niv ttāni—when they disappear. This is theṅ ṣ ṛ  
idea.                                                                           
                                                                                
This is not an indication that can be perceived by others. What then? Since this characteristic 
is perceivable to oneself, it is merely subjective. For dislike or longing, which is a subjective 
experience of a person, is not seen by another.

६९। क्षते्रक्षते्रयोः िवषयिवषियणोः िभन्नस्वभावयोः इतरतेरतद्धमा रध्यासलक्षणः सयंोगः 

क्षते्रक्षते्रज्ञस्वरूपिववकेाभाविनबन्धनः, रज्जशुिुक्तकादिीना ंतिद्ववकेज्ञानाभावात ्‌  

अर्ध्यारोिपतसप ररजतािदिसयंोगवत ्‌ । सः अर्य ंअर्ध्यासस्वरूपः क्षते्रक्षते्रज्ञयोः सयंोगः 

िमथ्याज्ञानलक्षणः॥ ( ब्रह्मसतू्रभाष्यस्थाध्यासभाष्य गतवाक्यानकुािर वाक्यम ् )॥ १३।२६॥
69| k etrak etrayo  vi ayavi ayi o  bhinnasvabhāvayo  ṣ ṣ ḥ ṣ ṣ ṇ ḥ ḥ
itaretarataddharmādhyāsalak a a  sa yogaṣ ṇ ḥ ṁ ḥ  
k etrak etrajñasvarūpavivekābhāvanibandhana , rajjuśuktikādīnā  ṣ ṣ ḥ ṁ
tadvivekajñānābhāvāt adhyāropitasarparajatādisa yogavat | sa  aya  adhyāsasvarūpaṁ ḥ ṁ ḥ  
k etrak etrajñayo  sa yoga  mithyājñānalak a a  ||ṣ ṣ ḥ ṁ ḥ ṣ ṇ ḥ  
( brahmasūtrabhā yasthādhyāsabhā ya gatavākyānukāri vākyam ) || 13|26 ||ṣ ṣ

69.  [Objection:  What is meant by this 'association of the k etra, and the k etrajña'?]ṣ ṣ  
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[Reply: The answer is:] The association of the k etra and the k etrajña which are the objectṣ ṣ  
and the subject, respectively, and are of different natures is in the form of superimposition of 
each of the other as also of their qualities, as a consequence of the absence of discrimination 
between the real natures of the k etra and the k etrajña. This is like association of a rope,ṣ ṣ  
nacre, etc. with the superimposed snake, silver, etc. owing to the absence of  discrimination 
between them. This association of the k etra and the k etrajña in the form of superimpositionṣ ṣ  
is described as false knowledge.                                                                                              

७०। िमथ्यात्वऽेपिप उपायस्य उपयेसत्यतया सत्यत्वमवे स्यात ्‌ यथा अर्थ रवादिाना ंिविधर्शषेाणाम ्‌  लोकेऽपिप 

बलोन्मत्तिादिीना ंपय‌आदिौ पायियतव्य ेचडूावधर् रनािदिवचनम ्‌। प्रकारानरस्थाना ंच साक्षादिवे वा प्रामाण्यं 

िसद्धम ्‌ प्रागात्मज्ञानात ्‌ दिहेिािभमानिनिमत्तिप्रत्यक्षािदिप्रामाण्यवत ्‌॥ १८।६६॥
70| mithyātve'pi upāyasya upeyasatyatayā satyatvameva syāt yathā arthavādānāṁ  
vidhiśe ā ām; loke'pi balonmattādīnā  payaādau pāyayitavye cū āvardhanādivacanam | ṣ ṇ ṁ ḍ
prakārāntarasthānā  ca sāk ādeva vā prāmā ya  siddham prāgātmajñānātṁ ṣ ṇ ṁ  
dehābhimānanimittapratyak ādiprāmā yavat || 18|66 ||ṣ ṇ

Although the means be unreal [in itself], still it may be meaningful in relation to the truth of 
the purpose it serves, as are the arthavāda—eulogistic sentences occuring along with 
injunctions.  Even in the world, when it becomes necessary to make a child or a lunatic drink 
milk etc. it is said that it will help growth of hair etc! Before the dawn of jñāna, the 
[ritualistic] Vedic texts concerned with a different situation, [the situation obtaining before 
the dawn of Self-knowledge] are also as valid in themselves as are direct perception etc. 
occuring due to Self-identification with the body etc.

(Concluded.)
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