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Introduction

satyam eva jayate

This edition of Srimad Bhagavad gita is aimed at washing off centuries of confusing cultural superimpositions that have been enforced in a
systematic way over the original Vedic knowledge by the influence of invading hostile cultures.

It is compiled at a particular time in history when Hindustan (India) and its original culture (Hinduism) are facing the unique opportunity
of regaining their legitimate cultural and spiritual leadership role at global level, after a very long period of oblivion and impotence. For the
first time since the early invasions of Arab Muslim marauders into the Greater Indian territory not long after Islam was founded, and over
50 years after the British Raj left India, Hinduism does not need to modify and adapt its culture and knowledge in order to please the
foreign invaders and thus enable its survival, because at global level there is a growing interest and support specifically for those very
ideals and ideas that characterized India's original culture and knowledge in the purest form.

It is the time of the Hindu Awakening movement.

True Hinduism has the intrinsic power to be the Global Dharma for the new Millennium, because it is open, inclusive, tolerant, and
incredibly deep in meaning and knowledge, capable of reconciling all theoretical differences and absorbing many different perspectives in
a most harmonious non-dualistic way, into a complete, consistent and logical wider picture, favoring cultural diversity and a great variety
in iconography and hagiography, and thus allowing the greatest possible freedom of religion. It offers a personalized access and
progressive programs, addressing and accommodating each degree of personal development and field of interest for each individual.

It is the most suitable ideology for today's world because it teaches a healthy wholistic approach to life, sustainable development, respect
for women and children, respect for animals and nature, and true social cooperation. Its modernity and the scientific value of its scriptures
have been recognized with awe and admiration by the greatest scientists and researchers of this contemporary age and have made it
extremely popular among the intellectual elites of Western countries.

Unfortunately, the invasion and domination by foreign cultures that were explicitly hostile to the original Hindu tradition have greatly
damaged the cultural and spiritual infrastructure of Indian society, even infiltrating deeply into the collective subconscious and creating
serious and dangerous misconceptions that unfortunately have come to be considered as an integral part of the Hindu/Indian tradition and
culture.

Practically all the problems lamented in Hindu society are in fact due to the cultural superimposition of alien concepts and beliefs, and can
be solved automatically by returning to the original knowledge presented by the genuine Vedic literature, and separating it from the
detrimental and incompatible foreign ideas that have accumulated in the centuries, hiding the true radiance of Sanatana Dharma.

Because although Hinduism welcomes into its fold all good and auspicious ideas irrespective of their provenance (aa no bhadrah kratavo
yantu visvatah, Rig Veda 1.1.89), these need to be compatible with the universal and eternal principles of dharma - truthfulness,
compassion, cleanliness, self-control, tolerance, personal progress, cooperation, and so on. All these principles are described in Gita as sat
("good") as opposed to asat ("bad"). The original compilers of Vedic literature had very clear ideas about what is good and what is bad,
and expressed their direct vision in a great wealth of texts that are all perfectly compatible to each other, and with any other text or
teaching that expresses the universal and eternal principles of good.

Thus the choice should not be between desi ("national") and videsi ("foreign"), but between good and bad - sat and asat. To become able to
make this choice, we need first of all to understand the difference between sar and asat: this is precisely the subject discussed in Bhagavad
gita, also called the sadhana prasthana, the most practical of the prasthana traya - the three most important reference authorities on
Sanatana Dharma.

When we are able to recognize asat concepts, thanks to the precise descriptions and explanations of Gita, we can localize them in the
general beliefs of the people (laukika sraddha), explore their origin and trace the history of how they became superimposed to the sat
concepts, to be able to make the proper choices in life.

This process is called viveka, the work of discriminating intelligence.

The commentaries of this edition of the Bhagavad gita is characterized by a comparative study of religions on the particular concepts
expressed in the text. The original Vedic approach expressed in Gita is thus compared to the general beliefs created over a long period of
abrahamic influence either directly or indirectly - that is, either according to the abrahamic dogma enforced on society or as a reaction
against them, but working on the same faulty paradigms.

The ideologies directly in pursuance of the abrahamic dogma are (in historical order) Zionism, the various Christian churches, and the
Islamist movements. They are called abrahamic because they all recognize Abraham as their founder, and share the same basic concepts
and beliefs: exclusive political and clerical monotheism, special privileges for a chosen people against all others, domination over nature
and resources, patriarchalism, and so on.

The ideologies that developed as a reaction against the three abrahamic sects are Communism, Atheism, Scientism, Consumerism, etc.
Although apparently opposite to the abrahamic system of beliefs, they are based on the same fundamental assumptions and therefore their
approach is also similarly flawed. As it is said, it is not possible to solve a problem by applying the same concepts that caused the problem
in the first place.
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We immediately need to clarify that our purpose is not to create bad sentiments against the people who are considered Christians, Muslims
or Jews. Rather, we want to make a distinction in order to properly understand the different ideologies, their absolute and universal value in
terms of the ethical principles of sar and asat, and their compatibility with the Vedic approach.

Strict adherence to ideologies in theory and practice is called fundamentalism, but strict adherence to one's principles is not a bad thing,
provided the principles are not contrary to ethics. Should a honest person be afraid to be considered a "honesty fundamentalist" if he stands
on his principles by refusing to steal, bribe, cheat or tell lies? And even more important, will the choices of such individual be favorable or
unfavorable to social harmony and progress?

On the other hand, will social harmony be favored by the "political correct" silence on the negative results of the choices of individuals
following an opposite ideology - an ideology based on asat ideals?

These are the questions that each one of us needs to ponder on.

Our proposition is that the problem with fundamentalism is when the ideology is unethical, so the more one is faithful to it, the more
dangerous he becomes for society.

The majority of the people that are considered Christians, Muslims and Jews are "moderate" or we should rather say, non-politicized. They
identify with these definitions mainly because they were born in those communities, but they simply concern themselves with the
maintenance of their families and their honest professional occupation, and have no problems in getting along well with their neighbors -
irrespective of their creed, caste, color etc.

Some may even be good and sincere people that honestly try to improve their own character and life by developing love for their fellow
human beings and for God as the creator of everything and everybody. These people often believe that their duty is to help others out of
selfless charity, and they painstakingly work to make a world a better place. From the teachings of their religion, they pick only what is
compatible with their good conscience and natural sense of ethics, and they do not care about the rest - or believe it's somehow "symbolic"
and it should not be interpreted literally.

So what's the problem with the abrahamic ideology?

Unfortunately, such moderate Christians, Muslims and Jews are not the ones that become recognized as the official authorities and
spokespersons for the religion they belong to, and are generally considered "non-practicing" members or "laymen".

It is the fundamentalists that naturally take power within these religious structures by their determination and aggressiveness, by
manipulating and exploiting the good sentiments of more lukewarm members who supply funds and votes in elections, as well as a general
support to the faulty basic concepts they have been educated to consider valid, true and normal. Any progressive or ethical movement in
the opinion of such moderate abrahamics is actually irrelevant in regard to the dogma and policies, of which they are usually more or less
unaware or uninformed. For example, the concept of reincarnation is today embraced by a majority of the population in western countries -
traditionally influenced by Christianity - yet the official position of Christian theology has always been very contrary to it, to the point of
persecuting it very actively as a blasphemy with the capital punishment when the Church had sufficient power on the State.

But while a majority of people in the abrahamic-influenced countries are now taking their distance from the official religious dogma thanks
to the development of literacy and higher ideals of free thinking, the religious hierarchies and their fundamentalist followers are becoming
more determined to enforce their ideologies by all means, even against basic ethical consideration. There are many examples we could
quote from the public declarations of officially recognized religious authorities in the abrahamic traditions, and even from their canonic
(i.e. officially recognized) scriptures, but that is not the purpose of this book. The purpose of this book is to study and understand what
Bhagavad gita really says, and to help its student to put its teachings into practice: the need of the hour.

Chapter 1
Arjuna vishada yoga
The yoga of Arjuna's grief

Usually the first chapter of Gita is rather overlooked by scholars, who consider it a mere introduction to the actual teachings explained by
Krishna in the subsequent chapters. Sometimes the title of the chapter is even changed into something less "depressing", such as
"Observing the armies on the battlefield".However, an attentive reading of this chapter will help us to understand the crucial difference
between material compassion and spiritual compassion, and to facilitate the application of Gita to our personal life - thus going from
philosophy to experience, from theory to practice, from speculation to experience.

Frustration in materialistic life is not a bad thing: rather it is a symptom of intelligence, because material possessions, positions and
identifications cannot really give full happiness and satisfaction. Materialists are typically always trying to get more possessions, and as
soon as they obtain an object they coveted, they lose interest in it and start desiring something else. Of course there is a minimum level of
material facilities that we all need in order to maintain our bodies and minds in a healthy and functional state, and Vedic society normally
guarantees this level to all members, but people are trained to get their happiness and satisfaction in life from the proper performance of
their duties rather than from the amount of sense gratification or material properties or control over others.

In the Vedic system, one's duty is called both karma and dharma, because it unites the individual effort and willpower that performs the
proper action with one's natural function in the greater order of things - one's true and perfect place in the universe. An individual who has
the natural talents and tendencies to protect society will only feel happy and satisfied when he can work in that capacity, and so will a
teacher, an entrepreneur, an artisan, and an artist. If an individual is in the proper varna and ashrama, he will be happy with just doing his
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job, and he will need no other motivations to such as profit, fame, adoration, etc. The gradual accomplishment of duties in one's life
culminates with the highest duty, that is the realization of one's eternal nature of Atman/ Brahman, and the service to the Transcendental
Supreme, of which one is part and parcel. Just like our temporary material identification can find satisfaction in functioning in the service
of society, our eternal transcendental identity will find satisfaction at the transcendental level, in the spiritual service to God.

This material world, like a school, has been specifically and perfectly engineered to help each individual progress and develop along higher
and wider levels of awareness, up to the greatest possible realization: God realization. A particular position in school is not meant to be
one's permanent residence, and this is why students constantly get new teachings and tests by which they can advance to higher levels, and
ultimately graduate from the school altogether. For this reason, life in the material world has been made difficult and unstable
(dukhalayam asasvatam, Gita, 8.15), so that we do not get ourselves too comfortable in it, but keep striving to seek something that can
fulfill our aspiration to perfect sat (eternity, permanence), cit (knowledge, awareness) and ananda (happiness), the basic characteristics of
spiritual or transcendental existence.

So, one who understands that in this material world it is not possible to find the perfection of sat, cit and ananda, and out of this virtuous
frustration tries to understand what else exists beyond this level of imperfection and impermanence, is taking the first step in the journey of
Self realization. Unevolved people just tread on in life like animals do - only concerning themselves about eating, sleeping, mating,
defending themselves and their families, procuring comforts, possessions and social power. They experience joys and sorrows but they are
unable to rise above them.

The transcendental presence and guidance of Krishna transforms grief and frustration into a powerful vehicle to seek and obtain the proper
knowledge of Reality that will liberate us from the cycle of births and deaths. Everyone of us stands on the battlefield of life, inside the
chariot constituted by our body, and like Arjuna we should turn to our dearest friend, the Antaryami Paramatman, for instruction and
guidance. The Kauravas represent the bad tendencies of human beings (our own and those of the people around us), centered around
material identification and attachments - the arrogant and selfish Duryodhana - and always try to usurp our good understanding and
motivations, represented by the Pandavas.
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dhritarashtra: Dhritarastra; uvaca: said; dharma-kshetre: in the place/ field of dharma; kuru-kshetre: in the place/ field of Kuru
(Kurukshetra); samaveta: assembled; yuyutsavah: desiring to fight; mamakah: mine (my people); pandavah: the Pandavas (the people of
Pandu); ca: and; eva: certainly; kim: what; akurvata: did; safijaya: o Sanjaya.

Dhritarastra said: "O Sanjaya, what did my sons and Pandu’s sons (my people/ supporters and the people/ supporters of Pandu)
do, after they assembled in the sacred place of Dharma, the battlefield of Kurukshetra, ready to fight?"

Dhritarastra is the old regent king of Hastinapura, father of Duryodhana; he is sitting in his palace and asks Sanjaya to describe to him what
is happening on the battlefield. Thus Bhagavad gita is narrated by Sanjaya to Dhritarastra in the form of a dialog. Sanjaya, son of the
charioteer Gavalgama, is Dhritarastra’s mantri just like Vidura, who is Dhritarastra's blood brother. The definition of mantri as usually
translated as "minister", but actually refers to a secondary position in the government, not occupied by kshatriyas or rulers. The job
description usually includes a mixture of secretary, advisor, charioteer and messenger, and in the Vedic system of government a mantri is
the trusted supporter, assistant or servant of a kshatriya of the royal order. There are different levels of mantris because there are different
functions in the service of the king: sudras or servants can execute some of them, such as driving a chariot or delivering an ordinary
message, and brahmanas are more suited to advisory functions, especially on ethics, religion and spirituality. In the present context of
political democracies, the ministers are the assistants to the elected representatives of the people (democracy literally means "governed by
the people"), who take the place of the king, often without honoring the responsibilities that come with the position.

Dharma kshetra is not only a place of pilgrimage but also a place where one performs one’s religious duty (dharma). For a kshatriya, a
battlefield is the dharma kshetra because it is his religious duty to protect the kingdom and its inhabitants (praja, including also the
animals) from those who can harm them. Kshetra means “field” or “land” and specifically applies to the territory protected by a kshatriya
or kshetra-pa, a definition from which the ancient Persian word “Satrap” derived.

Mamakah pandavah caiva: already in the first verse we clearly see the reason why the battle needs to be fought. Dhritarastra is seriously
afflicted by a fundamental dualistic delusion that he has transmitted to his sons. For him and his "evil-minded" (durbuddheh, 1.23) son
Duryodhana, who deliberately caused the conflict, it's all about aham mama, "me and mine", or the ahankara and mamatva, the root causes
of ignorance and suffering.

For Dhritarastra the throne is just a personal possession, the instrument of his selfishness and egotism, by which he and "his own people"
can best exploit the subjects and the resources of the kingdom for their own gratification and vainglory, without any consideration for the
welfare of the people. This mentality is clearly described as asuric (demoniac) in Gita (16.13-15). No king has the right to consider the
kingdom as his own property, to do whatever he wants with it. Actually, a king should sacrifice everything he has - including his own
personal family - for the benefit of the kingdom and the prajas.
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The events narrated in the Mahabharata show that Dhritarastra is blind not only physically, but also ethically and spiritually, and it is clear
from this verse that because of the intrinsic dharmic influence of the place where the armies are assembled, Dhritarastra is afraid that his
son Duryodhana might become inclined to relent from his evil schemes and agree to share the kingdom with the Pandavas.

On a symbolic level in the story of the Mahabharata, Dhritarastra represents the material calculation for selfish benefits that is blind to
dharma and spiritual identity; after losing everything he finally understands that material attachment is illusion and dies away.
Dhritarastra's wife, Gandhari, represents the material attachment to family and society that makes itself blind, too, because it becomes
subservient to the pursuance of selfish benefits.

Duryodhana (the name meaning is "cruel in fighting") is considered a partial incarnation of the age of Kali, and symbolically represents
quarrel. His younger brothers represent the the various defects and bad tendencies of the conditioned soul, especially Duhsasana, who
represents lust. In the war of Kurukshetra, Bhima (who is an amsa of Shiva Mahadeva like the other Pandavas, and represents Kala
Bhairava) kills Duhsasana and drinks his blood, signifying that lust can be channeled, sanctified and made harmless through the tantric
path. The sister of Duryodhana, Duhsala, symbolizes bad advice; she married Jayadratha the king of Sindhu and became the mother of
Suradha, who got a heart attack when he heard that Arjuna had come for the Rajasuya with the sacrificial horse entering his kingdom.

At another level of a symbolic interpretation of the story, Duryodhana is the conditioned soul (the king of the city of the nine gates) who,
observing the variety of arrangements exemplified by the Pandavas (symbolizing the religious persons and spiritual traditions in this
world), directly approaches a teacher for guidance. Although Vedic scriptures have various levels of interpretation (including very subtle
ones), the literal meaning also remains valid.

GFHT 34qM™ |

safjaya uvaca |

T2 § e 98 GAe] | ATEITETE T TN 9-R |
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sanjayah: Sanjaya; uvaca: said; drishtva: seeing; tu: but; pandavanikam: of the Pandavas; vyudham: the deployment of troops;
duryodhanah: Duryodhana; tada: then; acaryam: the teacher; upasangamya: approaching; raja: the king; vacanam: speech; abravit:
spoke.

Sanjaya said: After observing the Pandava army arranged in a strategic position for the battle, the king (Duryodhana) approached
the acharya (Drona, the teacher of military arts) and spoke to him as follows:

Duryodhana is the eldest son of Dhritarastra, appointed by his father as the king of the Kuru dynasty. The word raja ("king") used here
indicates that Duryodhana has already advanced his claim to the throne; however Yudhisthira and Dhritarastra are called raja, too.

Drona was appointed by Bhishma as the teacher of weaponry who trained all the Kuru princes, not only the sons of Dhritarastra but also
the five sons of Pandu. He was a student of Parasurama, like Bhishma. Drona means "water pot" (or "test tube" if we like): this refers to
the fact that Drona was born from the sperm of Bharadvaja Rishi, that was collected in a pot. During his childhood days Drona had become
friends with Drupada, the heir to the throne of Panchala. Later, after his marriage with Kripi and the birth of their son Asvatthama, Drona
found himself in financial difficulties and went to see his old friend to ask for his help. However, Drupada had recently become king and
was still inebriated by his new position, so he treated him offensively. Drona swore to take revenge and decided to train one extraordinary
student who would humiliate Drupada - and for this, he first needed to become the military Guru of the most powerful royal family of his
times, the Kuru dynasty. Pleased by his favorite pupil's progress, Drona asked Arjuna to repay him for the teachings he had received, and
as guru dakshina he ordered him to defeat king Drupada and bring him to his presence as a prisoner. Brooding revenge against Drona,
Drupada returned home and started a sacrifice ritual for the birth of Dhristadyumna and Draupadi.

Acharya: this title is given to the best teachers, who oversee the other brahmanas; with time and the degradation of the varnas into castes,
this title came to be passed on like a family name without consideration for actual qualifications, just like Gosvami, Pandita or Panda,
Vairagi, Dvivedi, Trivedi, Chaturvedi, etc. It is interesting to note that still today, the family name is called "title" by most Indians.

We should not become confused by the application of the terms acharya, guru and brahmana to a person who shows traits that are
opposite to the character of a brahmana. Gita (18.42) states: samo damas tapah saucam ksantir arjavam eva ca, jnanam vijnanam
astikyam brahma-karma svabhava-jam, "Peacefulness, self-control, austerity, purity, tolerance, honesty, knowledge, wisdom and
religiousness - these are the natural qualities determining the duties of the brahmana."

Again in the Mahabharata (Vana Parva chapter 180) we find: satyam danam ksama-silam anrsyamsam tapo ghrna, drsyante yatra
nagendra sa brahmana iti smrtah, "A persons who is truthful, charitable, forgiving, sober, kind, austere and free from hatred is called
brahmana."

It sometimes happens that the unqualified descendent of brahmanas is also called a brahmana out of respect for his family and as a form of
encouragement (positive affirmations often inspire people to actually live up to the expressed expectations of others), unless of course he
goes too far into adharmic behaviors; in such case he will be called brahma bandhu (“relative of brahmanas) or brahma atma-ja (“son of a
brahmana”) as demonstrated by Krishna in the Bhagavata Purana to refer to Asvatthama the son of Drona (1.7.19, 1.7.35)
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pasya: look; etam: this; pandu-putranam. of the sons of Pandu; acharya: o teacher; mahatim: great; chamum. army; vyudham: strategic
arrangement; drupada-putrena: by the son of Drupada; tava: your; sishyena: (by) disciple; dhimata: intelligent/ wise.

"O acharya, look at this strategic arrangement of the great army of the sons of Pandu, organized by your very intelligent and wise
disciple, the son of Drupada.”

The intelligent disciple of Drona mentioned in this verse is Dhristadyumna, brother in law and ally of Arjuna. We may remember here that
Dhristadyumna, like his sister Draupadi, was born from the sacrificial fire of king Drupada, who wanted to obtain a progeny that would
bring about the destruction of his enemy Drona. From Duryodhana's words we can see that he is actually scared and angry about the
impressive arrangement of the Pandavas' army, and he blames Drona for it, subtly accusing him of having lavished his best teachings on
Dhristadyumna, who is now turning his knowledge and expertise against him. In the eyes of a politician like Duryodhana, this is an
unforgivable mistake, but in the eyes of a brahmana it is a commendable choice of selflessness and straightforwardness, that might even
have been an indirect act of atonement for his own rash and arrogant behavior that originally antagonized Drupada, or a hidden message
about his deep motivations for it. By favoring Drupada's son with his teachings, Drona was showing that his decision to humiliate Drupada
was not a personal vendetta, but an important teaching to the royal class about the unwise choice of disrespecting brahmanas and betraying
their trust.

A vyuha is a strategic arrangement of troops used in kshatriya warfare; many vyuhas of different shapes are recorded in the Vedic
literature. Specifically, the vyuha chosen by Dhristadyumna for the beginning of the battle is the one called Vajra, "the lightning", in
response to the Garuda or "eagle" formation of the Kauravas. In the Vajra vyuha, where swiftness of attack is paramount, the front line is
armed with short-range weapons while the archers come in the second line. In the Garuda vyuha, the kings marched at the head, the
horsemen protected the wings, and the elephants formed the outer line of the body. Bhishma rode his chariot in the middle of the
formation, as if seated on the eagle. This verse suggests that the proper use of intelligence/ intellect and foresight has a paramount
importance in the understanding of life - both material and spiritual levels - because without the proper application of dhi (thinking),
everything becomes difficult. There are three basic principles in practical life and work: 1. information, 2. communication, 3. strategy (or
planning). These apply to all enterprises, from daily household chores to professional and business ventures, to the highest level of
exchanges with the spiritual teacher about transcendental realizations.
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atra: there; sura: hero, maha ishu asa: very great archers, bhima arjuna-sama: equal to Bhima and Arjuna, yudhi: in the battle;
yuyudhanah: Yuyudhana; viratah: Virata; ca: also; drupadah: Drupada; ca: and; maha-rathah: the great maharatha warrior.

"There are great warriors (maha-ratha) who are extremely skilled bowmen (maheshvasa), of the same valor in battle as Bhima and
Arjuna, such as Yuyudhana, Virata, and Drupada."

Bhima and Arjuna are the two most powerful among the five sons of Pandu; Arjuna is the friend of Krishna, the protagonist of the
Bhagavad gita.

Yuyudhana, also called Satyaki, is a member of Krishna’s family; in Dvaraka he is Krishna’s charioteer and a very famous archer and
warrior, who learned archery from Arjuna. King Virata is Arjuna’s ally and the father of Uttara, the wife of Abhimanyu, Arjuna’s son. He
brought an entire akshauhini of warriors and was killed by Drona during the battle. Drupada is the king of Panchala, sometimes called
Yajnasena. He had a quarrel with his old childhood friend Drona, so he performed a homa with the purpose of getting progeny that could
avenge the offenses he had received from Drona. From the sacrificial fire both Draupadi and Dhristadyumna were born, and both were
instrumental in the destruction of Drona and the Kurus.

Maha-ratha is a particular title of honor conferred on kshatriya warriors, meaning they are so proficient and valiant in battle that they can
engage or direct 10,000 ordinary warriors, or their valor is 10,000 times greater than ordinary warriors. The name of the ancient Maratha or
Maratta kingdom, that was defeated in rather recent times by the British army, derives from such title. Similarly, an atiratha is a warrior
that can fight alone against an unlimited number of warriors. On the opposite side of the scale, a yoddha is an ordinary warrior, and an
ardharathi is a less skilled warrior who can only assist others but is unable to tackle an opponent on his own.
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dhristaketuh: Dhristaketu; cekitanah: Chekitana; kasirajah: the king of Kashi; ca: and; viryavan: great heroes; purujit: Purujit;
kuntibhojah: Kuntibhoja; ca: and; saibyah: the king of Sibi; ca: and; nara-pungavah: great leaders of men.

"There are also other great heroes and great leaders of men such as Dhristaketu, Chekitana, the king of Kashi, Purujit,
Kuntibhoja and the king of Sibi."
Duryodhana has already mentioned most of the generals that command the 7 akshauhinis of the Pandava army: Drupada, Virata,

Dhristadyumna, Shikhandi, Satyaki (Yuyudhana), Chekitana and Bhima. He now names some of the other great warriors in the Pandava
alliance. Dhristaketu is son of Dhristadyumna, nephew of Draupadi and Arjuna, grandson of Drupada. He will be killed by Drona. Another
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Dhristaketu was also present on the battlefield, the son of Sisupala king of the Chedis and friend of the Pandavas, who brought an
akshauhini battalion to Kurukshetra; after the war his sister married Nakula. Chekitana is a member of Krishna’s family, a famous archer
in the Yadus' army.

The king of Kashi: Kashi is another name of Varanasi or Benares. This king must have been the successor of Sudakshina, who had been
killed in his war against Dvaraka, Krishna's kingdom. The enmity of Sudakshina against Krishna had originated when Sudakshina's father
had taken sides with Paundraka, the king of Karusha, when Paundraka had challenged Krishna to battle claiming that he, and not Krishna,
was an avatara of Vishnu. In the battle that had ensued, both Paundraka and Sudakshina's father had been killed. Kuntibhoja is the foster
father of Kunti and maternal grandfather of the Pandavas, he was fighting on their side. Purujit is Kuntibhoja's brother.

Saibya (the king of Sibi), is king Govasana, the father of Devika, second wife of Yudhisthira. The kingdom of Sibi or Sivi was the present
Baluchistan, north of river Kabul, known until recently as Sivistan. Its inhabitants were described by Alexander's historians as fierce
warriors fighting with clubs, wearing animal skins and shaved heads, worshipers of Shiva, much similar to the people of the Kamboja
kingdom.
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vudhamanyusca vikranta utlamaujasca viryavan | saubhadro draupadeyadea sarva eva maharathah 11 1-61 |

yudhamanyuh: Yudhamanyu; ca: and; vikrantah: mighty; uttamaujah: Uttamauja, ca: and; viryavan: heroic; saubhadrah: the son of
Subhadra; draupadeyah: the sons of Draupadi; ca: and; sarva: all; eva: maha-rathah: great chariot warriors.

"There are also the mighty Yudhamanyu, the heroic Uttamauja, the son of Subhadra and the sons of Draupadi. All these are
maharatha warriors (fighting from their own personal chariots)."

Yudhamanyu and Uttamauja are both sons of Drupada and famous generals in his army. The entire family of Draupadi participated in the
war: Drupada the king of Panchala and his sons Dhrstadyumna, Sikhandi(ni) who had been adopted, and Dhristaketu, Yudhamanyu,
Satyajit and Uttamauja.

Saubhadra ("son of Subhadra") is Abhimanyu. Subhadra is wife to Arjuna, sister to Krishna and foster daughter to Vasudeva. She is
actually the daughter of Yasoda and Nanda in Gokula, and Vasudeva carried her back to Mathura into Kamsa’s prison when he exchanged
baby Krishna, leaving him in Gokula in her place. As Rohini, another wife of Vasudeva, was in Gokula at that time in the house of Nanda
for shelter and protection, it is sometimes said that Subhadra was actually born from Rohini like Balarama, and not from Yasoda. Subhadra
was married by Arjuna with Krishna’s help and against the will of Balarama, who had arranged her marriage with Sisupala. Arjuna
kidnapped Subhadra while she was visiting a temple before proceeding to her marriage. Actually Subhadra had fallen in love with Arjuna
already when for four months Arjuna had stayed incognito in the Yadus' palace disguised as a sannyasi, and he had long and affectionate
interactions with Subhadra, to whom he had disclosed his real identity.

The Draupadeyas are the sons of Draupadi, one from each of the five Pandavas: Prativindhya, Srutakirti, Srutasoma, Satanika and
Srutasena. All the five sons of Draupadi were killed by Asvatthama in their sleep after the end of the Kurukshetra war; for this dastardly
act Krishna proclaimed him to be a non-brahmana but merely a brahma-bandhu (relative of a brahmana) and sentenced him to be
disgraced for eternity — it is said Asvatthama is still alive.

Draupadi is also a very symbolic character, whose story contains a lot of esoteric meanings. She is worshiped in many places of India as
Durga, because she marries Shiva taking a particular form to suit each of the various forms of Shiva; in the court of Virata she is the
maidservant of the queen, symbolizing the various secondary forms of the Mother Goddess represented by the Yoginis. In the
Mahabharata, Draupadi is described as the daughter of king Drupada of Panchala, and therefore she is also called Panchali. While they
were in exile incognito, Arjuna went to the svayamvara of Draupadi and was the one who came up winner in the very difficult archery test.
When he returned home with Draupadi, his mother Kunti thought that the “wonderful jewel” Arjuna had brought home was some golden
ornament, and told him he had to share that treasure with his brothers. So it was that Draupadi became the wife of all five Pandavas.

The expression sarva eva includes "all these others" and hints that Duryodhana might even be slightly panicking after contemplating the
many powerful warriors of the Pandavas' army.
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asmakari (u visis|a ye tannibodha dvijottama | nayakid mama sainyasya sanjiarthar tanbravimite | | 1-71 |
asmakam: our; tu: but; visishtah: various; ye: those; tan: them; nibodha: please know/ understand; dvijottama: o high among the twice

born; nayakah: captains; mama: my; sainyasya: of the army; samjnartham: to perfectly understand; tan: them; bravimi: 1 explain; te: to
you.

"O illustrious twice-born, I am now going to tell you about the various great generals that lead the warriors in our army."

The title of “twice born” (dvija) refers to a person who has been recognized as specifically trained and sufficiently qualified to belong to
one of the three higher varnas, i.e. brahmana, kshatriya or vaisya. The "second birth" is given by Guru and Vedic knowledge, while the
“first birth” is given by one’s seminal parents.

The "first birth" by itself is not sufficient in regard to one’s qualifications to belong to a particular varna, therefore a "second birth" is
required; without such "second birth" one simply remains a sudra, or a non-qualified laborer at the service of more qualified members of
society.
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Vedic scriptures quote this universally recognized and very clear statement by Atri Rishi: janmana jayate sudra, "by birth, everyone is
born a sudra", samskarad dvijah ucyate, "through samskara (ritual purification) one becomes a twice born", veda-pathad bhaved viprah,
"by reading the Vedas one becomes a vipra (scholar)", and brahma janati iti brahmanah, "brahmana is one who knows Brahman".
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bhavanbhismasdca karnadca krpadca samitifijavah | agvatthama vikarnasca saumadattistathaivaca | | 1-81 |

bhavan: your grace; bhishmah: Bhishma; ca: and; karnah: Karna; ca: and; kripah: Kripa; ca: and; samitinjayah: unvanquished;
asvatthama: Ashvatthama; vikarnah: Vikarna; ca: and; saumadattih: the son of Somadatta; fatha: also; eva: certainly; ca: and.

"Besides your grace there are Bhishma, Karna and Kripa, never vanquished in battle, as well as Ashvatthama, Vikarna and the
son of Somadatta."

Bhishma, originally called Devavrata, was the only surviving son of Santanu and Ganga. The name Bhishma means “terrible” and refers to
the vow he took to facilitate his father’s second marriage. When Ganga left Santanu, the king fell in love with Satyavati, the daughter of a
fisherman, who agreed to the marriage only on the condition that the eldest son of the king would never claim the throne for himself or for
his own descendants. Still the greedy fisherman was not happy with such a promise, and he suggested that maybe Devavrata's descendants
would not accept to honor such agreement, so Devavrata vowed never to marry and never to have children. For a powerful kshatriya of
Devavrata's caliber this was a terrible vow not only for his own personal life, but for the benefit of the kingdom as well - and in fact it had
terrible consequences. Although Bhisma never married nor had any child, he is considered the Grandsire of the Kurus due to the care and
affection he gave to all the descendants of his brothers, to the point of showing undue leniency for the mischievous plans and activities of
Duryodhana and his brothers.

Karna, the greatest warrior on the battlefield and the staunchest ally of Duryodhana, is the great tragic hero of the Mahabharata. At the
symbolic level, the five Pandavas represent the five main aspects of Shiva as Mahakala (Yudhisthira, who is a manifestation of Dharma or
Yama), Bhairava or Bhimashankara (Bhima, a manifestation of Vayu/ Agni), Lokanatha or Mallikarjuna (Arjuna, a manifestation of
Indra), and Vaidyanatha (Nakula and Sahadeva, manifestations of the Asvini kumaras). In this context, Karna (a manifestation of Surya)
can be connected to the Hari-Hara or Surya Narayana form that is half Vishnu and half Shiva. In the holy city of Jagannatha Puri, the five
main Shiva temples - Yamesvara, Markandesvara, Lokanatha, Nilakantha and Kapalamochana - are called "the five Pandavas", while just
outside the city we find the famous Konarak temple, dedicated to Surya Narayana. Unlike the other main elements of the universe - death,
wind, the Devas and healing - the Sun is sometimes visible and sometimes not visible to the eyes of the people, and similarly Karna is the
"secret" Pandava. Karna was born from the Sun God Surya and Kunti before her marriage and his mother abandoned him, keeping the
secret about his birth. He was raised by a chariot maker and his wife, Adiratha and Radha, who took him for their own son, but in spite of
his affection for them, Karna was like a young royal eagle raised in a family of ordinary chickens. Duryodhana was the only one who
offered him help and consideration, raising him to the rank of kshatriya royalty by appointing him as the king of Anga (a territory
including Bengal, Orissa, Madras) when during the svayamvara of Draupadi Karna was declared ineligible to participate because of his
family background. This determined the direction of his life, making him the loyal supporter of Duryodhana and the sworn enemy of the
Pandavas, and also had a strong influence on the general events, as without Karna's support, Duryodhana might not have had the guts to
declare open war against the Pandavas.

Kripa was the "test-tube" son of Saradvana Rishi and the Apsara Janapadi. His twin sister Kripi married Drona, who was also born in a
similar way. Kripa survived Kurukshetra and became the preceptor of Parikshit. Ashvatthama is the son of Drona and Kripi. Duryodhana
cleverly mentions Kripa and Asvatthama, close relatives of Drona, in a place of pride within his list of the warriors, hoping to bank on
Drona's material attachments. Vikarna is one of the sons of Dhritarastra. He was the only one who spoke in defense of Draupadi when she
was insulted in the assembly of the Kurus; however, when it was time to get into battle, he stood by his brother's side.

Soumadatti is Bhurishrava, the son of Somadatta. Somadatta was a relative of the Kurus (being the son of Bahlika, brother of Santanu) and
took the side of Duryodhana in the war, while his son took the side of the Pandavas. King Pratipa, the descendant of Kuru, had three sons:
Devapi (who could not ascend the throne because of a serious skin disease; he went on to become a Rishi), Bahlika (who renounced the
throne and went to his maternal grandfather's kingdom) and Santanu (who became king).

The several kingdoms of Bahlika (“external provinces”) were famous for their horses and because their inhabitants did not follow the
Vedic rules. Several non-Vedic kingdoms participated to the war of Kurukshetra, such as the Nishadas, Pulindas, Andhakas, Khasas,
Sakas, Tanganas, Kambhojas, Yavanas, Paradas, Kalingas, Amvasthas, Pishachas, Barbaras, Mlecchas, Trigartas, Sauviras, Daradas,
Malavas and Salvas. Within the Bahlika regions were the two non-Vedic kingdoms of Madra and Anga. Shalya (brother of Madri the
second wife of Pandu) was the king of Madra and Karna was made king of Anga by Duryodhana.
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anye ca bahavah $ard madarthe tyaktajivitah | nanagastrapraharanih sarve yuddhavisaradah [ 1 1-91 |
anye: others; ca: and; bahavah: many; surah: heroes; mad: of me; arthe: for my gain, tyakta: have left; jivitah: lives; nana: various;

sastra: weapons; praharanah: equipped; sarve: all; yuddha: in battle; visaradah: experienced.

"Many other heroes are here, all ready to sacrifice their life in battle for my sake. They are well equipped with many different
weapons and they are all expert in combat."

Here Duryodhana clearly expresses his ideas about the reasons why he and his allies entered the war - as well as the ideals on which his
entire life is built. Mad arthe means "for my gain": there is no doubt that Duryodhana is only motivated by his personal gain, by selfish
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considerations of aham mama ("l and mine") or ahankara (false material identification) and mamatva (material attachment), that are the
very roots of ignorance and delusion. The same mentality was expressed by Dhritarastra in the very beginning of the chapter, so that now
we know where Duryodhana learned it. Duryodhana does not fight for the benefit of the kingdom, to defend and protect the prajas. He has
no concern about dharma. He only fights for his own sake, to obtain more power and advantages for himself, and similarly he surmises
that all the heroes who are fighting on his side are only interested to help him getting more personal power by eliminating the virtuous
Pandavas. Such action will be performed by the sheer use of material force, weaponry and military skills.

The expression tyakta jivitah indicates that all warriors enter the battlefield with the clear awareness of the possibility of their death and
totally concentrate their attention on the imminent fight, putting aside all other duties as well as concerns and attachments. Only by
focusing exclusively and intensely on the task ahead it is possible to achieve success: it is said that a good archer only sees the target and
nothing else. However, in this particular context Duryodhana's words could be considered as a bad omen, as in his fear and anger he seems
to contemplate the total destruction of his army, as if it had already happened. But Duryodhana is not concerned for their lives and does not
feel any compassion or remorse: he is only worried that the destruction of his army may bring about his own defeat.

The fact that all these great heroes have prepared themselves to lay down their own lives for his sake only makes him even more arrogant.
He sees them as mere instruments for his lust for power, to be gambled and carelessly sacrificed on the battlefield in pursuance of his
personal victory.
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aparyaptam tadasmakar balah bhismabhiraksitam | paryaptarh tvidametesarh balarh bhimabhiraksitam 11 1-101 1

aparyaptam. without measure/ not fully qualified; tad: that; asmakam: our; balam: forces; bhishma: by Bhishma; abhirakshitam: well
protected; paryaptam: limited/ competent; fu: but; idam: this; etesham: of these; balam: forces; bhima: by Bhima; abhirakshitam: well
protected.

"Our forces are immensely numerous and perfectly protected by Bhishma, while the army of these others (the Pandavas) are
limited and well protected by Bhima."

Bhima (not to be confused with Bhishma) is the second of the five Pandava brothers, born from Vayu and Kunti; in the Mahabharata he
talks to Hanuman who calls him "brother”. Bhima married Draupadi like his other brothers, but he also married the rakshasi called
Hidimbi and Sisupala’s sister Kali. These two marriages are an interesting feature because they connect Bhima with a fierce and savage
aspect that reminds us of the terrifying all-devouring aspect of Shiva (Kala Bhairava) worshiped by various non-aryan populations.
Rakshasas are certainly non-aryans, but also the people of the kingdom of Chedi are non-aryans following tribal traditions. Hidimbi's son
Ghatotkacha used his rakshasa powers to support the Pandava army at Kurukshetra, and Kali's son Sarabha later became the king of Chedi.

Duryodhana's army is described as consisting of 11 akshauhinis, while the Pandavas had only 7 akshauhinis. Each of such akshauhinis is
said to consist of 21,870 chariots carrying maharatha, atiratha and ratha warriors, plus the same number of war elephants, 65,610
horsemen and 109,350 foot soldiers. It is calculated that the total number of the combatants at Kurukshetra was around 4 millions.

There is a certain disagreement among commentators about the meaning of paryaptam; pari means "full, complete, counted, perfect", and
therefore the compound word could mean both "perfect", "full" or "limited" (as by counting). We know that Duryodhana's army was
greater than the Pandavas', but his fear suggests that he might be thinking about the competence of the single generals, too.
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ayanesu ca sarvesu yathabhagamavasthitah | bhismamevabhiraksantu bhavantah sarva eva hi | | 1-111 |
ayaneshu: in the various strategic positions; ca: and; sarveshu: all; yatha-bhagam: as assigned; avasthitah: positioned; bhishmam:

Bhishma; evabhirakshantu: should protect; bhavantah: your good selves; sarva: all; eva: certainly; hi: however.

"Now all of you, from your respective strategic positions, should certainly give protection and support to Bhishma, from all sides."

In a battle formation, the general in command is always supposed to remain in the center, while the other generals are positioned in the
various relative directions called ayanas, such as east, west, south, north, from which they support the center.

Duryodhana's diplomatic and political abilities are evident in this verse. He is always trying to manipulate people, banking on their
emotions, weaknesses and attachments, pitting one against the other, flattering and stinging them in turn, all the time calculating how he
could use everyone for his own selfish advantage. This is the clearest evidence that he is not at all fit to sit on the throne and therefore he
should not have power over the kingdom. The protection of dharma requires his elimination.

Sometimes foolish misinformed people say that the war of Kurukshetra was not different from the Islamic "holy war" or the Christian
crusades because it was a dharma yuddha, a "war fought for the sake of dharma". Such people have no idea what dharma really is about.

On a symbolic level, this verse highlights the need to properly understand one's priorities in life, and to center all other concerns around the
primary duty of self realization.
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tasya saijanayanharsarh kuruvrddhah pitimahah | simhanadarm vinadyoccaih dsankham dadhmau pratapavan | | 1-121 |
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tasya: his; safijayanam: increasing; harsham: the emotion; kuru: of the Kurus;_vriddhah: the eldest; pitamahah: grandfather; simha: lion
(like); nadam: sound; vinadya: vibrating; uccaih: loudly; sankham: the conchshell; dadhmau: blew; pratapavan: the powerful.

The elder of the Kurus, the valiant grandfather (Bhishma), blew his conchshell that vibrated very loudly like the roaring of a lion,
giving joy to Duryodhana.

The blowing of conchshells invokes Sri (auspiciousness and beauty), as well as Vijaya (victory), Bhuti (power), Dhruva (determination)
and Niti (morality), while it drives away all bad things and bad influences. For a kshatriya, his sankha-nada, the sound of his war conch,
announces the beginning of his sacred duty of standing up in battle to defend dharma. Blowing conchshells in Vedic culture is considered
an announcement of some important event, such as the beginning of an arati or ritual ceremony or worship in the temple, etc. This same
tradition was found in other non-abrahamic cultures having access to seas or oceans; in fact the conch can be considered the simplest and
most natural form of musical instrument, mystically uniting the various elements of the universe - water from its origin, earth because of its
hardness and weight, air and ether because of its penetrating sound, whose echo seems to remain permanently inside its fold.

Conches are also used to contain consecrated water for the bathing of the Deities, especially Vishnu. However, the conchshell is not used
to bathe Shiva. The conch in itself, and more specifically the type found in the Indian ocean, called Turbinella pyrum, is considered a very
auspicious symbol representing Lakshmi or Sri, the Mother Goddess of beauty, wealth, and good fortune - due to its beauty, natural luster,
purity, strength and inalterability, and to its association with water. It is said that Lakshmi was born from the ocean, like the conchshell.

The term harsham indicates excitement, as in roma harshana, the standing of the hair on the body when some strong emotion is felt.
Bhishma blows his war conch to reassure his grandson of his support, as he could understand from Duryodhana's speech to Drona that the
prince was uncertain about the result of the war and therefore he was trying to use all its diplomacy to goad his supporters into battle.

Bhishma wants Duryodhana to know that he is not offended by what he said, because Drona's silence in front of Duryodhana's increasingly
arrogant speech does not bode well. Bhishma is also concerned that the other generals in their army might become offended or doubtful
about the battle, so he blows his conchshell to bring back everyone's mind on the task at hand. The blowing of the conchshells is the signal
for battle: by initiating the attack, Bhishma takes upon himself the responsibility of the aggression against the Pandavas.
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tatah $ankhasca bheryasca panavanakagomukhah | sahasaivabhyahanyanta sa sabdastumule’bhavat | 1 1-1311

tathah: then; sankhah: conchshells; ca: and; bheryah: large drums; ca: and; panava: smaller drums; anaka: smaller drums; go-mukhah:
large trumpets; sahasa: together; eva: certainly; abhyahanyanta: were sounded; sah: that; sabdah: sound; tumulah: tumultuous; abhavat:
became.

Then there was a tumultuous sound from the simultaneous playing of sankha (conchshells), bherya (large drums), panava anaka
(smaller drums) and go-mukha (trumpets).

Besides the conchshells, various other musical instruments were adding to the tumultuous sound announcing the imminent battle. A
bherya is a very large one-sided drum, with an iron body on which a buffalo skin is stretched. A panava is a smaller drum, double-sided; it
has a body made of iron or wood, and goat or sheep skin at both ends. The anaka (also called mridanga) is still smaller, barrel-shaped and
double-sided (one side is smaller than the other); the body is made of baked clay or wood (preferably jackfruit wood), with multiple layers
of goat skin at both ends, with a rim of stronger buffalo skin. A go-mukha is a kind of trumpet/ horn shaped like the face of a cow,
resembling a kind of short funnel; at present its use has become very rare.
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tatah svetairhayairyukte mahati syandane sthitau | madhavah pandavascaiva divyau sankhau pradadhmatuh |1 1-141 |

tatah: then; svetaih: white; hayaih: horses; yukte: yoked; mahati: great; syandane: chariot; sthitau: situated; madhavah: Krishna;
pandavah: Arjuna; ca: and; eva: certainly; divyau: divine; sankhau: conchshells; pradadhmatuh: sounded.

At that time Madhava (Krishna, the husband of the Mother Goddess) and Pandava (Arjuna, the son of Pandu) also sounded their
divine conchshells, from their great chariot pulled by white horses.

Madhava is one of the names of Krishna, meaning “the husband of Mother”, intended as the Mother Goddess. Pandava is one of the names
of Arjuna, meaning “the son of Pandu”.

This great chariot described in the verse was given to Arjuna by Agni. The Mahabharata explains that as Duryodhana was not willing to
give up the capital of the kingdom Indraprastha, the Pandavas decided to make a capital of their own and were allotted Khandava, a wild
forest at a certain distance from the populated region. Arjuna dedicated the forest to Agni, the personification of fire, and pleased by this
act of devotion, Agni presented him with the wonderful chariot and with special horses that would never become tired or be wounded by
ordinary weapons.

The color of the horses (white) symbolizes sattva. These four white horses are called Balahak, Megha, Shaibya and Sugriva. On the same
occasion, Agni personally asked Varuna for the Gandiva bow and presented this, too, to Arjuna. On the cleared land of Khandavaprastha,
the Pandavas built a magnificent city with the help of Maya Danava and with the wealth donated by the many kings who accepted
Yudhisthira as the lawful emperor and supported the Pandavas. Crazed with envy, Duryodhana plotted the famous dice game in such a way
that Yudhisthira could not refuse to participate, and by treachery he caused the Pandavas to lose everything. Sometimes people criticize
Yudhisthira for gambling his capital city and even his own freedom and the freedom of his wife and brothers, saying that it was immoral to
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gamble his wife like chattel. Thus they compare him to the ordinary degraded sudra gamblers who are ready to stake everything for the
mere excitement of the game because they are addicted to the adrenaline rush and to the illusion of easy money. Such foolish and
superficial critics, being sudras themselves, are unable to understand the mind of a genuine kshatriya - who only lives for the protection of
the prajas.

A kshatriya is constantly ready to stake his own life and indirectly his family in every battle, every day of his life, and his family know this
very well. Yudhisthira, the son of Dharmaraja, chose to stake his own person first, and then his own family, in the bloodless attempt to
eliminate the danger posed by Duryodhana to the entire kingdom. If Yudhisthira had won the match, Duryodhana would have been forced
to back down and acknowledge defeat, just like in an ordinary clash on the battlefield - only with less traumatic consequences for the
kingdom. The kshatriya spirit is manifested as bravery in the face of a challenge. Arjuna and the other Pandavas had tried everything to
avoid this war, but the determination of Duryodhana and his father Dhritarastra thwarted all their efforts. Duryodhana even had the
audacity to try to make Krishna a prisoner when he volunteered to go to Indraprastha to negotiate a peace agreement. To the request of the
Pandavas to have at least one village where the citizens could take shelter in their protection, Duryodhana scornfully replied that he would
not allow them even the land sufficient to plant a needle. Now that the military encounter has become inevitable, Arjuna and Krishna blow
in their conchshells to show that they are not scared by the tumultuous noise made by the Kaurava army. But there is a difference: the
conchshells of Arjuna and Krishna are called divine, whereas Bhishma's conchshell is an ordinary one, and so are the other conchshells of
the Kauravas. Some unfortunate people believe that the Pandavas are the villains of the Mahabharata or at least ordinary individuals, but
with such judgment these critics demonstrate their total lack of understanding for dharma, as well as their ignorance of what Vyasa wrote
in this very text.
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paficajanyarh hrsikeso devadattamh dhanafjayah | paundram dadhmau mahasankhar bhimakarma vrkodarah |1 1-151 |

pancajanyam: Panchajanya; hrishikesah: Hrisikesha; devadattam: Devadatta;, dhananjayah: Dhananjaya; paundram: Paundram;
dadhmau: blew; maha: great; sankham: conchshell; bhima: fierce; karma: activities; vrika: wolf; udarah: bellied.

Hrisikesha (Krishna) blew into (his conchshell) Panchajanya, Dhananjaya (Arjuna) (blew) into (his conchshell) Devadatta, and the
wolf-bellied (Bhimasena) the hero of formidable deeds (blew), into the huge (conchshell) Paundram.

Hrisikesha is one of the names of Krishna, meaning "the Lord of the senses". Not to be confused with Rishikesha, of "the Lord of the
female Rishis", that is one of the names of Shiva Mahadeva, after whom the city of Rishikesha, in the Himalayan foothills, is named.

Dhananjaya is one of the names of Arjuna, meaning "conqueror of wealth"; the name refers to the campaign by which Arjuna traveled in
various regions to collect funds from allies in order to build their new capital Khandavaprastha and perform the Rajasuya yajna.

The description bhima-karma vrikodarah refers to Bhima or Bhimasena the son of Pandu, who was famous for his insatiable hunger, his
powerfully built body and his formidable deeds. The word bhima means "fierce, terrible, powerful, formidable". Among the five Pandavas,
Bhimasena is considered the wildest and is associated with non-aryan traditions.

The Panchajanya conchshell has a very interesting story. According to Hari vamsa (89:15-17) Krishna killed an asura named Panchajanya
who had taken the form of a whale, and from the bones of this asura all the conchshells were created: pancha-jane daitya-visishe bhavah
pancha-janyah, pancha-jano nama daityah samudre timira-rupa asit. It seems that this /ila was performed by Krishna at the completion of
his education in the Gurukula; when it was time to offer the guru dakshina to Sandipani, the Muni asked for the return of his son, who had
disappeared into the ocean. Varuna (the Deva of the ocean) informed Krishna that the boy had been devoured by the asura, and therefore
Krishna killed it; afterwards Krishna went to reclaim the boy from Yama, and returned him to his parents. Panchajanya is also a name
given to a particular type of conchshell that naturally contains a smaller one; the one worshiped in the Chamundesvari temple in Mysore
contains two more. According to the Skanda-purana the best conchshells are found in Kusa-sthalis such as Rameshvaram, Sri Lanka,
Chennai, and Jagannatha Puri. The other conchshells mentioned in connection to the Pandavas are also characteristically found in holy
pilgrimage places: the Deva datta is found near the Tamraparni river (Sangamesvara temple), the Paundra is found where the river Kaveri
joins the sea, the Ananta vijaya near Dvaraka (Somanatha temple), the Su ghosha in the Sankha tirtha on the banks of the Yamuna
(Vrajamandala), and the Mani pushpa in Agni tirtha in south India (Ramesvaram). These are all sacred conchshells, worthy of being
worshiped.

AT AT FeelGAT IO | A : Taaas] EaaiTgsTahl | 925 |

anantavijayam rdja kuntiputro yudhisthirah | nakulah sahadevasca sughosamanipuspakau | | 1-161 |

ananta: endless; vijayam: victories; rajah: the king; kunti: of Kunti; putrah: son; yudhishthirah: Yudhisthira; nakulah: Nakula;
sahadevah: Sahadeva; ca: and; su: good; ghosha: sound; mani: jewel; pushpakau: blossoming.

King Yudhisthira, the son of Kunti, (sounded his conchshell) Anantavijaya, and Nakula and Sahadeva (sounded their conchshells)
Sughosha and Manipushpaka.

Yudhisthira means "one who remains firm in battle". Yudhisthira is the eldest of the five Pandava brothers, born from Kunti and
Dharmaraja (Yamaraja). In Vedic civilization, seminal birth is not considered more valid than adoption - both the material type and the
spiritual type. The spiritual type of adoption is disciplehood, by which a person chooses to enter the kula ("family") of a Guru. In India
there is still a legal option in court and identity documents for one to use his/her spiritual name as legitimate legal identity and to state
"disciple of" instead of "son of".
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Kunti, too, was an adopted child. Her father Surasena (who was also father of Vasudeva, the husband of Devaki and father of Krishna)
gave her in adoption to his dear friend Kuntibhoja who was childless. So she became known as Kunti, although she is also treated by
Krishna as his respected aunt; Krishna often addresses Arjuna as Kunti-putra, "son of Kunti". The name putra means "son" and is said to
refer to the traditional duty of sons (and daughters, hence putri) to offer oblations to their departed ancestors so that their souls can obtain
benefits. Sometimes the comparison is made with a similar word, mutra, that means "urine". The shastras say that there is a great
difference between putra and mutra, although they appear to come from one's body in a similar way. To be a real putra one must be
worthy of such definition.

Yudhisthira is called raja, "king", because he successfully performed the Rajasuya yajna and was recognized as such by a great number of
people, not only by the kings and other great kshatriyas who became allies and paid him tribute, but also by great numbers of subjects who
flocked to Khandavaprastha abandoning Indraprastha because of the bad governance of Duryodhana.
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kasyasca paramesviasah sikhandi ca maharathah | dhrstadvwmno virdtasca stvakisciparajitah | | 1-171 |

kasyah: (king) of Kashi; ca: and; parama: great; ishu asah: archer; sikhandi: Sikhandi; ca: and; maha: great; rathah: chariot;
dhrishtadyumnah: Drishtadyumna; viratah: Virata; ca. and; satyakih: Satyaki; ca: and; apara: by no others; jitah: vanquished.

The great archer the king of Kashi, Maharatha Sikhandi, Drishtadyumna, Virata and Satyaki who was never vanquished in battle,

Maharatha Sikhandi is the adopted son/ daughter of Drupada. The story of Sikhandi is very interesting. Originally called Amba, she was
the daughter of the king of Kashi and sister of Ambika and Ambalika, who became the wives of Vicitravirya, the brother of Bhishma.
When Bhishma took the terrible vow renouncing the kshatriya duty of marrying and having heirs who could take care of the kingdom,
neither his step mother Satyavati nor his father Santanu expected that the future children born of the new marriage would be unable to give
a descendant to the dynasty. Chitrangada (also called Chitraratha) was killed when he was still very young and Vichitravirya also died
young, soon after his marriage and before being able to beget sons. It is said he was afflicted by tuberculosis and a weak heart, so it is
possible he was impotent, too. As Vicitravirya was not fit to win himself a wife through the traditional svayamvara system, intended to test
the valor and strength of the aspirant, it was decided that Bhishma would go in his stead to represent the dynasty. The powerful and radiant
Bhishma won all the three daughters of the king of Varanasi (Kashi), but during the journey to Indraprastha the princesses came to know
that they were not going to marry their hero Bhishma, but his weakling brother Vicitravirya. Ambika and Ambalika somehow digested the
news as there was no other option but accepting their fate, but Amba had previously been attracted to Salva, one of the kshatriya kings that
had participated to the svayamvara and had been defeated by Bhishma.

With Bhishma's permission, Amba ran off to marry Salva, but the proud kshatriya could not bear the idea of being "second choice" or
forget having been defeated by Bhishma in public, so he sent Amba back to the hero who had won her. Amba then pleaded with Bhishma
to marry her and save her from the shame of having to return unmarried to her father's house, but Bhishma had taken the terrible vow.

Amba went to Bhishma's teacher Parasurama begging for help and Parasurama instructed Bhishma to marry Amba, as a kshatriya's
dharma demands that he gives shelter to anyone who asks for it. Bhishma chose to honor truthfulness over all other considerations, and
Amba started on a desperate revenge mission, going to each and every kshatriya of the land, begging them to avenge her honor by killing
Bhishma, but nobody dared to challenge the powerful hero. Finally, Amba approached Shiva Mahadeva. After a long and severe penance,
she obtained the boon of becoming a great warrior herself, able to personally kill Bhishma to avenge herself. Shiva instructed her to
become the son of king Drupada, and she did.

It is likely that she did not take another seminal birth but she was rather accepted in adoption by Drupada and started to dress, behave and
train like a man, because when she finally faces Bhishma in the battle, Bhishma will refuse to fight against her "because she is a woman".
Not that women warriors could not fight on battlefields at those times - but certainly Bhishma remembered the anguish of young Amba and
the circumstances where her hatred had developed. He felt a deep sense of compassion and sympathy for her and personal guilt for having
caused so much pain, so the idea of hurting or even killing her in a fight was intolerable for him.

Dhristadyumna is the son of Drupada and brother of Draupadi; both were born from the sacrificial fire in the ritual performed by Drupada
to get a descendant that could destroy Drona. Virata is the father in law of Arjuna’s son Abhimanyu. The Pandavas remained incognito at
his court for one year, during which Arjuna taught dance and other arts to princess Uttara, the young daughter of Virata, developing a deep
relationship of friendship and trust with her. At the end of the incognito period, Arjuna resumed his normal identity as a powerful
kshatriya warrior and Virata asked him to marry his daughter, but as Arjuna had a parental and friendly relationship with the very young
Uttara, Arjuna suggested that she married his own son, Abhimanyu. Satyaki, also called Yuyudhana, is a famous warrior from the family
of Krishna. He accompanied Krishna in the fight against Banasura and also on the occasion when Krishna went to Indraloka to get a
Parijata plant for his wife Satyabhama.

A-para-jitah means "not vanquished by others".
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drupada draupadeyisea sarvasah prthivipate | saubhadrasca mahabahuh sankhandadhmuby prihakprthak |1 1-181 |

drupadah: Drupada; draupadeyah: the sons of Draupadi; ca: and; sarvasah: all; prithivi: of the earth; pate: protector; saubhadrah: the
son of Subhadra; ca: and; maha: great; bahuh: armed; sankhan: conchshells; dadhmuh: blew; prithak: separately; prithak: separately.

Drupada and the sons of Draupadi, and the mighty-armed son of Subhadra — all of them, o Lord of the Earth, blew into their own
conchshells.

14



Bhagavad gita: the Global Dharma for the third Millennium

Also the other great warriors of the Pandava army proceed to announce their presence on the battlefield and their willingness to stand by
the side of their allies. Three generations of warriors are present on the battlefield - from king Drupada to his grandsons, the sons of his
daughter Draupadi. The sons of Draupadi are the direct heirs to the throne, as Draupadi is the queen recognized by the rajasuya yajna.
Subhadra is Krishna's sister. Abhimanyu, the son of Subhadra and Arjuna, is mentioned together with the highest ranks of royalty on the
Pandavas' side. In fact, the son of Abhimanyu, Parikshit, will ascend the throne when the Pandavas retire. The expression prithivi pate
means "o protector of the Earth", and is meant to remind Dhritarastra that a king's only concern should be the protection of the kingdom
and the Earth in general.
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sa ghoso dhartarastranam hrdayani vyadaravat | nabhasca prthivin caiva tumulo'bhyanunadayan 11 1-191 |

sah: that; ghoshah: sound; dhartarashtranam: of the (sons/ supporters/ allies) of Dhritarashtra; hridayani: the hearts; vyadarayat: shook;
nabhah: the sky; ca: and; prithivim: the earth; ca: and; eva: certainly; tumulah: tamultuous; abhyanunadayan: resounded.

That tumultuous vibration shook the hearts of the sons of Dhritarashtra, reverberating into the sky and upon the earth.

Here we see that only Dhritarastra's supporters are affected by the mighty sounds of the conchshells and other musical instruments. In spite
of their superior numerical strength, they are clearly afraid because their cause is wrong. Gita will explain how freedom from the fear
related to material identification and attachments and from karmic bondage can be attained only by those who act out of duty only, to serve
dharma by supporting the progress of the universe - protecting good people, destroying evil doers, and establishing the ethical principles
that constitute the eternal norm of the universe.

From Sanjaya's description in these verses, it is evident that he too disapproves Dhritarastra's and Duryodhana's plans that led to the war,
and that all his respect and admiration go to the divine personalities of Sri Krishna and Arjuna, and the virtuous Pandavas. Those ignorant
fools who believe that the Pandavas are the villains of the Mahabharata have lost all their intelligence and common sense because of
offenses they have committed.
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atha vyavasthitandrstva dhartarastran kapidhvajah | pravrtte astrasampate dhanurudyamya pandavah |1 1-201 |

atha: then; vyavasthitan: positioned; drishtva: seeing; dhartarastran: the (supporters) of Dhritarastra; kapi: the ape; dhvajah: the flag;
pravritte: getting ready; sastra: weapon; sampate: to launch; dhanuh: the bow; udyamya: taking up; pandavah: the son of Pandu.

O king, positioned in his chariot bearing the flag of Hanuman, the son of Pandu (Arjuna) saw the sons and supporters of
Dhritarastra. He readied his weapons for battle and picked up his bow, then he spoke these words to Hrishikesha (Krishna).

Kapi-dhvaja is one of Arjuna’s many names, as his banner bears the effigy of Hanuman, the great Vanara warrior that fought at Rama’s
service. There is a story about this fact: just like Bhima, Arjuna too met Hanuman (who is also a manifestation of Shiva). On that occasion,
Arjuna mentioned that Rama could have built a bridge made of arrows instead of stones, and demonstrated his skills by creating an arrow
bridge across the river, invoking the support of Krishna. When Hanuman tested the strength of the construction, he was surprised to find
his Lord Rama under the bridge, supporting it personally. Recognizing the identity of Rama and Krishna, Hanuman pledged his help to
Arjuna during the upcoming battle.

It is important to understand that the definition of "monkey" here does not refer here to an ordinary monkey, because Hanuman is not an
ordinary monkey, just like Garuda is not an ordinary bird and Sesha is not an ordinary snake. The greatest warriors carried a flag with their
personal emblem, so that they could be easily recognizable and only people who were on the same level of skills and strength, or were well
aware about the possible outcome of the clash, would face them in the fight. This ethical sense of warfare is the characteristic of the
dharmic kshatriyas, who only fight against willing and suitable opponents.

Hrishikesha, the particular name by which Krishna is called in this verse, means "he who can control the senses", and at a more symbolic
level refers to the Paramatma, the "soul of the soul", whose direction should drive the white horses of our purified senses to pull the chariot
of our body on the battlefield of life.

The chariot itself is a powerful symbol, with the horses, the wheels, and its various parts, representing the vehicle constituted by our
material body, of which Krishna will speak in the next chapter.

arjuna uvaca |
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hrsikesarh tada vakyamidamaha mahipate | senayorubhayvormadhye rathar sthapaya me'cyuta | | 1-211 |

hrishikesam: to Hrishikesha; tada: then; vakyam: speech; idam: this; aha: said; mahi: of the Earth; pate: o Lord; arjunah: Arjuna; uvaca:
said; senayoh: the armies; ubhayoh: the two; madhye: in the middle; ratham: chariot; sthapaya: position; me: for me; acyuta: Achyuta.
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then he spoke these words to Hrishikesha (Krishna). Arjuna said: “O Achyuta (Krishna), please station the chariot (in the middle
of the battlefield) between the two armies,"

Achyuta literally means "infallible", or "one who does not fall down", "one who is not affected by time, space and circumstance" and refers
to the Lord, who never falls into illusion and ignorance even when he appears in this world to execute his mission. Similarly, all those who
take shelter in the Lord, accepting him as their all in all, become achyuta, part of the transcendental "family" or gotra of the Lord, beyond
all material identifications of birth or social position. One who treats the members of the "Acyutra gotra" with disrespect actually becomes
an offender to the lotus feet of the Lord and loses all his own punya.

Arjuna is asking Krishna to take the chariot in front of the two armies in order to assess the situation and face the inevitable clash. Krishna
accepted the position of Arjuna's charioteer to help his friend when the war was declared. On that day both Duryodhana and Arjuna had
gone to see Krishna to ask for his assistance; Duryodhana had reached first and as Krishna was sleeping, he had sat at his bed head. More
humbly, Arjuna chose to sit at the feet of Krishna's bed, so when Krishna opened his eyes, he saw Arjuna first and asked him what he
wished to get from him for the upcoming war - either the powerful army of Dvaraka or Krishna himself, who would not be carrying
weapons or engaging in the fight. Duryodhana was worried because the first choice was offered to Arjuna, but with immense relief he saw
that Arjuna chose Krishna, so Duryodhana could secure Krishna's mighty army for himself. Thus Krishna became Partha-sa-rathi, the
charioteer of Arjuna.
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yavadetannirikse'ham yoddhukamanavasthitan | kairmaya saha yoddhavyamasmin ranasamudyame | | 1-221 |

yavad: as far as; etan: these; nirikshe: 1 will look at; aham: 1; yoddhu: to fight; kaman: desiring; avasthitan: gathered/ arrayed; kair: with
whom; maya: me; saha: with; yoddhavyam: 1 am to fight; asmin: in this; rana: battle; samyudame: in the strife.

""so that I can see these people who have taken position here desiring the war, the persons against whom I will have to fight in this
battle."

The word yavad means "up to", "as far as", "as long as", both in terms of space and time. Arjuna is clearly specifying in his request the
purpose of the move, so that the chariot can be directed in the most precise way. Arjuna's request expresses a lingering disbelief at the idea
that so many people had openly taken the side of adharma in the impending war, to the point of desiring to fight against him and the
Pandavas on the battlefield. So he wants to look in their eyes to find out for himself how determined they are, and how much passionate
they are for a fight that has the only purpose of serving the selfish and arrogant schemes of Duryodhana. Good people always expect others
to have the same ethical mentality, especially when they think of their own family members, friends and teachers. When we find out that
they have actually chosen adharma - for one reason or another - it is a great shock.

The word kaman, "desirous", is plural, and hints at the great number of the fighters. According to the ethical code of the kshatriya warriors,
a battle can be engaged only with eager combatants, who are of similar valor and strength and carry similar weapons and are on the same
situation - both fighters should be on chariots, or on horses, on elephants, or on foot.

A victory obtained by attacking an enemy that is in an inferior position, who is distracted, unprepared to fight, would be as disgraceful as
losing the fight. With this quick inspection of the armies, Arjuna is thus mentally preparing a list of the people he will have to face in the
battle, to kill them or to be killed by them.
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yotsyamininavekseham va ete'tra samagatah | dhartarastrasya durbuddheryuddhe privacikirsavah |1 1-231 1|

yotsyamanan: those who will fight; avekshe: 1 see; aham: 1, ye: them; ete: these; atra: here; samagatah: gathered; dhartarasthra-sya: of
Dhritarastra; durbuddheh: the evil-minded; yuddhe: in the fight; priya: affection/ pleasure; cikirsavah: who wish.

"I understand that those who have assembled here are determined to participate to this war and will fight to please the evil-
minded son of Dhritarastra.”

Dhritarastra was Pandu's elder brother, but as he was born blind he was considered unable to take care of the kingdom, so Pandu ascended
the throne. Physical blindness does not automatically disqualify one completely from all activities; one can have eyesight problems or
other physical handicaps and yet be knowledgeable, wise, and capable of performing some kind of useful work to earn a livelihood instead
of relying on charitable assistance from others. But a king's job requires the full functionality of all senses and a bodily strength and
dexterity that is greater than the average, in order to successfully counteract all internal and external threats to the well being, safety and
progress of the prajas. If it is unwise to grant a car driving license to a blind person, just imagine how much more dangerous it would be to
have a blind person driving an entire government, an entire country. Unfortunately, shortly after he ascended the throne, Pandu had a
hunting accident in which he involuntary killed a Rishi, and he was cursed to die without being able to generate an heir. Therefore he
retired to the forest with his two wives Kunti and Madri, determined to engage in severe austerities to expiate his crime, hoping that in such
a way he might be able to counteract the curse. Pandu's absence certainly gave Dhritarastra the chance to get some power, with the help of
Bhishma and others, who initially must have been mostly concerned about keeping the kingdom in working order until a really qualified
heir was produced. Pandu's hopes rose again as Kunti was able to have five good sons by a powerful mantra that called great Devas
(Yama, Vayu, Indra, and the Asvini Kumaras) to father children for her husband. Dhritarastra's wife Gandhari also became pregnant at the
same time of Kunti. Gandhari's brother Shakuni was probably the one who most encouraged Dhritarastra's hopes of getting his own son on
the throne, especially if he could be born before Pandu's first son. When Kunti gave birth first, Gandhari's dream of attaining the
prestigious and powerful position of the Emperor's mother vanished. In terrible frustration and anger, she beat her own belly so hard that
she had a miscarriage and the fetus came out prematurely as a shapeless lump of flesh. This was certainly not a good sign - the mother
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evidently had some psychological problems and the general atmosphere in the household was not exactly dharmic and conducive for the
proper training of a selfless protector of the kingdom.

Family attachments came into play again and Vyasa was called in to save the poor aborted baby and to fulfill a prophecy by which
Gandhari would have 100 sons. So the lump of flesh was expertly divided into several containers and 100 test-tube babies were born. The
great patience and leniency of their elders led Dhritarastra and Gandhari to think that it was fully legitimate for them to cut all kinds of
corners and even go against the laws of nature and ethics in order to fulfill all their selfish ambitions. It was at that time that Dhritarastra
decided that his eldest son Duryodhana would become the king, no matter what it would take. Dhritarastra had hoped that the sons of
Pandu would remain in the forest and out of Duryodhana's way, so when Pandu died and the boys came to Indraprastha with their mother
Kunti, a long series of evil schemes was hatched to kill the young Pandavas before they became adults. All assassination attempts failed,
but the only person who helped the Pandavas at that time was Vidura, and even so he had to do it secretly, because the entire court was
expected to support Dhritarastra's schemes.

It is not difficult to believe that the main plotters remained devoid of any sense of justice or compassion towards the innocent young
Pandavas, but not even Bhishma raised a finger to stop the mischief, simply because he was too materially affectionate to the poor blind
Dhritarastra and his very spoiled son. There was no consideration for the benefit of the kingdom in the entire story, just material affection
based on bodily identification and ties, as well as sentimental favoritism. This tendency is also visible today in many people and even in
governments that sentimentally choose to give preference and priority to disabled persons or persons of backward origin just because of
their handicaps, rather than helping capable, dedicated and qualified candidates that would deserve a better opportunity on consideration of
actual merit and for the greatest benefit for society at large.
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evamukto hrsikeso gudakesena bharata | senayorubhayormadhye sthapayitva rathottamam || 1-241 |

sanjayah: Sanjaya; uvaca: said; evam: thus; uktah: spoken; hrishikesah: Hrishikesha; gudakesena: by Gudakesa; bharata: o descendant
of Bharata; senayoh: the armies; ubhayoh: the two; madhye: in the middle; sthapayitva: placing; ratha: chariot; uttamam: excellent.

Sanjaya said: O descendant of Bharata, hearing those words from Gudakesha (Arjuna), Hrishikesha (Krishna) took the wonderful
chariot between the two armies.

In this verse Sanjaya addresses Dhritarastra as "descendant of Bharata", hinting that in order to be worthy of his illustrious ancestor,
Dhritarastra should have behaved much better. Bharata was a great king, after whom ancient India was named.

Arjuna and Krishna are eternal companions and always travel together - just like they are now sitting on the same beautiful chariot. They
are the Supreme Guru and the Supreme Personality of Godhead, also known as Nara and Narayana. One is called Gudakesha ("master of
sleep™) and the other is called Hrishikesha ("master of the senses"), to illustrate the importance of conquering laziness and inertia in the
process of attaining control over the senses. Many people think that in order to control the senses and to eliminate material identifications
and attachments, one should stop working altogether, give up all activities and duties, as in a sort of endless vacation where the valuable
opportunity of human life is wasted without any material or spiritual benefit. Krishna will clearly and abundantly explain that this is not the
proper way to perfection.

Material sattva guna that is not supported by active and selfless work and by a truly transcendental consciousness will inevitably slide into
tamas. Therefore mere abstention from work just makes one a parasite of society and leads to conscious or subconscious engagement in
detrimental activities, such as gossiping, talking about irrelevant topics, meddling into other people's affairs and lives, playing politics and
power games at various levels, and pursuing subtle or not-so-subtle sense gratification.

A mendicant sadhu, a sannyasi, does not engage in ritual worship or other ordinary duties, but this does not mean that he is free from all
responsibilities. On the contrary, one should renounce ordinary duties only to be able to engage fully and selflessly in the active service to
the Supreme and Universal Good.

~ —

- . - - [ ==, =, ~ o~
g T @91 9 HETear. | A 91 RAAAHTASEA 1| 2-3]% I

bhismadronapramukhatah sarvesam ca mahiksitam | uvaca partha pasyaitansamavetankuraniti | | 1-251 |

bhishmah: Bhishma; dronah: Drona; pramukhatah in front of; sarvesham: all; ca: and; mahi: of the Earth; kshitam: chieftains; uvaca:
said; partha: o son of Pritha (Arjuna); pasyaitan: observed; samavetan: gathered; kurun: the Kurus; iti: thus.

In front of Bhishma, Drona and all the chieftains of the Earth, he said, “O son of Pritha (Arjuna), all the Kurus that you have
observed are assembled here”.

The wonderful conversation between Krishna and Arjuna that constitutes Bhagavad gita is purposefully spoken in the middle of the two
armies so that not only Arjuna, but also Bhishma, Drona and all the chieftains who were assembled there will be able to hear Krishna’s
meaningful instructions. Arjuna and the Pandavas consider Bhishma and Drona are their most respectable elders, worthy of worship. Such
is the respect commanded by Bhishma, that at the beginning of the battle Yudhisthira will calmly remove his own weapons and armor and
walk fearlessly to the opposite front with folded hands to offer his homage to the Grandsire and ask his permission to engage in the battle.

Bhishma is the eldest member of the dynasty, the Grandsire that has single-handedly taken care both of the family and of the kingdom
without ever attempting to enjoy the privileges of kingship for himself. He has clearly shown that he is extremely renounced, as well as
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immensely powerful in personal strength and valor. Bhishma is also not an ordinary person, even if he plays that part in the particular /ila
of the Mahabharata. In fact he is one of the 12 mahajanas, the greatest spiritual authorities in the history of the universe, together with
Brahma, Narada, Shiva, Yama, Kumara, Kapila, Svayambhuva Manu, Prahlada, Janaka, Bali and Vyasa (Bhagavata Purana, 6.3.20).

Drona is the Guru who taught martial arts to all the royal princes - both the Pandavas and the sons of Dhritarastra - therefore Arjuna owes
him total obedience and respect. According to etiquette, in the presence of such elders one is expected to be submissive and humble,
accepting whatever order they may decide to give, but here both Bhishma and Drona are standing between Arjuna and Dharma, defending
the evil schemes of Duryodhana and his father. Krishna already knows what bothers Arjuna, and does not hesitate to take the position of
the teacher even in front of such great personalities that apparently are his elders, too. So he calls Arjuna "son of Pritha" (Kunti) to remind
him that they are cousins, close relatives and not just friends of the same age, and that Arjuna should make his mother proud by behaving
bravely and in accordance to dharma.

By choosing to use the expression "the Kurus" to refer to the supporters of Dhritarastra and Duryodhana, Krishna is making an ironic
remark. Both the sons of Pandu and the sons of Dhritarastra are descendants of the famous king Kuru, but Dhritarastra has chosen to claim
such great ancestry exclusively for himself and his sons, on the false pretext that Pandu was not the "real father" of the Pandavas, although
in Vedic society there is absolutely no difference between a seminally generated child and an adopted one. With this verbal jugglery
Dhritarastra was attempting to deny the legitimate rights of the Pandavas to the throne, but Krishna turns the joke back against him.
Dhritarastra's sons may be descendants of Kuru, but the Pandavas are much more than that: they are the valiant sons of whom Pandu was
extremely proud, but they are also manifestations of the most powerful Devas of the universe.
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tatrapasyatsthitanparthah pitfnatha pitamahan | acaryanmatulanbhratrnputrinpautransakhimstatha | 1 1-261 |

tatra: there; apasyat: he saw; sthitan: standing; parthah: the son of Pritha (Arjuna); pitrin: fathers; atha: as well as; pitamahan:
grandfathers; acaryan: teachers; matulan: maternal uncles; bhratrin: brothers; putran: sons; pautran: grandsons; sakhin: friends; tatha: as
well.

The son of Pritha (Arjuna), saw there standing (on the battlefield) fathers, as well as grandfathers, teachers, uncles, brothers, sons,
nephews, friends,

Vedic civilization gives great importance to family as the building block of society, because it is in the family that a child is nurtured with
love and affection, constant care, and the emotional feelings that will determine his/her future perspective on him/herself, others, the world
and life itself. The first period of one's childhood, starting with conception and pregnancy, is usually the most influential - both in a
positive and negative sense - for absorbing the basic foundations of ethical behavior, personal motivations, the general understanding of
knowledge and reality, and the life example of those who live around us and become our role models.

Matulah is the maternal uncle. Contrarily to what some people think, traditionally mother's family members and especially mother's
brothers, have a great importance in the life of a child. The relationship between brothers and sisters used to be very strong, and it is still
celebrated in the popular festival called raksha-bandhan, by which the brother solemnly takes the responsibility to protect his sister from
all dangers.

Bhratrin or "brothers" also includes cousins, as the Vedic family mentality tends to have all children living together without
discriminations about who is the father or mother of each single child. On the other hand, seniority is considered extremely important; so a
first born has more responsibilities towards his/her siblings, and therefore is entitled to more respect. Arjuna's concern is not just about his
own relationship with the people he sees, because in that case he would not mention "fathers" or "grandfathers", as neither Pandu nor
Vasudeva or Surasena (or even Vidura or Dhritarastra) were present.

Therefore we cannot say that Arjuna's sadness comes from his own material identification and attachments: what horrifies him is not the
imminent loss of his dear kith and kin, but the extent of the madness and damage for the entire kingdom and for the entire planet that
Duryodhana has brought about because of his stubborn selfishness and arrogance.

All the warriors positioned on the battlefield in both armies for that fratricidal war were related to each other by friendship or family ties,
and Arjuna understands that their hostility is due not to personal reasons or incompatibility of interests, but is simply caused by the
determination of Dhritarastra’s son, who has manipulated them in a way or another to force them into such a deadly predicament. All those
people were just instruments that would have to clash against each other because of someone else’s choices, and they were not really
responsible for the disaster they will cause and suffer.

The worst thing that one can do is taking action without understanding the import of the future consequences of such action, for oneself
and for others, and for the entire world as well. Foolish people think that their responsibility ends with the completion of the action they
have decided to take - getting the job done, whether it is securing an income for their family, putting food on the table, cleaning up their
own house, taking a vacation, or purchasing some consumers' goods.

They prefer not to think about the exploitation and destruction of resources or the various other types of damages caused by the company
that employs them, for the sufferings of the innocent animals that are killed in the process, for the pollution and degradation of the
environment, for the destruction of cultures, or any other disaster that will be triggered by the consequences of consequences - such as
global warming, widespread psychological imbalances, and a general rise of Adharma. But the price will have to be paid, sooner or later.
In this verse and in the next, Arjuna is called "son of Pritha" and "son of Kunti" to emphasize the fact that he considers himself one of the
many children of Mother Earth (Pritihvi), who is affectionate to all her progeny. Just like the Lord is the father of all creatures, Earth/
Nature is their mother.
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svasuran: fathers in law; suhridah: well wishers; ca: and; eva: certainly; senayoh: the armies; ubhayoh: the two; api. also; tan: them;
samikshya: seeing; sah: he; kaunteyah: the son of Kunti (Arjuna); sarvan: all; bandhun: tied to each other; avasthitan: placed.

fathers in law and well-wishers (facing each other) in the two armies. The son of Kunti (Arjuna) saw all those people tied to one
another by ties of affection, positioned there (for the battle).

The word suhridah is usually translated as "well wisher", in its most literal sense, because it refers to a person who has very good
sentiments for us in his/her heart and wants us to be blessed with all good things, even if s/he is not our relative or friend in the ordinary
sense. The word bandhu refers to loving ties, to a close relationship that unites people intimately, either on the level of friendship or on the
level of family relations. In either case, there is a strong and sincere affection involved, and not just some superficial kinship based on
social obligations and conventions. Not all family relationships can be categorized as such. Sharing the same blood is not a guarantee that
two people will have true affection for each other, or even just understand or like each other. History and stories from all cultures witness
to that, and in addition, the bad influence of Kali yuga, the age of quarrel and falsity, can only make things worse.

Of course we can still have affection and care for a friend or relative that has different qualities and inclinations from us, even
considerably. Love and affection depend on emotions, and can be shared between people who are very different from each other. Husband
and wife, for example, may not be able or inclined to engage in the same type of activities, but they find happiness in each other's company
anyway just because they love and care for each other. Similarly, a parent will love his or her children, even when they are babies and they
have not manifested any qualities yet. However, these emotional ties can somehow be missing, especially in case of persons who have a
bad nature and are incapable of loving - persons who prefer to hate, envy, despise or fear others, or are so selfish that they have no concern
for others and see everyone just as an instrument to be manipulated and exploited in order to get some personal benefit and gratification for
oneself. This can be found even in the most intimate relationships - parents towards children, children towards parents, husband towards
wife, wife towards husband, and a sibling towards another, and even more so among general relatives and kinsmen. In this case, according
to the Vedic tradition, we are not expected to remain faithful to such relationships if they lead us away from dharma and into a state of
degradation and misuse of the opportunity of human life. Of course everybody has defects and everybody can make mistakes, so we should
allow ample opportunities to our next of kin so that they can understand things better and reform themselves. We should not abandon a
person who depends on us just because of some disagreement or even some occasional fighting, and especially we should not blame others
for not being what we imagined and expected them to be.
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kripaya: by compassion; para: supreme/ transcendental; ayavishtah: pervaded; vishidan: lamenting; idam: this; abravit: said; arjunah:
Arjuna; uvaca: said; drishtva: seeing; imam: these; sva: own; janam: people; krishna: o Krishna; yuyutsum: in a fighting spirit;
samupasthitam: present.

was overwhelmed by a great compassion, and spoke these pained words. Arjuna said: “O Krishna, after seeing all these kinsmen,
assembled here ready to fight against each other (in this fratricidal war),"

Arjuna’s compassion is called kripa para, "a transcendental compassion", because he is aware of all the results of the impending disaster,
not only in this life but also in future lives. His compassion is not merely material, but spiritual as well. Also, he is not only concerned
about the fate of the warriors that are present on the battlefield, but about the future of their families, of society and the kingdom, and the
world in general, too.

Vishada, or lamentation, gives the name to the first chapter of Bhagavad gita: Arjuna vishada yoga. Some commentators dislike this title,
arguing that "lamentation" has nothing to do with yoga - otherwise all the people in the world, including the less evolved and uncultured,
would have to be considered very advanced yogis. Such reasoning shows a serious lack of understanding, not to speak of the lack of
respect demonstrated towards the shastra. A truly intelligent person is humble and always questions his/her own understanding first,
whenever contradictions or irrelevant points seem to appear in the genuine shastra.

The first step in the journey of spiritual realization starts with the understanding of the reality of sorrow in life: this material world has been
designed to be temporary, plagued by ignorance and sufferings, so that the frustration generated by the friction between its characteristic
nature and the soul's aspirations for eternity, knowledge and bliss can cause a crisis of consciousness. This is why suffering has been
engineered as the main ingredient of this world - as caused by one's own body and mind (adhyatmika klesa), by other living entities
(adhibhautika klesa) and by the natural forces controlled by the archetypal personifications (adhidaivika klesa). There is no escaping these
threefold sufferings, no matter how hard one tries, because they are inherent in material nature.

Evolution is always triggered by a crisis. When everything is well, people tend to slack down and become complacent and lazy, while
challenges and tests help us to learn and improve ourselves. Some students hate and dread the time when exams come, but the crisis of the
impending trial spurs them to put an extra effort in their studies, especially in the earliest stages of one's education, when the spontaneous
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taste for knowledge has not developed yet. In his compassion, Arjuna is teaching us by playing the role of the conditioned soul who is
overwhelmed by lamentation and confusion, but we should not think that he is really under the power of ignorance. Whenever a great
transcendental personality descends in this world, a drama is organized to illustrate the teachings that need to be imparted on mankind.
Another famous avatara, the Buddha, centered his entire teaching plan on the understanding of suffering, by explaining the Four Noble
Truths:

1. the Truth of suffering: the world is full of sufferings; life that is not free from passion and desire is always heavy with sufferings because
in this world everything is temporary and imperfect,

2. the Truth of the cause of suffering: undoubtedly the cause of suffering is found in the desires of the body and in the illusions of the mind,
3. the Truth of cessation of suffering: if we can eliminate the attachment to desires and passions, suffering automatically ceases,

4. the Truth of the cessation of the cause of suffering: in order to attain this level of detachment from desires and passion, one must follow
the Noble Fightfold Path: Right vision, Right thinking, Right speaking, Right behavior, Right livelihood, Right effort, Right awareness,
Right dedication.

Which, in other words, means serving dharma as taught in Gita.
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sidanti mama gatrani mukham ca pariSusyati | vepathusca sarire me romaharsasca jayate | | 1-291 |

sidanti: faint; mama: my; gatrani: limbs; mukham: mouth; ca: and; parisushyati: is drying completely; vepathus: trembling; ca: and;
sarire: body; me: my; roma harshah: hair standing on end; ca: and; jayate: becomes.

"I feel my limbs losing their strength and my mouth drying up. My body is trembling and my hair is standing on end."

In this verse we find the clear description of a very powerful emotion that causes visible physical symptoms. There are many negative and
positive emotions that have such an effect, both on the material and the spiritual level - including the highest level of transcendental ecstasy
known as mahabhava. An apparently pitiable condition in devotional service may appear to be distressing to the inexperienced student, but
the feelings of the devotee in this condition are actually ecstatic. Because of the agitation of the pranas in the body, normal breathing is
disrupted (temporarily suspended, slowed down, or fastened considerably), the energy drains from the limbs sometimes to the point of
losing external consciousness, hairs stand on end and the skin can get goose pimples or rashes and eruptions, the eyes and/or the mouth
widen uncontrollably, the muscles contract to the point of partially retracting limbs into the body, the voice falters or babbles or disappears
altogether. There can be a sudden fever, cold or hot tears (respectively for joy or anger/sorrow), hot or cold perspiration (respectively for
relief or fear), a change in the color of the face and sometimes even of the body and hair, reddening and itching sensation in the eyes, and
in some cases, foam at the mouth. These are expressed in 31 emotions as disappointment, lamentation, humility, guilt, fatigue, intoxication,
pride, doubt, apprehension or fear, intense feelings of attraction, madness, forgetfulness, disease, confusion, death, laziness, inertness,
bashfulness, concealment, remembrance, argumentativeness, anxiety, thoughtfulness or moroseness, endurance, happiness or jubilation,
eagerness, haughtiness, envy, impudence, dizziness and alertness. The feelings of disappointment are caused by inner conflict when one is
forced to behave in a way that is contrary to one's desires and expectations - specifically, to perform an action that is perceived as
unethical, detestable, forbidden, or dishonorable.

Lamentation (as in Arjuna's case) is a stronger feeling and is experienced in a very difficult situation, especially when one's purpose of life
is questioned or endangered, when there is no way out of an impending disaster, or when one feels guilty in some way. Fear is certainly
one of the emotions that can cause such symptoms, but in Arjuna's case it is not fear for himself, but rather fear for the far-reaching
consequences of the war for the kingdom and the entire world. It is fear for the global disaster, a virtuous fear born from the compassion
for the immense amount of sufferings that could have been avoided if Duryodhana had been more reasonable There is not one single word,
in the original text of Gita, from which we can draw the conclusion that Arjuna's mind is disturbed by the fear of losing his own life. The
previous verses have clearly expressed his horror for a very unjust situation where people were forced to fight against their dearest friends
and relatives, and no mention was made about Arjuna's own personal danger.

The next verses will repeat the same concerns. Arjuna does not see any good coming from this war, where people who are supposed to be
affectionate to each other and to cooperate for the progress of society, will instead kill each other. In fact, Arjuna clearly and repeatedly
states that he prefers to sacrifice his own life, to die without even trying to defend himself, rather than becoming responsible for such a
disastrous massacre. Verses 37 and 38 of this chapter clearly say that Arjuna knows that the assembled warriors are not aware of the
consequences of the battle for their own families and for society in general.

Some commentators offensively argue that Arjuna has sunk so deeply in his hysterical fears and delusion that he is saying exactly the
opposite of what he really thinks. If this were true, Krishna at least would have detected the lie and corrected Arjuna, telling him very
clearly that he was actually just fearing for his own life. On the contrary, in verses 35 and 36 of the second chapter Krishna clearly states
that only superficial and envious people would think or insinuate that Arjuna is a coward. Showing fear for one's own life while facing a
battle is the greatest disgrace for a kshatriya and demonstrates his total lack of qualification, and this is obviously not Arjuna's case. The
subsequent instructions offered by Krishna to Arjuna are also in accordance with the nature of Arjuna's feelings as clearly expressed by
him.
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gandivam: Gandiva (the bow); sramsate: slips; hastat: from the hand; tvak: the skin; ca: and; eva: certainly; paridahyate: is burning; na:
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not; ca.: and; saknomy: 1 am able; avasthatum: to remain; bhramati: is confused; eva: certainly; ca: and; me: my; manah: mind.
(my bow) Gandiva slips from my hand and (I feel) my skin burning. I cannot keep my stand any more and my mind is confused."

Gandiva is the name of Arjuna’s famous bow. It is said it was made by Brahma himself and gifted to Arjuna by Agni the Deva of fire, as a
token of gratitude when Arjuna offered him the Khandava forest, full of medicinal herbs. On that occasion, Agni also offered the famous
Chakra to Krishna.

In this verse, Arjuna mentions some more of the physical symptoms of his strong emotions. The burning sensation of the skin seems to be
particularly important, because it shows that the temperature of his body has risen - more likely a result of anguish and anger than of fear,
that usually tends to lower the body's temperature, as raja heats the body while famas creates coldness.

Arjuna is not ashamed to confess that his mind is confused and doubtful, and that the inner conflict is sapping his energies. Confusion is
generated when the mind is contemplating a choice between two possible courses of action but is unable to decide which way to go. Both
options appear to be equally unfeasible or painful, or leading to very similar consequences. In this situation, simultaneous impulses pull the
will power in opposite directions, creating a tension that can become unbearable; the stress can be much more exhausting than any hard
work, even if nothing is accomplished in the process.
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nimittani: cause (of suffering)/ instrument; ca: and; pasyami: 1 see; viparitani: opposite; kesava: O Keshava; na: not; ca: and; sreyah:
good result; anupasyami: 1 see; hatva: by killing; sva-janam: one's own (family and friends); ahave: in battle.

"O Keshava (Arjuna), I see (great) cause of sufferings in front (of us) /mere instruments turned one against the other. I do not
foresee any good coming from killing one’s own (friends and relatives) in a war."

In this verse Krishna is called Keshava, "the killer of the Keshi demon", to indicate that he can destroy the demons of doubt and confusion.
Keshi was one of the asuras who became allies of Kamsa and went to Gokula Vrindavana to try to kill Krishna in his childhood. Another
meaning of Keshava is given as follows: Ka refers to Brahma, Isha refers to Shiva, and van or vati means "that gives power to", indicating
that Krishna is none other than Vishnu himself. Depending on the context, the name Ka is sometimes used also to indicate Vishnu, Yama,
Garuda, or the Atman (which, incidentally, reminds us of the ka of the ancient Egyptian religion). In this way, the name Keshava can come
to convey a great number of meanings.

The words nimittani viparitani may be interpreted in two different ways: a) cause of suffering and b) instruments turned against each other.
In this verse the two meanings reinforce each other beautifully, creating a double-entendre.

What really troubles Arjuna is the fact that the warriors on the battlefield are forced to fight against each other, forgetting their mutual
affection. In the kshatriya code of honor, fighting is a religious duty when it is aimed at protecting oneself and one's dependents from the
attack of evil aggressors. It is said that, after death, the warriors killed in a righteous battle attain the same exalted position of the sannyasis
who engaged in yoga. However, the act of killing does not give the same result of being killed: even the righteous killing of aggressors in a
fair battle involves a sinful reaction, therefore the kshatriyas must perform purification rituals and distribute charity and do other good
deeds. If killing a criminal that is engaged in a violent act and a hostile invader is a sin, how more serious will be the karmic consequences
of killing people who are fundamentally good, and have been forced to gather on the battlefield in a way or another, against their will and
interest.

Svajanam or "one’s own people" indicates the natural hesitation that a good person feels about fighting against his own people — members
of one’s family, one’s lineage, one’s community, one’s country, one’s culture, one’s ideology, one’s religious tradition. In ordinary
circumstances, loyalty to these forms of kinship is advisable because it fosters mutual support, encouragement and cooperation, but such
considerations are relative and not absolute. We should never forget our real nature and purpose of life, because when we forget them, we
become prisoners of the temporary material perception. Identification and attachment with such groups are considered expanded forms of
selfishness and delusion and one should not hesitate to give them up for the defense of dharma. Krishna calls this hesitation and material
identification as "weakness of the heart".
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na: not; kankshe: 1 desire; vijayam: victory; krishna: o Krishna; na: not; ca: and; rajyam: the kingdom; sukhani: the joys; ca: and; kim:
what; no: to us; rajyena: with a kingdom; govinda: o Govinda; kim: what; bhogair: with the pleasures; jivitena: with life; va: even.

"O Krishna, I do not desire victory, nor the joys of/or a kingdom. O Govinda (Krishna), what is a kingdom to us, what are the
pleasures of/or life itself,

The name Krishna is explained as having different meanings. One is "black", and refers to the dark complexion of Krishna's body,
compared to a blue lotus. Another is "attractive", as deriving from the root karsh.

In the previous verses, Krishna has been addressed with a series of meaningful names:
* Madhava (14, 37), to mean that he is the consort of the Mother Goddess

* Hrishikesha (15, 21, 24), to mean that he perfectly controls the senses

* Acyuta (21), to mean that he is never diminished by any position
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* Keshava (31), to mean that he can destroy the demon of doubt

In this verse Krishna is called Govinda, "he who knows and protects earth, the cows and the senses of the living beings" - as the word go
has all these meanings.

This name refers to the healthy and dharmic enjoyment of the pleasures of this world, as opposed to the greedy and adharmic lust for
possession and domination that leads man to commit heinous crimes and cause the degradation of society and unnecessary sufferings to
everyone. Similarly, in verses 36, 39 and 44 Krishna will be called Janardana, "he who animates the people", to associate the healthy
pleasures of life with life itself and the pursuit of happiness. Another implication of the use of this name consists in remembering that
Krishna is he who inspires people into action.

The name Madhava, used in verse 14 and again in verse 37, implies that being the husband of the Mother Goddess, Krishna is the father of
all living beings and therefore he cares for their happiness and protection, because they are his family. The name Madhusudana, used in
verse 35, means "the slayer of demon Madhu", and also implies the idea that Krishna can destroy all inauspiciousness.

In this verse, Arjuna clearly states that he is not interested in any personal benefit that may come from victory in the battle - not even in
victory itself. So many times he has already demonstrated that he is fully renounced, although he is faithfully committed to performing all
his duties - to the family, to the kingdom, to society at large. He has come to the battlefield because that his duty is to protect the kingdom
and the people - but what will the benefit be, if everybody gets killed?
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yesham: of them; arthe: for the sake; kankshitam: is desired; nah: by us; rajyam: kingdom; bhogah: pleasure; sukhani: joys; ca. and; te:
them; ime: these; avasthita: situated; yuddhe: in battle; pranan: the life; tyaktva: giving up; dhanani: the riches; ca: and.

when those for whose sake we desire (such good things as) kingdom, pleasures and happiness, all these (people) who are positioned
here are going to sacrifice their life and possessions, the teachers, the fathers, the sons, as well as grandfathers,

Vedic civilization is organized according to the principle of para upakara, or "living/ working for the benefit of others". In this way all
individuals work to sustain one another, generating a positive sense of cooperation, affection and support - the fundamental principle that is
also called dharma.

The natural tendency of the soul is to serve, to do something for others - either as a social occupation, or in one's personal dealings
especially with family, friends, etc. The underlying principle is reciprocation - the recognition of the care and affection that other people
have lavished upon us since birth, and of our debt towards them and our duty towards the next generations. This ensures that each
individual is very well taken care of, because all the members of society and family can do much more for each individual much more than
what s/he would be able to do for him/herself. For this purpose, a role in society is assigned according to the guna and karma of the
individual's body and mind. However, excessive identification with one's material body and mind (ahankara) creates self-centeredness and
selfishness - where the "self" is mistakenly perceived as the material body and mind. Then the natural tendency to serve is transferred to
what is perceived as the benefit of one's material body and mind, with the endless pursuit of one's own sense gratification at the gross and
subtle levels. In this way all individuals work against one another, generating a negative sense of competition, envy and hostility - that are
the opposite of the fundamental principle called Dharma, and are therefore called Adharma. A folkloristic story of rather recent origin
within the New Age movement gives a similar message by offering an explanation about the difference of "heaven" and "hell". A man is
visiting both, and he notices that in both cases there are lots of people sitting at a banquet, with a great table filled with all types of
wonderful foods. And in both cases, people have very long spoons that it is impossible to use to feed oneself.

The difference is that in heaven people enjoy by feeding each other across the table, while in hell people insist in trying to get the spoon
each into their own mouth and they quarrel among them, snatching one another's spoon to try and see if the neighbor's spoon will work
better than one's own. Now, we need to go one step beyond this, because this image of heaven and hell is nothing more than the conditions
of human society in this universe, because of the different perception of the meaning of "self".

In a hellish society, the "self" is believed to be the material body and mind. In a heavenly society, the "self" is perceived as a healthy and
active worker (karmachari) in the system of varnashrama dharma, who performs his/her duties without concern for one's personal
advantage but as a natural service to the Virat Purusha, the Universal Form of God described in the Purusha sukta, and whose bodily limbs
constitute the different members of society. At the transcendental level, the "self" is realized as the Supreme Brahman, of whom all the
Jivatmas are parts and parcels. This vision raises us beyond the duality of this world and integrates our vision of all existences in the greater
understanding of things, both material and spiritual. For the practical purposes of living in this universe, we need to move from the hellish
mentality to the heavenly mentality in order to support the maintenance of the universe, but in order to attain liberation we need to situate
ourselves on the level of transcendental awareness.

The term tyaktva, "giving up" as referred to the life and possessions of the warriors gathered on the battlefield, obviously does not mean
that they are already dead or fallen into extreme poverty. However, it is a fact that a true kshatriya must go into the battle in a spirit of total
renunciation, giving up all attachments to one's wealth and even to one's life, otherwise the thoughts about these will create the fear of
losing them, and fear is the last thing that a kshatriya can entertain while on the battlefield, and not only out of considerations of personal
honor. Fear distracts, paralyzes and robs one of all intelligence, strength and wisdom, and triggers foolish actions that will seriously
endanger not only the success of the battle but even one's very own life for which one fears.
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acaryah: teachers; pitarah: fathers; putrah: sons; tatha: also; eva: certainly; ca: and; pitamahah: grandfathers; matulah: maternal uncles;
svasurah: fathers in law; pautrah: grandchildren; syalah: brothers in law; sambandhinah: bound by ties (of affection); tatha: also.

teachers, fathers, sons, as well as grandfathers, uncles, fathers in law, nephews, brothers in law, relatives and friends bound by
reciprocal relationships,

Family is certainly very important for the progressive development of the individual and of society as well. The school of life is all about
relationships, how we deal with each other, how we relate with each other, and how we love and support each other, how we learn to
sacrifice ourselves for the greater good and to give up our selfish attachments. However, this applies to the ideal family life, that is
governed by dharmic principles. On the other hand, the materialistic tendency towards adharma that is found in conditioned souls can
easily transform family life into a dark hellish hole (andha kupa), as explained by Prahlada in Bhagavata Purana (7.5.5). The sense of
bodily identification and material attachment grows from the physical attraction between man and woman - called hridaya granthi, the
"knot of the heart" (pumsah striya mithuni-bhavam etam tayor mitho hrdaya-granthih ahuh, 5.5.8).

As explained by many great souls, including Kapila (3.26.2) and Rishabhadeva (5.5.14), this knot must be cut by applying knowledge. In
the absence of proper knowledge, ignorance thrives, and ignorance causes people to mistake dharma for adharma, and adharma for
dharma (18.32). Thus, instead of becoming a support for the progress of the individual and society, family can become the cause for
disaster.

Many people seem to believe that the highest religious principle in Hinduism consists in being attached to family relationships and social
conventions beyond all other considerations. For these people, even the basic principles of religion - truthfulness, compassion, cleanliness,
justice, etc and the teachings of the genuine shastra - are expected to take a back seat to favor blind obedience and respect for one's family
elders and for teachers or social authorities, no matter how senile, ignorant or degraded they are. Gita certainly does not support such a
vision. Rather Krishna will scold Arjuna for contemplating this very idea. The same reasoning applies to the "family of the guru", or
gurukula - loyalty to one's spiritual lineage is certainly good, but it should never become more important than loyalty to dharma and the
proper cultivation of knowledge.

Another important point is that we should realize that our affinities for relatives are... "relative" and only pertain to the gross body.
Physical DNA has no relevance in the matter of intellectual, moral, cultural, or spiritual affinity, and although it is true that the
environment and the stimulation received within the family can greatly influence a mind, we can easily verify that sometimes people from
a same family are really too different from one another, and there is nothing that can be done to bridge the gap even between different
children of the same two parents.
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etanna hantumicchami ghnato'pi madhustadana | api trailokyarajyasya hetoh kirh nu mahikrte || 1-351 |

etan: these; na: not; hantum: to kill; icchami: 1 desire; ghnatah: being killed; api: even; madhusudana: o killer of Madhu; api: even;
trailokya: the three worlds; rajyasya: of the kingdom; hetoh: cause; kim nu: what (to speak of); mahi krite: for the earth.

"O Madhusudana (Krishna), for all of them I can never wish the fate of killing or being killed, even for the purpose of the crown of
all the three worlds, what to speak of this planet only."

Madhusudana means "killer of Madhu". Madhu was an asura (a demoniac personality) that appeared at the beginning of creation and
attacked Brahma, thus threatening to disrupt the proper development and progress of the universe. Awakened by Brahma from his creative
sleep, Vishnu solved the problem by killing the asura. In this verse, Arjuna mentions the name of Madhusudana to express his mixed
feelings. It is true that Vishnu, the supreme Dharma, killed the asura that constituted an obstacle to the path of progress of the universe -
but the warriors gathered on the battlefield at Kurukshetra are not asuras or demons: they are just confused and misguided family people.
On the other hand, the asura Madhu is considered a personification of the negative influence of doubt and confusion, therefore indirectly
Arjuna is already asking Krishna to kill his doubts and confusion.

Icchami means "I desire/ wish". Arjuna is clearly saying that, if he could have it his way, he would like everyone to live peacefully and
progressively, cooperating and working for the benefit of the kingdom, without any need to kill or be killed. The incredibly valuable
opportunity of the human form of life is not meant to be thrown away because of some stupid attachment to things that are very temporary
anyway - properties, position, power to control, and so on. The purpose of human life is to progress from ignorance to knowledge - from
the material to the spiritual, from the temporary to the permanent, from the illusory to the real, from darkness to light, from death to
immortality: asato ma sad gamaya, tamaso ma jyotir gamaya, mrtyor ma amrtam gamaya (Brhad aranyaka Upanishad, 1.3.28).

This can be done by seeking the knowledge of Brahman: athato brahma jijnasa (Vedanta sutras, 1). When we have such an important and
urgent task in front of us, why should we waste our greatest opportunity by playing war and trying to control kingdoms? Even worse than
that, the warriors supporting Duryodhana and Dhritarashtra are fighting against dharma, therefore they are not only making the huge
mistake of throwing away their own valuable lives, but they are also accumulating bad karma, and this will certainly jeopardize or delay
their future progress. Some foolish people think that Arjuna was scared about losing his own life or losing the battle to a numerically
superior enemy, but the situation is much more serious. He clearly said - and he will say again - that he is ready to die at any time, but his
heart is heavy with the compassion of seeing all these people who have forgotten the real purpose of life.
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nihatya dhartarastrannah ka pritih syajjanardana | papamevasrayedasmanhatvaitanatatayinah |1 1-361 |

nihatya: Xilling; dhartarastran: the (supporters of) Dhritarastra; nah: our; ka: what; pritih: benefit/ pleasure; syat: (there) will be;
Jjanardana: o Janardana; papam: sin; eva: certainly; asrayet: will accept; asman: us; hatva: killing; etan: these; atatayinah: aggressors.

"O Janardana (Krishna), the killing of the sons of Dhritarastra would not give us any pleasure or benefit/ if the sons of
Dhritarastra are killed, we would not find any pleasure in the world any more. We will be stained by sin if we accept the killing of
these (people, although they are) aggressors,

Arjuna's words in this verse can be interpreted at two different levels. The most immediate meaning is that Arjuna has no resentment or
hatred towards the people fighting to support Dhritarastra, and therefore he will not be happy to see them killed. He has already clarified
that he is not interested in winning the kingdom, so there would not be any benefit from such deaths either. Another level of meaning lays
in Arjuna's deep compassion and sense of responsibility - that makes him think that the death of all these people will devastate his sensitive
consciousness so much that he would never be able to find pleasure in anything again.

Atatayina means "aggressor". The Artha shastra teaches: agnido garadas caiva sastra-panir dhanapahah, kshetra darapahari ca shadete
atatayinah, "One who attacks with fire, with poison, or holding weapons in hands, one who takes away (someone else's) wealth/
possessions, land or wife: these are the six types of criminal aggressors."

In Vedic society everyone is implicitly authorized to defend himself and his family, subordinates and property from such aggressors.
Therefore there is no need for jails, lawyers or even judges or police like in the present faulty system that is very prone to judicial mistakes
and abuses, unable to prevent aggressions, and likely to produce even more degradation and violence as convicts are locked up in a very
unhealthy and non-progressive situation - because the idea of the sentence is "punishment" by deprivation and mistreatment. The people
who work in jails also develop a very unhealthy mentality.

On the other hand, we know that prevention is the best cure, and most cases of violent aggressions are easily avoided when the criminal
fears that the intended victim could be able to fight back effectively. The principle of non-violence teaches that one should not attack
others for one's own greed or lust or hatred, but makes provisions for legitimate defense that include not only one's self but also one's
family and subordinates, home, possessions and land. Legitimate defense must be proportionate in the use of force, but anyone who attacks
with dangerous weapons deserves to be killed in combat. Also, one who attacks others with poison or fire should be stopped at all costs
even if this means killing the culprit caught in the act. A thief, a kidnapper or a rapist is also an aggressor and the use of force - even lethal
force - against such criminals is implicitly approved by Vedic dharma.

Contemporary non-Vedic societies try to defend the "human rights" of criminals by limiting the provisions for individual self-defense and
giving more powers to "professional police", but the system can easily be manipulated by clever, ruthless and cynical people and end up
punishing the victims instead of the aggressors.

Kshatriyas have the duty to help those people who do not have sufficient strength or skill to defend themselves. Ideally, this is supposed to
be the job of policemen, but according to the Vedic system a kshatriya is directly responsible for the protection and well being of the
prajas of the land he surveys, and is also entitled to directly enjoy the service and respect of such prajas. The centralized system of police-
judges-courts-government officers inevitably becomes overcomplicated, politicized, impersonal and unjust, favoring corrupt and
manipulative people rather than honest, responsible and brave people. And in extreme situations, it favors the development of "alternative
government organizations" such as the various kinds of mafia, where the "boss" replaces the king.

According to the Vedic system, every village or neighborhood should have a king that is capable of protecting the prajas. A king needs to
constantly patrol the kingdom and to be readily accessible to all the subjects who have any complaints. This becomes possible when there
is a sufficient number of local kings, as it was the norm in Vedic times. The role of the emperor, or "king of kings" was to help the local
rajas or kings who accepted his protection, not to appoint or demote them or interfere with local governments in any way, unless of course
a local king would become adharmic and his subjects approached the emperor for protection.

The word papam is translated as "sin", but it does not have the exact same meaning of the English word, that is influenced by Christian
semantics. The Vedic meaning is more about feelings of responsibility for a bad action, expecting bad consequences, and contamination of
the consciousness.
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tasmannarha vayam hantur dhartarastransvabandhavan | gvajanarh hi katharh hatva sukhinah syama madhava 11 1-371 |

tasmat: therefore; na: not; arha: is befitting; vayam: to us; hantum: to kill; dhartarashtran: the (supporters) of Dhritarashtra; sa-
bandhavan: together with their (dear) relatives; sva-janam: one's own people; hi: certainly; katham: how; hatva: by killing; sukhinah:
happy; syama: we will be; madhava: o husband of the Mother.

Therefore it is not befitting for us (to cause) the killing of the supporters of Dhritarashtra along with their friends and relatives. O
Krishna, how it is possible to find happiness when friends and relatives are killed?"

The word arha, "befitting", conveys a meaning of honor and nobility, moral superiority, compassion and benevolence, and is often used in
prayers when addressing a divine personality to beg for forgiveness or help. People who have a saintly character and a compassionate heart
are always ready to forgive and sometimes even to forget, or even tolerate the bad behavior of others without taking offense. After all, each
and every person in this world is a child of the Mother Goddess, and children are easily forgiven because they do not easily understand the

24



Bhagavad gita: the Global Dharma for the third Millennium

bad consequences of their actions. Sometimes parents have to be a little hard with their children when circumstances require it, but they are
never happy about that, and before thinking about a punishment, they should extensively try all other options. As always, prevention is
better than cure. Arjuna is still hoping against hope that the supporters of Dhritarastra could be made to see reason and convinced to
change their minds on their disastrous decision to fight.

The expression sva-janam does not refer only to Arjuna's relatives, but also to the relatives of Dhritarastra's supporters, who will kill their
own people or be killed by their own people - such a horrible act, that the mighty warrior Arjuna, who faced so many battles and bravely
stared in death's face so many times, cannot tolerate the very idea.
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vadyapyete na pasyanti lobhopahatacetasah | kulaksayakrtarh dosarm mitradrohe ca patakam | | 1-381 |

yadi: if; api: even; ete: these; na: not; pasyanti: see; lobha: by greed; apahata: stolen; cetasah: consciousness; kula: family; kshaya:
destroying; kritam: action; dosham: fault; mitra: friends; drohe: becoming hostile; ca: and; patakam: sin.

"Even if these (people) cannot see (such fault) because their mind is confused by greed, it is (still) a grave mistake to destroy one’s
own family, is a sin to turn against one’s friends."

Arjuna knows that the supporters of Dhritarastra are temporarily blinded by greed (their own greed or the greed of their lieges) and
therefore remain unable to realize the extent of their disastrous mistake. More explanation about this mechanism will be given by Krishna
later (2.62-64) and again (3.36-43) on the request of Arjuna: "what compels a person to commit sins, even without desiring it?"

The key factors for sin is described by Krishna as kama and krodha: dhyayato visayan pumsah sangas tesupajayate sagat sanjayate
kamah, kamat krodho 'bhijayate. Kama is desire for possession and enjoyment of the objects of the senses, while lobha is the addiction to
such desire, that creates an increasing insatiable need for this feeling of possession and enjoyment. Since it is insatiable, frustration
naturally ensues, and from frustration, a blinding anger arises. Arjuna is a good-natured, sensible and self-disciplined person, who has been
well trained to honor dharma, and knows how to regulate himself in the matter of kama and krodha. Therefore he can objectively observe
the behavior of Dhritarastra and his sons, and correctly put the finger on the root of the problem. Realizing that these people are blinded by
greed and lust, he rejoices in the fact that he is not suffering from the same disease, and he reasons that those who have a clear vision
should not commit the same mistake of those who are blind.

The term droha, "turning against”, is used to describe the ungrateful behavior of one who becomes unjustly hostile towards persons who
have benefited him in the past - such as loving parents, benevolent relatives, expert and sincere teachers, and so on. Arjuna is mostly
thinking about Bhishma and Drona, who have been affectionate and benevolent to him as a child, and that, by their aggressive attitude on
the battlefield, seem to have totally forgotten about dharma and common sense. By forcing him to fight against them, Bhishma and Drona
are implicitly stating that they approve Arjuna's fighting against them and even killing them in battle - something that is against ethics as
well as against the sacred bond of gratefulness. Again, it is important to understand that the concept of "sin" mentioned here ( patakam) is
very different from the Christian concept.
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katharh na jiieyamasmabhih papadasmannivartitum | kulaksayakrtarh dosam prapasyadbhirjanardana | | 1-39 |

katham: how; na: not; jneyam: known; asmabhih: by us; papat: from crime; asmat: these; nivartitum: to stop; kula: family; kshaya:
destruction; kritam: action; dosham: faulty; prapasyadbhih: by those who see; janardana: o Janardana.

"O Janardana (Krishna), how could we, who see (things as they are), not know how to stop these (people) from (committing) the
horrible action of destroying their families?"

Arjuna's despair goes very deep, and takes him to questioning Krishna himself and his mission. The word asmabhih, "by us", in fact
includes Krishna who is sitting with him on the chariot, also ready for the battle.

Many intelligent people become atheists or agnostics after observing all the injustice and sufferings that characterize life in this world, and
argue that, if God is there, and he is omnipotent and benevolent to his creatures, he should not allow such things to happen. This, however,
is mainly due to the incorrect idea of God that has been presented by the abrahamic faiths on the basis of the texts they consider their
sacred scriptures and of the direct and consistent example of their religious leaders in history. Contrarily to the abrahamic system,
questioning the existence of God or God's ways is not considered as blasphemy or offense in the Vedic mentality. In the Vedic vision,
clearly expressed in Gita, God does not judge anyone and does not punish anyone, does not favor anyone and does not expect any sectarian
allegiance from anyone. The same opportunities are offered to all living beings, who are responsible for their own evolution along a great
number of reincarnations, in which they can learn how to deal with the basic rules of the game - action and reaction, dharma and adharma,
progress and degradation. Believing or not believing in God does not make any difference for the effect of one's actions. One can become
free from karma not by "believing in God" but by becoming selfless and dutiful, and by observing the fundamental and universal principles
of dharma: truthfulness/ honesty/ sincerity, compassion/ benevolence, cleanliness/ purity of heart/ detachment, and self-discipline. So what
is God's role in the universe? Why does the Divine incarnate and descend into this world? Later on (4.8) Krishna will explain that the
Divine mission in this world is to protect good people, destroy evil doers, and establish the correct information about the universal
principles of dharma. Arjuna already knows that, because he is an eternal companion/ emanation of God, and therefore he wants Krishna
to explain why such a mission could not be accomplished without causing so much suffering to people who are fundamentally good or
innocent, like the children of the families that are going to be destroyed in this war. Why couldn't Krishna stop the war in some other way?
Why didn't he change the minds of Dhritarastra and Duryodhana, making them see sense?
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kulaksaye prana$yanti kuladharmah sanatanah | dharme naste kulam krtsnamadharmo'bhibhavatyuta | | 1-401 |

kula: family; kshaye: in the destruction; pranasyanti: become destroyed; kula: the family; dharmah: the (traditions of) ethical principles;
sanatanah: eternal; dharme: in the dharma; naste: destroyed; kulam: the family; kritsnam: completed; adharmah: adharma; abhibavati:
becomes; uta: it is said.

"When a family is destroyed, the eternal religious principles of the family are destroyed (too), and when dharma is destroyed, the
entire tradition goes lost and turns into adharma."

The sanatana dharma of the kula or family does not refer to the occupational duties in society (that are always called sva-dharma) but to
the eternal, universal and fundamental religious principles such as truthfulness, compassion, cleanliness and self-control. It also refers to
those religious and ritualistic duties - such as samskaras and karmas - that help all the family members to keep their consciousness on the
sattvic level, and that must be performed continuously. Such activities require the direct and indirect cooperation of all family members,
and especially of the bread-winners of the house who must collect the required materials for the rituals as well as the necessities for the
entire family so that they can continue to live in a virtuous way.

A fratricidal war like the one that is going to start at Kurukshetra will deprive many families of all active males, leaving their women and
children unprotected to fend and care for themselves. This creates a very awkward situation because women are forced to carry a very
heavy burden - the demanding duties of motherhood and the basic chores of daily life - materially and spiritually, as they also must take
care of the daily house rituals - plus the responsibility of earning a livelihood for themselves and their children and ensuring protection
from external threats as well, which ordinarily should fall on the males in the family. Such burden can become intolerable especially for
those women called sadhya vadhu, i.e. ordinary girls who simply aspired to marry and settle as housewives and mothers.

When the task of following the universal and eternal principles of dharma becomes problematic due to very difficult circumstances and
unfortunate compromises are forced on people who must resort to questionable actions just to survive, adharma gradually becomes
prominent until it is considered the norm in the family and then in society. This particularly applies to women, who in normal times are
protected and cared for, without being required to fend for themselves or to face hardships.

Women are the guardians of dharma in the family just like the brahmanas are the guardians of dharma in society, precisely because and
when they are respected and protected, and all their needs are taken care of. Brahmanas, too, can easily fall and become degraded when
they are not properly protected and supported, and when they are forced to fend and care for themselves and to protect themselves.

Women by nature are very inclined to religion and dharma, as well as to religious rituals and celebrations as social functions, and they are
the first natural teachers for all human beings in society. All teachings — spiritual and religious as well as ethical and practical — received in
early childhood are critical for a person’s subsequent education and training, therefore women should also be facilitated in the study of
scriptures and philosophy as much as they are able and willing to learn, also with the aid of the stories ( Puranas and [tihasas) that were
specifically compiled to facilitate this learning.
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adharmabhibhavatkrsna pradusyanti kulastriyah | strisu dustasu varsneya jayate varnasankarah | | 1-411 |

adharma: adharma; abhibhavat: becomes; krishna: o Krishna; pradushyanti: become faulty; kula: family; striyah: the women; strisu: in
the women; dushtasu: bad; varshneya: o descendant of Vrishni; jayate: is born; varna: varna; sankarah: confused.

"O Krishna, when adharma becomes predominant, the women of the family become compromised, and when the women become
bad, O descendant of Vrishni (Krishna), an unqualified progeny is born."

When the eternal and universal principles of religion become weaker and compromised in a family or tradition because of the
disappearance of the protectors and providers, women (like brahmanas in society) become the easiest target for exploitation and their
degradation and sufferings can create a new generation that is not capable, willing or ready to uphold dharma. The definition dushta stri or
“bad woman” is often misunderstood in a society that does not respect women, to mean a woman who does not submissively accept the
adharmic behaviors, teachings or orders of degraded males. In a male-dominated society, women become mere objects of exploitation or
possession, and are denied all authority and space for action about dharma, although by nature they are more inclined to dharma, religion
and spirituality than men. When religious/ spiritual knowledge and all the religious rituals are properly taught and observed, the women of
the family do not become corrupt or "bad".

The definition varna sankara does not refer to illegitimate children begotten outside the conventional marriage or in "mixed caste"
marriages, but includes all children who take birth in an unfavorable environment where women are not protected, respected and supported
appropriately, and who therefore grow up insecure, scared and confused. In the early stages of life — from conception to adolescence —
children consider themselves and are considered by others as an expansion of their mothers. If their mothers suffer from low self-esteem,
ignorance, meanness or a narrow mentality, the children will inevitably develop similar subconscious characteristics. Such psychological
problems may aggregate to cause serious inferiority complexes that may also manifest as false superiority complexes, as in the case of the
smallest dogs who feel the need to bark the loudest. Individual psychological imbalances also spread into the community and society at
large, creating a hellish way of life. When women suffer anxiety, doubt, and concern for their safety and the safety of their children, they
can become ruthless and forget the principles or religion in order to ensure their personal survival and benefit at the cost of the sufferings
of others. Children born from such mothers are more vulnerable in their ethical and spiritual principles, and when they become ruthless,
too, they turn family and society into a hellish place where adharma feeds itself in a vicious circle. Arjuna calls Krishna "descendant of
Vrishni" to highlight the fact that Krishna himself honored the ancestors and dharmic tradition of his family.
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sankarah: confused (progeny); narakaya: hellish; eva: certainly; kula: family; ghnanam: the killers; kulasya: of the family; ca: and,
patanti: fall down; pitarah: the ancestors; hi: certainly; esham: of them; luptah: abandoned; pinda: pinda; udaka: water; kriyah: the duty.

"These confused (descendants) create a hellish situation both for the family and for those who have destroyed the family. Also the
forefathers suffer, because the offerings of food and water are neglected."

According to the karma kanda of the smriti, the descendants of a family have the duty to remember their ancestors during their daily rituals
and to offer them oblations of consecrated food and water so that they can remain in the higher planets called Pitriloka to enjoy a heavenly
life, or at least obtain a good reincarnation. Pinda means "lump/ ball" and is a type of food consisting in balls of cooked rice that must be
prepared by the wife of the head of the family or obtained from a Vishnu temple. This traditional ritual is called Sraddha and it is
performed on three occasions:

1. in the period immediately after the death of the family member, and specifically on the 10th, 11th and 12th day after death
2. every year on the anniversary day of death, and
3. every year during the Pitri paksha, especially the 13th and the 14th day called Mahalaya

Some commentators believe that this verse disqualifies "illegitimate children" born of mixed caste marriages from offering oblations to the
ancestors, but they forget that in Vedic culture there is no such thing as "illegitimate child", as there are several types of marriage and they
are all considered lawful.

The distinction usually made about anuloma and pratiloma marriages, by which the union of a man of a lower varna with a woman of a
higher varna is considered inauspicious, is also only a relative indication and it should not be taken as an iron rule. It is a fact that a woman
who is more qualified than her husband can feel frustrated and diminished in performing duties and living in an environment that are below
her level, but it is also said that women are a category to themselves, and do not belong to any specific varna.

Another observation is that traditionally oblations can be legitimately offered also by adopted children and by other family members such
as nephews or grandchildren. Also, the idea of "mixed caste" does not make much sense because it confuses caste (a false racist concept
introduced by adharmic invaders of India) with varna, the actual Vedic concept. What is more important, such classification into castes
gives no consideration to guna (personal qualities), karma (performance of duties, both social/ occupational and religious) and samskara,
but is simply based on birth in a particular genetic line.

Even more important, such commentators disregard the meaning of the word luptah in the present verse, that is not compatible with their
explanations. Luptah means that the oblations (pinda and udaka) are neglected or stopped, not that they are performed by unqualified
persons: this means that the family members do not care any more for the traditional rituals, because the new generations are confused
about sanatana dharma and neglect or totally give up the samskaras and karmas. The reason of such neglect is directly connected to the
destruction of the family, or the absence of capable and responsible men who care for, provide for and protect the women and children of
the family through a dharmic occupation. In such circumstances, the traditional and prescribed rituals are neglected because of the pressing
needs of mere survival. This unfortunate situation can actually be observed even within the so-called high castes of traditional Hindus, who
have no knowledge of the shastra, do not perform the traditional rituals as prescribed, and hardly remember the names of their ancestors
for whom they are expected to offer oblations. They may even have become "nastika hindus", literally "agnostic/ atheistic people of Indian
religion" (if anyone can admit such an oxymoron) who consider themselves as Hindu only because they have taken birth in an Indian
family, but have no faith in the knowledge of Vedic scriptures and have rejected the purpose and the values of dharma.
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dosairetaih kulaghnanam varpasankarakarakaih | utsidyante jatidharmah kuladharmasca §asvatah | | 1-431 |

doshaih: by faults; etaih: by these; kula: family; ghnanam: killer; varna-sankara: generation of unqualified children; karakaih: those who
make; utsadyante: are devastated; jati-dharmah: the dharma of birth; kula-dharmas: the dharma of the family; ca: and; sasvatah: always.

"The wrong actions of those who Kill the family create a generation of confused/ unqualified persons, and this devastates the
continuity of the family dharma, inherited by birth and tradition."

The adult males of a family are expected to provide and protect, and to offer by their example a direct living reference for the proper
execution of the duties of the family and of the community - and this applies to all professional occupations. The training of an individual
for his duties and responsibilities, as well as for the general understanding of the purpose of his activities, starts from early childhood. Each
individual naturally has particular tendencies and capabilities, but much can be improved by training and education, and especially with the
emotional motivation that comes from the encouragement and support from family members.

The expression varna sankara means "confusion of varnas". Contrarily to the opinion of some commentators, it does not refer to the
"intermingling of castes". In fact, all the varnas are meant to be very much united, just like the various parts of one's body, and closely
cooperating and interacting with one another. When there is no unity and proper cooperation between the various parts of one's body, there
can be no life. Hack a body to pieces, and see how perfectly it can work and function and facilitate social prosperity and happiness. There
can be no segregation of varnas in a civilized society. Segregation can only apply to those groups of people who do not accept to live in a
civilized society and do not follow the prescribed rules for the general population, so by their unclean or aggressive way of living they can
become a nuisance or a danger to civilized persons. These particular groups of people are called chandalas and mlecchas, and they are
considered to be outside the varna system because they eat everything and anything without any consideration of cleanliness or
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compassion, do not take bath or clean their clothes and houses regularly, produce foul smells due to their life habits, get up and sleep at
improper times, make excessive noise and disturbances without caring for the peace of others, and have other unpleasant, aggressive and
unhealthy habits. Such persons are not expected to work for the benefit of the social body, and therefore are considered "foreign objects" in
the body. The concept of foreign does not refer to the geographical place where one was born, but to the lack of cooperation and harmony
with the social body in general because of the difference in values and interests. On the other hand, the four varnas - sudras, vaisyas,
kshatriyas and brahmanas - need to live side by side and work together constantly - something that we could certainly call "intermingling".
The head cannot function without being closely connected to the arms, the stomach and the legs. In fact, the brahmanas are expected to be
the guides, teachers and purifiers of all the other varnas - if they do not "intermingle" with them, how will this guiding, teaching and
purification take place?

When ignorance creates confusion, one becomes unable to understand the difference between the functions of the head and the functions of
the arms, the functions of the belly and the functions of the legs. Then, for example, we will have arrogant, ignorant and foolish
"brahmanas" who have no idea of what Brahman is - they rather believe that bodily identification is the highest principle of religion, and
see no problem in compromising on ethical principles for the sake of a salary or income. Or " kshatriyas" who never expose themselves to
any danger on the battlefield, but rather drop bombs on innocent civilians by pushing a button, take pleasure in torturing and exploiting
defenseless people, and have no idea of how to tell innocent people from criminals.

This happens because the correct understanding of the duties, characteristics and qualifications of each varna has become confused, and
because the samskaras and karmas are neglected. Then the entire society inevitably becomes populated by sudras - unqualified and
irresponsible people who always try to work as little as possible but want more money - higher salaries, pensions etc - as well as special
benefits, name, fame, and social position. Sudras can easily be recognized because they need to be constantly told what to do and be taken
care of by employers, otherwise they will only be able to make a mess of everything. It is particularly interesting to note the explicit
distinction presented in this verse between jati dharma and kula dharma, indicating respectively the duties of a person born in a particular
family and the duties of a person who joins a particular family (in the sense of tradition). These two are specifically defined as different
from the varna dharma.

In the Vedic logic there is not much difference between a child generated seminally and a child or adult that is adopted into the family, or
even a disciple who is accepted in the family of the Guru (guru kula). The only difference is that a child seminally born in a good family
has received more benefits from the samskaras that begin even before birth, and therefore he has more duties/responsibilities towards the
kula.

Of course, this consideration comes to naught when the traditional purification rituals of the life cycle (samskaras) and the other regular
religious karmas (Deity worship, observance of festivals, homa, study of scriptures, charity, purification of the food, offerings to the
ancestors, honest and productive work within one’s occupational duties, etc) are not performed properly, regularly and with the required
understanding and consciousness. This is why it is said that in Kali yuga everybody is born a sudra. Even among the staunchest defenders
of the orthodox karma kanda tradition, it is very difficult to find someone who is actually following the system as they should.

In conclusion, as Arjuna says, the key to a happy and progressive family life is the proper level of consciousness of the women. When
women are properly respected and protected, and all the religious rituals are properly observed, very good souls will be attracted to take
birth in the family and even ordinarily good souls who may take birth there will be educated and purified according to the scientific process
of psychological imprinting (samskara). These qualified children are a real asset to society, whether they were physically born in the
family or they were adopted later, or spontaneously joined the family later out of natural attraction to the good qualities and values
manifested by the family members.
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utsanna: spoiled; kula-dharmanam: the dharma of the family; manushyanam: of the human beings; janardana: o Janardana; narake: in
hell; niyatam: always; vasah: reside; bhavati: becomes; iti: thus; anu: always; susruma: we have heard.

"O Janardana (Krishna), we have always been told that those men who cause the degradation of the family values end up living in
hellish conditions forever."

The expression anu susruma is a reinforced form of susruma ("we have heard") and conveys the concept of a repetition of an important
teaching.

We need to understand that the concept of naraka, usually translated as "hell", is quite different from the apparently similar concept in the
abrahamic perspective. Abrahamics believe that God takes pleasure in punishing those who fail to blindly obey his orders and the orders of
his priests, and that such punishment must be as painful, cruel and humiliating as possible, and extended forever in time. Such eternal hell
is pictured as situated in a particular place in space, although nobody seems to know exactly where. Some believe it is deep underground
within this planet, others believe it could be in some other dimension, but in any case they all agree that it is a place where "sinners" are
tortured mercilessly.

In our daily experience we see that sometimes mild physical punishment may be useful in correcting a bad habit that has proved
impervious to all other solutions, when an individual (animal or human) is too stupid, stubborn or degraded to understand reason, but since
in the abrahamic concept there is no second chance and no possibility of eventually getting out of hell, such tortures do not have any
usefulness because they are not aimed at teaching or reforming and there is no hope of improvement or redemption. So it's just endless
torture for the mere sake of inflicting pain - sadistic cruelty.

On the contrary, according to the Vedic system the idea of naraka is not eternal and does not involve any deliberate torture as punishment -
it simply refers to a very unpleasant condition of life, that can indeed be experienced on this planet itself and in this lifetime. The purpose
of such difficult life conditions is to help the individual to understand the sufferings he has inflicted on others so that he will not repeat the
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same mistake. Ultimately the goal is to become detached from material identification and from the idea of possession and enjoyment on the
material level, so that it becomes possible to turn one's mind and aspirations towards the saftvic and then the transcendental level.

Similarly, the Vedic concept of prayascitta is originally different from the abrahamic idea of penance in atonement for one's sins. While
abrahamic believe in the intrinsic value of suffering in itself, and prescribe the mortification of the human nature, Vedic culture considers
suffering as something bad to be avoided, and celebrates the human body as a gift and a temple of the divine. Therefore prayascitta is all
about positive actions of purification, charity, and personal evolution that can counteract the mistakes committed in the past.
Unfortunately, during abrahamic dominations and invasions of India in the last few centuries, many non-Vedic ideas have percolated into
the collective Indian mind and now may even be considered by some as original Hindu beliefs. In some cases even the scriptural texts may
have been tampered with and manipulated, usually by non-Hindu scholars who were deliberately trying to destroy Vedic culture.

The teaching of "Indology" in Europe was originally established with the precise purpose to preach Christianity "among the pagans".
William Carey (1761-1834), the founder of the Baptist Missionary Society, was the pioneer of the Christian missionary scholarship in
oriental studies. Max Mueller was commissioned by the East India Company to translate the Rig Veda into English by misinterpreting the
Vedic literatures. He wrote: "India has been conquered once, but India must be conquered again and that second conquest should be a
conquest by education.”

Sir Monier Monier-Williams (1819-1899), author of a Sanskrit-English dictionary that is still extremely popular, stated in his address at
Oxford University where he was Boden Professor of Sanskrit: " so as ...to proceed in the conversion of the natives of India to the Christian
religion... Brahmanism must die out. When the walls of the mighty fortress of Brahmanism are encircled, undermined, and finally stormed
by the soldiers of the cross, the victory of Christianity must be signal and complete."

It is now up to us to undo all this damage and restore the proper understanding of Vedic knowledge and civilization.
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aho bata mahatpaparh karturh vyavasita vayam | yadrajyasukhalobhena hanturh svajanamudyatah | | 1-451 |

aho: alas; bata: how weird; mahat: great; papam: sin; kartum: to do; vyavasitah: are determined; vayam: us; yad: due to; rajya: kingdom;
sukha: happiness; lobhena: greed; hantum: to kill; sva-janam: one's own people; udyatah: trying.

"Alas, how shocking! We are going to commit such a great sin ourselves, trying to kill our own friends and relatives, out of greed
for the happiness of the kingdom."

Sukha means "happiness" as well as "well being".

Arjuna has already stated very clearly that he has no desire to gain the kingdom, so this new statement can seem contradictory. In fact it is
not, because there are two levels of meanings in this verse. The happiness of the kingdom, rajya sukha, is not simply the happiness and
well-being one gets from ruling over the kingdom, but it is the happiness and well-being of the subjects as well.

Certainly Dhritarastra and his supporters are motivated by the gross and selfish greed for owning and controlling the kingdom to derive
personal gratification from it, and they demonstrate the ordinary meaning of the statement of this verse. However, Arjuna's mind is much
deeper and the perception of the future sufferings is pushing him to a more critical and extensive examination of the action and its
consequences. So even the second and deeper meaning of rajya sukha, referring to the happiness of the subjects in the kingdom, carries
negative consequences in front of the death of so many family men.

Procuring happiness and well-being to a group of living entities by creating sufferings for another group of living entities is considered an
uncivilized way of life, comparable to the lifestyle of hunters and dacoits. The more society is able to work on a win-win situation for all
the living entities concerned, the more civilized and advanced it is considered. A good example is a non-violent agricultural society where
the diet of the general people consists of fruits, leaves, milk (obtained through non-violent methods) and grains/ seeds dropped by the
plants after attaining maturity. Even so, Vedic civilization is so deeply ethical and considerate that it recognizes all levels of responsibility,
including the mild and unavoidable violence that is inherent even in a vegan and raw food diet and in the simple acts of walking and
cleaning and lighting a fire, because all these basic requirements for life involve a certain degree of suffering for plants and insects, and
even for other living entities who will be left without the food that we consume.

Rather than choosing a denial of life, like those who believe that it is meritorious to starve oneself to death or pluck out one's hair to keep
lice from harm, Vedic civilization teaches that by accepting one's rightful share of the good things of life one contracts a debt towards the
universe, and such debt must be repaid by actively and selflessly working for the benefit of all creatures. This is the basis of the concept of
dharma: active cooperation in "supporting” society, the community of all living entities, the planet and the universe at large.
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yadi: if; mam: me; apratikaram: without opposing; asastram: without weapons; sastra-panayah: holding weapons in hand; dhartarashtra:

the (sons/ supporters) of Dhritarastra; rane: in the battle; hanyus: they may kill; tan: they; me: me; kshemataram: better; bhavet: it will be.

"If I was going to die unarmed and without fighting back, killed in battle by the (sons/ supporters) of Dhritarastra who yield
weapons, that would be better for me."

Arjuna's despair in front of the imminent disaster of the war has reached the deepest possible point. He is ready to offer himself as a willing
victim to the blood lust of Dhritarastra and his supporters, if this could somehow satisfy them and convince them to call off the battle.
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An important factor in the determination of Dhritarastra and his supporters in pursuing the war is the personal hatred of Duryodhana for the
Pandavas and especially for Arjuna. Such hatred has no legitimate or justifiable reason, but it is just due to envy and frustration because in
spite of all the assassination attempts and the other forms of persecution that Duryodhana tried to destroy the Pandavas, they still lived and
prospered because of their personal qualities and character.

Therefore Arjuna hopes that by offering himself as the sacrificial victim to such hatred, the determination of Duryodhana and his
supporters may weaken and he may feel happy enough to let everybody else go. Again, this verse is the evidence that Arjuna is not scared
at all by the impending battle and he does not fear for his life - on the contrary, he is ready to have himself slaughtered and humiliated in
public, if this can save so many lives.

SERECEICE
sanjaya uvaca |
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sanjayah: Sanjaya; uvaca: said; evam: like this; uktva: said; arjunah: Arjuna; sankhye: on the battlefield; ratha: the chariot; upastha: the
seat; upavisat: sat back; visrijya: abandoning; sa-saram: with the arrows; capam. the bow; soka: lamentation; samvigna: distressed;
manasah: mind.

Sanjaya said: After speaking these words, Arjuna who was on his chariot on the battlefield fell back on his seat abandoning his
bow and arrows, his mind overwhelmed by anxiety and sorrow.

Soka samvigna manasah refers to the lamentation and distress of the manas, the conscious mind that constitutes the lower self, and with
which most people identify. A self-realized person like Arjuna knows that the mind and the body are just instruments that we use to
perform our duties in this world, yet he feels the suffering and anxiety of the mind. It is not that a liberated person does not feel any more
pain or anxiety: he is simply not vanquished by them, and because he does not yield to the temptation of solving a problem by applying
some unethical remedy (that would create more bad consequences for the future) his sufferings will soon come to an end.

Therefore Krishna will say later (2.14) that sufferings are temporary and that one should face them by applying tolerance. This does not
mean that we should stop trying to solve problems - it means that a dharmic solution should be applied, and that boils down to doing one's
duty. For example, the protection and care of one's body according to ethical principles constitutes one of the basic duties of the living
entity, but such protection might become contrary to the ethical principles, as in the case of a kshatriya who neglects the protection of the
prajas in order to save his own skin. Of course, people who identify with the mind and the body perceive the sufferings of body and mind
in a much overwhelming way, because they do not see anything else, and their suffering also creates a great fear.

The word visada (depression) is another synonym, that gives the title to the first chapter of Gita. Actually a crisis like the depression faced
by Arjuna before the battle of Kurukshetra constitutes a very good opportunity and an inspiration to seek the answers to the great questions
in life, therefore visada is actually a part of the process of yoga. A crisis may be necessary to push a person to enter a process of re-
evaluation of his/her life and values. We know that when everything goes well, people are not inclined to think about the purpose of life, as
they automatically surmise that life is meant to enjoy, be happy, and just forget about everything else.

On the other hand when things get tough, when there is imminent danger, loss or suffering, people start questioning themselves about the
purpose of life, real priorities, right choices and the best thing to do. One starts to think about the future, life after death, and the higher
realities, and can find the determination to make the required changes in his habits and behaviors. We do not need to create a crisis in order
to progress in life and self realization: such crisis will come by itself.

Chapter 2
Sankhya yoga
The yoga of analysis and enumeration

The second chapter of Gita constitutes a brief summary of the entire discourse between Krishna and Arjuna, and enumerates a number of
approaches for the purpose of showing that they are actually all parts of the great science of yoga. Specifically, Krishna connects the idea
of action with the ideas of devotion and renunciation, offering the key to the proper understanding of dharma and yoga.

The indologists' view, heavily influenced by the western academic mentality, presents a relativistic scenario of different schools of thought
as if they were in competition to each other and not aimed at integrating each other in the Greater Picture. So we sometimes see people
claiming they are following "Raja yoga" or "Kriya yoga", or "Bhakti yoga", as if they were different products on the market vying for the
endorsement of the consumers, or different political parties demanding exclusive ideological allegiance from their members. A student of
Philosophy in mainstream western academia is presented with a so-called objective history of "the evolution of human thought", or we
should say, of human speculation, as opposed to the dogma enforced by Christianity for several centuries on the entire western society.
Inevitably, the student develops a cynical vision and the belief that Reality does not exist or at least it cannot be known.

This cannot satisfy a sincere seeker, who aspires to actually understand Reality as it is.
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Sankhya is the analysis of Reality to establish the various categories or factors, such as atman, brahman, shakti, maya, etc. Without this
basic power of discrimination (viveka) it is very difficult to understand what dharma is. We can overcome duality only after we have
understood what duality is... For example, before learning in algebra that you can actually subtract 5 from 1, you need to learn in
elementary arithmetic that it is not possible to subtract 5 from 1. Similarly, before learning how to see beyond good and bad on the level of
Transcendence, we need to learn to distinguish between sat and asat.

In connection to Sankhya, Buddhi Yoga constitutes the "second step" by which we begin to transcend the categories and duality itself. To
the knowledge and experience offered by Sankhya, we add the memory or the natural awareness of our real Self, that does not need to be
acquired from outside.

BERECEIEN
safijava uvaca |

4 . L% - L -
) T . _—
d AT FUITTETH IO 0 | EiEraide aTFagaTd FgEe: || 3-2 |l
tarh tatha krpayavistamasrupiirmakuleksanam | visidantamidar vikyamuvaca madhusiidanah 1] 2-11 |

sanjayah: Sanjaya; uvaca: said; tam: to him; tatha: then; kripaya: by compassion; avistam: overwhelmed; asru: tears; purna: full; akula:
swelling; ikshanam: eyes; visidantam: lamenting; idam: this; vakyam: speech; uvaca: said; madhu: Madhu; sudanah: the killer.

Sanjaya said: Madhusudana (Krishna) thus spoke to him (Arjuna), who was overwhelmed by compassion, depressed and with eyes
filled with tears.

As we have seen in first chapter (1.29), depression is usually caused by a sense of horror, fear or guilt in front of a very difficult situation,
especially when one is not sure about the course of action to be chosen. Arjuna has amply explained that he is unable to see a good solution
to the crisis.

He has come to the battlefield to do his duty and defend the kingdom from the evil government of Dhritarashtra and Duryodhana, but the
price to pay seems too high. Even considering that only willing fighters will be involved in the war - unlike modern conflicts, nothing
outside the battlefield will be touched, no civilians will be harmed, no properties and no resources will be destroyed - still the extent of the
loss of valuable lives and its consequences on society is devastating, and Arjuna's compassion is taking away all his energy. In such a
dilemma, when no clear path is visible, it is natural to feel confused and to refrain from action until a proper solution is found.
Madhusudana: this name of Krishna, “killer of Madhu”, refers to the destruction of doubts that create confusion and prevent from the
proper performance of one’s duties. On another level of meaning, Sanjaya chooses to refer to Krishna with this name because it indicates
the divine and righteous action of killing the asuric and adharmic elements that constitute an obstacle to the happiness and progress of the
entire society.

In this way Sanjaya is reminding Dhritarastra that he should not keep his hopes too high: Arjuna is a compassionate and reasonable person
and he does not wish to fight for his own egotistic advantage (like Duryodhana does) but nevertheless Krishna will convince him to fight to
eliminate the causes of disruption in the kingdom and to protect the prajas. Here Krishna responds to Arjuna's sorrow and starts to clear his
mind.
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sri: divine; bhagavan: Lord; uvaca: said; kutah: from where; tva: you; kashmalam: impurity; idam: this; vishame: in (this) dangerous
(time); samupasthitam: arrived; anarya: non civilized; jushtam: followed; asvargyam. not leading to Svarga; akirti: infamy; karam:
making; arjuna: o Arjuna.

The Lord said: “O Arjuna, from where such contamination is coming to cover your consciousness at this critical time? It is
unworthy of an arya: it does not lead to the higher planets but is the cause of infamy."

The correct definition of “arya” is fundamental for a proper understanding of the teachings of Gita. It means "civilized person" and refers
to any person who has the proper knowledge of the rules of dharmic society and follows them loyally.

The misleading Aryan Invasion Theory, formulated by the colonial regime ideologue Max Muller, distorted the actual Vedic concept of
arya by giving it a completely artificial racial meaning to justify the colonial oppressive and exploitative domination and the intrinsic racial
superiority of white people over people of darker complexion, and hoping to create a new half-breed Indian-born middle class who would
support the white domination. This absurd theory claimed that a race of nomadic marauders with "Caucasian" racial features like white
skin, blue eyes and blond hair, descended from the Caucasus into India massacring and enslaving the original and primitive black
populations and "civilizing" India. According to this theory, the white invaders introduced Sanskrit and the Vedas, iron and horses, as well
as the birth caste system based on various genetic mixtures, where a proportionally higher percentage of the aryan DNA was found in the
higher castes, while the sudras were the enslaved black dravidian natives of India. Writing for the Anthropological Review in 1870,
Mueller classified the human species into seven categories on an ascending scale - with the black Aborigines on the lowest rung and the
"Aryan" race type supreme. He also fixed the date of the Aryan invasion and subsequent "civilization" of India in 1500 BCE, using the
Christian Bible references that stated that the entire universe had been created precisely on 23 October 4004 BCE.
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This theory, later utilized by the German Nazi regime to justify "racial cleansing", has long since been proven wrong. Vedic culture was
not brought to India by the so-called "Aryan invasion", as the colonialist scholars affirmed. In fact by reading Vedic literature we can
easily see that the Aryan peoples of Vedic civilization had never been "nomadic" at all. Vedic peoples had great cities filled with palaces
and temples, permanent villages and hermitages, a very prosperous system of permanent agriculture, and a very refined way of life.
Something that better fits the picture of the Sarasvati and Sindhu civilization.

The mainstream academic establishment has at least partially recognized the historical findings at Mohenjo Daro, Harappa and many other
archaeological sites in the Sarasvati and Sindhu valleys, that reveal an extremely rich, advanced and refined culture that flourished over
5000 years ago. These were large cities with a complex sewage system that ran under the streets and served all houses with private
bathrooms, rounded street corners to facilitate the turning of fast vehicles, systematic street lighting, swimming pools, and so forth. Among
the seals found in Harappa, one features an image of the earth globe, with lines that clearly represent latitude and longitude lines on the
planet.

Vedic literatures also speak of airplanes, nuclear weapons and other weapons that still remain mysterious (based on the properties of
sound, on weather control etc), electricity, calculation of atomic time, biotechnology, and especially of the immense potential of the human
mind and body... and a careful and honest translation by open minded scholars will reveal many more wonders that are now becoming
understandable to modern people thanks to the simultaneous progress of mainstream science.

Apart from this gross manipulation of history, we need to debunk the pseudo-scientific myth of the white race as being more "genetically
evolved" than races with a different skin color. There cannot be an "Aryan race" because the genetic patrimony of the human race only
refers to physiological traits and can never determine an individual’s development on the ethical, social, spiritual or professional level. Of
course there are limitations caused by diseases or malformations impairing the physiological functions of the brain and nervous system, but
this is found in individuals of all different races and it depends more on environmental and dietetic factors than on the skin color. All
human beings become civilized by education and training only.

In this verse Sanjaya reports the words of Krishna that will definitely crush Dhritarastra's hopes for an easy victory due to Arjuna's
compassion and detachment. In fact, Krishna is not speaking only for the benefit of Arjuna, but he has made sure his speech can be heard
by the other warriors on the battlefield, by Dhritarastra, and by us as well.
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klaibyam: impotence; ma: not; asma. there be; gamah: taken; partha: o son of Pritha; na: not; etat: this; tvayi: to you; upapadyate: is
befitting; kshudram: petty; hridaya: heart; daurbalyam: weakness; tyaktva: giving up; uttishtha: rise; parantapa: o scorcher of the
enemy.

"O son of Pritha (Arjuna), do not allow yourself to fall into (such as state of ) impotence, because such state is not befitting you.
Give up such petty weakness of heart and get up, o Parantapa."

Krishna is surprised to see Arjuna's behavior because Arjuna has always demonstrated a very strong and brave mind in front of all the
personal difficulties that he and his family had to face. In the previous verse, Krishna already dismissed Arjuna's confusion as kashmalam,
an "impurity" that would only bring him infamy, something that is unworthy of a wise person who knows the purpose of life.

The first point in Krishna's analysis is that the time for second thoughts and for seeking alternatives is over. The battle has already started,
and there is no way to go back: Arjuna cannot think about making other choices now, because Duryodhana has already chosen for him and
for everyone else, and that's final. The critical time is the moment when the battle is going to start: making the wrong choice at this time
can have disastrous consequences for the kingdom. Arjuna cannot afford to become distracted or confused, especially at this time. This is a
time when extreme measures are called for. The usual requirements of respect for the elders and support for family members become
secondary in front of their criminal aggression against the kingdom.

The Dharma sutras explain that there is a provision for "emergency dharma" (apat kal dharma) that overrules the "ordinary dharma". In
times of great danger, distress or calamity, the usual concerns become secondary and the wisdom of the lesser evil remains the only
reference. This is why we need wise people (the genuine brahmanas) to guide society in understanding the science of dharma in all its
different levels. For example, truthfulness and honesty are the basic principle of dharma, but they can be temporarily overruled in a
situation of emergency, as when a small lie to a wicked criminal who has violent plans can enable us to save the life of a good and innocent
person, or to avert a major disaster for the entire society.

The second consideration offered by Krishna is that we need to widen our perspective on life and include the next world as well: human
beings who are faithful supporters of dharma in this world become qualified to enter the exclusive group of the powerful beings who are in
charge of governing the universe - the denizens of Svargaloka. It is said, yatobhyudaya nisreyas siddhih sa dharmah: "Dharma is that from
which you progress in life both materially and spiritually and not only now but also lifetime after lifetime."

If Arjuna leaves the battlefield now, the supporters of Dhritarashtra will continue to create great sufferings for the innocent subjects,
thereby accumulating bad karmic reactions they will have to suffer in a next life; by stopping them now Arjuna will actually protect them
from a disastrous situation in the future.

The third point raised by Krishna is akirti, "infamy", that is the opposite of kirti or "glory". The so-called non-violence that allows
criminals to continue undisturbed in their degrading and disastrous activities is certainly not glorious. When the situation so requires, one
should be ready to save a family by giving up a family member that is opposed to dharma, and similarly one should be ready to expel one
bad family in order to save a village, or to lose a village when the safety of the entire kingdom is at stake.

Now Krishna continues this sharp analysis, clearly telling Arjuna that a kshatriya's duty is to stand firm and fight to protect the kingdom.
He cannot fail such duty out of compassion for the families of the criminals, because that would be weakness of heart only. Arjuna is not
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going to kill, harm or persecute such families, and he is not touched by the consequences of the bad choices of the criminals: they are
actually responsible for the maintenance and protection of their own families, and they have chosen to put their women and children at risk
with their own adharmic choices . So the kshatriya's duty is just to fight the criminals on the battlefield, not to bask in his own
compassionate feelings about their wives and children. Such compassion would be misinterpreted as sentimentalistic weakness by society
and by the criminals as well, who would certainly take advantage of it to increase their bad activities - in this way we will become
responsible for the sufferings of their victims.

Parantapa, the name by which Krishna calls Arjuna, suggests that a certain amount of violence and suffering is inevitable when we face
aggressors in battle.
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arjunah: Arjuna; uvaca: said; katham: how; bhishmam: Bhishma; aham: 1; sankhye: in the fight; dronam: Drona; ca: and; madhusudana:
o Madhusudana; ishubhih: by arrows; pratiyotsyami: 1 will counterattack; puja: of worship; arhau: worthy; ari: enemy; sudana: killer.

Arjuna said: “O Madhusudana, o Arisudana, how will I engage in fighting against Bhishma and Drona, throwing arrows against
them, who are rather to be worshiped by me?

Apart from the compassion that he feels for all the families and subjects of those warriors who are about to die on the battlefielf in this
fratricidal war, Arjuna is concerned about the sinful action of physically attacking those very personalities that he has come to deeply
revere for their greatness. Bhishma and Drona are not simply Arjuna's elders, but they have demonstrated extraordinary generosity,
compassion, selflessness, wisdom and goodness, besides their immense knowledge, skill and expertise in the matters of governance. He
has always considered them as his benefactors and protectors, and they have taught him everything he knows. Arjuna is not only
compassionate, but grateful too - and this is another trait that dramatically distinguishes him from Duryodhana, who keeps accusing these
same great personalities of not being partial enough to his own cause.

The action called guru droha, "becoming the enemy of one's guru", is considered a very serious sin, and a symptom of a demoniac
mentality. Even Indra had to suffer greatly because of his disrespect towards Brihaspati and even more so for his violent action against
Visvarupa, who had taught him the Narayana kavacha. Even if one detaches him/ herself from his/ her guru because of the guru's faults,
one should always try to avoid directly attacking him/ her or becoming his/ her enemy, because that amount to treason and betrayal against
the principle of gratefulness. The legitimacy of abandoning a "fallen guru" is described in the Mahabharata (Udyoga parva 179.25) as
guror apy avaliptasya karyakaryam ajanatah utpatha-pratipannasya parityago vidhiyate: "One should know that it is proper to abandon a
teacher that is engaging in immoral activities, who does not understand or know what should be done and what should not be done, and
who is going against what has been established by the scriptures."

However, this does not mean that one is entitled to turn against one's guru or superiors and commit violence against them. One should
always remember the good things s/he has received from such guru and be grateful for them: this is a basic moral value. But this particular
situation is different and it does not leave Arjuna any choice. Arjuna is not attacking Bhishma and Drona out of envy or resentment, or to
usurp their position: he is defending the kingdom from their attack, because they have come to the battlefield to fight in support of the evil
Duryodhana. Both Bhishma and Drona will later recognize their mistake and repent for it, and all along the battle they will continue to
respect the fact that Arjuna is fighting to defend dharma and has no ill feelings against them, even if he is opposing them with weapons on
the battlefield.

Sometimes stupid and arrogant people say that because we are fighting against adharma - against ignorance, injustice and falsity - we are
doing so because of some resentment, personal grudge or frustration, or envy. Sometimes these manipulative people even come to the point
of saying that we are "mentally imbalanced". But Truth has no agenda, and it does not need one.

The name Madhusudana, "killer of Madhu", refers to the destruction of demons, whose nefarious activities will be clearly described later in
Gita (16.7-19): "Taking shelter of insatiable lust and greed, deluded by arrogance, pride and false prestige, they are attached to what is
impermanent, and sworn to dirty actions. They are always full of schemes and fears and prone to destruction. They consider greed and
sense gratification to be the supreme goal of life. They are always making endless plans based on lust and anger, and accumulating wealth
illegally for the purpose of their own enjoyment. A demoniac person thinks, 'T have so much wealth today, and I will get more according to
my planning. All this belongs to me now, and my possessions will increase always. I have killed that enemy of mine, and I will also kill
others. I am the controller, I am the enjoyer. I am perfect, I am powerful, I am happy, I am wealthy and I have many followers. Who can be
compared to me? I shall perform rituals and I shall distribute charity for my own pleasure and benefit."

From this description we find that, in the Vedic perspective, a demon is not characterized by horns, protruding fangs, different body color
or race, or other strange physical features or tribal apparel; in fact he may even make a show of religious and charitable activities to foster
his own plans aimed at expanding his power, possessions and control over others. A very important point here is that the asura is eager to
kill his "enemies", i.e. those who might obstruct his arrogant plans of domination and power games, so in his perspective they are
somehow standing in his way.

Arisudana: this name of Krishna means "killer of the enemy".

It is extremely important to understand this verse correctly, because foolish and ignorant people can easily be mislead by clever
manipulators who present demons as good people or even as saints, criminals as victims, friends as enemies, and the other way around. For
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those who are afflicted by a materialistic vision, the enemy is simply someone who seems not to belong to their camp: "he who is not with
us, is against us."

This perspective gives no space for consideration of dharma, justice, or even decency or common sense. For example, for a hardened
rapist, the "enemy" will be a child who finds the courage to subtract him/ herself from his predatory clutches, and who might expose his
violent habits - therefore in the distorted mind of the criminal, the child "should be eliminated". Anyone else who may protect the child
from him will also become his "enemy".

Similarly, a witness to a heinous crime will be considered as an enemy by a mafia boss, and in totalitarian regimes anyone who does not
subscribe to the government dogma becomes an "enemy of the State" by that very reason, even if he does not take any aggressive action.
Can the mere fact of existing independently be considered an aggressive crime punishable by death? Can asking questions about obviously
incorrect actions and conclusions be considered an aggressive crime? Can the mere fact of having different religious/ spiritual beliefs be
considered a crime punishable by death? Or in other words, is freedom of thought a crime?

According to the demoniac mentality, it is. According to the divine mentality, it is not. An opinion is dangerous only when it presents
violent aggression as a legitimate (or the only legitimate) way of life. Bad actions must be counteracted by prevention and forceful
opposition, but bad opinions must be counteracted by opinions only - by discussion and debate, preferably public.

This is the Vedic system. In this regard, out of humility one could feel hesitant in entering such a debate against great personalities - heads
of famous religious institutions, teachers with many followers, or powerful social figures. But if these people are taking an adharmic
position, no matter what their reasons are, they must be fearlessly challenged and opposed in debate.
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gurun: teachers; ahatva: not killing; hi: certainly; maha: great: anubhavan: personalities; sreyah: better; bhoktum: to eat; bhaikshyam: by
begging; api: even; iha: this; loke: in the world; hatva: by killing; artha: benefit; kaman: desired (things), tu: but; gurun: teachers; iha:
here; eva: certainly; bhunjiya: it should be enjoyed; bhogan: pleasures; rudhira: by blood; pradigdhan: tainted.

"Killing teachers, who are such great personalities! It would be better to maintain myself by becoming a mendicant in this world.
Even if they are victims of blood lust/ they are ready to kill to get what they want, they are still my teachers, and any benefit or
pleasure from this (killing) will be tainted with blood."

Guru means "teacher". The definition generally applies to all those who have learned or realized something and are able to pass it to others
- it could be music or dance, or mathematics, yoga or any other subject, in the material and in the spiritual fields. There are many levels of
teachers, but all of them are extremely important for the progress of human society, and they should all be respected for their role and their
knowledge and skills. The qualification for a genuine guru is explained as, adhigata tattvah, sisya hitaya udyatah satatam, "One who has
personally realized the goal/ truth, and who is always acting for the benefit of the disciple". So even if the teacher's knowledge and
understanding are limited, if s/he is honest and sincerely transmits whatever s/he has actually learned and realized (without pretending to
be what he is not), and is always motivated only by the benefit of the disciple (not by selfish desire for personal benefits of any kind or by
political/institutional motivations), s/he is worthy of respect. and gratitude.

A Sat Guru, however, is something more than an ordinary guru. Sat means "spiritual, eternal" and refers to a teacher who has attained the
level of liberation (moksha) while still in a body (jivan mukta) and is able to take his/her students to the same level (brahma bhuta). The
parameters to recognize a liberated person are clearly described in the scriptures, and have nothing to do with institutional certification or
number of followers, or with similar considerations.

A Sat Guru does not need to be a brahmana by occupation. The position of a brahmana requires a particular set of official ritualistic
activities and a number of duties towards family and society, some of which are performed daily and others on special occasions. A
brahmana is not just a teacher (of whatever subject he chooses to teach, even in the material field such as martial arts etc), but a priest as
well. On the other hand, a Sat Guru could be a sannyasi (who has no duties to family or society), an avadhuta (who has no duties or rules
to follow) or even be engaged in a more modest social occupation, down to the position of sudra.

The only true necessary qualification is having realized what s/he is supposed to teach - i.e. that we are Atman/ Brahman and not the
material body we live in, and its relations in this world. In other words, s/he must be completely free from ahankara and mamatva. He
considers himself simply the servant of the Supreme Guru Tattva, Antaryami.

Anyone, even a teacher, may commit mistakes or temporarily fall into illusion or confusion: we should not allow one of such mistakes
committed by a great personality to make us forget all the good things he has done for society, and the good things he can still do if he
improves his act and reforms himself. A teacher or a brahmana, or even a relative of a brahmana who is not (yet) qualified, should not be
killed if that can be avoided. Of course if he commits some disgraceful action or spreads false or immoral teachings he should be stopped
and exposed, so that he will not be able to confuse and mislead the general public with wrong conclusions and a bad example, but he
should never be sentenced to death or corporal punishment. He can only be faced with the appropriate weapons in self defense if he
becomes a violent aggressor as per previous description. This particularly applies to one's teachers, one's elders and superiors, who should
be respected for the sincere help and support they have given us so that we could progress in life. Even if their understanding and behavior
are not perfect, or if they make mistakes or fall into delusion or degradation, they can still reform themselves and they are entitled to our
gratitude as Arjuna is explaining in this verse. Ungratefulness towards those who have selflessly and lovingly worked for our benefit is a
very great sin.
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However, protecting the kingdom from criminals has nothing to do with one’s personal relationships or the benefits we personally received
in the past or we could receive in the future from a particular person. We should be ready to oppose even our own teachers, friends and
family members if they become criminals and their actions endanger the peace, progress and prosperity of the prajas, the persons entrusted
to us.
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na: not; ca: and; etad: this; vidmah: we know, katarat: which; nah: for us; gariyah: better; yat va: or rather; jayema: we should win;

they; avasthitah: are situated; pramukhe: in front (of us); dhartarashtrah: the (supporters) of Dhritarashtra.

"We do not know which is better, whether to win over them or to let them win over us. We should not desire to live after killing
these followers of Dhritarashtra, who are standing in front of us."

Arjuna's mind is attacked by depression, and doubts creep and grow and expand at various levels, so he is even starting to feel uncertain
about the possible outcome of the battle. What if, after a fierce battle where so many people will be killed - with the consequences that he
has already contemplated? Dhritarashtra's side will win anyway, and the kingdom will continue to be oppressed by his bad governance. It
would be a total loss.

It is true that a kshatriya should not flee from the battlefield out of fear, but it is also true that he should be wise and only engage in battles
that offer a reasonable chance for success. Desperate battles are justified only as a last stand, when there is no hope for another opportunity
in the future, otherwise it is advisable to withdraw strategically and live to fight another day.

The two armies are not of equal force, and Arjuna is now starting to think that maybe the battle could have been postponed until the
chances for success were better. Maybe in the meantime things would change and more lives could be spared.

Arjuna wants to be reasonable and to analyze all the possibilities before venturing into an action from which he will not be able to get out,
once started. A kshatriya is a very responsible and wise person, not a war mongering gangster, a violent and mindless hooligan, a fanatic
marauder fueled by sectarian hatred or anger, or a trigger-happy madman who just likes to kill people. For a genuine kshatriya, war is not a
mercenary business career with pleasurable perks, an exciting game, or an opportunity to vent his personal emotional imbalance,
frustrations and unresolved inner conflicts, or to get some adrenaline stimulation. In order to create kshatriyas it is not sufficient to give
weapons to immature or psychotic people, or to indoctrinate them with inflammatory rhetoric on the greatness of a religious or cultural
tradition, or fuel their fear and prejudice against those who are perceived as different.

In the traditional gurukula, a kshatriya boy needs to study and train just a little less than a brahmana, learning to use his brain properly,
acquiring the proper self-control and discipline, exploring the subtleties of strategy and politics, and especially understanding the science
of dharma and its applications. Unless he has truly become proficient in all this, as well as in physical training, he must not be endorsed as
a qualified kshatriya by the Guru.
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karpanya: of pettiness; dosha: defect; upahata: afflicted; svabhavah: natural inclination; pricchami: 1 am asking; tvam: you; dharma:
dharma; sammudha: confused; cetah: consciousness; yat: that; sreyah: (real) good; syat: would be; niscitam: without any doubt; bruhi:
tell; zat: that; me: to me; sishyah: disciple; te: to you; aham: 1; sadhi: instruct; mam: me: tvam: you; prapannam: surrendered.

"My nature is now afflicted by weakness. (Therefore) I am asking you (to clarify) the confusion of my mind about dharma, to tell
me without a doubt what is the best thing to do. I am your disciple and I take shelter in you: (please) instruct me."

"desiring to continue life in this body", (4.28.6) kripanah vishaya-atmakah, "attached/ identified to the objects of sense gratification"
(6.9.49), na veda kripanah sreyah, "he does not know the real benefit (of human life)" (7.9.45), van maithunadi grihamedhi-sukham ...
kripanah, "(attached) to all types of family pleasures, starting from sex life" (11.21.27).

This does not refer to the selfless love and dutiful service that one should give to the members of one's family: it's about the attachment to
the idea of getting pleasure from them. Ignorant people who are attached to the lust of sense gratification, exploitation, possession and
domination usually condemn genuine love and affection relationships, mistaking dharma for adharma, and adharma for dharma. In fact
Gita (9.49) pinpoints the description of the kripana by saying that he acts selfishly, with the purpose of getting a personal benefit: phala-
hetavah.

Another famous quote about the meaning of kripana comes from Brhad aranyaka Upanishad (3.8.10): yo va etad aksaram gargy
aviditvasmal lokat praiti sa krpanah, "O Gargi, a kripana is one who leaves this world without knowing Brahman ('that which never
changes')".
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Svabhava means "natural inclination", and more specifically it refers to the natural guna and karma of each individual by which he is
instinctively attracted to some activity as he has the natural talent to perform it. Arjuna is a kshatriya by nature, therefore his svabhava is to
protect the kingdom and the subject from adharma. But what is dharmic in a circumstance can be adharmic in another, so things are not so
easy.

Arjuna recognizes that his previous arguments were faulty, poor and narrow minded, and he wants Krishna to dispel his doubts for him,
and explain the actual meaning of dharma.

The concept of dharma is often translated as "religion", but this can be misleading because the mainstream western concept of religion is
shaped on the abrahamic mentality, where blind allegiance to an exclusive system of belief is the only thing that matters. Abrahamic
religions do not give any importance to objective ethical considerations, individual responsibility, personal evolution, or reconciliation of
apparent differences or opposites into a greater picture of Reality.

The word dharma comes from the root dhr, meaning "to support”, and it refers to the intrinsic, characteristic and positive quality of being
that supports existence. So just like the fire's intrinsic quality is to radiate heat and light, the kshatriya's intrinsic quality is to defend society
from aggressors and support its progress.

In this way, each human being directly participates to the divine activities of creation, maintenance and dissolution of the world, and
constitutes a cell in the body of the Universal Person, the Virat Purusha. However, sometimes the consciousness of the human being can
become confused due to various factors, and therefore his natural duty can be covered by other considerations.

Niscitam means "beyond all doubts". It is true that doubt is a function of intelligence, but they are only meant to make us think thoroughly
and verify things before making a choice. They are never intended to keep us from doing what is right and necessary, therefore after
clarifying them we need to move on.

The word sishya means "disciple": here Arjuna recognizes that Krishna knows better than him, and he surrenders himself as a humble
disciple, ready to accept instructions and to follow orders. The word sreya ("best thing to do") is the opposite of preya ("pleasurable thing
to do"). They could be defined also as the "hard but right thing" and the "easy but wrong thing" to do.
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na: not; hi: certainly; prapasyami: 1 can see; mama: my; apanudyat: can send away; yat: that; sokam: depression; ucchoshanam: that
dries up; indriyanam: the senses; avapya: obtaining; bhumau: on earth; asapatnam: without equal; riddham: prosperous; rajyam:
kingdom; suranam: of the Devas; api: even; ca: and; adhipatyam: supreme control.

"I do not see how I could dispel this sadness that is drying up my senses, even if I achieved, on this earth itself, the unchallenged
position of a prosperous ruler over the heavenly planets.”

The word sokam indicates the feeling of depression, that is expressed as sadness and lamentation, and that takes away any interest,
happiness and enthusiasm in life. Arjuna has come to the point where one is fed up with the complications and difficulties of life, with the
uncertainty of the outcome of his activities, no matter what choices he makes. In a previous verse (2.2) Krishna mentioned that weakness
and sentimentalism that distract from the duty of defending society from criminals will not take one to Svarga, the heavenly planets that are
the residence of the virtuous and godly administrators of the universe. In this verse, Arjuna is clearly replying that he is not interested to go
there - not even if he could obtain such heavenly position without having to leave his present body, while continuing to live on this planet.

Abrahamic faiths teach that the highest possible destination for a human being is paradise or heaven, a place characterized by prolonged
and lavish sensual pleasures that belong to the same materialistic category of the pleasures of this world - food, drink, sex, beautiful
clothing and ornaments, nice housing, gardens, flowers, music and dance, etc. However, such position is still material. Even the heavenly
beings who live in paradise (Svarga) have a material body, and although it is a beautiful and very powerful body, and will continue to exist
for a very long time (making them almost immortal), still at the time of the dissolution of the universe, at the end of the cycle of the cosmic
manifestation, such position will be destroyed.

The suras are constantly fighting against the asuras: the entire universe is their kingdom and they are also responsible for the protection
and progress of their prajas that are periodically threatened by evil aggressors who have a demoniac mentality. Even Brahma, the highest
and most powerful living entity of this universe, is subject to such harassment. Besides, he only lives for 100 of his years, and at the end of
his life the entire universe (including heavens) is withdrawn into the non-manifested state. Here Arjuna says that he will not find happiness
in such a condition, because true happiness can be found only on another and higher level of reality, that is truly eternal, and he wants
Krishna to talk about that.

The transcendental level of Brahman, called akshara ("not subject to change") is the real eternal existence. Such level is also called
Vaikuntha, "free from anxiety", and it is described as the spiritual world where Sadashiva Vishnu exists eternally. Anyone who attains the
liberated stage, the Self realization of Atman, Brahman, Paramatma and Bhagavan, will instantly be established on that transcendental
level - that will not be disturbed or touched at the time of the dissolution of this universe. Krishna will therefore explain Gita to clarify this
all-important knowledge of Atman, Brahman, Paramatma and Bhagavan. By this knowledge, one will attain a level that is much higher,
permanent and happier than paradise.
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sanjaya: Sanjaya; uvaca: said; evam: like this; uktva: having said; hrishikesam: to Hrishikesha, "the master of the senses"; gudakesah:
Gudakesha, "the master of sleep"; parantapah: Parantapa, "who burns his opponents"; na: not; yotsya: 1 will fight; iti: this; govindam:
Govinda, "who gives pleasure to the senses, the earth and cows"; uktva: having said; tushnim: silent; babhuva: became; ha: certainly.

Sanjaya said: After thus speaking to Hrishikesha (Krishna), Gudakesha Parantapa (Arjuna) said, “O Govinda, I will not engage in
battle”, and then became silent.

Arjuna has already presented himself to Krishna as an obedient disciple, ready to be instructed. This, however, does not mean he should
stop thinking, or presenting his views or problems. The first duty of the Guru is to listen to the disciple, so that s’he can get a clear picture
of the actual position of the disciple and offer the appropriate and personalized instructions. Although everyone is on the same path, each
individual has a different story, different qualities and tendencies, different problems, different realizations, and different capabilities. Such
differences do not pertain only to the material level, but also extend to the spiritual sphere, creating a wonderful variety of rasas or
transcendental sentiments and service moods, that multiplied into the great number of different Personalities of Godhead - who have
unlimited names, forms, qualities and activities - constitute the amazingly immense and varied world of bhakti.

Some foolish people, in the name of being "personalists", totally disregard the actual guna and karma of the individual as well as his/ her
particular sentiment (rasa) that awaits to be developed, his/ her attraction towards a particular form of the Godhead, and the specific
potential s/he can develop in the area of devotional service. All their followers are therefore expected to become blank slates, washed clean
of all previous individuality and personality, rejecting all their memories and capabilities including the spiritual realizations or aspirations
they may have had before "being initiated". They are told that all such previous things are maya, "illusion" or material lies: anything that
existed before the moment of "joining the movement" is unreal and intrinsically bad and dangerous.

Even later, communication remains one-way only for these people: the "Guru" speaks, and the disciple can only listen. The disciple is
expected to turn into an impersonal lump to be shaped into the only type of standardized personality that is acceptable for the institution.
Everyone is expected to develop the same type of rasa for the same form of the Personality of Godhead, to follow exactly the same
process, to develop the same abilities, tastes, and mannerism in speaking, walking, moving, etc. Thinking and questioning are strongly
discouraged, and the result is some kind of trance-like sleep in which one remains unable to see the facts as they are. Sometimes this
process is described as "brainwashing".

On the contrary, in this verse Arjuna is called Gudakesha: one who has vanquished sleep and therefore is very alert. He is speaking to
Hrishikesha, whose mastership over the senses leaves ample space to the exercise of the individual's free will and personal evolution.
Another meaning of the name Gudakesha is "who has knotted hair", referring to the practical way of tying up one's hair when preparing for
battle.

The two names Parantapa and Govinda are also poetically juxtaposed in the verse: Arjuna's nature, or svabhava, is to fight adharma with
great determination, skill and power, opposing even the greatest enemies on the battlefield, while Govinda is the source of pleasure and
progress for the senses of all beings and for the Earth, too. These two apparently opposite necessities perfectly summarize Arjuna's
dilemma. It is to be noted, however, that after presenting all the proper information and discussion with the teacher, the student should
become silent and listen carefully at the teacher. This is precisely what Arjuna is doing here: after fully expressing what he had to say, he
becomes silent and ready to listen to what Krishna has to say.
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tam: him; uvaca: said; hrishikesah: Hrishikesha; prahasan: smiling; iva: like; bharata: o descendant of Bharata; senayoh: the two armies;
ubhayoh: both; madhye: in the middle; vishidantam: to him who was depressed; idam: this; vacah: speech.
"O Bharata, Hrishikesha smiled and spoke these words to him, the depressed (Arjuna), while they were between the two armies."

The word hasan, "smiling", shows that Krishna is not worried by Arjuna's display of despair and dejection. Krishna has all the right
answers, and he is soon going to present them for the benefit of all those who will hear the wonderful conversation between the two friends
on the battlefield. This also includes us, of course.

The second chapter of Gita is called Sankhya or Samkhya Yoga.

Sometimes the term sankhya is translated as "enumeration”, or "analysis" of the various components of Reality. However, sankhya or
samyak also refers to the correct understanding of the Knowledge that reveals (khyayate) Reality.

This second chapter is a general overview on the contents of the entire Gita, including Jnana (11-46), Karma (47-60), Bhakti (61-70) and
Sannyasa (71-72). These are all integral parts of the process of Self realization, that is aimed at understanding and living our real nature of
spiritual souls, temporarily encased within a material body.

Of course when we have fully realized our real identity and nature we can still engage in playing the roles that are required in society and
to fulfill our duties, but with a huge difference - we will not be confused and afflicted by illusion and suffering. This is precisely the

37



Mataji Parama Karuna Devi

definition of "lila": like God, all truly self-realized souls engage in a dramatized story, playing a role required by the plot, but they never
become attached to it, and they never really suffer or become confused. Arjuna is only pretending to be confused, and that's why Krishna is
smiling: he is greatly enjoying the play.

Of course, we can also interpret Krishna's smile at many other levels: it is first of all a smile of love and compassion, as Arjuna is offering
him the opportunity to benefit all the confused conditioned souls and help them out of their sufferings. So Krishna feels love and affection
for Arjuna, who is his eternal friend and companion and as such is cooperating with him in this great mission. Krishna also feels love and
affection for all those who will benefit from such teachings.

Another reason why Krishna is smiling is that he wants to show to Arjuna, and to us as well, that he does not disapprove of Arjuna's
arguments, and he is not upset because of his statements.
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sri: glorious; bhagavan: Lord; uvaca: said; asocyan: not worthy of lamentation; anvasocah: you are lamenting; tvam: you; prajna: wise;
vadan: words; ca: and; bhashase: you speak; gatasun: those who have gone; agatasun: those who have not gone; ca: and; na: not;
anusocanti: they lament; panditah: the learned (persons).

The glorious Lord said: "Although you speak wisely, you are lamenting for something that should not make you sad. Those who
really know the truth do not grieve for the dead or for the living."

This is the first verse that opens Krishna's teachings to Arjuna and all of us, and it is dense with meaning and worthy of being learned by
heart. It would be very nice to memorize all the verses of the entire Gita, but since not many people are able to do so, it is advisable to
memorize at least a collection of the most famous verses.

As we focus our attention on the glorious Lord Krishna, we may spend some time on meditating on the word "sri" that always
accompanies his name. Sri is the Mother Goddess, the personification of glory, beauty, opulence, and perfection. There is no "Bhagavan"
without "Sri", as Bhagavan means "one who has bhaga", where bhaga specifically means "opulence" or "fortune" - and all forms of
opulence or fortune are personified in Sri, or Lakshmi, the Mother Goddess.

Traditionally, such opulences are listed as six: beauty, wealth, strength, fame, knowledge and detachment. The theological meaning of the
name Bhagavan thus implies a form and attributes, and a personality including sentiments, feelings, thoughts, desires and intentions.
Therefore it is said that Bhagavan is the "personal" aspect of the Godhead, while Paramatma is the "localized" aspect of the Godhead that
is present within the heart of all living beings (and within each atom of the creation as well) and Brahman is the "impersonal" aspect of the
Godhead, that is all pervading.

Bhagavata purana (1.2.11) clearly explains that these three aspects of the Godhead are one and the same: vadanti tat tattva vidas tattvam
yaj jnanam advayam, brahmeti paramatmeti bhagavan iti sabdyate.

However, one can really understand Bhagavan only after realizing Brahman and Paramatma - otherwise one's bhakti would just be
materialistic devotion, a sentimentalistic affection that can only encourage the devotee towards a preliminary attraction for the Lord. Such
realization of Brahman and Paramatma, of course, is not subject to the official approval or certification by some institution or religious
lineage.

Brahman realization simply consists in actually realizing the spiritual nature that is the true identity of God and of the individual soul as
well. As long as we remain deeply convinced that we are the material body/ mind and we are defined by its attributes - in terms of race,
nationality, gender, caste, etc - we will only be able to see God as a statue made of material elements, or as a historical figure born in a
particular period.

Paramatma realization simply consists in actually feeling the presence of God in our heart, and realizing that we are nothing but
emanations of the Godhead, therefore our only function is to relate to the Godhead in a positive sentiment. Without this realization, our
actions will remain disconnected from the universal plan and plagued by selfishness - even if such selfishness expands beyond the limits of
the single individual to identify one with one's family, one's community, one's nation, or one's particular cultural or religious tradition, and
therefore make him exclusively attached to them. Thus, pandita or "knowledgeable and wise", is a person who has overcome the bodily
identification and attachments. We will see more of this definition later in the text. On the other hand, prajna means "aware, conscious,
conscientious".

Krishna observes that Arjuna is speaking sagely about the protection of dharma within the family, and the effects that family degradation
can have on society, and he praises him for that. This clarifies that Krishna does not reject Arjuna's previous arguments per se: they were
perfectly dharmic and appropriate, but they only constituted a level of dharma that is intended to be followed in normal circumstances.

Another interesting point is that Krishna says that knowledgeable persons do not "grieve either for the dead or for the living", implying that
often carrying on with life in certain circumstances can be more difficult than dying. Bhishma, Drona and the other great personalities are
not to pitied because they will simply obtain the result of their own choices and activities, just like everybody else.
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na: not; tu: but; eva: certainly; aham: I; jatu: at any time; na: not; asam: exist; na: not/neither; tvam: you; na: not; ime: these; jana: of
people; adhipah: leaders; na: not; ca: and; eva: certainly, na: not, bhavishyamah: we will be; sarve: all; vayam: us; atah: now; param:
after.

"Certainly there was never a time when I did not exist, and you and all these chieftains of men have always existed as well. Also,
none of us will cease to exist in the future."

In the previous verse Krishna has stated that there is no need to grieve for those who are dead, and in this verse he explains why: because
we never actually die. We disappear from the eyes of the people around us because we leave the body, and after that the material form that
we manifested is no longer visible, as the atoms composing it will disperse.

All material bodies are composed of atoms of matter that aggregate and disaggregate constantly, so much that every 7 years all the cells/
atoms of our body have been replaced by new ones. During one lifetime the "magnet" of the material consciousness called ahankara keeps
attracting material atoms and the disaggregation is a slow process by which fresh atoms are attracted through food etc and old atoms are
lost through the biological functions. At the time of death the disaggregation process becomes more dramatic as the ahankara "magnet"
becomes completely detached from that particular body and this does not attract any fresh atoms - so only the decay and dispersion of the
old atoms is visible. In subsequent verses Krishna will explain this process more specifically.

In this verse Krishna includes himself (aham), as well as Arjuna (fvam) and the other warriors (jana adhipah), in the eternal and
transcendental category of spirit. This verse states the inconceivable individual nature of Brahman, the Atman, that is simultaneously One
and Many. The aham and tvam, the individual nature and consciousness, continues also after liberation from material identification, just
like each molecule of water continues to exist individually with a precise shape and nature even after the droplet has dissolved into the
ocean. What disappears is just the temporary shape of the drop, not the inherent nature of water (H,O).

Some commentators state that this verse refers only to the bodies and not to the Atman, but such an idea is clearly rejected in the
subsequent verses of Gita, where Krishna explains how the body is never eternal, while the soul is. So when Krishna says that "none of us
will ever cease to be" he cannot possibly be speaking about the bodies.

The misunderstanding is probably caused by the intermediate level of identification of the embodied soul - the subtle body or mind, that is
also material - that continues to exist from one lifetime to the next, carrying the karmic seeds and the root of material identification (the
ahankara). But that is not eternal, either, because it will dissolve at the time of liberation. If we consider that Krishna is on a
transcendental, liberated level, we cannot think that he is talking about the subtle material body - the material mind characterized by
material bodily identification.

The eternal individuality of which Krishna is speaking refers to the Atman/ Brahman, and is therefore on the pure transcendental level. It is
a fact that in the process of spiritual evolution in this world, the material mind is gradually substituted by spiritual intelligence, as the
spiritual body (siddha deha, or sva-rupa) grows and manifests more and more in our personality. Such spiritual body or spiritual form is
the natural expansion of the anu-atman, and is developed in the association of the spiritual form of the Godhead and everything that is
divine in nature - the transcendental names, qualities, activities, teachings, companions, abodes, etc of the Godhead.

The living entity emanates from the Godhead as a seed (bija), an atomic (anu atman) spark of the Fire, as a minuscule cell of the body of
the Parama Purusha, but it contains the "spiritual DNA" (so to speak) by which he will be able to perfectly develop into a fully fledged
spiritual form and personality like Bhagavan. This is also called sarupya mukti, the liberation that consists in developing the same form of
the Lord. When we recognize that Vishnu is transcendental and not material, then his names, qualities, activities, teachings, companions,
abodes, etc must also be transcendental. And in order to be able to approach Vishnu for worship and service, we also need to develop a
transcendental body, that will gradually manifest in this world in the course of our sadhana and will be perfectly self-sufficient at the time
at death when we leave our material body.
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dehinah: one has a (material) body; asmin: in this (world); yatha: as is; dehe: in the body; kaumaram: in childhood; yauvanam; in youth;
Jjara: in old age; tatha: like that; deha: of the body; antara: end; praptih: attained; dhirah: one who is sober; tatra: there; na: not; muhyati:
is confused.

"The embodied soul who lives in this body (passes from one form to the other) as from childhood to youth to old age, and similarly
at the end of this body (he passes on). A wise person is not confused by this (passage)."

Each person knows there is a continuity of individual existence through childhood, youth and old age, although the body undergoes great
changes, to the point we could say those are totally different bodies. To understand this point, it is sufficient to see a number of photos of
the same person taken at 7 to 10 years intervals from each other. It is said that almost all the cells of our body are naturally replaced in a
cycle of 7 years. We can compare the spirit soul to a magnet that can modulate its power of attraction according to the particular
identification. When the Atman identifies with the transcendental nature he becomes instantly attracted to it, but when he identifies with
the material existence he remains stuck there. The magnetic power continues to exist, but the attraction mode changes.

The material elements can be compared to iron dust that becomes attracted and sticks to the magnet. Due to the inherent nature of iron, the
particles of iron will oxidize and become rusty, thus losing the power to stick to the magnet. As they fall off, fresh iron particles are
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attracted and replace the old ones, although the fresh iron becomes oxidized more quickly because of the presence of already rusting
particles around the magnet: this is called old age. Eventually the entire crust of variously rusted iron particles can be broken apart easily,
especially because of some strong shock, and then the magnet rolls away towards a more suitable stock of fresh material and again starts
attracting particles to form a new body. However, there is continuity of consciousness for the owner of the body. The akam ("I') has no
doubt about his own progressive identity.

But material identification plays tricks and creates confusion. Who am I? Am I a child, a young man or woman, or a "senior citizen"? So as
soon as he becomes convinced of the new specific material identification pertaining to that present material form, the embodied soul
forgets his previous specific material identification - a young man or woman will say "I am not a child (any more)", and an old man or
woman will say "I am not young (any more)".

In this confusion, the embodied soul tends to attach itself more anxiously to other identifications that appear to be more permanent - such
as the gender (male/ female), the race, the caste, the social position, the religious affiliation, the political views, the job/ occupation,
personal interests or even liking and disliking such as wearing a particular type of clothes and ornaments, a passion for gourmet food, for
camping or hiking, for practicing a sport, health and fitness practices, and so on. Some of such identifications may seem more reliable and
other flimsier and more subject to change due to external circumstances (such as the loss of a job, a reverse of fortunes that destroys one's
social position, an accident that leaves us handicapped, etc), but the more one is afraid of evolving, the more s/he will be attached to such
definitions of one's identity. This is why many people feel threatened in their own self-identification by seeing others who change religious
affiliation, gender identification, nationality, social identification, or other conventions based on external appearances such as the way of
dressing etc. These attached people will be the ones who suffer most when the inevitable changes of material nature will force them to let
go of their attachments - for example, when they become old, or when they die. These people are not sober as they are plagued by endless
anxieties and fears, that manifest as greed and lust and anger, but they pretend to be the only sober or "normal" people around because they
think of themselves as the "defenders of the permanent" since they desperately try to oppose change. But as change is the nature of the
world, they can only be defeated.

Old age and death are the greatest fears for these so-called "guardians of normality". Thus they try to create an artificial world where old
age and death are not visible and therefore they can delude themselves into thinking they have prevailed over change. Death becomes a
taboo topic, a disgrace to be avoided at all costs, or at least to be hidden and forgotten, something unjust and cruel that does not make any
sense. Society conventions also condemn old age and all the bodily modifications that generally accompany it - such as wrinkles, white
hair, reduced sexual activity, changes of shape in the body, complexion irregularities, slower metabolism, etc.

People who do not "keep fit" are treated with contempt or victimized, made the subject of spiteful jokes, or forced out of sight. If they want
to go around freely they must lose or gain weight, go to a gym, follow a diet, undergo plastic surgery, dye their hair, dress in a flattering
way, and even take medication against menopause and other normal symptoms of aging. All this is intended to defend the "last stand" of
bodily identification against the inevitable changes of nature that harbinger death, the final and irreversible change.
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matra: instrument; sparsah: touch; tu: but; kaunteya: o son of Kunti (Arjuna); sita: winter; ushna: summer; sukha: joy, duhkha: distress;
dah: that give; agama: coming; apayinah: disappearing; anityah: temporary; tan: them; titikshasva: you should tolerate; bharata: o
descendant of Bharata (Arjuna).

"O son of Kunti, the contact of the senses (with the sense objects) causes joy and distress just like (cold in) winter and (heat in)
summer. Such feelings are temporary: they come and go, o descendant of Bharata, and you should just try to tolerate them
(without being confused and distracted from your duty)."

It is always important to study a concept within its proper context, and Krishna's teachings to Arjuna should also be considered as a
discussion that follows a logical thread, and not as a random collection of aphorisms that have no connection with each other. In the
previous verses Krishna answered Arjuna's doubts, saying that one should not be distracted from his duty by the idea of death, because the
Atman is eternal. Each jivatma exists eternally, passing from one body to another in the course of one lifetime and also from one life to
another. Now Krishna is saying that such passages or changes are part of the natural cycle of life, like the seasons of the year, and they are
just as temporary. Birth, life in a material body and death are temporary conditions, and it is this impermanence that disturbs the attached
mind. But how do we notice such changes? Through the information that is supplied to our mind by the five senses of knowledge
acquisition.

How can we ascertain whether a man is dead or alive? By looking at him, by listening to his breathing or other sounds he may produce, by
touching his body, and so on. Our senses enable us to carry on the desired interactions with the people we are attached to, and when we
cannot perceive the face or the voice or the touch of a loved person, we feel something is missing: we miss his/ her presence.

The contact between our senses of perception and the tanmatra relative to the bodies of a person we are attached to produces pleasure,
while the lack of such contact produces suffering. The example offered by Krishna is thus particularly appropriate: the pleasure of the
presence of a person we are attached to "warms" our heart, while his/ her absence produces a sense of coldness and solitude.

When the attachment is strong enough, the presence or absence of such tanmatra can produce respectively a fire of passion that is as hot as
any torrid summer, and a freezing despair that is as cold as any Himalayan winter. However, it is impossible to remain always in the
physical presence of our near and dear ones, because we have duties to perform. A child will have to leave his mother to go to school, a
husband will have to leave his wife to go to work, a parent will have leave his grown-up children and grandchildren in order to embrace the
renounced order of life, and ultimately we all have to leave each other when life or death forces separation on us.

Matra is "something that can be measured". The sense objects are measured by the senses to evaluate the various types and levels of
pleasure or suffering that the contact with such objects can give.
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There is a difference between matra and vishaya: both terms apply to the "objects of the senses", but matra is the subtle matrix of sense
perception that remains within the subtle body of the perceiver, while the vishaya are the objects that are perceived externally. Thus the
pancha tanmatra are the modes of sense perception, or the matrices of the five objects of the senses: the sabda tanmatra is the sound
vibration, the sparsa tanmatra is the touch, the rupa tanmatra is the form, the rasa tanmatra is the flavor, and the gandha tanmatra is the
smell.

We should be careful not to confuse the matra or vishaya with the actual person whose body's form, sound, or touch we contemplate as
matra or vishaya. Foolish people are in the habit of blaming the sense objects for their own lust or disappointment, but that is only due to
ignorance.

The word sparsa can refer to the contact or to the object that is contacted. The meaning of the verse is that the contact between the organs
and the objects produces the feelings we know as heat and cold, joy and sorrow, etc in their various measures. Sometimes cold produces
pleasure and sometimes it produces suffering, depending on various factors, and even within the same category of feeling, heat and cold,
joy and sorrow can be milder or stronger depending on various factors. For example: people pay top money to get a sauna treatment in the
winter, but during the summer they can hardly tolerate the same temperature and humidity in their bedroom when they are trying to sleep.

Naturally all the changes of the material body - birth, growth during childhood, the passage through adolescence, the process of aging, and
death itself - cause a various mixture of joy and sorrow, because they imply the association or separation between bodies and between the
bodies and the material things and surroundings. The real cause of such joys and sorrows is the contact or lack of contact between the
senses and the objects of the senses. Normally the embodied being runs after joys and away from sorrows, but no matter how far we try to
run, we will always meet with joys and sorrows, because we are carrying them around in our subtle body as matra. So the real solution to
the problems of existence is to perform our proper duty: doing the right thing without being confused or deterred by selfish considerations.

Both joy and sorrow need to be tolerated in the discharge of our duty. Krishna does not say that one should not experience joy or sorrow,
but simply that we need to tolerate them as mere temporary disturbances, like excessive cold in winter and excessive heat in summer. As
long as we have a material body we will feel them.

The names Kaunteya and Bharata are significant here. Krishna wants to remind Arjuna that he is the descendant of great personalities, who
tolerated much in their lives without ever neglecting their duties.
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yam: one who; hi: certainly; na: not; vyathayanty: are causing disturbance; ete: these; purusham: a person; purusha-rshabha: o best among
persons; sama: equal; duhkha: suftering; sukham: joy; dhiram: sober; sah: he; amritatvaya: for immortality; kalpate: thinks about.

"O best among men, one who is not distracted by all these (feelings) and is always equally balanced in suffering and in joy, is a
sober person and he can aspire to immortality."

Krishna has been speaking about the death of the body and the immortality of the soul, and how the joys and sorrows connected to the
changes of the material body are due to the contact with the objects of the senses. The attachment to the joys and sorrows originating from
the contact with the sense objects is the real cause of death and rebirth.

What is death? It is the force that separates us from the sense objects to which we are attached. Since we are still attached to the sense
objects, rebirth is inevitable because we need another material body to contact them again. As death only refers to the material body, it
must only apply to what is pertaining to the material body - precisely the joys and sorrows created by the contact of the material senses
with the material objects of the senses. Once a person overcomes the identification with the material senses and the attachment to the
material objects of the senses, death disappears. In fact, death does not really exist because, as Krishna has already explained, the
embodied being constantly passes from one body to another but remains always the same in spite of all such passages.

Amritatva means “immortality” and is a synonym for moksha or liberation. Many people have strange and confused ideas about liberation:
they tend to believe that moksha is some kind of ticket for a journey from a particular place (the "material world") to another particular
place (the "spiritual world"), that can be won in a lottery, purchased or received as a gift, or through bribery. This idea mostly comes from
the abrahamic concept of "salvation" (a word that is sometimes incorrectly used to translate the Sanskrit term moksha), in which allegiance
to a particular religious affiliation gives the immediate and automatic right to "go to heaven" even to the most unevolved and gross
materialist. But such an idea is very foolish, and those who entertain it are in the terrible danger of wasting the valuable opportunity of the
human birth, because they will refuse to make any effort in personal development, believing that they are already "saved".

The true facts are very different. As Gita (8.6) clearly explains, at the time of death we will only be able to attain whatever level of
consciousness we have actually developed during this lifetime. If we do not live the realization that we are already in the spiritual world
now, in this very body, there will be no divine airplane coming to take us to Vaikuntha at the time of death. We cannot pay or bribe, beg,
trick or sneak our way to liberation, because liberation is just about our own consciousness — our being able to remain on the
transcendental level without being deluded and confused by material identification, attachment and conditions of life. This is only possible
if we become truly dhira, or “sober”.

The word kalpana means "desire, intention, determination", and as such it is used during rituals to describe the declaration of intents for
the ceremony. By using the word kalpate in this verse, Krishna is saying that liberation can be achieved by a sober (unattached) person
who is steady in determination: this makes him/ her fit or eligible for immortality. Some commentators link this verse with the need for the
formal acceptance of the order of sannyasa, by which one officially detaches himself/ herself from the pursuance of sense enjoyment. This
is all very good when the sannyasi or sannyasini has already attained the level of self realization and utilizes the position to give a good
example to the society in general, but it can be disastrous when the candidate is not ready and follows the very adharmic and stupid
principle of "fake it till you make it".
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In later chapters (3.6, 6.1) Krishna will very clearly explain that a person who simply restrains his senses but has still some attachment for
the senses objects in his mind is a fool and a cheater, and that real sannyasa is not about rules and regulations but about performing one's
duties selflessly. In Kali yuga there is no need to take formal sannyasa. Brahma vaivarta purana says, asvamedham gavalambham
sannyasam pala paitrkam devarena sutotpattim kalau pancha vivarjayet: "In the age of Kali five acts should be avoided: the asvamedha
yajna, the gomedha yajna, the acceptance of the order of sannyasa, the offering of oblations to the forefathers, and a man's begetting
children in his brother's wife."

Later on Krishna will clearly explain that the real sannyasa is about renouncing the selfish attachment and identification with the actions,
not renouncing action itself.
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nasato vidyate bhavo nabhavo vidyate satah | ubhayorapi drsto'ntastvanayostattvadargibhih | | 2-161 |
na: not; asatah: of what is asat; vidyate: is known; bhavah: existence; na: not; abhavah: non-existence; vidyate: is known; satah: of what
is sat; ubhayoh: of the two; api: certainly; drishtah: seen; antah: the conclusion; fu: but; anayoh: either of them; tattva: of tattva (truth);
darshibhih: those who see.

"Those who see the truth know that what is illusory/ temporary/ bad will not (continue to) be, while what is real/ eternal/ good will
never be destroyed. They have carefully observed both things and reached this conclusion."

Krishna is still speaking about the constant changing of the body and the impermanent nature of the contact of the senses with the sense
objects. Sat and its contrary asat are extremely important concepts in the philosophy of Gita. Sat means "existence, reality, goodness,
permanence, spirit", or in its adjective form means "actual, real, true, good, right, eternal, spiritual, transcendental". Its opposite asat
therefore means "non-existent, illusory, false, wrong, impermanent or temporary, material".

All these definitions can applied to this verse to expand its layers of meanings. The general picture we get from the combination of all such
meanings is that even the material world is a manifestation of the compassion of God, and everything "bad" is simply a temporary and
illusory experience, similar to a vivid dream or virtual reality, meant to help us in our learning and development. Anxiety ( kunta) dissipates
when we actually realize that illusion cannot last long, while what is real is never subject to change as it exists beyond transformation.
However, we need to carefully understand that asat as "non-existent" or "false" is a relative meaning, as it refers to the transformation and
not to the void. There is no void or sunya anywhere in this universe. What appears to be void is actually full of invisible particles...
molecules of various gases in the air or of cosmic dust in space, atoms of elements, photons of light and other radiations, and especially the
omnipresent existence of the energy of Brahman. The example is often given of water. On our planet water is everywhere, even in the
deserts: there is no place on earth where there is 0% moisture in the air. The percentage may be very low, but still it is not absolute zero.
Invisible to our eyes, this moisture rises up in the atmosphere and condensates in clouds, that are more or less visible, then it precipitates as
rain or snow, that is very much visible.

Rain and snow feed streams and rivers, that are even more permanently visible than rain, and rivers flow down to the oceans, that are even
more permanently visible than rivers, although even oceans are not eternally manifested and can disappear, too. From there, molecules of
water evaporate again and are carried around by the air in a constant cycle. Clouds and rain are the most temporary form of water, yet their
temporary manifestation enables the growth of the bodies of plants and animals and human beings as well. And the human body affords the
priceless opportunity of striving for liberation or immortality. Contemporary science is now helping our understanding by showing that
solid matter is actually nothing but vibrating energy - matter does not exist... in the sense that it is not what it seems. However, a ton of
bricks falling on your head certainly have the tangible and real effect to destroy your human opportunity, although the contact between
your senses and the bricks as objects of your senses will be very temporary.

A tattva darshi is "one who sees Reality", a person who has the direct and real perception and experience of truth - not because he "heard"
about it or because he "chose to believe" it. A darshana is a perspective or vision of Reality - both in knowledge (as in the Sat darshana -
Vedanta, Karma, Yoga, Sankhya, Nyaya, Vaisesika) and in worship (as in the darshana of the Deities in the temple). The concept of
darshana is different from "opinion", because an opinion is simply a mental elaboration that may be right or wrong and therefore it needs
verification, while a darshana is the genuine, true and clear experience of a consistent vision. Between the two there is the same difference
that separates hearing the description of an elephant and actually seeing the elephant in the flesh.

The word Tat is a sarvanama or pronoun, meaning "that", the same Tat of the mahavakyas such as Tat tvam asi, Om Tat sat, etc. There is
also a grammatical explanation of the absolute meaning of the word, as sarvanama ("pronoun") is "a name that applies to everyone" (or
everything), and that is precisely what Brahman or Reality is: everything and everyone.
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avinasi tu tadviddhi yena sarvamidam tatam | vindsamavyayasyasya na kadcitkartumarhati || 2-1711

avinasi: that cannot be destroyed; tu: but; fat: that; viddhi: know; yena: by him; sarvam: all; idam: this; tatam: pervaded; vinasam:
destruction; avyayasyasya: of what is imperishable; na: not; kascit: any; kartum: to do; arhati: can.

"Know that it is an imperishable (spirit) that pervades all this (universe of bodies). And no one will be able to destroy what is
imperishable.”

Krishna has been speaking about Tat, or Tattva, the Reality that is always existing (Brahman/ Atman) as opposed to the temporary and
illusory relative non-existence of the material body. The word viddhi, "know", is particularly important in the verse, indicating that the
purpose of knowledge is the experience of the imperishable Brahman. This is also the open invitation of the Vedanta sutra (1.1.1): athato
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brahma jijnasa, "now is the time to search the knowledge of Brahman". Brahman is eternal and imperishable, but our human form of life is
not, so we should take full opportunity of this small window of time. Now, without any further hesitation or delay.

Here spirit is stated to be present in all bodies and in the entire universe, as the expression sarvam idam tatam ("pervading all this") can be
applied at various levels - the body, the sum total of all prana, the universe, the entire reality. Even bodies that may appear dead are
actually teeming with life in the form of micro-organisms that break down the organic matter by eating and digesting it. Microscopic living
entities are found in water, in air and in earth, and there are also souls that carry a body made of subtler material elements that can be seen
or perceived only through subtle senses.

As cutting-edge contemporary science has already shown, the parameters of life on this planet among the species we know may become
stretched by different conditions where life can develop in completely different ways that may appear alien to our daily experience and
may even not be easily recognized as such.

Krishna is speaking of the "aham", or individual consciousness, and therefore the description specifically applies to the individual aspect of
Brahman called Atman. The simultaneous oneness and individuality of the Brahman and Atman is said to be inconceivable, therefore when
we hear people speaking about different perspectives - called monism, dualism, etc - we need to understand that they are just indicative
suggestions of the One Reality and not sectarian dogmas that are competing against each other. Trying to ascertain which perspective is
"the correct one" over the others is foolish and just demonstrates that one is not a tattva-darshi. One who can directly see the Great Picture
of Reality immediately understands how apparent opposites are reconciled: this is called prakasha, or "illumination".

Also indicative are the "dimensions of the soul" mentioned in the Svetasvatara Upanishad (5.9) as "one ten-thousandth of the tip of a hair".
The spiritual soul has no material limitations in time or space, and the indication of its atomic "size" is only intended to give us the idea
that souls are everywhere, even in the tiniest bodies of microbes. Yet, the power of the soul expands and pervades even huge bodies, such
as those of whales.

It is also said that the soul is situated in the heart of the body of a living entity: this is also an indication only, as the spirit soul is
transcendental to the gross matter and is not tied to an internal organ. For example, in the case of heart transplant, we should not think that
the soul of the donor passes into the body of the person who receives the organ.

The Mundaka Upanishad also explains that the presence of Brahman/ Atman is carried in this world by prana: in the human body prana
takes the 5 forms of prana, apana, vyana, samana, udana - the five heads of the Kundalini snake. But prana does not exist only within the
human body: it exists in water, in air, in the sunshine, even in the apparently empty space. What is prana? Prana is simply "energy",
therefore applies both to Atman and Brahman. Another definition of prana is prabha or "power". Just like the sunshine particles or rays are
the prabha of the Sun, the prana in our body is the prabha of the Atman manifested at the material level.
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antavanta ime dehi nityasvoktah saririnah | anasino'prameyasya tasmadyudhyasva bharata | 1 2-181 |
antavanta: that will have an end; ime: all these; dehah: bodies; nityasya: of the eternal; uktah: said; saririnah: of he who owns the bodies;

anasinah: that will not be destroyed; aprameyasya: that cannot be measured; fasmat: therefore; yudhyasva: engage in battle; bharata: o
descendant of Bharata.

"All these (material) bodies are destined to end, while he who is in these bodies is said to be eternal, because he cannot be
destroyed or measured (materially). Therefore, o descendant of Bharata, you should fight."

The logic here is crystal clear: all bodies are temporary, so they should be used in the best possible way, for the progress of the eternal soul.
Sacrificing or utilizing one’s body for the benefit of the soul is actually a good bargain, the proper purpose for which it was created in the
first place. The apparent contradiction of the need for progress and evolution for the soul, that is described as unchangeable and untouched
by temporary conditions, can be reconciled when we understand that the individual soul is anu atma (atomic soul) at the beginning of its
evolution. It already contains all the “spiritual DNA” for its full perfection because it is an amsa, or “part” (“cell”) in the spiritual body of
God — a spiritual blueprint comparable, on the material level, to the “stem cells” of the human body that will eventually differentiate and
grow into the different limbs of a fully developed body.

The anu atma is already sat-cit-ananda, or "made of" eternal existence, conscious knowledge and perfect happiness, but it is very small
and as such itcan be blown around by the mighty wind of Mahamaya. When covered by the ahamkara or identification with matter it is
called conditioned, while it becomes liberated when such covering is dissolved. Although unchangeable in nature, and eternally made of
knowledge and bliss, the soul grows, evolves and develops through learning, experience and realization towards a perfect form called
siddha deha, a spiritual body that is not subject to the limitations of gross or subtle matter.

During this process of evolution the soul retains its subtle body through the repeated passages from birth to death to rebirth in many
lifetimes, with a continuity of conscious existence that gradually expands into all the layers of the mind, including the superficial level. At
that point, with the full realization of one’s eternal and transcendental nature, the subtle body also dissolves and only the spiritual body
remains. The support for the growth of the sapling becomes unnecessary when the plant is strong enough.

Another interesting thought about the concept of avyaya or avinasi ("imperishable, indestructible") is that the imperishable does not always
and necessarily continue to exist in a visible form for the practical purposes of people who have a material body. The Sanatana Dharma
will never cease to exist, but it is very much possible that its correct understanding and practice will become lost or invisible in human
society, and even that it will be made illegal and persecuted by adharmic governments and powers. It is even possible that the temples and
sacred places in the world will be destroyed and/or covered by other buildings, or even by garbage dumps. In this universe, the
manifestation, preservation and dissolution continue to follow each other, and this also applies to the visible manifestations of Sanatana
Dharma in human society. The Devas are those who constantly work to protect Dharma, while the Asuras are those who constantly oppose
it. At times the Devas win, at other times the Asuras win, albeit for a relatively short time...
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ya enarh vetti hantaram yascainarh manyate hatam ubhau tau na vijanito nayam hanti na hanyate |1 2-191 |

yah: s/he; enam: this; vetti: knows; hantaram: one who kills; yah: s/he; ca: and; enam: this; manyate: thinks; hatam: killed; ubhau: both;
tau: they; na: do not; vijanitah: knower; na: not, ayam: this; hanti: Kills; na: not; hanyate: is killed.

"One who knows this (Atman/Brahman) does not consider himself to be killing or being killed, in both (positions) he knows that
one does neither truly kill nor is truly killed."

The words enam/ ayam in this verse refer to Atman/ Brahman, that in previous verses was described as 7Tat ("that"). On another level,
enam/ ayam also refer to the knowledge of Atman/ Brahman, to the spiritual consciousness and identification.

In fact, Knowledge/ Consciousness is non-different from Atman/ Brahman, because awareness is the fundamental symptom of the spirit
soul as opposed to the material bodies. When the body is inhabited by the Atman, there is awareness - knowledge, perception,
consciousness - and when the Atman moves out, awareness disappears. The pointless controversy of the "personalists" against the
"impersonalists" aims at demonstrating that Atman is eternally individual, but it is misguided because there is no contradiction in Atman
and Brahman being simultaneously one and distinct (bheda-abheda tattva). So when we speak of Tat (or enam/ ayam as in this verse) we
refer to Brahman as the Soul of all individual souls.

Aggressive "personalists" may end up embarrassing themselves in trying to demonstrate that God's spiritual body (constituted by the jivas,
who are parts and parcel of God) is different from God - precisely the offensive mentality they ascribe to the "impersonalists". In reality
there is never separation between Atman and Brahman: the variations of consciousness/ awareness are only due to the particular variation
of the power of consciousness - Shakti, also called Maya. Aggressive "personalists”" offensively use the term "Mayavadi" to refer to
Advaitins, but they forget they are also expected to worship Maya/ Shakti in the form of Yogamaya.

Some might misinterpret these verses to mean that one could indiscriminately kill anyone else legitimately without any consequence,
claiming that in any case all bodies are illusory (or "vanity") and people would eventually have to die. This is not a good conclusion. All
actions have consequences. It is true that all bodies are ultimately meant to die, but in the course of their manifestation they are meant to
offer the opportunity for the evolution of the Jivatman, just like rainclouds and rain are temporary but their action on the land and on the
bodies of plants, animals and human beings is instrumental for the perpetuation of the cycle of life. All actions, omissions, words and
thoughts have consequences that reach far beyond the time and space where they manifest, and we have, through our actions, the power to
increase or decrease the joys and sorrows we will have to experience in the future. Since joys and sorrows are the inevitable consequence
of our past good and bad deeds, by increasing our good deeds (punya) and decreasing our bad deeds (papa) today we are building a better
future for ourselves and for everybody else, even if we need to sacrifice bodies for it. Generally living entities maintain their bodies by
consuming the bodies of other living entities — carnivores kill animals, while vegetarians and herbivores kill plants. Even someone who
chooses to eat animals or plants that had already died of natural causes, will have to recognize that there are living micro-organisms and
living cells in such bodies, although the level of their awareness is extremely low, and they suffer almost no pain.

Any life that we take for the survival of our own body is a debt we contract and that we will have to pay eventually, so we should move
around in this world with the least possible negative impact, creating as much positive impact as possible.

The ideal diet, observed generally during the fasting periods, consists of the less violent foods, such as filtered water, leaves fallen from
plants, the flesh of fruits fallen from plants, and the surplus milk of a cow treated affectionately like a grateful child treats a mother. Very
advanced yogis are able to subsist on air, sunlight, or just on the prana that pervades the entire universe, without even breathing. However,
it is unlikely that all the members of human society will be able or willing to restrict their diet to the above mentioned totally non-violent
foods, therefore for more ordinary people there is a license to kill a reasonable number of vegetal living entities, either in the form of seeds
or as entire plants. In ordinary circumstances, a vegetarian diet is more acceptable than a non-vegetarian diet for several reasons: first of
all, for health reasons, because it is the most suitable for the human body and mind. There is ample scientific literature that shows how the
digestive system, teeth, and general bodily structure and functions of human beings are engineered for a "fuel" consisting of fruits,
vegetables and grains.

The mind - that is, the subtle body of the human being - also finds greater benefits from fresh, clean, luscious, sweet-smelling, pure and
attractive vegetarian foods. On the other hand, non-vegetarian foods are nothing but corpses and therefore they need to be disguised by a
lot of cooking and other ingredients in order to become attractive, and even so they become quickly putrefied and toxic for the body and
mind of those who consume them.

However, it is important to understand that even plants have life, and life should be taken only when strictly necessary and without selfish
motivations. We have the right and duty to maintain our bodies with the share that has been allotted to us, as long as we pay back our debt
by working with selflessness and dedication for the benefit of the entire universe. This dutiful consciousness in playing one's allotted role
in the administration of the universe elevates the human being to a level of affinity with the Devas, but if we want to achieve liberation -
that is even more elevated than the heavenly planets - we need to situate ourselves on the level of Brahman consciousness. According to
Krishna (18.54 ) attaining such brahma bhuta is the platform from which one can develop true bhakti rather than the delusional and
childish sentimentalism based on mental fantasies that is sometimes passed for genuine devotion to the Supreme Lord.

This means that we should always remember our true nature and remain above the material level of nature - where a body requires food
and kills another body to procure it, as confirmed by Bhagavata purana (1.13.47). Later in Gita (5.8-9), Krishna will clearly confirm that a
self realized soul remains untouched by these natural activities of the body, because the consciousness is always fixed on the pure spiritual
nature.
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ajo nityah sasvato'yam purano na hanyate hanyamane sarire | | 2-20 1 |

na: not; jayate: takes birth; mriyate: dies; va: or; kadacit: any time, na: not; ayam: this; bhutva: once having been; bhavita: will become;
va: or; na: not; bhuyah: again to become; ajah: unborn; nityah: eternal; sasvato: permanent; ayam: this, puranah: ancient; na: not;
hanyate: kills; hanyamane: is killed; sarire: in the body.

"(The soul) never takes birth and never dies at any time. It eternally exists, without beginning or end. This (soul) that is in the
body is unborn, eternal, imperishable, immensely ancient, and cannot Kill or be killed."

Krishna is still talking about the soul - jivatma, atman, brahman. These three concepts are inconceivably one and different from each other,
as we have already mentioned, and they are defined by the term ayam or "this" as in this verse, or fat or "that" as in the famous
mahavakhya "tat tvam asi". This verse specifically refers to the six changes of the body - that takes birth, grows, lives for some time,
produces offshoots (offspring or byproducts), dwindles and dies. The soul is not really affected by such changes, although in its
conditioned state it certainly goes through all of them and identifies with them because of ignorance and illusion. So when Krishna says
that the soul does not take birth, this means that the soul exists before the birth of the body. Saying that it never dies means that it continues
to exist after the death of the body. However, we know that the anu atma becomes manifested (bhutva) at the beginning of its evolutionary
journey. Bhutva means "having once been". Here the apparent beginning of the existence of the jiva is simply its manifestation from the
spiritual body of God, where it exists eternally. When we speak of something that is eternal and beginningless, and yet has a beginning,
logic and words become insufficient as instruments: this will be clearly confirmed by Krishna later (2.29). However, this is not a
justification for avoiding all efforts to understand and help others to understand Reality, as much as intellect and words can grasp it.

Another level of explanation that can help us understand the subject is the distinction between anu atma and vibhu atma: they are both
atma, but the anu is "atomic", while the vibhu is "powerful". Of course a jivatma will never be able to become the Supreme Lord Narayana
- no matter how much effort or realization he can muster - but even among jivatmas there are differences depending on the degree of
evolution or development that the atma has attained.

The word sasvata means "not decaying and not subject to change", while purana means "ancient" - not new or recent. Yet, the soul has no
past, present or future, because it is not limited by time and space. The issue of the eternity of the individual soul as inconceivably
compatible with its beginning in existence, when it is generated by Sadashiva Mahavishnu, has been debated rather hotly in some groups,
so for those who wish to analyze it in greater depth, it is advisable to refer to those writings.
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vedivinisinarh nityam ya enamajamavyayam | katharh sa purusah partha kam ghatayati hanti kam | | 22211 |

veda: knows; avinasinam: of the indestructible; nityam: eternal; yah: s/he; enam: this; ajam: unborn; avyayam: imperishable; katham:
how; sah: s’he; purushah: a person; partha: o son of Pritha; kam: whom; ghatayati: causes to be killed; hanti: kills; kam: who.

"O son of Pritha, when one knows that this (soul) is imperishable and eternal, unborn and unchangeable, how (one can Kkill
another) and who will kill whom?"

The description of enam ("this") continues. This verse introduces the concept of purusha, "a person”, meaning the active principle of
Atman/ Brahman - in a sense, the "masculine" side of Being. Later in Gita (15.7) Krishna will say that the jivatmas are eternal particles of
the Parama Purusha that are situated within Prakriti. But in 7.5, Krishna also says that the jivas are Prakriti - a form of Prakriti that is
superior to the manifestation of the inert matter of the bodies. Is there a contradiction? Is the jivatman purusha or prakriti, male or female?
In fact it is both, and continues to be, irrespective of the material body it is wearing... so even "women" in this world are actually purushas,
and even "men" in this world are actually prakriti.

The nature of the jiva as "child of God", includes both the nature of prakriti and the nature of purusha. We may give the example of the
"genes" a child receives from both parents and that remain within the DNA even if only one of the characteristics, either male or female,
will be apparent externally. In fact each human being has both a male and female side, not only on the subtle level of the mind
(characterized respectively by logic and intuition, or practicality and emotionality etc) but also at a physical level. The question posed by
this verse is also interesting and it can be studied at several levels. For example, the use of the name Partha, "son of Pritha", reminds us that
as children of Mother Earth (Prithvi) we should understand the way she deals with all her children - sometimes even killing them when it is
necessary for the greater good. The use of force, even up to lethal levels, should never be confused with violence, exactly like a necessary
surgical operation properly performed by a skilled and ethically motivated doctor cannot be described as a crime. Another level of
meaning of this verse goes beyond the act of killing, and includes all kinds of actions. Later on Krishna will extensively speak about
Karma yoga, or the union with the Absolute through the art of Action, but this verse already introduces the topic. The crux of the
discussion is the apparent difference between the path of ritualistic duties on one side, and the path of renunciation on the opposite side.
But if we carefully examine both we find out they are actually not opposed: this will be clearly revealed later in Gita (6.1). This particular
issue has been subject to many debates and questioning. Some have even suggested that the verse refers to a dead person, i.e. one who does
not have a material body, or that the inconceivable position of the soul is beyond the scope of knowledge. Such ideas have been amply
refuted by the traditional commentators.
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tatha sarirani vihaya jirna- nyanyani samyati navani dehi | | 2-221 |

vasamsi: clothes; jirnani: torn/ worn out; yatha: just like; vihaya: after leaving; navani: new; grihnati: accepts/ takes; narah: a man;
aparani: other; tatha: similarly; sarirani: bodies; vihaya: giving up; jirnani: torn/ worn out; anyani. different; samyati: unites; navani:
new; dehi: the embodied (living entity).

"Just like a man abandons clothes that have become torn or worn out and acquires other and new clothes, in the same way one
leaves a damaged body and accepts another new body."

This metaphor is particularly suitable as the embodied soul is covered by a number of layers of identification, just like a person can wear
various layers of garments. The anandamaya core is covered by jnanamaya or intellect, manomaya or mind, pranamaya or energy body,
and annamaya or gross physical body.

In this verse the word jirnani is particularly important. Death occurs because the material body is torn or worn out, or in other words either
because of a violent injury or because of old age. In certain cases and by certain practices we can delay the death of the body but we cannot
avoid it completely, because the body itself is engineered in such a way that it must decay, in order to push the conditioned soul in the
direction of evolution.

Another important word in the verse is samyati, "unites", indicating a connection that is stronger than the mere "wearing" of a dress: it
seems more appropriate to some kind of prosthetic limb, or an interactive device as in virtual reality computer games. In fact the material
body of the human being is infinitely more complex and wonderful than any dress we may have seen in ordinary life. It grows and
diversifies according to the need, has a limited ability to fix itself, and interacts with the identification of its owner through the complex
"software" that comes together with it. We can compare the gross material body to the hardware of a computer, while the mind is
comparable to a very advanced software system that can be programmed and reprogrammed if we learn to. The Atman is the computer
operator: the more knowledgeable and skilled he is, the better the system will work. This example can help us to better understand the idea
of "uniting" with the body: a computer must be properly "connected" in order to function. In fact, the comparison of the body/ mind with a
computer could go even further beyond the present technological complexity and functionality of computers as we know them, into a field
that many could see as science fiction.

The word dehi is used in this verse to specifically qualify the jiva that "unites" with the material body/ mind: it is a conditioned living
entity, one that identifies with a body and therefore needs to get a new one when he loses the old one. A computer operator cannot remain
without a machine as long as he identifies himself with the activity of working on a computer. Sometimes we get so accustomed to using
machines that we become unable to make simple additions without using the electronic calculator. Similarly, an "embodied living entity"
cannot remain without a material body for a long time, even when he is forced out by death.
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nainarh chindanti astrani nainar dahati pavakah | na cainar kledayantyapo na sosayati marutah || 2-2311

na: not; enam: this; chindanti: cut; sastrani: weapons; na: not; enam: this; dahati: burns; pavakah: fire; na: not; enam: this; kledayanti:
moisten/ soak; apah: the waters; na: not; soshayati: dries; marutah: the wind.

"This (soul who is in the body) cannot be cut by any weapon, or burned by fire, moistened/ soaked by liquids or dried by the
wind."

The nature of the soul is spiritual and transcendental, therefore it cannot be killed or even affected in its essence by anything material.

In this world, we have the constant experience of things being dissolved by water, burned by fire and dried or ripped apart by the wind.
Actually the inherent power in these elements can also be channeled and used in very sophisticated weapons, according to an ancient
knowledge that was taught to the kshatriyas of the Vedic times. For example, today the great majority of the people have heard about the
laser, that is a very concentrated form of light capable of cutting through hard and dense materials.

Similarly, sound can be modulated and concentrated in order to modify matter in dramatic ways. All the ancient Vedic weapons were
based on mantras, that are sound vibrations combined with the magnetic field created by the mind. In particular circumstances such
specific mantras acted on fire, water or wind, creating exceptional weaponry that could destroy the bodies of the enemies. But they were
never able to destroy the soul.

Water (in the sense of liquidity) has the power of dissolving earth and therefore also all the solid elements that are derivations of the earth
element. The ancient art of alchemy was based on dissolving materials into liquid, heating them with fire, purifying/ evaporating through
air by distillation etc. The process was not only practical for the discovery of many important and useful chemical products, such as
gunpowder, solvents, extracts, etc, but it was also highly symbolical because it trained the mind in the search of the "quintessence" that
could not be dissolved in water, burned by fire, or dried by air - the representation of the soul itself. At a more symbolical level, water is
separation or detachment, air is knowledge or inspiration, and fire is the passion that can both condensate and expand. All these elements
of sadhana are utilized to purify the soul from the material contamination.

The topic of the soul that cannot be cut to pieces has also been discussed with reference to the separation or non-separation of the
individual soul from the Supreme Soul. The debate again leads to the dvaita/ advaita controversy, and it should be solved in the same light
we have explained before. Vedic scriptures offer the example of a spark that emanates from fire, or a drop of water from the ocean. Now
on the material level a spark can be separated from the fire, although it will become extinguished or create another fire if it falls on suitable
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materials, and a drop of water can remain very far from the ocean for an extremely long time - possibly, even forever. This is because the
fire and the ocean have a precise and limited position in space. A fire or an ocean are not everywhere. However, we know that God is
omnipresent and eternally residing within the heart of the living entity as well. How can the soul ever be separated from God then? It is not
possible.

The Atman is separated from the Brahman only in the confused perception of the jiva. Such confusion can be material - as due to
Mahamaya - or spiritual - as due to Yogamaya. In the first instance, it helps the living entity to forget God and the divine reality to become
immersed in material identification and attachment, while in the second instance it helps the living entity to better connect with God
through a more intimate and deeper feeling and relationship. Such separation it is not factual. Yet, at the same time each individual soul
remains an individual eternally, as Krishna has already clearly established in 2.12. In this way each individual soul can offer a personal
relationship of love and devotion to the Supreme and interact with other individual souls on the transcendental platform. In fact,
individuality even exists among the Personalities of Godhead that are direct emanations or svamsas, such as the different forms of Vishnu.
If there were no spiritual individuality, the entire concept of /ila would be meaningless, and so would the concept of bhakti.
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acchedyo'yamadahyo'yamakledyo'sosya cva ca | nityah sarvagatah sthanuracalo'vam sanatanal || 2-24] |

acchedyah: that cannot be broken or cut; ayam: this; adahyah: that cannot be burned; ayam. this; akledyo: that cannot be dissolved;
asoshyah: that cannot be dried; eva: certainly; ca: and; nityah: eternal; sarva-gatah: omnipresent; sthanur: fixed; acalah: that does not
move; ayam: this; sanatanah: eternal.

"This (spirit) cannot be hacked to pieces or burned, or desiccated. Actually it is eternal, omnipresent, permanent, and does not go
away. It is everlasting."

In Vedic culture the repetition of a concept indicates its great importance, so instead of skipping the verses that seem boringly repetitive,
we should take the opportunity to exercise some humility and put greater attention in their study. Krishna is talking of the weapons that
will be used on the battlefield, but the same considerations apply to the basic elements that we can encounter in daily life and at the
dissolution of the universe as well. At the time of the cyclic destruction of the world, the planets are consumed by fire, submerged by a
cosmic flood and battered by violent winds. Still the individual souls are not destroyed, rather they are re-absorbed into the transcendental
body of Sadashiva Mahavishnu, where they remain inactive, immersed in a blissful state of sleep called brahmananda, until the next cycle
of manifestation.

We have already mentioned that Atman/ Brahman is omnipresent, beyond time and space. Here the concept is confirmed and expanded,
with the addition of new information: the Atman/ Brahman does not move, because it is already everywhere and thus there is no "other
place" to go. This also applies to the time of dissolution and to the time of liberation or moksha. The body of Mahavishnu and the spiritual
world Vaikuntha are not "places" or in a place, because they are transcendental to time and space. They are states of consciousness, and as
such they can be instantly attained anywhere and at any time, without having to "go somewhere".

Another meaning of the expression sarva-gatah indicates that living entities can survive in all conditions within the universe, even in
places where mainstream scientists believe that life is not possible. Actually modern science has only a limited understanding of life, and
its beliefs are shaken again and again by unexpected discoveries. Living entities can survive and prosper in air, in water, in earth and even
in fire. Some microbes and viruses are killed by high temperatures, but that does not mean that all micro-organisms will. Absence of proof
is not proof of absence. It is very much possible that the serious limitations of the present instruments of research make it impossible for
modern scientists to perceive what is beyond them. After all, even the most sophisticated and advanced instruments of science - electronic
microscopes and telescopes, etc - are nothing but powerful extensions of the fundamental senses of human beings, and have the same
conceptual flaws. For example, human beings do not have a sense that enables them to deeply investigate what is in fire, except seeing the
light and heat that it emanates, so modern scientists have only been able to find out the existence of infrared rays within the spectrum of
light and measure the intensity of heat. Even so, the present instruments to observe infrared radiations are very primitive as they are used
generally to detect moderate temperatures such as the body warmth of human beings and animals. Above a certain temperature, infrared
goggles and cameras only see a "bright light".
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avyaktah: non-manifested; ayam: this; acintyah: inconceivable; ayam: this; avikaryah: unchangeable; ayam: this; ucyate: is said (to be);
tasmat: therefore,; evam: like this; viditva: knowing well; enam: this; na: not; anusocitum: to worry, arhasi: you should.

"It is said that this (soul) is invisible to material eyes, inconceivable to material intellect, and not affected by change. Therefore,
knowing this (soul), you should not worry."

Krishna has already stated these characteristics of the soul, but the repetition highlights their importance. The definition avyakta means
"non-manifest" or "invisible". The technically advanced microscopes of modern science are able to see atoms, yet they are not able to see
the soul because by its nature, the soul is not manifest to the material eyes. It is not merely a matter of size. The Upanishads compare the
"atomic size" of the soul to 1/10,000 of tip of a hair, but considering an average thickness of hair (about 100 microns, or 1/10 of a
millimeter), the size of the soul should be about 1/100,000 of a millimeter. Modern scanning tunneling and atomic force microscopes allow
scientists to see atomic particles that are measured in picometers (1/1,000,000,000 of a millimeter), and that are used in nanotechnology. If
the calculation of the Upanishads were to be taken literally, such objects would be 100 million times smaller than the soul, but still they are
visible to material microscopes.
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This apparent imprecision should not discourage our faith in the knowledge offered by the shastra: we just need to make some extra effort
to understand its meaning and purpose. In this particular case, the measurement offered by the Upanishads is merely an indicative
example, just like the statement (11.12) that says that the radiance of the universal Form, the Virat Rupa, is comparable to hundreds of
thousands of suns. Similarly, the radiance of the jiva is compared to a similar number of suns. Observing even one single sun for a brief
period with a naked eye is sufficient to damage our retina, what to speak of a light that is hundreds of thousands of times stronger. If the
soul could be observed through the material senses of perception and their extensions, the instruments of perception used by modern
scientists, we would be blinded constantly because souls are everywhere - and many of them moving around as ghosts are not even
shielded by a thick covering of gross matter. Yet, with so many wandering disembodied souls going around in the night, we still need street
lighting and flashlights...

In fact, Krishna confirms that our material eyes will never be able to see spirit: for that, we need divine eyes (11.8) because such souls are
in another dimension, the spiritual dimension. Each individual soul is capable of such divine or transcendental eyesight: it only requires the
proper consciousness disposition. At times, this may happen in particular circumstances, such as in NDE or Near Death Experiences, or
during some types of meditation, in which bright "lights" are seen.
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atha cainam nityajatam nityam va manyase mrtam tathapi tvarh mahabaho naivam socitumarhasi |1 2-261 |

atha: if; ca: and; enam: this; nitya: eternally; jatam: born; nityam: eternally; va: or; manyase: you think; mritam: dead; tatha: then; api:
even; tvam: you; maha-baho: o mighty armed; na: not; enam: this; socitum: to worry; arhasi: you should.

"Even if you think that this (soul) always continues to take birth and to die, in any case you still should not be aggrieved, o mighty-
armed (Arjuna).

One may object that, although the soul is always untouched by material circumstances, the body and the mind still suffer, so we should
avoid creating such sufferings. This is a very good point, but we need to understand that the only true way to avoid creating sufferings is to
act in accordance to Dharma, even if it seems that such action will cause sufferings. The fact is that birth and death are inevitable due to the
inherent temporary nature of the material world, and all joys and sorrows come to us as a consequence of our own past actions. We should
not allow these temporary considerations to stop us from doing the right thing.

The expression maha-baho, "o mighty armed", is offered jokingly, as the inevitability of death and rebirth cannot be kept at distance by the
strength of bodily arms - in fact it is actually the opposite: the more focused we are on the material body, the more likely we are to remain
tied in the cycle of births and deaths.

This verse demonstrates one of the main differences between the ideology of Gita and the abrahamic ideological system. Krishna has very
clearly and repeatedly stated the facts, and illustrated them with examples and other logical processes, but in the end, the matter of
believing or not believing is something that is totally left to the individual. God does not get upset if we do not believe him, if we do not
love or respect him, or even if we do not listen to him. God is not revengeful and jealous: those are very bad qualities that characterize a
demoniac mentality, not a godly mentality. God does not send people to hell because they are atheists and materialists, and does not punish
them for their "offenses". Actually God is happy to allow everybody to have their own beliefs. There is no mention of "crimes of opinion"
in God's law books.

Each living entity reaps the good and bad results of his own good and bad actions, but that refers to the benefits and damages that he has
caused to other living entities, not to his faith in God or in some particular dogma. In fact in this verse Krishna even uses the arguments of
atheists and materialists to console Arjuna, saying that even if we consider that the soul is actually subject to birth and death (at each
body's birth and death or in a greater cycle of manifestation and final dissolution of the individuality), or even if there is no soul and life is
simply a combination of chemicals, there is still no cause for sorrow or worries, because it is an inevitable cycle just the life and death of
plants and the passing of seasons. It's the nature of life.
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Jjatasya: of (one) who has taken birth; Ai: certainly; dhruvah: established/ determined; mrityuh: death; dhruvam: established/ determined;
janma: birth; mritasya: of one who has died; ca: and; tasmat: therefore; apariharye: in what is unavoidable; arthe: for the purpose; na:
not; tvam: you; socitum: to worry; arhasi: you should.

""Because one who has taken birth must necessarily die, and one who has died will again be reborn. There is no point in despairing
over something that is inevitable."

Not many people have the correct information or vision on the mechanism of death and rebirth. Some people believe that only a few
"special" people get the opportunity to reincarnate, or that one can become the receptacle for another person altogether (thus losing one's
own identity or "soul"), or that when we take a new birth we become a totally different person. Actually, the basic principle is very simple.
As Krishna has already explained very clearly, all the embodied souls constantly reincarnate through childhood, maturity and old age. The
key to understanding this mechanism is identification.

When we identify with a material body - any material body - we need to have one. The natural tendency of the body is to grow old and
decay, so the conditioned soul gradually identifies as a child, a young person, and then as an old person. There is a trauma at the passage
into a totally different body through death and rebirth, because for a relatively short time the conditioned soul remains in a disembodied
state, and this causes a serious disorientation, leaving a relatively "blank slate" on the conscious level of identification.
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The sum total of the karmic results and mental impressions, desires, attachments, and unfulfilled tasks determines the circumstances of the
next birth of the conditioned soul, and from the time of birth one starts building again his/ her material identification at the conscious level.
However, all the previous identifications and memories remain at the subconscious level to be accessed, consulted and utilized to foster
one's evolutionary progress.

So we can see how death and rebirth are actually a very important and useful part of the process, because they create a hiatus where
material identification can be modified in the learning and evolution process of the soul. If there were no death and rebirth, one's material
identification with a particular body (or apparently uninterrupted growth of one body) would become sclerotic and stop the evolutionary
progress of the soul. As a result, the individual would become unable to learn new things, to change his self-perception - only getting more
and more tired and cynical and desperate because of the feeling of being trapped as if in a prison cell.

Probably the greatest disservice that abrahamic faiths have done to the global culture was outlawing the concept of evolutionary
reincarnation, which was previously normally accepted as a fact of life by all cultures. Active persecution against this knowledge, carried
on by the church for centuries, was sided by the enforcement of the nonsensical dogma of an eternal paradise/ hell earned during the very
short time allotted to human life, generally in very unequal and unjust conditions.

For example, a hopeless child born in a destitute family of thieves and robbers, who had no other option but resorting to the same activities,
if killed at a young age after a few miserable years of degraded life would be condemned to eternal torture in hell, while a truly evil person
born in a rich and powerful family would take advantage of plenty of opportunities to cause sufferings and damage to countless innocent
and helpless people, indulge in extravagant and selfish sense gratification, and still "go to heaven" by the paid blessings of a greedy priest.
The purpose of the dogma enforcement was clear: taking away the individuals' personal power and putting them at the mercy of the
church, that presented itself as the sole representative of God, "legally authorized" by the government to change the sentence at their
convenience.

Contrarily to what one may think, the knowledge of the cycle of death and rebirth does not support unnecessary murder, slaughter and war.
In fact, it gives the utmost importance to life because every moment is considered a valuable opportunity for evolution, through self-
improvement and dharmic choices in properly performing one's duty.

On the other hand, rejection/ banning of such knowledge has historically created unnecessary murder, slaughter and war in unprecedented
measure, because human life on this earth came to be considered a trifle compared to the eternal existence in paradise promised to anyone
who is willing to sacrifice his own life and the life of others for the aggrandizement of the religious hierarchy itself.

We can still observe this mechanism in the mentality of the suicide bombers who call themselves martyrs.
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avyakta: non manifested; adini: originally; bhutani: the (living) beings; vyakta: manifested; madhyani: in their intermediate stage;
bharata: o descendant of Bharata; avyakta: non-manifested; nidhanani: at destruction; eva. therefore; tatra: in that; ka: what; paridevana:
lamentation.

"O descendent of Bharata, all the living entities/ states of being are initially non-manifested, then they become visible in an
intermediate stage and then again disappear in the end. What is the point of lamenting about that?"

Krishna has already clearly and definitively established that the Atman is eternal, while the bodies are destined to die. The word bhuta
literally means "being", and thus applies both to the individual living entities in their conditioned state of life, as well as to the "state of
being" that defines the conditions of his life. Such circumstances constantly change too, like the seasons of the years that follow each other
(2.14), and are detected only through the contact of the senses with the sense objects. The human condition is defined by a particular set of
senses and objects that are perceived by the senses, and the same applies to the conditions of life in the various other species - each of the
many different animal bodies, the plant species, as well as the superhuman species such as the Devas, Rakshasas, Gandharvas etc.

The sense objects that are suitable for a human form of life are governed by a mixture of saffva (goodness) and rajas (passion). This
applies to food, clothing, living environment, life habits, interactions with other individuals, way of earning a livelihood and so on. These
are different, for example, from the sense objects of a dog or a pig, who have different tastes, habits and different dietary needs.

The degrading influence of the age in which we live tends to drag the human beings towards lower states of being, and therefore it is
possible that during their lifetime, men can develop tastes and habits that are more suitable to animals or plants. In that case, at the time of
death the conditioned soul will be naturally attracted to the particular situation where he will be able to create a body that is best suited for
the tastes and habits in which he previously indulged. For example, a human body can have only a moderate number of sexual intercourses,
due to natural biological limitations. Such limitations can be artificially stretched through medication or other methods, but that is not
suitable for a good psycho-physical balance and health. If a human being becomes overly attached or addicted to sex, in order to better
enjoy such tendency he should develop the body of a rabbit or a rat, who can have sex almost continuously in a natural way. If a human
being becomes overly attached to an irresponsible behavior he can develop a dog's body, that is better equipped for a wandering life, with a
keener sense of smell, a sense of hearing that can even perceive ultrasounds, and a spontaneous tendency for social interactions.

Similarly, if a human being becomes overly attached to eating all sorts of foods, with a preference for tamasic tastes, he will have the
opportunity to develop a pig's body, whose ability to perceive and enjoy these is much greater than a human being's. After fully enjoying
such pleasures without the heavy responsibilities that come with the human body "package", the soul will have the opportunity to resume
his evolution, because in any case all states of being are temporary. This particular perspective is confirmed by an alternative reading to the
original text, karya-karana-sanghata, "due to association/ contact with the cause/ origin of the duties to be performed".
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ascarya-vat: amazing; pasyati: sees; kascit: someone; enam: this; ascarya-vat: amazing; vadati: speaks; tatha: also; eva: certainly, ca:
and; anyah: another/ someone else; ascarya-vat: amazing; ca: and; enam: this; anyah: another; srinoti: hears/ listens; srutva: having
heard; api: even; enam: this; veda: knows; na: not; ca: and; eva: certainly; kascit: someone.

""Some see this (Atman) as amazing, some others describe it as amazing. Some hear (of it) as amazing, and some remain unable to
understand it even after hearing about it."

This verse is also very famous and should be memorized.

The search for the knowledge and realization of the Atman/ Brahman is the most important pursuit in life, because it puts everything else
into perspective, clarifying our priorities and the meaning of our existence. In Vedic civilization, this study was central to the education of
the individual, while in contemporary global academia it is sorely neglected, or even worse, when it is studied through the history of
philosophy, it is presented as a hopeless series of theoretical mental speculations on something that cannot even to be proven to exist. As
an alternative, contemporary academia offers theological "divinity" studies, presenting the dogma of Christianity as indisputable yet
constantly changing according to the political needs of the Church. And in the end, such doctorates still remain unable to explain how an
all-merciful, all-loving, omniscient and omnipotent God needs to have his only son tortured and killed to pay for the mindless sins of
countless generations of his creatures who can therefore continue with their meaningless lives.

Catechism taught to children in Sunday schools is not much better, as it consists of a series of definitions that students are discouraged to
probe through open discussion. Difficult questions are liquidated with the "mystery of faith" label, or with overt or covert persecution of
the "heretic tendencies" of the students who dare to express them. On contrary, the study of the divine science in Vedic civilization is based
on a process of open and free discussion, and questions are considered not only legitimate, but are encouraged as well. It is also important
to understand that the real qualification to understand the Atman/ Brahman is not academic study. It is not about a curriculum requirement
with a credit value calculated on quiz-type exams in which the student only needs to please the personal or institutional beliefs of the
teachers. It is not a theoretical pastime for armchair philosophers. It is a deep personal quest for one's true identity, and success is measured
by the individual's change of priorities in life.

Another danger in the exploration of the spiritual science is the tendency to sensationalism, that transforms self realization and religion into
some form of entertainment. Of course the entertainment component is important when trying to attract the interest of the simple-minded
masses who can't handle deep philosophical concepts, but that's just the sugar coating on the pill: it should not be the only ingredient in the
medication. Traditionally people gather to hear stories from the /tihasas and Puranas - especially the Bhagavata Purana, the Ramayana
and the Mahabharata - but at these gatherings very few people actually listen, follow or understand what is being narrated. The general
idea is that the mere superficial recitation will do, because the mahatmya or phalasruti (glorification of the results of the act of listening)
promise great benefits. However, mere mechanical recitation and hearing can be compared to eating only the sugar from the pills coating
and throwing away the actual medicinal principle. We need to become sincere enough to let our misconceptions go, to renounce our
material identifications and attachments. This is the real difference between the beautiful and inspiring stories of Ramayana and
Mahabharata or Puranas on one side, and equally beautiful and inspiring stories created by the fantasy of fictional writers - for example,
the adventures of Harry Potter, Luke Skywalker, or Frodo Baggins the Hobbit.
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dehi: the (soul that lives in the) body; nityam: eternal; avadhyo: immortal; ayam: this; dehe: in the body; sarvasya: of all/ everyone;
bharata: o descendent of Bharata; tasmat: therefore; sarvani: all; bhutani: beings; na: not; tvam: you; socitum: to worry; arhasi: should.

"O descendant of Bharata, this eternal (soul) that lives in the body can not be killed and is present in all bodies. Therefore you
should not be aggrieved for all these living beings."

In the previous verse Krishna stated that the Atman/ Brahman is a wonderful topic for discussion, very important and also very difficult to
penetrate. Here the oneness of Atman and Brahman, present in all bodies, is highlighted by the use of the singular pronoun ayam ("this"),
equivalent to the tat ("that") that is used more often in Vedic literature. Each jivatma or individual soul cannot be present simultaneously in
all bodies, although he can tap into the collective consciousness and God's consciousness to perceive the other jivarmas. However, the
Jjivatma or Atman is part and parcel of the Brahman, the transcendental spiritual Reality that is present everywhere, in all bodies and in all
atoms. This is the meaning of omnipresent.

Another interpretation of the expression "dehe sarvasya" is that there is a jivatma in each one of all the bodies of the innumerable living
entities in the universe. Another interpretation is that the Brahman, or the sum total of the individual souls present in the universe,
constitutes the spiritual component of the universe, as jagat is a synonym of "sarva" referred to the Virat Rupa, the universal or cosmic
form.
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At all these levels, the fundamental meaning remains the same: the bodies are subject to change and dissolution, while the spiritual
presence within them is immortal. Therefore there is nothing to worry about. We, as spirit souls, can never be killed ( nityam avadhyah) in
any circumstance. Therefore there is nothing that can really stop us from properly performing our dharmic duties or from progressing
towards perfection. They can be difficulties and delays, there can be adjustments of plans, but the journey will continue. One of man's
greatest fears is the idea of total dissolution and nothingness, that implies the futility of life and action. This fear prompts people to do
many stupid things that in their minds are intended to "leave a mark" on this world, even if it means to do something very bad, or pushes
them into the depths of hopelessness and ignorance through intoxication, cynical materialism or existential nihilism.

Bhagavad gita radiates like a beacon of light in the darkness, assuring us that we will all continue to exist, and that loss is only a temporary
change that makes space for better things to come.
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sva: one's own; dharmam: duty; api: also; ca: and; avekshya: considering; na: not; vikampitum: to hesitate; arhasi: you should; dharmyat:
according to dharma; hi: indeed; yuddhat: in the battle; sreyah: better; anyat: other; kshatriyasya: of a kshatriya; na: not; vidyate: is
known.

"Considering your own dharmic duty, you should not hesitate, because for a kshatriya there is nothing better than fighting a
dharmic battle."

Often dharma is translated as "religion" and thus mistakenly assimilated to the concept of exclusivist theocratic monotheism, characteristic
of the Abrahamic faiths.

But dharma has nothing to do with personal beliefs, faith, devotions and religious practices, or with the choice of the name and form or
non-form of the Divine that one worships. One's personal beliefs and religious/ spiritual practices are a private matter, of course as long as
the choices made in one's personal lives do not violate the freedom or dignity of someone else. Dharma is not about any racial or ethnic
identification or family tradition, nationality, or any other sectarian allegiance that opposes a group of persons against the rest of the world.

Dharma is not even about professionalism, social requirements or conventions. Dharma is about the universal principles of religion and
ethics — truthfulness, compassion, cleanliness, justice, goodness, enlightenment and cooperation among all to support society and the
universe. Thus one's specific dharma, or sva-dharma, consists in doing one's duty in the best possible way according to one's abilities and
particular position in time and space.

The definition of kshatriva dharma is the protection of the prajas and the kingdom to guarantee the proper environment for material and
spiritual progress. When there is a need to fight to ensure this protection, the kshatriya has the opportunity to fully utilize his particular
skills, qualities and tendencies: he is like a perfectly honed instrument that finally engages in a highly specialized task. His fighting
aggressors - external or internal enemies - is the climax of all his existence, his proper place in the order of things, not unlike a planet that
is properly running within its right orbit. We could really say that he has all reasons to be happy, because he has attained the perfection of
his particular nature. It may be useful to remember here that Arjuna is not on the battlefield to conquer a kingdom for himself or for his
family or kinsmen or race, to convert people to a particular faith/ ideology or way of life, or to eliminate rivals or opponents. Like any
other kshatriya, Arjuna needs to sacrifice himself to his duty in protecting the people from a bad ruler (Duryodhana) who has repeatedly
demonstrated his disrespect for ethical principles and his callousness to the subjects’ well being and to the benefit of the kingdom.

A dharma yuddha is a battle conducted according to strict ethical rules of engagement and with the purpose to protect the good, harmless
and innocent people from the attack of aggressors and evil doers. It is purely defensive, never offensive or imperialistic, colonialistic or
exploitative in any other way. Therefore it should never be confused with the idea of "holy war" or "crusade" intended to subjugate people
or nations in order to impose a particular type of belief, religious tradition, mode of worship, culture, values, legislation, or to acquire the
control of resources for selfish purposes, by taking them away from other people.
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yadricchaya: by its own accord; ca: and; upapannam: obtained; svarga-dvaram: the door to the heavenly planets; apavritam: opened;
sukhinah: happy; kshatriyah: the kshatriyas; partha: o son of Pritha; labhante: attain; yuddham: battle; idrisam: like this.

"O son of Pritha, happy are the kshatriyas to whom such opportunity comes unsought. For a warrior, engaging in such a battle is
like having the doors of heaven open in front of him."

The word yadricchaya (“that has come by itself”) further clarifies that a dharma yuddha is never a war of aggression, invasion or
occupation. A kshatriya is not a war-mongering brawler eagerly searching for the opportunity to pick a fight or even creating such
opportunity by attacking innocent and harmless people who are just engaged in their own honest and harmless business. A kshatriya is
called to defend his land (kshetra) and the creatures of his land (prajas) from all attacks: this is the dharmic fight.

The rules of engagement for a dharmic warrior are clear: only aggressors can be targeted, and even an enemy must be spared if he
surrenders and renounces his aggressive ways. In a dharmic society there are no jails or corporal punishments of unharmed prisoners, no
courts, judges or lawyers and no judicial errors. The genuine kshatriyas are capable and active enough to catch a criminal red-handed and
either kill him in battle or see him out of the kingdom to be banished forever if he does not accept to reform himself sincerely, atone and
repay his victims suitably. The only other dharmic opportunity for a fight is a challenge coming from another kshatriya warrior, to
establish who is stronger and more skilled in battle, and therefore more capable of defending the prajas from potential aggressors.
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In this regard, we need to understand the tradition of the Rajasuya/ Asvamedha yajna celebrated by a king who wishes to rise to the level of
"emperor". The concept of empire in the Vedic tradition has only administrative purposes, aimed at strengthening communication and
cooperation between regions through building roads, encouraging trade, creating a common front against outside invaders and aggressors,
and providing emergency support to tributary kingdoms in case of need — famine, natural disasters, etc.

The aspiring emperor celebrated the Rajasuya yajna to verify the qualifications of the local kings and rulers; if they accepted his
superiority, they would offer some gifts as tribute. A local ruler admitting defeat was not killed or replaced by the emperor or by the
emperor's men, and did not have to change his personal or tribal/ social beliefs or way of life. He would continue to rule his own prajas as
always, but he knew that there was a man greater and more powerful than him, to whom he could turn for help in times of need. This verse
states that a good kshatriya will attain the heavenly planets. Such a statement may appear to be similar to the promise of the pleasures of
paradise for those abrahamic men who engage in the "holy war" of eliminating or subduing those who are considered "infidels", but there
is a radical difference. The concept of svarga is substantially different from the idea of paradise. The Devas who live in svarga may also
have great opportunities to enjoy life, but their main occupation is to manage the universe and ensure that all living beings are properly
taken care of. The Devas are the equivalent of the kshatriyas on Earth, only on a cosmic scale. Whenever the balance and the progress of
the universe are threatened by the Asuras, the Devas do not hesitate to leave their beautiful residences to get into battle to protect their
prajas. Therefore a good and honest kshatriyva that properly executes his duty in fighting against aggressors who endanger the prajas is
automatically qualified to become a Deva. He does not get paradise as a reward for his loyalty or faith, for his allegiance to a particular
sectarianism, or because he has destroyed the holy places and scriptures of other peoples: he gets paradise because he has demonstrated he
is a good ruler.
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atha: therefore; cet: if; tvam: you; imam: this; dharmyam: duty to support the universe; sangramam: engaged; na: not; karishyasi: you will
do; tathah: then; sva-dharmam: the particular duty (based on guna and karma); kirtim: good reputation; ca: and; hitva: giving up; papam:
sinfulness; avapsyasi: you will get.

"Therefore, if you do not engage in this dharmic (action), you will lose your good name of kshatriya. (What) you will obtain (is)
papam (the stain of sin)."

The word papa is often translated as "sin" but its meaning is quite different from its counterpart in the Abrahamic religions, that do not
accept the idea of reincarnation. Rather than a transgression against God’s orders (that constitutes sin in the Abrahamic faiths), papa is the
karmic burden of a selfish choice that goes against the basic ethical principles (dharma) that support the universe. It is a failure, a symptom
of imperfection, a stain on one's character, a contamination, but it does not condemn the individual to eternal hell. Sometimes in Puranic
literature we find some mention of paradise and hell, and those who do not have a deep understanding of the Vedic civilization may remain
confused and superimpose similar concepts they have acquired from the abrahamic stories, that developed many centuries after the
compilation of the Vedic literature and its corresponding versions in other pre-abrahamic civilizations. Abrahamic mythology picked some
elements here and there, and added the particular Jewish and Christian or Islamic dogma, producing descriptions that had the specific
objective of emotionally controlling the masses and subjugating them to the institutional authority. In the Vedic perspective, hell - like
heaven - is a temporary condition of life where a conditioned soul may remain in his/her evolutionary journey, in order to learn some
specific lessons. However, each individual is expected to learn and progress in a personal path of development or evolution, where
committing mistakes is part of the process, so papa can be purified and counteracted.

In this verse the word kirtim, "fame, reputation, good name" refers to Arjuna's immaculate record in performing his dharmic duties as a
kshatriya and to his personal behavior as a human being, but also to the extraordinary recognition and blessings he received from great
personalities, such as Shiva Mahadeva and Indra. Fame and good reputation are considered useful assets, because they are needed in order
to properly perform one's duty in society. Losing one's good name - because of actually committing some misdeeds or just being defamed
by envious people - may even disrupt one's occupational duties in a very serious way, thus causing distress and damage to the entire
society that becomes deprived of our good service. There is a clear line between such legitimate desire for a good name and the vainglory
of false identification with a material position - also called "false ego". It is called "false" in opposition to the real ego, that is self-
realization of Atman/ Brahman in a sentiment of service to the Supreme. We should not think that this verse of Gita is encouraging
ahankara and abhimana. Gita's teachings, just like the teachings of all other Vedic scriptures, focus on giving up one's material
identification and attachments and attain the level of Brahman realization. Later on Krishna will clearly say that only fools are caught in
the trap of ahankara.
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akirtim: bad reputation; ca: and; api: also; bhutani: all people (living entities); kathayishyanti: will speak; fe: of you; avyayam: eternally;
sambhavitasya: of a respectable person; ca: and; akirtir: bad name; maranat: than death; atiricyate: is more.

"Everybody will speak of your infamy forever. For a respectable person, a bad name is worse than death."

This verse further elaborates on the problems caused by a bad reputation, especially when it is not based on factual reality. The next two
verses will clearly bring up the issue of slandering, both as the bad reputation created by uninformed people who foolishly misinterpreted
our actions, as well as by the deliberate calumniation and rumors circulated by enemies.

Krishna is clearly telling Arjuna that for a kshatriya it is better to die on the battlefield, on the line of duty of protecting society from evil
doers, than to take the dubious path of so-called non-violence or passive resistance, often presented in the name of "being positive", "being
a better person", and "opposing love to hatred".
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Such abstentionism is an incorrect understanding of the principle of non-violence. 4himsa means "absence of hatred", and applies to the
level of self-realized consciousness in which we see all beings as non-different from our own selves. This means that we should work for
the benefit of all beings as a whole, compared to a body: when an infection appears in the body, refusing to take the appropriate action in
the name of non-violence and love is simply stupid. However, action must be appropriate and intelligent, aiming at achieving a specific
and precise purpose, and performed according to the required dharmic /ethical modalities. This means that we must engage in battle only
against combatants, and not against innocent and non-harmful people, even if these are easier to target. The purpose of fighting is not about
retaliation or revenge or venting one's own anger, but about stopping an attack and protecting the innocent and good people.

If our application of the dharmic principles of protective fight is not sufficient to carry us to victory, it is better for us to die on the
battlefield, serving society through our death, because we will get another, and better, opportunity in a next life. When we sacrifice
ourselves to a greater good, we obtain a greater reward, in this life or in the next.

A respectable person is a person who one who has earned the respect of people through impeccable performance of his/ her duties, good
character and qualifications. Such a person is naturally playing an important role in society, because of the example s/he sets for the rest of
the people, and the support s/he can rally for good causes.
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bhayad.: out of fear; ranad: from the battle; uparatam: given up; mamsyante: they will think; tvam: you; maha-rathah: the great generals;
yesham: them; ca: and; tvam: you; bahu-mato. highly respected; bhutva: having been; yasyasi: you will become; laghavam: of much less
weight.

"The great generals will think that you have left the battlefield out of fear; those who used to keep you in such a high esteem will
not take you seriously any more."

Arjuna has always been deeply respected and loved by many great personalities and by the general people as well. Many times he has
demonstrated his great valor, courage, spirit of self-sacrifice, loyalty, and endurance, so naturally he is held in great esteem by all the
elders, starting with Shiva Mahadeva who personally wrestled with him to test his valor, and king Indra of the heavenly planets, who
honored him as his worthy son. He is Drona's favorite disciple. Bhishma, at the end of the fight, will declare that for him it is an honor to
die by the hand of Arjuna. Draupadi's father honors Arjuna above all the Pandavas, and everybody feels that King Yudhisthira owes his
glory and power to Arjuna only, because it was Arjuna who followed the horse of the rajasuya sacrifice as his champion and gained
vassals and tributes to the King. It was Arjuna who, helped by Bhima, rescued Duryodhana from the hands of the Gandharvas, and it was
Arjuna who defended Virata's palace from the attack of all the Kauravas, as he was the only one present at that time.

Yet, if Arjuna leaves the battlefield now, some people may still think that he has become weak and fearful due to some mysterious reason,
and that his days as a famous warrior are over, and might even be forgotten and doubted. Arjuna's spiritual realization may have carried
him to the level where he does not identify with his social role as a kshatriya, but that does not mean that he can refuse to fight a dharmic
battle. Krishna will explain very clearly that we should renounce the enjoyment of the fruits of the action, not the action itself, because
proper action is our duty.

Some people may question whether we should care about what other people say, since we are supposed to be situated on a transcendental
level, and we should always be humble and tolerant. However, there is a difference between being personally humble and tolerant (which
is good) and allowing humiliation towards one's duty or service (which is bad). Actually our duty or service is not about ourselves, but
about society and to Supreme, so when an offense is made against our duty or service, it is not done to us and therefore there is no scope in
being humble about it. Showing one's "personal humility and tolerance" in front of offenses made against society - against dharma, against
the service to the Supreme - is merely cowardice.
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avacya: indecent; vadam: speeches; ca.: and; bahun: many; vadisyanti: they will tell; tava: your; hitah: enemies; nindantah: offensive;
tava: your; samarthyam: value; tatah: than that; duhkhataram: more painful; nu: surely; kim: what (can there be).

"Your enemies will circulate many bad rumors about you, offensively demeaning your valor. What could be more painful for
you?"

Avacya means "something that should not be said", and plainly refers to gross insults, falsities and vulgar allusions, stuff that decent people
should never utter or repeat. It is regularly observed that low-class and unqualified people, who do not care for dharma, easily become
envious of the success and good reputation earned by more qualified persons, and being unable to prove their greater value through
positive and constructive action, resort to gross and vulgar or even obscene slandering, venting their own frustration and anger in the only
way they can. Unfortunately, there are many who will listen to them, as they are hungry for garbage and eager to find a target for their own
personal frustrations, too. This type of behavior is very widespread among politicians, for example. Instead of focusing on the real issues of
policies, ideologies, and legislation, they try to cast aspersions on their enemies' birth or private lives - in matters that have absolutely
nothing to do with governance.

However, when dharmic or even just decent people come across vulgar slandering about a person, they will neither utter nor listen to such
garbage. If someone has actually committed some crime or bad action, let it be properly investigated and ascertained, and let the
repercussions on society be evaluated objectively and counteracted with appropriate measures. Vulgar gossiping is unworthy of decent
people.
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Hitah, or “enemy”, literally means “one who hates”, and comes from the same root of himsa. A hateful person breeds intentions of
unnecessary and unprovoked violence, and schemes on how to cause sufferings to others. It is important to make a distinction between the
application of force (necessary) and violence (unnecessary), as the first is motivated by an objective defensive purpose and the second by
negative subjective sentiments such as selfishness, greed, lust, envy and hatred.
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hatah: being killed; va. or; prapsyasi: you will obtain; svargam: Svargaloka; jitva: being victorious; va: or; bhokshyase: you will enjoy;
mahim: the Earth; tasmad: therefore; uttistha: rise; kaunteya: o son of Kunti;, yuddhaya: in the battle, kritah: determined, niscayah:
without doubts.

"If you are Kkilled (in battle) you will attain the higher planets, and if you win the battle you will enjoy the pleasures of this world.
Therefore get up, o son of Kunti, and abandoning all doubts, fix your mind on the battle."

The higher planetary system in this universe, called Svarga or Svargaloka, is sometimes defined as “heaven” or “paradise”, but the Vedic
concept is quite different from the Abrahamic concept, and the two should not be superimposed as such artificial identification would
create confusion and misunderstanding. Svarga is still within this immanent universe although the residents there live much longer and
enjoy a much higher quality of life and pleasure than the people of the earthly planets. But it is not the final destination of the liberated
soul, it is not the spiritual world. Even in Svarga, bodies are temporary and eventually they have to die. Paradise is therefore not "eternal",
just like hell. Both are simply temporary positions where individual souls can obtain joys and sufferings that exceed the range of the human
condition. Svarga will eventually be destroyed at the time of the annihilation of the universe, and it will become manifested again at the
beginning of a new cycle.
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sukha: in happiness; duhkhe: in sorrow; same: equally (balanced); kritva: making; labha: in obtaining, alabhau: in not obtaining; jaya: in
winning; gjayau: in not winning; fatah: there; yuddhaya: in the battle; yujyasva: engage; na: not; evam: (like) this; papam: sinful result;
avapsyasi: you will get.

"If you fight this battle while remaining equally disposed (unattached and prepared) to joy and sadness, gain and loss, victory and
defeat, you will never be touched by sin."

This is one of the most important verses in Gita, where Krishna starts explaining the new topic of karma yoga, or proper action. In fact,
this is the logical development of the discourse: after explaining that we are all eternal spirit souls and not the material body, it is logical to
understand that we should not identify with our specific position in society (determined by the qualities, tendencies, skills and abilities
afforded by our body-mind). So an intelligent student would certainly ask what the meaning of duty in such context is, considering that
Krishna is goading Arjuna into battle by appealing to his sense of duty as a kshatriya.

The great commentator of Gita, Adi Shankara Acharya, explained that this is an "incidental instruction", and in fact it makes perfect sense.
"Incidental" refers to the particular external situation in which a person finds himself at a given time, and "incidental instruction" brilliantly
conveys the idea of a temporary duty that does not apply to the inner identity but to one's temporary position in society, that is also very
important. This concept is repeated innumerable times all along the Gita, expressed from all possible angles of perspective. We have also
seen Krishna very clearly encouraging Arjuna to perform his duty as kshatriya faithfully and without hesitation: such idea will be repeated
again and again in the subsequent chapters in unequivocal terms. Some foolish people, however, have misinterpreted this idea of
"incidental instruction" and stated that Krishna's instruction in this verse is not about combining spiritual knowledge with active work in
the world. In their illusory contemplation of illusion, they claim that Krishna is not really encouraging Arjuna to properly perform his duty,
but he is just talking about "the realization of the Supreme Reality"... something that in their clouded mind implies that such pursuit has
nothing to do with properly performing one's duty in society under the guidance of spiritual and material knowledge. These people may
truly be called "mayavadis" because they claim that everything is illusory and therefore unworthy of our attention, so that as soon as a
person attains the proper spiritual knowledge and realization, he should stop all actions in this world. Such an idea is openly and clearly
condemned by Krishna in many passages of Gita, but these foolish people claim that Krishna means to say exactly the opposite of what he
is clearly and repeatedly stating. Unfortunately such faulty interpretation has created generations of useless, lazy and irresponsible people
who falsely pass themselves off as religious or spiritual teachers and leaders, causing social disasters at many levels. It is because of these
people's delusional ramblings encouraging pathological withdrawal, that India was invaded and conquered - while those who were
supposed to act as the teachers and guides of the entire society kept repeating that everything is illusory, and that Knowledge is necessarily
opposed to Action. They believe and preach that "those who know, do not speak, and those who speak, do not know"... and yet they all
keep speaking and writing volumes, and more recently cluttering bandwidth on the Net, too. They should show some consistency with their
own ideology: if they believe that speaking is useless, they should stop speaking altogether and spare us their nonsense. If they want people
to withdraw from action, they should give the example and get out of the way instead of trying to manipulate others for their own
aggrandizement, fame, position, profit and material power. It is true that intellect and speech are not sufficient to understand
Transcendence, but these should not be dismissed or underestimated, otherwise there would be no meaning and no use for the vast expanse
of the Vedic literature and the extensive preaching of the genuine self-realized acharyas, from Vyasa to Adi Shankara.

Another trend of commentaries, mainly Vaishnavas, focus on "God's order" as the basis for the instruction given in this verse; according to
this logic, whatever we do "in the name of God" does not entail any bad reaction and cannot be considered a sin. The devotee is expected
to submit completely and surrender everything - including his intelligence, ethical sense, common sense, duties to society and to family -
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and this will free him from all obligations or responsibilities. This is all well when one is actually following God's direct instructions
through the medium of a genuine spiritual guide, because most people may have misconceptions or some confusion about the actual
meaning of intelligence, ethical sense, common sense and duties to society and to family, so in spite of their best intentions, their judgment
might be faulty.

However, this "total surrender" approach can also be misinterpreted by unqualified and unrealized people to support deviations into
adharma similar to those applied by the abrahamic ideologies, when sincere but clueless people who want to engage in genuine selfless
service to God become manipulated by ruthless and cynical cheaters who claim to be the sole representatives of God, empowered to speak
in God's name and give instructions to his devotees. Bhagavad gita is the best guidance in this dilemma, because Krishna is explaining
everything very, very clearly and thoroughly.

In this verse Krishna does not say that one who has knowledge should not act, or that one should act only on God's orders: he says that one
should act selflessly, out of duty. We should listen to Krishna first, and only by keeping his actual words very clear in our mind, we can
expand our study by reading commentaries. Guru is not 100% God: a Guru who wants you to worship him only, neglecting the worship to
God, is a fake and a cheater.

esha: this, te: to you, abhihita: explained; sankhye: by analysis; buddhih. intelligence/ wisdom; yoge: by engagement; fu. but; imam: this;
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srinu: listen; buddhya: by intelligence; yuktah: engaged; yaya:by which; partha: o Partha (son of Pritha); karma: of action; bandham:
bondage; prahasyasi: you will be liberated.

"I have explained this (point) to you by the (analytical method of examination called) Sankhya. Now listen to this (concept) as
(observed from the perspective of) (the practice of intelligence, called) Buddhi Yoga. O Partha, through this Buddhi Yoga
(application of intelligence and correct understanding) you will be released from the bondage of karma (actions and reactions)."

In this verse Krishna introduces the distinction between Sankhya and Buddhi Yoga. The divisive mentality of westernized academia
presents the various "philosophies" as relative truths facing each other in a sort of competition to be "right" instead of "wrong", and in the
process it gets so confused that students end up concluding that there is no real truth, or that the real truth is whatever one believes, or
whatever the majority of the people believe. The implicit conclusion is that all truths are only hypothetical theories devoid of intrinsic
value. This is called "relativism" and is considered the height of free thinking, because it is opposed to the dogmatic approach of abrahamic
ideologies, according to which the only acceptable truth is whatever the religious authority officially says from time to time. Such dogma
are, by definition, not subject to questioning or discussion, and whoever cannot in good conscience believe they represent the absolute
truth, is punished or persecuted. The "faithful" are required to pledge blind allegiance to the dogma in order to be "right" and "saved", or
"in good standing".

Both approaches are faulty because of their partiality. They cannot integrate a healthy and working vision of Reality and enable different
people to communicate and understand each other, and cooperate for the benefit of the entire society. The solution to the dilemma is
extremely simple, but it requires a broad mind (mahatma) to understand it, because it is about becoming able to see the Great Picture, in a
multi-dimensional vision that goes beyond the dualistic and sectarian approach. For example, we may travel around a great mountain and
take pictures of its beautiful slopes and valleys from various localities. All the pictures are portraying the same mountain, but they appear
to be "different" from each other. Which photo is the "right" image of the mountain? Usually the one we like best. Are all the other photos
"wrong"? Certainly not. Should we try to get a "complete picture" of the mountain, by superimposing transparencies of all the pictures, we
will just get a confused mess, because we keep thinking in two dimensions, while the mountain has three dimensions. What we need is a
paradigm shift that will enable us to see Reality in a much better way. Similarly, the various approaches presented in Gita - sankhya,
karma, jnana, bhakti, buddhi, dhyana, etc - are not theories opposed to each other, but distinct dimensions or perspectives from which we
can contemplate the same Absolute Truth. They complement each other, they are all required to understand Truth. Bhakti (devotion)
without jnana (knowledge) and karma (action) is empty and foolish sentimentalism. Jnana without karma and bhakti is useless, dry
theoretical academicism. Karma without jnana and bhakti is a waste of time, energy and resources.

One who wants to be exclusive and rigid in following a particular yoga cult as opposed to other limbs of yoga is as stupid as a man trying
to use only his hands, or head, or feet in daily life to perform his activities. No wonder they remain impotent in attaining the results of
Yoga, and they only make a mockery of it. The dimension mentioned by Krishna most often is Buddhi Yoga: the engagement of
intelligence and wisdom. This Yoga is not very popular with institutional "religious authorities" because it helps people to see Reality from
a place of wisdom that is already within the heart of each human being. The other perspectives can somehow be controlled by external
agents, but Buddhi Yoga is a natural, spontaneous and independent function, that enables each one of us to actually see the facts beyond
the trumped up appearances and the political propaganda. As the definition of Buddhi Yoga itself is rarely reflected in the various
translations of Gita, it appears that many "masters" are not interested to talk about Buddhi, as they might feel that it may be a hindrance to
the exclusiveness in the practice of their school of thought (names, labels, paths and organizations)... yet this is the definition used most
frequently by Krishna, and the conclusive teaching in the text of Gita.

Sankhya ("counting, enumerating") scientifically describes the categories of Reality, distinguishing the characteristics of matter and spirit,
darkness and light, ignorance and knowledge. By exclusively following this approach, one may fall into the illusion of ontological dualism,
and therefore Krishna brilliantly introduces the next perspective to broaden our vision.

The word karma applies simultaneously to action and reaction, and to the connection between action and reaction. Some people may
conclude that the purpose of Knowledge is to become free from action, in the sense that they may stop performing their duties, but this is a
mistake.
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na: not; tha: here; abhikrama: effort; nasah: loss; asti: there is; pratyavayah: diminution/ harm/ bad effects/ opposition; na: not; vidyate:
is known; su-alpam: very little; api: although; asya: of this; dharmasya: of dharma; trayate: liberates/ protects; mahatah: great; bhayat:
from the fear.

"On this (path) no effort goes to loss and there is no failure/ harm. Even a little (effort) in the direction of this dharma liberates one
from the greatest fear."

The path of Buddhi Yoga, the Yoga of action enlightened by intelligence and wisdom, is perfect. Even a small effort in this direction is
eternally valuable, because it stimulates the personal growth of the individual on a deeper level. The journey of self realization is
transcendental, and continues on a subconscious level when our conscious mind is not ready to follow it through properly. As Krishna will
explain later in the text, whatever progress one has made on this path will remain to his credit, even if he falls from the practice of Yoga:
whenever he will be ready to resume the journey, in this or in a next lifetime, the fallen Yogi will bank on the results of his previous work,
obtaining better facilities and breezing through the lessons that he had already learned. The work done in self-realization is always
beneficial. There are no bad side-effects. Some other ventures may require one to sacrifice and renounce one's family life, health,
resources, social position, or other valuable assets, but Buddhi Yoga is about engaging one's intelligence and wisdom in the performance of
proper action, so it can be applied to all aspects of life and in all circumstances. Arjuna does not have to renounce his duties as a kshatriya,
husband or father: he just needs to act with wisdom, supported by the knowledge and consciousness of the true transcendental nature of
Brahman, and detached from the fruits of his actions.

Another level of meaning is that through intelligence and wisdom engaged in the search for self realization, even loss and failure become
opportunities and pillars of future success. It is said that experience is always worth the price we pay, even if it was very expensive. The
actual purpose of Buddhi Yoga is the individual's spiritual growth, so even if from the material perspective one's efforts have not produced
much visible result, the learning process will create a higher level of consciousness and a wider view of the purpose of life. The entire text
of the Gita will explain how.

The word pratyavayah has many layers of meaning, and each of these meanings offers the basis for a different angle in meditating on the
extraordinary characteristics of Buddhi Yoga. Here Krishna equates Buddhi Yoga with dharma: this is a very important concept, because
intelligence without ethical principles can be extremely dangerous. Even a small step in support of dharma is eternally valuable, because it
will follow us lifetime after lifetime and create even more and better opportunities, while temporary material things such as money,
property, relations, and social position, will inevitably be lost - if not during this lifetime, at its end. What is the greatest fear? Having
misused and wasted the valuable opportunity of a human life.
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vyavasayatmika buddhirekeha kurunandana | bahusakha hyanantasca buddhayo'vyavasayinam | | 2411 |

vyavasaya: determined; atmika: with the self; buddhih: intelligence; eka. one; iha: here; kuru nandana: o son/ descendant of Kuru; bahu:
many; sakha: branches; hi: certainly; anantah: endless; ca: and; buddhayah: of the intelligence; avyavasayinam. of those who are not
determined.

"O beloved descendant of Kuru, the intelligence/ understanding that is constantly focused on the Atman is the only true one in this
(world). Those who do not concentrate (on the soul) disperse their intelligence in innumerable minor ramifications."

Like other passages of Gita, this verse offers many layers of meanings. The most immediate meaning is that, in order to be able to achieve
a goal, one needs to seriously concentrate on it and follow through with determination, enthusiasm and patience, and making the necessary
sacrifices of time and energy. The search for Self realization is not a hobby, something that one does in leisure time, to enjoy a sense of
personal value, or to kill time after retirement.

It is not a practice to improve relaxation and digestion, to become fit and trim to better enjoy material pleasures. And neither is it an
academic pursuit to get a doctorate, a teaching job, social prestige, or some mental stimulation, like one does with a crossword puzzle. This
path must be walked with both feet, with all one's heart and soul, controlling one's mind to keep everything else in the back seat or better,
properly engaged in the main mission of life. Otherwise, the process will stretch in time and the desired results will be delayed, possibly to
a next lifetime. Of course, as Krishna just said in the previous verse, there is no loss even if one does not succeed as quickly as expected,
but why should we linger in ignorance and suffering?

Another level of meaning is that we must accept the idea that our understanding of Reality could need improvement. Many people are very
attached to their own theories and opinions, which are endless. An old proverb says, "so many heads, so many opinions"... innumerable
branches, endless ramifications.

This happens because of the attachment to one's false ego - ahankara and abhimana. We "like" an idea and we become attached to it, as if
it were the truth, and we fight over it with other people who are similarly attached to their ideas, or the second-hand ideas (originally
formulated by someone else) they have decided to espouse for some reason. Such an approach is encouraged by the westernized
mainstream academic system, that aims to divide "schools of thought" as mere theories on an abstract object of speculation.

But Knowledge and Reality are not relative, they do not depend on anyone's opinion.

There is a famous story in this regard, involving an elephant and a number of men who were born blind - and therefore had never had a
direct visual experience of the animal. The blind men were brought to the presence of the elephant and asked to describe it. Of course they
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could only touch the body of the animal, and as they did not expect it to be very large, each one of them groped a particular part of the
body, getting a different impression. So the one who grasped the tail said the elephant was "something like a big rope", while the one who
found a leg said the elephant was "like a tree trunk". Different opinions were given by those who had touched the belly, or the ear, or the
tusk... and they were so engrossed in their personal opinions that they started to fight and beat each other over who "was right" and who
"was wrong". So our intelligence or understanding must be "single", strongly focused on Reality itself and not on our attachment to
theories. There is no place for sectarianism here, no place for institutional loyalty or political allegiances. As long as we fail to put Reality
and the Supreme Self in the focus of our entire life, we will not achieve the goal. This is why we need to get Knowledge from the proper
source - the original scriptures, the genuinely Self realized acharya who does not see real differences between the various genuine paths.

It is only from the peak of the mountain, when we have reached our goal, that we can all get the same view of the slopes and valleys below.
Only a person who has a direct vision of the Absolute (¢attva darshi) can instruct us on how to get up there.
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yam: that; imam: this; puspitam: flowery; vacam: speeches; pravadanty: preach/ recite; avipascitah: those who have less understanding;
veda: the Knowledge of Vedas; vada: followers/ reciters; ratah: attached; partha: o Partha (son of Pritha); na: not; anyad: other; asti:
there is; iti: like this; vadinah: those who follow/ recite.

"O son of Pritha, those who do not have a full understanding preach/ recite about these things with many flowery words, and those
who are attached to the letter of the Vedas are unable to recognize anything else."

Vedic scriptures present Knowledge in a well-designed way, with a deep sense of poetry and symbolism that is meant to attract the minds
of educated people and give full intellectual satisfaction. We need to remember, though, that education and intellectual power do not
equate with Self realization: they are just a preliminary platform from which one must further progress.

According to the texts themselves and to the universally accepted tradition, the present version of the Vedas was compiled about 5,000
years ago - around the time of Krishna's appearance - to be utilized by the people of Kali yuga, the present age that is characterized by a
decrease in mental power, longevity, and good fortune. This miserable age started gradually and became more and more degraded to an
intolerable level, developing just like the seasons on Earth.

In India, summer starts with slightly warmer days and nights after the pleasant spring weather, then the heat increases gradually, sometimes
in waves, and finally there is no respite even during the coolest hours of the night. When the situation has become extreme, the natural
cycle of life moves the masses of air of different temperatures and rain clouds are formed. A cyclonic storm breaks out, with lightning and
thunder and strong winds, and the summer heat is broken. The dust and the garbage are swept away by sudden floods, and while most of
the small plants are killed and rot in the fields, the great trees with deepest roots survive for the next season. Similarly, when the Kali yuga
becomes intolerable and there is no more place for dharma, destruction will come to sweep away the debris. Then a new compilation of
Vedic knowledge will be in order, to suit the understanding and the requirements of the renewed human kind.

For the time being, however, the present compilation is our basis of reference and we should use it. Vedic scriptures are meant to train
human beings to become aryas, "civilized people", and this is done by scientifically cultivating and regulating the useful and progressive
natural talents and inclinations (guna) of each individual. Intellectuals, warriors, entrepreneurs and unskilled laborers exist in all societies,
but in Vedic society they are carefully trained to understand and practice their respective rights and duties (karma).

The three most intelligent categories of society (intellectuals, warriors and entrepreneurs) are also trained in personal life requirements, so
that they can become perfect and progressive human beings, achieving full success in the four goals of human life: dharma (ethical living),
artha (acquisition of valuable assets), kama (satisfaction of sense gratification) and moksha (liberation from conditioned attachments and
identifications).

In this verse Krishna explains that the Knowledge he has been speaking about - the spiritual nature of the living entity as Atman (rather
than the temporary material body) and the science of action guided by intelligence and awareness - is contained in Vedic scriptures, but in
a very elaborated, symbolic and poetic way (pushpita vacah). This corpus of elaborated knowledge is sometimes called karma kanda, or
"section about action", and comprises the four Vedas - Rig, Yajus, Sama and Atharva (called Samhitas or "collections") as well as their
Brahmanas or ritualistic commentaries, explaining the meditation that goes with the mantras, the story of the ritualistic version of the
knowledge and the reason to perform the sacrifices, and the requirements for the priests who conduct the sacrifice. Other extremely
important parts of the core Vedic scriptures (called sruti) are the Aranyakas and Upanishads, explaining the innermost meaning of Vedic
instructions. Later in the text of Gita, Krishna will explain the meaning of sacrifice (yajna), that is certainly not limited to the ritualistic
offerings to the fire - the agnihotra being just a symbol for the sacrifices ("sacred actions") that a civilized human being is expected to
perform. However, those who study, apply and especially teach Vedic knowledge need to be highly intelligent and evolved human beings -
the brahmanas, those who "know Brahman" and "live as Brahman".

Less intelligent and less educated human beings, who are not brahmanas but brahma bandhus or even mlecchas (those who do not follow
the Vedic rules), are doomed to remain "outside the door" of the actual meaning of Vedic literature. These unqualified persons are
described by Krishna as apaviscitah, "devoid of sufficient understanding", and therefore unable to actually grasp the meaning and purpose
of the Vedic system. Like a person who is incapable of opening the lid of a honey jar and can merely lick the glass outside, these incapable
people remain attached to the mere superficial recitation of Vedic mantras, "as if there were nothing else" to get from them. In Kali yuga,
such recitation is often done with very little understanding, sometimes even without the basic meaning of the verses or without recognizing
the names of the Deities invoked. Of course less qualified people become attached to such a practice, because it gives them some
appearance of nobility. In fact they do not know any better, and when trying to pass themselves off as genuine brahmanas they may even
preach that there is nothing else to be gained by Vedic shastra except for the habit of muttering a litany nobody can understand and
burning some ghi and grains in the fire.
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Some commentators, presenting themselves as followers of Adi Shankara, argue that this verse wholly condemns the ritualistic aspects of
Vedic knowledge, and teaches to renounce its worldly karmic pursuits in favor of the theoretical cultivation of philosophy, but this is not
the real point. It is true that Adi Shankara criticized the degraded brahmins of his times, but he never dismissed the authority of Vedic
scriptures - quite the contrary, he came to restore the authority of the Vedas. The reform brought about by Adi Shankara was meant to
bring back the original and deeper meaning of Vedic knowledge, as explained in this verse by Krishna: to shift from the attachment (rati)
of the mere external recitation (vada) of Vedas and come to the platform of real understanding of their inner meaning.
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kamatmanah svargapara janmakarmaphalapradam | krivavisesabahulam bhogaisvaryagatim prati | | 2431 |

kama: lust; atmanah: self (mind/ identification); svarga: heaven; para: aspiring/ focusing; janma: birth; karma: action; phala: fruits;
pradam: giving; kriya: duties/ procedures/ rituals; visesa: different; bahulam: many; bhoga: sense gratification; aisvarya: domination;
gatim: destination/ goal; prati: towards.

"They aspire to the pleasures of the higher planets (considering them as the most desirable purpose) and to the fruits of their
actions to be reaped in a next lifetime, therefore they perform a great variety of complicated rituals to achieve the purpose of a
high position and sense gratification."

In the previous verse Krishna criticized those who remain attached to the mere recitation of the Vedic mantras, thus forgetting their true
purpose, i.e. the realization of the true spiritual nature of the Self and the science of action guided by intelligence.

The flowery words that accompany such supreme Knowledge are the bait to attract people, and the most attractive part of all is known as
the phala sruti, the final stanzas that accompany most important sfutis, and that promise all sorts of material benefits to the reciter,
including fulfillment of desires in this world, absolution from the consequences of bad actions, acquisition of good qualities, a better birth
for the next life, and even liberation (moksha). For this reason, some people get the impression that moksha is a kind of valuable asset
offered as a blessing by God to "good people", or that it can be automatically achieved through the celebration of some ritual, of for the
intercession (or blessing) of some saint, without any extra effort from the part of the candidate. In fact, liberation is the most valuable goal
of human life, but it is not something that can be acquired like a property or a title. It is a personal and intimate realization of one's real
spiritual nature, and the detachment from all material identifications, desires and attachments. Therefore people who still have a lusty
mentality (kama-atmah) remain totally unable to even start to understand what it is, just like people who insist to remain in a dark cave
instead of going out in the daylight cannot even begin to understand what the Sun looks like. No amounts of pious acts or good wishes or
rituals or blessings will show the Sun to these people: they just have to get up and walk out of the cave into the sunlight, leaving behind all
the rest.

Vedic knowledge has a universal character, therefore it describes different planetary systems, especially those called Svarga, or heaven,
where life is much pleasurable than on this planet. It comes to no surprise that among the goals desired by materialists, access to Svarga
constitutes the highest and the most popular. Most of the rituals described in the sruti and in their commentaries, the smriti, are meant to
form a personal relation between the worshiper and the Devas, thus developing a strong affinity and familiarity that will take him to the
abode of the Devas at the time of death. In that position, the worshiper will have a greater dominion (aisvarya) over sense gratification
(bhoga) - exactly the opposite of what we need when we are seeking for liberation. In a sense, it is true that we can achieve liberation also
through the path of sense gratification, exhausting the desires and realizing that the satisfaction of material senses does not really give that
happiness we were looking for. But this is possible only for intelligent people, for those who have been thoroughly trained in healthy sense
gratification. Unhealthy sense gratification, that does not follow the dharmic principles, is so dangerous that it can eat away our
intelligence, good qualities and intentions, and throw us into a hellish existence, to the level of demoniac beings, animals and plants.
Certainly this is not the kama described by the Vedas as a major goal of human life.

Smriti scriptures were compiled by great personalities such as Yajnavalkya, Parasara, Brihaspati, Daksha, Gautama, Kanada, Bharata,
Yama, Angira, Pracheta, Yogeshvara, Atri, Jaimini, Panini, Kautiliya, Nandi etc, and include instructions about the correct pronunciation
of mantras, the intonation and metrics, and the practical proceedings of the rituals both for public and private purposes. This accounts for
the kriya visesa bahulam, or "many different procedures" mentioned in this verse, all described for the same purpose of achieving some
material benefit. The trick here is that in order to properly perform all these different and complicated procedures, a human being needs to
constantly exercise his intellect and understanding, self-discipline (and therefore detachment from sense gratification and laziness),
cleanliness (and therefore purity of mind), determination in following through a difficult task, and so on - elevating him to the enlightened
platform of sattva guna. These qualities will gradually take him to a platform, called visuddha sattva ("pure sattva") where he will become
able to understand the transcendental Knowledge for its actual meaning and purpose.

The drinking of the soma rasa is probably the most famous ritual practice for the worshiper to gain a place among the residents of the
higher planets. Unfortunately, due to bad biased translations produced by anti-Hindu propagandists during the British colonial period,
many people have come to believe that soma rasa is nothing more than an alcoholic fermented beverage similar to wine or beer, and they
use this idea to justify their lust for ordinary booze - intoxicating beverages that are connected to the degrading lower gunas of rajas and
tamas and are definitely not conducive to the basic ability to drive a vehicle or walk straight, what to speak of an increased longevity or the
contemplation of the highest and subtlest truths of the transcendental science. This interpretation of soma rasa goes against the very
purpose of the Vedic system. In fact, the soma rasa was not a fermented alcoholic beverage but a fresh herbal juice that boosted brain
power and general health: an ancient version of the endless range of "health drinks" that people buy and consume to keep themselves going
today in "civilized" societies. Otherwise it would not be associated with "immortality", a definition that should at least imply some good
health and longer life expectancy.

The texts of Ayurvedic medicine have never stopped identifying the Soma Lata with the ubiquitous genus Ephedra, known not only in
India (in its variety Ephedra gerardiana) but also in Asia and Europe as well as in America, where it is called Mormon Tea or Squaw Tea.
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Ephedra is also used as an extract for a number of food supplements and tonic preparations because it contains a mildly stimulant alkaloid
called Ephedrine, comparable to the “good caffeine” contained in the south American plants known as Guarana and Yerba Mate. Ephedra
has been used all over the world for thousands of years to treat headaches, asthma, hay fever, rashes of allergic origin, and rheumatism. It
is described as stomachic and diuretic, and useful to counteract hypotension associated with anesthesia. It is also famous for its properties
as energy booster at mental, physical and even sexual levels, and therefore has been cataloged by FDA in the USA as enhancer of athletic
performances, as a concentration help for students under exams and even as stimulant of metabolism for those who want to lose excess
weight. Such qualities and uses clearly set Soma very much apart from all sorts of alcoholic beverages that are universally known to have
precisely the opposite effects, just like poison compared to nectar.

ey g . -, -~ . b -~ ™
HYHATRIAT AN dHd < [MeH=T Jle: E —%!

HET ERILL HH | IHENHFT Jhg: FAMT 7 === 1| -%% |

bhogaisvarvaprasaktanam tayapahrtacetasam | vyavasayatmika buddhih samadhau na vidhiyate |1 2-241 |

bhoga: sense pleasure; aisvarya: domination; prasaktanam: those who are attached to; faya: by these; apahrta: covered; cetasam:
consciousness; vyavasaya: focused; atmika: mind/ self; buddhih: intelligence; samadhau: in the samadhi; na: not; vidhiyate: becomes.

"Because they are attached to pleasure and a high position (of power and opulence), and their minds are confused by such things,
they remain unable to focus their understanding on the Self and to attain samadhi (balanced consciousness)."

This verse clarifies that sense gratification and control are not bad in themselves: it is the attachment to them that confuses the mind, and
distracts one from the actual mission of human life. These two causes of confusion - bhoga and aisvarya - can be transformed into valuable
instruments for one's true progress by applying Krishna's instructions on Sankhya and Buddhi Yoga, that is, constantly remembering one's
true spiritual transcendental nature, and working sincerely in a selfless service spirit.

Bhoga, or sense gratification, is necessary for the body and mind to function properly, but should not be pursued as the goal of life, to
satisfy the innermost craving for true happiness - because such deep happiness is not found in the body or in the mind. Only the strictly
necessary amount of sense gratification, obtained through dharmic means, should be applied to keep the body and mind functioning
properly. It is said that sense gratification is like salt: a small pinch is required for health and to give a good taste to food, but if we start to
increase the quantity because we like the taste, it creates addiction and we end up using too much, to the point that we become sick.

Similarly, aisvarya, the sense of control and domination, can be properly used to get things done properly in the rightful performance of
our duties. We need to keep our body and mind under control, and survey the extensions of our body and mind - our working instruments,
our personal effects such as clothing and eating utensils, and our living quarters. We must be responsible for their proper upkeep and
orderly functioning, and this is done through the principle of aisvarya - control and domination. When required and legitimate for our
occupational duties, this control can extend to plants, animals and human beings who need to be directed and supervised in their work in
order to function properly: for example, young children and unskilled laborers. Again, such control must be strictly limited to what is
required for the smooth performance of one's occupational responsibilities, and not pursued for the sake of its taste, otherwise it will create
addiction and we end up trying to control too much, to the point that we become sick with power hunger. In both cases, when we become
attached to bhoga and aisvarya, we lose sight of their actual purpose and especially of the mission of human life, that is attaining Self
realization. The word samadhi appears many times in Bhagavad gita and is a very important concept in the practice of all types of yoga. It
means "balanced consciousness", "constant intelligence", and "constant meditation". Such level is the purpose of Yoga and can be attained
through any genuine Yoga method under the guidance of a person, or persons, who must have already achieved that level. Another
meaning of the word samadhi in this context is applied to the constant preoccupation of the conditioned soul to procure sense pleasure and
dominion over things or others, thus changing the translation of the verse into “Because they are attached to pleasure and a high position
(of power and opulence), and their minds are confused by such things, constantly thinking of them, they remain unable to focus their
understanding on the Self."
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traigunya: of the three gunas (qualities) (of the material world); vishaya. in the matter; vedah: the Vedas; nistraigunyah: without the three
gunas; bhava: become; arjuna: o Arjuna; nirdvandvah: without duality; nitya: constantly; sattva: in sattva; sthah: situated; niryoga. free
from connection; kshema: and protection; atmavan: one who is (focused on) the Self."

"The Vedas (books of knowledge) deal with the various manifestations of the three gunas. O Arjuna, you should rather become
detached from (all) these three gunas, and situate yourself in that pure goodness that is not subject to changes. One who knows the
Atman becomes free from all dualities and finds protection in detachment."

The four main Vedas deal mainly with the knowledge of this universe, its archetypal principles, its cosmology, and the proper way to live
and work in it, establishing a mutually beneficial relationship of cooperation among the residents of the various planets. This is the realm
of the three gunas: all of them interact together to produce results to cyclically create, maintain and destroy the material manifestation.

Rajas brings about creation, sattva preserves and maintains, and famas dissolves. Although the Devas are situated in sattva, as long as one
remains in the material identification and attachment, sattva can not remain pure and is therefore subject to become mixed with the other
two gunas - rajas and tamas. For example, we can see that the influence of saffva brings peace and contentment, but our bodies and minds
regularly need food and care, thereby pushing us out of peace and contentment, either into the rajas (the active search for the food and care
we need) or even worse, into tamas, the lazy oblivion of starvation, inertia and uncleanliness leading to destruction. Sometimes tamas is
mistaken for sattva, because the two opposites may look similar to the eyes of a person who does not have the proper knowledge.
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We see that even the residents of the heavenly planets sometimes become confused by rajas and famas - arrogance, anger, lust, delusion,
fear, loss, lamentation - and eventually die, losing their position and having to take another birth. The mission of human life is to rise above
the play of the gunas and to become situated in nitya sattva or suddha sattva, the level of goodness that remains constantly pure because it
does not see any separation or duality between the Self and Reality, and it does not depend on anything external.

In this context, yoga refers to the union or connection between persons, and is mentioned together with kshema, "protection". The need for
connection, company or love and protection is a natural feeling for the conditioned soul that still sees oneself and the world in terms of
duality. Connection or relationship and protection make sense only when there is a distinction between persons, when there is something to
seek "outside the Self". Similarly, in this context yoga can also mean "acquisition", to indicate the natural impulse to acquire and achieve,
to leave one's mark on the world, to give a meaning of fulfillment to one's life. At various levels, this can be as basic as the animal needs of
eating, sleeping, protection, pleasure and perpetuation of the species, as distorted as the endless accumulation of material possessions, or as
lofty as the highest intellectual and scholarly pursuits. The Self realized soul finds all its necessities, including achievement, protection
(both to protect oneself and protect his possessions and relationships), love and company within the Self (atma). But such Self is not about
the lower material identification, that is illusory and can only create a delusional sense of egotistic arrogance and selfishness.

A healthy amount of self-reliance and self-esteem is required to perform our duties in society, but these remain healthy only when they are
used as instruments and do not become a goal in themselves, just like sense gratification and the sense of control. The teachings of
Sankhya and Buddhi Yoga explained by Krishna show that there is a big difference between the Self and the ego,

Another level of meaning of the expression niryoga-kshema is that detachment itself, or lack of selfish attachment, is the best protection.
Everything in this world is temporary, and bound to be lost sooner or later, therefore attachment is foolish and hopeless in any case.

This does not mean that one should reject everything or abstain from all relationships and activities; rather it means that in all relationships
and activities we should be acting out of duty and not for our personal bhoga and aisvarya, or sense gratification and sense of dominion
and ownership. The most wonderful thing is that this approach is also the most conducive to a healthy life of good relationships and a
successful career, because attachment to one's selfish pleasure and power hunger inevitably create havoc in our lives, dooming all our
attempts to failure.
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yavan: whatever; artha: value/ benefit/ purpose; udapane: in a small water reservoir; sarvatah: everywhere, samplutodake: a large
expanse of water; tavan: that same (value/ purpose); sarveshu: in all; vedeshu: Vedas; brahmanasya: of the (genuine) brahmana;
vijanatah: who has the complete/ realized knowledge (of Brahman).

"Whatever value is found in a pond is also found, for all purposes, also in a large lake, and similarly whatever is contained in the
all the Vedas can be found in a person who has realized the knowledge of Brahman."

In this verse Krishna continues to explain that Vedic knowledge is meant to lead us to fully realize the Supreme Reality, Brahman. All the
elaborate rituals aim at attracting us towards the level of saftva, from which we become able to understand Transcendence. A good birth,
good intelligence, wealth, health, and whatever we need to live happily in this world, are simply instruments that help us to attain Self
realization. It is very difficult to engage in transcendental studies and practices when we struggle with the basic necessities of life for
ourselves and our family, therefore all the material blessings offered by the Vedic rituals are special facilities to help us in the task.

There is no need to give up the basic comforts of life to pursue Self realization: the only thing we need to give up is attachment to them,
and this is done by training ourselves in dharma. Therefore the Vedic system starts the training and education of the individual even before
his birth, with the samskaras performed by the responsible men of society. When a child is ready, he is sent to the Gurukula to be trained in
dharma first and foremost, and also in all the duties and principles, practices and skills that he will need in his adult life as a member of the
varna for which he has manifested a natural talent and inclination.

A rigorous dharmic training, both in the family of origin and in the family of the Guru, ensures that the individual becomes able to pursue
artha, or the acquisition of valuable assets, in an ethical way and without becoming a victim of material attachment and identification.
With the proper acquisition of artha, it becomes possible to pursue dharmic kama, or sense gratification. After a regulated life of healthy
and ethical sense gratification, the individual enters the phase of old age, when the senses become more peaceful and it is easier to let go of
everything that belongs to the mundane platform. At this point the individual is able to totally devote himself to moksha, or liberation from
material conditionings. This is the beneficial and stress-free path traced by Vedic scriptures for the conditioned soul that takes birth in this
world under the strong desire of enjoying and controlling it. Unfortunately, in Kali yuga there is a strong tendency to mess up with
everything. Unqualified people can fail to understand the civilized - i.e. intelligent, scientific, comfortable and pleasurable - Vedic system
and misuse it, creating unnecessary sufferings and confusion at the individual and collective level.

Krishna knows that Kali yuga is going to start soon, and therefore he is clearly stating the purpose of the entire system, to help us remain
focused on what is really important. We can make the example of a train station or airport, where you can find so many useful facilities -
from comfortable sitting lounges to bathrooms to snack bars and restaurants, to a number of shops that sell items that may make your
journey more comfortable... reading material, mosquito repellent creams, inflatable pillows, etc. Some may even have private rooms for
sleeping, public TV screens, post office counters, bank counters, internet centers, specialized bookshops, apparel shops, gift shops,
souvenir shops, and so many other things to entertain the transiting travelers while they are waiting between one train and another, or one
flight and another, to continue their journey to destination.

However, the entire purpose of all these facilities and even of the train station or airport, is for you to catch the train or airplane you need to
go from this place to the next. If you forget the actual reason why you have come to the railway station or airport in the first place, you
may have a lot of fun for some time but you will not attain your actual destination - something that will actually cause you a lot of
problems.
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A truly realized brahmana is a sober person who is able to remain focused on the actual purpose of the various facilities offered by the
Vedic system, and has the all-important duty to guide the other travelers. By definition, "brahmana" is one who actually knows Brahman,
who has realized Brahman and acts as Brahman (transcendental spiritual consciousness).

A person who does not fulfill such requisites cannot be called brahmana; attempting to present an unqualified person as a brahmana is as
disastrous as presenting an unqualified person as a surgeon. This has absolutely nothing to do with DNA: the foolish son of a great surgeon
cannot be allowed to operate if he has not undergone the proper training and does not possess the proper knowledge of anatomy and
medicine. His favorable birth is just an opportunity, not a qualification in itself. To foolish people, the work of a surgeon can seem easy:
get a scalpel and cut through the skin and flesh of a patient to extract something that hurts. Similarly, to foolish people the work of a
brahmana can seem easy: sit and eat, mumble some litany and burn some clarified butter and grains in the fire. But don't expect any good
results from the procedures!

The key word in this verse is artha: it means valuable asset, valuable result. A superficial imitation of the real thing will have no real value,
because it will not give the desired results. Superficial and ignorant people will think that you just need to go through the external moves,
like a simpleton will believe that switching the computer on like a TV set is all you need to do to get the full operating value of a very
sophisticated machine.

Another important word in this verse is vijanata, that belongs to the same root of vijnana. Theoretical knowledge, or jnana, is merely a
preliminary step towards applied knowledge or vijnana.
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karmani: in the actions; eva: certainly; adhikarah: legitimate (legal/ moral) right; te: of you; ma: not; phaleshu: in the fruits; kadacana:
never; ma. not; karma: (of the) action; phala: result; hetuh: cause; bhuh: become; ma: not; te: of you; sangah: attachment; astu: there
should be; akarmani: abstaining from action.

"You certainly have the right to perform actions but never (the right) to enjoy the fruits of your actions. Do not (try to) become the
cause of the fruits of the action, but do not become attached to inaction."

This is one of the most famous verses of Gifa, summarizing its entire message.

In the previous verse Krishna explained that one should remain fully aware of the ultimate purpose of all the various teachings of Vedic
scriptures, in order to achieve their artha, or the valuable asset that constitutes their aim and objective. Here Krishna further defines the
subtle balance between action and non-action: we need to keep in mind the result, but out of duty only, not because we want to enjoy the
fruits of our work. The natural tendency of uncivilized people is to act only when they see a personal benefit coming from the action -
money, possession, sense gratification, or even just a sense of pride and accomplishment. The Vedic system is quite different: the
observance of dharma requires totally selfless action performed out of duty only. Each member of society works to benefit the entire social
body, just like the limbs of our body work selflessly to benefit the entire system. The most wonderful thing is that this is the only working
way to ensure that everyone is properly taken care of. Granted, the Vedic system is designed for progressive people and in Kali yuga it is
difficult to follow it in the proper way, to the point that it can become a very degraded and disastrous mockery of itself. However, its
principles remain most effective and progressive, when they are followed properly. Such responsibility lies squarely on the shoulders of the
leaders of society - as Krishna will declare later (3.21, etc) - who must teach and practice the genuine method, and organize society in that
direction.

By applying the instruction of this verse, we will ensure that each position in society will be occupied only by a genuinely qualified person.
Contrarily to what ignorant people believe, the higher one is in a social position, the less rights and the more duties he has. In uncivilized
societies, those who are in the higher classes do not hesitate to take personal advantage of their influence on society, and accumulate
money and properties and other benefits for themselves and their associates, neglecting their actual duties and responsibilities.

In the genuine Vedic system the highest varnas are trained in the utmost selflessness and nobody can amass material wealth beyond their
strict functional/ occupational needs. A brahmana lives in a very modest and simple manner, without any luxury and ostentation, and
without saving wealth "for the future", because he knows (and needs to show others by his personal example) that the real value of life is
not about materialism and sense enjoyment. He does not charge for his teaching or consultancy, either, because he is just performing his
duty - rather, he takes the maintenance of his students as his responsibility. When a student enters the Gurukula, he factually becomes a son
in the family of the Guru, and is treated exactly as such. A brahmana can enjoy a comfortable livelihood that will keep his body and mind
fit for his work by using the spontaneous gifts of kshatriyas and vaisyas who appreciate his good work. In case of need, he can even
approach them to ask for donations to support himself and his family, but he must always remain independent and detached.

A kshatriya can amass wealth by accepting tributes from vassal kings and taxes from the vaisyas who prosper under his good
administration, but he knows he is only a fiduciary for the people: he must distribute this wealth in charity to the needy and meritorious
(who can easily approach him directly every day) and sacrifice his own comfort and even his own life in the line of duty. He can enjoy a
comfortable livelihood that will keep his body and mind fit for his work, but he must at all times be ready to leave everything behind or
even give everything up, whenever his protection and help are required by the prajas.

A vaisya's job requires him to pay taxes to the kshatriyas and finance the religious and educational work of the brahmanas. He must also
take care to properly feed all his dependents - family and workers, household animals as well as beggars and even stray animals - before he
sits at his meals. The task of the vaisya is to generate wealth, not to accumulate it or freeze it in a non-productive way. He can enjoy a
comfortable livelihood that will keep his body and mind fit for his work by utilizing a reasonable portion of the wealth he produces, but he
should never try to gain power in society, influence kshatriyas or brahmanas with his gifts, or directly usurp their position in society,
because that is considered sinful.
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Of course, in Kali yuga it is difficult to find a qualified and capable vaisya, what to speak of qualified and capable kshatriyas and
brahmanas, so we are in a permanent state of social emergency and anyone, from any background, should try to fulfill such higher duties
in society if he is willing to work in that capacity, even without being fully qualified. In Vedic society a sudra has no duties or
responsibilities other than sincerely and honestly executing the work he is asked to do by his dharmic employer. In exchange, he has the
absolute and lifelong right to get everything he needs to live a comfortable life for himself and his own family - abundance of good food,
clothing and ornaments, free decent housing, medical care, opportunities for education and social mobility for his children, and is regularly
entertained in the religious and cultural festivals financed by vaisyas and kshatriyas and conducted by brahmanas on the numerous holiday
occasions afforded by the calendar. In short, he gets whatever the present-day mass of people would love to get from a job - and he cannot
be fired, as he is considered a member of the family that employs him. Even when he becomes unable to work due to sickness or old age,
he is still taken care of in the same way. In Vedic society there are no homeless people - nobody starves, nobody goes without proper
medical assistance, nobody is neglected, especially the sudras.

This system was difficult to understand for the early indologists, that confused the position of a sudra with the apparently similar position
of a slave, who had no rights whatsoever and could not leave the family or establishment where he was working. In Vedic society a sudra
is free to leave at any time if he wants to find a different employer and he can certainly take his family with him to the new place, although
he should not whimsically desert his employer and suddenly leave him in difficult times without help. A sudra certainly has more rights
than duties: he can eat and drink whatever he likes and whenever he likes, while brahmanas must follow a very strict diet and lifestyle
rules, kshatriyas must keep fit and trim, and vaisyas must take care of all others first. A sudra can happily spend or waste whatever money
or valuable property he gets, to enjoy whatever sense gratification he wants and to live carefree from day to day. He pays no taxes and does
not need to "save money" for his future, because he knows he will be properly taken care of, no matter what happens.
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yoga: in Yoga; sthah: situated; kuru: do; karmani: in the actions; sangam: attachment; tyaktva: giving up; dhananjaya: o Dhananjaya
("conqueror of wealth"); siddhi: in perfection/ success; asiddhyoh: in imperfection/ failure; samah: equally (balanced); bhutva: becoming;
samatvam: equanimity; yoga: Yoga, ucyate: is called.

"Firmly situated in Yoga, perform the (required) activities giving up the attachment/ connection to them. This equanimity in
success and failure is called Yoga."

It is very difficult to achieve actual perfection in one's actions in this world. In fact, this should not even be our purpose. Contrarily to what
most people believe, our purpose in life is not to become the perfect king or teacher or entrepreneur, husband/ wife or son/ daughter or
parent, or achieve excellence in whatever we do. The purpose of life in this world is to attain Self realization, to understand Reality and to
progress to the next level.

Life is a school: the purpose of a school is not to get high marks, but to learn and become able to properly understand things, so that we can
progress to the next stage - real life. Yoga is here described as the Buddhi, the knowledge, wisdom and intelligence that enable us to
remain equally balanced in all circumstances, because we constantly remain aware of our duty. And what is this duty? It is the service to
the Supreme, the action performed for pleasing God in all the various forms and manifestations, from the Virat purusha embodying the
social structure (see Purusha sukta) to God's representatives as the king and the teacher, to the Antaryami Paramatma that resides in
everybody's heart and guides us with the voice of our conscience, to the Isvara form of the Supreme Brahman that offers us guidance
through the shastra and is the actual proprietor and beneficiary of the entire universe (5.29).

The word karmani includes all activities and actions, but it particularly refers to the duties towards society and ritual performances,
because these are the prescribed actions. The definition of karma applies to prescribed, useful and beneficial actions, while vikarma refers
to prohibited, destructive and negative actions in general.

The word siddhi has several meanings, including perfection, success, powers, benefits, results, even proper understanding. Each of these
meanings gives a fresh perspective on the overall significance of the verse. Thus, we learn that the purpose of Yoga is not about achieving
the mystic siddhis, and the purpose of embarking into an enterprise is not to acquire money or benefits, or even to successfully complete it.
And, most intriguing of all, that we should try our best to perform our duties, even if we do not have a complete understanding of the
procedure and purpose of it all.

This is exactly what happens in a school: a student learning the multiplication table does not need to question its purpose, value or origin in
order to be able to apply it properly, and the problems he faces in his studies are just intended as a practice. A student's solving (or not
solving) a particular mathematical problem is not likely to affect society, and similarly the success or failure of a particular enterprise - a
factory, a service organization, the building of a house, or even the building of an empire - will not have a permanent effect on Life. It will
be important only if, through its success or failure, it will change the consciousness of people, thereby helping them in the true mission of
existence.

Another interesting definition used in this verse is sanga, that includes the meanings of attachment, proprietorship, identification, as well as
the basic meaning of "association". Sanga can be of two types - sat and asat. Sat sanga is the "eternal, true, good, virtuous" association
that is characterized by the quality of sattva, or even better, visuddha sattva, or transcendental goodness. Sat sanga liberates us from the
narrow-minded material attachment and identification, because it offers us a higher taste and attachment to our spiritual and eternal
identification. Asat sanga is whatever temporary and material association takes us away from sat; usually it is divisive, selfish, and
concerned about pursuing delusional temporary objectives.

It is also important to understand the meaning of samatva - equanimity or balance. This definition does not imply indifference or neglect in
the performance of one's duties; it is about being equally ready to face any situation, good or bad, with the same good will, sincere work,
ethical behavior, loyalty, and honesty. Even if success in a very difficult but necessary enterprise seems unlikely, we should do our duty
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anyway: some battles deserve to be fought even if there is no hope for victory, because the results of our sacrifice will build the
foundations for our successors to complete the task.

Krishna here calls Arjuna by the name Dhananjaya, "conqueror of wealth": a title that had brought Arjuna glory and fame when he had
conducted the Rajasuya campaign collecting tributes for his brother Yudhisthira. This is not intended as sarcasm: Krishna is Arjuna's dear
friend and he is just teasing him a little bit, to help him understand that no matter how successful one may have been in his efforts, still the
purpose of the action is higher than mere material acquirement.

Also, on a more serious level, Krishna is confirming to Arjuna that the success of an enterprise is indeed a good thing, and should still be
pursued - not for selfish reasons, but for the benefit of the entire society. There is nothing wrong in becoming successful.
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diarena hvavarari karma buddhiyogad dhananjaya | buddhau saranamanviecha krpanah phalahetavah || 2-491 |

durena: far distance; hi: therefore; avaram: inferior/ abominable; karma: actions; buddhi-yogat: from the engagement of intelligence;
dhananjaya: o Dhananjaya (Arjuna); buddhau: in (this) intelligence; saranam: shelter; anviccha: reaching for; kripanah: pitiable people;
phala: the fruits; hetavah: because of.

"Therefore, o0 Dhananjaya, keep far away from all bad activities by engaging in Buddhi Yoga. (Always) take shelter in this
intelligence. Those who work because they are interested in the fruits of the action are pitiable."

The expression avaram karma includes all bad actions, the low and mean or abominable activities as well as those that do not have real
value or importance. All such actions constitute a waste of valuable time and energy that should rather be utilized for the proper purpose of
life. Further light on the parameters to evaluate actions is offered by the second part of the verse, that clarifies that all actions performed for
the sake of one’s profit (personal or collective) should be considered bad actions. Selfishness or miserliness may be restricted to one’s
immediate personal advantage or extended to the advantage of a particular group of beings with whom we personally identify — family,
community, nation etc. But no matter how much we expand the concept of selfishness, as long as it is based on dualistic/ divisive
considerations, it remains a symptom of miserliness. An inferior or abominable action is any action that is contrary to the principles of
dharma, i.e. truthfulness or honesty, compassion, cleanliness and self-control, and similar ethical principles. Such an action is not truly
beneficial to society, and although it may appear to bring some material advantage to its performer, it creates bad reactions that will
ultimately outweigh any short term gain. Narrow-minded people will perform such bad action anyway, because they are only interested in
their immediate and selfish benefit, even if it damages others and society in general, and certainly does not enable them to progress
spiritually towards the realization of the true Self. A kripana is a miserable and ignorant person who should be pitied. It does not matter if
he has amassed fabulous wealth or possessions in this life: he will have to leave all such properties behind at the time of death, but he will
have to pay for what he has illegally taken for himself, and for his bad actions and choices. It may seem that he pulled off the trick and
evaded the punishment in this world, but he is not really going anywhere: death is the gate that everyone has to face, just like the cashier's
counter at a supermarket, where shop lifters are stopped by the security guards. Another meaning of the word kripana is "miser", one who
does not know the actual value and purpose of what he has, and therefore misuses it or fails to use it in the proper way. Such a person can
only be pitied, because in spite of possessing great wealth, he lives in very poor conditions, often suffering unnecessarily. Again, here
Arjuna is called Dhananjaya to reaffirm the validity of work intended to procure wealth for the proper functioning of society, especially if
such wealth is collected by acting within the parameters of dharma. In a deeper sense, kripana refers to ignorant materialistic people, who
see nothing but the objects of the senses - na veda karpanah sreya atmano guna vastu drik: a kripana is one who does not know anything
better than the material objects composed by the gunas (Bhagavata Purana 6.9.49), and therefore does not see any reason why he should
control his senses (kripano ya ajitendriyahh, Bhagavata purana 11.19.44). Such people miss the real meaning of life and waste the
valuable opportunity of the human birth: yo va etad aksharam gargy avidtvasmal lokat praiti sa kripanah, “O Gargi, a kripana is one who
leaves this world without knowing Transcendence (Brihad Aranyaka Upanishad 3.8.10).

The expression buddhau saranam anviccha, "strive to take shelter in this intelligence", suggest that sometimes this is a difficult or painful
choice to make. Rarely the right thing to do is the easiest thing to do. Nonetheless, we need to stick to what is right and beneficial for
everyone, and find consolation and shelter in the proper vision of things.

It is said that dharma will protect those who protect it, and destroy those who are bent on destroying it. This is because dharma is the
universal and eternal law of the universe, that goes beyond the immediate circumstances. Any action that goes against dharma creates a
reaction, a ripple in the smooth functioning of the universe that will eventually come back with its negative results, even if it is not
immediately visible in the apparent field of time and space.
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buddhiyuktu jahatiha nbhe sukrtaduskrie | tasmadyogaya yujyvasva yogah karmasu kausgalam | | 2-501 |

buddhi: intelligence; yuktah: engaged through; jahati: becomes free; iha: here; ubhe: in both; sukrita: good action; dushkrite: bad action;
tasmat: therefore; yogaya: in the Yoga; yujyasva: become engaged; yogah: Yoga; karmasu: in actions; kausalam: the most beneficial way.
"Through Buddhi Yoga one can become free already in this life from both bad and good (actions/ reactions). Therefore you should
engage in yoga, which is the best way to deal with actions."

The word kausala includes a variety of meanings, such as “well-being, welfare, good fortune, prosperity, skillfulness, cleverness,
experience, respectful salutation”. When the verse explains that yoga is the kausala in all activities, it implies all these intrinsic benefits
and good qualities.
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In this verse, Krishna introduces another and subtler point: sometimes in the performance of one's selfless duty it may be necessary to do
things that superficially can appear to be bad. For example, a kshatriya needs to use physical force to stop aggressors, something that can
cause pain and even death. Also, the aggressor may not have been totally responsible for the attack - for example, a tiger is compelled by
hunger to attack its prey, and a human being that is endangering the life or possessions of others may not be in good mental health or aware
of the results of his actions, so we may say that killing these living entities is a bad action.

However, the kshatriya's primary duty is to stop the aggression, no matter what circumstances motivated it. When the immediate danger
has been averted, the kshatriya can investigate into the matter and redress any wrongdoing that may have originally caused the problem,
but order and security must be addressed first.

When this duty is performed without personal attachment or selfish motivation, there is no karmic involvement and one becomes free from
the bondage to the action itself and its reactions. This, however, does not mean that in the course of one's life one will not get joys or
sorrows, happiness or distress, because these are inevitable. Simply, it means that one will remain detached from such joys and sorrows,
and experience them merely as temporary distractions related to the body and mind, and not to the real self - the platform from which the
dutiful decision is made. So at the time of death one is not bound to take another birth to follow such reactions and the consequent actions
and reactions in the endless cycle of samsara.

It is foolish to presume that at the time of death we will automatically attain liberation and be transferred to the "spiritual world" if we have
not attained liberation and the spiritual world of transcendental consciousness and identification already in this lifetime. If we still maintain
material attachments and identifications, these will inevitably pull us back to take another birth in this world, no matter what sadhana we
have practiced, what rituals we have performed, what pilgrimages or pious actions we have executed, or what assurances we have obtained
from religious institutions or leaders.

Death is a crucial moment: it is the time when the door opens to a new stage of our journey of existence. If we are ready and determined to
proceed, and we are qualified to access the destination we aspire to, all is good. But if have not qualified ourselves suitably during life in
this body, we will simply not be able to enter the proper gate and will have to content ourselves with something that is more accessible
from our particular position.
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karmajam buddhiyukta hi phalath tyaktva manisinah | janmabandhavinirmuktah padarh gacchantyanamayam | | 2-511 |

karma: from the action; jam: born; buddhi-yuktah: engaged through intelligence; hi: therefore; phalam: fruits; tyaktva: giving up;
manishinah: thoughtful/ wise personalities; janma: birth; bandha: bondage; vinirmuktah: completely liberated; padam: position;
gacchanti: go; anamayam: without misery.

"The wise people give up the fruit born from their actions by engaging in this Buddhi Yoga and thus become free from the
bondage of rebirth, attaining a position that is free from all sufferings."

In this verse the word tyaktva is particularly significant. As we have mentioned, joys and sorrows, or the results of actions, continue to
present themselves in our daily life as long as we have a material body, and in turn become the cause of our future developing a next
material body if we have some identification and attachment with them. The body itself is the incarnation of the karma-phala, the fruits of
actions, both desirable and undesirable. It is not possible to avoid such results by abstaining from action, because the avoidance of a
particular action is also a karmic choice that will give its good or bad results in due time.

A Self-realized person, who is engaged in Buddhi Yoga, does not expect to live a perfect life full of joys and success, free from any cloud
of sorrow or disappointment, because this is not possible as long as we have a material body and we live in the material world. Rather,
such a liberated person remains neutral - neither attracted nor repulsed - in front of such events, and faces them like one tolerates the
various weather conditions, such as storms and sunny days, the heat of summer and the cold of winter (2.14). We naturally understand that
the seasons change and there is nothing we can do about it, even if we wanted.

Of course we can create small environments such as buildings and gardens where to take shelter from the excessive temperatures and
meteorological precipitations, and adjust our clothing to make it more suitable to the season, but we cannot stop the rain from falling, or
the wind from blowing, or the sun from heating up the atmosphere. We know that all such manifestations are temporary. Similarly, a wise
person knows that all joys and sorrows are temporary in nature, and if we let them go without remaining attached to them, their effects will
fade away. Deluded people always try to run after joys and escape from sorrows by artificial means, sometimes even by adharmic means,
but this attempt is futile and often brings exactly the opposite of what one wants to obtain. The fact is that, from the highest to the lowest
planet (Gita 8.16), this universe is subject to the temporary nature of all acquisitions and joys because of the endless cycle of births and
deaths. There is no position in this world, even on the higher planets, that is really and completely safe and free from danger and
sufferings, as even Brahma eventually dies when the cosmic manifestation is dissolved. This very temporary nature of material bodies
creates the condition for illusion and misery; we can attain the platform of anamayam, "without illusion or misery" only when we are free
from such conditions. This eternal position of unclouded bliss is called paramam padam, the supreme position, and is identified as the
abode of Vishnu, the transcendental Lord.

Another meaning of the verse indicates that Buddhi Yoga gives freedom from the results of the action, and at the same time it is an
achievement that results from the proper actions, performed out of duty and without attachment. From the liberated level afforded by
Buddhi Yoga, one can realize the supreme Position (Gita 18.54).
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vada te mohakalilasnih buddhirvvatitarisyali | tada gantasi nirvedarh srotavyasya srutasvaca || 2-521( |

yada: when; te: your; moha: illusion; kalilam: muddy waters; buddhih: intelligence /wisdom; vyatitarishyati: surpasses/ overcomes; tada:
then; ganta asi: you will acquire; nirvedam: lack of care; srotavyasya: what remains to be heard; srutasya: what has been heard; ca: and.

"When (this) intelligence/ wisdom will lead you out of the dense swamp of illusion, you will come to a point where you will be
indifferent to whatever has been heard or will remain to be heard."

The definition nirvedam could be translated as "not-knowledge", and here it refers to the dispassion and detachment towards theoretical
discussions, opposed to Buddhi as the direct and clear perception of reality (prakasa or darshana) that surpasses whatever theoretical
information we may acquire from other sources.

The teachings of Krishna in Gita on the science of Yoga are not a dogmatic ideology, and they do not constitute a body of beliefs or
observances to be followed in order to be accepted as faithful members of a community or a tradition. Rather they encourage us to become
Self-realized individuals, capable of seeing things as they are, without being confused by temporary and relative conditions. It is the same
difference that we can observe between slavery and freedom, between blindness and clear vision, between mindlessness and wisdom - and
it rises from the deeply constructive and positive approach towards the inherent nature of the individual, as a spiritual being made of
eternity, awareness and bliss, rather than a miserable sinner in need of being rescued as we find in the approaches influenced by abrahamic
ideologies.

Here we are not asked to simply have faith and believe on the word of some authority: rather we are encouraged to develop a maturity of
discrimination and a direct experience that is more valuable than any amount of theory. Scriptures, the instructions of the Guru, and the
consensus among the learned traditionally constitute the system of cross-references recommended in order to better understand the deep
and complex corpus of Vedic knowledge.

However, these remain as simply indications of the path that each one of us has to walk in the journey of Self realization. They should not
be considered as absolute, because in this world there is always the danger that they may have been contaminated by the muddy waters of
illusion - either by our own illusion and by the limitations of our own senses and intelligence, or by the illusion and limitations of other
people who transmit such information. This does not apply merely to the ritualistic ceremonies, but to all fields of knowledge and
understanding.

Westernized academy enforces a vision based on a linear evolution and progress of thought in the history of humanity, thereby assigning
different time frames for the original composition of the various scriptures, but this is a faulty and incomplete perspective, supported by a
dishonest and biased presentation of archeology, anthropology and paleontology. During the 20th century, on this planet we
simultaneously had nuclear and space scientists as well as tribals that lived on a level of technology that is usually described as
characteristic of the Paleolithic age, as well as a number of groups in intermediate positions on the apparent ladder of human progress - for
example, subsistence farmers that used the same methods and tools for many hundreds or thousands of years.

All levels of human evolution and progress can exist simultaneously, and therefore we need all types and levels of instructions from sacred
scriptures to suit the needs of each and every individual. The historical dating of a particular copy of a text is not a proof of the progressive
development of a particular philosophical perspective, because there might very well have been earlier compilations that have been
destroyed, by accident or by deliberate plan. Absence of evidence is not evidence of absence.

This is confirmed by the Vedic tradition, clearly stating that the present version of the Vedas was simply compiled at the beginning of this
particular Kali yuga, but existed previously and was mostly transmitted aurally from teacher to disciple. Curiously, quite contrarily to the
opinion of mainstream academics, this passage from aural transmission to the written compilation of scriptures is considered as a symptom
of degradation and not of progress, since in previous times human beings had better memory and did not need to write a lot of stuff down.
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sruti: of heard knowledge (in the Vedic scriptures); vipratipanna: confused by apparent contradictions; te: your; yada: when; sthasyati:
remains situated; niscala: without moving; samadhau: in samadhi (constant meditation); acalah; unflinching; buddhih: intelligence/
wisdom; fada: then; yogam: Yoga; avapsyasi: you will attain.

""When you are stable in your consciousness without being confused by what has been heard, then you will achieve the yoga where
the intelligence does not weaver from samadhi."

The expression sruti-vipratipanna ("confused/ agitated by what has been heard") also applies to a literal reference to the scriptures
(traditionally called sruti because they are spoken to the student by the teacher), where people lacking in direct self-realization can see
apparent contradictions, because different scriptures observe Reality from different perspectives and are meant for people at different
degrees of evolution.

For example, it is said that the Supreme has no qualities, and at the same time it is also said that the Supreme has unlimited qualities. Also,
it is said that Spirit has no personality, and at the same time it is also said that the Supreme has many personalities - or that it is very small
and very big, or very near and very far.

By rising above the limited understanding of material experience, we can understand that there is no real contradiction between these
concepts - just like after reaching the peak of a mountain we are able to see that actually all the different paths that lead there are going in
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the same right direction, although at the foot of the mountain they seemed totally opposite to each other. One who has crossed over the
difficult region of illusion and duality is not confused by these apparent contradictions but is able to see the Big Picture where everything is
perfectly reconciled — including the knowledge that we do not have yet, but will be revealed in the future. In this sense, a truly realized soul
always remains open and able to integrate everything further from different perspectives, constantly remaining in a balanced
consciousness.

The definitions of samadhi and sthita-prajna are found many times in Gita as the indication of the purpose to be attained through Yoga.
Both words carry the meaning of "constant intelligence/ understanding", a sober level of consciousness where one is not confused by the
constantly turbulent stream of contrasting impressions created by the environment, by others and by one's own mind.

It is important to understand that the definitions niscala and acala ("not moving") do not refer to the stubbornness of those who choose to
remain in ignorance, attached to their own prejudice or to the second-hand prejudices they received from others. It is rather the firmness
and determination, the steadfastness that holds the helm of our boat to keep it on the proper course while we travel through life. It is a sort
of dynamic immobility, like finding a permanent center of balance that will sustain us even when we are walking or running, enabling us to
make sense of everything at all times.
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arjuna: Arjuna; uvaca: said; sthita.: established; prajnasya: of one who really knows; ka: what; bhasha: language/ description, samadhi-
sthasya: of one who is fixed in samadhi; kesava: o Keshava (killer of the Keshi demon); sthita-dhih: firm intelligence/ meditation; kim:
how; prabhasheta: speaks; kim: how; asita: remains sitting/ still; vrajeta: goes about; kim: how.

Arjuna said: ""O Keshava, a person who is firmly established in the consciousness of meditation is said to be in samadhi. How does
he speak, and what does he say? How does he move, and how does he stay?"

In the previous verses, Krishna has emphasized the importance of direct, personal realization of the Self over the second-hand information
one can derive from hearing. Such firm vision has been described as the purpose of Yoga, the intelligence that enables us to act adequately
in this world without remaining entangled in the results of action.

This concept is further highlighted here, by explicitly assimilating the expressions sthita-prajna, samadhi and sthita-dhi. Arjuna calls
Krishna by the name of Keshava, indicating that he can kill the demon of doubt, that like the asuric horse Keshi carries the mind
impetuously here and there, following various ideas and interpretations. Doubt is a function of intelligence, because when we are faced
with some new information or concept it is a good idea to explore it deeply, raising doubts and questions on its meaning and expanse so
that we can make sure we have actually understood it correctly. Asking questions is a very important part of the process of learning ( Gita
4.34): when a teacher does not accept questions, it is definitely not a good sign.

The student asks questions from his/ her particular perspective, and this offers the double benefit to allow the teacher to evaluate the actual
position or level of progress of the student, and to dynamically contemplate the complete picture of Reality by temporarily moving to that
particular perspective and describing its view. When a teacher refuses to work in this way, it is either because of lack of personal
realization (he simply can't see the multidimensional picture and therefore is unable to describe the object from a different perspective) or
because of a lack of sincerity in caring for the student's needs. In either case, such teacher is not qualified to take the student to the desired
goal, and he is just a pretender and a cheater.

Since so much depends on actual personal realization, on the effective guidance of a genuine teacher, we must equip ourselves with the
instruments that are necessary to recognize such a genuine teacher and thus avoid the double trap of following a cheater and committing
offenses towards a great soul. What are these instruments? Since a student is, by definition, not sufficiently qualified to verify the
theoretical validity of the teachings he receives by mere exposition, s/he needs to learn how to ask questions first. The answers you receive
are only as good as the questions you make. Besides the extensive questioning about the knowledge itself, a student needs to conduct a
critical observation and analysis of what the teacher talks about and how s/he behaves in daily life, what moves him/her and what are
his/her interests.

By definition, a person who has a direct and integrated multi-dimensional perception/vision of Reality sees beyond dualities and is able to
connect all aspects of his/ her life to the service of Reality. Separating theoretical knowledge from its practical application leads to the
disaster well illustrated by the saying, "those who can, do, and those who can't, teach". Who wants to be guided in the performance of
surgical operations by a person who is not a skilled surgeon himself? Only a fool.

A teacher is not supposed to have much of a private life, and although it is disrespectful to intrude into all details of a teacher's personal
intimate life, by living in the family of the Guru (gurukula) a student gets plenty of legitimate opportunities to observe the symptoms
described in the verse - what the teacher likes to talk about, and how s/he is able to connect everything to the "unified field of
consciousness" and explain how to reconcile apparent contradictions. Also, it is very instructive to observe how the teacher chooses to
invest his/her own personal energy, by pursuing or not pursuing activities or interests - in other words, going or not going to places, i.e.
sitting or moving.
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sri: the glorious; bhagavan: Lord; uvaca: said; prajahati: gives up; yada: when; kaman: the desires; sarvan: all; partha: o son of Pritha
(Arjuna); mano: of the mind; gatan: entered; atmani: in the atman; eva: certainly; atmana: with the self; tushtah: satisfied; sthita-prajnah:
of firm understanding; tada: then; ucyate: is said.

The Lord said: '""O Partha, when someone gives up all the desires that flow into the mind, and remains satisfied in the afman, he is
said to be firmly situated in the (correct) understanding."

The word atman is the basis for the concept of “self-realization”. Afman means “self” in the sense of spiritual self, but sometimes
according to the context it also applies to the mind or the senses, so the meaning can be expanded accordingly.

Kama, or desire, is an external impression that enters our mind. It is not something that comes from our own self... not from the soul, not
from the mind, and not even from our body. It is a suggestion that attracts us outside, to run after so many things and ideas. There is a basic
difference between need and desire. A need is a factual requirement, while a desire is a fantasy for pleasure and happiness. For example:
when we are hungry we need some food, but we may desire to eat a particular dish rather than another, although our nutritional
requirements could be equally met by a simple preparation or by an elaborate one.

We cannot give up our genuine needs, but we can learn to recognize whether an impulse contemplated by the mind is worthy of being
fulfilled, and in which way. When we repress a genuine need, it will pop up again, stronger and stronger, while when we let a desire slide
away, it will be substituted by others in the constant flow of distractions that enter the mind. Also, we should not seek our real happiness
in what others expect from us, or what others say or do about us. Projecting or blaming our shortcomings, failures, or difficulties on others
or on the environment is not going to help us at all, either.

Fulfilling a need is a very basic action, by which we can obtain some natural pleasure; however, we can never find true happiness by
continuing to indulge in the same action even after our real need was met. For example, if we are hungry we may eat a nice bowl of rice
and vegetables, but if our mind is not satisfied we may be tempted by the desire to eat more even if we have had enough food. Sometimes
we eat not because we are really hungry, but because we feel consciously or subconsciously that the pleasure we derive from the taste of
the foods will make us happy. This is a fine line, because our mind has needs, too, and they are as real as the needs of our body. So the
best course of action consists in soberly recognizing the actual and reasonable needs of our body and mind, and allowing the extravagant
whimsical desires to flow out unattended just like they had flown in unsolicited.

The key to solve the problem lies in understanding what is the nature of the happiness that we still crave even when the genuine and
reasonable needs of our body and mind have been fulfilled. Such intimate happiness belongs to a different level and can be attained only in
Self realization - by focusing on the atman/ brahman, the source of everything, because it is the only Reality that never changes. Only
spiritual Reality remains unchanged, constantly filled with happiness, awareness and eternity/ truth, while everything in the material
manifestation comes and goes in cycles and therefore distracts our mind with the absence of what we like and the presence of what we do
not like.
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duhkheshu: in the sufferings; anudvigna: not destroyed/ disturbed; manah: the mind; sukheshu: in joys; vigata: not attracted; sprihah:
touched; vita: without; raga.: attachment; bhaya: fear; krodhah: anger; sthita: steadfast; dhih: understanding; munih: a muni (wise/
thoughtful person); ucyate: is said.

"A person whose mind is not distracted by sufferings or joys and remains detached, free from attraction, fear and anger, is called
a Muni who is able to maintain a steadfast meditation."

The word muni means "thoughtful person", someone who does not talk unnecessarily because he is focused in contemplation of Reality.

From the same root, we have the word mauna, meaning "silence" and referring to a very popular practice in a beginner's sadhana, when
the student learns to remain quiet and let the useless chatter of the mind fade away. Superficial people usually have a lot of trouble
observing the vow of silence, and tend to cheat by engaging in almost mute conversations by signs, writing, and other means of
communication, like dumb or deaf people usually do. When there is nobody else around to engage, they may watch TV or listen to the
radio, but this is not a real mauna vrata. The genuine practice of mauna is aimed at attaining inner quiet, where the mind becomes like the
clear water of an undisturbed pond. Then we become able to see what is at the bottom of the pond.

When the external chattering stops, we can become aware of the internal chattering of the mind. When we succeed in stopping the internal
chattering of the mind, only the blissful awareness of the soul remains, and the voice of the conscience - the Paramatma, the Supreme and
Original Guru - can be heard without interference. This divine voice has the characteristic of stillness or eternity. It flows from a place of
stability and comfort, where we can take shelter without fear of ever losing that protection.

This is what can give us real stability in a world that is constantly changing, and make us able to go through sorrows and joys without
being distracted by them, and without deviating from our purpose and duty. Again, this verse confirms that sorrow and joys will always
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come and go, but when our mind is firmly standing on a center of balance that is not shifting, we become able to see each sorrow and joy at
its face value, without being touched deeply by them.

When we are able to let go of each temporary joy or sorrow, we do not develop attachment for objects or conditions, and therefore we are
not afraid to lose what we want or to get what we do not want. Fear generates anger, which can manifest in one way or another, depending
on the character of the individual and the environment conditions. The worst type of anger is repressed anger, that festers in the mind and
in the heart and creates a lot of negative feelings and thoughts, poisoning our existence and obstructing our progress because we may even
convince ourselves that we are not "angry" persons. It is very important to properly understand the meaning of krodha, "anger", because
just like himsa, "violence", it can be interpreted in a misleading way to confuse the superficial people.

A qualified kshatriya warrior fights and kills the aggressors without being touched by krodha and himsa, because his actions are not
dictated by personal motivations. He is not venting his personal problems and frustrations, and he is not seeking any personal advantage in
the fight - revenge, elimination of rivals, acquisition of a better status. He is just stopping the aggression and protecting the prajas. Thus a
dharmic fight always remains on the level of sattva or visuddha sattva even if it becomes "violent" or "angry". Shouting, throwing
weapons, or even cutting bodies to pieces are not necessarily a proof of anger or violence, and they should certainly be employed when the
circumstances require it for the protection of the good and the innocent.

Sometimes, a nice smile and gentle words are sufficient; sometimes they are not, and could even be interpreted as weakness and
uncertainty. There is nothing commendable in hypocritically hiding one's anger and envy, in putting up a false face and pretending to be
very advanced persons, while in truth we are nurturing hatred and making clever plans to cause trouble and sufferings to others.

In Kali yuga hypocrisy becomes a social virtue, and many believe that one should keep a meek and gentle attitude externally, to better
achieve success in the most devious and cruel plans. For such people, a criminal is only one who gets caught and punished - even if he has
not done anything wrong. This view is contrary to the basic dharmic principle of truthfulness: in fact, it is better to straightforwardly
express our opinion and protest and take action when something is wrong, because through communication and proactive interaction we
can solve problems.
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yah: one who; sarvatra: everywhere; anabhi snehah: without affection/ attachment; tat tat: that that/ whatever; prapya. attaining; subha:
auspicious /good; asubham: inauspicious/ bad; na: not; abhinandati: praises/ welcomes; na. not; dveshti: recriminates/ rejects; tasya: of
this; prajna: full knowledge; pratishthita: established.

"A person who is detached from all situations/ places, who does not become elated in favorable circumstances or spiteful in
unfavorable circumstances, is firmly situated in wisdom."

Again, Krishna confirms that a person who is sthita prajna, or prajna sthita, is free from attachment to temporary things, such as a
particular place or a particular type of circumstances - to anything anywhere. This is because he has no material identification to begin
with. A sthita prajna has no problem moving to different places, because he has no attachment to his birthplace or to the place of his
ancestors - all considerations based only on the material body. He does not become elated or dejected when during his journey in life he
reaches or crosses over (prapya) good or bad circumstances. Of course, he takes advantage of the good circumstances to perform his work,
and he tolerates bad circumstances that slow him down or obstruct his work. Some people believe that a detached and renounced person
abstains from all actions, but this has already been clarified in verse 2.47, that states that one should not become attached to inaction,
either. The two extremes of raga and dvesha are both defined as attachments: one is about liking and the other about disliking, but they are
not different from each other. When you hear someone who keeps harping against something that is neutral in nature, it means that he has a
negative attachment against it.

Again, there is a fine line between the proper discrimination born from intelligence, that helps us to choose sat rather than asat, and the
unjustified discrimination born from prejudice and attachment. To better understand where the line is, we need the expert guidance of a
Self-realized and dharmic person.
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yada: when; samharate: withdraws; ca: and; ayam: this; kurmah: tortoise/ turtle; angani: the limbs; iva: like; sarvasah: all; indriyani: the
senses; indriya: of the senses; arthebhyah: from the pursuit; tasya: of him; prajna: perfect knowledge; pratishthita: established.

""A person who completely withdraws the senses from the sense objects, like a tortoise/ turtle withdraws all its limbs (inside the
shell), is firmly situated in wisdom."

Krishna obviously considers this point as so important that he keeps explaining from all possible perspectives. He is not simply wasting his
time and ours, so we should give each of these verses our full attention and respect. The key word in this verse is artha, here used in a
slightly different meaning. We have seen that artha means "value, asset, purpose, aim, pursuit", generally with a positive sense. Besides,
Krishna has already explained that one should engage in the proper prescribed action in the best possible way, but without attachment to
the fruits of action, and we know that action requires the utilization of the senses, as well as of the mind.

A tortoise stretches his limbs out of the shell when it is required for the proper activities, and withdraws them again when he perceives a
danger, or when it is time to preserve energies. It would be foolish or even impossible for the tortoise to keep his limbs inside the shell at
all times, because each living entity has to act or work (Gita 3.4, 5, 6) to keep the body alive and functioning. Therefore the senses should
be used dutifully in the performance of one's duty. What we need to withdraw from, is the faulty belief that the objects of the senses are the
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actual artha, or the purpose of life. We have already mentioned that a dharmic training makes the individual able to acquire artha, and
then to satisfy kama, on the road to moksha. In fact, the artha we acquire is not a purpose in itself, but only a means to an end, an
instrument that must be used and then discarded.
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vishaya: objects of senses; vinivartante: go away from; niraharasya: of one who does not consume; dehinah: one who is embodied; rasa:
taste; varjam: giving up; rasah: taste; api: although; asya: of him; param: much better; drishtva: by seeing; nivartate: gives up.

"The embodied soul may keep the sense objects at a distance and reject them, but he can give up the taste (for such objects) when
he sees/ finds the Supreme/ something that has a higher/ better taste."

The word vishaya refers to the objects of the senses; not to the objects in themselves, but to the sensual projection that we perceive of them
in our mind. For example, we can abstain from the object of taste even while we are eating food, if we are just consuming the food without
noticing how it tastes. Usually this happens when our mind is occupied with something that we consider more important or more attractive
- for example, a thrilling film we are watching, or the prospect of an important meeting, or something similar.

The word nirahara means “not accepting, not eating, not tasting” and here it specifically applies to abstention or abstinence from a
particular object of sense gratification. This can be practiced successfully to a certain measure, because the body and the mind can adapt to
almost every condition. One can survive on very little sense gratification, even for long periods of time, either voluntary or forcibly, by
choice or by the strength of circumstances. However, mere external abstinence does not mean that the desire for the sense object has died
away. In fact, in some cases, abstinence can aggravate the desire to the point of damaging the mental balance, like the steam trapped in a
pressure cooker builds up and can explode dangerously. As long as we have a body (dehinah), we have senses, and our senses must be
engaged somehow for the survival and functioning of the body. So, is sense gratification good or bad? Can it be avoided, can we really
withdraw from it, like a tortoise withdraws his limbs? Only when it is dangerous, when it is detrimental, or in other words, when it is
pursued for its own sake, when we are trying to get from it the deep and permanent happiness we all aspire to.

The need for rasa, or “taste” is an intrinsic quality of the soul and cannot be eliminated or removed. When artificially suppressed, it will
find its way and surface again usually in distorted and more dangerous forms, such as the obsession for power, fame, or even masochistic,
sadistic or otherwise psychotic practices. The verse warns us about artificial renunciation, that may create serious psychological problems
especially in Kali yuga, when the influences of passion and ignorance are stronger than in other periods.

What is the solution? Finding a higher taste, a param rasa, that can engage our minds and senses in a pursuit that is worthy of being
entertained. This higher taste is spiritual realization and the union in selfless service to the Supreme.
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yatato: trying; hi: certainly; api: although; kaunteya: o son of Kunti (Arjuna); purushasya: of the purusha,; vipascitah: with discriminating
knowledge; indriyani: the senses; pramathini: agitating; haranti: take away; prasabham: forcibly; manah: the mind.

"O son of Kunti, the senses are so troublesome that they can forcibly carry away the mind even of a man who is wise and strives to
control them."

The word purusha is usually considered as meaning "man" as in "male", but in the transcendental science it refers to the "enjoyer", to the
active and affirmative principle in the soul that seeks pleasure and happiness.

Thus, it naturally includes both men and women, because the conditioned souls that have taken a female body also seek and pursue
pleasure and happiness. Some even say that women are "many times lustier" then men.

The purusha principle is a characteristic of the spirit, and finds its purest manifestation in the Parama Purusha, Isvara or Param Atman - the
Supreme Lord. The English definition, too, expresses this principle, the tendency to "lord it over", or to enjoy, possess and dominate. It is
not a bad tendency in itself, provided the purusha is capable and willing to perform the duties of such position, and not just try to claim the
rights. The Supreme Lord is perfectly able to give shelter to anyone and everyone, to fulfill all desires and needs of all living entities, and
living in their hearts he is also always perfectly aware of their feelings and thought processes. In this way he reciprocates with every living
entity, at the same time allowing them full freedom to choose whatever action they want, and without ever exploiting or mistreating them.

On the other hand, the individual soul (jivatma) is much less powerful and therefore he needs to subordinate his enjoyment to the
enjoyment of the Supreme, just like a cell in our body can only subordinate its individual enjoyment to the enjoyment of the entire body.
When all the cells or the limbs of a body cooperate properly to nourish the body and to keep it in good health, they can automatically
obtain the enjoyment and well being they naturally aspire to.

The key to understanding the nature of the jivatma is the fact that it is constituted by both the purusha principle and the prakriti principle:
each individual living being is both male and female at the same time. The perfect balance of these two principles, that enjoy and support
each other within the individual soul, mind and body, is the secret of the hatha yoga and of all the similar sciences that existed in the
world, such as alchemy, or the Mysteries of ancient Egypt and Greece, the Divine Marriage, and other secret doctrines and practices that
were revealed only to a small group of initiates. This elitarian approach is required because it can only be understood by persons who have
attained a subtler level of consciousness, overcoming the immediate identification with the gross material body. When the awareness of the
individual has been refined to the point that s/he can perceive and act at the level of energies (prana maya kosha), it becomes possible to
unite the purusha and the prakriti principles within the Self, and attain the perfect balance and happiness.
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Men and women seek each other to "find their better half", in an exchange of energy that makes them feel complete. This is because the
purusha principle in each one of them is reaching out to enjoy the prakriti through his senses. Such attraction is not found only between
two bodies of different gender, but also between the purusha principle in a living entity and the prakriti in inanimate sense objects, such as
the prakriti energy of foods, etc. It is the most primeval force in the universe, found in all the living beings including animals and plants,
but in human beings it attains a platform where it can be sublimated and trigger higher realizations. Krishna confirms here that such a
powerful primeval force should not be underestimated or neglected, because it can sweep us away even if we realize that we are headed
towards disaster.
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tani: those; sarvani: all; samyamya: controlling; yukta: engaged; asita: should remain fixed; mat-parah: focused on me; vase: in full
control; Ai: certainly; yasya: of him; indriyani: the senses; tasya: of him; prajna: perfect knowledge; pratishthita: firmly situated.

""A person who keeps all these (senses) properly controlled/ regulated and engaged in a constant consciousness of me, has certainly
mastered them and is firmly situated in wisdom."

Although it is extremely difficult to control the senses, it is still possible to achieve this extraordinary success by focusing on the Supreme,
through the multi-dimensional approach of Yoga. Krishna has already explained the principle of Yoga as the equanimity in front of joys
and sorrows, and the action that is performed dutifully and selflessly without attachment to the personal enjoyment of the results.

In this verse Krishna starts to introduce the basic techniques of Yoga, the practices that will enable us to attain the proper results in our
daily life. All the genuine branches of Yoga - hatha, kriya, bhakti, jnana, karma etc - are constituted by eight basic steps that support our
progress. These are: yama (abstentions), niyama (prescriptions), asana (control of the body), pranayama (control of the breathing and body
energy), pratyahara (disconnecting the senses from the external sense objects), dharana (focusing the attention), dhyana (meditation) and
samadhi (constant awareness). The word samyamya in this verse stresses the observance of the basic regulatory process known in yoga as
yama and niyama. The system of rules and regulations prescribed in the practice of yoga is meant to facilitate the sadhaka in training his
mind and senses in the proper direction and creating positive impressions and habits in the subtle body. Yama includes ahimsa (absence of
hostility), satya (truthfulness), asteya (honesty), brahmacharya (sexual abstinence) and aparigraha (simplicity). Niyama includes saucha
(cleanliness), santosha (inner satisfaction), tapas (austerity), svadhyaya (study of the scriptures) and isvara pranidhana (devotion/
surrender to God). All these principles need to be applied on the levels of body (saririka), speech (vachika) and mind (baudhika).

At the level of the body - the easiest and first step for beginners - this naturally involves some control on one's diet, as eating is the most
elementary way we relate to the environment and to other living entities. So ahimsa, saucha and tapas suggest a pure vegetarian diet
consisting of clean, fresh and healthy ingredients, such as grains, fruits, and vegetables: foods belonging to the influence of sattva. Besides,
it is wise to abstain from the so-called recreational substances that have a negative influence on the consciousness.

Brahmacharya also suggests avoiding the contemplation of sexual materials, as well as the unnecessary association with potential sexual
partners, the excessive care for one's body, down to the basic tendency to see people as the material bodies they wear. In fact, brahma
acharya means "behaving as Brahman", on the platform where we identify ourselves and other people as spirit souls, without giving undue
importance to bodily features such as gender etc. It is also interesting to note that all the forms of Yoga require the study of the scriptures
and devotion/ surrender to God, highlighted here specifically by the expression mat-parah.

Many people and groups have been trying to separate Yoga from its spiritual identity, to turn it into some type of physical exercise,
gymnastics or competitive sport. All such groups and individuals carefully keep silent about yama and niyama and just focus their practice
on asana or at most on pranayama, because they know that by presenting the entire picture truthfully, they would lose a lot of customers
who are simply interested in some trendy fitness practice, to get slim and trim to better engage in sense gratification, or to cope with stress
in their frantic lives. Of course the practice of yoga is an integrated approach and does not neglect the health of the body and mind,
teaching excellent exercises that are effective on such levels even when used separately from the pursuance of the actual purpose of Yoga.
But this is comparable to ripping apart a rare painting of immense value in order to take the nice frame and use it as a toilet seat.
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dhyayata: contemplated/ meditated on; vishayan: the sense objects; pumsah: a purusha; sangah: association/ attachment; feshu: in them;
upajayate: appears; sangat: from the attachment; sanjayate: grows; kamah: lust; kamat: from lust; krodhah: anger; abhijayate: is born.

"By thinking about the objects of the senses, a person associates with them, by association desire develops, and from (unfulfilled)
desire anger arises."

This verse and the next, usually quoted together, describe the consequences of the bad choice of contemplating the sense objects instead of
letting them flow away withdrawing our senses from them. The power of pleasure is so strong that our senses can even engage in enjoying
the simple mental perception of the sense object, without coming in physical contact with it. Dhyana means "meditation", and dhyayate
means "meditates". Meditation is the ability to concentrate on a subject, consider it, channel energy into it, and bring it from the subtle
platform (non-manifested) to the visible and perceivable platform (manifested). It is actually a natural practice and tendency of the mind:
everyone is capable of doing it. Without this faculty, it would not be possible to perform even the most fundamental tasks of life: working,
studying, solving practical problems, making choices. Physically, the mental activity in our brain is performed by low voltage electrical
currents which are carried through the nerve cells. The brain is a quite large mass of nervous cells, where electrical impulses circulate by
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specific paths which are created by habit. So by thinking about a particular thing for a sufficient time, we create preferential paths that are
then followed automatically even without a conscious effort. This mechanism of meditation is an instrument that can be used to elevate our
consciousness or to degrade it - depending on the object we are contemplating.

As we have mentioned, contemplation/ meditation is an effective method to associate with the object of our meditation on the subtle level.
In fact, when the meditation is strong enough, the actual object of our meditation will feel the energy of our attraction and a physical
connection will be established, first on the subtle level and then gradually on the gross level, too. This mechanism is utilized in the various
methods of "positive affirmation”, by which it is possible to attract good things, good people and good opportunities into our life by
regularly meditating on them through visualization.

This association or contact (sanga) through contemplation or meditation produces a type of familiarity, and through identification, this
produces attachment. It is important here to remember that purusha does not refer merely to a human being with a male body, but is used
to indicate the living entity in general, in its capacity of "enjoyer". Due to the natural tendency of the purusha, the senses will be attracted
to enjoy such sense object and to possess it on the subtle level and eventually on the gross level, too: this is called lust (kama).
Unfortunately, this lusty desire to enjoy and possess material sense objects of gratification is doomed to disappoint us, because as
individual souls we do not really have any control over the sense objects. As all situations are temporary, sometimes we may get contact
with a sense object, and sometimes it will elude us; this uncertainty produces fear, and fear in turn produces frustration and anger.
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krodhat: from anger; bhavati: becomes; sammohah: confusion; sammohat: from confusion; smriti: memory; vibhramah: error; smriti-
bhramsad: from the loss of memory; buddhi: of the intelligence; nasah: destruction; buddhi-nasat: from the destruction of intelligence/
understanding; pranasyati: one falls down.

""Anger becomes confusion, and confusion (becomes) failing memory. Because of the loss of memory, intelligence is lost, and when
intelligence is lost, one falls from his position."

The anger produced by fear and frustration in the absence of the enjoyment of the sense objects is a blinding emotion that soon turns into
confusion. We have seen that such development is inevitable because we have no real control over the sense objects and their enjoyment,
that appear and disappear in their due course independently from our will. In the previous verses, Krishna had recommended that we
should engage in work without being attached to the enjoyment of the fruits of the action: now he is graphically illustrating what happens
to those who decide otherwise.

Contrarily to what many people think, God is not concerned with punishing those who disobey his orders, and his instructions are not
whimsical and based on exacting some kind of allegiance from us. Like the most affectionate parent, God is simply explaining in a clear,
reasonable and scientific way what is the result of each action, and then leaving us the freedom to choose according to our intelligence.

God wants us to use our power of understanding to get a clear picture of all the causes and effects in this world, so that we can better
manage ourselves and achieve our desired goals. If we insist to make the wrong choice, he is not going to stop us: it is our privilege to try
to make things work in a different way from what they were designed for. We also learn by falling down and picking ourselves up again to
continue our journey.

The system is planned perfectly: nothing is ever really lost in this learning process, and no bad experience is so bad that we cannot recover

from it - in the same lifetime or in a next one. Even pain is useful to soften our understanding without crushing our spirit; if we want to
avoid it, we just need to learn how to handle the knife by holding the handle instead of the blade.
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raga: attraction; dvesha: repulsion; vimuktaih: completely free; tu: but; vishayan: the sense objects; indriyaih: by the senses; caran: going;
atma: self; vasyaih: controlled; vidheya: regulated; atma: self, prasadam: mercy; adhigacchati: attains.

""A person who has become free from the attraction and repulsion for the objects of the senses, maintains the control of himself in
his actions and regulates himself (in body, mind and senses) obtains satisfaction/ the blessing (of the Lord)."

Not only God does not want to punish us for pursuing sense gratification against his instructions, he is showing us special mercy by
offering this same sense gratification on the condition that we enjoy it in a regulated way. The word prasadam, “blessing” or “mercy”,
means that a yogi accepts as prasadam, or blessing, whatever s/he receives from the Lord as a manifestation of the divine kindness.
Enjoying such divine gifts is perfectly legitimate and gives the senses their proper engagement, without guilt or attachment, and trains the
mind to surrender more and more to the unlimited blessings of the Divine.

In practice, this concept of prasadam is applied by consuming the food that has been offered to the Deity. According to tradition, the
system of worship of the Deity in the temple or in one's home requires the presentation of a number of items to the installed image of the
Deity, of which the most important is the offering of food (naivedya). The basic worship ritual includes, beside the food, also a lamp
(dipa), flowers (pushpa), perfume (gandha) and incense (dhupa). A more complex version of the puja ritual also adds offering a seat of
honor (asana), water to bathe (snana) and wash hands and feet (achamana and padya), a refreshing drink made with yogurt and honey
(madhuparka), fresh clothing consisting of a lower (vastra) and an upper garment (uttariya), sandalwood paste (chandana), a sacred
thread (upavita), nice ornaments (alankara or abharana), flower garlands (mala), prayers (stuti), and even entertainment consisting of
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songs and dances (gita and nritya), fanning with chamara and decorated fans (vyajana), shoes (paduka), a mirror (darpana) and a
ceremonial umbrella (chatra), a royal bed for resting (beharana), a symbolic sum of money (pranami), etc. However, the offering of food
remains the most important part of the ritual. It can be as simple as a fruit and some water, or as elaborate as thousands of different
preparations.

By regularly consuming this consecrated food, the yogi easily and happily learns to control his/her senses, because s/he does not know
what the cook has prepared to offer to the Deity, and since prasadam is not ordinary food, it cannot be disrespected according to material
considerations of liking and disliking. Also, it is a fact that the food consecrated by a ritual offering takes a special wonderful taste that a
sensitive person can immediately recognize. Another important advantage is that only purely sattvic foods can be offered to the Deities:
this automatically protects us from the temptation to eat the wrong and unhealthy types of foods. Sattvic foods - grains, seeds, vegetables,
fruits, etc - are the healthiest sources of nutrients, on which our body is designed to function, from the shape of our teeth to the length of
our intestine, to the ability of our system to get rid of toxins. Such natural fresh food is best suited for our proper maintenance and
enjoyment, and even more important, it is easy to find/ collect without too much work, and without creating too much suffering to other
living entities, something that definitely weighs on the efficiency balance. Further, the distribution of prasadam is done in a regulated way
according to a precise schedule; every day at established times, a particular number and type of preparations. This is hinted by the word
vidheya, that comes from vidhi, "regulated process".

Later in Gita, Krishna will repeat this concept, recommending to consume the yajna sista or the “leftovers of the sacrifice” (3.13) and to
offer to God whatever we eat (yad asnasi) (9.27). The tradition of prasadam distribution is extremely ancient and universal in all genuine
religious traditions; in fact Gita (17.13) says that a yajna, or sacrifice, that does not include the distribution of ashrista annam, the food
grains remaining after the completion of the ceremony, is to be considered as ignorant (tamasam).

Anything offered to the Lord becomes prasadam, and anything received from the Lord is prasadam as well - the ritual is not strictly
necessary, but it is useful to help our consciousness focus in that direction.
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prasade: in (this) prasadam; sarva: all; duhkhanam: sufferings; hanih: are destroyed; asya: of him; wupajayate: appears; prasanna:
satisfied; cetasah: consciousness; hi: certainly; asu: very soon; buddhih: intelligence; pari: completely; avatishthate: becomes firmly
established.

"This prasadam (blessing) brings about the destruction of all sufferings, gives satisfaction to the mind, and (by it) the proper
intelligence/ understanding is quickly established."

The word prasadam includes the meanings of blessing, favor, mercy, satisfaction, contentment, serenity, peace, and pleasure. From the
same root we have the word prasida, an invocation often used to address a Deity in prayer, invoking his/her benevolence towards the
worshiper.

We have then at least two meanings in this verse: one is focused on the contentment attained by the yogi who has genuinely come to
control his senses by giving up both attraction and repulsion, and therefore only accepts what comes spontaneously for the proper
maintenance of the body. The other meaning - of prasadam as the sacred food that has been offered to the Deity - is more focused on
bhakti, on the personal relationship between the bhakta or devotee and the ista devata, the Divine Personality that the devotee worships.
This meaning is much sweeter and very attractive, constituting the easiest and quickest path to attain the higher taste that our soul is always
seeking. Later in Gita and especially as its conclusion, Krishna will confirm that bhakti, or the loving relationship between the devotee and
the Personality of Godhead, is the supreme modality of Yoga (Gita 6.47, 18.55, 9.34, 18.65 etc.). However, it would be foolish to believe
that one of these two interpretations is right and the other is wrong, or that the two are incompatible and meant to be followed separately by
different factions of religionists. We need to integrate the two visions in order to get the actual picture.

Bhakti is the supreme form of Yoga only when it is firmly established in spiritual realization ( Gita 18.54), otherwise it cannot take us very
far. Without the proper knowledge and detachment, and without the realization of the transcendental identity of the Atman/ Brahman,
devotion remains a sentimentalistic attitude that can only grow materially into bigotry and fanaticism.

The devotional attitude must become free from material identifications and attachments (upadhi), from duality, from sentimentalism, from
ignorance and misconceptions, and even from the desire to receive reciprocation from God. This is called suddha bhakti, pure devotion,
described beautifully in the eight verses of the Sikshastaka, personally composed by Chaitanya to summarize his teachings. It is very
interesting to see how Chaitanya's preaching mission was focused on the recitation of the names, qualities and activities of the Lord, as
well as on the distribution of consecrated spiritual food that had been offered to the Lord. Chaitanya chose to spend the greatest and last
part of his life in the holy dhama of Jagannatha Puri, where the offering of foods to the Deity in the temple is considered the most
characteristic aspect of the rituals, and the consecrated food, called mahaprasadam, is considered a direct manifestation of God.
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na: not; asti: there is; buddhih: intelligence; ayuktasya: of one who is not connected/ engaged; na: not; ca: and; ayuktasya: of one who is

not connected/ engaged; bhavana: focused mind; na: not; ca: and; abhavayatah: one who is not established; santih: peace; asantasya: of
one who is not peaceful; kutah: where; sukham: happiness.
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"A person who is not connected/ engaged (in Yoga) cannot have the (proper) intelligence/ understanding. A person who is not
engaged (in Yoga) cannot get any good results, or be able to attain peace. And how can there be happiness without peace?"

This verse continues to elaborate on the practical way to become established in the constant higher awareness called samadhi, where the
consciousness is not distracted by joys or sorrows, and we act out of selfless duty only, constantly remembering our true nature as atman,
the transcendental and universal spirit that inhabits the body. Krishna has already explained that this intelligence is called Yoga, and in this
verse he highlights the fundamental meaning of the definition as "connection", that gives contentment, peace and happiness to the
individual in its proper place within the greater Reality.

This is also the fundamental meaning of the word "religion", that derives from the Latin religare, or "to connect". Religion is what
connects the individual to God - to his/ her purpose in life, to the environment where s/he lives, to the others, to the Self. Knowing one's
place in the universe and being properly engaged in a functional service to the higher good is the key to a feeling of contentment, peace
and happiness.

In this sense, the definition can be applied to practically all ideologies that regulate the behavior of the human beings in connection to a
greater reality, as each human being can have a particular concept of God according to many factors. For example, a communist atheist
also has a religion: he worships the State (an idea that is not much different from the concept expressed in the Purusha sukta) and the
communist ideology as the greater reality he is connected to. His behavior, choices and priorities are all dictated by such ideology, and
when he is properly situated within the community, working sincerely and selflessly and being adequately taken care of, he feels at peace
and happy.

Ironically, in its institutionalized and totalitarian (fundamentalist) form, the communist ideology is rather similarly to the ideology it was
born to fight - it even has its saints and apostles, its priests and priestly hierarchy, its worship rituals, holy places and shrines, festival
observances, sacred books, dogma, and even a kind of inquisition or "ideological police" that is meant to subdue, punish or persecute
ideological dissidents - i.e. anyone who questions the dogma, even in terms of ethics or morality or basic human rights.

On the other hand, there are some ideologies that are generally considered as religions but allow plenty of freedom to their followers, both
in regard to beliefs and in daily life choices. Not only Hinduism (in its original form), but all the non-exclusivist ideologies known as
Animism, Shamanism, Taoism, Jainism and Buddhism are also officially considered religions, although radically different from the
abrahamic model that is generally used as a reference pattern by academia. For example, Buddhism does not concern itself with God and
has no hierarchical religious institutions or even a fixed doctrine except for the four Basic Truths of the sufferings of this world and the
Eightfold Path of right behavior, that is basically about ethics.

Buddhism does not focus on a next world - in fact it considers it an illusion just like this one - and it speaks of karma as a scientific law of
physics: every action has a reaction. Mahayana and Vajrayana Buddhism worships Buddha as the embodiment of Divinity, but this idea of
Divinity is vague, something like the idea of Jesus in Christianity, but minus its personal character (everybody can be Buddha - just realize
your "buddhahood" and you are there), and especially without God, the church, the bible, heaven or hell, salvation, baptism, etc, that have
no equivalent in Buddhism. In a sense, Buddhism is an upgrade of ordinary human ethics, that through detachment takes one to the peace
of "nothingness", but deeply and intrinsically values ethical conduct in this world as a visible and natural symptom of such detachment.

In abrahamic religions the only real point of ideology is faith - the need to believe in God's word (orders) and ideally secure absolute
political power for the religious leaders, to convert or subjugate everyone and wipe out all other ideologies/ faiths. The information about
God, the soul, etc, is very scarce, often contradictory, and must be applied according to the dictates of the religious leaders that constitute
the ultimate and undisputable authority on God's orders.

Those who consider themselves as Christians, Muslims or Jews but do not recognize themselves in such ideology are considered as "not
very religious" or even "heretics" by their own religious authorities.

The science of Yoga described in Gita, on the other hand, can be applied universally. It is perfectly compatible with any ethical ideology,
because it accommodates both personal and impersonal views about Divinity, as well as any of the innumerable forms and names of God.
We could say that Yoga is the foundation for all forms of religion, as well as for all the progressive ideologies that aim at improving the
balanced and happy functioning of the individual and the society. According to the Yoga taught by Krishna in Gifta, we need to connect
everything to the purpose of life, Self realization, and the service to the Supreme Reality. This connection to the Supreme requires the
engagement of our senses, mind and intelligence in the performance of dutiful and selfless service, that will give us peacefulness and
ultimately that very happiness that everybody is seeking.

Another meaning of this verse is stressing the importance of pacifying the mind and withdrawing/ controlling the senses in order to achieve
a level of clarity of vision that is called buddhi or intelligence. Buddhi (intelligence), shanti (peacefulness) and sukha (happiness) are here
strictly connected, just like previously (62, 63) dhyana (contemplation) was strictly connected to sanga (association/ attachment), kama
(desire), etc. While the previous chain reaction was a vicious circle, this verse presents a virtuous circle by which one can become liberated
from all sufferings and delusions. In this case, too, Krishna is explaining the simple scientific facts of life, so that we can better understand
the choice that lies in front of us.

The word bhavana can also be translated as "desire, longing", but is radically different from the lusty desire of enjoyment, possession and
exploitation that is kama.
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indriyanam: of the senses; hi: certainly; caratam: roaming around; yan: those; manah: the mind; anuvidhiyate: is constantly engaged;
tad: that; asya: of him; harati: takes away; prajnam. wisdom/ understanding; vayuh: the wind; navam: a boat; iva: like; ambhasi: on the
water.
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"A mind that follows the senses becomes subservient to them, and takes away the wisdom of that (person) like the wind sweeps a
boat on water."

In all ethical ideologies, the individual needs to control his senses and mind in order to execute his duties selflessly, for the greater benefit
of the supreme Reality to which he belongs and which he is supposed to serve. Yoga gives the perfect scientific approach to this need,
detailing all the mechanisms of cause and effect, the steps in the process, the pitfalls and the best way to avoid them.

This verse is directly connected to verse 60 of this same chapter - but while verse 60 stated that the senses are so turbulent that they can
drag away the mind of a person who is trying to control them, this verse speaks about a person who decides to actually follow the senses.
Like the word vipascitah in verse 60, the word prajnam used in the verse suggests that even those who had already attained the level of
proper understanding/ realization/ wisdom can fall in this trap, and get swept away in the storm of uncontrolled mind just like anybody
else. There is no room for complacency: as long as one has a material body and senses, the danger is present.

It is all a question of engagement. Either we engage ourselves in Yoga - the science of selfless action that utilizes our senses and mind for
the service to the higher good - or we follow an uncontrolled mind that is engaged in the service of the senses. People who claim that they
do not want to follow Yoga or any ethical ideology because it limits their freedom - by telling them what they should or should not eat etc -
are actually deluded by illusion, because they are never free. They are actually following the orders of their senses and mind - such ruthless
masters that they do not care at all for the bad consequences of our actions on our well-being, health, or other important aspects of our life.
They do not even care for our actual physical and mental needs: in fact they often go against the natural instinct that is meant to safeguard
our health and well-being, as we can see for example in the pathological eating disorders. A mind that is dedicated to following the
requests of the senses can get us in a lot of troubles and it can even kill us, destroy our relationships, send us bankrupt, or land us in serious
legal difficulties... all situations where we will be forced to remain without the very same sense gratification that led us to that troubled
condition in the first place.

We could ask ourselves how free is a man who subordinates all his choices to the whimsical requests of his own senses and mind, or to the
whimsical requests of the senses and mind of his family or friends, to the expectations of people in general (as society or community,
nation, cultural tradition etc), or to the need of working at a job he does not like but offers money to pursue his sense gratification or pay
for his credit card debts. At some point he is just slaving on just to pay the bills, the rent and the basic food supplies - whose cost is
manipulated by the System to keep him constantly under pressure.

The System holds him a prisoner through the commercial advertisements, the opinion-making media, peer pressure, and the myth of sense
gratification itself. He cannot take time for himself even when his body and mind are getting near to collapse, so he has to buy medication
to "keep going" in his absurdly demanding engagements, and when he gets a vacation he usually wastes it away in a sense gratification
tour de force, running from an expensive and exhausting "fun activity" to the other. Sometimes such "fun activities" effectively short-
circuit his chances for well-being and happiness with sports accidents, traffic wrecks, terrorist attacks or other unexpected disasters, such
as being cheated by some scam travel agency, mugged in a foreign city, etc. What to speak of ordinary small troubles such as mosquito
bites, ants in the park meadow, sunburns, blisters on the feet, hangovers, or some minor gastro-enteric infection.

Eventually, the so-called free man becomes totally confused and frustrated, deeply dissatisfied, trapped in the consequences of his own
foolish actions, and yet he cannot see any way out, because he keeps looking in the wrong direction.
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tasmad.: therefore; yasya: of him/ her; maha-baho: o mighty armed (Arjuna); nigrihitani: dominated; sarvasah: everywhere; indriyani: the
senses; indriya: of the senses; arthebyah: in the purpose; fasya: of him/ her; prajna: wisdom; pratishthita: firmly situated.

"Therefore, o0 mighty armed (hero), one who practices restraint in all activities while engaging the senses in the objects of the
senses, is firmly situated in wisdom."

The prescription offered by Gita is simple and amounts to good old common sense: just use restraint. There is no need to stop engaging the
senses and the mind, as some people try to do in their frustration. What is common sense, if not natural, logical wisdom? It is the intrinsic
intelligence of the soul, the voice of conscience, that is promptly and freely available to anyone who is willing to sincerely listen to it. It
does not need to be acquired externally, because this voice speaks from within our own heart: what greater freedom could we wish for?

In this verse, Krishna half-jokingly calls Arjuna by the epithet maha-baho, "mighty armed", implying that the greatest battle is the daily
engagement in controlling one's mind and senses, something that requires strength, skills, and intelligence. In the Vedic system, children
were trained in these combat skills starting from an early age. The first training is through the good example of his/ her elders and family
members, who are the natural role models for all children. The good example of parents who act selflessly to perform their duties and live
honestly in observance with the principles of dharma is the single greatest blessing that one can receive in life, because it establishes a
fundamental imprint on which all other gathered knowledge and experiences are grafted. A bad example from one's parents is comparable
to weak foundations in the building of a house, something that makes higher construction rather dangerous. When a child reaches a certain
age, he begins to speak and understand the language, so s/he is also offered important teachings in the form of precepts, stories, answers
and explanations to his/her questions. Eventually, when the child starts to develop social skills, s/he is required to observe some degree of
discipline or self control, in preparation for the training s/he will receive at school.

Of course there are exceptions - souls that have already evolved to a certain level but need to further strengthen themselves by sticking to
their principles and realizations even when exposed to negative influences from the earliest childhood, or, on the opposite side, degraded
souls that take birth in a good family to test their patience and discrimination or to exact the payment of some ancient karmic debt.
However, in both situations there is a clear sense of incompatibility that soon causes a healthy separation from the family of origin. In fact,
the earlier this separation occurs, the better it is for everyone.
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The second environment where children are supposed to be trained by example and precept is the school. In the Vedic system school
teachers are expected to be very qualified not only in regard to theoretical knowledge, but also in personal behavior and ethical principles,
and especially in the science of Self realization. A brahmana, by definition, has deeply realized Brahman and acts from that platform only.

In the genuine system, all the examples and precepts that a child receives from family, elders and school resonate on the same principles
and knowledge that every individual obtains from the natural wisdom that speaks from his heart with the voice of the conscience.
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yah: s/he; nisah: night; sarva: all; bhutanam; of the living entities; tasyam: him/ her; jagarti: remains awake; samyami: one who is self-
controlled; yasyam: in which; jagrati: keeps awake; bhutani: all living entities; sah: s/he; nisah: the night; pasyatah: who sees; muneh: the
wise.

"For such a wise person, what is night for all creatures becomes the opportunity for regulated awakening, and the time when the
creatures remain awake is night for him."

There are various levels of meanings for this verse — from the most literal, recommending that the yogi takes proper advantage of the quiet
hours of very early morning when everybody else is sleeping, to the most symbolic, implying that the needs, interests, pursuits and logic of
materialistic people are totally unnecessary for a yogi.

The time for waking and sleeping is one of the basic lifestyle habits that need to be regulated by the sincere and dedicated student of Yoga.
We have seen that food habits, and especially the choice of sattvic food offered to God, can greatly help one's progress in Self realization,
because they help the senses and the mind to engage in pleasure in a healthily regulated way. A similar consideration applies to the sleep
pattern.

In all ashrams, temples and in the homes of civilized people in the Vedic tradition, the day starts very early. Rising early is a good habit
based on a scientifically verified fact: about one hour before sunrise, the movement of liquids on our planet changes in what we can
macroscopically observe in the ocean tides. In the microcosm of the human body, this change of movement in the liquid substances
stimulates the elimination of urine and stool, as well as mucus in the respiratory passages. If we get up early in the morning, we can easily
go to the bathroom and get rid of these materials, that are loaded with toxins and other substances that need to be expelled from our body.
If we miss this early morning opportunity because we are still sleeping deeply, the toxins and other rejected substances remain blocked in
the system and risk being slowly re-absorbed into the blood stream. So the healthiest thing is to get up, go to the bathroom, brush our teeth,
clean our tongue and clear our throat, then finally take a full shower and put on fresh clothes. In cold climates and during the winter, the
pre-dawn hour can be too cold to afford a full bath and it may be possible to postpone the shower a few hours, but still it is always
recommendable to get up early and clean up as much as we can.

In the magic and powerful hour that precedes sunrise, nature stirs and its basic energies meet, creating a moment of balance. This is called
sandhya, the union between the night and the day, and it is similar to the other two sandhyas in the day, i.e. midday and sunset. At these
times, the play between the masculine and the feminine energies attains a moment of balance, in which both the brain hemispheres work
together and the consciousness can find exceptional realizations. Just make a simple experiment: check the activity of both nostrils during
the different times of the day. You will notice that around sunrise, midday and sunset both nostrils are working simultaneously, while at
other times only one nostril is active. In advanced yogis, the balance between the two brain hemispheres becomes more common and
steady, so the breathing occurs naturally through both nostrils more often, or even all the time. Pranayama is one of the basic steps of
yoga, because through breathing we can greatly help our work in controlling the senses and the mind, and in regulating the physical
functions of the body. Performing pranayama at sandhya, with a clean body, and at the auspicious time of the tide change, is extremely
effective.

What about going to sleep? Different creatures have different habits, and some predators are most active in the night, but in general the
daytime sunlight is needed to normally perform the basic activities of life. The various periods of the day and night are subject to the
influence of the three gunas. It is said that sattva guna predominates from the brahma muhurta - about one hour before sunrise - to midday.
This is the best time to study, plan, and organize our work for the rest of the day, and get most of our duties completed.

When we get up early in the morning we have a lot more hours for our productive pursuits. After midday rajas guna, the influence of
passion, becomes predominant and we become restless for food and other sense gratification, such as private phone calls, social
interactions etc. Usually the afternoon hours are less productive at work, unless we had previously planned our actions carefully. At some
point, around sunset, we become tired even if we did not work much during the daytime, and the need for entertainment and gratification
gets stronger. We have dinner, and we feel that we are entitled to have some fun; unfortunately the tendency is to engage in tamasic
activities such as drinking alcohol or taking recreational drugs, passively sliding into a stupor at the movies or in front of the TV screen, or
engaging in similar activities that put intelligence and wisdom to sleep.

On a deeper level of interpretation, the wise sadhaka stays awake in the dark night of ignorance, because that is the time of strictly
following the regulations and disciplined duties that keep us on track. After the sun of realization has risen, there is less need for rules and
regulations because one is spontaneously attracted by what is transcendental and real, so the wise sadhaka can let go of the strict control of
the mind and let the natural feelings of the soul take over.

This is called raganuga bhakti. Its powerful emotions can absorb our consciousness in such a total way that we may lose the awareness of
the external world, just like a person who is sleeping. Others call this blissful ecstasy with the names of nirvana ("cessation of the wind" of
the mind) or turiya, the fourth state of consciousness where the mind is totally silent, in deep awe for the contemplation of Reality. Some
commentators argue that the night of the wise sadhaka, or sannyasi, indicates that his consciousness is not encumbered by the multitude of
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ritualistic performances and social duties that keep ordinary people awake during the day. So in this sense he just sleeps in regard to such
duties, and wakes up only in the subtle contemplation of abstract things, that for some people may seem to be dreams. In fact, we see that
sannyasis are not required to perform the usual ceremonies or to engage in a social occupation or job, because he needs to be free to
perform whatever preaching activity is required by his mission.

However, we must be careful because sattva always need to be engaged in itself by utilizing rajas. When such engagement is suspended,
sattva may becomes tainted with famas or ignorance, and it drags the sadhaka lower and lower into a delusion of higher realization, while
in fact the so called sannyasi remains in a lazy idleness or starts pursuing sense gratification, material power, a social position etc.
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apuryamanam: constantly filled; acala: without moving; pratistham: steady; samudram: the ocean; apah: waters; pravisanti: enter;
yadvat: similarly; tadvat: in the same way; kamah: the desires; yam: him/ her; pravisanti: enter; sarve: all; sah: that person; santim:
peacefulness; apnoti: achieves; na: not; kama-kami: one who desires desires.

"The ocean does not move from its position, no matter how much water enters to fill it. A person who similarly (withstands the
flow) of desires entering (his mind) achieves a peace that is not (achieved) by one who wants (to cultivate) desires."

This beautiful image of the ocean, constantly filled by hundreds of rivers and streams and yet remaining within its boundaries, contains a
number of levels of meanings. The most immediate meaning is that the ocean is so great that it cannot be disturbed by the waters that keep
flowing into it. The mind of the mahatma is also so great and boundless that it is not agitated like the small and narrow minds of the
materialists. A realized spiritualist does not give much importance to the myriad of desires, thoughts, and other pieces of information that
rain down and flow like rivers into the mind of everyone. It is not that the spiritualist does not get any input from the world. Trying to
solve the problem by artificially separating oneself from the world is not a very good idea. True, in the beginning stages of the yoga
practice a sadhaka needs to have a quiet environment to start the training. However, when the willpower has become a little stronger and
the mind is relatively subdued, it is better to learn the practice of dynamic meditation, by which one is able to face the external world and
still remain undisturbed and focused. It is impossible to remain forever isolated from the external world, and even if one has not had any
experience of sense gratification in his entire life, still the natural tendency of the senses remains.

There is a famous story about a yogi who, to better control his senses, went to meditate under the water in a cool lake, where nobody could
go to disturb him. Unfortunately there were fish in the lake, and one day the yogi opened his eyes and was offered the "indecent" spectacle
of two small aquatic creatures dancing in the joy of mating. The bottled up desires for sense gratification exploded in the mind of the poor
man, and he had to hasten out of the water and among ordinary people to find himself a wife - and quickly. In Kali yuga things are even
more difficult, because we are running short of undisturbed locations on top of mountains or in the middle of forests where a yogi can
withdraw from the world. The Himalayas have become a popular tourist destination and are littered with empty drink cans and other stuff
left by visitors, and the jungles have been auctioned to the mining industry or are being cut down for coal, or thinned down to
accommodate the demographic expansion, with the blasting loudspeakers entertaining the sparse villagers with Bollywood music. The
method offered by Krishna in Gita is rather less dramatic and much more effective: just engage the senses properly, in selfless activities for
the benefit of all, and patiently tolerate the inflow of desires without remaining attached to them or running after them. This will be
sufficient.

The expression kama kami is particularly interesting, as it indicates a person who is eager to have desires: this vividly illustrates the
tendency of contemporary society to push people towards extreme consumerism and sense gratification even in their advanced age, when
the senses become more quiet and the body does not demand much any more. By deeply studying the example of the ocean, we can find
out a lot of other interesting and beautiful concepts. For example, we know that the ocean can remain within its boundaries because of the
evaporation of the water under the sun rays. Similarly, the heat of our passion for the service of the Supreme can evaporate all desires in
the offering of a sacrifice that will be beneficial to everyone, since the fruits of such service like clouds will bring rain to the parched lands
and enable the healthy growth of all creatures.
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vihaya: giving up/ letting go; kaman: desires; yah: s/he; sarvan: all; puman: a person (purusha); carati: walks around; nihsprihah:
untouched; nirmamah: without sense of proprietorship/ belonging/ affinity; nirahankarah: without material identification; sah: s/he;
santim: peace; adhigacchati: really attains.

"By abandoning all desires, a person moves freely without attachments and because he does not consider himself the owner or
doer of anything, he attains peace."

When we let go of desires, they flow away without too much trouble because of their temporary nature. Desires only remain stuck to our
mind if we grasp at them and nurture them in our mind, carrying them around as luggage even from one lifetime to the other.

All this luggage makes our journey very difficult and longer than actually required, and restricts our freedom to move around. Besides the
whimsical desires that are fancied by the mind, there are two other huge pieces of luggage that make our life difficult and prevent us from
breaking free from material conditioned existence: they are technically called mamatva and ahankara.
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Mamatva is the "mine-ness", or sense of proprietorship, belonging, or affinity that creates a bondage for the individual; it can apply to inert
objects such as clothes, ornaments, vehicles, buildings, homes, relationships, countries, to living entities, or even to concepts as in the case
of political parties, ideologies etc. This feeling of possession turns both into the desire for exploitation and the need of servitude towards
the object of our possession, and conditions our happiness to the flimsy satisfaction we can derive from such temporary objects.

Ahankara is a composite word, from aham, "1", and kara, "do". This concept is sometimes translated as "material identification" or "false
ego", or more literally but rather incomprehensibly, "doership" or "authorship". To properly understand the definition we need to connect it
with the previous instruction of remaining detached from the fruits of the action. When one performs an activity, it is logical to expect the
fruits of the action if we believe we are the doer, the author of the action that has full responsibility for it. By introducing this concept of
ahankara in his speech, Krishna is taking us deeper into the science of action, Karma Yoga, that will be the subject of the next chapter.

As Krishna will clearly explain later in the text, the individual is not supposed to be fully responsible for his actions, because he is not
supposed to act independently. If he does so, he will be accountable for the good or bad results and will have to accept the consequences,
binding him to the cycle of karma and samsara.

Let's make an example: a bank employee works handling money on behalf of the bank and its customers. Every day huge amounts of
money pass through his hands, as he moves the funds from one account to the other, but he is not acting independently and therefore he is
not responsible for the results of such actions, and he is not expecting to gain or lose any money personally in the transactions. He just
needs to do his work properly, in the best possible way, and remain detached from the money he works with.

If by any chance the bank employee starts to develop a sense of mamatva and ahankara towards his actions, he immediately gets into
troubles because he will try to appropriate and enjoy the money he handles. As a consequence, automatically he will be held responsible
for the missing funds and he will have to pay for that. Of course, if he independently takes money from the bank and invests it gainfully on
his personal responsibility, he will also have to accept the fruits of his action and become attached to the wealth he has accumulated.
However, since bank employees are not supposed to conduct this kind of activities independently, he will have to pay back the initial
capital to the bank and he will lose his job, thus finding himself in a difficult position in spite of his extra income.

Now, if the bank employee has a talent for investments and development of assets, and wants to take a leading position, he does not really
need to independently siphon off funds for his risky ventures without the sanction of the higher authorities. There is a better way to engage
his tendencies and qualities: he can work more closely with the general manager, learning more about the market and whatever other
information may be required or useful, and then he can work in a more responsible capacity within the bank organization. In this way he
will still be protected and taken care of, he will have his expenses covered by the bank with a better salary, and he will not break any law
or regulation. If the investment goes wrong, he will not have to pay from his own pocket.

In the greater organization of the universe, God is the real owner of everything and has a very good plan for all of us. Such divine plan also
includes equipping each individual with a certain amount of intelligence, talents, instruments and opportunities, so we should not have the
impression we are just cogs in a machine or puppets on strings. But we need to learn the importance of cooperation and service to the
greater good, because every time we are trying to "take care of our own business" without considering our duties, we are going for
unnecessary trouble.

By connecting ourselves to the greater Reality, finding our progressive place in the universe, and working sincerely in selfless and dutiful
service, we can actually achieve the peacefulness that is the basis for happiness. In this verse, peacefulness is called shanti; one of its
synonyms is nirvana, as the cessation of the agitating winds of desires in the mind.
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esha: this; brahmi: spiritual/ transcendental; sthitih: position; partha: o son of Pritha (Arjuna); na: not; enam: this; prapya: obtaining;
vimuhyati: becomes confused; sthitva: being situated; asyam: in this; anta-kale: in the final moment; api: even; brahma: spiritual;
nirvanam: cessation of agitation; ricchati: attains.

"O son of Pritha, this is the spiritual level. A person who has attained this level never becomes confused, and by remaining in that
position, he attains spiritual liberation at the end of his time."

The last verse of the chapter presents detachment and freedom from desires, mamatva and ahankara as the transcendental position of
Brahman, the natural and permanent identity of the soul or Atman. When the jiva atman, the individual soul, attains this transcendental
consciousness he finds his original freedom (moksha) from all ties and karmic consequences, and is not conditioned by attraction and
repulsion any more. Thus, at the final moment - the death of this material body or the destruction of the universe or both - he will not suffer
the crisis of confusion caused by the disappearance of the objects of material identification and possession, and he will be really free.

Nirvana is a word that has become famous through the Buddhist preaching, but it is not characteristic of Buddhism only. Unfortunately,
some prejudiced and sectarian people who consider themselves Vaishnavas or devotees of Krishna express a negative or even hostile
attitude towards this concept of nirvana, considering it "impersonalistic" or "nichilistic".

This is because they have not read Bhagavad gita, and therefore they have not noticed how many times Krishna (the supreme authority
they claim to worship, follow or even represent) clearly and explicitly mentions nirvana as the level of transcendental realization that we
are expected to attain.

We sincerely hope that our humble efforts in this translation and commentary will help to fill up the gaps in their understanding of Krishna
and his teachings.

Brahmi sthitih, or the "position related to Brahman" is brahma nirvanam, in the sense that the consciousness/ awareness of our real nature
is permanent, stable, and it is not disturbed by external circumstances - it does not waver like a flame that moves in a gush of wind. This is
the meaning of "nirvana", a composite word constituted by the negative prefix nir and the word vata, "wind".

77



Mataji Parama Karuna Devi

Later in Bhagavad gita Krishna will also associate the transcendental level with the definition nitya sattva, or suddha sattva, the eternal
and pure form of goodness (sattva) that characterizes spiritual existence/ reality (saf). This level is the genuine realization of our true
nature/ identity, and it is above the material gunas.

We can come close to it by following a sattvic lifestyle, yet eventually we will have to go beyond sattva, too, by overcoming the
identification and attachment to the benefits that one can get from sattva.

Nitya sattva is thus equated with brahma nirvana, because as long as sattva remain material, it will soon drag the individual back into
tamas and rajas - therefore it cannot be called nitya.

And what is eternal and pure existence if not the spirit - atman, brahman?

Chapter 3
Karma yoga
The yoga of action

After explaining the difference between matter and spirit, and the overall concept of Yoga as the balance given by intelligence, Krishna
will now elaborate about the science of action or Karma.

The first and foremost meaning of karma in Hindu tradition refers to the ritualistic ceremonies that constitute the duty of the brahmanas. A
fiery controversy has raged for centuries on the two apparent positions, i.e. the smarta brahmanism based on karma kanda, the ritualistic
path presented by the Vedas, and the sannyasi "monasticism" based on renunciation and a more philosophical interpretation of Vedic
knowledge. Such controversy, we need to state, is totally unnecessary and was not the purpose of the original expounders of the two
apparently contradicting systems of Purva mimamsa and Uttara mimamsa.

Adi Shankara established the system of Mathas, founded temples for the worship of the Deities and radically reformed the institution of
sannyasa as a necessary step to counteract the degradation of the brahmanic tradition, that had been hijacked by unqualified people
motivated by arrogance, greed and an unbridled lust for sense gratification.

Before Adi Shankara's appearance, there had already been a reaction against this sad state of things, through the successful spreading of
Buddhism and Jainism - two doctrines that denied the authority of Vedic scriptures, the need for worship to appease the various gods and
goddesses and for all ritualistic ceremonies as well, including the fire sacrifice. Buddhism demolished all social barriers, giving no
importance to the difference between occupations, family of origin and gender, accepting anyone and everyone to live together in
monasteries, to study the sacred texts and write commentaries, to preach and teach to the greater mass of people, and to accept disciples
into its active fold.

On the other hand, early Buddhism offered a sterling example of selflessness, seriousness and honesty, demanding total renunciation to
sense gratification and an exemplary moral behavior from all its monks, as well as the greatest compassion towards all living entities
(including the animals) and a friendly and accommodating approach to all groups of people and needs. Buddhism was not rigid at all, and
easily adapted to very different mentalities, leaving everyone free to pursue their previous beliefs and practices - just adding a strictly
dharmic behavior, detachment, truthfulness, nonviolence and compassion.

However, in the period when Adi Shankara appeared, the Buddhist tradition, too, had become degraded in various ways. Those who had
taken up Buddhism as a reaction against the abuse perpetrated by the brahmins (we use the word "brahmin" to indicate a non-qualified
person who has usurped the position of brahmana in society) were sometimes carried away by their personal grudges to the detriment of
the very same basic Buddhist principles of nonviolence and friendliness to everyone, so they actively attacked Hinduism and Hindus -
more or less like it has been happening in Sri Lanka for the past several decades.

Many people believe that Hinduism was hostile to Buddhism and therefore Buddhists had to escape out of India, but the diaspora of
Buddhism towards the periphery of Akhanda Bharata or "greater India" (that in ancient times extended as far as Singapore) was in fact
caused by the Muslim invasions that plagued India since the earliest waves of invading marauders.

It was the Muslims who destroyed the famous Buddhism universities, centers of knowledge in all its branches attracting hundreds of
thousands of students from the entire ancient world - universities that had stood and prospered immensely under the benevolent rule of
Hindu kings and the cooperation of Hindu communities.

In fact, by the time Adi Shankara appeared, Buddhism had become much more powerful than brahmanism, and the faith of people in Vedic
tradition had dwindled almost to zero. Adi Shankara revived that faith in the Vedic way - not by persecuting the Buddhists and kicking
them out of India, but by introducing suitable reforms into Hinduism itself to bring it back to its pure purpose, at the same time making it
much stronger and more attractive for the masses.

However, Adi Shankara was not afraid of going against the "age-old tradition": he introduced new traditions that were totally
unprecedented and appeared to be directly at odds with the previous interpretation.

The institution of Mathas, or "monasteries”, designed on the Buddhist model, was certainly the most revolutionary action, with its
corollaries of sannyasis living together in a fixed residence and teaching brahmacharis, installing and worshiping Deities that could be
visited by the general public, collecting and managing funds for the maintenance of the Matha and temple, organizing preaching functions
to the public etc - all occupations that had been the natural and undisputed rights of grihastha brahmanas, including the highly
transcendental ones such as the Rishis living in their remote ashramas in the forests.
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The concept of sannyasa had been there all along, but at an individual level only, as by the old definition a sannyasi gives up all social
interactions and responsibilities and even social relevance.

Jabala Upanishad (4.1) explains that brahmacharya is followed by grihastha, vanaprastha and sannyasa, but that one can also accept the
order of sannyasa directly from the brahmacharya position or from any other subsequent position. Taking sannyasa had never been
obligatory, but it had been recommended for brahmanas. However, it was totally against the aspirations of the later generations of
degraded brahmins because it actually required total renunciation (sannyasa precisely means "renunciation") and a materialistic person
cannot give up the attachment to family or society.

A sannyasi cannot have any possession, any fixed residence, or any opportunity for self gratification. He cannot accept disciples, he cannot
teach or even mix with other people except for the brief time a householder needs to milk a cow to feed a beggar. A sannyasi would not be
invited for meals into the house, but was just given alms in his kamandalu or uttariya, (water pot and upper cloth respectively) generally in
the form of rice, fruits, vegetables, and especially milk - considered the most appropriate food for them. A sannyasi was not supposed to
cook his food, but he was expected to eat raw unseasoned food just to keep the body barely alive, without any concession to taste.

To avoid the possibility of the sannyasi becoming too complacent with his means of living, a precise and explicit rule stated that sannyasis
could never come near women or wealthy or powerful people in society. This observance was also helped by the fact that sannyasis were
expected to totally disregard the care of their own bodies and clothing, even roaming around naked or scantily covered by rags. They could
not use shoes, umbrellas, or vehicles of any kind, and in general they were expected to do nothing else but just prepare themselves to death
through total detachment from all material identification and belongings.

Adi Shankara and his followers changed all that, to the point that a sannyasi became a much respected member of society, and was able to
use all material facilities to accept great numbers of disciples.

Unfortunately, because as Krishna explains in Gita time destroys everything included the genuine religious traditions (4.2), the followers
of Adi Shankara messed up, too, and the original purpose of the great acharya was lost, leaving both baffled camps engaged in the foolish
attempt to prove their rivals wrong. This embarrassing situation confused and weakened Indian society, causing the degradation of the
other varnas, starting from the royal kshatriya order, who became unable to defend their kingdoms.

Several centuries later, the reform process was resumed by the great Vaishnava acharyas such as Madhva and Ramanuja, who also
appropriated the Matha system with its reformed sannyasa rules, establishing temples and Deity worship for the masses, and creating the
idea that a Vaishnava, just like a sannyasi, was above the system of varnas, that was already transforming into the prejudiced birth caste
system.

Specifically, fighting against this caste prejudice problem and the arrogant elitarism of brahmins was Ramananda's main reason to break
away from the Ramanuja sect, and created the next great wave of reform in Sanatana dharma - the bhakti revolution - with famous
exponents such as Chaitanya, Mirabai, the Alvars, Tukaram, Namadeva, Kabir, Sura Das, Jnanesvara, and so on.
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arjuna: Arjuna; uvaca: said; jyasasi: is better; cet: if; karmanah: actions; te: your; mata: opinion; buddhih: intelligence; janardana: o
Janardana (Krishna); tat: that; kim: why; karmani: actions; ghore: in horrible; mam: me; niyojayasi: are engaging; kesava: o Keshava
(Krishna).

Arjuna said: "O Janardana, O Keshava, if in your opinion Buddhi (intelligence) is superior to Karma (work), why do you (want
to) engage me in this horrible action?"

Krishna has already explained about the nature of the soul as distinct from the material body, and about Yoga as the proper intelligent way
to act without being enmeshed in the results of the action. In this chapter, named Karma Yoga, he will explain more about the science of
action. Here Arjuna calls Krishna "Janardana" (“he who animates/ inspires people into action”) as he had done in the first chapter, to
strengthen his question as why Krishna is pushing him towards the ghastly fighting that will ensue in the battle.

Arjuna has followed Krishna's speech attentively, and has understood that Yoga is the science of acting with intelligence, detached from
the results. Now he is arguing that the action awaiting him does not look like a very intelligent action at all: only a madman would want to
cause such a wholesale slaughtering of so many active and qualified members of society, who in their death will not be able to continue to
perform their proper duties or even pursue the transcendental knowledge by which they could attain liberation.

The teachings of this chapter have been at the center of a bitter controversy between the exponents of smarta brahmanism, based on the
ritualistic karma kanda path, and the shankarite sannyasis who follow the path of renunciation and a more philosophical interpretation of
Vedic knowledge. By carefully studying Gita, we will find the end of the unnecessary and confusing controversies about the superiority of
one method over the other, because we will see that all paths are perfectly compatible and actually they complement each other.
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vyamisreneva vakyena buddhim mohayasiva me | tadekar vada niscitya yena sreyn’hamapnuyam | | 3-2/ |

vyamisrena: contradictory; iva: certainly; vakyena: by words; buddhim: intelligence; mohayasi: you are confusing; iva: certainly; me: to
me; tad: that; ekam: one only; vada: conclusion (to be followed); niscitya: without any doubts; yena: by which; sreyah: the highest good;
aham: 1; apnuyam: can achieve.

"My intelligence is confused by your (apparently) contradicting words. (Please give me) one instruction only, that will not create
doubts, and by which I will obtain the best result."

When we see some contradictions, we should never hesitate to question and discuss them, as Arjuna is demonstrating with his very good
example here in this verse. Arjuna had already questioned Krishna's order at the beginning of the second chapter (4, 5, 6, 7, 8), when he
had been clearly told that it was his duty to engage in the battle. Later in Gita (4.34) Krishna will recommend that a student should not
hesitate in asking all necessary questions (pariprasnena) from the teacher in order to properly understand the subject. With all the false
teachers and cheaters that mushroom everywhere in Kali yuga, one can never be careful enough.

Contradictions appear because of the dualistic nature of this world, and the limited range of the human senses, mind and intellect. We are
not able to see the sun in the night, therefore we make distinctions between light and darkness. However, the sun always exists and radiates
light all the time: it is only our particular position that makes it impossible for our defective eyes to see it. Similarly, Reality contains all
relative truths and a multi-dimensional vision can comprehend them all, including the lack of vision that we call ignorance. We must not
confuse the phenomenon of apparent contradictions between relative visions with the actual order of things that requires discrimination
between the various levels of Reality.

Absolute Reality is the core existence we call Brahman - the omnipresent, eternal, unchangeable, and unlimited awareness. Brahman
manifests all other realities, starting from the divine couple that creates motion by a temporary dualism male/ female, two halves of the
same One, that engage in the blissful play of union.

This is the transcendental level where bhava or emotion produces rasas or tastes. To enhance the taste, the male and female principles
produce a transcendental offspring in the form of the jivatmas, the infinitesimal living souls that enter the divine play, either on the
transcendental level or on the material level.

The material dimension is then created by the divine couple through the manifestation of the gunas and the products of their interactions.
The material play of the gunas creates a ladder network on which we can either ascend or descend by choosing sat or asat, the eternal or
the temporary, knowledge or ignorance, light or darkness.

The concept of simultaneous duality and non-duality might be confusing, and this is the reason why we need a strong clear guidance from
a realized soul that is able to directly see the greater picture.

The word sreya means "better, best" and refers to the proper choice to attain the real benefit. The definition is often mentioned with its
opposite preya, meaning "what is pleasurable".

It is not difficult to see that people who are attached to the fruits of their actions prefer to choose an action that looks pleasurable rather
than another that may bring benefits in some distant future. However, generally this is not a wise choice.
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loke'smin dvividha nistha purd prokta mayanagha | jianayogena sankhyanara karmayogena yoginam | | 3-31 |

sri bhagavan: the Lord; uvaca: said; loke: world/ people; asmin: this; dvi: two; vidha: types; nistha: faith/ belief/ chosen path; pura:
before; prokta: said; maya: by me; anagha: o sinless/ spotless; jnana: knowledge; yogena: by the engagement; sankhyanam: of the
followers of Sankhya; karma: action; yogena: by the engagement; yoginam: of the followers of yoga.

The Lord said: "O sinless (Arjuna), as I have already explained to you, in this world there are two types of beliefs: those who
follow Sankhya are connected through knowledge, while yogis are connected through action."

In this verse Krishna begins by emphasizing the apparent contradiction mentioned by Arjuna. It is interesting to see, however, that he
equates the definition of Buddhi (Yoga) with Karma (Yoga). This reinforces the concept that a yoga sadhaka should not be a schizophrenic
fool that chooses devotion and throws away intelligence, knowledge, and the sense of responsibility in the performance of one's duty.

Those who preach a separation and rejection of these integral parts of the path of Yoga can only be ignorant fools or dangerous cheaters,
because they propagate the idea that a devotee of God can legitimately be a fanatical blind and brainless follower that gives no value to
ethical sense, common sense, intelligence, decency, and duties to family and society. Things get even worse when "pure and exclusive
bhakti" is presented as "far superior" to intelligence and ethical sense, and that in order to achieve spiritual perfection, or any results at all
in one's spiritual progress, one needs to abandon intelligence and ethical sense, and simply "take shelter" in devotional bigotry and blind
allegiance to a particular sect, that breeds offensive intolerance towards any other opinion. Of course, this mentality has been hammered
into the global population for the last 2000 years, so it's difficult to overcome it.

Arjuna is here called anagha, that means "sinless" or "spotless". Just like its synonym papa, the word agha does not correspond exactly to
the English "sin", because it is not based on the same abrahamic ideology. In the Vedic logic, agha or papa is a black spot on one's
character caused by a bad choice, a mistake, an act of weakness, selfishness or ignorance that needs to be counteracted and purified by
positive actions.

80



Bhagavad gita: the Global Dharma for the third Millennium

The word loka means "world" in the sense of "people", as a world is mainly made by its inhabitants. It refers eminently to the material
world, where people have opinions and relative visions determined by their particular approach and position of perspective.

Another translation of this verse goes as follows: "O sinless (Arjuna), in ancient times I have expounded this (object of) faith/ belief in two
different ways - the Sankhya yoga to those who are attracted to the analytical method of philosophy, and the Karma yoga to those who are
more favorable to engaging in action." This is, in a nutshell, how the famous controversy between karma kanda brahmanas and the
sannyasi philosophers started. Krishna clearly explains here that both approaches are aimed at describing the same Reality to two different
categories of people who are attached to their relative mentalities.

Here the word yoga is associated with three main concepts: nistha (faith, belief, chosen path), jnana (knowledge) of Sankhya, and karma
(action) in yoga. Of the three concepts, karma is presented as the very essence of yoga, as the method through which “the yogis proper”
connect to the purpose, as opposed to the followers of Sankhya. This implies a superiority of karma in relation to jnana - which after all is
still just theoretical knowledge, not having attained the higher level called vijnana, or applied knowledge. Jnana or knowledge is the
preliminary step to buddhi or understanding; buddhi becomes relevant when it turns into practical application or action - karma. Jnana
without karma is arid speculation; karma without jrnana is a foolish waste of energy.

However, we should not lose sight of the importance of nistha. One should study Gita seriously and apply its teachings faithfully, even if
only experimentally, otherwise it will be impossible to obtain the true benefits of this path. This requirement does not require blind and
fanatical following, but the reasonable measure of trust and faith, that is invested in all the serious and valuable activities everyone
performs.

For example, if you want to travel by airplane from Delhi to Bangalore, you need to trust your travel agent and airline company enough to
pay for your ticket before reaching your destination, and even before boarding the plane. This requires a good deal of faith: you must
implicitly trust the travel agent to have actually booked a seat for you on the proper day and paid the airlines, and trust the airlines to know
where the airplane is going and at what time it is taking off and landing, and so on. If you don't invest this reasonable amount of faith in the
proceedings, you will never reach your destination.

Similarly, agnostics and atheists who pride themselves in choosing not to believe in anything, remain totally unable to understand the
meaning of Gita, Yoga, or Vedic scriptures, therefore they reduce the Hindu religion to a superficial folkloristic and ethnic (i.e. racist)
concern, that has no actual meaning, but to which anyone can give any meaning they like.
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na: not; karmanam: of the (prescribed) actions; anarambhan: not starting; naishkarmyam: non-action; purushah: a person; asnute:
achieves; na: not; ca: and; sannyasanat: from renunciation; eva. only; siddhim: perfection; samadhi: samadhi; gacchati: attains.

"A person cannot achieve freedom from karma by abstaining from the (prescribed) action, just like perfection cannot be achieved
simply through sannyasa (renunciation)."

Krishna now moves on to demolishing the walls that divide the two perspectives of Reality and create the illusion of contradiction. The
word arambha is very appropriately mentioned here to refer specifically to the ritualistic action, as it is used at the beginning of the
ceremonies in the invocation of auspiciousness. However, it is a definition that can be applied to all types of prescribed action. This verse
contains a few interesting expressions that require a little more explanation: naiskarmya, karmanam arambha, siddhi, sannyasa.

The word karma has entered the vocabulary of many languages. In English it is generally interpreted as "fate", "the force generated by a
person’s actions to perpetuate transmigration and in its ethical consequences to determine his destiny in his next existence". However, a
more technical meaning of the word (usually escaping Western analysts) concerns the "prescribed actions" or "duty" that each individual is
required to perform within the varnashrama dharma system, and includes both one’s occupational job in society and the religious
observances of a particular tradition.

Naiskarmya implies the freedom from the consequences of action, and is the essential requisite to become liberated from the cycle of
repeated births and deaths. However, such freedom can not be achieved by abstaining from action as some people believe.

Siddhi means "perfection" and defines the goal of Yoga — and the goal of life. There are various levels of siddhi, from the extraordinary
powers of control over matter, to the liberation from all material conditionings. Used together with the word samadhi, it reinforces the
concept of the perfection of life, acquiring a permanent quality of stable consciousness.

Sannyasa is the renounced order of life, where one prepares for death through austerities and detachment from everything — family, social
position, comforts, financial security, material pleasures — begging alms for his basic necessities. According to the traditional rules, a
sannyasi cannot engage in politics, trade, business or any material activity to maintain himself. He has no house or permanent residence, no
assets, no bank account, no pride and no expectations, no personal servant, no personal vehicle, no good clothes (being allowed only a
cheap loincloth) or shoes, no personal properties except a walking stick and a small water pot. He even gives up his name and fame as a
great scholar or spiritualist. But this renunciation alone is not sufficient: without the proper knowledge and spiritual realization, a so-called
sannyasi is no better than any impoverished drunkard, madman or lazy bum. Foolish people are impressed by the externals and therefore
can be easily cheated because they do not care about verifying the actual realization of a so-called sadhu or sannyasi.

We may here mention the case of Jada Bharata, who had chosen a life of total renunciation and neglect (as avadhuta) to avoid developing
any material attachment and identification, and therefore externally appeared as a madman or lazy bum. This is why the servants of king
Rahugana employed him to carry the palanquin of the Maharaja. However, when questioned about the reason of his irregular walking, Jada
Bharata manifested his true depth of realization by expounding the science of the transcendental Self, and immediately the king accepted
him as his Sat Guru, as a respectable elder.
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A superficial evaluation based on external appearances should never be considered as factual evidence.
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na: not; hi: certainly; kascit: any; kshanam: one moment; api: also; jatu: at any time; tisthati: remains; akarma: non-action; krit. doing;
karyate: he does; hi: certainly; avasah: helpless, karma: action; sarvah: all; prakriti: of nature; jaih: created; gunaih: by the gunas
(qualities).
"Never, at any time, can (a person) remain without acting even for one moment, because (he) is forced to into action by all the
gunas (tendencies) born from prakriti (nature)."

Krishna continues to explain why action is superior to mere theoretical knowledge: here he states the simple fact that nobody can abstain
from action even for one moment, so there can be action without knowledge, but never knowledge without action.

It is important to understand the meaning of the definition of karma, action. It does not merely refer to ritualistic performances or activities
intended to obtain some gain, but it also applies to the different types of sacrifice (Gta 4.23-33) and even to the transcendental actions in
divine devotional service to the Supreme.

Guna means “quality” as well as “tendency” and prakriti is “nature” or “energy”. The three gunas are sattva (goodness), rajas (passion)
and famas (ignorance), but the word can be applied to spiritual qualities as well, both referred to the Lord and to the individual soul.

Similarly, “nature” can be considered apara (material) or para (spiritual) depending on the level of consciousness it manifests. This means
that action is a fundamental characteristic of quality and nature, both at the material and at the spiritual levels. At the spiritual level, both
the individual souls and the different manifestations or personalities of Godhead are characterized by particular qualities that create
opportunities for loving exchanges and service. In both cases, such particular characteristics are manifested or created by prakriti or shakti.

However, in the case of the personality of Godhead and the relationship with the devotee, Prakriti or Shakti acts in the spiritual or
transcendental capacity of Yoga Maya, while in the case of the individual soul acting on the material level with the purpose to enjoy his
senses and exploit matter, Prakriti or Shakti acts in the material or delusional capacity of Maha Maya.

In both cases, the individual soul is helpless (avasah), because it can only engage in action under the control of Prakriti or Shakti.
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karmendriyani samyamya ya dste manasa smaran | indriyarthanvimtidhatma mithyaciarah sa ucyate | | 3-61 |

karma: action; indriyani: senses; samyamya: by controlling; yah: s/he; aste: remains; manasa: by the mind; smaran: remembering;
indriya: senses, arthan: objects/ purposes; vimudha: foolish; atma: self; mithya: false; acarah: who has a behavior; sah: s/he; ucyate: is
said.

"One who controls the senses of action but continues to remain attached to the memory of the sense objects, is called a fool and a
hypocrite."

Why such a person is a fool and a liar? Because he thinks about himself as the enjoyer, and that out of his great renunciation he is
abstaining from enjoying what is supposed to be his rightful pleasure. It is not sufficient to abstain from engaging our action senses in
pleasure: we must realize that we are not the rightful enjoyers. It is not sufficient to decide not to enjoy women: we must come to the
platform of seeing women as spirit souls and servants of the Lord.

The word smaran does not indicate simply remembering, but also thinking. It is a thinking pattern. A man who is thinking of women as
bodies, as objects of enjoyment (even if unfavorably, with scorn, hate or cruelty) will naturally take a new birth as a woman in the material
world. It is inevitable, even for those who delude themselves into thinking that they are on the level of "transcendental realization" due to
so-called exclusive pure bhakti or to a political position in some religious organization.

This verse continues the logical thread from the previous ones: action is superior to mere theoretical knowledge because everybody must
act. Abstaining from action in the name of renunciation or knowledge is not only foolish: it is downright impossible. Some people believe
that simply accepting the order of sannyasa or any other religious dress, one can automatically become qualified and transcendental, but
this is a dangerous delusion. "Fake it till you make it" is a sure recipe for disaster, because it is based on a cheating adharmic logic, that
Krishna calls stupid. By "faking it" long enough, the only result you attain is to fool yourself into the delusional belief that you have
actually "made it". If you only listen to people who agree with you, and accuse everybody else of being offensive and an enemy of God,
your delusion can only become more and more serious.

Vimudhatma is literally “a very stupid person” (mudha means "stupid"), who can even fool himself into rationalizing the "legitimacy" of
his attachments and desires into some type of excuse or pretext.

Mithyachara is one who "acts falsely", indulging in sensual pleasures under some pretext or excuse, while externally condemning sense
gratification. Usually the more ardently and viciously he rants against such pleasures, the more secretly attached he is. As we can see,
Krishna is not trimming words or making the pill any sweeter. It is said, satyam bruyat privam bruyat, "one should tell the truth in a
palatable manner", but obviously there are some limits to the application of a delicately courteous approach. It is never an offense to call
spade a spade. People may become upset because they are attached to a particular identification or perception of themselves and their
actions, but ultimately all illusions must come to an end - the sooner, the better. Especially when an illusion is very dangerous, and failing
to realize and solve the problem can cost us dearly, as in the famous example of a man who is sleeping in a house that is on fire. In such a
case, there is not sufficient time to embellish the facts or to take a slow and soft approach.
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We should actually be grateful when a person points out a real and serious problem for us, as it is usually easier to see things from the
outside, because there is no self-identification. Of course, there is also the possibility that our critic is the one who is under some measure
of illusion or delusion and is just projecting his or her own prejudice or mentality, so the final decision about our life and choices lies in the
hands of each and every one of us. Nobody can be held responsible for the actions of another individual.

The karma indriya are the "senses of action" or the sense organs — tongue, eyes, nose, ears, and skin — that seek the contact with the sense
objects in order to experience pleasure. It is important to understand that the indriya arthan, or sense objects, are not responsible for one’s
attachments or desires, as sometimes people believe. The actions that constitute our prescribed duties are performed through one's senses,
mind and body, so when we are planning to perform our duties, including the ritualistic ceremonies, we need to manage our senses and
engage them properly. This automatically produces a certain amount of pleasure or suffering, according to the circumstances we are facing.
As we have seen in the previous chapter, we should continue to act in our prescribed duties in both cases, not allowing the pleasures or
sufferings to distract our attention.

Another important observation is that according to this verse, the simple memory of the sense object is sufficient to confuse the
consciousness, even if there is no expression of lust for possession and enjoyment even on the subtle level in the thought process. Such
memory is a problem even when the sense object is remembered in a negative feeling - loathing, hatred, repulsion, etc. There is a famous
story about two sannyasis who were traveling together; on the way they met a young lady who needed to cross a river in spate to get back
home, but was unable to negotiate the strong current. The younger sannyasi kindly helped her through, actually carrying her, to the
scandalized surprise of the other. The young lady took leave from the two sadhus and they proceeded on their own way. After a few hours
of walking silently and brooding over his unexpressed thoughts, the elder sannyasi finally blurted out his criticism against his companion,
accusing him of having violated the sannyasa rules according to which they were not supposed to associate with women. "My dear
brother," replied the younger sannyasi, "I have carried that woman briefly and for the compassionate purpose of helping her get back home
safely, but you have been carrying her all these hours, and with no honorable purpose."
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yah: s/he; tu: but; indriyani: the senses; manasa: by the mind; niyamya: regulating through (yama and) niyama; arambhate: begins (the
action); arjuna: o Arjuna; karma: action; indriyaih: senses; karma-yogam, the yoga of action; asaktah: detached; sa: s/he; visishyate: is
much better.

"But one who regulates the senses through the mind, engaging the senses of action through karma yoga without attachment, is
much better, o Arjuna."

Another nail in the coffin of the theory that theoretical knowledge is superior to, and not compatible with, action: here Krishna squarely
condemns the fake sannyasis and states that a person who lives honestly and unassumingly in family and society but performs the
prescribed duties without attachment for his/her own sense gratification, is much better positioned.

An important factor in the process is the sense of responsibility, to which every individual should be trained from childhood itself. Taking
sannyasa or any other type of religious order or dress is not a free ticket out of a difficult material situation that we have created by making
wrong choices. We can't use it to bail out from some situation we are unable to make work, to avoid paying the required maintenance to
one's wife and children, to escape from creditors, to be pardoned by the judiciary system or to dodge some other basic responsibility.

It is also unhealthy to take sannyasa out of sheer frustration towards material life, because "the grapes were too sour anyway". If one takes
the vows of renunciation for this reason, it is very likely that he will fall down or at least suffer a lot when the first real opportunity for
sense gratification naturally presents itself, and he risks making fools of himself by ultimately renounce renunciation and become a
vantasi, one who "eats his own vomit".

In fact, it is said that in Kali yuga the acceptance of sannyasa is not recommended if not directly forbidden: asvamedham gavalambham
sannyasam pala paitrkam, devarena sutotpattim kalau panca vivarjayet, "In this age of Kali, five acts are forbidden: the offering of a horse
in sacrifice, the offering of a cow in sacrifice, the acceptance of the order of sannyasa, the offering of oblations of flesh to the forefathers,
and a man's begetting children in his brother's wife." This verse is quoted from Brahma vaivarta Purana.

The problem with the false renunciate is that he cannot conceive action without attachment or relationship without lust and exploitation,
because he has a material vision and considers himself the actual purusha (enjoyer) of the action. By simply abstaining from what he
values as pleasures through the temporary performance of penance, the false renunciate imagines himself to be the supreme Lord in his
perfection of renunciation, and thus he falls victim to the last snare of illusion.

The sense gratification the sannyasi formally renounces revolves around sex, the greatest energy and pleasure in the material world. Sexual
attraction and attachment are a natural instinct found in all living beings, and in civilized human society this instinct is regulated by rules
and prescriptions, samskaras and duties, involving both the family and society to earn a proper livelihood. Obviously all these
responsibilities are a burden, but they are required to maintain the proper selfless consciousness in all the members of the family and
society at large, so that the life of each human being can be progressive.

A lazy bum who chooses to artificially accept the order of sannyasa in order to escape such responsibilities is actually making a very
serious mistake, because the enjoyment propensity does not disappear automatically just because we want it to. Rather, it either becomes
secretive and leads to illicit and hypocritical sexual relationships or casual encounters, it creates a distorted psychotic need for sadistic or
masochistic practices (usually passed off as "austerities") or it turns into the subtle sex forms of name, fame, power, adoration, prestige,
profit and position, usually dragging the sannyasi into politics of various types and transforming a Godman or a Godbrother into a mafia-
style Godfather.
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Sadhus in the renounced order of life (belonging to any religious or spiritual tradition) should be real saints, persons who have attained the
platform of brahma bhuta, and whose association is the most valuable, blessed and pure treasure any human being can find in this world.
Such persons do not see other people as males or females, but simply as spirit souls, parts and parcels of the Supreme and spiritual servants
of the only true Purusha, the Personality of Godhead. These great souls are perfectly satisfied in themselves and do not need, expect or ask
anything for themselves; they need no sense gratification because they are already situated in the unlimited happiness of Self realization.
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niyatam: prescribed; kuru: do; karma: action; tvam: you; karma: work/ duty; jyayah: better; hi: certainly; akarmanah: than not working;
sarira: the body; yatra: maintenance; api: even; ca: and; te: your; na: not; prasiddhyet: for the perfection; akarmanah: without action/
work.

"You (should) perform the dutiful actions, because action is better than non-action. Without performing one's duties, it is even
impossible to maintain the body, that is the vehicle (of the Self)."

Krishna states very clearly, here and in many other passages of Gita, including its conclusion (18.5) that prescribed actions should never be
stopped or given up. What is prescribed action? It is a dharmic activity that is supported by proper knowledge and that supports the
universe, performed selflessly and in a spirit of loving service to the Supreme. Incidentally, according to Krishna, this selfless action is the
real symptom of a true sannyasi (6.1). The entire 5th chapter of Gita will be dedicated to the discussion on sannyasa or renunciation.

In this verse Krishna exposes and shames the false spiritualists and religionists who would try to make us believe that they are free from all
obligations simply because they refuse to get a job and honestly earn their livelihood, and by being "free" they automatically get the right
to be maintained by others. However, this is not an automatic right. There is no such thing as a free meal in this material world, and
everybody needs to earn their maintenance by making themselves useful to the social body in some way or other.

Like wild and stray animals, beggars receive leftovers or rely on what Mother Nature sends on their way in the form of forest fruits they
pick directly from spontaneous trees that are not cultivated by anyone. Any other food is the product of the work of someone - and by
taking it without reciprocating in some way constitutes a theft. In fact, even a tapasvi who lives only on wild fruits and leaves should thank
Mother Earth and the Devas for such gifts, and offer some prayers and gratefulness in return.

A responsible human being understands that he has many debts to repay - to the Devas that provide the basic facilities of life like fire,
water, etc, to his parents and ancestors that created a safe and loving environment to take care of him/ her in childhood, to human society
and the good administrators of society that protect him/ her from aggressions and dangers and afford him/ her to work and live in
prosperity, to the ancient sages that compiled collections of knowledge s/he can benefit from, etc. We even become indebted to animals,
because we inevitably harm or kill some of them in the course of our daily activities for our maintenance, through ordinary agricultural
work, cooking, grinding grains into flour, cleaning house, starting a fire, taking water from a well or pond, cutting wood etc. Repaying
such debts is not difficult: one simply needs to protect the gifts we have received and do his/her part to contribute to the prosperity and
progress of society. This also entitles him/ her to a decent maintenance in accordance to his/ her particular needs, as it is also confirmed by
Sri Isopanishad (1.1).

The celebration of yajnas perfectly responds to this requirement, because during such ceremonies the performer distributes food and gifts
to everyone, as well as offering the opportunity for spiritual progress to all the participants through the worship to the Personality of
Godhead and the recitation of the shastra. It is also important to notice that the food and other resources engaged in this sacrifice must be
earned legitimately through one's occupational duties. If someone offers worship or sacrifice by using stolen wealth (flowers, food etc) or
by creating problems to others (obstructing a passageway, etc), such worship will become totally useless. It is better to offer even one grain
of rice, or an ordinary leaf freely available to the public, rather than trying to make a grand offering to God with stolen or ill-acquired
goods.

In this verse Krishna also recognizes the true and great importance of the body as the vehicle of the Self. Mistreating the body is not a
genuine practice of austerity. Several groups that developed since the beginning of Kali yuga believe and preach that this body should be
"punished", "mortified", or even given up as a bad thing. On the opposite side, there are those who strongly identify with the body and
believe that a healthy, strong and fit body is the symptom of a healthy mind and an evolved soul, and that a person who has a body that is
below their standard ideal cannot be spiritually advanced or mentally healthy. Of course both groups are totally off the mark. The body is a
valuable vehicle - a wonderful vehicle - but just a vehicle nonetheless.
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yajiia: sacrifice; arthat: for the purpose; karmanah: actions/ duties; anyatra. otherwise; lokah: world/ society; ayam: this; karma: action;
bandhanah: bondage; tad: that; artham: purpose; karma: action; kaunteya: o son of Kunti (Arjuna); mukta: liberated; sangah: from
association/ affiliation; samacara: perform.

"Actions must be performed as sacrifice, otherwise in this world they cause bondage (and further) actions. Therefore, o son of
Kunti, you should perform your activities for that (purpose of sacrifice), remaining free from (material) association."

In this famous verse, Krishna introduces another important concept: yajna, or "sacrifice". This definition is normally used to refer to the
traditional ritualistic ceremonies, and particularly to the fire sacrifice, also called homa. "Sacrifice" literally means "making sacred". By
offering something to the Divine or to a higher purpose, we make it sacred and we purify it from any fault, transforming it into a beneficial
factor of progress at both individual and collective levels.
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As we will see later in the text, there are many layers of meaning in the concept of sacrifice and Krishna will elaborate on several of them.
Keeping in mind the previous explanations offered by Krishna on selfless action as Buddhi Yoga and Karma Yoga, we should add that
knowledge to the concept of sacrifice, too.

Yajna is also a name of Vishnu as the personification of Sacred Action. As Vishnu or Narayana is the transcendental One from whom
every other reality emanates, worship to Vishnu is required in all religious ceremonies and auspicious activities, even for those who are
attracted to a different Personality of Godhead as their ista deva. It is important to understand that the nature of Vishnu is totally
transcendental to the material concept of duality; he is not in competition or even separated from any other Personality of Godhead.

Mukta sanga literally means "free from association" or also "in the association of the liberated", where mukta, "liberated", applies to
everything that is not identified or attached to the material platform. Sanga refers to the position of one’s body (anga) in relationship with
other bodies/ persons, activities or environments, but even more so to being part (anga) of something, as in "affiliation" or "membership"
of a group, an organization or an institution, community, lineage or tradition. All such denominations (upadhi) must be "liberated" (i.e. free
from material identification, duality, or sectarianism) otherwise one must become "liberated" from them.

Another translation of the verse gives lokah the singular meaning of "one individual"; therefore ayam ("this") becomes applied to the
person who was described in the previous verses as one who refuses to work in the name of fake renunciation but, compelled by nature, is
forced to act. Such action is under the influence of ignorance, therefore this individual becomes bound by actions because he does not
offers his actions to the Supreme, Vishnu, here indicated by the name Yajna. Here is the consequent rendition of the verse: "This person
becomes bound by actions that are not meant to (worship/ serve) Yajna. O son of Kunti, engage in work without attachment, to attain him
(Yajna)."
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saha: together with; yajnah: sacrifice/ sacred action; prajah: generations; srishtva: creating; pura: in ancient times; uvaca: said;
prajapatih: the Lord of creatures; anena: by this; prasavishyadhvam: grow and prosper; esha: this; vah: your (plural); astu: let it be; ishta:
desired; kama: pleasure; dhuk: giver.

"The Prajapati originally manifested the prajas (creatures) together with the yajna (the sacred action), and said, ‘By these (sacred
actions) you will become more and more prosperous; these (sacred actions) will supply you with whatever you desire."

Prajapati means “the lord/ protector of the creatures” and usually refers to Brahma, who manifests this particular universe and the bodies
for all living entities taking birth in it, but can also be applied to all the other great personalities who generate creatures or become their
protectors. Of course it refers to Vishnu, too, who is the root cause of creation and manifests again and again in this world to offer his
valuable instructions to the human beings.

Praja means “one who has been generated”; by the simple fact of being born, all living entities become part of the “family” of the pati or
“protector” of a particular kshetra or land. It is interesting to see that here the creator offers the gift of yajna to all the prajas as his
descendants. Some people afflicted by casteist prejudice try to make us believe that they are the only progeny of Brahma and the great
personalities such as Manu, Kardama etc, and they have "their blood in their veins". This is quite funny, because according to the
scriptures' version all human beings and even the non-human beings descend directly from Brahma as his children through the generations
from his various sons. But then again, these casteist people do not care much for what is actually written in the shastra, as they believe that
their own blood is the highest authority and entitles them to believe and teach whatever they want.

The word prasava has the meaning of "growing, prospering”" and includes the idea of multiplication, because in the beginning of creation
the first generations had a lot of resources they could utilize and space to expand. The material world is created precisely for the purpose of
accommodating the jivatmas who need to evolve through the various levels of life and ultimately qualify for liberation. So the idea "go
forth and multiply" is not a wrong concept in itself - it's only when such multiplying generations breed and spread destructively, without a
dharmic conscience, that they become a burden on Mother Earth.

It is said that our planet could easily carry more than seven billion peaceful vegetarians in a sustainable development lifestyle, recycling
resources and utilizing renewable energy; on the other hand even smaller numbers of war-mongering exploiters who have no respect for
nature soon become a cancer that creates immense sufferings for themselves, for others and for Mother Earth.

As we have already mentioned, the civilized and comfortable path of progress described in the Vedic scriptures and tradition starts from
dharma then develops through dharmic artha to dharmic kama and then to moksha.

The expression kama dhuk implies that kama or sense gratification is a legitimate benefit — one of the four above mentioned arthas of
human life and a divine blessing as well. However, later on (3.37) Gita also describes kama (together with krodha) as the greatest enemy:
how to reconcile these two apparently opposite meanings? The answer is given by Gita (7.11): the kama that is not contrary to dharma, to
the principles of religion (that support society and the cosmic order), and is received as prasada or gift from God is not only perfectly
acceptable but divine in nature, while the kama that is deliberately and systematically pursued on the behest of ahankara and mamatva is
the door to a hellish existence.

We can see the example of the Kamadhenu, Mother Cow who is supplying all necessities as per our desires and taste: we can enjoy the
healthy pleasures of cow’s milk as long as we accept it as a gift in a moderate amount, without trying to impose our artificial domination
and selfish profit at the cost of the sufferings of innocent creatures.
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devinbhavayatanena te devi bhivayantu vah | parasparar bhavayantah sreyah paramavapsyatha |1 5111 |

devan: the devas; bhavayatd.‘ having been fed/ pleased; anena: by this; te: your; deva: the Devas; bhavayantu: will feed/ please; vah: you
(plural); parasparam: each other; bhavayantah: will become nourished/ pleased; sreyah: ultimate benefit; param: supreme; avapsyatha:
will obtain.

""The Devas will be pleased/ fed by you through these (sacred actions), and they (the Devas) will bless/ feed you (in return); in this
way both sides will reciprocate in a positive way and you all will attain the highest benefit.'"

The particular process mentioned in this verse is reflected precisely by the ritual of fire sacrifice still performed in present days by
brahmanas. A sacred fire is kindled in a sanctified place (altar) with pure firewood and clarified butter, then it is worshiped as the
personification of Agni, who carries the offerings to the various personalities of Godhead.

Then all such personalities are called, one after the other, and to each one of them the oblation of clarified butter and food grains is poured
with the appropriate mantras. In this way, the performer of the sacrifice becomes directly acquainted, and develops a personal relationship,
with the Devas or higher entities that manage the universe. If you are thrilled at the idea of having the President of your nation for lunch,
just imagine how wonderful it is to offer lunch to the President of the universe and all his staff. This creates a personal bond between the
performer of the sacrifice and the Devas, as the gift of food is the most basic and intimate exchange, on which all personal relationships are
built, beginning from the mother-child bond. The fire sacrifice is an authentic method to offer food to the Devas through the intermediary
of Agni, the fire energy, who delivers the offerings to each one of them. This tradition has been present in many cultures since the very
beginning of time - as confirmed in this verse - and it is still valid today just like many thousands of years ago.

The word devas mentioned in this verse refers to all the higher personalities who represent the supreme Personality of Godhead in the
administration of the universe, and certainly includes Vishnu himself because we know that the fire sacrifice is not complete without the
offerings (ahuti) poured directly to Vishnu.

Some commentators translate deva with the word "demigod", introduced by the Macaulayan education imposed on Indians with the
purpose of demeaning the Hindu tradition and the Vedic knowledge as opposed to the "true religion" of Christianity that worshiped the
"only real God" with a capital G. In the definition of the western academia a demigod (demi meaning "half" in French) was actually a half-
god, or the product of the sexual union of a god (with a small “g”) with a mortal, like the great heroes of the sacred stories of ancient
Greece (such as Heracles, or Achilles etc) and even the "giants" mentioned in the Bible as the progeny of the "sons of God" and the
"daughters of men".

According to this understanding, the "demigods" in Vedic tradition would be somebody like the Pandavas - sons of Kunti conceived with
divine personalities such as Surya, Yama, Vayu, Indra and the Asvini kumaras. Now we see that no oblations are offered in the fire
sacrifice for the Pandavas, so we can rest assured that the Devas mentioned in this and the following verses are not "demigods". Rather, the
Devas worshiped in the yajna are Vishnu first and foremost, then his manifestation in this material world known as Shiva Mahadeva,
Vishnu's guna avatara Brahma (the creator of this particular universe), Surya (also known as Surya Narayana), and the various archetypal
personifications of the powers in the universe - from Agni (Fire) to Bhumi (Mother Earth) to Vayu, Indra, etc, all intimate associates of the
transcendental Lord Vishnu. And certainly not "demigods". Rather, the scriptures describe them as "limbs" or "arms" of the Personality of
Godhead: bahavo loka-palanam (Bhagavata Purana 1.11.26), indrayo bahava ahur usrah (Bhagavata Purana 2.1.29)

We should be extremely careful not to disrespect any of such great personalities of Godhead, because it would be a terrible mistake - such
offense would break the positive and constructive cooperation that brings all blessings on human society, the basic necessities for human
life and progress, and ultimately the purification of all activities and the consciousness of all the participants towards the supreme goal of
liberation, the real ultimate benefit - sreyah.
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ishtan: desired; bhogan: pleasures/ necessities; hi: certainly; vah: for you all; devah: the Devas; dasyante: will give; yajna: by the
sacrifice; bhavitah: pleased/ nourished; faih: by them; dattan: given; apradaya: without giving; ebhyah: to these; yah: he who; bhunkte:
enjoys/ eats; stenah: thief; eva: certainly; sah. he.

""’Satisfied by yajna (sacred action), the Devas will give you whatever pleasures you desire. One who eats what is given by them
without offering anything in return is just a thief.”"

Without the blessings of the Personalities of Godhead, we would not be able to achieve success in our enterprises or even obtain the basic
necessities in life. Even if we put in a lot of hard work, we would never be able to create food without depending on the archetypal
energies of the universe - like the sun, earth, rain, fire, and so on. Recognizing this debt towards these powers in the universe is the first
step towards sanity, because a human being who understands this basic fact and is grateful and respectful towards the powers of nature will
work constructively rather than destructively as we have seen from the results of the non-sustainable model, born from the abrahamic
misconception of nature as a lowly and sinful thing to be exploited and dominated like a slave that is considered just as a property, devoid
of any personal rights.

Of course sometimes we hear or see people from such abrahamic beliefs appreciating nature as the creation of God and wishing to preserve
it instead of sacrificing its resources to the greed of consumerism and corporate profit, but still their purpose is to enjoy nature, not to
worship and serve it respectfully and gratefully. Non-abrahamic cultures, especially those who remained more closely connected to the
original respect for nature, often remain(ed) very perplexed when faced with the disrespectful and exploitative mentality of the
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"colonizers": how can someone possess land or water to the point of claiming the right to destroy and kill them? These native cultures are
most environment-friendly, often matriarchal, sometimes with open marriages, and affording full freedom and respect to all their members
along the line of natural ethics and behaviors, by which everyone is intrinsically entitled to take whatever they need but not more than that.
Even their relationships with animals and plants are based with a deep respect that does not interfere with the natural needs of the human
beings such as eating vegetable or animal foods. In the Vedic tradition, these peoples are known as vanavasis, "forest dwellers".

Vedic culture is more urbanized and relies on a more complex and regulated system, where the ethical norms are more demanding because
of a greater amount of responsibilities for each member of society. In a sense, we could say that while the vanavasis live happily like
children who are cared for and protected by Mother Nature, the members of Vedic society are more like dutiful adult sons who take charge
of caring for, nurturing and protecting Mother Nature according to the specific orders they have been given, in close cooperation with the
higher managerial staff of the universe - the Devas. Small children feel love and respect for Mother, but adult sons develop a deeper
understanding, they are grateful and eager to reciprocate and help. They feel it is wrong to just accept the bountiful gifts of nature without
offering anything in return. If Hindus were able and willing to actually put such wonderful knowledge and ideals into practice, they would
be the greatest asset for the planet. Unfortunately, for the great majority of Hindus, it's all about theory and nothing about practice. In this
verse the word bhogan refers to the healthy pleasure that fulfills a real need - such as food. This same definition is normally used for the
food offerings presented to the Deities in the temple.
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yajiia: sacrifice; sishta: leftovers; asinah: who eat; santah: good people/ by being; mucyante: become liberated; sarva: from all;
kilbishaih: contamination/ sin; bhunjate: enjoy/ eat; te: they; tu: but; agham: sin/ guilt; papah: sinful people/ criminals; ye: those;
pacanty: cook; atma-karanat: for themselves.

"The good people who subsist on the leftovers from the sacrifice/ sacred action are liberated from all consequences, while those
who cook for selfish purposes are eating/ enjoying sinful (substances)."

Yajna sistha defines the leftovers or byproducts of yajna, the sacred action. On one level, they are the food grains and the other foodstuff
that remain at the end of a ritual worship, that always includes a bhoga offering consisting of fruits and even cooked preparations, such as
the spiceless boiled rice havisyanna ("the grains for the havi" or fire sacrifice), sweet rice and milk pudding, and so on.

At another level, they are the rightful share of maintenance that we can accept after performing our social duty — the sudra is entitled to full
maintenance from his employer/ master, the vaisya is entitled to enjoying a part of the wealth he produces, the kshatriya is entitled to the
facilities required to perform his work (both at the muscular/ physical level and at the mental and social levels), the brahmana is entitled to
a share or dakshina in the celebration of religious rituals and activities and as a gesture of gratitude from the students. On yet another level,
the appropriate food that we take to sustain our body and mind in our progressive life aimed at Self realization is considered yajna sishta,
as such pursuit is also considered yajna or sacred action.

The dharmic diet is vegetarian — a means of livelihood that causes the least amount of unnecessary sufferings and complications, and even
more important, it perfectly fulfills our nutritional requirements. Chandogya Upanishad (7.26.2) states: ahara suddhau sattva suddhih,
sattva suddhau dhruva smritih, smriti lambhe sarva grantihinam vipramokshah, "By eating pure food, the mind becomes pure. When the
mind is pure, one develops a good understanding. When understanding and memory are strong, all the knots of the heart become
dissolved." However, plants, too, are living entities and killing them also entails a karmic consequence that we should not take lightly. We
are entitled to our adequate share of maintenance but only as long as we work sincerely for the benefit of the entire universe, as long as we
do not simply live for our own sake and to enjoy sense gratification. Again, it is important to understand that this verse does not condemn
the natural need for wholesome and pleasurable supplies to the proper maintenance of our body and mind. Sometimes people come to
believe that sense gratification is the greatest enemy, and therefore suffering or deprivation must be good things in themselves, so they
should be pursued for the sake of one's spiritual progress. This idea is generally connected to the idea of austerity or fapasya, and often
extends to other painful or self-damaging or generally repulsive practices that are believed to earn merits and blessings to those who follow
them, sometimes in blind imitation of famous ascetics of the past. The proper understanding of the issue requires the consideration of some
important factors. First of all, the focus of the Vedic system, and especially of the Gita, is not about condemning sense gratification but
about becoming self-controlled so that we will not become distracted from our proper performance of duties by the pleasure caused by
sense gratification or by the sorrow caused by its absence.

Secondly, the search for sense gratification is a natural instinct in all living entities, and it is aimed at the survival of the individual and the
collectivity. At the human level, the living entity learns to find pleasure and happiness not only at the physical and mental levels (as plants
and animals are able to do) but at the spiritual level as well, so the focus should shift to a progressive direction, and the individual should
become able to renounce some sense gratification in order to achieve a greater purpose. Another very important point is the "demonstration
mission". Sometimes, unevolved people have difficulties in believing that there can be something beyond immediate sense gratification, so
it might be necessary to shock them out of that complacency by offering an example of extreme renunciation, as in the case of the Aghoris,
a particular group of ascetics. However, these practices are only intended as a wake up call for the sleeping souls, and not as the very
purpose of spiritual life. Insisting on extreme and shocking renunciation in the practice of austerities is actually condemned by Gita (17.14-
19). Particularly, verse 19 declares that penance performed through self-torture belongs to ignorance and does not bring good results in the
long run.

From the stories told in the Vedic literature we find that such extreme penances are characteristic of asuras who are determined to acquire
a greater material power, usually to dominate and oppress others, or even to fight against God and dharma. While it is a fact that such
practices can help the individual develop their personal charisma and power in this world, out of a sort of "bank balancing" of karma, they
are not recommended for those who want to progress spiritually or even obtain a long lasting material benefit.
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Asuras are usually slain by an incarnation of God after a relatively short career. Ideologies based on asuric ideals have made a cult out of
suffering and torture - both self-torture and inflicting pain on others. We should be very careful not to fall into this misconception.
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annat: from the food/ grains; bhavanti: come to existence; bhutani: all living entities/ types of life; parjanyat: from the rains; anna-
sambhavah: all the foods; yajnat: from the sacrifice; bhavati: comes to existence; parjanya: rain; yajnat: from sacrifice; karma: from
action/ work; samudbhavah: born.

"(All) creatures come to being thanks to (food) grains, and (food) grains come into being thanks to rain. Rain comes thanks to the
performance of sacrifice, and sacrifice comes to being through work."

This verse carries much more meaning than it would seem at first sight. Everybody can see that all living entities subsist on food, and
cannot even start to develop their new bodies without food, from the very beginning of their existence. This applies not only to human
beings but to all animals and even to plants - each seed being naturally equipped with a sufficient supply of nutrients that will enable it to
sprout and grow until it can get its food from the external world. Anna is often translated as "food grains" or "rice" but it is a general term
that we can apply to all substantial vegetarian foods. Actually even non-vegetarian foods derive from plant foods, because meat is the flesh
of an animal that grew up and lived on such vegetable nutrients. The next fundamental ingredient for life is rain, or water. Plant food can
be grown only with the help of rains - we see that in desert regions, where rainfall is very scarce, growing food is extremely difficult.
Again, even water extracted from deep wells in places where it hardly even rains, ultimately ended up there in the aquifer because it was
collected from the rains that blessed other regions.

The next link of the chain of life - rains coming from sacrifice - may be a little less evident than the previous two (food and water), but it is
nonetheless true and important, as all ancient cultures believed. Still in the collective subconscious western cultures carry the idea of the
King who is the consort of Earth and makes it prosper by his self-sacrifice, causing adequate rains and timely good weather so that
abundant food can be produced for all. The Vedic approach to this concept is more complex and even more glorious, as each and every
civilized human being becomes, through the performance of his sacred professional duty, a working link in the chain of life that supports
the entire universe, in close cooperation with his colleagues and superiors, the Devas that work in the highest jobs of universal
administration and maintenance.

In this verse, the last causal link of the mechanism that sustains life consists in the close connection between yajna and karma, sacrifice
and work according to one's social duties. Karma, or prescribed action, is not limited to mere ritualistic ceremonies, but must include the
performance of one's occupational duties within society as described for the various varnas. Celebrating a homa - no matter how grandiose
or complicated - with resources stolen from others, obtained without working adequately, or gathered through other illicit means, can never
be considered a true sacrifice or yajna, and it will not have the desired results. The Devas will not even accept the offerings: they are not
bound to.

The Smriti explains that the oblations poured into the fire and accepted by the Devas reach the sun and sustain its work in evaporating the
clouds and causing them to fall down again on the land as rain. It may seem childish to think that our small fire can give energy to the sun,
but yet again, it is the sentiment that counts, and we are indeed like small children compared to God. When a small child offers some food
to his mother or father, nobody will think that such small offering is required to sustain the parents' life and livelihood; it is rather the other
way around, as by definition, the child is fed and sustained by the parents, who take care of his needs. But when a parent accepts such
loving gift, there is an inspiration and a bonding created in the parents' minds that go much beyond the actual nutritional value of the food
offered. Exclusive devotees of a particular Personality of Godhead - usually devotees of Vishnu or Krishna - sometimes have problems in
accepting the idea of offering something to the Devas, because they feel that all their energy should be focused on Vishnu or Krishna only,
and that by seeking such exclusive relationship they will not need to care about anything anybody else, including the Devas. Such an idea
is valid in principle, as Vishnu is the original source of all other Personalities of Godhead that manifest in this world, and therefore a
devotee situated on the transcendental platform does not need to concern himself about anything else. He knows that Vishnu - or Krishna,
the most intimate form among the many forms of Vishnu - will take care of him under all aspects. However, we need to warn superficial
people against trying to apply this principle with the wrong motivations and without having actually attained the transcendental level,
because the effects will be disastrous. Piloting a high-speed airplane is all good and wonderful if you are actually able and qualified to do
that, if you do it for the proper purpose (as a useful job that benefits the community) and if you do it in the air - totally detached from the
earth. If you try to drive an airplane around the city streets at high speed for the purpose of feeling superior to others (who can merely drive
a car) or to impress others, but without being able or willing to let go of the earthly surface and its comforts, you become a serious danger
to yourself and to society.

A pure exclusive devotee of Krishna, who refuses to care about the Devas or anybody else, should not try to take anything from the Devas
or from anybody else. He should just wait until Krishna sends him food unsolicited. If he claims that only Krishna exists for him, let him
show that nice theory in practice and retire from all other engagements in the acquisition of material power and exploitation of the
resources that are supplied by the Devas and other people. Otherwise, he remains a vulgar thief, even if he is claiming he is "stealing for
Krishna", because Krishna's instructions are very different, as we can see from this verse.
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karma: work; brahma: from Brahma; udbhavam: born (from); viddhi: know (that); brahma: spirit/ Brahma the creator; akshara:
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Imperishable; samudbhavam: born (from), tasmat: therefore; sarva-gatam: omnipresent; brahma: Brahman; nityam: eternal; yajne: in the
yajna; pratishthitam. is residing/ based.

"Know that work comes from Brahma, and Brahma comes from the Imperishable, therefore the all-pervading Brahman eternally
resides in sacred action."

One of the most peculiar characteristics of the Sanskrit language is a greater number of letters as compared to the Latin-based alphabet;
this makes transliteration a difficult job unless special diacritic marks are used to distinguish for example a "short ¢" from a "long a" as in
this case. As the word brahma in this verse is twice entwined in a sandhi that could carry either a short a or a long a, we must conclude
that both meanings can be applicable, at different levels of understanding... and even the first brahma mentioned should be considered as a
representative of the brahma mentioned second in the verse.

The word brahma ending with a "short a" means is synonym with Brahman, and refers to the spiritual principle, that unchangeable, eternal,
and transcendental existence that continues on the non-manifested level.

The same word with a "long a" is the name of that subordinate personality of Godhead who is known as the guna avatara for passion and
the creator/ demiurge of each particular universe. This Brahma (with "long ") is born from the lotus flower sprouting from the navel of
Garbhodakashayi Vishnu at the beginning of each cycle of creation; he lives 100 of his years (equivalent to one entire cycle of the
universe) on the highest planet of this universe, called Brahmaloka or Satyaloka, and then becomes reabsorbed into the body of Vishnu at
the time of dissolution. As he is the first created being, he receives from Vishnu the knowledge required to develop and manage this
particular universe, and a head for each of its dimensions. Our universe has four dimensions, so our Brahma is portrayed as having four
heads; other universes may have more dimensions and therefore their respective Brahmas may have an adequate number of heads
(symbolically speaking). Accordingly, Brahma proceeds to speak the Vedas - the eternal and universal knowledge both material and
spiritual, that will guide all on the path of progress. In this sense, Brahma is identified as the personified form of the Vedas themselves.

From the sound vibration, Brahma manifests all the various aspects of the universe and the species of life. From his mind he generates a
number of children, including a sequence of Manus and their respective wives/ feminine counterparts. In turn, these prajapatis produce all
the generations of living entities that populate all the planets in the universe. Being the ancestor, teacher, creator and administrator of all
the living entities in the universe, this Brahma can very well be described as the one who spells the duties and work activities for all.
However, Brahma is a mere administrator, a representative for the real owner of the establishment - the Imperishable, the Brahman, or
Vishnu/ Narayana. The word Brahman in this verse indicates the supreme and all-pervading existence and consciousness of which we are
all parts. As cells of the immense body of the virat purusha (Param Brahman) we have the duty to properly perform our functions — work,
duty, or karma. This Param Brahman or Personality of Godhead is called akshara, “imperishable”, or in other words, transcendental and
unchangeable, but from this akshara the entire reality of the spiritual and material universes is emanated through constant activity. As part
of the Brahman, the Atman or individual soul is also active and by performing his proper duty he participates of the active divinity of God.

From this verse, we get yet another confirmation about the fact that one's prescribed duty is non-different from worship when it is
performed in a spirit of service to the Supreme.
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evam: thus; pravartitam: established; cakram: wheel/ cycle; na: not; nuvartayati: takes up; iha: in this world/ life; yah: one who; agha:
sin/ crime; ayuh: duration of life; indriya: the senses; aramah: seeking happiness; mogham: without benefit; partha: o son of Pritha
(Arjuna); sah: he (this person); jivati: lives.

"O son of Pritha, one who does not accept to follow this established cycle (of action) is enjoying his senses through a sinful
longevity, and his life is useless."

The word chakram means “wheel”. A wheel, a circle, is a cycle that has no beginning or end, like the orbit of a planet around its star. The
entire universe revolves in cycles, as this is the nature of the material manifestation - always existing, always changing. Each cycle affords
opportunities for progress and action, as well as for liberation: it is the best possible plan.

As Krishna has explained in the previous verses, according to the universal law, the human beings and the Devas sustain and nurture one
another in a constant cycle that produces sacred activities, preserves the natural order of nature through the seasons and rains, creates
resources and especially food supplies, and enables the progressive life for all living entities.

Life is a cycle. It can be meaningful and supportive for the universe when we perform our duty selflessly, or it can be meaningless if we
keep uselessly wheeling around without going anywhere when we are just seeking our selfish pleasure. In a non-progressive society, at a
certain level of personal evolution one starts feeling that he is "living for nothing" — surviving to keep a job so that he can work to pay the
bills to keep himself in a position to be able to keep the job. Usually such jobs appear totally meaningless as industrialized societies have
broken occupational duties down to tiny bits of over-specialization, transforming the human being into a mere insignificant cog in a huge
machinery and thus killing the sense of purpose, the sense of completion in the activity, the pride for one’s work, intellectual stimulation,
as well as creativity, imagination, intelligence and personal progress. The result is a deep sense of dissatisfaction and unhappiness that is
engineered by the advertisement industry to create false "substitution" needs through compulsive consumerism based on real or imagined
sense gratification, sense of possession, material identification and attachment. We can escape this vicious circle that binds us to an endless
repetition of births and deaths by offering our actions in the virtuous cycle of reciprocal support with the entire creation through dharmic
action. Ayur means "life, health, energy, longevity". The food and the other pleasures we obtain to maintain our life and health should be
engaged in the higher mission of working for dharma. If they are not, then our duration of life, our good health, the energies and resources
that we enjoy and consume are not properly paid for, so life becomes useless and pointless, and even a culpable waste of resources and
opportunities.
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yah: one who; tu: but; atma: in the atman (the Self); ratih: attachment/ love, eva: only; syat: remains; atma: in the atman; triptah:
satisfied; ca: and; manavah: a human being; atmani: in the atman (Self); eva: only; ca: and; santushtah: contented; fasya. of him;
karyam: duty; na: not; vidyate: is known/ there is.

""A human being who loves the Self certainly becomes satisfied in the Self and peaceful within the Self: for such a person there is no
need to perform any action."

As we were mentioning previously, a person who is fully situated on the transcendental level of consciousness, in the constant
contemplation of the One Reality (called Brahman, Paramatma, Bhagavan) does not have any duties to perform because he is not interested
in obtaining sense gratification or any other achievement. He is simply happy and satisfied whatever happens. However, it is very
important to understand that this verse does not approve inaction, as it will become evident in the next verses. The person who is situated
on the transcendental level does not have any duties to perform because he is already fully engaged in working in transcendental service
out of a spontaneous desire to assist the plan of the Supreme Personality of Godhead.

We could say that he is not engaged in a job any more because he has graduated from the position of an employee to that of a son of the
owner of the enterprise. For him there is no question of salary or holidays, working hours verification or similar concerns, because his life
has become totally devoted to the enterprise. He does not need a salary because all his needs are automatically met by living in the
wealthiest family, and he does not need vacations because he simply rests when he is tired and when circumstances afford it, but he is
ready to perform the required actions whenever it is necessary.

What is the difference between a job and a hobby? Many people like cooking or gardening as a hobby. Others work as carpenters or
weavers or potters in their leisure time, others write novels or teach as a voluntary community service after their working hours at their day
job. On the other hand, some people have apparently unusual jobs, such as those who test videogames, or taste ice cream, or travel in
wonderful locations and luxury hotels to rate them, or watch movies to write critiques. Where is the line between hard work and
enjoyment? Usually the difference is that you must work at your job even when you do not feel like engaging in that activity, while a
hobby is only a pleasure pursuit - but then again, what to speak of those who choose martial arts or sports as hobbies? If they train only
when they like, they will never become good at what they do. Voluntary social workers who offer their leisure time for the care of the
underprivileged will easily find out that such engagement is not always pleasurable and easy, but also requires a lot of spirit of self
sacrifice. Even a hobby like carpentry requires some effort and sacrifice, otherwise one will remain unable to finish any project.

So basically the point is that a job is a mentality - a level of consciousness - where our work is characterized by the desire to obtain some
personal benefits that would not be available to us if we did not put sufficient hard work in the deal. It is not a matter of love and passion,
of finding contentment and happiness in the action itself. The job mentality is the characteristic of the unqualified sudra, who is lazy,
greedy and exploitative, trying to get as much as possible while giving as little as possible. Therefore he needs to be pushed around and
watched constantly even to accomplish very little, because he does not like to work. He does not work out of passion or love.

On the other hand, an evolved human being - even a good sudra who is preparing to evolve into a vaisya - finds satisfaction in his work
and acts more out of a service spirit than to get something for himself. We can make the examples of painters, musicians, craftspeople and
other artists, barbers and hairdressers, tailors, or even personal servants who take pride and satisfaction in serving their masters well. As
sudras, they need patrons or employers who tell them what to do and regularly take care of their needs, because they are unable to develop
some fruitful enterprise on their own and manage their wealth. They simply work with their own hands and not with their brains, but still
they can attain perfection and become very useful members of society if they find contentment and pride in performing their duties well.

From that level, another small step, consisting in a greater sense of responsibility, will enable them to graduate as vaisyas or entrepreneurs,
who are able to market their work successfully and sell a good finished product without depending on the instructions of others.

The three definitions of rati, tripti and santosha apply to different types of satisfaction. Rati indicates attachment or love, tripti is the
happiness derived from the contact with the object of one's attachment or love, and sanfosha is the happiness and contentment that is
perceived in oneself.
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naiva tasya krtenartho nakrteneha kascana | na casya sarvabhiitesu kascidarthavyapasrayah |1 3-181 |

na: not; eva: certainly; tasya: of him; kritena: by performing a duty; arthah: a purpose/ value; na: not; akritena: by not performing a duty;
iha: in this world/ life/ body; kascana: whatever; na: not; ca: and; asya: of him; sarva-bhuteshu: in all the living beings; kascid: anything;
artha: purpose; vyapasrayah: taking shelter of/ depending on.

"This (person) does not have any reason to abstain from activities/ from the prescribed duty, just like he does not have any reason
to perform any duty. In this world he does not depend on any other creature/ situation/ object for any purpose."

When a person is truly detached, such renunciation applies not only to the selfish action but also to the selfish abstention from action.
Krishna has already stated very clearly that in this world (iha) one constantly needs to act, even if only to procure one's basic bodily
maintenance. This concept is repeated and confirmed in this verse by the word i%a.

A person who just takes benefits from others without giving adequate and useful reciprocation is just a parasite - a position that is
unworthy of the dignity of a human being. It is foolish and dishonest to claim that we do not have any duties to perform because we are on
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the transcendental level of pure Krishna bhakti - and then demand or expect maintenance from other people. On the other hand, when the
host gets some benefit from the presence of the guest, we can speak of a mutual cooperation and symbiosis: the reciprocation in the
"wheel" that Krishna was talking about in the previous verses. Therefore in this verse Krishna clarifies that a person who is situated on the
transcendental level does not live at the expenses of any other being, either Devas or human beings or animals or plants. A parasite takes
shelter in the body of the host in order to find its food and enjoyment, but it does not contribute anything positive ands rather it can create
diseases and other problems, therefore it should be avoided and eliminated.

A sannyasi can only beg alms for his food. He cannot demand anything, and certainly not luxuries such as first class flight seats, status
symbol gadgets, or any other special material facility. Contrarily to what many people believe, the sannyasa vows impose even greater
duties and sacrifices than those connected to married life. If one wishes not to marry and engage in family duties because he does not need
the opportunities for sense gratification afforded by family life, it is possible to remain unmarried even without formally taking the order of
sannyasa. The followers of Chaitanya, for example, traditionally did not take sannyasa until the reform introduced by Bhaktisiddhanta
Sarasvati and the creation of the Gaudiya Matha. Even without being sannyasis, those babajis could fully dedicate themselves to spiritual
realization and pure devotion, and they often gave a great example of renunciation and simplicity of lifestyle. On the other hand, those who
take sannyasa simply to escape responsibilities and duties and to live a free independent life of sense gratification based on selfish
considerations should certainly not be respected as great advanced personalities.

According to the Vedic tradition, one needs to pay one's debts to the ancestors by marrying and generating at least one child - this is
considered a precise duty for each man. Furthermore, marriage can be very beneficial and practical: one's social occupation often requires a
considerable amount of time and effort to give the proper results, so marriage affords a synergy of mutual support between husband and
wife, where the wife takes care of the daily home maintenance chores such as cooking etc. and often assists the husband in his occupation
according to the particular varna he belongs to, but with the possibility of taking all the necessary time to care for the children and for
herself. In a balanced marriage of two responsible and proactive persons, there is still sufficient freedom and certainly there are many
opportunities to practice renunciation and simplicity in lifestyle, as well as spiritual and devotional progress.

As the word bhuta also applies to a state of being - a condition of life or situation - we can easily understand that a person who is situated
in Transcendence is not taking shelter in any particular state of being, or in other words he does not identify with any position or condition,
and remains detached from the pleasures and sufferings afforded by the various situations. Such a person does not see an intrinsic value in
any particular situation, because he knows that they will all come and go as temporary phenomena.
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tasmat: therefore; asaktah: without attachment, satatam: always; karyam: duties; karma: action/ work; samacara: perform,; asaktah:
detached; Ai: certainly; acaran: acting /putting in practice; karma: work/ action; param: better/ supreme; apnoti: obtains; purushah: a
person.

"Therefore you should always perform your activities in the proper way but without attachment, because by performing selfless
work a man achieves the Supreme."

Krishna has already stated several times that action should be performed out of selfless duty only, without personal attachment. He is again
repeating this concept here, because it is an extremely important concept. In Vedic tradition, repetition is a sign of great importance and
should not be underestimated as boring or redundant. One should perform one's duty even when it requires difficult or painful actions, or it
brings us losses or problems of some type. A kshatriya has the duty to confront the aggressor without being attached to the idea of being a
good compassionate or nonviolent man, and similarly each human being faces similar difficulties in the proper performance of one's duties.
The feeling of cleanliness is a good thing and helps us become situated on the level of sattva, but we should not remain attached to it to the
point that we cannot engage in cleaning our dirty clothes or in other similar duties. A brahmana who refuses to do his normal cleaning
work because of his "sattvic position" only becomes a dirty person, just like someone who claims that he never needs to take a bath or
wash up because he is "clean by nature" or "genetically clean".

In this verse the word param means "superior", and it can be applied to the Supreme Reality - Brahman or the direct service to the
Supreme Personality of Godhead - or simply to something better, more beneficial, more valuable. Even at this ordinary level, the
instruction contained in the verse makes perfect sense - without giving up the inferior object, it is very difficult to obtain a superior one.
We need to make space in our lives for better things by letting go of the inferior things that cannot really help us in our progress. Many
people like to accumulate objects and end up cluttering their homes and their lives with a lot of useless things, sometimes even useless
relationships or engagements or situations. The natural cycle of life requires us to clear up the space in our existence, so that we can
welcome better things.

Of course this consideration should not be used as a cheap pretext to escape one's responsibilities - trying to get rid of a burdensome
relationship when we have finished exploiting it. A relationship has not exhausted itself unless we have paid our karmic debts in full. If we
try to take a "shortcut" we will simply find ourselves in exactly the same situation in the future, in this or in other lifetimes, and we will
have to pay until our debts are settled. It is not very difficult to see when a relationship or a situation has come to the end line: usually the
other person who is the object of the relationship wants to leave, or to change the terms of the connection. From our side, we gradually
develop the feeling that the relationship is unbalanced or it is not going anywhere, it is not helping us to grow and to improve ourselves.
We may also have the feeling that we have "given enough" without getting appropriate appreciation or reciprocation, or that the situation is
suffocating us like a prison cell. In such situations, we need to move on. We will certainly find better things.
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karmanaiva hi samsiddhimasthita janakadayah | lokasangrahamevipi sampasyankartumarhasi | | 3-201 |

karmana: by working; eva: also; hi: certainly; samsiddhim: full perfection; asthitah: situated; janaka: Janaka; adayah: and others; loka:
world/ people; sangraham: in general; eva: also; api: even; sampasyan: considering; kartum: to do; arhasi: you should.

"Janaka and others (like him) became situated in perfection through the performance of activities. Also, you should consider the
benefit of the general people."

This verse introduces the concept of teaching and inspiring society by our good example, by continuing to work sincerely in this world for
the benefit of all, even if we really do not have any duty to perform because we are perfectly satisfied in the Self and we do not wish to
obtain anything for ourselves or our associates.

Teaching by example is the best way of teaching, and should always support the presentation of precepts. If you have a bad habit - for
example smoking - you can never be effective in telling people that smoking is bad and they should not smoke, because your credibility
will be very scarce. When you resort to material forceful means to make sure that you remain the only authority in spite of such serious
shortcomings, the general people will be confused and will lose the sense of truthfulness and reality, and you will be the cause of disaster
in society. However, even when you are behaving consistently with what you teach, it is always better to avoid situations where the general
people may not be able to correctly understand your actions, because ignorant people have the tendency to observe superficially,
misinterpret and utilize such wrong interpretation to justify their own misconduct even when controversial actions were totally uncalled
for. It does not take much to convince lazy bums to follow the example of someone who is apparently not doing anything, even if they just
observe their "role model" for the only 10 minutes in the day when he is having a break from an extremely active and tiresome day, even if
he has just completed a 100 km running marathon. The lazy bums will take those 10 minutes and stretch them into hours and days and
weeks and months and years, showing you the photo of their "role model" lying down asleep on a sofa, and justifying their own bad habit
of regularly sleeping 14 to 16 hours a day, without doing any work even in the remaining hours.

There is a famous story about a very expert veterinarian, who was approached by a young man that wished to become his apprentice. The
young man watched the veterinarian and saw him giving some white powder to a cow. Then the vet was called to treat a horse: he just took
a mallet and smashed the lump in his throat; the horse was instantly cured. The young apprentice decided he had seen enough: he stole the
medicine bag from his mentor, ran away and started advertising himself as a great veterinarian.

First he was called to help a difficult calf delivery: he gave the cow the white powder in the bag, not knowing that it was a medicine to
prevent miscarriage and premature birth, so instead of facilitating the delivery he effectively prevented it, and both the cow and the calf
died. Next he was called by a farmer whose horse had developed a tumor in his throat: the young man took the mallet and tried to smash
the lump, effectively killing the poor animal. He did not know that the horse originally treated by the real doctor had simply swallowed an
entire watermelon that had become stuck in his throat creating breathing difficulties, so when the watermelon was skillfully shattered, its
pieces were dislodged and moved to the stomach, clearing his windpipes. The ignorant apprentice had no idea that there is a big difference
between a small watermelon and a large encysted tumor, because he was convinced that only the external action was significant: he was
just an imitator. We need to remember that the world is full of similarly ignorant people.

The Janaka mentioned in the verse is considered to be king Janaka, the father of Sita and father in law of Sri Ramachandra. He is listed as
one of the twelve mahajanas, or great authorities on dharma, together with Shiva Mahadeva, Yamaraja, Brahma, Narada, the Kumaras
(considered as one), Kapila, Manu, Prahlada, Bali Maharaja and Sukadeva the son of Vyasa. Janaka was recognized as rajarishi, a saintly
king who was very expert in all sorts of knowledge, both material and spiritual. At his court great rishis and sages such as Yajnavalkya,
Astavakra etc assembled for profound discussions about many subjects; such discussions are narrated in authoritative texts such as
Mahabharata, Brihad aranyaka upanishad, Maha upanishad, and Astavakra gita.

There is a famous story about king Janaka. It is said that one day Narada was visiting Narayana and they were discussing about the
perfection of human life, whether it could be attained from any stage of life in the varnashrama system. Narayana declared that it was
certainly possible, and he mentioned the example of king Janaka, suggesting Narada to go and see him. When Narada arrived at the court
of Janaka, he found the king apparently immersed in sense gratification - surrounded by beautiful objects and people, in a very luxurious
palace, enjoying the best in food and drinks and entertainment. Suddenly a palace servant rushed into the hall, informing the king about an
emergency to be addressed in the kingdom, and Janaka leapt instantly to his feet, completely lucid and alert, running to his duties without
the least hesitation, totally forgetting about his own pleasure or well being. This kind of consciousness is what is required from each and
everyone of us. Whatever attachment one can develop in any particular condition of life - not only those damaging and degrading
attachments influenced by ignorance and passion, but also the sattvic attachment to peaceful and quiet life, simplicity, renunciation,
cleanliness, etc - must be instantly dropped, without a moment of hesitation, when duty calls. This requires a very sharp, alert and stable
consciousness, and the constant vision and remembrance of what is really important. If we remain on this level of consciousness, at the
time of death we will be able to leave the entire material manifestation behind and attain the supreme destination without any extra effort.
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yat yat: whatever; acharati: he does/ shows by example; sresthah: a leader/ a superior; tat tat: that same (thing); eva: certainly; itarah:
another (common); janah: the world/ the people/ a person; sah: he/ she; yat: what; pramanam: proof/ evidence/ authority; kurute: does;
lokah: the world/ the people/ a person; tat: that; anuvartate: follows.
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"Whatever the best (person) does, the general common people follow (the example) as his activities are (implicitly) accepted as the
(authoritative) standard by the public."

In the previous verse Krishna explained that a liberated person should continue to work in this world by properly performing the duties
connected to the particular position he occupies, just to give a good example to the general population. Here the instruction is expanded to
encourage Arjuna (and all of us who are reading the Gita) to become leaders of society by giving the good example of working hard and
selflessly.

All societies need leaders. Such leaders do not need to occupy a particular professional position or to have enforcing powers in order to
have a positive influence on people: anyone can become a leader just by inspiring others with good deeds, consistency, compassion,
wisdom, knowledge, and a dharmic behavior in general. However, the proper functioning of the social order absolutely requires that the
individuals that occupy a position of authority must incarnate a perfect example by their personal behavior in private life as well as by the
performance of their administrative or teaching duties. It is not a matter of "can", but a matter of "must". An ignorant and superficial
teacher will be the public evidence that schooling is not about acquiring knowledge or understanding. A priest who does not have devotion
for God, knowledge of the scriptures or personal spiritual realizations will become the proof that all religion is a farce. A corrupt
magistrate will be the living demonstration that justice and good governance are nothing but illusions. Thus the devastating effect of their
crimes will be much deeper.

The need for good dharmic leadership starts from the highest position of authority in society - the brahmana class of intellectuals, teachers
(whatever subject they teach, in the fields of science or religion or history etc), counselors, advisors, consultants, preachers, scholars,
researchers, scientists, writers and all those who contribute to shape the public opinion about the values and the ideals to be pursued by the
mass of people. The kshatriya ruling class leads a very public life, too, and to the eyes of the simple-minded, government people seem to
have even greater authority than the wise souls who have realized Brahman and possess the full spiritual and material knowledge.
Therefore all government servants and representatives, from the king to the last tax officer, are naturally considered the leaders and
authorities of society and their personal example determines the manner in which the general mass of people judge and follow legality,
legitimacy, success and ethical ideals, as well as small everyday actions and choices.

The mass of people always tends to make role models out of those who are considered leaders or successful individuals, not only in their
professional activities but also in their personal lifestyle and even in apparently irrelevant details, such as walking gait, facial expressions,
and so on. Such imitation is often done blindly and foolishly, especially by ignorant people that do not have access to the proper and
relevant information or do not have the discrimination to understand the many factors of a choice - such time, place and circumstance, as
we have already mentioned. Even worse, if the imitation is done by those who have a personal selfish agenda to pursue. Thus, a bad man
who wants to abandon his faithful wife may bring the example of Sri Rama who sent Sita away even if she was innocent. Or a cowardly
and weak man who is unable to effectively fight the actual enemy will justify a campaign of secret assassinations of dissenters by bringing
the example of Sri Rama who killed Vali from hiding behind a tree. A chronic liar who totally disregards truthfulness will justify himself
by saying that Krishna ordered Yudhisthira to tell a lie during the battle of Kurukshetra. It does not matter to them that Rama and Krishna
taught and demonstrated strict adherence to dharmic behavior in millions of other instances: bad people will pick one single event that
could be misunderstood, they will take it out of context, misrepresent it to prove their faulty theory right, and use it to justify their very
wrong behavior.

Two words are particularly important in this verse: acharati and pramanam. The word acharati stems from the same root of acharya, "one
who teaches by example", normally used to describe the highest level of religious authority. In the ritualistic tradition of karma kanda, the
acharya is the most expert and realized brahmana that is meant to verify the proper work of the other three officiating priests, as well as
the general performance of the sacrifice. Since the times of Adi Shankara, the title of acharya has been used to address founders of
religious/ philosophical movements, great innovative preachers of the Knowledge contained in the scriptures, and those who are educating
the masses. The word pramana is normally used to refer to the authority of the scriptures or any authoritative evidence, including the direct
perception of facts.

The words janah and lokah are both used in the singular to refer to a group of people or even to a single individual. In this verse, either
interpretation may be used to get a correct understanding. This verse demonstrates that Krishna does not support at all those so-called
bhaktas who make a show of being transcendental and detached because of their exclusive and pure " rasika" devotion, as a pretext for not
properly performing their duties and attending to their responsibilities. If they really were such great devotees of Krishna, they would
follow his very clear instructions instead of putting up some false pretense of sentimentalistic sainthood for the sake of gaining followers,
fame, adoration and profit.
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na: not; me: of me; partha: o son of Pritha (Arjuna); asti: there is; kartavyam: (action to be performed out of) duty; trishu: in the three;
lokeshu: worlds; kincana: any; na: not; anavaptam: that has not been obtained; avaptavyam: that should be obtained; varte: I am engaged;
eva: certainly; ca: and (yet); karmani: in work.

“O son of Pritha, in all the three worlds there is (absolutely) nothing that I need to do or that I want to obtain, yet I also engage in
(proper) activities."

The word kartavya means "duty", or "action that should be performed (out of duty)".

Krishna offers himself as a direct example of liberated soul still directly engaged in working in the world: the perfect demonstration of
acharya - just to make sure that the false bhaktas do not try to claim their "higher level of realization" to wriggle out of the tight spot in
which the previous verse nailed them. Should they be considered as more highly realized than Krishna?
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The words anavaptam and avaptavyam are also interesting - meaning respectively "something that has not been obtained (yet)" or the
residual karmic consequences of previous activities, and "something that is to be obtained", indicating a further desire that will generate
fruitive action and future karmic consequences. In other words, Krishna has no handicap to overcome and no aspirations to be fulfilled.

Different groups of people who read the Gita have different perceptions of Krishna, according to the ideal they personally aspire to attain -
but in all cases, whoever recognizes the authority of Krishna's teachings in this famous scripture is worshiping him with their intelligence
(Gita 18.70). This is the common platform we should focus on. What difference does it really make, if someone sees Krishna just as a
genuinely great teacher that has given up all material identifications, rather than the Supreme Lord himself, as long as Krishna's
instructions are understood and followed sincerely?

In fact, there is no contradiction between all these various perspectives because the Supreme Lord is the greatest teacher, and has no
material identification. There is nothing that an ordinary jiva can do, that the Supreme Lord is unable to do, because even if there is an
"excess of qualification" in the case of the Lord, among his perfections we also find the perfect renunciation and humility, so he has no
problem in taking an apparently humble role. This exercise will help us in the all-important task of becoming free from the material
limitations that condition our way of thinking. Whatever limitation we try to impose on the Personality of Godhead is illusory, even if it is
dictated by our affection and respect, by the projection of our own ideals and aspirations - because the Lord is way beyond that. He has no
limits.

The expression tri-loka is the best demonstration of the collective meaning of the word loka as "world" or "people". Traditionally, Vedic
cosmology considers three planetary systems or groups of worlds in our universe: the lower planets from Patala to Atala (influenced by
ignorance), then the middle planets around Mahatala or Mabhitala or Earth (influenced by passion), and then the higher planets up to
Satyaloka, the abode of Brahma (influenced by goodness). We do not need to grab our telescope to identify each of these planetary systems
with the physical celestial bodies that are visible from Earth, because some of them are not visible to our eyes or instruments, and some do
not appear to be suitable to sustain life as we know it on this planet - their inhabitants don't find this a problem at all, because they have
bodies made of different elements, although they are classified among the 400,000 human species.

The Vedic perspective is not very concerned with the composition of the material body: it is focused on the level of consciousness, on the
mentality, determined by a specific mixture of the three gunas.

The three lokas mentioned in this verse are characterized by different levels of human consciousness, exemplified in the microcosm of the
human body by the various chakras: besides the basic 7 chakras that go from the bottom of the spine to the crown of the head, there are 7
lower chakras from the thighs, the knees, the shanks, the calves, the ankles, the toes and the soles of the feet. Similarly, the subtle body
that can be developed above the head level also contain 7 higher chakras, usually depicted by the tall conic crowns or "towering" hairstyle
of Devas, Rishis, and the other great personalities of traditional iconography.
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yadi: if; hi: certainly; aham: 1; na: not; vartevyam: engaged dutifully; jatu: ever; karmani: in actions; atandritah: very attentive; mama:
my; vartma: manner of engagement; anuvartante: they follow; manusyah: human beings; partha: o son of Pritha (Arjuna); sarvasah: all.

"O Partha, if I ever chose to abstain from the proper activity, all the human beings would follow my example."

Following the logical thread of the previous verses, Krishna explains that up to the highest level of consciousness in this world - including
the divine avataras - everybody must engage heartily in working activities that are useful to society, especially those who wish to be
recognized as teachers or leaders. It does not matter exactly what type of work it is: even meditation, when it is done properly, practically
and with the right consciousness, actively contributes to the well-being and proper functioning of society, no more and no less than the
careful and intelligent work that takes care of garbage disposal, for example.

Krishna's mission will be described early in the next chapter (Gita 4.8) as "protecting the good people, destroying the evil doers, and
establishing the principles of dharma". We are all meant to follow Krishna's example, each one of us in their specific capacity: we should
do our best to protect the good and the innocent, oppose and undo the schemes of the evil doers, and give the proper example of dharmic
behavior. These three things must go together. We cannot take upon ourselves the task of destroying the evil doers if we are unable or
unwilling to act according to dharma and to protect the good and the innocent - or even we are unable or unwilling to tell the difference
between good people and evil doers.

Too many people have a wrong idea of "evil doers" - they usually identify them as "the others", or "the enemies", without actually
bothering to examine whether such "evil doers" are actually engaged in detrimental and adharmic acts or not. The "good guys" and the
"bad guys" are too often defined by biased considerations dictated by politics and sectarianism, which are definitely not the parameters
taught by Krishna in Gita or anywhere else. "Kill them all: God will know his own" is a typically cynical and mindless approach of
abrahamic imperialism and tyranny, that we should never try to imitate.

Bhagavad gita contains all the necessary knowledge to understand how to work at our mission in this world, assisting God's mission in
whatever capacity we are able to fill. Logically following the thread of the discussion, it ensues that Krishna's giving a personal example of
active engagement means that he also performed yajnas and ritual ceremonies as well as the duties connected to a professional occupation.
This is confirmed by the Puranas and Itihasas.

The idea of God and his mode of intervention in the administration of the universe has always been a core issue in the study of theology.
Abrahamic faiths present God as an enlarged figure of father/ master/ king, who is preeminently interested in enforcing his arbitrary will
over the human beings through rewards and punishments, which include the normal activities of nature such as earthquakes, cyclones etc.

Although, strangely enough, that seems to apply only in a one-way street: when such disasters strike "the faithful" (and they do at least as
often as they strike all others), it's not a punishment but a "test". This mentality stretches further to include war and other disasters brought
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about by the activities of man, especially of men who claim to be representatives of God and therefore "authorized" to enforce punishment
on "the unfaithful".

The Vedic view is very different. Creation and destructions are not seen as arbitrary acts of reward or punishment, but as totally natural and
neutral events that are engineered in the physical laws of the universe themselves. Just like all bodies are born and die, all the material
manifestations we see are created and destroyed in the course of time, and there is no question of considering such destruction as a
punishment. There is no space for fearful superstition when science understands and explains the laws of nature, including the law of
karma.
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utsideyurime loka na kuryam karma cedaham | sankarasya ca karta syamupahanyamimah prajah | | 3-241 |

utsideyuh: would become ruined; ime: these; lokah: worlds/ peoples; na: not; kuryam: 1 do not perform; karma: work/ duty; cet: if, aham:
I; sankarasya: of confused population; ca: and; karta: the doer/ responsible; syam.: 1 would be; upahanyam: destroyed; imah: these;
prajah: living entities.

"If I did not engage in my work, these people/ worlds would suffer a disaster, I would be the cause of degradation in society and of
the destruction of these creatures."

This verse mentions the same sankara or "confused population” that was described previously (1.41, 42, 43). Some commentators insist
that the definition applies to the "intermingling of castes", but in this verse such interpretation appears even more absurd than it did in the
first chapter.

How is Krishna's lack of dutiful engagement in actions in his incarnation supposed to cause the "intermingling of castes"? By mixed caste
marriages? By extra-marital sexual relationships? Certainly not. Krishna is not engaged in "morality police raids" or shaadi (arranged
marriages) organization, or even in caste segregation. He has never been, either in his incarnation 5,000 years ago or even in his capacity as
the Supreme Lord. The idea of "caste" segregation to avoid varna sankara" is totally bogus, and it is never found in any scripture or in the
teachings of any genuine acharya. It is not even reasonable in the least.

According to such logic, to better avoid such "intermingling" we should have separate cities and regions exclusively inhabited by
brahmanas, others exclusively inhabited by kshatriyas, others exclusively inhabited by vaishyas, and others exclusively inhabited by
sudras. This would be the only way to safely be "segregated" without any chance of ever meeting and interacting. So the only place where
you can find food would be the regions inhabited by vaishyas (who produce it), while in all the other regions people would have to quickly
starve to death because they are not meant to "intermingle" with merchants and agricultural entrepreneurs... Should the brahmanas only
teach to brahmanas? Should the kshatriyas only engage in interaction with kshatriyas - never coming in contact with brahmanas, vaisyas,
sudras or even external aggressors? Certainly not. And how would the "intermingling of castes" cause the destruction of the prajas?

It is like saying that having the feet, the hands, the stomach and the head communicating and cooperating together as one functional body
is the cause of the destruction of the body itself - while strict segregation of these limbs by separating them from each other is the proper
way to have society working and all creatures protected and prospering. This "bad mix-up" is actually more in the mind of these deluded
commentators than anywhere else, and the evidence of such confusion is in the pitiable conditions of the followers of such commentators
in the present Hindu society, characterized by utter lack of clarity even on the most basic concepts, desperate denial of the actual facts,
ignorance of shastra (and everything else) to the point of elevating ignorance to the position of ideal to be followed and enforced, stubborn
blind prejudice, gross material bodily identification, cruel mistreatment of women and children, neglect towards Mother Earth and Mother
Cow, pollution of sacred rivers and tirthas, and horrible public image all around.

It is high time to wash away all such stupid misconceptions and return to the genuine and original understanding of the vedic system. As
the father of all living beings, Krishna sees them all as prajas, "creatures"; he does not make artificial discriminations based on prejudice.

What is Krishna's work, in which he says he is constantly engaged for the benefit of all living entities and the preservation of all the
worlds? Protecting the good people (including the innocent animals), undoing the evil doers, and teaching (establishing) the principles of
ethics such as correct knowledge, social cooperation, selflessness, progressive life aiming at Self realization, etc. Of course there are
aspects of the work of the avataras that make it impossible to imitate, such as being able to drink poison like Shiva or to lift Govardhana
like Krishna, but if we understand the motivation behind such actions we can follow in their footsteps, each according to our actual
individual capacity.

This verse responds to Arjuna's objections in 1.41, referred to the fact that the battle would mean death for a great number of men who
were responsible for the protection and support of their families, societies and kingdoms. Such deaths would cause great problems to their
subordinates and therefore create confusion and degradation in society. Here Krishna objects, stating that family and society actually
become degraded and a confused population is created when individuals choose not to perform their dharmic duty, thus establishing a very
bad example for their successors and subordinates.

If the man of the family dies for a higher cause, his wife and children will have to face some difficulties in life but they will be inspired by
his sacrifice, but if the man abandons his duties due to fear or lack of responsibility, his family member will become bitter and cynical.
And if such duties and responsibilities are dumped in the name of a superficial and sentimentalistic "transcendental devotion to God", the
results on society will be even worse.
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saktah: attached; karmani: to the actions; avidvamsah: those who are without knowledge; yatha: like; kurvanti: they do; bharata: o
descendant of Bharata (Arjuna); kuryat: should do; vidvan: one who has knowledge,; tatha: like; asaktah: free from attachments;
cikirshuh: that wants to lead; loka: the people; sangraham: the mass.

"O Bharata (Arjuna), just like the ignorant people who are attached to (the results of) actions engage in work, a person who has
knowledge should work (conscientiously) but without attachment, for the (benefit of) people in general."

This verse offers another confirmation that action and knowledge are supposed to be united and not separated in the life and precepts of the
enlightened and liberated soul who is free from material attachments. Those who fail to follow this path are flatly called by Krishna
"ignorant people". So, there is no excuse possible for those who try to escape from their duties by claiming that they are "renounced" or
"transcendental". Even more than that, we find that not only the person of knowledge (who is detached from the enjoyment of the results)
should engage in work, but s/he should work with the same determination, enthusiasm and patience that are shown by people who are very
attached to enjoying the fruits of their labor. Again, this verse presents the gist of the social ethos of genuine Hinduism: working selflessly
for the collective benefit. This simple precept is the most effective method to ensure perfect harmony, progress and prosperity in any
society. When extended beyond the limits of sectarianism and even beyond the circle of human society, this ethical principle is the answer
to the present crisis of the planet. We do not need to squeeze our tiny brains to find "new" complicated solutions besides this golden
teaching, because anything that goes against this ethical principle will simply delay or shift the problem, or even aggravate it.
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na buddhibhedar janayedajfianim karmasanginam | josayetsarvakarmani vidvanyuktah samacaran | | 3-261 |

na: not; buddhi: intelligence/ understanding; bhedam: difference; janayet: he should cause; ajnanam: of those who are ignorant/ foolish;
karma-sanginam: of those who attached to the (results of) actions; joshayet: he should engage; sarva-karmani: in all actions; vidvan: one
who has knowledge; yuktah: engaged; samacaran: showing by practice.

""A person who has knowledge should not confuse the understanding of the ignorant who are attached to their actions, but should
rather (help them to) engage in all activities in a spirit of cooperation, giving a good example personally."

It is a human tendency to try to convince others about the better value of our own opinion and ideals. However, this course of action rarely
brings good results, and rather it can become a terrible waste of time and energy. Even worse, when the concept of democracy is applied
without ensuring the proper foundations of knowledge and ethics, it is very likely that the wrong conclusions will be enforced, because the
majority of the people is not necessarily constituted by the most intelligent and wisest individuals.

Here Krishna gives us the solution: rather than trying to convince others that they are not situated on the "highest platform", it is much
better to help them progress gradually according to their personal inclinations. Of course, this does not apply to the basic distinction
between dharma and adharma, that must be clearly established from the very beginning of everybody's training.

The proper discrimination between sat and asat is not a matter of opinion - actually Giza (18.29-32) will explain that the understanding that
cannot discriminate between what should be done and what should not be done (such as saying that all opinions are equally valid) is
influenced by ignorance, and the relativistic choice between one opinion and another based on one's personal convenience or material
benefit is influenced by passion. The "difference of opinion" described in this verse is rather about the two paths of philosophical search
and ritualistic action, and about the various approaches of yoga such as bhakti, karma, jnana, kriya, etc, or even about the choice of one's
ista devata - the particular form of God that one worships and loves. Discussing about which one of such paths is "the best" is foolish and
futile, because different people have different qualities and inclinations, and the supreme goal can be attained by each path - because in the
end, all such genuine paths ultimately become one.

The word yuktah refers to this proper engagement in a genuine path that has been traced by the original scriptures and by the actual
acharyas who are truly Self-realized souls. The history of Vedic tradition offers a great number of examples of such Self-realized souls,
and at any particular moment in time there is always one of such Self-realized souls available on the planet. By following their personal
behavior and precepts, we can gradually become Self-realized, too, and achieve perfection as described in Gita.
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prakrteh kriyamanani gunaih karmani sarvasah | ahankaravimiidhatma kartahamiti manyate |1 3-271 |
prakriteh: of nature; kriyamanani: are performed; gunaih: by the qualities; karmani: actions; sarvasah: all; ahankara: by the ahankara

(false identification); vimudha. very foolish/ confused; atma: self; karta: the doer; aham: 1 (am); iti: like this; manyate: thinks/ believes.
"All activities are (actually) performed by the qualities of nature, but a foolish person who is confused by egotism thinks ‘I am

"

doing’.
As we have seen already, all genuine paths ultimately become one, just like the various paths that lead to a mountain peak will ultimately
converge in one place. The differences between genuine paths are only apparent, and they are determined by the various possible mixtures
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of the fundamental qualities of nature. Such differences are inevitable at a certain neophyte stage, when we have not yet established
ourselves on the transcendental level of visuddha sattva, where sattva (goodness) is free from all material attachments and identifications.
But the mixture of the gunas can and should be changed.

Here Krishna describes such attachments and identifications as foolish - vimudha. This is not the only time in Gita when Krishna calls
spade a spade, as some behaviors can only be described by clear-cut words such as foolishness, ignorance, delusion, cheating, or demoniac
activities and mentality. It is true that one should tell the truth by trying to choose palatable expressions (satyam bruyat priyam bruyat) but
there is a limit to that. A delicate and soft speech will go totally wasted on those who are too thick to appreciate subtleties: you do not need
a sledgehammer to break a thin sheet of paper or glass, but you will have to use it when there is a thick concrete wall to be torn down.

The idiot mentioned in this verse is any individual who falls in the delusional trap of trying to put one’s tiny material personality (and
whatever identification is attached to it) in the center of the universe as opposed to all the other personalities or groups. In Kali yuga, the
vast majority of people belong to this description (Bhagavata Purana 1.1.10).

The words ahankara (aham, "1" and kara, "do") and kartaham (karta, "the doer", aham, "I") have the exact same meaning: "I am the doer".
This precisely describes the delusion of the conditioned soul that falsely identifies with its material position, and develops a vain pride and
attachment for the results of action. As a consequence, the conditioned soul experiences both joys and sorrows.

On the other side, a person that performs his duty sincerely in the best possible way, but understanding his material limitations as due to
the interaction of the gunas, remains sober and happy in all circumstances. Of course, we must be very careful to avoid the cheating
mentality that tries to justify adharmic and damaging selfish activities by claiming "I am not the doer - my actions are performed by the
gunas and Nature".

The gunas are always an important factor in every action, whether we want to get the credit and the fruits or not, but we are not meant to

be helpless puppets in the hands of the gunas: we can and should learn how to work with them and utilize them properly in the
performance of our duty. An entire chapter (14) of Gita will be dedicated precisely to this subject.
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tattvavittu mahabahe gunakarmavibhigayoh | guna gunesu vartanta iti matva na sajjate | | 3-281 |

tattva: (factual) truth; vit: one who knows; fu.: but; maha-baho: (you who have) mighty arms; guna-karma-vibhagayoh: the varieties of
qualities and activities; gunah: the gunas; guneshu: in the gunas; vartanta: let them remain, ifi: like this; matva: being aware; na: not;
sajjate: becomes attached/ affected.

"O mighty-armed (Arjuna), one who knows things as they really are (is able to understand) the various qualities and activities, and
therefore he engages the qualities/ tendencies in the interaction with the appropriate qualities/ tendencies: this awareness keeps
him free from attachment."

Pradhana, or the total aggregate of the material Nature (prakriti), manifests the three modes called sattva, rajas and tamas. These are
called gunas, or "qualities", and their characteristics and functions will be explained in detail later in the Gita. Here Krishna is simply
indicating that the Self-realized soul, who knows the truth of Atman/ Brahman, should not identify with the play of the gunas that compose
the material world, including our material body and mind. Rather, such knowledgeable person should allow the senses to engage in the
sense activities but remaining detached from such actions, just like a grown-up and mentally mature baby sitter is able to direct and
facilitate the childish playing of toddlers without getting attached to their games or toys.

Once we have become firmly established in the awareness of our true identity of Atman/ Brahman as opposed to the false identity of
ahankara, we will become able to better work with the gunas without getting hopelessly tied up by them. As long as we identify with the
body and mind it will be extremely difficult to control them, just like a person who identifies with the car he drives will not be able to
utilize the vehicle in the proper way, or - even more important - to soberly extricate himself from the vehicle when it is no longer useful.
Guna gunesu vartanta: engaging the gunas in the gunas is a very interesting expression. Like everything else in the universe, our body,
senses and mind are composed of a mixture of gunas, the basic components of material nature. The activities in this world and the objects
of the senses are also composed by a mixture of gunas, and so are the results of the actions. We naturally need to engage our senses with
the sense objects in order to perform our duties and even to maintain our body, but we should always be aware of the mechanism, without
getting caught up in the cogs of the wheels.

Some commentators translate this verse as meaning that one should not engage in sense gratification but only work in devotional service:
this is fundamentally a good concept, although it is not precisely what Krishna is saying in the verse. It is an interpretation, not a
translation.

Furthermore, such a controversial idea can easily be misunderstood and distorted by people who have an abrahamic background to mean
that we should abstain from all pleasures (including the legitimate, healthy and useful ones) and only engage in penance for the necessary
purification of our inherently sinful nature. This misinterpretation can lead to extremely dangerous and delusional conclusions, by which
suffering in itself (imposed on others or on one's self) comes to be considered an absolute and independent spiritual merit. In fact, in both
cases (when imposed on others or on oneself) such penances become a very strong type of sense gratification - the worst kind because it is
perverted and distorted - and lead to mental diseases such as sadism and masochism, as well as to the morbid obsession for material power
and domination. Therefore it is better to stick to the text of Bhagavad gita as it really is, and "engage the gunas in the gunas" in the proper
performance of one's duties, without remaining attached either to the pleasure or to the suffering. By learning to discriminate and to
properly utilize each component of material nature, we can live in this world in the best possible way and ultimately become free from
material conditionings. The important thing is to remember that we are spirit souls, Brahman, and therefore we are not directly involved in
such activities, objects and qualities, just like a human being remains distinct from his car and never identifies with it, although he needs to
learn about its functioning, take care of its maintenance and provide the proper fuel, and drive it in the proper direction through the suitable
route.
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In this verse Arjuna is called maha baho, "mighty armed" to indicate that physical strength and strenuous effort are not the only factor for
success: we need to channel our energy with the utmost attention and awareness, and supported by very solid knowledge.
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prakrtergunasammudhah sajjante gunakarmasu | tanakrtsnavido mandankrtsnavinna vicalayet | [ 3-29 |

prakriteh: of nature; guna: by the qualities; sammudhah: delusional/ confused; sajjante: become attached; guna karmasu: to the qualities
(and) to the actions/ to the activities of the qualities (gunas); tan: they; akritsna-vidah: those whose knowledge is insufficient; mandan:
dull/ stupid; kritsna-vit: one who has sufficient knowledge; na: not; vicalayet: should unsettle/ dislodge/ agitate.

"Those who are confused by the qualities of nature remain attached to the qualities and the activities/ to the activities of the gunas.
A person who has the clear knowledge of action should not unsettle the minds of the foolish people who do not have the same
understanding."

Here Krishna repeats the instruction of verse 26, where he stated, na buddhi-bhedam janayed ajnanam karma-sanginam joshayet sarva-
karmani vidvan yuktah samacaran, "A person who has knowledge should not confuse the understanding of the ignorant who are attached
to their actions, but should rather (help them to) engage in all activities in a spirit of cooperation, giving a good example personally."

Whenever we find a repetition in the scriptures, we should understand that it is meant to highlight the special importance of a teaching. It is
not a literary weakness, or a boring waste of time and paper. There are no "inferior duties" or "superior duties". There are different duties
that are prescribed for people who are in different situations and need to work with the gunas in different ways. Defining such different
tasks as inferior or superior will easily confuse the conditioned soul in trying to perform a task for which he is not properly equipped, or in
developing resentment for the task for which he is actually qualified: both situations are very detrimental for the individual and for society
at large, on the material and on the spiritual level as well. On the other hand, the person who believes himself to be situated in a "superior
duty" might become self-righteous, arrogant, and blind to the actual facts, causing himself to slide down into those very "inferior" gunas he
is despising in others.

This verse takes us to a different platform. Just like a teacher carefully engages in the elementary exercises of writing the alphabets on the
blackboard not because he wants to get good grades or a golden star, but in order to instruct and help his students, a self realized soul
continues to perform the ordinary duties and activities of this world without attachment. Most students need to be inspired and even goaded
forward by the idea of a reward, thinking about the enjoyment that will come from the result of the activity. If we take away this hope and
interest, they will simply become lazy and neglectful, and that is not what we want. So we need to be patient and personalize the teaching
according to the particular position and abilities of each individual, while at the same time we need to realize that performing one's duty
properly should not be done out of desire for a reward, but it has an absolute and independent value in itself.

This is even more important and true when we deal with people who are not our students, and will not be ready to actually listen to what
we want to tell them, but will simply read our advice as an aggression to their own identifications and attachments even if we are simply
stating the facts. The more they are attached and identified with their particular mixture of gunas, the more dangerous it will be to try to
help them. So shouldn't we take some risk in the performance of our mission - assisting the Lord's mission in protecting the good people,
destroying the evil doers and establishing the principles of dharma? Of course we should. Only we need to know how to do it.
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mayi: to me; sarvani: all; karmani: actions; sannyasya: by renouncing; adhyatma: of the atman; cetasa. in the consciousness; nirasih:
without desire; nirmamo. without sense of possession or belonging; bhutva: being; yudhyasva: you should fight; vigata: free from; jvarah:
fever.

"You should fight (this battle) in the consciousness of surrendering all your actions to me, without selfish desires or sense of
possessiveness, and without lethargy/ delirious delusions."

In this verse, Krishna introduces the concept of the personal relationship in devotional service, a powerful personal motivation that is more
effective than logic, the sense of duty, and detached wisdom. It is common knowledge that emotion is much more powerful than intellect,
and it surpasses all logic and all other considerations. Thus, just like the uncontrolled emotion of lust and attachment can sweep our mind
and senses away from our duty and good understanding, we can reverse the process into a virtuous circle and channel our emotions
towards love and devotion, so that our mind and senses will be irresistibly attracted to that same duty, but perceived as a loving service to
our true Lord and Master. The propensity to service is present in all living entities. The more selfless it becomes, the more purely it
manifests in our actions, from the smallest gestures to the greatest choices in life. This selflessness is also called love.

When we speak about relationships, there is a big difference between attachment and love. Attachment means that we want to get
something from the person who is the object of our emotion - pleasure, benefits, satisfaction of some kind - while love means that we only
want to give everything, including ourselves, to the person who is the object of our emotion. Attachment is selfish, love is selfless.
Attachment imprisons, love liberates. This spontaneous tendency to love and service is the true nature of the soul, and constantly seeks
engagement on various levels according to our particular identification and affinity.

When we identify with our body, we tend to try to love and serve bodies. When we identify mostly with our mind, our love and service
become channeled on a subtler level and open the doors to a wider awareness of the desires of the object of our sentiment. Ultimately,
when our identification is established on the spiritual level, we become able to see and appreciate, to love and to serve, the spiritual
essence/ identity of the person who is the object of our sentiment, including the Supreme Soul, the param atma, the soul of all souls. This
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is the highest and deepest meaning of adhyatma cetasa, "the consciousness of the soul", that becomes "the consciousness of God". On a
more prosaic level, this verse also applies to the perception of Krishna as the authority, the director, or even the military commander.
Arjuna has already presented himself as a disciple and student of Krishna ( Gita 2.7), so it makes perfect sense for Krishna to ask him to
simply follow his instructions and to act in his service, dedicating all activities to him.

The expression sannyasya, "renouncing", directly refers to the practical mechanism of selfless action: when we renounce something, we
offer its enjoyment to someone else, or we make it available to someone else. Krishna does not tell Arjuna to renounce the kingdom by
offering it to Duryodhana - he must renounce the kingdom by offering it to a higher purpose and principle: the service to God and society
(described as God's body) through the performance of the proper duty. There is not much merit in renouncing something under the pressure
of some bully or highway robber, simply because we find ourselves in a weaker position. True renunciation consists in continuing to take
the best possible care of the object, but engaging it in the service of God rather than in our own service.

In this verse the word jvara (literally "fever") is sometimes translated as "lethargy", because fever takes away strength of mind and body
and leaves the patient in a lethargic state. However, since the previous verses expressed the concepts of illusion, confusion, and
foolishness, we should remember that fever also affects the perception of the world and the clarity of the mind and senses, creating
hallucinations and a delirious attitude that are typical to the people attached to the fruits of the action. On the other side, a person who is
attached to the selfish enjoyment of the fruits of the action will become lazy and lethargic when there is little or no personal benefit to be
gained from work. Thus both the meanings are applicable.
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ye: those; me: my; matam: teaching; idam: this; nityam: always; anutisthanti: regularly follow/ situate (themselves) in; manavah: human
beings; sraddhavantah: those who are faithful/ have faith; anasuyantah: those who are free from envy; mucyante: become free; te: they;
api: even, karmabhih: from the activities (and their consequences).

"Those human beings who always follow this teaching of mine, thanks to their faith and lack of envy, become free from the
consequences of actions."

It will be useful to analyze the meaning of sraddha, "faith" and anasuyata, "freedom from envy". Faith means being willing to believe
something. It does not need to be a blind faith, the determination to unquestioningly believe whatever we are told, something that is
unreasonable and should not be demanded of anyone or by anyone. Reasonable faith is rather the opening of our minds and hearts to the
possibility of acquiring something good. Everything requires a measure of faith, from the basic education we get in primary school to
purchasing packed goods, or making a flight reservation. We are entitled to make thorough preliminary inquiries about the trustworthiness
of the recipient of our faith, but ultimately there are things we need to believe without trying to verify them first, because verification can
be done only by experiencing them. For example, when we purchase a packaged product, we can verify the quality of its contents only
after having paid its price. When we make a reservation for a flight, we can verify if the travel agency was trustworthy only after we have
actually completed our journey.

Envy means finding fault where there is none. It means being unable to appreciate the actual qualifications and merits of others, and
desiring to have the same position or a higher/ more powerful position than them. A synonym of envy is malice, or the desire to denigrate
and cause damage to others especially if more qualified or successful than us. A person who is envious will never be able to appreciate the
objective value of others - including the good things done by others or the good teachings presented by others.

The word matam in this verse literally means "opinion", but certainly Krishna's opinion is much more than an ordinary perspective as we
find in common people, who can just speculate but do not have a clear and direct perception of Reality. Thus rather than wasting time
discussing the personal opinions of this or that conditioned soul, we should get the "opinion" of those liberated souls who can directly see
(darshi) Reality (tattva). This will also be clearly stated in verse 4.34 and other passages.

In the previous verses (3.26, 29) Krishna clearly said that we should not try to oppose opinion to opinion or to change the minds of others
by pulling them away from their particular attachments. In this verse he expands the previous explanation, stating that a person who is
attached to his own opinion based on identification and possession will not listen with faith to another's opinion, but rather he will find
reason to become envious and hostile - especially if the opinion of the other seems to be better than his own. It may be difficult for a
conditioned soul to forgive people for having been wrong, but it is much more difficult to forgive people for having been right: this is the
meaning of envy.

Unfortunately this envy and lack of faith can also be directed towards liberated souls and even towards the Supreme Lord. For this reason,
Krishna will tell Arjuna that this highest knowledge can only be appreciated by those who are free from envy (4.3, 18.64, 67, 71 etc). Even
if in the beginning following Krishna's instructions in Gita could be difficult, if we have faith and become/ remain free from envy we will
eventually succeed. Here this success is described as being liberated from the cycle of karma.

Some commentators interpret the word anasuya as "free from the tendency to fault-finding", and exploit this verse to claim legitimacy for
their own adharmic conclusions and practices. In other words, in their opinion anyone who can see their inconsistencies and damaging
conclusions and behaviors must be branded as a "fault-finder" and an "offender", that must be considered unqualified to understand and
follow the teachings of Krishna in Bhagavad gita. The chances of misinterpretation grow exponentially when the students are induced to
forget what is exactly the teaching that Krishna is talking about: that everyone - including the most transcendentally realized and highly
situated, including God himself - must perform their duties properly and behave according to the rules of dharma or ethical conduct in any
case, so that the general mass of the people will be inspired by such good behavior. So, when we actually observe a really serious criminal
and irresponsible behavior in someone who is passing off as a great transcendentalist, can we be considered unable to understand Krishna's
teachings because we are envious as we have “found fault” with a cheater that is giving a very bad example to society at large?
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ye: those whoj; tu: but; etat: this; abhyasuyantah: (because they are) envious; na: not; anutishthanti: follow; me: my; matam: teaching;
sarva: all; jnana: knowledge; vimudhan: completely foolish/ confused; tan: they; viddhi: (you should) know; nashtan: destroyed/ lost;
acetasah: without awareness.

"However, those who do not follow my teachings because of envy/ malice, are confused in whatever they know. Know that they will
(ultimately) meet with destruction because they do not have the proper understanding."

So Krishna clarifies in this verse that the envious people are not those who can tell the difference between dharma and adharma, but those
who do not follow his teachings to perform one's duty properly in order to give a good example to the general public. However, what will
happen to the envious people who refuse to follow God's orders? They simply continue on their way until they develop a better
understanding.

God is not interested in punishing us if we fail to follow his orders or to show loyalty to him: this idea of forced, exclusive and blind
allegiance is typical of the abrahamic faiths, and if we do not remove it from our frame of reference, it will distort our perception of the
teachings of the Gita. Here Krishna is not threatening the "non-believers", "unfaithful" or "heretics" with brimstone and hell fire, or with
abject slavery and extermination.

He is not a terrorist, he does not want to rule by fear. Rather, he is saying that envy and malice will prevent a person from actually
understanding the reality of facts. Someone who lives in denial of reality will certainly have problems, but these are not enforced by a
revengeful tyrant as a punishment: they are simply the universal effects of the neutral laws of Nature. Anyone who is envious will behave
like a fool and fall prey to confusion, and ultimately cause damage to others and to himself: it does not matter whether he considers himself
a faithful believer in the Supreme God or not.

In fact, sometimes envious and foolish people (who see faults where there are none and cannot tolerate to see others live happily and
peacefully) refuse to listen to very good teachings, claiming they cannot allow anything that is not authorized by their own religious
tradition. They consider their own behavior as a demonstration of loyalty to God, while in fact it is exactly the opposite. God has given us
intelligence, a conscience, a natural sense of ethics to help our understanding, and if we do not use them to understand good teachings, we
are actually despising God's gifts.

Besides, it is very easy for clever manipulators to present their own faulty, absurd, cruel, destructive and even demoniac conclusions and
plans as if they were orders coming directly and personally from God. They just need a sufficient number of followers (procured through
whatever means, moral or immoral) to enforce their orders materially. What is the proof that such orders have really come from God? To
avoid this embarrassing question, they introduce the concept of blasphemy (i.e. dissent) and heresy (i.e. freedom of thought) as crimes that
can and must be persecuted by law. Such an idea of religion is barbaric and totally contrary to the teachings of Gita.
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sadrisam: in accordance; cestate: makes efforts; svasyah: by his own; prakriteh: nature; jnanavan: one who has the knowledge; api: even;
prakritim: nature; yanti: go (following); bhutani: living beings/ situations in life; nigrahah: restraint/ repression; kim: what; karishyati:
one can do.

"Even a person who has the (proper) knowledge must engage in actions according to his own nature. All embodied beings must
follow their nature: what can repression accomplish? "

In the previous verses, the definition of jnani, "a person of knowledge", has been used to indicate one who knows the difference between
the temporary material objects and the eternal and transcendental nature of the spirit.

The word prakriti applies both to the material nature and to the spiritual nature of the jiva, because even after liberation each particular
spark of the all-pervading Brahman retains an individual personality that will be expressed in the siddha deha or rasa of his relationship
with God. Such individual taste of the jiva's personality is considered the center of the philosophical approach called "personalism" as
opposed to the view called "impersonalism". Therefore, the supporters of the personalistic view should not limit the meaning of this verse
to the conditioned level of life. Of course, theoretical knowledge alone is not sufficient: the proper knowledge needs to be applied in
practice, through the proper performance of one's duties, free from selfish attachments and material identifications. Nobody should give up
his duties to society and family, even if he considers himself (or is considered by others) as situated on the transcendental level of divine
consciousness, because as Krishna has just said a few verses ago, even a perfectly liberated soul, even Krishna himself, continues to
carefully perform the prescribed duties - in the very least, to give the good example to the mass of people. Such duties must continue to be
assigned according to one's particular natural qualities (both material and spiritual) that are inherent to each individual, because repression
and denial are at best useless and at worst very dangerous and damaging. What an irony, to see so-called personalist spiritualists stubbornly
try to artificially enforce duties or renunciation to duties, or even spiritual bhakti rasas on the mass of people, with the pretext of
transcendental consciousness!

Each individual jiva already has a natural personality that should be respected and carefully cultivated in a favorable way. It is absurd and
hypocritical to attempt to impose a different spiritual sentiment or ista devata on people, treating them as blank slates to be used to write
anything on, or even trying to wipe them clean of their natural inclinations. The Guru gives the "second birth" to the disciple through
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initiation, but that does not mean that the disciple's soul (including his natural relationship with God) did not exist before that. Only people
who do not really understand reincarnation and spirit (because of their material vision, identification and attachments) can fall in such a
foolish trap.
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indriyasyendriyasyarthe ragadvesau vyavasthitau | tayorna vasamagacchettau hyasya paripanthinau | | 3-341 |

indriyasya: of the senses; indriyvasya: of the senses; arthe: in the purpose/ object (of the senses); raga: attraction; dvesau: aversion/
repulsion; vyavasthitau: in the interaction/ as ordained; tayoh: of them; na. not; vasam: control; agacchet: should go; tau: both of them;
hi: certainly; asya: of him; paripanthinau: obstacles/ adversaries.

""Attraction and aversion are ordained/ meant (to result) from the interaction of the senses with the objects of the senses; one
should not fall under the control of either of them, because they are both (to be considered as) obstacles (on the path of the
performance of duty)."

The senses and the sense objects were created for the purpose of mutual interaction, and this continues also after one has reached the level
of liberation, as long as we have a material body. This process, however, continues even in the spiritual world in the spiritual body (siddha
deha) with spiritual senses. Without utilizing the senses, how is it possible to perform one's duty, or to engage in devotional service to
God? It is impossible. In fact, one of the most famous definitions of bhakti is: hrisikesha hrisikena sevanam bhaktir uvyate, "to engage the
senses in the service of the Lord of the senses" (Narada Pancaratra, quoted in Bhakti rasamrita sindhu, 1.1.12). Senses, mind and body do
not necessarily have to be material: they have a spiritual counterpart, too, as it is found in the manifestations of God and his direct
associates.

It is true that especially in the beginning of the practice of yoga, one should train the senses to withdraw from the sense objects, just like a
tortoise withdraws its limbs within the shell (Gita 2.58), but this is supposed to be a temporary stage. So just like the tortoise cannot even
maintain its life if it constantly keeps its limbs within the shell, we need to work in this world - even just to maintain our body. All types of
work require the utilization of one's senses, and consequently attraction and repulsion are sure to occur. However, we must continue our
work performing our prescribed duties without allowing attraction and repulsion to obstruct our activity. Many people believe that
renunciation and detachment should only be directed against the modality of attraction between the senses and the sense objects, while
repulsion or aversion are a positive asset that facilitates proper renunciation. To make an example, some people believe that a man who
hates women or talks about women in a despising or offensive way will be a good sannyasi. This is not a fact. Rather, this idea is
extremely dangerous both for the individual and for society at large. A real sannyasi is a person who has realized the spiritual nature of all
living entities, does not identify people with their bodies, and remains neutral towards all.

This verse gives the key to the problem: we should not allow attraction or repulsion to control our choices. In other words, we should
engage our senses not for our own personal pleasure, but for the proper performance of the action. It is certainly difficult, but it is possible,
with constant practice and detachment, when the mind and senses are controlled. The practice of yoga is precisely the training that will
enable us to control our mind and senses. It starts with the rules and regulations called yama and niyama, principles that must be followed
in all the various disciplines of yoga.

However we need to remember that yama and niyama are just principles of engagement, not taboo laws like in some other traditions. Rules
are not established whimsically under considerations of loyalty to a particular group, and must be applied carefully according to time,
place, circumstances and person. Even rules and regulations can become obstacles on the path of progress, both because they may stop us
from engaging in an activity that is actually favorable to dharma, and conversely because sometimes even sattvic legitimate gratification
(allowed by the rules) can become an obstacle, when we become attached to material sattva or goodness. Therefore we need to cultivate
intelligence.
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sreyan: better; sva: one's own; dharmah: natural ethical engagement; vigunah: defective/ without (the proper) qualities; para: of others;
dharmat: from the natural ethical engagement; su: very well; anushthitat: well accomplished; sva-dharme: in one's dharma; nidhanam:
destruction/ death; sreyah: better; para-dharmah. the dharma of others; bhaya: fear; avahah: bringing.

"It is better to perform one’s own duty even with some imperfections or mistakes, or even if this means meeting with death or
destruction, rather than successfully engaging in the duties of others — which is a dangerous choice."

The principle illustrated in this verse can be understood correctly only in the light of the constant process of progress and evolution
inherent in human life, based on learning and becoming more qualified. The message of Gifa and all the genuine Vedic teachings are
aimed at leading each individual to develop and evolve - from the darkness to the light, from mortality to immortality, from material
consciousness to spiritual consciousness.

It is difficult to perform one’s actual duty, both at the material and at the spiritual level, because it requires us to make a progressive effort,
while something that can be performed very easily is certainly below our real potential. By following this principle of striving for progress
the individual and society are benefited. It is the same principle of a study course in school, where the students are faced with "difficult"
tests and problems as soon as they have come to execute smoothly and perfectly the tests and problems of the previous school years. Thus,
it is better to engage in the tasks specifically assigned to us by a competent authority, even if the result is poor, because it means that we
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are learning and progressing. On the other hand, engaging in a task that is below our potential will easily bring perfect results: every time
that life becomes too easy, we know that we are not advancing. We are wasting time, something that constitutes the greatest possible fear:
the valuable opportunity of a human birth is not something that we can afford to squander by leading a complacent and easy life.

Some people misinterpret this verse to mean that one should insist to engage in the job or social occupation (prescribed duties) of one’s
ancestors or family of birth even without possessing the actual qualities, tendencies or abilities, or at the cost of wasting one’s real good
potential and moral integrity, and without caring about the disastrous results of such artificial engagement.

Such interpretation can only bring degradation both for the individual and for the society, because it is based on the cultivation of
ignorance and inertia, a quality that confuses the intelligence of people, causing them to mistake dharma for adharma and vice versa (Gita
18.32). The commentators propounding such disastrous interpretation sometimes even go as far as referring to bhaya ("fear") in this verse
as the fear of hell, or God's punishment for "breaking the social order" of caste prejudice. This misinterpretation is obviously dictated by
their heavy abrahamic cultural superimposition, as many of such scholars were educated in Christian mission schools. When a similar
misunderstanding is applied to the word dharma (often mistranslated as "religion", as in loyalty or affiliation to a particular faith or belief)
the results become even more destructive, because people develop the idea that they should remain faithful to the beliefs practiced by their
fathers, even if such beliefs are faulty and nonsensical. This idea is offensive because it implies that dharma can in fact be something that
is faulty, unethical, damaging to society and nonsensical - not just because we perceive it as such, due to our limited understanding, but
because it was so ordained by God. Of course this interpretation ends up completely distorting the meaning of dharma, because many
beliefs, practices and occupations that can be found in the world have very little to do with ethics or they may even be totally unethical.
Can there be a criminal dharma? Should the son of a thief, a rapist, a fraudster, a bank robber, consider himself bound by divine laws to
continue in the degrading, destructive, demoniac occupations of his father? The casteist interpreters practically claim he should. By
following such a faulty logic, for example, Prahlada the son of the demoniac king Hiranyakasipu would have violated dharma by
becoming a devotee of Vishnu and a mahajana, a great authority on transcendental knowledge.

On the opposite side, the "transcendentalist” commentators try to openly disprove Krishna's clear statements by saying that the instruction
contained in this verse only applies to the material platform, but when one is declared (or declares himself) a "transcendentally liberated
soul", he is free to do whatever he wants, so a brahmana can act as a kshatriya, or a kshatriya can act as a brahmana etc. This could be
seriously misinterpreted, too, causing great disasters both at individual and at social level. It is true that a liberated soul does not identify
with any particular position and will be ready to take up any ethical activity when required for assisting the mission of the Lord. But then
there is no more question of brahmanas and kshatriyas, or vaisyas or sudras or mlecchas - one is merely the servant of God.

When there is still some material identification, the idea of pretending to be "transcendental”" can easily appear very convenient, because it
can be used as a justification for accepting all the rights of all positions in society and escaping all the relevant duties, often jumping from
one position to another and back again, to escape responsibilities, duties and consequences, and run after material benefits and advantages.

The examples of Visvamitra and Parasurama are ill chosen to prove this faulty conclusion, because Visvamitra deliberately left his
kshatriya identification, position and activities to progress to the natural next stage of brahmana, through a very intense self-training, so
much that he actually became a qualified brahmana - recognized even by the great authority Vasistha. He was not a kshatriya
"transcendentally" acting as a brahmana. On the other hand, Parasurama never left the position and duties of a brahmana even when he
engaged in his 21 military campaigns to exterminate the degraded kshatriyas, because it is a precise duty of the brahmanas to directly
remove the bad kings when there is no other option.

And it is interesting to notice that Parasurama never claimed any throne or governing position for himself, as any kshatriya would and
should have done, because his task was not about the military protection of the prajas. We need to understand that traditionally the
brahmanas are responsible for the behavior of the kshatriyas and have the right and the power to remove them if they become really
damaging for the kingdom. Parasurama was truly a brahmana.
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arjuna: Arjuna; uvaca: said; atha: then; kena: by what; prayuktah: impelled; ayam: this; papam. sin/ guilty action; carati: does;
purushah: a purusha (enjoyer); anicchan: without desiring; api: even; varshneya: o (scion) of Vrishni; balat: by force; iva: like; niyojitah:
constrained.

Arjuna said: "O scion of Vrishni (Krishna), what (power) then pushes a man to perform sinful/ negative actions, even without his
conscious choice, as if compelled by force?”

Even the best people may commit a mistake. In one moment of weakness or distraction, an ordinarily good person can destroy his entire
life, and afterwards bitterly wonder why on earth he has done such a stupid thing. This happens because the individual soul (jiva atman)
has the propensity to enjoy (purusha - both with male and female bodies) but only possesses a very small amount of power compared to
the Supreme, so when he tries to dominate Maya he inevitably falls under Maya's strict control.

This also applies to those hopefuls who want to "declare war to Maya" by castigating all expressions of healthy pleasures and freedom of
thought, and consider themselves as the "stalwart generals" of a war they cannot possibly win - comparable to the war waged by moths
against a roaring fire. In spite of the glorious vision they have of themselves, they are nothing but upstart little children who are trying to
rebel against Mother to impose their own will against hers.
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In their patriarchal arrogance and foolishness, they believe that, by fighting against Mother, they are actually doing Father a favor. They
project on God their own defects and failures in the field of relationships and conclude that when a woman has power, the man must be
"henpecked" and in a disgraceful position.

So they take upon themselves the task of "emancipating themselves" from Mother's control and "making things right" in the balance of
power in the universe, by exclusively worshiping the Father and attacking Mother in all her forms. Mother may humor them for a short
time, but only to keep them even more strictly under her control. Later in Gita (7.14) Krishna will give very clear instructions on this
subject, describing Maya as "his divine power", and recommending that one simply surrenders to him (rather than stupidly trying to fight
against Maya).

Arjuna's question should be examined from the perspective created by the previous verses in a logical thread. Krishna has explained that
one should engage the senses, mind and body in the proper activities that constitute one's prescribed duty, and such prescribed duty is
determined by one's natural inclinations. These actions will not only be effective for maintaining one's body and ensuring one's livelihood,
but they will also serve as a training for one's personal progress and evolution, up to the point of liberation.

Is it therefore natural to wonder why so many people fail to proceed on this beneficial path and stray far from it, even causing great
sufferings to themselves, and even without really choosing to pursue degradation. With all these facilities and this perfect plan, how can
someone fail, and slide down into disgrace? Krishna will reply in the next verses.
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sri: wonderful; bhagavan: Lord; wuvaca: said; kama: lust; esha: this; krodha: anger; esha: this; rajah: passion; guna: quality;
samudbhavah: born of; maha: great; asanah: devourer; maha: great; papma: source of sin; viddhi: (you should) know; enam: this; iha:
here; vairinam: enemy.

The Lord said: "This (power) is (constituted by) desire and anger, and it is born from the quality of passion. Know that it is all-
devouring, the cause of great sins, and the (greatest) enemy in this world."

The fundamental power in this material world, as well as in the spiritual world, is Shakti, also called Maya. In the material world she is
called Maha Maya and is the origin of the three material qualities or gunas known as sattva (goodness), rajas (passion), tamas (ignorance).
In the spiritual world she is called Yoga Maya and is the origin of the three spiritual qualities known as sat (eternity), cit (consciousness)
and ananda (happiness).

Power is not bad in itself, just like we cannot blame electricity if we get electrocuted by touching in our rashness and ignorance what we
are not supposed to meddle with. Electricity itself can form a fail-safe circuit to protect us from such danger, if we properly follow the
instructions. Also, electricity can manifest as heat or cold, movement or sound or even the ability to process data - for example in water
heaters, refrigerators, electric motors, radios, TVs and computers. We can compare the three material gunas to three different frequencies
or modes of power - sattva helps us to evolve and become better persons, rajas endlessly pushes us to pursue success, pleasure and control,
and famas dulls our consciousness down into laziness, delusion and madness. Later on Krishna will elaborate more on this specific topic of
the gunas, because it is extremely important to understand it.

In this verse, Krishna specifies that the kama and krodha that impel the conditioned soul into bad actions are expressed by a specific mode:
rajas or passion. Naturally rajas or passion excites material desires for enjoyment and possession, and when such selfish desire is not
fulfilled, it turns into anger or rage. This process has already been explained in verses 2.62 and 2.63. This great enemy of progress is called
"great devourer" because it is never satiated: the desire for enjoyment and possession has no limits, when it is followed for its own sake
and not in the proper performance of one's ethical duties. One who possesses a bicycle will want a motorcycle, one who possesses a
motorcycle will want a car, one who possesses a car will want two cars, and one who possesses two cars will want to get more expensive
and luxury cars. Even a man who possesses hundreds of luxury cars, like some Arab sheiks do, is not satisfied and he keeps scheming to
get more and more.

Possessing hundreds of very expensive, stylish superfast cars is obviously not a real necessity, but rather an exercise of base lust. One
single person can only use one car at the time, and the necessary speed for normal journeys can be achieved by any average decent vehicle;
for longer journeys it is better to use more efficient public transportation.

Now, kama and krodha can also manifest in the modes of sattva, when they are properly channeled in the performance of our duty and
they do not violate the fundamental principles of dharma (truthfulness, compassion, cleanliness, self-control). This manifestation of kama
and krodha is actually desirable because it helps us better perform our duties to family and society, and ultimately in devotional service to
the Supreme.

Some commentators give the example of the difference between love and lust, and explain that the soul's original love for God (and all
creatures as parts and parcels of God) is transformed into lust by the contact with material nature, like milk is transformed into cheese
curds by an acid substance. So by engaging our senses in service or duty to the Supreme, we can transform lust and rage back into pure
love. This is a very good explanation, but it is not sufficient.

A warrior cannot just work on transcendental love; he needs to feel some sattvic rage that is not born out of the frustration of his selfish
personal desires but out of legitimate indignation against the aggressors of innocent and good people. Similarly, later in the text (7.11)
Krishna will clearly say that lust in the mode of sattva or even in the transcendental mode is actually not an enemy, but a very good thing.
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dhumena: by smoke; avriyate: is covered; vahnih: fire; yatha: like; adarsah: a mirror; malena: by dust; ca: and; yatha: similarly;
ulbena: by the womb; avritah: covered; garbhah: the embryo; tatha: similarly; tena: by them; idam: this; avritam: covered.

"Like fire is covered by smoke, like a mirror is covered by dirt and like the embryo is covered by the womb, similarly this
(consciousness) is covered by these (anger and lust)."

The three examples in this verse refer to the various degrees of angry lust and their effects on the consciousness of the soul. It is said that
the fire covered by smoke represents the human form of life, in which lust and rage can actually be easily manipulated to get the fire
blazing even more brightly. Smoke is usually seen at the beginning of the development of fire, when it is kindled. The more the fire burns,
the drier the firewood gets and the less smoke will be produced. Sometimes fire does not give any smoke at all.

The mirror covered by dirt is compared to the condition of animal life, in which the soul's radiance is hidden by layers of immediate
material concerns such as eating, sleeping, mating, protecting oneself and one's family, developing social relationships, and so on. The
embryo covered by the womb is compared to the dull life of plants and more elementary organisms, such as microbes etc; in such a
situation the living entity is totally blind and unable to do anything else but sucking nutrients and growing. The more lust and anger we
develop in our search for sense gratification, the more dangerous and destructive we become, and the more we lose our freedom, ending up
by concentrating only on the feeling of "acquisition", with no other concern.Animals are certainly more concentrated on acquisition than
human beings: they usually spend all the waking hours trying to find some food, with only a limited time reserved for relationships and
other concerns. Plants and microbes are even more obsessed, as they feed constantly, day and night, and in fact they do not do anything
else. Some commentators interpret all the three examples to refer to human life; the fire covered by smoke is then the person who has
already progressed through the process of self realization and is almost free from material identification and attachments. Just a little
breeze is sufficient to sweep away the smoke and let the fire shine fully. The example of the mirror indicates the ordinary human being,
who is usually covered by different concerns in life besides lust and anger, while the foolish and degraded people who live in darkness,
ignorance and selfishness are compared to the undeveloped embryo.
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avritam: covered; jnanam: knowledge; etena: by these; jnaninah: of one who knows; nitya: constant; vairina: by the enemy; kama: lust;
rupena: by the form of; kaunteya: o son of Kunti (Arjuna); dushpurena: never satisfied; analena: by the fire; ca: and.

"O son of Kunti (Arjuna), these (lust and anger) cover (even) the knowledge of the wise persons. These are a perpetual enemy, an
all-consuming fire."

Here the insatiable desire of enjoyment for the sake of pleasure itself is called "the enemy of the wise", because the fools consider it a
friend that will bestow all sorts of good things; they can understand its destructive power only after they have become wiser. Wisdom
teaches us that it is not good to play with fire carelessly, allowing ourselves to be overcome by its fascination. Those who fall under the
control of the desire to possess the fire lose their lives, just like moths become fatally attracted by the heat and light radiated by the fire and
end up burning into it. Yet, fire is a very good thing. It is necessary to cook our foods, to heat our bodies and homes in the winter, to bring
light in the dark hours, and even to carry our devotional offerings to God. As the firemen know, the wise application of fire (together with
the deep knowledge of the wind and other factors) is even used to stop wild fires by counteracting them. There is a big difference between
a genuine need and the whimsical lustful desires that are generated by an uncontrolled mind.

The hunger for sense gratification and domination for their own sake can never be satisfied, just like it is not possible to quench a fire by
regularly adding fuel. On the other hand, the genuine need for sense gratification can be satiated by a reasonable and healthy amount of the
pleasures that are beneficial and required for the maintenance of the body and mind. Again, the real point here is not about shunning all
sense gratification, but about not allowing it to devour our consciousness and become the most important thing in our life.

Another interpretation of this verse is that jnana, as theoretical knowledge, is not sufficient by itself to face the danger of passionate lust
and anger: therefore we need to engage our emotions in bhakti, and our energies in karma yoga. This will harness rajas in the service of
visuddha sattva and thus control it effectively, rather than letting it control the activities of the living entity and drag him into tamas. Raja
guna, the mode of passion and activity, is a great force that, like all forces, is neutral in itself and can be used for the bad or the good.
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indriyani: the senses; manah: the mind; buddhih: the intellect; asya: of this; adhishthanam: residence; ucyate: it is said; etaih: by (all)
these; vimohayati: confuses (in many ways); esha: this; jnanam: the knowledge; avritya: covering; dehinam: of the embodied (soul).

"It is said that the senses, the mind and the intelligence are the seats of this (angry lust), as this (angry lust) confuses and covers the
knowledge of the embodied beings."
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All those who have a material body (dehinam) have senses, mind and intelligence, that are normally fueled by rajas or passion. This fuel is
required to keep the body in action (out of the lethargy of famas), but as with all combustible substances, its use inevitably exposes us to
the dangers of uncontrolled fire.

As we have seen, desire is not bad in itself, but it becomes noxious when it takes an angry quality, when it does not content itself with the
prasadam, whatever is sent by the kindness of God. Then it becomes the unhealthy center and purpose of life rather than a healthy support
to give us strength to continue in our duties. Angry lust pollutes the senses, the mind and the intelligence, distracting them from the real
purpose of life and creating a sort of toxic addiction that requires more and more gratification just to keep going and stealing all energy.

Again, the solution to the problem is to focus the consciousness in sattva or visuddha sattva, the pure transcendental quality of goodness,
as it had already been recommended clearly in 2.45. The sober vision, clarity and enlightenment characteristic of saftva will certainly help
us to engage rgjas in a constructive and progressive way.

It is important to understand that lust is not only in the senses or in the physical body: it arises in the mind and keeps the intelligence
engaged in the pursuit of sense gratification, possession and domination, and the rage that rises from their frustration. Castigating the body
with severe and unhealthy penance is not the correct answer, because as Krishna has already stated, one who abstains from sense
gratification but still retains the memory of the sense objects is a foolish cheater (3.7). The solution lies much deeper, in the greater power
of the soul that can control the intellect and the mind, as Krishna will clearly state in the next verses.
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tasmattvamindriyanyadau nivamya bharatarsabha | papmanam prajahi hycnar jaanavijiananasanam | | 3-4111

tasmat: therefore; tvam: you; indriyani: the senses; adau: from the beginning; nivamya: by regulating (through yama and niyama);
bharatarshabha: o best of the descendants of Bharata (Arjuna); papmanam: the cause of sin; prajahi: give up/ vanquish; Ai: certainly;
enam: this; jnana: theoretical knowledge; vijnana: applied knowledge; nasanam: the destroyer.

"Therefore, o best of the Bharatas (Arjuna), you (should) engage the senses in a regulated way first/ from the very beginning, and
then totally abandon/ in order to vanquish this great cause of sinful actions, that can destroy knowledge and wisdom."

One meaning of this verse is that one should first (adau) practice control of the senses and the mind and then ultimately develop complete
renunciation. Another meaning of the word adau in this verse is "from the beginning of one's life".

As also confirmed by many passages of shastra, the training in dharma and yoga should start from an early age, directly from childhood,
so that the individual does not have the opportunity to develop bad habits. This is why young children are sent to the Gurukula to become
brahmachari students.

The civilized system of Vedic society is also called varnashrama because it is composed by four varnas or occupational categories and by
four ashramas or stages of life. The four varnas are brahmanas (intellectuals), kshatriyas (administrators), vaisyas (entrepreneurs) and
sudra (laborers). The four ashramas are brahmacharya (student life), grihastha (family life), vanaprastha (retired life) and sannyasa
(renunciation).

The four ashramas are meant to be applied as follows: all the members of the four varnas should attend the Gurukula and receive some
training as brahmacharis; those who are unable to complete the course of studies successfully because of insufficient qualities and
inclination are categorized as sudras and they are not required to undertake any religious or material responsibility in society. They may
marry and have a family, but they are not required to follow all the rules and regulations and perform all the rituals that are prescribed for
grihasthas. They can participate to public functions and get the help of brahmanas if they want to have auspicious ceremonies in their
homes, but this is not compulsory for them.

Students that qualify on the further level, either as vaisyas, kshatriyas or brahmanas receive the diksha (initiation) and the sacred thread
(upavita) that symbolizes that they are competent to perform the ritual ceremonies. They undergo the marriage samskara and the
subsequent samskaras for their children, but only the kshatriyas and brahmanas are duty-bound to enter the order of vanaprastha at the
age of 50, to dedicate fully in the pursuit of religious activities.

Vaisyas have the tendency to remain engaged in their family and even social occupation for as long as they are able to according their
physical and mental health; when they become too old and invalid they retire from work but remain in family to be taken care by their
adult children.

Kshatriyas and brahmanas, on the other hand, are required to leave their family and go to the forest (panchasordhvam vanam vrajet) to
perform austerities, live very simply on fruits, roots and forest produce, and avoid social interactions. In alternative, they should travel
frequently to pilgrimage places in order to purify themselves from attachments and material identifications. Some people believe that the
vanaprastha ashram is meant to "accumulate wealth", but this is exactly the opposite of what the shastras teach. A brahmana or kshatriya
is supposed to be more evolved and therefore detached from material possessions, so when old age approaches he leaves the house and
professional occupation to his adult son and gets serious about preparing for death. The order of vanaprastha is open both to husband and
wife, and they can continue to live together, but practicing self control and gradual renunciation.

However, only the brahmana has the duty to renounce everything and dedicate the last years of his life to great austerities with the purpose
of teaching and inspiring society as a sannyasi. The order of complete renunciation (sannyasa) is generally taken by men at the age of 75,
after spending 25 years (from 50 to 75) in the stage of vanaprastha. The wife can either become a sannyasini sadhvi and live alone just
like male sannyasis do, or go back to live comfortably but modestly with her grown up children until she dies. Women - like sudras - are
not required to perform severe austerities, although there is no prohibition in that sense. This is the perfectly scientific way to practice
control over sense gratification. However, it is never too late to start controlling the senses in a regulated way - "from the beginning" also
means that one can do any time as soon as he realizes the need to do so.
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indriyani: the senses; parani: superior; ahuh: are said; indriyebhyah: than the senses; param: superior; manah: the mind; manasah: than
the mind; tu: but; para: superior; buddhih: intelligence; yah: that; buddheh: than intelligence/ intellect; paratah: superior; tu: but; sah: he
(the atman/ purusha).

"The senses are superior (to this angry lust/ to dull matter), and the mind is superior to the senses. Intelligence is superior to the
mind, and he (the soul) is superior to the intellect."

Some commentators explain the first term of comparison in the verse as dull matter, but in the previous verses Krishna has been talking
about the "enemy of the wise", the lust and anger born from the guna of passion. In both cases, the senses have the power to engage or not
to engage both the material object and the desire, so they are superior to both.

The concept of superiority (para) expressed here is not artificial or arbitrary; it is not a mysterious dogma coming from some obscure
theological categories that cannot be verified by practical experience. Vedic knowledge is deeply scientific. The atman is the pure identity
of the individual, the "I" that remains the same in spite of the constant change of body and situations. Everything else disappears, but the
true identity of the living being never changes. We say "my body" and "my mind", because we instinctively perceive a distinct difference
between the subject (the "I") and the object (the "mine"). We, as atman, have the intrinsic power to control our mind and body, therefore
we are superior to them. If we do not control them, it's just because of lack of training and practice. The atman can control the mind by
using the intelligence or intellect. The difference between mind and intellect is that the intellect is able to discern between a bad idea and a
good idea, while the mind elaborates on everything that is supplied by the senses or contained in its memory files. However, the mind is
superior to the senses because it can think and doubt, accepting or rejecting the impressions supplied by the senses with the functions
called sankalpa (volition, intention, thought, reflection, imagination) and vikalpa (doubt, indecision, error etc).

We can make the example of a computer: the atman is the operator, the intellect is the root system, the mind is composed by all the various
software programs, the ten senses are the connections between the computer and the external world - monitor, keyboard, mouse, printer,
modem etc - which have both software (subtle) and hardware (gross) components. The body is constituted by the hardware proper. The
operator of the computer has the power to give commands to the entire machine. The root system accepts or rejects the software and runs it
as required, and the software operates the various connections. The operator can exist without the machine, and similarly the basic system
can exist without this or that software. The ten senses are the passive senses of perception (vision, hearing, taste, smell and touch) and the
active organs of action (speech, hands, feet, anus and genitals).
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evam: thus; buddheh: than intellect; param: superior; buddhva: understanding; samstabhya: establishing firmly; atmanam: the self;
atmana: with the self/ with the mind; jahi: vanquish; satrum: the enemy; maha-baho: o mighty armed; kama-rupam: in the form of desire;
durasadam: formidable.

"O mighty-armed (Arjuna), thus knowing that (you are/ which is) superior to the intelligence, make yourself stable by your own
effort/ focus the mind on the self, and conquer that enemy (that is) the formidable lust."

After scientifically explaining the nature of uncontrolled desire and its negative effects on the consciousness, and offering the solution to
the problem, Krishna encourages Arjuna to follow the best course of action, not because he demands obedience, but simply because it is
the best thing to do. Similarly, at the conclusion of Gita (18.63), he will clearly tell Arjuna, "I have explained you this knowledge: think
about it carefully, and then do what you wish". Krishna gives great importance to intelligence, encouraging Arjuna (and us as well) to
engage it to win the battle of life against uncontrolled lust for enjoyment, possession and domination. Apart from the image of the battle,
that is a familiar example to a kshatriya like Arjuna, Krishna often mentions the metaphor of the storm, comparing this enemy of
uncontrolled desires to a strong wind that sweeps away the mind and senses. In both examples, we can attain success by firmly standing
our ground or staying our course with intelligence, without allowing distractions to sweep us away. This obviously highlights the
importance of strengthening our own determined intelligence so that it can control the mind and senses. The idea of focusing the Self on
the Self (atmanam atmana), in its different hues of meanings, certainly gives a clear message in this direction.

This empowerment of the individual does not take anything away from the concept of surrendering to the Divine Plan and tolerating the
constant changes of material nature such as joys and sorrows. Some people misinterpret the meaning of surrender and tolerance, presenting
them a sort of passive fatalism, a blind and resigned acceptance of whatever destiny is dishing out. This kind of idea is wrong and creates a
serious danger, because it can fool people into falling under the control of unscrupulous and ruthless exploiters who falsely present
themselves as "God's representatives" and demand that we surrender to them, renouncing our God given intelligence and personal power.
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Chapter 4
Jnana yoga
The yoga of knowledge

After clarifying the difference between the temporary material body and the eternal Atman, Krishna continues to answer Arjuna's
questions.

In the last chapter he explained the concept of duty, and of actual renunciation that consists in performing one's prescribed duty selflessly,
without being greedy to enjoy the results of one's actions. He introduced the concept of sacrifice, or the action of performing one's duties as
a sacred offering to the Supreme, and explained how the various religious activities are meant for the progress of the individual and not
only for the benefit of society and the universe at large.

In this chapter, Krishna explains that this knowledge of sacred action (jnana) is the first step towards the realization of Self and the
transcendentally conscious way of life called Yoga. The progressive way to act in this world is not just about "doing one's duty", but it is
about the evolution of the consciousness: without the proper awareness, the action only carries a fraction of its value, and the individual
will not develop his full potential. This is the reason why people feel frustrated and unhappy when they are engaged unwillingly in
activities that they feel as mechanical and non-beneficial for their own evolution and for the welfare and progress of the universe. On the
other hand, those who feel that their work is constructive and beneficial both for themselves and the community, are happier also in the
other areas of their life. The more one grows, the larger is the horizon he becomes able to contemplate: at first he can see only his own
benefit, then he expands that field to the people he loves - family, community, nation - and as he opens his mind to the greater reality, he
starts to connect with all life and consciousness.

Selfishness is distempered into selflessness when the mind overcomes the illusion of duality, and sees that all life is one: at this level, the
human being becomes an active player in the plan of God, a co-worker with the Devas that control, nurture and protect the universe, and
his consciousness becomes divine. This was illustrated in the "wheel of reciprocation" of which Krishna spoke in verses 3.11 to 3.16. But
there is more to this development of consciousness than simply becoming cooperative with the Divine: by engaging selflessly in sacred
action, one approaches the Supreme Reality that is even above and beyond the level of the Devas, the Supreme Personality of Godhead that
is called Krishna, the Supreme Consciousness, that is truly perfect in eternity, knowledge and happiness.

All those who can't make out the meaning of life and find only loss, pain and despair in the world, are suffering unnecessarily, and only
because they are getting everything backwards, out of ignorance: they don't know how the world is supposed to function, and how they are
supposed to function as persons. Thus they keep running in the wrong direction, after the projection of their basic needs - permanence,
knowledge, bliss - distancing themselves further and further from the Reality they aspire to. The pursuit of happiness is a very legitimate
quest, but what if we are going in the wrong direction? Do we know what happiness is? Would we be able to recognize it when we see it?
This is why people need teachers: they need to get the proper directions from those who have already found the happiness that is
accompanied by awareness and consciousness, and is not lost in the ups and downs of the ocean of material existence. A qualified teacher
is one who has the direct and complete vision of Reality and can train us to attain the same level. This knowledge is eternal, and every time
it becomes forgotten, God descends into the world to re-establish it. So we can find it in the Guru (the teacher and guide), in the Shastra
(the genuine scriptures) and in the Sadhus (good people). The power of transcendental knowledge gives a deeper meaning to all activities -
including the occupational duties of the traditional varnashrama system and to the performance of the different modalities of yajnas, that
culminate with the development of knowledge and awareness.

In this chapter, Krishna begins to reveal his supreme transcendental position, opening the path of Bhakti yoga, devotional service to God,
as the genuine path to Self realization. By understanding the spiritual nature of God and his activities, one can achieve liberation from
material conditionings and unite with God.
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imarh vivasvate yogam proktavanahamavyayam | vivasvanmanave priha manuriksvakave'bravit | | 4-11 |

sri: wonderful; bhagavan: Lord; uvaca: said, imam: this; vivasvate: to Vivasvan (Surya); yogam: Yoga; proktavan: instructed; aham: I;
avyayam: eternal; vivasvan: Vivasvan; manave: to Manu; praha: told; manuh: Manu; ikshvakave: to Ikshvaku; abravit: told.

The Lord said: "I have explained this eternal (science of) Yoga to Vivasvan, and Vivasvan taught it to Manu, and Manu told it to
Ikshvaku."

In another passage of the Mahabharata (Santi parva, 348.51-52), it is said that at the beginning of the Treta yuga, Vivasvan instructed
Manu, who in turn instructed his son Ikshvaku for the benefit of all the people. However, this knowledge (yogam) is eternal (avyayam) and
did not originate at that particular time. Nobody "invented" Yoga: it is rather the original blue-print for life, therefore exists eternally even
before the creation of the universe. Another meaning of avyayam, "imperishable", indicates that the practice of Yoga brings eternal and
permanent results.
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Vivasvan is another name for Surya. At the beginning of creation, Brahma generated from his mind the Rishi Marici, who generated Rishi
Kashyapa from his wife Dakshayani. In turn, Kashyapa generated the 12 Adityas (“sons of Aditi”), including Surya. Surya is the father of
Sraddha Manu (also called Vaivasvata or “son of Vivasvan”, born from Surya’s wife Samjna), the seventh Manu in the day of Brahma.
This Vaivasvata Manu was formerly King Satyavrata, the ruler of Dravida, and had a central role in the story of the avatara of Vishnu
called Matsya (fish) being saved by him from the Great Flood that saw the end of the reign of the previous Manu.

The ten sons of Vaivasvata Manu were:

1. Ikshvaku: he had 100 sons, who populated and ruled the entire earth. The eldest were Vikukshi, Nimi and Dandaka. Vikukshi was
banned from the kingdom because he violated the Vedic rules, but was readmitted after atoning. He performed many yajnas and had a long
dynasty. His son Puranjaya was also called Indravaha because he convinced Indra to become his bull carrier while he fought against the
Asuras on behalf of the Devas. His descendant Mandhata became the emperor of the entire planet consisting of the seven continents ( sapta
dvipa) and had 3 sons (including Purukutsa who married the Nagini Narmada, and Muchukunda) and 50 daughters, who all married
Saubhari Muni. Among the descendants of Purukutsa, Trishanku (for whom Visvamitra performed the famous sacrifice), Sagara (whose
asvamedha horse was stolen by Indra), Bhagiratha (who brought Ganga to earth), and Mitrasaha (who became a rakshasa). As he could not
have children, Mitrasaha asked Vasistha to generate a son with his wife Madayanti, whose descendant Balika survived the slaughter of the
kshatriyas by Parasurama. His descendant Khatvanga became the ancestor of Raghu, the ancestor of the avatara Ramachandra.

2. Nriga, who was transformed into a lizard due to a curse and was delivered by Krishna many yugas later.

3. Saryati, who was very expert in Vedic knowledge and gave instructions about the yajna performed by the Angirasas (the sons of
Angira). Saryati’s daughter Sukanya became the wife of Chyavana Rishi, a descendant of Bhrigu Rishi, who defeated Indra to help the
Asvini kumaras to get the somarasa during the yajna. Saryati had 3 sons: Uttanabarhi, Anarta and Bhurisena. Anarta’s son Revata had 100
sons; the eldest, named Kakudmi, gave his daughter Revati to Baladeva as his wife.

4. Dishta, whose son Nabhaga had descendants who became vaisyas; however Khaninetra (one of their descendants in the line going
through Nabhaga- Bhalandana- Vatsapriti- Pramsu- Pramati-Khanitra- Chakshusha- Vivimsati- Rambha) became a great kshatriya king.
His descendant Marutta (in the line Khaninetra-Karandhama-Avikshit) became a great emperor, at whose yajna celebration Indra became
intoxicated by drinking too much somarasa. Another great king in the dynasty was Trinabindu, who married the Apsara Alambusha,
whose daughter Ilavila became the mother of Kuvera, the Deva of wealth.

5. Dhrishta, whose kshatriyas sons the Dharshtas became brahmanas,
6. Karushaka, who became the founder of the northern Karusha dynasty,

7. Narishyanta, in whose descendance Agni appeared as Agnivehsya or Jatukarnya Rishi, founder of the brahmana dynasty called
Agnivesyayana,

8. Prishadhra, who mistakenly killed a cow and retired into penance for the rest of his life as atonement,

9. Nabhaga, whose son Naabhaga obtained the blessings of Shiva Mahadeva and became the father of Maharaja Ambarisha, the great
devotee who could not be touched by the curse of the great brahmana Durvasa.

10. Kavi, who became a naishtika brahmachari and therefore had no children.

All the human beings are descendants of these sons. Vaivasvata Manu also had a daughter called Ila (the first born), who periodically
changed into a male called Sudyumna. As a woman, Ila/ Sudyumna married Budha (Mercury), the son of Chandra (the Moon) and had four
sons named Pururava, Utkala, Gaya and Vimala. The fourteen Manus in this day of Brahma are Yajna (Svayambhuva Manu, son of
Brahma), Vibhu (Svarocisha Manu), Satyakshena (Uttama Manu), Hari (Tamasa Manu), Vaikuntha (Raivata manu), Ajita (Cakshusha
Manu), Sraddhadeva (Vaivasvata Manu, the current one), Sarvabhauma (Savarni Manu), Rishabha (Daksha savarni Manu), Visvakshena
(Brahma savarni Manu), Dharmasetu (Dharma savarni Manu), Sudhama (Rudra savarni Manu), Yogesvara (Deva savarni Manu),
Brihadbhanu (Indra savarni Manu).
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evam: thus; param para: from one to the next; praptam: obtained; imam: this; rajarshayah: by the Raja Rishis; viduh: they understood;
sah: this (knowledge of yoga); kaleneha: with time; mahata: a lot of; yogah: (the knowledge of) yoga; nashtah: destroyed/ lost;
parantapa: o tormentor of the enemy.

"O Parantapa (Arjuna), in this way the Raja Rishis have learned this (knowledge) in a descending line, but after such a long time
(this) Yoga has become lost."

This verse is quoted very often to stress the importance of the disciplic succession in the study of Gita and spiritual life in general, accusing
those "scholars that are not in the authorized disciplic succession" to give faulty interpretations and to make a good business out of it
without actually accepting its instructions.

This is a very good point, but it might be misinterpreted and exploited by other parties, who - in spite of claiming to be "the authorized
disciplic succession" (if not "the only authorized" disciplic succession) - are also interested in making a good business out of it without
actually accepting and following its genuine and original instructions. These unqualified followers present themselves as "authorized" not
on the basis of their own transcendental realization, knowledge and behaviors, but on the basis of seminal rights (being the sexual
descendants of a person who was realized and applied his knowledge into practice) or on the basis of legal or political rights (being the
voted representatives of an Organization or having similar or equivalent certification by Government or court). Such credentials are not
sufficient to prove their qualification to the position of teachers: one must actually know and understand the subject he wants to teach, and
demonstrate such knowledge and understanding by applying them in his/ her daily life and choices. This is not guaranteed genetically or
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politically, and rather we should be wary of the very fact that a person who is supposed to teach us how to transcend material
identifications and attachments is presenting his authority as built on the basis of material identifications and attachments.

In fact, here in this verse we find a clear statement to the effect that disciplic successions regularly become lost because of the passing of
time, and that when such unfortunate but inevitable thing happens, it is necessary to drop them and to revive the genuine knowledge of
Yoga into society by presenting it anew, in the most suitable format of time, place and circumstances.

Some commentators observe that the knowledge of Yoga was lost because it was transmitted to weak and unqualified people who did not
have sufficient understanding. This is certainly a good point, but it also needs a deeper examination: we should not content ourselves of
some superficial verdict that shifts the blame on "unqualified people", because such lack of qualification is not at all uncommon, especially
in Kali yuga. What to speak of the self-realized acharyas, even the spiritual lineages established by Personalities of Godhead such as the
direct avataras of Vishnu or Shiva, who regularly descend to teach this knowledge to the sincere souls, end up losing their original spirit
and intrinsic power: this is precisely the reason why the number of the avataras and acharyas needs to be unlimited. The actual factor is
clearly explained in this verse: the loss of knowledge is inevitable, because of the time factor.

The "great span" of time is relative to the particular season of the universe: in Satya yuga it may refer to thousands of years, while in Kali
yuga it may refer to a few decades only, depending on how quickly time changes the circumstances in which people live. Transcendental
knowledge is eternal and unchangeable, but every time it must be presented in a specific way according to the level of development and
understanding of the interested people. When circumstances change, it becomes extremely difficult to properly understand the previous
presentation, because the cultural references that we use in our daily life play a central role in the application of knowledge.

Each particular situation in time and space is defined by opportunities, problems, issues, limitations, and a course of action that is most
suitable for the greatest number of people; sometimes these factors can change so dramatically and drastically that the only proper way to
proceed is by reversing the previous direction. For example, about 5000 years ago Veda Vyasa compiled the scriptures for the people of
Kali yuga, and after a relatively short time the situation had already become very degraded, so Buddha appeared to deflect the people's
attention away from the Vedic scriptures and the ritualistic ceremonies and direct it to the basics of dharma: truthfulness, compassion,
purity, self-control, detachment from material identification and enjoyment, simplicity, nonviolence, philosophical search etc - that is
precisely the definition of Knowledge as per Gita (13.8-12). After an even shorter time, Buddha's particular presentation of Knowledge
became outdated because the problems and issues to be solved in human society had changed considerably; from the position of spiritual
revolutionaries, his disciplic succession had become reactionary and effectively obstructed the progress of people. Then Adi Shankara
appeared, to re-establish the faith of people in Vedic scriptures and tradition, but in a format that was more suitable to the new
circumstances.

Similarly, all the other subsequent acharyas from various perspectives (vaishnava, shaiva, etc) presented the very same eternal
Knowledge, but from a particular point of view that was most suitable for the understanding to the people they were talking to. This does
not mean that we should throw away the books written by ancient teachers, or that we should disrespect the genuine acharyas of the past:
rather, we need to carefully study their teachings in their original form, and considering the particular historical circumstances when such
teachings were expressed.

Some people believe that we can or should continue to utilize the texts of the previous acharyas but do some "editing" - modifying or
removing what is not relevant and adding whatever may be more relevant today than in the past. This is a big mistake. It is much better,
more honest and truthful, to write a new book under one's own responsibility and name than to tamper with the books written by others and
use their names to claim some authority for what has been actually written by us.

In fact, here the questionable concept of the absolute value of the seminal or political disciplic succession stands as a serious stumbling
block, because it seems to give the opportunity for personally unqualified people to teach and enforce defective conclusions and occupy
positions from which they create a lot of damage to society. They claim that they are "official disciples, representatives and successors" of
the actually qualified acharya and this automatically makes them genuine authorities - something that in their eyes includes the power to
modify the teachings of the acharya himself.

In this verse we see that Krishna instructed Arjuna because according to him at that time the transmission of this knowledge had been lost
and the purpose of the lineage had been defeated. The proof is given by the observation of how society has become degraded. However,
the solution is simple. The Vedic tradition stands for the greatest freedom of thought and expression: at any time a new disciplic lineage
can be started, and the value of such lineage depends on the value of the teachings that are transmitted.

The definition of Raja Rishi offered by this verse shows that not only brahmanas, but kshatriyas and any other member of society (9.32-
33) can attain the perfection of Self realization and therefore become qualified to start a spiritual lineage.
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sah: that (same); eva: certainly; ayam: this; maya: by me; fe: to you; adya: today; yogah: yoga; proktah: explained; puratanah: very
ancient; bhaktah: devotee; asi: you are; me: to me; sakha: friend; ca.: and; iti: thus; rahasyam: secret; hi: certainly; etat: this; uttamam:
supreme/ transcendental.

"Today I am (explaining) to you the same (knowledge of) Yoga that was discussed in the ancient times; (because) you are my
devotee and friend (I give you) this supreme secret."

The expression bhakto 'si me sakha ceti highlights the fact that Arjuna has a personal relationship with Krishna in a sentiment of friendship
(sakhya rasa), one of the various sentiments that a devotee (bhakta) can have towards God. Already in 3.31-32 Krishna clearly said that an
envious person will not be able to accept the teachings of Gifa. This is due to the fact that envy will make one blind to the actual value of
the teaching, and therefore an envious person will not accept Krishna as an authority. Bhakti is exactly the opposite: when love and
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devotion are present, each and every small word is valued like a wonderful treasure, with the eager attention that enables us to see its
deepest or "secret" meanings.

Bhakti, loving devotion, is a major requirement in the process of attaining self-realization and the divine platform — in fact, as Krishna
repeats again and again in Gita, it is the crucial requirement. However, we need to make a distinction between genuine bhakti and the
cheap superficial sentimental attraction of prakrita sahajyas that is usually also called “devotion”. Genuine bhakti is supported by deep and
solid knowledge and renunciation — jnana and vairagya. Materialistic and superficial persons have a simplistic vision of the different rasas
and personal relationships with God, so to please their material ego and pride they may artificially present themselves as devotees in the
“highest rasa” — the parakiya madhurya rasa of the gopis of Vrindavana, who were the secret lovers of Krishna in Vrindavana and
neglected their wedded husbands to join Krishna in the rasa lila. In spite of their strong identification with the material body and their
numerous anarthas, gross behavioral problems and heavy attachments to material position, fame, name, profit and sense gratification,
these deluded persons often project imaginative fantasies about their supposed ecstatic intimate service in “Goloka Vrindavana”, in the
illusion that such dreaming is sufficient to qualify them as the highest devotees and authorities in the field of devotion.

Sometimes this delusional mentality can even confuse the minds of people to the point they believe that they are entitled to commit
offenses towards great devotees “in lower rasas” (such as svakiya or legitimate conjugal sentiment, vatsalya or parental sentiment, sakhya
or friendship, and dasya or service in respect and admiration) or even to the direct forms of the Lord who characteristically interact with
devotees in such relationships.
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arjuna: Arjuna; uvaca: said; aparam: inferior/ junior; bhavatah: your; janma: birth; param: superior/ senior; janma: birth; vivasvatah. of
Vivasvan; katham: how; etat: this; vijaniyam: 1 am to understand; tvam. you; adau: in the beginning; proktavan: instructor; iti: thus.

Arjuna said: "Vivasvan appeared long before you (appeared), (so) he is much older than you. How am I to understand that in the
beginning (of creation) you instructed him?"

In this verse we see that although he is a devotee and a friend, and free from envy, Arjuna does not hesitate to question what Krishna is
saying. As we have already mentioned a few times, questioning the authority cannot be considered an offensive behavior; rather, it is a
basic and crucial part of the process of acquiring the proper knowledge, because it helps making sure that we have actually understood the
teachings, both in theory and practice. This is why questions can and should cover both the teachings and the personal behavior of the
teachers. Whenever a teacher constantly refuses to answer questions, or even worse, becomes incensed at questions and considers them
offensive, we should understand that he is not a qualified teacher and should be immediately abandoned. Of course sometimes the student
may not be able to understand answers that are above his level of knowledge, but a good teacher has the duty to find the best way to
present the concepts - usually with examples, as we can see from all the scriptures and the recordings of the teachings of the acharyas.

Krishna is speaking to Arjuna on the battlefield of Kurukshetra, about 5000 years ago, and he had taken birth as the son of Vasudeva and
Devaki only a relatively short time before that, while Vivasvan (Surya) had received this same Knowledge of Yoga at least several
thousands of years earlier, in Treta Yuga, and was born from Kashyapa, son of Marici, son of Brahma at the beginning of creation. So from
the historical point of view, Arjuna's question makes sense. Only, it is relative sense, because the historical perspective does not consider
that the individual continues to exist lifetime after lifetime.

At the beginning of his instructions (Gita 2.12) Krishna had already explained to Arjuna that everyone continues to exist even after death
because of the process of reincarnation, although in different bodies the conditioned soul has difficulties in recovering the memories of his
previous lifetimes. Individuals who are excessively identified with the present body — as man or woman, tall or short, white or black,
young or old — and the social position — nationality, family of birth, caste, financial position, occupation etc. - cannot possibly recall
memories of bodies that were quite different and/or occupied a very different social position.

All the ancient civilizations normally accepted the concept of reincarnation, although during the last 1500 years such concept was banned
and persecuted in western culture. Now it has come out again with renovated energy and relevance to people’s individual and collective
life, inspired by the growing influence and diffusion of the teachings of yoga in western countries. Paradoxically, such knowledge of
reincarnation and yoga has become much more influential in western countries, where it had been absent for a long time, than in India
where it was preserved in an uninterrupted way for thousands of years.

The knowledge of reincarnation is based on the fundamental point that we are not the material body we are presently having. Giving up the
identification with the present temporary body and its characteristics, and being able to see oneself as the soul, not tied to any specific
historical designation, is the necessary pre-requisite for anyone to be able to remember and integrate past lifetimes, because this requires to
be able to see oneself in a different historical designation, and a different body, with sufficient openness of mind.

The best philosophical and psychological environment that favors the useful and harmonic integration of the memories of previous
lifetimes is Vedic knowledge, especially the science of yoga, that gives the most complete, detailed and precise knowledge of
reincarnation. Some people state that it is not a good thing to try and remember one's previous lifetimes, and that we should concentrate on
solving the problems of this life, but they do not understand that the lessons we failed to learn properly in our previous lifetimes, or we
learned and forgot, are precisely the reason why we find it difficult to solve our problems in this lifetime. When our calculations prove
wrong, and don't add up as we had expected, we may want to get our old books out and verify if we actually remember the multiplication
table correctly, even if that was part of the school curriculum of a previous year.
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bahiini me vyatitani janmani tava carjuna | tanyaharh veda sarvani na tvar vettha parantapa | | 4-51 |

sri: the wonderful; bhagavan: Lord; uvaca: said; bahuni: many; me: my; vyatitani: have passed; janmani: births; tava: your; ca: and;
arjuna: Arjuna; tani: those; aham: 1; veda: 1 know; sarvani: all; na: not; tvam: you; vettha: you know; parantapa: o scorcher of the
enemy.

The Lord said: "O Arjuna, both you and I have known many lifetimes. I remember them all, while you do not, o Parantapa."

The name Sri Bhagavan is regularly used to refer to Krishna in Gita. We have already elaborated on its meaning in the commentary to
verse 2.11, so we will not repeat the explanation here. Another interesting name that we find now and then in Gita refers to Arjuna:
Parantapa is composed by param ("other") tapa ("scorching"), and indicates that Arjuna's enemies are scorched by the sun of his prowess.
By addressing Arjuna with this name, Krishna is hinting that he is not an ordinary man and therefore he must already know the answer to
the question.

It is perfectly possible to remember one's previous lifetimes, although certainly our limited material mind can contain only a limited
amount of memories and thoughts at the conscious level. The subconscious level is much larger (although still limited) and it is used to
store all the useful memories of all our past lifetimes, but it is not easily accessible by the conscious mind. Apart from the avataras that are
direct manifestations of Vishnu or Shiva or Shakti, who have unlimited divine powers and perfect omniscience, even the individual
Jjivatmas can remember their previous lifetimes. Spontaneously remembering at the conscious level usually does not happen because most
of such memories would be overwhelming and traumatic; the same thing happens with difficult memories of this life itself, that refer to
denied values or needs, feelings or thoughts that our subconscious has come to consider improper or negative.

However, the memories remain buried somewhere in the subterranean cells of the subconscious and can come out from time to time in the
form of vague and distant impressions, dreams, feelings and emotions. Their presence is constantly manifested in the form of innate
inclinations, qualities, fears, talents, ability to understand and learn a subject rather than another, attraction and repulsion, unexplained
certainties etc. The subconscious is the guardian of all these memories and only lets them surface at the conscious level when it sincerely
believes that such memories will be useful. Since the subconscious is generally programmed by habits, impressions, decisions made at
conscious level or accepted from a figure of authority, our subconscious will not approve memories of previous lifetimes if it has been
conditioned to think that we do not have previous lifetimes, or that remembering them is improper. The same thing happens with traumatic
or difficult memories even of this life itself. Memories of previous lifetimes are more difficult to remember than the memories of this
lifetime because the conscious mind has more difficulties in identifying with them, due to strong bodily identification (with a particular
form, relationships, role, etc). The more one identifies with the present body (gender, race, nationality, age), the more difficult it is to
remember things that are connected to a different body. It is not possible to remember everything about our previous lifetimes anyway,
because our mind is limited. This is the difference between the supreme Consciousness and the individual consciousness of which Krishna
is speaking in this verse. However, the fact that we cannot possibly know everything should not stop us from making an effort to gain a
reasonable amount of important and relevant knowledge that will help us solve the problems we face every day.
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ajah: unborn; api: although; san: being; avyaya-atma. imperishable Self; bhutanam: of the living entities/ conditions of life; isvarah: the
Supreme Lord; api: although; san: being; prakritim: nature; svam: (my) own: adhisthaya: controlling/ situated; sambhavami: 1 take birth;
atma-mayaya: through (my) own power.

"Although I am unborn and imperishable, and although I am the Supreme Lord of the creatures/ states of being, I am present in/ I
control this prakriti that belongs to me, and I manifest myself out of my own power."

As we will also see later in Gifa, Krishna is not an ordinary man, not even an ordinary liberated soul. The word Isvara makes this point
very clear. There is only one Isvara: there cannot be two or more, as Isvara is the Supreme Lord by definition.

The nature (prakriti) of the Supreme Lord is characterized by the power of control (aisvarya) that includes omniscience and omnipotence.
Therefore even when he takes birth, the Lord continues to maintain the perfect awareness - knowledge and memory - of his own nature and
the events of his previous appearances, as well as the awareness of the nature and events regarding all other living entities and the universe
itself. This is why he is the Lord of all living beings and all states of being.

The definition of avyaya is "imperishable", and in this case it applies not only to the eternal nature of spirit, but also to the awareness of
Isvara. His power of knowledge and awareness is never diminished by the limitations of material nature or by circumstances, even when
taking birth in this world. The ordinary living entities, on the other hand, are forced to die and take birth by the laws of material nature to
which they are subject. The shock of birth knocks out all the memory and knowledge from them, so that they gradually need to learn
everything again, including walking and talking.

The jivatma can become liberated and progress to expand his individual consciousness by eliminating the limitations and barriers of
material bodily identifications, but such progress is limited by the atomic size of the jiva that is called anu-atma ("atomic soul").
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All jivatmas are simply cells in the body of the Supreme: it is impossible for one single cell to attain the expanse of consciousness of an
entire body.

In these verses Krishna begins to reveal his true divine nature in response to Arjuna's doubts. It appears that previously the relationship
between Krishna and Arjuna had been very familiar and affectionate, but based on the sentiments of friendship between equals ( sakhya
rasa), as it will be confirmed later in the text (11.41-42). The crisis of Arjuna's sadness at the onset of the battle has opened new doors to
his perception, and he has already moved from the mood of friendship to the position of student and disciple accepting Krishna as his
teacher or guru. But Krishna is not just any teacher. His authority comes from a depth of consciousness and knowledge that is not as
limited as the human beings', and his awareness is never clouded or interrupted by the changes of the material mind and body.

Rather than being the product of the circumstances offered by the level of evolution of the material body, the consciousness of Krishna is
independent from all material conditions and actually produces the circumstances and the body or form he uses to perform his activities. It
is the complete control of consciousness over the universal manifestation, the Yoga Maya: the highest and supreme power of Yoga, that is
expressed in the relationship between Purusha and Prakriti, between Isvara and Shakti.

The individual living entities, being parts and parcels of Isvara (God), also carry a reflection of this purushatva, this power to control
nature and matter and enjoy it, but because they are limited they become controlled by the Shakti instead of controlling her: therefore they
experience her as Maha Maya, the great power of illusion, the manifestation of material nature. However, it is sufficient for them to
overcome their material delusion (ahankara and mamatva) to move to a different level of perspective, and become happily situated in the
divine consciousness. This paradigm shift is like realizing that we have been swimming against the strong current of the river, and making
the conscious and deliberate choice of swimming in the natural direction of the flow of things instead of struggling to impose our own will
power. Instantly, as we surrender to the flow of reality, we become relieved of our fatigue and anxiety, and we find that we are traveling
much faster towards our actual destination. We stop being hostile to the river and we become a part of the river itself, as our attention is
directed towards the purpose and goal of the river: attaining the ocean.

This supreme consciousness that we call Krishna Consciousness is the ocean of happiness, knowledge and eternity: the very purpose and
goal that we have sought lifetime after lifetime in our pursuit of real happiness.
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yad3 yada hi dharmasvya glanirbhavati bhirata | abhyutthanamadharmasya tadatmanar srjamyaham [ | 4-71 |

yada yada: whenever/ every time; hi: certainly; dharmasya: of the dharma; glanih: decline; bhavati: becomes; bharata: o descendant of
Bharata (Arjuna); abhyutthanam: rise; adharmasya: of the adharma; tada: at that time; atmanam: my self; srijami: 1 create/ manifest;
aham. 1.

"O descendant of Bharata (Arjuna), whenever dharma declines and adharma rises, at that time I manifest myself."

This is one of the most famous verses of Gita. Unfortunately, at present it is also one of the least understood, mostly because the influence
of tamas has caused people to lose the knowledge and awareness of what is exactly dharma versus adharma. The same tendency to
ignorance has always prevented ordinary people from actually recognizing a divine manifestation or a divine mission; usually the avataras
and acharyas become universally acknowledged rather later in the course of their lives, or even after they have disappeared. So much that
usually the avataras and acharyas are faced with opposition especially from those who consider themselves the guardians of the religious
or social traditions among their contemporaries.

At present we can see the conditions for the appearance of the Divine Principle, and in fact such appearance might already have happened.
When the society becomes degraded, and the good people who have knowledge become too attached to saftva and they "do not want
troubles" so they do not speak up, the need for divine intervention is most urgent.

In Kali yuga it is not easy to recognize an avatara, because there are lots of people who try to make a career for themselves by claiming to
be an incarnation of God, sometimes even trying to get recognized legally by courts. In fact, this should be considered a disqualification
rather than a qualification, because in Kali yuga a real incarnation of God will present himself merely as a devotee of God, not as God
himself.

This means that God does not descend in this world with the purpose of being worshiped and recognized as God, but to work tirelessly to
encourage people to become situated in genuine dharma and to progress in transcendental Knowledge. Unfortunately, it is much easier to
follow a personality cult, as we can see from the innumerable fan and groupie clubs that grow around movie actors, pop singers or
musicians, or sports personalities. The behavior of such fans and groupies can easily be described as deep devotion, as they undoubtedly
manifest extremely strong emotions of love and dedication, to the point of ecstasy - fainting, crying, raising of hairs, stuttering, etc. They
also go through unbelievable hardships, sacrificing their own bodies and minds, as well as considerable amounts of money and time, just to
literally worship their idols. They wear T-shirts and badges with the faces or names of their idols, constantly think about them and speak
about them to anyone who will listen and preferably with other fellow fans - creating websites, magazines, and clubs specifically for this
purpose.

However, the divine mission is not aimed at channeling energies towards a mere personality cult, but at establishing the actual ethical
principles of dharma, protecting the good people and destroying the evil doers - as it is clearly stated in the next verse.

The Divine Principle manifests itself as the circumstances require. It can be carried by a simple devotee who preaches it, or may do so
directly or indirectly as an avatara. The meaning of avatara is not very easy to understand, because it goes beyond the material body and
elements and has no limitations of space, time or even individuality. Direct manifestations are called svamsa ("own parts") avataras while
indirect manifestations are called vibhinnamsa ("separated parts") or shaktyavesa ("invested with power") avataras. The direct
manifestations are God, while the indirect manifestations are liberated individual souls, that may have been liberated before descending in
this world for their particular mission, or became liberated while in the material world and received the power for the spiritual mission.
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Some ignorant people believe that God/ Krishna can only appear in India (bharate) and their low proficiency in grammar and spelling
makes them conclude that bharata in this verse means "in India". This is ridiculous. Krishna is addressing Arjuna as "descendant of
Bharata", just like he is doing in so many other verses in Gita, without any connection to geographical locations. God can appear wherever
he likes, not only in any place on this planet and from any human community, but even on other planets or among other species of life.
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parittanaya sadhanam vinasaya ca duskrtam | dharmasaristhapanarthaya sambhavami yuge yuge |1 4-81

paritranaya: for the protection/ deliverance; sadhunam: of the good people; vinasaya: for the destruction; ca: and; duskritam: of the evil
doers; dharma: of dharma; samsthapana: the full establishment; arthaya: for the purpose of; sambhavami: 1 manifest; yuge yuge: from
age to age.

"I manifest myself yuga after yuga, to protect the good people, destroy the evil doers and to establish dharma."

This verse is also very famous and very often quoted, and misinterpreted according to the particular identifications and attachments of
those who read it. The three key words are sadhu, duskrta, and dharma.

Sadhu literally means "good" or "saintly", and for those who understand and practice the genuine ethics of the Vedic tradition it refers to
the people who are dedicated to sincerely pursue the path of knowledge, truthfulness, compassion, cleanliness and self control, free from
material identifications and attachments and ready to sacrifice themselves for the greater good. Such people always behave in accordance
to the universal principles of ethical action, and they never commit any crime or selfish action.

Duskrita literally means "evil doers", and obviously refers to the people who commit evil deeds. The word krita comes from the same root
of karma, and clearly indicates action or activity. The persons that are destroyed by the avataras of God are not simply ignorant or foolish
people deluded by false knowledge or beliefs, because the progressive system of life in this world will automatically and naturally take
care of their individual evolution. Rather, these duskrita are those who objectively constitute a major problem to the progress of others,
because they behave aggressively against the progress of individuals and society. They are hostile to knowledge and worship ignorance,
fight against truthfulness and compassion, and always try to control others to subdue them to their own domination. These people will be
described later in chapter 16, entitled the daivasura sampad vibhaga yoga: the yoga of differentiating between the characteristics of the
divine and the demoniac personalities.

Unfortunately, due to ignorance some people misinterpret the meaning of dharma as a particular established/ institutionalized religion,
self-righteous conventional moralism, ideological dogma, or even birth prejudice as "caste", and therefore the words sadhu and duskrta
become accordingly distorted. So sadhu is translated as a "pious man" or a "devotee" (in a very bigoted sense), and duskrta is translated as
"miscreant": a person who is automatically considered depraved and villainous simply because he is a "non-believer" or a "heretic" in the
eyes of the politicized religious institutions. After pinning such distorted meanings to the definitions, it is easy to justify the "complete
protection" of those who pledge allegiance to the political power disguised as religion, up to the point of covering up for their demoniac
crimes, as well as the relentless persecution and "destruction" (by all means) of those cannot be subdued to the deviant policies or silenced.

The expressions paritranaya and vinasaya are very interesting, too. Paritra means "complete deliverance" and referred to the problems
faced by the good and innocent people, it indicates protection. However, we need to understand what "protection" means. The good people
are protected, but not because they never face problems or die. Of course anyone who has a material body will inevitably have to die, and
any material possession will inevitably be lost. This material world is by nature fraught with three kinds of sufferings - those coming from
one's own body and mind, those coming from other living entities, and those coming from the natural elements - so we cannot think that
good people will always be free from all sufferings while living in this world.

The protection Krishna is talking about consists in the personal attention and guidance that a good person receives so that s/he can progress
in life materially and spiritually; a progressive person performs good actions for the benefit of all, and receives the good results of such
actions which support his/ her life for the greater good. Good people, too, will have to face problems and difficulties - as exemplified by
the story of the Pandavas - but they will be able to use every circumstance to further their service to the Divine plan and to raise the level
of their consciousness. A good person, especially one who is on a higher level of consciousness, bravely faces all difficulties considering
them as a test for their progress and a payment they need to make to set the balance straight for their own bad choices in the past.

However, this does not mean that they remain passively inert in the process: they certainly work hard and do their best to improve the
situation, but always by performing dharmic actions.

Vinasaya means "for the destruction". Some people may feel that "destruction” is too strong a word, but that is generally because they
project their personal split personality over the Personality of Godhead. They think that "good people" are never forceful, so they should
never fight and never destroy. This truly applies in the sense they never hurt or attack innocent and good living entities and they do not
rampage in blind destruction of resources. But the Personality of Godhead not only has a "sweet" and "benevolent" aspect (called saumya
in Sanskrit), but also a "fierce" and "destructive" aspect (called ugra or asaumya) that is directed against the bad things that create
obstacles and sufferings in the material world.

A genuine devotee loves both, while sentimentalist bigots tend to prefer those forms of God that appear weaker and easier to handle - such
as infancy and very early childhood - even when their depictions are inappropriate and misleading in regard to the actual qualities and
mission manifested by that particular Personality of Godhead. For example, Ganesha was never a newborn in diapers: he was created by
Parvati from the sandalwood paste covering her body, so that he would stand to guard her door while she was taking bath. Similarly, we
should be wary of those who prefer images of Personalities of Godhead that show some defects or negative condition - such as Ganesha
sporting reading glasses, or little Krishna crying, or Radha behaving foolishly, and so on.

Another important consideration is that already the laws of the universe, starting from the law of Karma, take care of the task of protecting
and supporting the good people and destroying the evil doers.
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So why should God appear personally in this world? God descends to establish a new aspect of the eternal and universal dharma
(dharmam tu saksad bhagavat pranitam, Bhagavata Purana 6.3.19) that is most suitable for the particular time, place and circumstances,
and the highest principle of religion consists in becoming attracted to Godhead.

This is the reason why each divine avatara displays so many extraordinary and endearing adventures or /ilas: by hearing, narrating and
remembering these adventures, any human being can progress in the divine consciousness and ultimately attain spiritual liberation and pure
love for God, as we will see in the next verse.
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janma: birth; karma: activities; ca: and; me: my; divyam: divine; evam: thus; yah: s/he; vetti: knows; tattvatah: in reality; tyaktva: by/
after leaving; deham: the body; punah: again; janma: birth; na: not; eti: attains; mam: me; eti: attains; sah: s/he; arjuna: o Arjuna.

"O Arjuna, one who truly knows the divine nature of my births and activities does not have to take another birth after leaving this
body, but comes to me."

Continuing the logical thread from the previous verse, Krishna is saying that the highest principle of dharma consists in the evolution of
consciousness that culminates in moksha, liberation, and prema, love and union with God.

The births and activities of the Personality of Godhead are always perfectly engineered to set an example, deliver important teachings,
attract the attention of people, and demonstrate the superiority of the Divine existence. The realization of a greater and higher purpose and
consciousness is essential to direct the individual progress into the proper direction, that rises above the animal needs and propensities that
human beings cannot find fully satisfying: this message was introduced in the first chapter of Gita with Arjuna's sadness and
dissatisfaction, and is developed gradually through the text.

One of the most popular translations and commentaries of Bhagavad gita, written by A.C. Bhaktivedanta Swami, is entirely focused on the
concept of Krishna Consciousness as the core message of this all-important text.

But what is the meaning of "Krishna Consciousness" (krishna chaitanya)? Without a deep understanding of both words, of both concepts,
one remains on the superficial level of political allegiance that has been hammered into the minds of the people at global level as the only
possible meaning of "religion".

It is very true that the mere academic study of Gita is not sufficient, but simply accepting on faith that Krishna is God and pledging
sectarian allegiance to him is not sufficient either. This is not the message of Gita. In this verse Krishna clearly says that in order to attain
him, one needs to truly know the tattva of the divine mission. One needs to fully overcome the identification with the material body, and
understand that the real person is spiritual: this is called Brahman realization.

The first chapter clarifies that it is necessary to see things with a wider perspective than the daily selfish consciousness of materialistic
people, and the second chapter makes a very clear distinction between the material body and the real identity of the Atman. The third
chapter explains that the purpose of action and duty is to serve the Supreme and participate in supporting the universe, and the fourth
chapter further explores the knowledge of the purpose of the action and duty.

In the subsequent chapters, Krishna will supply all the knowledge required to actually understand what "Krishna Consciousness" means,
and attain a level of devotion that is genuine and progressive (18.54) and based on dharma and knowledge, and not simply superficial and
sentimental bigotry.

In fact it is very dangerous to believe that by a simple act of faith and submission one will instantly attain liberation or salvation.
According to such logic, one does not need to reform his own bad behavior or correct his ignorant and delusional misconceptions, abandon
material identification and attachments, properly study the scriptures, apply Krishna's teachings in practice, or attain Self-realization on the
spiritual level. Just because one confesses of "accepting Krishna as his savior and God", at the time of death he will automatically be flown
to paradise by some angels called Vishnudutas.

This is a typical abrahamic concept and extremely dangerous because it gives the opportunity to ruthless and cynical individuals to hijack
the divine mission and, falsely claiming to be the only authorized representatives of Krishna/ God, bring about the politicization of
religion.

Such politicians are particularly interested in presenting just "the stories" of Krishna, projecting their own personal fantasies for the
purpose of entertainment of the "devotees", to keep them deeply engrossed into some golden dreams.

Actually we need to sincerely practice Krishna's teachings, including the instruction to worship and serve the Personality of Godhead and
his true mission; we must understand them in their reality, in their deep significance in the context of the genuine Vedic knowledge and
tradition - not in a superficial way, like people become fond of the adventures of some cartoon character or adventure movie hero.

Already commercial cartoons have been created, showing Krishna and Balarama, Hanuman, and other divine Personalities, engaged in
totally invented bogus stories and distorting the meaning of the divine mission - for example, presenting Arjuna as a coward, totally
terrorized by the Kurus and blaming himself for having foolishly caused the battle, or Krishna in his childhood adventures in Vrindavana
killing innocent ordinary animals or destroying robots, and so on. Another cartoon series shows Krishna and Kamsa reborn in our days and
attending the same primary school together, where they keep bickering because they are "eternal enemies".

Unfortunately the mass of people in Kali yuga are foolish and superficial, and especially misled by unqualified and often demoniac leaders
that enforce the cult of ignorance.

We should not think that demoniac people can oppose the Personality of Godhead only in a direct way: very often, we find that they
pretend to be his worshipers and even his representatives, because from that position they can easily hijack the divine mission and cause its
failure.
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There is a famous saying, "if you can't defeat them, join them", meaning that it is much easier to destroy a genuine spiritual movement
from the inside, leading the followers astray, commercializing and trivializing the teachings, causing people to waste a lot of time and other
resources on irrelevant issues, introducing poisonous misconceptions and playing to the material identifications and attachments of the
weakest members.

These people are sometimes called kali-chelas, "disciples of the age of Kali", the age of quarrel and hypocrisy, because their specialty is to
make a big show of great devotion and sainthood, while behind the scenes they keep scheming and trafficking to fight against truthfulness
and the other genuine principles of dharma.
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vitaragabhayakrodha manmaya mamupasritah | bahavo jianatapasa puta madbhavamagatah | 1 4-101 |

vita: free from; raga: attachment; bhaya: fear; krodha: anger; man-maya: absorbed in me; mam: in me; upasritah: taking shelter;
bahavah: many; jnana tapasa: by knowledge and austerity/ by the austerity of knowledge; puta: purified; mad-bhavam: my state; agatah:
have come.

""Many who were free from attachment, fear and anger, fully taking shelter in me, have been purified by austerity and knowledge,
and attained my realization."

Krishna clearly expresses here that Krishna Consciousness (mad-bhavam agatah) must be built on strong foundations: freedom from all
attachments and material identifications in the Brahman realization, equanimity towards all living entities and perception of the Antaryami
Paramatman, the Supreme Soul in all living beings, selflessness (either concentrated or expanded to "one's party"), the strict morality that
comes from honestly following the rules called yama and niyama and the actual knowledge of the Vedas, both on the material and the
spiritual fields.

It is said, sruti smriti puranadi pancharatra-vidhim vina, aikaintiki harer bhaktir utpatayaiva kalpate, "So-called exclusive bhakti to Lord
Hari (Vishnu) that is not in accordance to the sruti, the smriti, the Puranas and the other Vedic scriptures, as well as with the science of the
Pancharatra, is simply a fantasy that will create a lot of trouble in society." (Bhakti rasamrita sindhu 1.2.101, quoting from Brahma
yamala Purana). The realization mentioned by Krishna in this verse with the expression mad-bhavam agatah can be applied at various
levels. The most fundamental level of the meaning of bhava is “existence” or "nature": in this verse, this indicates a person who attains
self-realization as the realization of the spiritual transcendental nature or identity that is Brahman.

Another meaning is “feeling”, implying that the individual soul develops a level of consciousness that is of the same nature of God, or in
other words he overcomes the sense of duality and separation, and his mind and body become mere instruments to perform direct service to
God. Another particular meaning of bhava is “ecstasy of love” and is found in very elevated devotees who taste a deep loving personal
relationship with God; there are specific symptoms characterizing this experience that must be accompanied by a consistent lifestyle,
realizations and attitude. We must draw a clear line between genuine transcendental bhakti and materialistic sentimentalism, sometimes
called prakrita sahajism ("spontaneous simplism").

This verse summarizes all the crucial factors in genuine bhakti: first of all, a real devotee should have no attachment, especially to
adharmic activities or ignorance. He should have no attachment for honors and social position, name, image, control over other people,
control over money and resources, and similar forms of egotism and selfish sense gratification.

A real devotee should also be free from fear. This is possible only when one has truly realized that we are not this body, and that death is
just a normal stage of life, an inevitable passage for all. Another reason why the genuine devotee is not afraid is that he has a real direct
relationship with the Paramatma, the Lord in the heart of all living entities. Whether he is going to be attacked by other beings or not, he
knows that the Lord is aware of whatever is happening, and therefore every event is part of the plan of the Lord.

It is important to understand that the protection granted to the devotee by the Lord does not imply immortality or absolute freedom from all
losses and problems and sufferings, because these are inevitable for all those who have a material body. The real protection consists in
being guided through those experiences that are useful for our work. This realization automatically removes the cause for fear and anger.
Fear and anger will only be used as an instrument for our work when it is really required, as we have already mentioned. The specific
characteristics of devotion are the constant meditation and surrender of the devotee, who takes shelter in God, but they must be purified by
knowledge and austerity, otherwise they remain on the material sentimental level.
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ye: those; yatha: like; mam: me; prapadyante: surrender/ approach; tan: they; tatha: like; eva: certainly; bhajami: 1 reciprocate; aham: I;
mama: my; vartma: path; anuvartante: follow; manusyah: human beings; partha: o son of Pritha (Arjuna); sarvasah: all.

"O Partha, as much as they surrender to me, in the same way I reciprocate with them. All human beings follow my path."

All human beings are on a progressive path that ultimately leads to the realization of the Divine. They may be searching consciously or
unconsciously, but everybody is instinctively seeking the Supreme, just like all rivers naturally flow towards the ocean, although their
course is rarely straight.

The idea of God is inherent in all human beings, including the atheists and agnostics, and it surfaces especially in the emotionally difficult
moments, when one is faced with great tribulations or dangers. The concept itself may vary greatly from one individual to the other - some
are more attracted to the patriarchal figure of a Father who is in heaven, some are more attracted to the figure of the Mother. Some do not
believe in a personal form of God, but they still have a strong concept of a Higher Good and identify it with dharma, or the ethical
principles that are instinctively perceived as legitimately ruling the lives of all, and to which one should sacrifice the lower tendencies of
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selfishness. Some see God in human society or in family values, in community, land or country. People who are even less evolved perceive
God as Power - from the power of the natural phenomena such as earthquakes, tsunamis, waterfalls, ocean storms, cyclones, lightning, fire
etc - to the power that some individual beings appear to have on others and on their environment, to the power that manifests through life
itself. However, each individual proceeds at different speed, creating negative reactions, positive reactions or no reactions to their
activities, and obtaining different results — all depending on how much each individual surrenders to God, follows the divine instructions
and works in the world.

We have already said that the Vedic system is progressive and can accommodate all levels of development and needs, whether one is free
from desires (akama), full of all kinds of desires (sarva kama) or desiring liberation (moksha kama), as clearly stated in the Bhagavata
Purana (2.3.10). God has a plan for each one of us, whether we are able to understand it or not: a path already traced that we are already
treading, as we are all children of God (14.4), without restrictions based on birth (such as caste, race, nationality etc) or culture. Even those
who do not pledge allegiance to God are God's children and are taken care of in God's plan: God has no "chosen people", as Krishna
repeatedly states in Gita.

Some commentators, who have been educated in the nazi concept of the aryan race, state that the manusya sarvasah, "all the human
beings", refers to the "qualified" or civilized human beings only, and that such qualification depends on birth. For such commentators, all
other human beings are to be considered sub-humans, or untermenschen. These prejudiced people also fall in the category of the human
beings of whom God takes care of, so for their benefit they will be awarded the blessing that will help them progress and become purified
from their misconceptions: they will take birth in a similarly disadvantaged position, so that they will be able to experience it first-hand and
understand the actual facts.

There are differences in the reciprocation that God gives to the devotee, but these are based on what the devotee wants from God. This is
clearly stated in this verse by the word yatha: according to the purpose or the results they are seeking. Often the Divine is compared to a
kalpa-vriksha, a "wish-fulfilling tree" that can give us anything we wish for, either consciously or subconsciously. In fact, our
subconscious normally directs us towards the experiences that we need for our progress, even if such experiences appear to be unpleasant
or even tragic. When the devotee's consciousness has been purified by knowledge and austerity, and he has become free from attachment,
fear and anger, and is fully taking shelter in God, he will naturally desire nothing less than a personal relationship with the Lord, and this is
precisely what he is going to get.
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kankshantah: desiring/ praying for; karmanam: of the activities; siddhim: perfection/ success; yajante: they sacrifice/ worship; iha: here;
devatah: to the Devas; kshipram: very quickly; hi: certainly; manushe: human; loke: world/ society; siddhih: perfection/ success; bhavati:
becomes; karma-ja: from the action.

"Those human beings who desire to achieve perfection in their actions worship the Devas in this world, because (in this way)
perfection can quickly be attained through one’s efforts."

Understanding the concept of Devas is not easy, because in our ordinary experience we develop relationships with different individuals,
each one of them having specific qualities and characteristics, abilities and tendencies. When we want our hair cut we go to the barber,
when we want bread we go to the baker, and when we want our vehicle repaired we go to the mechanic. So for a materialistically minded
person there is not much difference between this ordinary experience and the Hindu tradition that says that one who wants good health
should worship Surya (the Sun), one who wants to acquire knowledge should worship Sarasvati, one who wants to get wealth should
worship Lakshmi, one who wants to progress without obstacles should worship Ganesha, and so on. But this is a mistaken conception.

Brihad Aranyaka Upanishad (1.4.10) states that one who worships the Devas by considering them different (from the Supreme, or from
each other, or from Reality at large), does not have the (proper) knowledge and is like an animal to the Devas.

So what does "different" mean? There are two levels of meaning here; one applies to the non-difference between Devas, and between the
Devas and the Supreme Personality of Godhead, and the other applies to the non-difference between the Devas and the worshiper.

Some people believe that Vishnu is God, while Shiva, Surya and Brahma are "demigods in sattva guna" and Bhairava, Chandi, Mahakali
(and others) are "different demigods under tamas guna". This is a dangerous mistake, due to a limited understanding and a separatist
mentality. It's like saying that the high court judge is nothing more than a criminal because he deals with violations of the law, or that the
manager of a dairy farm is nothing but a cow because he concerns himself with the production of milk.

The fact is that all the various Devas are simply different Personalities of the same Godhead, just like the various limbs of the body are
non-different from the body itself. The perspective called acintya-bheda-abheda tattva, "inconceivably different and non-different" is the
best explanation of this reality.

This also applies to the simultaneous difference and non-difference between the Godhead and the individual soul, where the individual
souls are differentiated limbs of the same body of the Godhead.

Unity does not necessarily mean that there is no variety. In fact variety in the cells of the different organs and limbs of a body is a desirable
feature, because it affords a greater range of activities and abilities.

Another very important point in this verse is that worshiping the Devas (which includes Vishnu himself), should always be accompanied
by sincere practical work; one should not think that worship is a quick and easy substitute for sincere hard work (karma ja). The divine
blessings are supporting and helping us, but we also need to do our part.

This verse does not condemn the worship of the Devas, as some people may think. It simply states that the divine blessings are essential in
order to achieve success quickly. And who does not want to be successful in this world? Is there anyone who wants to fail? That would be
very stupid.
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The type of success that we wish to attain may be different from one person to another, as we have seen in the previous verse. A worshiper
who has some material desires will ask for health, wealth, a good husband or wife, a son or a daughter etc, while a pure devotee will ask
for the blessing of achieving an intimate personal relationship with God - like the gopis in Vrindavana did.

Someone who claims that he will not worship Mother Katyayani (Durga) because she is a "paltry demigod under the influence of famas or
rajas" is committing offenses on all levels - not least, he is trying to present himself as a greater devotee of Krishna than the gopis of
Vrindavana themselves.
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caturvarnyam maya srstam gunakarmavibhagasah | tasya kartaramapi mamh viddhyakartaramayvyayam | | 4-131 |

catuh: four; varnyam: varnas; maya: by me; sristam: created; guna: qualities; karma: activities/ duties; vibhagasah: divided (in
categories); tasya: of that; kartaram: the doer; api: although; mam: me; viddhi: (you should) know; akartaram: not the doer; avyayam:
imperishable.

"The four varnas have been created by me in accordance to the different qualities and activities, but although I am their maker,
know that I am unchangeable and detached from action."

The perfect system of the varnas created by God is based on the individual’s personal natural qualities/ tendencies and on the activities/
duties specified in many texts, starting from Gita. Later, because of the degradation of Kali yuga and the influence of racist cultures, the
system of varna decayed and became the degraded hereditary caste system that is still causing so much suffering and so many problems to
Hindu society. Without the degradation of the caste system, there would have been no mass conversions to Buddhism and Jainism, and
later to Islam and Christianity, socialism and communism, naxalism, and cynical materialism. Indian society would have remained strong
and united, each varna cooperating strictly with the others just like the limbs in a living body, and especially qualified brahmanas and
kshatriyas would have been competent and cooperative to protect the land from invaders. Still today, the absurdity of the degraded caste
system, with its absolute birth prejudice, is alienating a large part of the Indian population and the almost totality of the global public
opinion from Hinduism and Vedic culture. To solve such problem it is sufficient to honestly return to the actual version of the genuine
scriptures and to the prescriptions for the purification and progress of each member of society, both materially and spiritually, for the
benefit of individuals, communities and society at large. The main concern of the Vedic system is indeed the benefit of the society as a
whole, symbolized by the Virat purusha in the famous Purusha sukta (Rig Veda 10.90.12).

The commentators that are plagued by birth prejudices and confused by the racist idea of the hereditary caste system believe that the
definition of guna in this verse means that varnas are different species of life with a different DNA - like one animal species is different
from another. This was exactly the same ideology espoused and enforced by the Nazi German ideologues in the last century.

Apart from the obvious error on the scientific level - animals of different species cannot generate a fertile offspring from their union, while
different races both among animals and human beings are perfectly able to do that - the "different DNA" theory based on racism in the
fields of spirituality, religion, ethics and professional capabilities is easily disproved by everyday reality. These higher functions of the
human mind and spirit have nothing to do with the color of the skin or hair - in fact we find great differences within the same family, what
to speak of race. Of course, the atmosphere, mentality and life habits of the environment where one is born can greatly contribute to the
individual's development, and it is also true that each soul is attracted to take birth in an environment that is suitable to his/her tendencies
and level of evolution. But there can also be other reasons for taking birth in a particular situation, and above all, if an individual is
sufficiently determined, s/he can certainly change mentality and habits within one single lifetime and qualify for a different social position.

Vedic literature clearly teaches, janmana jayate sudra, "by birth everyone is born a sudra" and brahma janati iti brahmanah, "a brahmana
is one who knows Brahman (spirit)". There is not one single verse, in the entire body of Vedic literature, where birth is considered a
decisive qualification to belong to a particular varna or even to the aryan community. So where did this birth-based racist caste idea come
from? It had started already with Kali yuga, but it became entrenched "scientifically" with the British colonial propagandists, who were
aiming at gaining the support of the members of the "highest breeds" of India, by claiming a racial affinity with them.

The Aryan invasion theory, unfortunately still taught in Indian schools as if it was a proven historical fact, says that India had been
civilized by hordes of nomadic warriors of "indoeuropean race" originating from the arid Caucasus region. These stronger, war-mongering
and ruthless foreigners had white skin and auburn or blond hair, and, thanks to their superior iron weaponry, chariots and horses. They had
massacred or enslaved the primitive and pacific native Dravidian populations (black of skin and hair), creating the four castes by diluting
their "white DNA" through sexual unions with the slaves - the blacker the skin, the lower in the social ladder. The British credited this
"aryan race" with the introduction of Sanskrit, Vedic rituals, Vedic "gods" etc and claimed that a group of aryans had migrated to Europe
to similarly become the dominant race and civilize the native tribal populations there.

This was a very convenient application of the pseudo-scientific ideas on racial anthropology that had been brewing in Europe from the
times of Carl Linnaeus (1707-1778), the famous physician, botanist, and zoologist. In Systema Naturae (1767) he wrote of five human
races: the white Europeanus of gentle character and inventive mind, the red Americanus of stubborn character and angered easily; the
black Africanus relaxed and negligent; yellow Asiaticus avaricious and easily distracted; and the Monstrosus sub humans such as
aborigines.

Thinkers such as Friedrich Hegel, Immanuel Kant, and Auguste Comte believed that western European culture was the acme of human
socio-cultural evolution in a linear process, and approved slavery of "inferior races". In their Indigenous Races of the Earth before Origin
of Species (1850), Josiah Clark Nott and George Robins Gliddon implied that "negroes" were a creational rank between "Greeks"
(considered the beginning of western European culture) and chimpanzees. Non-white people were kept in zoo cages during colonial
exhibitions promoting the benefits of white colonialism to such colored peoples.

A number of later writers, such as the French anthropologist Vacher de Lapouge in his book L'Aryen, argued that this superior human
branch could be identified physically by using the cephalic index (a measure of head shape) and other indicators. He argued that the long-
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headed "dolichocephalic-blond" Europeans, characteristically found in northern Europe, were natural leaders, destined to rule over more
"brachiocephalic" (short headed) peoples.

In the United States, scientific racism justified Black African slavery against the moral opposition to the Atlantic slave trade. Alexander
Thomas and Samuel Sillen described black men as uniquely fitted for bondage because of their “primitive psychological organization”. In
1851, in antebellum Louisiana, the physician Samuel A. Cartwright (1793-1863) diagnosed slave escape attempts as “drapetomania”, a
treatable mental illness, writing that “with proper medical advice, strictly followed, this troublesome practice that many Negroes have of
running away can be almost entirely prevented”. After the Civil War, Southern (Confederacy) physicians wrote textbooks of “scientific
racism” based upon studies claiming that black freemen (ex-slaves) were becoming extinct because they were inadequate to the demands
of being a free man, implying that black people actually benefited from enslavement. But this was just the pseudo-scientific attempt to
rationalize a racist prejudice that has even older roots in a specific "theological" dogma from the Catholic church, officialized in the 1200s
in Italy by Thomas Aquinas (who was made a saint for it). Thomas Aquinas' theory, which became the official theological position of the
church and therefore the rationale of the colonial expansion ordered by the popes, was that black peoples had a kind of "second class" soul,
therefore they could be killed, mistreated, exploited, robbed, enslaved and denied all power and dignity, even after being converted to
Christianity.

The second part of the verse explains that the varna system does not apply to the Divine Principle or to the eligibility for spiritual
realization - as Krishna will confirm again in 9.32.
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na mam karmani limpanti na me karmaphale sprha | iti mar yo'bhijanati karmabhirna sa badhyate | | 4-141 |

na: not; mam: me; karmani: the activities; limpanti: taint/ affect; na: not; me: me; karma-phale: by the results of the actions; spriha:
touch; ifi: thus; mam: me; yah: one who; abhijanati: knows; karmabhih: by the actions; na: not; sah: s/he; badhyate: is bound.

"I am not affected by action and I am not touched by the results of the action. One who really understands this (fact) is not bound
by actions either."

In the previous verse Krishna said, tasya kartaram api mam viddhy akartaram avyayam: "although 1 am their maker, know that I am
unchangeable and detached from action". This concept is repeated and expanded in this verse, and connects it with verse 4.10, that
declared, bahavo jnana-tapasa puta mad-bhavam agatah, "Many who were purified by austerities and knowledge attained my realization".

There is a certain cultural terrorism going on in some schools of thought, where members are anxious to show that they are situated on the
highest possible level of realization - Bhagavan - and therefore they tend to slide in the unnecessary excess of despising the so-called
"inferior levels" of Brahman and Paramatma.

The fact is, that without attaining the Brahman and Paramatma realization (realizing in theory and practice that we are spirit souls and not
the material body, and that God lives in the heart of each living being), the so-called "Bhagavan realization" will be simply be an arrogant
and fraudulent mockery, a mental fantasy, a sentimental exercise, and, as clearly stated by the famous bhakti expert Rupa Gosvami, "an
unnecessary disturbance to society".

There is no real contradiction between the so-called personalist and impersonalist views, because God is at the same time inconceivably
personal and impersonal. If we think we are supposed to "take sides" to pledge allegiance to a "personal God" against the "impersonal
Brahman" we are simply demonstrating our ignorance and illusion. Bhagavata Purana (1.2.11) clearly explains that Brahman, Paramatma
and Bhagavan are one tattva (Reality) only. In fact, Gita (18.54) clearly says that the true bhakti can only be achieved from the level of
Brahman and Paramatma realization.

So, without the fear of "making offenses to Bhagavan" by accepting the level of Brahman realization, we can allow our intelligence to
contemplate the idea that the realization of our true eternal spiritual nature of Atman/ Brahman enables us to enter the same nature (bhava)
of the Personality of Godhead. From this position we will really be able to serve him with love and devotion, free from separatist
considerations and independent desires. This realization, achieved in this same lifetime, in this world, will enable us to work at the proper
performance of our duties without getting entangled in the results of the activities, as Krishna has already explained in previous verses.

With reference to the system of varnas, this means that by remaining free from the delusion of being the karta, or doer - in other words,
giving up the ahankara or false identification with the material body - each member of society can function properly but without remaining
tied to the particular position. Krishna does not feel diminished by such a comparison between himself and the ordinary human beings,
since he has already declared that he willingly engages in work in the prescribed way just for the purpose of giving a good example to the
people.
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evam jiidatva krtam Karma plirvairapi mumuksubhih | kuru karmaiva tasmattvam parvail plirvataram kretam | | 4-151 |

evam: thus; jnatva: knowing; kritam: performed; karma: action/ work/ duties; purvaih. previously; api: even, mumukshubhih: those who
desired liberation; kuru: do; karma: work/ duty/ action; eva: certainly; tasmat: therefore; tvam: you; purvaih: by the ancient; purvataram:
in ancient times; kritam: performed.

"Knowing this (fact), those who in the previous ages desired to attain liberation engaged in action. Therefore you should perform
your duty just like the ancients did."

In this verse Krishna confirms once again that the path of yoga has been successfully practiced since very ancient times. He has already
said that the proper knowledge of yoga had been lost since ancient times (4.2) and therefore there was a need to return to the original
ancient ways.
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This is also the need of the hour today. There is no need to speculate and invent new religions or new methods; we simply need to
rediscover the original source and follow it properly. We should learn at least the basics before we try to reinvent the wheel. The idea of
history as a linear progress of mankind, taught in mainstream academia, is openly refuted in this verse. There is in fact a linear evolution,
but it applies to each individual irrespective of the greater cycle of the universe and the other beings.

Mankind in a general collective sense proceeds in cycles, with a tendency towards degradation from one age to the other (from Satya to
Kali) rather than towards progress, contrarily to what mainstream academia believes, and different levels of technology and lifestyles can
remain simultaneously present even for very long periods of time. The so-called evolution of the species did not produce a biosphere
composed only by human beings: the most elementary forms of life continued and continue to exist in spite of their “inferiority”. Even
different human species may have co-existed simultaneously in different regions, or even in the same region, just like up to recent times
different human groups co-existed on the planet although with very different lifestyles that could be categorized from the Paleolithic to the
nuclear and space age.

Many forms of life may become extinct for some time, but that has nothing to do with evolution. The idea of the survival of the fittest
works only if we understand that history does not have a linear progress. So at times even advanced forms of life or even advanced
civilizations became extinct because the conditions on the planet changed - not necessarily producing better species or civilizations, as we
can see in practice today. So it is very much possible that the “fittest” forms of life in a future degraded environment will be the most
primitive and “unevolved”, contrarily to what most “scientists” think today.

The present dominant civilization is certainly not the most advanced that has ever appeared on this planet - on the contrary, it is a blatant
failure - a mess of sufferings, degradation, and genetic degeneration without ethical values or higher aspirations. Anthropologists object
that there is no evidence of previous technologically advanced civilizations, but apart from the fact that absence of proof is not proof of
absence, they are searching for the wrong relics. Large garbage disposals of artificial non-biodegradable consumers' goods, high
percentages of pollutants and the multiplication of diseases and genetic degradation are hardly signs of a successful advanced civilization,
and neither are huge buildings or burials of dead bodies. An advanced civilization may choose to burn the dead and disperse the ashes, to
build small, environment-friendly and bio-degradable housing, or to develop the natural faculties of the human body and brain rather than
depending on artificial surrogates consisting of mechanical machines.

Again, this verse confirms that Knowledge and Action are not incompatible; rather, a person who has the proper knowledge and aspires to
liberation must continue to sincerely perform his duties. There is no excuse for trying to escape one's duties. The myth of the "lazy
brahmana" needs to be exposed as an extremely dangerous delusion. Foolish and ignorant persons consider themselves very intelligent and
advanced because they always try to abstain from ordinary work, and demand extravagant luxury in their maintenance at the expenses of
the general population, claiming that they are situated on the highest platform of human life through renunciation. Such parasites should be
rejected and abandoned immediately. If they are truly renounced, they will content themselves of some leftovers begged from door to door.

Liberation - moksha - consists in being equally disposed and happy in any condition of life, as opposed to the "conditioned souls" that can
be happy only in some particular conditions where they get what they like and do not get what they do not like.
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kim: what; karma: action; kim: what: akarma: akarma; iti: thus; kavayah: the learned; api: even; atra: in this (matter); mohitah: are
confused; fat: that; te: to you; karma: (about) karma; pravakshyami: 1 will tell; yat: which; jnatva: knowing; mokshyase: you will be
liberated; asubhat: from inauspiciousness.

"Even scholars are (sometimes) confused about what is karma and what is akarma. 1 will (now) tell you this (knowledge of) karma,
by knowing which you will become free from inauspiciousness."

The words karma, vikarma and akarma describe respectively the prescribed /positive action, the forbidden/ negative action and the
selfless/ dutiful activity that does not generate binding reactions of any kind. It is not easy to recognize which is which, because sometimes
a drastic action is required to safeguard a higher good, as for example when a kshatriya confronts a criminal in a fierce fight to defend
innocent people. Also, it is difficult to judge when an action is performed in a totally selfless and enlightened consciousness, because some
material selfish motivation may still be present in some altruistic activity, as for example when a person distributes charity to the needy in
order to get religious merits and be admitted to heaven. And similarly, a person may appear to be very entangled in activities related to
family and work and anxious to make money, but his consciousness may well be on a higher level of renunciation and selfless dedication
to duty, without any attachment to his own personal benefit or gratification. A famous commentator argues that prescribed action is
recognized by the approval or order of the authorities in a religious lineage, but simultaneously offers the example of Arjuna, who received
direct instructions from the Lord. This apparent contradiction is resolved by understanding that such authorities should be genuinely self-
realized; in which case their instructions are not different from the direct instructions of Krishna in Gita. It is perfectly true that we need to
associate with expert and self-realized persons - the sadhus - in order to learn the practical applications of the spiritual knowledge, but we
need to be very careful not to fall in the trap of cheaters.

Besides the help we can get from the direct association with self-realized souls, that can explain theory and practice in details, we can also
get our examples from the stories of the persons we find in the traditional shastra, especially the Puranas and Itihasas, and also in the
Upanishads etc. In this way, extensive study of the original texts can take us beyond the theoretical academic level to the practical level,
where we will be able to directly associate with those great personalities.

The word kavi means "poet" and "scholar" and refers to a very learned person. As we have already seen, mere scholarship is not sufficient
to realize Truth: we need to actually put knowledge in practice and behave consistently with it. The words subha and asubha respectively
indicate the good/ favorable/ auspicious results/ reactions and the bad /unfavorable/ inauspicious results/ reactions.
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karmanah: of the (prescribed) actions; hi: certainly; api: also; boddhavyam: to be understood; boddhavyam: to be understood; ca: and;
vikarmanah: of bad action; akarmanah: of non-action; ca: and; boddhavyam. to be understood; gahana: very difficult; karmanah: of the
actions; gatih: the purpose/ the true nature.

"It is important to understand (the meaning of) karma and (the meaning of) vikarma, and even more difficult, (the meaning of)
akarma (within) the karma."

The word karma has entered the vocabulary of all the modern languages and has become a household word, but often its meaning is
distorted due to cultural superimpositions and lack of proper information. It is generally used with the meaning of "destiny", and
sometimes "retribution" or punishment. In abrahamic cultures, this destiny is the "lot in life" incomprehensibly assigned by a tyrannical
God to each individual at birth, and that must be accepted without discussion and without attempting to improve one’s situation. To this
fatalistic interpretation of Destiny, the concept of reincarnation, and “"karma from the past" adds the idea that the good or bad actions we
performed in previous lifetimes come back to us in the form of reward or punishment, in a sort of "tit for tat" reaction that was also
described in some versions of abrahamic hells. However, karma is not just an inevitable sentence we simply need to storm out in a passive
and fatalistic way. Karma is constantly changing with each action (or inaction) of ours, and can even be neutralized or overcome
completely by new and suitable actions, as people usually want to get rid of the "bad karma" (but don’t mind getting some “"good
karma"). The Scriptures and Tradition recommend good activities such as executing sacred rituals of purification (prayaschitta),
worshiping God, going to pilgrimage, bathing in sacred tirthas, distributing charity to deserving persons, selflessly performing deeds for
the benefit of all and sacrificing one’s possessions for good causes, engaging in austerities (such as fasting etc), or simply renouncing one’s
material identification and attachments.

In this verse Krishna continues to give us the transcendental knowledge that needs to support our devotion and surrender to God. If we are
really surrendered devotees, we must make a serious effort to understand and practice these instructions. If we don't, we are just cheap
pretenders and charlatans, or just deluded imaginative wannabes. We have already seen in many verses that a soul pursuing liberation and
even a liberated soul must continue to work sincerely by performing the prescribed dutiful actions: this is called karma. When we speak of
"karmis", the actual meaning of the definition refers to the persons that perform their prescribed duties, as strongly recommended by
Krishna all along the Gita. Of course some people will give a different interpretation to the word (usually "those who are attached to the
results of the action"), but that does not change the actual facts and meaning of the word. To give a very prosaic example, traditionally in
India people did not know oranges, so they called "oranges" the tangerines, a similar fruit that has always had a great diffusion there. With
the greater variety of produce now available on markets in Indian metropolises, now people are starting to understand the difference.
Similarly in Italy people had never seen corn before it was imported from the Americas, so they called it "Turkish wheat" although it had
absolutely nothing to do with Turkey. Later with the development of literacy and proper information the misconception was cleared, so this
wonderful grain came to be called with the more appropriate name of "maize".

Thus when we speak of karma, karmi or karma-kanda (the section of the Vedas that gives instructions on prescribed duties) we should be
very careful not to load any negative meaning into the expression. Nobody is "above the karma kanda": not even a liberated soul. It is true
that in the end of the Gita Krishna will say, sarva dharman parityajya mam ekam saranam vraja, "leave all dharmas behind and simply
surrender to me", but this instruction must be understood after having properly assimilated all the previous instructions given by Krishna in
the other 700 verses. Taking such instruction out of context and using it to rationalize our bad behavior and laziness is certainly not what
Krishna is recommending.
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karmani: (in) the actions; akarma: non-action; yah: one who: pasyet: sees/ finds; akarmani: (in) non-actions; ca: and; karma: (as) action;
yah: s/he; sah: s/he; buddhiman: intelligent; manusyesu: among human beings; sah: s/he; yuktah: engaged (in Yoga); kritsna-karma-krit:
who performs activities.

"One who can see akarma within the karma, and the karma within the akarma, is intelligent among the human beings, and is
performing all dutiful activities by engaging in yoga."

In this verse Krishna gives further explanation on karma. The first thing we need to understand is that superficial appearances can be
illusory. For example, when a boat is moving, the trees on the bank of the river appear to be moving although they are actually stationary,
while when we observe a moving thing from a great distance, it appears as non-moving. When we see a person who is performing an
action or abstaining from action, we need to examine the situation carefully to really understand what it is about, because it is the
motivation and the identification that bring about the results at karmic level. It is important to understand that "the results of the action"
become a matter of bondage only when we claim them for our selfish enjoyment: there is absolutely nothing wrong or enslaving in
working properly in order to produce good results in a selfless consciousness, for the benefit of society or for the pleasure of God.

The key concept in this verse is that, in a selfish approach, both engagement and non-engagement in action are choices that cause bondage,
while the selfless approach keeps us free from bondage both in engagement and non-engagement in action. We can therefore study the four
possible choices in the same scenario:

1. selfish performance of an action, such as killing an innocent person to misappropriate his legitimate wealth, to which we have no title,
2. selfish non-performance of an action, such as failing to protect an innocent person from the aggression of a criminal that wants to kill
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him (obviously one wants to avoid getting hurt in the process),

3. selfless non-performance of an action, such as abstaining from attacking an innocent person that is carrying wealth, although personally
we might be in a disadvantaged financial position (and would like to have that money),

4. selfless performance of an action, such as protecting an innocent person from the aggression of a criminal, without expecting any
reward.

Abstaining from a prescribed action out of selfish considerations is actually a precise choice that will bring negative consequences, while
performing a prescribed action without selfish motives does not entail karmic reactions and therefore it is called akarma.

Let us now introduce the "transcendental" factor into the equation.

Unfortunately, some people believe that by superficially wearing some "I am transcendental" badge, cap or T-shirt, or by carrying a
"transcendental club" or "transcendental party" membership card - so to speak - they can afford to commit the most heinous crimes and
merrily get away with it, much like a bad corrupt policeman may convince himself that his uniform will legitimately give him a free hand
and protection from prosecution for any criminal activity. The disastrous results of such delusional mentality are there for all to see.

Working on the level of transcendental consciousness actually means that one is ready to equally face or tolerate joys and sorrows, gain
and loss, success or failure; only in this way one becomes free from the results of the actions. On an even deeper level, one who knows the
tattva of Atman/ Brahman understands that akarma, the true absence of action or inaction, is in the Self (unborn, unchangeable,
omnipresent, eternally pure and characterized by perfect knowledge/ awareness and bliss), while karma is a superimposition due to the Self
being embodied. At such an advanced level we do not even contemplate vikarma, because all sinful activities have long been left behind as
the purified living entity has lost all traces of selfishness. One who understands this principle, being firmly situated in the realization of the
Self (Atman/ Brahman) will see that he is actually not acting, as only the body, senses and mind are engaged in their prescribed duties, at
the level of their capabilities. The conclusion of the verse is particularly important.

The expression kritsna karma krit further stresses Krishna's instruction as already repeated several times earlier: the soul that seeks
liberation and even the liberated soul must continue to work selflessly performing the proper duties, but without a selfish sense of
proprietorship, identification or attachment.
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yasya sarve samarambhah kamasankalpavarjitah | jiianagnidagdhakarmanarh tamahuh panditarh budhah | | 4-191 |

yasya. of one who; sarve: all; samarambhah: attempts; kama. desire; sankalpa: intention; varjitah: given up; jnana: of knowledge; agni:
by the fire; dagdha: burned; karmanam: the actions; tam: him/ her; ahuh: it is said; panditam: a pandita; budhah: intelligent.

"Those who are intelligent declare that a truly learned person is one who has left behind all ventures based on the determination
for personal sense pleasure and has thus burned all his karma (to ashes) by the fire of knowledge."

The word pandita (or its Anglicized distortion pundit) has entered the vocabulary of many languages, generally with the correct meaning
of “learned scholar, expert”, although generally in material subjects. Just as in the west family names are still used to designate a non-
qualified or non-practicing descendant of a person who originally earned the title (for example Bakers, Smith, Potter, etc), in India "Pandit"
or "Panda" (just like "Acharya", "Gosvami" etc) is still used as family name even for people who have no such qualification and may even
be totally illiterate and ignorant, and/or addicted to negative adharmic behaviors and conclusions. This is rather confusing, especially when
such unqualified people expect to be automatically considered qualified because of their ascendancy and the family name they use.

This is not happening in the west: no Bakers, Smiths or Potters, for example, can present themselves as automatically qualified to bake
good bread, produce metal instruments or to manufacture pottery by dint of their family name only. The best solution would be to return to
the original and genuine use of the definition, encouraging the individuals that are "differently able or qualified" to change their surname or
family name to a more appropriate description of their role in society.

In Vedic society, this responsibility rests in the hands of the Guru that trains the young students in the Gurukula and assigns them a proper
name/ title, as well as in the hands of the King that employs or recognizes the individual according to the particular skills and activities,
and in the hands of the Assembly of the Brahmanas, that has both the power to ostracize unqualified and degraded members of a varna,
and the power to acknowledge officially the evolution of a qualified individual to a varna of greater responsibility. In all such cases, the
recognition is officialized by some public rituals, not unlike the modern "award ceremonies" or "graduation/ doctorate ceremonies" by
which a deserving individual receives a title that declares his merits.

Another translation of the verse applies the word varjitah ("given up") to the actions (samarambhah) rather than to the person (panditah);
the resultant version is, "Intelligent people say that a knowledgeable person is one whose actions are devoid of desires and intentions; this
fire of knowledge has burned all his actions".

The expression sama arambhah indicates the actions undertaken with the determination to obtain a specific purpose; this specific purpose
is called sankalpa. Both these terms are characteristically used in the ritual ceremonies of karma kanda. The sankalpa is the declaration in
which the karta, the "doer" of the ritual (assisted by the officiating priests) expresses the purpose for which the ritual is performed. The
sankalpa, or the determination to achieve a particular object, is the seed of kama, or desire, because through the sankalpa our mind gives
the permission to the desire to start developing.

The image of the fire, too, is characteristic of the fire ritual that constitutes the basis for the karma kanda rituals; the homa or fire sacrifice
mainly consists in offering clarified butter and grains into the sacred fire with mantras that address the various Personalities of Godhead
for whom the oblations are meant. This verse explains a further level of meaning in the fire sacrifice: while burning the oblations, we are
also supposed to offer our desires and intentions, our identifications and attachments, to the Supreme Personality of Godhead in the fire of
Knowledge. Then everything we do, everything we obtain or do not obtain will be sanctified, accepted as the reciprocation of the Divine,
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and there will be no reason for fear. The action of burning something in the fire is an extremely powerful archetypal symbol of
renunciation, liberation, and purification.

What happens when we leave our kama and sankalpa behind us? We are simply left with the performance of our sacred duty or sacrifice
and its sanctified fruits - yajna sista, or prasadam.
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tyaktva: having given up; karma: of the action; phala: the fruits; sangam: attachment to/ association with; nitya: always; triptah: satisfied;
nir: without; asrayah: shelter; karmani: in work; abhi-pravrittah: fully engaged (like before); api: although; na: not; eva: certainly; kincit:
anything; karoti: does; sah: s/he.

""Such a person has given up all connections with the results of the actions, is always satisfied and does not depend on anyone else.
Although s/he is always engaged in activities, s/he is never doing anything."

non

The word sangam means "association", "attachment" and indicates a permanent tie, something that expresses some identification. The
expression nirashrayah, "without shelter", is about self-reliance, being ready to face any situation and able to see everything in the Greater
Picture. Even when we take shelter in God, it should not be as whimpering babies or as lazy passengers of a taxi; surrender must be active
rather than passive. Surrender in action means positively engaging in doing our work properly. Again, Krishna repeats that being free from
karma - actions and reactions - does not mean abstaining from the proper performance of one's duty, but simply continuing to do one's
work in the most dedicated way, but without the intention of enjoying the results, without the identification as the cause of the action or the
attachment to the action itself. In other words, a liberated person does his best and leaves the rest to the Divine Plan, accepting whatever
results come from the action as a gift from God. This feeling of surrender also extends to one's own maintenance, because although
everyone is entitled to get their personal needs satisfied, a devotee is not anxious or overly attached to securing things or benefits or
protecting them once he has obtained them. If he can't get them or he loses them, he understands that everything happens according to the
Divine Plan, and there must be a very good reason for that.

There is a very interesting story. Two friends were walking near a forest, and one of the two lamented about a small accident he had a few
days earlier, in which he had lost a finger of his hand. The other man insisted that everything happens for the better, according to the
Divine Plan. The first man became annoyed and, seeing an old dried well, he threw his companion into it, angrily asking him whether he
believed that such an event would be according to the Divine Plan, too. Then he returned back to his village, but on the way he was
ambushed and captured by some thugs seeking a sacrificial victim for a ghost they worshiped. However, as soon as the thugs saw that his
hand was missing a finger, they decided that his body was imperfect and thus not fit for the sacrifice and they let him go. Shaken, the man
returned to the dried well and rescued his friend, recognizing that indeed if he had not lost that finger he would have been killed. However
he still had doubts; he asked his friend how being thrown into a well had been good for him, and he replied that since he personally still
had all his fingers intact, the thugs would have had no objection in sacrificing him instead.
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nirasih: without desires/ solicitations; yata: controlled; citta: consciousness; atma. self; tyakta: having given up; sarva: all; parigrahah:
sense of possession/ accepting; sariram: body; kevalam: only; karma: work; kurvan: doing; na: not; apnoti: obtains; kilbisham: sinful
reaction.

"One who works without (selfish) desires, in fully controlled consciousness, giving up all sense of possession, and only performing
those activities that are required for the (proper maintenance of the) body/ performing the activities with the body only (without
sense of identification and attachment), never incurs negative reactions although he engages in activities."

The expression sariram kevalam karma carries two levels of meanings, namely 1) working for the proper maintenance of one's body, and
2) engaging body, mind and senses in work without developing a sense of identification and attachment to the actions. The negative
reactions refer to the contamination caused by the inevitable acts of violence that are required in all occupations for the protection of
society.

Modern consumeristic society gives great importance to entertainment and fun and leisure, and presents work as a painful and primitive
activity that we should minimize as much as possible in order to enjoy a really progressive, civilized life. The roots of this misconception,
however, go much deeper into the history of western civilization, with a rigid division of classes - the commoners and the aristocrats -
based on the Christian ideology.

The ancient Romans employed slaves in their Imperial period, starting a short time before Christianity (from 27 BCE to 393 CE); in the
beginning these were usually petty criminals or debtors unable to pay their creditors, abandoned illegitimate children, as well as prisoners
of war or individuals already made slaves previously, generally by specialized Arab traders that had been raiding the Mediterranean and
Africa for slaves since the times of the Phoenicians. However, a slave or a son/ daughter of slave parents could earn their freedom by
demonstrating qualities and behaviors that would make them useful and respectable members of the society. Such freed slaves were called
"liberti". This liberality was frowned upon by the Christian clergy, and was lost with the spreading of Christianity. According to the main
apostle of the Roman Church, “saint” Paul, slavery was a very good thing ordained by God, and society was supposed to be divided into
masters (whose authority came from God himself, through the pope and the priests) and servants (who were expected to remain in
servitude permanently, generation after generation).
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When Christianity succeeded in becoming the absolute power in the Roman empire, Rome fell and western society crumbled into small
isolated settlements, each protected by small kings and their vassals. Slavery proper became less practical, because it was more convenient
for the king's vassals and the priests to utilize the general people as servants without having to purchase or feed them. The condition of
"serf of the land" was also permanent as "ordained by God", and the peasants or commoners had no rights whatsoever.

It was only with the French Revolution that the divine authority of the clergy and aristocrats on the commoners was challenged; however
the equality among men newly established in society only meant that all men were entitled to "seek happiness" through sense gratification,
entertainment and wealth, trying to work as little as possible. A bourgeois or middle class developed, and subsequently with the industrial
and socialist revolutions the laborer class or proletariat kept shrinking and demanding more wealth, leisure time and benefits, to be
gradually (ideally) helped by machineries, that would substitute the humans in slavery.

This legitimate struggle to stop social injustice and exploitation, however, did not do much (if anything) to recognize a moral value to the
honest work in a social occupation, because according to the abrahamic fundamental ideology, work is nothing but a curse cast on man by
God when he kicked out Adam from the Garden of Eden. The Vedic perspective is diametrically opposite, as Gifta is very clearly
explaining: work is a sacred duty that connects the human beings - from the ordinary to the liberated, up to the Devas and the Supreme
Personality of Godhead himself in a conscious cooperation for the sustenance of the universe.

Unfortunately, the poisonous abrahamic influence has infiltrated even Indian society, weakening and almost destroying the ethic value of
work, so much that the original varna system became totally confused, fragmenting the three higher varnas into hundreds of meaningless
racial or ethnic sub-castes, moving sudras to the position of foremen and accountants rather than laborers and inventing a new fifth caste of
dalits used as slaves by the rest of the society - a position that is never once mentioned in the Vedic system. In imitation of the aristocratic
and priestly classes of their abrahamic invaders (both Muslim and Christian), the brahmanas and kshatriyas of India embraced the
misconception that the hallmark of a "high class" person is to work as little as possible, rather having others work for him. Similarly, a
devious equation brought the Christian "monk" ideal as the new model for the ancient tradition of sannyasa, and the disaster was complete.
To compound and aggravate the situation, the exploitation rationale enforced by colonial regime further disconnected people from the just
pride one should have in his own work, because all peoples subjected to a foreign rule quickly develop the tendency of not accumulating
wealth or good things that will only attract the attention of the invaders. In this distorted perspective, a person who has lost the real
understanding of the Vedic ethics of work might interpret this verse as encouraging laziness and neglect in one's social occupations - just
do the minimum to survive - but this would be a serious mistake.

The proper maintenance of one's body and its extensions the family members should be measured according to the Vedic standard of
civilized life that is definitely on a higher level than people usually think. To get an idea of the level of quality of life that an average
person would enjoy in Vedic society, we can have a look at the actual original text of the Kama sutras (not the later editions manipulated
by the Arab invaders mostly interested in imaginative and often perverted gross sex).
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yadriccha: of its own accord; labha: obtained; santushtah: satisfied; dvandva: duality; atitah: gone beyond; vimatsarah: free from envy;
samah: equally stable; siddhau: in success; asiddhau: in failure; ca: and; kritva: doing; api: although; na: not; nibadhyate: is bound.

"(Such person) is perfectly satisfied with whatever s/he obtains naturally, is free from duality and envy, and is balanced in success
and failure. Although engaged in activities, he is never bound (by them)."

When a society is organized on the foundations of honest work and cooperation, there is no waste and there are no blockages of wealth due
to undue and unnecessary accumulation, and each individual naturally obtains everything he needs for himself and his family. This is the
natural order of things: every living entity has the fundamental right to a decent livelihood. If this is not happening, it means that there is a
serious problem at the leadership level - the king is unworthy, the brahmana advisors are not qualified, the vaisyas are not doing their work
properly.

The greater responsibility lies with the higher classes of society, and ultimately to the highest class of all, the brahmanas, who are
supposed to give the proper directions to everybody else. If they are unable to do their job because of personal lack of guna and karma,
they should step down and engage in the work they are actually qualified for.

In the previous verses we have seen that the mass of the people will naturally follow the example set by the leaders. When the brahmanas
behave properly and properly guide the kshatriyas and the vaisyas, there is no reason why the mass of the people should not behave in a
good way, too. So the blame lies square and fair on the door of the brahmanas.

There are still some qualified members of this class, and they should take up the responsibility to clarify the principles of religion to the
leaders of society - by precept and by example - and publicly ostracize those leaders that do not respond adequately, substituting them with
more qualified individuals, without being obstructed by birth prejudices. In the meantime, we need to carefully observe the actual situation
in society and apply the good instructions to the particular circumstances, but even in an emergency situation like the present one, we can
always take pride in our honest work, watch out for good opportunities and manage a decent maintenance with whatever money can come.
In this particular context, duality refers to pleasurable and unpleasant, gainful or ungainful, successful or unsuccessful - in other words,
without considering our personal selfish gratification. We need to do our work even when it is not so pleasurable or easy. Regarding the
renounced persons who subsist on alms, the rules require a sannyasi to accept whatever is given without asking for specific foods, provided
it is not given in an abusive or spiteful way and it has not fallen on the ground. The food should be collected from six or seven houses
without a specific plan and without choosing them on the basis of the wealth of their residents.
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gata: having gone away; sangasya. of one who attachments; muktasya: of one who is free; jinana: knowledge; avasthita: situated;
cetasah: whose consciousness; yajnaya: to Yajna (Vishnu)/ to the sacrifice; acaratah: performing action/ working; karma: activities;
samagram. the total; praviliyate: becomes destroyed.

"One who has finished with all associations/ whose association is liberated and whose consciousness is firmly established in
knowledge, worships Yajna (Vishnu) in practice (through his actions/ as all his actions become devotional service)/ works in a
spirit of sacrifice. The entirety of his karma (reactions to actions) is thus destroyed."

The word mukta ("liberated, free") comes from the same root of the word moksha ("liberation"); a jivan mukta is a liberated person who is
still living in a material body in this world.

The meanings of the word sanga ("association") expand to all the fields where the individual associates himself with some kind of
identification. It applies to the people he keeps company with, to the organizations he becomes member of, to the institutionalized religion
he belongs to, and to the material lineage as in family, society etc. As we have already mentioned, one should either keep association with
liberated persons, or become liberated from association and live alone (not only physically but ideologically, too). The word praviliyate,
"destroyed", comes from the same root as pralaya, the recurrent destruction of the universe in the cycle of creation, when the planets are
submerged and destroyed. The word samagram, "together with its consequences" is composed by saha ("together with") and agrena ("its
consequences").

Another meaning of the word praviliyate is "merging into"; in this case it may apply to karma samagram to indicate "the entirety" — at
various levels this may refer to the particular relationship (sanga) in which one is acting (friendship, occupation, family), or the society in
general, or the entire universe, of which we all are parts. At the highest level, it indicates God as the Ultimate Reality. In this perspective
the meaning of the verse is "One who has finished with all associations and whose consciousness is firmly established in knowledge is
engaged in the sacred offering of his actions to God, so his behavior is in complete accordance with the harmony of the universe/ the
highest divine plan".

Another perspective on this verse is centered on the meaning of karma as "duty". According to the Vedic system called karma mimamsa or
purva mimamsa, the proper performance of one's duty in a lifetime creates the suitable circumstances for a better birth in a next lifetime,
either as a resident of the heavenly planets or as a member of a higher community in human society.

In this verse Krishna clearly states that such cycle of "good karma" is not the ultimate purpose of human life: at some point the progress of
the individual takes him/ her on a higher level of knowledge and understanding, and helps him/ her to become detached from the temporary
material identifications and associations (gata sangasya muktasya). At this point, a person becomes totally transcendental and sees all
activities as complementary forms of service to the Lord: this is a definition of a Vaishnava, "a person who has realized Vishnu".

In the devotional service of the Lord there are no lower activities, and the highest brahmanas - those who have perfectly realized Brahman
in full knowledge - are happy to offer menial service to the Deity, as in cleaning the altar, washing the body of the Deity, presenting the
food, flower garlands and other items, and so on. On this level, the definition of karma as "duty" in the religious and social observances
becomes less and less important, because each individual will spontaneously and happily serve the Lord in whatever capacity will be
required by the circumstances.

This daivi varnashrama is applicable only for those who have become totally free from any material identification, association and
attachment, because even a small amount of material motivations or selfishness or ignorance will have disastrous consequences - even
more so than in the case of sannyasis who disgrace their vows with inappropriate behaviors.

The definition of vaishnava, too, should be taken very seriously and not utilized to refer to cheap imitators, sectarian affiliations or to
hereditary caste positions, even more so than the definition of brahmana, because a vaishnava is described as much more qualified than a
brahmana, and consequently any inconsistencies with the descriptions found in the shastra will have disastrous consequences, at
individual and collective level.
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brahma: Brahman; arpanam: the ladle/ the offering; brahma: Brahman; havih: the oblation (of clarified butter etc); brahma: Brahman;
agnau: in the fire; brahmana: by one who knows Brahman; hutam.: (is) poured (as offering); brahma: Brahman; eva: certainly; tena.: by
him; gantavyam: to be attained; brahma: Brahman; karma: activities; samadhina. in the samadhi (complete absorption).

"The purpose (of such actions) is transcendental, the offerings are transcendental, the fire is transcendental, the act of offering is
transcendental, the goal to be attained is transcendental, and the consciousness is transcendental."

Krishna continues to explain that the real purpose of the daily religious duties is the worship of Vishnu, the Transcendental Reality, the
Personification of Brahman of Supreme Spirit. And whatever comes genuinely in touch with the Spirit becomes "spiritualized", acquiring
the same characteristics and the same level of consciousness.

The word Brahman (meaning “transcendental, spiritual, divine”) is used in this verse to indicate the action itself, the ingredients or
materials, the means, the end, the person who is acting, and the ultimate goal to be attained through the action. From the grammatical point
of view, the five forms of accessories to the action are the nominative, objective, instrumental, dative and locative; in this case the
sacrificer, the oblation, the ladle, the sacrificial fire and Brahman itself.
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When our consciousness is firmly established on the spiritual/ transcendental level, we become able to perceive the real spiritual nature of
everything: vasudeva sarvam iti (7.19). The sacrificer is certainly Brahman because the real identity of the soul is transcendental, the
purpose of the offering is Brahman because as Gita will say later (5.29), Brahman is bhoktaram yajna tapasam, or the beneficiary of all
sacred activities. The act of offering itself is sacred, as yajna and seva, and everything connected to it becomes spiritualized and sacred,
because it keeps us in touch with the transcendental consciousness that is Brahman, or brahma-samadhi.

Some commentators interpret this verse to mean that a yogi sacrifices the senses and the sense objects by abstaining from engaging the
senses in the material sense objects; this contradicts the purpose of the verse and is actually faulty perception, as it proposes that the objects
in this world cannot be offered in sacrifice, or seen as spiritual paraphernalia utilized in the service of the Supreme. In fact we need to
understand that the proper performance of the sacrifice requires the offering of very specific substances, not the abstention of offerings. Of
course there are several things that should not be offered in sacrifice - rather, the act of abstention from their contact becomes the offering.
These things are all those substances and activities that create obstacles towards the path of transcendental realization - Brahman
realization.

When we speak of restraining the senses, this means utilizing them with a higher level of consciousness, that is the original and natural
consciousness of the Atman/ Brahman. Brahman covered by maya is known as prakriti, and when the consciousness is purified, prakriti is
purely perceived as Brahman, and even the body is perceived as a sacred instrument for the worship of the Absolute. In such
transcendental consciousness, the very act of perception of the objects not prohibited by the scriptures is considered a sacrifice, or sacred
action. Subsequent verses (4.33 and 4.39) will explain that knowledge considered as a sacrifice is greater than the sacrifices requiring
materials, and that by achieving knowledge one attains supreme peace.
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daivam. God /the sum total of the Devas; eva: certainly; apare. other; yajnam: sacrifice; yoginah: yogis; paryupasate: worships perfectly;
brahma: Brahman; agnau: in the fire; apare: other; yajnam: sacrifice; yajnena: by the sacrifice; eva. certainly; upajuhvati: offers.

""Some yogis perform the yajna by perfectly worshiping the Devas, others perform sacrifice in the fire of Transcendence by offering
sacrifice itself (as sacred action) as an oblation."

The sacred action (yajna) is not necessarily a strictly regulated religious ritual: every action in our life, from the simplest to the most
complex, can become an act of sacrifice when we remain in the proper consciousness. Thus every word becomes a prayer, every step
becomes a circumambulation of God's image, every morsel of food becomes the worship of God's mercy, every time we lay down becomes
a prostration to God's feet, and every action becomes a sacred offering to God. Or, as Krishna will say later (9.27), “Whatever you do, eat,
sacrifice, or give in charity, and whatever difficulty you face, offer everything to me as a sacred act of sacrifice.”

What is the meaning of "offering sacrifice itself as an oblation"? It is about sacrificing the act of sacrifice itself, sacrificing the sense of
doership, the false ego, in the fire of Brahman or Knowledge.

The tendency of the conditioned soul is to perform activities in order to get a selfish benefit from them - either at individual level or
collective but separative level. This also applies to religious activities, such as yajnas, rituals etc. This verse declares that we need to go
beyond this selfish and materialistic consciousness, and attain that transcendental platform where all actions - what to speak of the religious
rituals - are performed in a spirit of divine service to the Absolute.

Every step of our journey should be directed to help us attain the liberated stage of consciousness (moksha), where everything else is
consumed in the fire of Brahman. Who is a yogi? What is yoga? Certainly yoga is not about burning excess fat or becoming able to twist
one's body like a pretzel. Yoga means to unite with the Brahman consciousness, with the Absolute Reality.
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srotra: the hearing power; adini: and so on; indriyani: the senses; anye: others; samyama: of restraint/ control; agnishu: in the fires;
Jjuhvati: offers; sabda: the sound; adin: and so on; vishayan: the sense objects; anye: others; indriya: of the senses; agnishu. in the fire;
Juhvati: offers.

"Others offer (the activities of) the senses, such as the hearing etc, in the fire of regulated activity/ abstinence, others offer the
objects (of senses) such as the sound etc in the fire of the senses as an oblation."

This verse continues to elaborate on the higher and subtler level of worship that transforms every moment of our lives into a sacred
meditation. In such a transcendental consciousness, every moment of time that is given to us, becomes a miracle of spiritual happiness and
an opportunity to remember and serve the Divine.

In this sacred activity, the body of the worshiper becomes spiritualized by the constant flow of higher spiritual energy and becomes radiant
and pure, vibrating the wonderful power of suddha sattva, transcendental goodness.

The practical process of puja is meant to train the worshiper in this personal evolution. Every time the Deity is offered worship, the
sadhaka evokes the presence of the Deity from within his heart and installs it in the image on the altar, and applies the sacred mantras on
his own body in order to spiritualize it. This particular process is called nyasa, and it is used on the various body parts and also separately
on the fingers of the hands, that are the main instrument in the process of ritual worship.

In this verse, the word agnisu ("in the fires") is plural because the sacrifice is performed simultaneously with all the senses. The two
modalities of sacred action described here are 1) abstinence or strict regulation of the sense activities, 2) offering the sense activities in the
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worship process. The ancient tantric worship, especially in the vamachara or kaulachara tradition, takes this concept to the extreme
application, transforming the most popular and powerful activities of sense gratification (sex, intoxication, food) into an act of sacrifice.
Unfortunately some people - both in the west and in India - are trying to reduce this extremely difficult and dangerous practice into a
cheap, exotic and pseudo-mystical excuse for uncontrolled sense gratification. This will only confuse the minds of the general people,
taking them away from a serious and honest investigation about spiritual development.

L A T, X i i [ = "I“f L ™, ¢
AT T IRHTAT FTIRATT AT | HATCHTLHIANTET HJa@ld 5 \aldd 1| =39 |
sarvanindriyakarmani pranakarmani capare | atmasarhvamayvogagnau juhvati jianadipite | | 4-271 |
sarvani: all; indriya: of the senses; karmani: the activities; prana: of the prana; karmani: activities; ca: and; apare: others; atma: self;

samyama: controlled; yoga: of the yoga, agnau: in the fire; juhvati: offers; jiiana: of the knowledge; dipite: with the lamp.

"Others offer all the activities of all the senses and the activities of the prana, and the oblation is constituted by the control of the
self in the fire of yoga in the light of knowledge."

Krishna's explanation of the actual purpose of yoga is further elaborated in this verse. What is prana? There is no western word that is
exactly equivalent with the original Sanskrit definition. Prana is life air and energy; it is not contained only in air/ oxygen, but it is also
carried by cosmic radiations and by the magnetic radiations of the living entities. However, the breathing pattern and speed are important
for the life energy, as we can easily verify when we observe modifications in our state of mind: a relaxed mind slows down the breathing
speed, and on the opposite side, when we want to "pump ourselves up" into action we increase the speed of the breathing cycle.

These very simple actions have an immediate effect of the mental changes and are also observed as manifesting as an effect of mental
changes. Therefore it is said that breathing is the bridge that connects the territory of our voluntary actions to the immensely greater
territory of our involuntary actions, that includes not only the level of relaxation but also the functions of the organs that are normally
controlled by the involuntary muscle system, such as heart, stomach etc.

A normal, or natural, breathing pattern is 360 breathing cycles in 24 minutes. The correct practice of pranayama is intended to eventually
slow down and stop the breathing pattern, so that the mind becomes more peaceful and controlled, and we are able to focus permanently
(samadhi) on the object of our meditation. In the 1970s and 1980s, western countries saw a rapidly increasing interest in pranotherapy, the
particular healing technique that uses the magnetic energy of the healer's body to improve the circulation of the life energy in the body of
the patient.

Such development hit the roof - so to speak - with the widespread success of Reiki as codified by Mikao Usui into a pseudo-religious
system, that includes initiations at three levels, a master-disciple relationship, and even certificates from an institution that blends spiritual,
religious, ethical, psychological, emotional and (apparently) scientific aspects. However, we need to go back to the source and verify the
solid facts established by the great acharyas of the ancient yoga tradition. After completing this important preliminary requirement, we will
become able to utilize such knowledge in its pure form, or to present it in a particular language and context that is more suitable for the
present circumstances and persons.

Within the human body, prana manifests in five main forms: prana proper, apana, vyana, samana and udana.

- Prana is the main life energy and goes outwards - is carried by the breathing during exhalation. It starts in the ajna chakra (between the
eyebrows) and circulates in the head to regulate the functions of the mind

- Apana goes downwards for digestion and evacuation (and childbirth as well), starting from the manipuraka chakra and pushing down
towards the muladhara chakra; it is also carried by the inhaled breath

- Vyana makes the body move around, shrink and expand; it acts on the entire muscular system and especially in the energy tension area of
the shoulders, neck and back.

- Samana keeps the balance among all the other life airs; starting from the manipuraka chakra it helps the distribution of energy to the
entire body, and is particularly observed in burping.

- Udana goes upwards, and from the manipuraka it energizes the "fire of digestion" in the stomach, just like the bellows of a blacksmith
blow on the furnace.

There are also minor pranas:
- Naga facilitates the opening of the eyes, mouth, etc, it raises the hair and carries emotions and artistic inspiration,

- Krikara controls cough and sneezing, thus keeping the breathing apparatus clean and functional; it also expels toxins through the tongue
(in the form of the whitish paste that is called tongue coating),

- Kurma controls the contraction movements,
- Devadatta controls the movements of the mouth, especially in yawning,
- Dhananjaya supports the entire body and increases the appetite and enthusiasm for doing things.

This magnetic energy produced by the living soul travels within the body through a network of nadis - the subtle equivalent of the nerves
of the nervous system.

The main 10 nadis are:

- Ida and Pingala, rising from the big toes, then rising up to the head, through the nostrils and down to the muladhara,

- Sushumna, the main straight channel that goes from the muladhara (lowest of the chakras) up to the sahasrara (the highest),
- Gandhari, starting from the manipuraka and energizing the throat and the tongue for the higher functions of sound production,
- Atti and Sikhu, starting from the muladhara chakra and energizing the ears and the perception of sound ,
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- Alampurusha and Alampada, starting from the muladhara chakra and energizing the eyes, as they can also emit and absorb subtle energy,

- Sangini and Guhu, connecting the manipuraka with the base chakra (muladhara), energizing the perception of pleasure and the functions
of the sexual organs.
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dravya: objects/ materials; yajnah: sacrifice; tapah: austerity; yajnah: sacrifice; yoga: yoga; yajnah: sacrifice; tatha: similarly; apare:
others; svadhyaya: study of the scriptures; jnana: of knowledge; yajnah: sacrifice; ca: and; yatayah: ascetics; samsita: serious/ sharp;
vratah: Vows.

"Others sacrifice their wealth, or perform austerities as a sacrifice, or engage in yoga as an act of sacrifice, or perform sacrifice by
the study of the scriptures and the cultivation of knowledge, or by engaging in strict vows."

The concept of yajna is expanded here, creating a wider understanding of what brings sacredness in the life of a human being. The sacrifice
of dravya or objects or materials is performed not only in the form of the homa, where valuable substances such as clarified butter and
grains are offered into the fire as auspicious presentations for the Devas. It can be performed also in the form of charity, by which one
donates cash or kind to the development and maintenance of institutions such as dharma sala (free housing for pilgrims and sadhus), anna
kshetra (free food distribution), atithi sala (free temporary housing for travelers and foreigners), anathalaya (free accommodation and
maintenance for orphaned children, widows and other people who have no protectors), vidya pitha (free educational institutions, such as
universities, training centers etc).

The greatest charity, however, consists in donating materials and wealth for the mission of spreading transcendental knowledge and
consciousness, therefore all shastras recommend giving donations to qualified brahmanas who are engaged in this crucial work.

The sacrifice of austerity, or tapo yajna, includes the performance of vratas that help to purify the consciousness and concentrate it on
transcendence. The practice of vrata involves controlling the mind and senses through several techniques and regulations. The most
famous traditional vratas are the chaturmasya and the chandrayana, generally observed by sannyasis (yatayah) but there is ample choice
to suit everyone's needs and possibilities that are also suitable for ordinary people. The famous Ekadasi vrata, for example, is very simple
and followed easily; it is performed as a form of sacrifice and worship to Vishnu also by householders, including women.

An equivalent vrata, the Pradosha puja, is found among the devotees of Shiva, and among the devotees of the Mother Goddess the most
popular vrata is Navaratri. The devotees of Vishnu/Krishna and Shiva also observe annual vratas such as Janmashtami, Ram Navami,
Shiva ratri, etc. Various scriptures also describe specific observances such as the Katyayani vrata, the Pumsavana vrata, the Payo vrata, etc.
The sacrifice of meditation, or yoga yajna, also offers a wide range of practices to suit every mentality - buddhi, kriya, bhakti, karma,
jnana etc. However, we need to make sure that such yoga practices are genuine and not simply cheap inventions of some unqualified
person, or that they are not distorted by the influence of ignorance and materialism.

This verse also highlights the sacred nature of the act of svadhyaya, or studying the scriptures with a sincere attitude of research; this
sacrifice is called jnana yajna.
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apane: in the apana; juhvati: offers; pranam: the prana; prane: in the prana; apanam: the apana; tatha: similarly; apare: others; prana-
apana: of prana and apana; gati: the movement; ruddhva: checking; pranayama: the control of the prana; parayanah: those who are
dedicated to.

"Others sacrifice the apana in the prana, and the prana in the apana, controlling both prana and apana: this method is called
pranayama."

Verse 27 already mentioned the offering of the activities of the prana in the human body; this verse further elaborates on the purpose of the
practice of pranayama, or "control of the prana".

Nowadays, many people have heard about pranayama, but the general misinformed public, and sometimes even misinformed yoga
teachers, present pranayama merely as a general hygienic practice to "oxygenate the brain" (therefore improving one's mental power) and
to "increase the metabolism" (therefore burning off the excess body fat). Of course an increased intake of oxygen by deepening one's
breathing cycle will have both these effects, but the purpose of pranayama is much beyond this. In fact, as we have already mentioned, the
ultimate purpose is exactly the opposite of what many people believe. The practice explained in this verse is meant to neutralize the double
currents of prana in the body. Just like electricity, prana runs in a circuit, and its movements stimulate the movements of the
consciousness. This verse does not recommend blocking the flow of prana (as it happens sometimes in the event of trauma), but explains
the gradual pacification of its movements, that create a perfect balance in consciousness.

Such practice consists in offering the exhaled breath (prana) into inhaled breath (apana), which is called rechaka (emptying out). It
consists in stopping the breath while keeping the lungs empty. The natural and balancing counterpart action consists in offering the inhaled
breath (apana) into the exhaled breath (prana), which is called puraka (filling in). It consists in stopping the breath while keeping the lungs
full. The perfect stillness of breath - and the life energy that travels with it - is called kumbhaka, and brings about the perfect concentration
and stillness of consciousness, the result sought by the mystic yogis. In fact, we see from various examples in the P uranas and Itihasas and
Upanishads, that often mystic yogis go to meditate under water, where obviously one is not supposed to breathe so much. This pranayama
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practice is meant to reduce (not to increase) metabolism and therefore to reduce the need of eating. Eating requires a lot of energy and time
because one has to earn one's food, collect it, prepare and cook it, eat and digest it, and clean up the mess, too. For a person who does not
need to eat, meditation can continue practically undisturbed and uninterrupted day and night.

We can see for example in the stories of Dhruva, Hiranyakasipu and other persons who engaged in deep meditation, and by the practice of
pranayama they quickly gave up eating and ultimately even breathing, because they had become able to use the subtlest pranic energy to
keep their bodies alive.
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apare: others; niyata: controlled; aharah: intake of food; pranan: the prana; praneshu: in the pranas; juhvati: offers; sarve: all; api:
although; efe: these; yajnah: the sacrifice; vidah: who know; yajna-kshapita: the purification due to the sacrifice; kalmashah: the negative
reactions.

"Others sacrifice the prana into the pranas by fasting/ suspending breath. However, all these are known as acts of sacrifice, that
cleanse (the person from) the negative reactions (of actions)/ one who knows about these sacrifices, purifies his negative reactions
through the power of the sacrifice (itself)."

The word aharah, meaning "intake", applies both to the intake of food and the intake of air while breathing. The correct practice of yoga
and pranayama enables the sadhaka to live normally without eating any food and ultimately without breathing in any air. For many people
this idea can be incredible, but it is definitely very possible, and it has also been demonstrated by several researches. There are well-
documented cases in which a sadhaka has continued to abstain from food and beverages for long periods of time, even for years.

Regarding the cessation of breathing, a yogi that has acquired the complete control over his body and vital energy is able to remain under
water or buried under soil for many hours. The process is similar to the hibernation of some animals, such as the bears etc, which remain
sleeping during several months in the winter season, slowing their breathing and heart rate, and totally abstaining from all foods. However,
this extraordinary ability is controlled by the yogi while retaining full consciousness, and not by sliding into an unconscious slumber like
the hibernating animals.

The sacrifice of prana through the pranayama is described in this verse as the cessation of the cycle of breathing, when both brain
hemispheres are perfectly balanced and the energy remains in a quiescent state, like a flame without wind. As we have already mentioned,
this gradual process also slows down the body metabolism, so that the yogi needs less and less food, and then less and less air to breathe.
Of course, one can also utilize pranayama in the reverse form, to increase the intake of oxygen through deeper breathing and revitalize the
brain and metabolism, to lose weight and increase the appetite and the ability to enjoy sense gratification - but this is not the purpose of
yoga. It is the purpose of cheaters who bank on the materialistic tendencies of materialistic people who aspire to increase their
opportunities for sense gratification.

All the yoga practices are sacred acts meant to purify our consciousness by raising it from the material level to the transcendental level.
This is the only way we can become free from the negative reactions of our wrong choices. If we perform these practices for another
purpose, we will not achieve the same result.

Another important meaning contained in this verse refers to the regulation of the diet (niyata aharah). A strictly vegetarian and sattvic diet
is required for the practice of yoga, because only a pure vegetarian sattvic diet fulfills the requirements of yama and niyama, the
fundamental first "limbs" of yoga practice.

By consuming moderate amounts of sattvic foods such as water, fruits, grains, milk products, leaves, flowers and roots, one's body and
mind become purified, energized and fit for the practice of sadhana and pursuit of knowledge.

Chandogya Upanishad (7.26.2) states: ahara suddhau sattva suddhih, sattva suddhau dhruva smritih, smriti lambhe sarva grantihinam
vipramokshah, "By eating pure food, the mind becomes pure. When the mind is pure, one develops a good memory. When the memory is
strong, all the knots of the heart become dissolved."

Later on (Gita 6.17), Krishna will repeat that one must carefully regulate the intake of food and the sleep habits, and almost at the end of
the text (Gita 17.7-10) he will explain which foods are increasing the power of sattva, rajas or tamas on the body and mind of a person
who is consuming them. Sattvic foods are not only fresh and healthy, but also juicy, fatty, nutritious and palatable, therefore since the
purpose of yoga consists in reducing the metabolism and therefore the need for food, we must understand that such sattvic foods are to be
consumed in very small quantities.

When a person is able to control his mind and senses, and to regulate the diet, even a very small amount of good food will be sufficient to
give full satisfaction for the body and the mind.
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yajna: of the sacrifice; sishta: leftovers; amrita: the nectar; bhujah: who have eaten/ tasted; yanti: they go; brahma-sanatanam: the eternal
Brahman; na: not; ayam: this; lokah: planet; asti: there is; a-yajnasya: one who does not perform sacrifice; kutah: where is; anyah: other;
kuru-sattama: o best among the Kurus.

"O best of the Kurus (Arjuna), those who accept the nectar of the leftovers from the sacrifice attain the eternal Transcendence.
Those who do not perform sacrifice cannot (have even) (the benefits that we can find in) this world, what to speak of (attaining)
another (world)/anything else."
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Another translation of the second part of the verse is, "the world ceases to exist for one who does not perform sacrifices, what to speak of
the other world". Another meaning still is, "those who do not perform sacrifices are not allowed to remain in this world (as human beings),
what to speak of attaining the other world (of the Devas)".

This verse states that the purpose of human life is to qualify oneself through the proper performance of sacred actions ( yajnas) according to
time, place and circumstances, in order to elevate and purify one's consciousness and attain the transcendental level. By this process we
subordinate all other considerations to the primary purpose of yajna, just like a mother cooks and serves the meals for her small children
thinking about the happiness and nourishment of her dear ones, and consumes her own meal after the child has finished eating. A mother
does not feel diminished in eating whatever is left after feeding her small children, because feeding the child constitutes a greater happiness
than having the first choice of foods.

Vedic tradition teaches that one should not eat leftovers - the food that has already been tasted by other people - because leftovers are one
of the most effective vehicles for contamination and disease, as everybody's mouth is full of germs. It is also said that together with the
germs (that belong to a gross level, although they may be microscopically small), leftover food and similar articles carry the subtle imprint
of the person who has touched them first. This is the reason why it is not healthy to use second-hand clothes or shoes. However, when the
leftovers come from a divine manifestation, they become "infected" with the divine qualities and thus the person who receives them
acquires these same qualities. This is the principle of the prasadam, the sacred food that has been sanctified by being offered to the Deity,
and it also applies to all "leftovers" that remain after the performance of a sacred action.

Thus we can interpret the yajna sistha amrita in a very practical way, as the food and beverages that have been offered to the Deity first,
and thus have been surcharged with spiritual energy. Such food nourishes the soul and the mind as well as the body, and constitutes one of
the greatest factors that support us in our sadhana. Everybody needs to eat, especially at the beginning stages of the practice of yoga, and if
we do not eat the right things we will have to suffer.

The practice of fasting is only one side of the equation and would not be very useful if it was not accompanied by the consumption of
sanctified foods. Excessive fasting is detrimental to health, just as excessive eating: we therefore need to regulate our habits. The definition
can also be expanded to indicate the sense pleasure and other side benefits that come spontaneously from the proper performance of our
duties as sacred actions. On the other side, those who focus on their personal interest remain unable to really relax and ironically are unable
to actually enjoy the good things of life. All their pleasures are spoiled by anxiety, greed, lust, anger and fear, and they slide into the lower
regions of consciousness, thus losing the valuable opportunity of the human birth.
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evam: thus; bahu: many; vidha: types of; yajna: sacrifice; vitata: branched out/ were elaborated; brahmanah: of the Brahman/ Vedas;
mukhe: from the mouth; karma-jan: born out of work/ activities; viddhi: you should know; tan: them; sarvan: all, evam: thus; jnatva:
knowing; vimokshyase: you will become free.

"Thus there is a great variety of sacrifices found everywhere/ at every level and aimed at Brahman/ emanating from the mouth of
Brahman (God). Knowing that all these are born from activity/ are genuine forms of dutiful action, you will be liberated."

Here Krishna observes that the genuine system offers a great variety of proper engagement for everyone, so that each individual can
remain happily connected with Transcendence and progress in his/her own evolution, by properly utilizing the natural tendencies and
abilities that he has, and enjoying the leftovers (yajna sistha) that are most suitable to his taste and requirements.

Such sacrifices are accomplished through the actions of body, senses and mind, and they also include the performance of one's
occupational work, provided this work is supported by the transcendental consciousness, that is offering the results from one's work for the
cause of Brahman.

The sacred action or yajna is not limited by material circumstances, and it does not have to be exactly the same for everybody. Imposition
of a particular religious practice on others is always wrong, even if we believe that such religious practice is the highest and most effective.
Without freedom, there can be no real progress. But what is freedom? Only a person that has the proper knowledge can really be
considered free, because ignorance binds us to wrong uninformed choices and non-progressive situations.

First and foremost, we need the knowledge that sacrifice/ sacred action is based on the various activities we perform in the course of our
life - every action can be a yajna, provided the proper knowledge is present. Each individual must be carefully guided on the path of
personal development by a qualified spiritual master, who takes full responsibility for the student's success. Of course, the particular
spiritual practice one chooses to perform must be genuine, i.e. must come "from the mouth of Brahman", or - for our practical purposes -
from the mouth of a qualified brahmana, who knows Brahman and can help other attain the same level.

The word vatata, "branched out", further clarifies that such different varieties of transcendental engagement should be based on the same
fundamental principles of dharma and the same genuine knowledge. A sincere seeker should carefully study all such different applications
of the concept of yajna, in order to acquire a greater picture, and better understand transcendence.

Another important point is that, just like in all other cases, we must avoid false cultural superimpositions that have been created by popular
beliefs. In the non-abrahamic ideology, sacrifice is about joy and glory, and improving life. On the other hand, in abrahamic ideologies the
idea of sacrifice is about suffering, generally killing or renouncing life. It originated from the animal sacrifices required to worship evil
spirits and from the habit of eating meat, particularly popular among the populations living in desertic areas. In the course of time, with the
development of Christianity, animal sacrifice was substituted by the "sacrifice" of a Jesus who - as the "sacrificial lamb" - was nailed to the
cross for the pleasure of God the Father. Thus the consumption of meat was separated from the concept of the sacredness of life of animals
(that had to be offered to God first before people could eat their meat) and therefore it became a trivial consideration. So instead of
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relieving the sufferings and saving the lives of innocent animals, Christianity taught that the life and sufferings of animals had no value or
importance (as animals "had no soul") and could be indifferently be used for the pleasure of men. This mentality is the basis for the
horrible slaughterhouses, the factory farms, the pleasure hunting, and so many other uncivilized practices that spread with abrahmism.

Since abrahmism also considers women as inferior beings (somewhere between animals and men) little more than mere bodies, in cultures
dominated by the abrahamic mentality the only value for women is when they dedicate themselves fully to the service and pleasure of
husband and children, not out of love and free choice, but out of duty and passiveness. Women who do not submit easily are persecuted as
"bad women" and called selfish, rebellious, disobeying, disrespectful, arrogant, proud etc. Submission is often enforced by denying
education and other facilities to girl children, so that in the future they will not have any opportunity for independent employment,
financial independence or power, or any other type of freedom or power, including the opportunity to progress in the science of spirituality
and religion.

When this idea is applied to the concept of sacrifice as suffering and death, the result is fatal. Not long ago, the Catholic church canonized

("declared saint") one woman because she refused to allow her pregnancy to be interrupted although she had been clearly told by doctors
that she had no chance to survive childbirth and even the child would not have be able to live long after birth.
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sreyan: better; dravya: possessions; mayat: made of; yajnat: than the sacrifice; jnana-yajnah: (is) the sacrifice of knowledge; parantapa:
o destroyer of the enemy (Arjuna); sarvam: all; karma-akhilam: the totality of actions; partha: o son of Pritha (Arjuna); jnane: in
knowledge; parisamapyate: end.

"O Parantapa (Arjuna), better than the sacrifice of one’s wealth is the sacrifice of knowledge. O Partha (Arjuna), the entire scope
of all the activities (must) culminate in knowledge."

It is important to understand that the "sacrifice of knowledge" mentioned in this verse does not mean giving up knowledge to accept blind
faith, as some groups of people may believe. Rather, it refers to the search and application of knowledge as a sacred action. Without
knowledge, the sacrifice of material possessions remains on the material platform and cannot give a transcendental benefit. However, it is
true that not everybody has sufficient intelligence to engage in the acquisition of knowledge, so the sacrifice of materials ultimately leads
to the sacrifice of knowledge, due to the gradual purification from selfishness.

The word sreyan ("better") is particularly interesting, because it suggests that the acquisition of knowledge brings more permanent results
than the mere sacrifice of objects. Even after attaining the heavenly planets by the power of one's charity or ritualistic ceremonies, one will
ultimately fall from heaven and have to return to a life of hard work on this planet. Also, the sacrifice of materials requires the acquisition
of wealth and goods, which might be difficult in some circumstances.

On the other hand, one does not need to be rich or materially powerful in order to dedicate himself to the sincere search for knowledge.

However, these considerations are relative, because the rituals and sacrifices prescribed in the karma kanda are not necessarily performed
out of selfish and materialist considerations (i.e. to get some material benefit). In fact the purpose and proper application of the karma
kanda sacrifices consist in gradually purifying and elevating one's consciousness to the divine level, and becoming free from all material
identifications and attachments. Such gradual purification and spiritual progress lead to liberation from material conditionings and towards
the natural relationship of service and devotion to the Supreme.

Although this verse appears to give preference to the jnana kanda over the karma kanda, we should not forget that the system of ritualistic
ceremonies was created with the purpose of engaging people in a practical active meditation on the Divine. Mere theoretical knowledge or
dry scholarship is not sufficient to qualify as "jnana yajna".

Therefore we must understand that the proper application of knowledge gives the required transcendental value to all activities. It is
through the proper application of knowledge that we can understand how to properly direct the sacrifice of materials, by offering them in
the sacred fire or by using them in various other ways for the Divine service. In this way, we should understand that there is no
contradiction, opposition or competition between jnana kanda and karma kanda - actually either one without the other is useless, as they
are meant to complete each other.

The sacrifice at the level of consciousness or knowledge is superior to the mere sacrifice of ingredients in ritual worship, because gross
matter is generated at the subtle level first; this introduces the concept of manasa puja, or "worship in meditation", that is considered
equally valuable as physical worship when it is done with the proper attention and consciousness.
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tat: that; viddhi: you should learn, pranipatena: by prostrating; pariprasenena: by questioning thoroughly; sevaya: by serving;
upadekshyanti: they will initiate; fe: you; jnanam: knowledge; jnaninah: the jnanis (those who have the knowledge); fattva: the truth;
darsinah: who see.

"You should learn this (knowledge) by approaching those who directly contemplate the Truth, asking them many questions and
offering them service. Those who have the knowledge will initiate you (into this science)."

This verse is one of the most important of the entire Bhagavad gita, and is often quoted to substantiate the need to surrender to, and take
formal initiation from a spiritual master. The importance of accepting a Guru needs to be stressed because it is a natural tendency for many
people to pick just what they find convenient and use it to manufacture some new process. The independent study of books of knowledge
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is always possible, but we must be very careful against the misunderstandings that are created by cultural superimpositions, attachments,
personal beliefs and prejudice, both ours and received second-hand from someone else. Many people read books superficially, without
making a real effort to understand or verify their understanding, and sometimes they are motivated by the desire of being part of a trend or
fashion, or to showcase their erudition.

However, it is also very dangerous to delegate one's spiritual life to an institutional Guru that does not really care to help his disciples
attain the perfect level of Self realization, or even worse, that has no idea of how to do that, because he himself has not attained that level.
The world is full of cheaters that distort the meaning of the sacred relationship between teacher and student, to cheaply acquire
unquestioning followers. Someone else's misconceptions are no better than the misconceptions that one can make up for himself. So it is
better to trust someone who is really expert, and we have the right and duty to make sure that our guide is really expert. Gita does not say
that disciples should not ask questions. Quite the contrary.

The word pariprasnena, “questioning thoroughly” refers to the development of a solid and deep personal relationship with the spiritual
teacher, who needs to understand exactly the mind of the student in order to adjust the teaching plan. A Guru that has thousands or even
hundreds of thousands of disciples will be unable to even remember their names, or the general and publicly known information about such
disciples - what to speak of their difficulties, shortcomings and problems, that tend to be kept hidden because of ego considerations. Such
"mass of disciples" never or almost never has the opportunity to ask relevant questions from the Guru, because usually the personal
presence of the Guru is monopolized by a small group of "intimate followers", that ultimately may even prevent him from getting in touch
with other people, and who inspect and control all the correspondence and other contacts that the Guru may have with others.

But this is not what Gifa recommends. A true Guru should not take too many disciples, because he realizes that accepting a disciple entails
a huge responsibility - the obligation to bring the student to Self realization, some way or another, in this life or in another.

This Herculean task cannot be performed without a constant and exhaustive questioning process. If a Guru does not follow or allow this
genuine process as prescribed in Gita, he is a faker and a cheater, and he should be immediately abandoned. The questions and answers
also go both ways, in the sense that the teacher is also supposed to question the student in order to understand his actual position and
realizations. However, the questioning by the student is even more important. When the teacher asks questions to the student, the
evaluation of the student’s understanding and knowledge can be vitiated by a superficial and mechanical memorization of the answers, but
when the student is the one who asks questions the process of learning and understanding becomes easier and more personal.

Another very important word in the verse is pranipatena, "approaching submissively", or by "prolonged salutations" or pranama. This is
followed by sevaya, "offering service", or taking orders from the teacher and reciprocating with gratitude and appreciation for the
extremely important work that the teacher is doing for our benefit. It is true that knowledge should always be offered freely (there should
never be a price on the transmission of knowledge), but it is also true that the student should be adequately grateful and develop a favorable
personal relationship with the teacher.

This means we should accept a Guru in full humility and serve the Guru without remaining attached to our prestige, as a menial humble
servant, not just inquiring out of mere curiosity or in a challenging spirit. Thus both blind following and absurd inquires are obstacles on
the path of the correct acquisition of knowledge.

The submission and humility that the student needs to offer the teacher is not intended to please the ego of the teacher. A genuine teacher is
very kind by nature and is free from ahankara and mamatva, as he is situated on the purely transcendental level of Self realization. He does
not want to be worshiped or to have power on other people, because he considers himself as a mere servant of God. The only reason why
the student should be humble and submissive is that without such humility, it will be very difficult to actually listen and understand the
teachings. If such submission is misused, and the Guru does not deliver on his responsibilities, the disciple has the right and the duty to
leave him and seek better guidance.

Thus, just like the disciple needs to pass the test of the guru, the guru needs to pass the test of the disciple. There is nothing wrong or
offensive about that. Also, it is perfectly possible that a student might outgrow the teacher, and find that there is more to learn and realize
than the old teacher can give him. In such case, the student has the right and duty to take leave from the first guru and seek a new one. In
fact, this verse clearly indicates that one should not just stick to one teacher, but that one should approach "the jnanis who see the tattva"
and receive initiation "from them".

A false unqualified Guru is always afraid that inquisitive students may find out about his shortcomings and seek other teachers, so he
emotionally manipulates and blackmails their disciples into an "exclusive loyalty" that is compared to the faithfulness of a wife towards a
husband, and he claims that a student must have one Guru only, with one initiation only. This is another misconception that needs to be
demolished.

In Vedic times, children were sent to the gurukula, where they studied under the personal, expert and loving care of the teacher, who knew
how to recognize the natural talents and develop the true potential of each individual. After a number of years spent in preliminary studies,
the disciple would be officially initiated by the guru, and such diksha was the public recognition of the actual guna and karma of the
student. After being initiated to the Gayatri mantra and other mantras, to the performance of rituals and to the secret knowledge, the
disciples remained with the guru for a few more years to complete their studies, and then returned home after offering a gift in gratefulness
to the teacher (guru dakshina). Back home, they would marry and start working at their occupational duties, becoming teachers in turn (if
recognized as brahmanas) or administrators (kshatriyas) or entrepreneurs (vaisyas). Occasionally, a few students (naistika brahmacharis)
chose to remain with the guru instead of getting married and working on their own, and kept assisting the teacher without limitations of
time. Other students, that were particularly gifted and were still thirsty for knowledge after completing their normal studies, took leave
from the guru and went seeking for other teachers, and were again initiated, into higher or different branches of science. Nobody
considered this as a betrayal (as if a wife had left her husband seeking for a better man), rather the first teacher was happy and blessed the
student to achieve the perfection he sought. We need to return to this sane and healthy vision of things.

Now, some people will object, saying that "the Sat Guru remains our lord and master lifetime after lifetime". This is true. There are several
levels of gurus, and the Sat Guru, the "eternal Guru", is the most important because he gives us the transcendental knowledge that will lead
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us to liberation. But this has nothing to do with the official function of formal initiation, and even more important, one does not need to get
a different "eternal Guru" in each lifetime. After we have met our Sat Guru, and after our eyes have been opened to the wonderful truth of
spiritual nature, we can and should continue to learn from every qualified person we meet, recognizing that the Guru is one - always
residing in our heart - even when speaking through the mouths of different people.

Another extremely important expression in this verse is fattva darsinah, "those who directly contemplate the tattva". One cannot be guru
by proxy, by political vote, by power of attorney or by right of inheritance. One who does not have the direct vision of the fatfva is simply
not qualified to teach; it is better to associate with the books written by the great previous acharyas than to waste time with people who do
not have true realizations - starting from the basic realization of Brahman: we are not this material body.
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yat: this (knowledge); jrnatva: knowing; na: not; punah. again, moham: illusion; evam: like this; yasyasi: you shall come; pandava: o son
of Pandu (Arjuna); yena: by that; bhutani: living entities/ states of being; aseshani: endless/ without exception; drakshyasi: you will see;
atmani: in the Self; atha u: that is to say; mayi: in me.

"O Pandava (Arjuna), knowing this (science) you will never again fall into illusion, and you will directly see all the innumerable
living entities/ states of being in the self, therefore in me."

Krishna continues to give us important clues on the proper acquisition of transcendental knowledge. Such knowledge (yat, that is
equivalent to the fat of the previous verse) dispels all illusions and enables one to see all living entities and states of being within the Self.
This is not just theory, it must be experienced in practice. If this is the result of acquiring the transcendental knowledge, then it is logical
and natural to expect that a guru offering to initiate a disciple into this knowledge must exhibit the very same symptoms in a permanent
and constant way. A real guru is never under the illusion of being the material body or seeing others as material bodies; he has no
ahankara or mamatva, but is free from all upadhis or separatist/ sectarian definitions. The expression drakhyasi atmani atha mayi refers to
the direct perception of the spiritual/ transcendental nature of each living entity, as part and parcel of God. When we are firmly established
in this knowledge and realization, we are able to see the unity of all life and appreciate each small part of it in its unlimited spiritual glory.
It is a real experience that radically changes our views on things.

The expression atmani atha u mayi, "in the Atman/ Self, that is in me", is very interesting. It proclaims the identical nature of the atman, or
individual Self, with the brahman, or Supreme Self. Abrahamic faiths teach that the individual is just a sinner, a puny and powerless
creature, contended between a "good God" and a "bad god" (i.e. Satan), and that can only be "saved" through unquestioning allegiance to
the representatives of the "good God". This is totally alien from the Vedic concept and from the Gira. This "sameness" of the individual
Self with the supreme Self must be understood properly, because a person who is still under the delusion of material identification can
casily get trapped in a megalomaniac belief that pushes him to believe that he is indeed the one and only Supreme Personality of Godhead,
and as such he is entitled to the worship and obedience of everybody else, to the enjoyment of everything that exists, and to the destruction
of anything and anybody else who may be perceived as threats to such position. That would be a tragic mistake.

This verse states that the atman, the individual Self, contains all the states of being because the individual Self is part of the supreme Self,
the Brahman, that is the father of all beings and the origin of all the states of existence. The atman is reality just like the brahman is reality.
Reality contains all the states of existence and comprises all living entities, and therefore the consciousness of the atman includes all the
states of consciousness of all living beings. Each one of these different states of consciousness becomes manifested when the atman
develops the corresponding body. Moreover, the recent studies in particle physics show that all the particles that compose the universe are
connected on a subtle level. All jivas are connected through the param atman, the supreme Self that is the underlying Reality that makes
individual existences real. The feeling of separatism is just illusion.
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api: although; cet: if; asi: you are; papebhyah: of sinners, sarvebhyah: of all; papa-krit-tamah: the greatest sinner, sarvam. all (such sins);
jnana-plavena: by the boat of knowledge; eva: certainly, vrijinam: (the ocean of) wickedness, santarishyasi: will cross over.

"Even if you were burdened by many negative actions, by the greatest possible sins, you will be able to cross the ocean of bad
things by the boat of knowledge."

No matter how many mistakes we may have committed, the true acquisition of the correct knowledge and realization purifies them all,
putting them in the right perspective. This does not mean that a superficial conversion to some kind of sectarian Krishnaism is a free ticket
out of jail that erases all the results of the bad choices we have made, or a free pass to continue to commit bad actions without getting
punished. Such a thing is not possible. Even after attaining liberation, we will have to face the consequences of our past bad choices, but
we will not be bound by them because we have realized our true nature and transcendental position. The natural results of a bad choice
create circumstances that will push us into committing more bad actions; for example when we tell a lie we create a situation that will force
us to tell more and more lies to uphold the first one. Similarly, by indulging in violence and hatred we create results that will come back at
us and make us suffer, usually by clashing with other violent and hateful people.

The vicious circle will continue for the conditioned soul because he remains unable to clearly understand why bad things keep happening
to him, and he will consider himself a victim of other people or of circumstances. By repeatedly trying to apply forcible material solutions
to such problems he becomes more and more entangled and more conditioned, more deluded and more strictly enslaved by lust and anger.

132



Bhagavad gita: the Global Dharma for the third Millennium

The material world is an ocean of wickedness and suffering. Everybody is food for someone else (Bhagavata Purana 1.13.47), and birth,
disease, old age and death are present at every step. One's body, senses and mind are difficult masters to please, and naturally cause a host
of sufferings through hunger, thirst, lust, fatigue, confusion, etc.

Among human beings, cruelty can become even worse than among animals, and there is no limit to the horrors that people can inflict on
one another and even on themselves. Foolish people try to block out all "upsetting" views and news, deluding themselves into thinking that
they can keep evil out of their tidy and manicured lives by fitting iron bars at the windows or at the door and paying others to remove all
suspicious people and causes for trouble from the "perfect neighborhood", but this is impossible, because the wickedness spontaneously
grows inside any person that remains ignorant of the transcendental knowledge and realization. Proper knowledge and realization ends all
this wickedness because it shows us the proper path - the ultimate benefit of sreyah that is better than the immediate gratification of
preyah.

Starting to choose transcendental and virtuous solutions modifies our consciousness, purifying it and attuning it to the Divine plan, and
thus we come out of the vicious circle, entering a virtuous circle that will take us further into the realization of our true nature - liberation.

The metaphor of the boat of knowledge (jrana plavena) is very appropriate because this world is an ocean of problems. We can hope to
cross a river or a small lake by swimming, but the ocean is too large: one cannot swim across - we need a boat that will carry us through.
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yatha: just as; edhamsi: pieces of wood/ firewood; samiddhah: blazing; agnih: the fire; bhasma-sat: into ash; kurute: makes; arjuna: o
Arjuna; jnana-agnih: the fire of knowledge; sarva-karmani: all the karma (actions and their reactions); bhasma-sat: into ashes; kurute:
makes; tatha: similarly.

"O Arjuna, just like the blazing fire turns firewood into ashes, similarly the fire of knowledge turns all karma (reactions to action)
into ashes."

It is important to understand that it is the fire of knowledge and realization, and not a mere allegiance, that will destroy all the reactions of
our bad choices. All the reactions to all actions will be burned to ashes, both good and bad karma, but we should worry more about the bad
karma because its consequences pull us further and further into committing mistakes, while good karma gives us more opportunities to
liberate ourselves by making more good choices. Reactions to our choices develop in various stages - as seeds, as plants, and finally as
fruits. The fire of knowledge will first destroy the seeds of karmic reactions (i.e. the desires, or forms that have not manifested yet), then it
will burn the plant (i.e. the activities and habits, that we keep building day by day) and help us process and burn the fruits of the karmic
reactions that have already become manifested (the visible consequences that we have already reaped such as diseases, handicaps, debts,
etc).

The blazing fire of knowledge burns the ignorance and therefore the attachment and identification to actions. If these are not burned
properly after a reasonable amount of time, we should consider that maybe the knowledge we are following is not correct, or it is not
applied in the correct way, or with sufficient dedication and sincerity. To consume a pile of firewood we need a blazing fire - a small
candle will not be enough. Like the powerful heat of the fire, the transcendental knowledge and consciousness will pervade all our actions
and purify them deeply, transforming them in turn into ardent fire, so that the same actions that used to create bondage will now act like
fire itself, and consume all material attachments and identifications because they carry the same heat of the original fire. Only the ash will
remain - a pure, clean substance that can be used to purify the body, fertilize the land and even to make soap. Even after a Self-realized
yogi has left this world, the benefits of his transcendental actions will continue to bless people for a long time.
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na: not; hi: certainly; jnanena: by knowledge; sadrisam: in comparison, pavitram: pure/ sanctified; iha: here (in this world/ body);
vidyate: it is known (to exist); fat: that; svayam: himself; yoga-samsiddhah: (established) in the perfection of yoga; kalena: in the course
of time; atmani. in the Self; vindati: realizes/ attains/ finds pleasure.

"In this world there is nothing as pure/ sacred as knowledge. One who achieves perfection in (this) yoga comes to find full
happiness in the Self in the course of time."

Again, this verse identifies yoga with the transcendental knowledge and realization of Brahman. What is the purpose and perfection of
yoga? Finding pleasure within the atman, the spiritual Self - certainly not bodily fitness or mind relaxation. This transcendental science of
the Atman/ Brahman is the purest knowledge, the most important knowledge in the world, because without knowing and realizing one's
Self, a human being remains constantly dissatisfied, feeling that something vital is missing, and keeps trying to achieve the happiness he
needs by running after sense gratification, position, possessions etc.

All the problems in the world are due to the lack of this transcendental knowledge. One who has acquired this knowledge theoretically and
practically becomes happy in himself and does not need anything else, therefore he becomes able to deal with the many duties and
situations in life with a spirit of detachment and balance that guarantees success.

A Self-realized yogi's inner happiness is undisturbed by external circumstances, because he can never be separated from his inner Self. He
does not need to seek material validation or gratification, and he does not need to reassure or protect himself through material
arrangements. He peacefully and sincerely performs his due work, out of duty only, with a very straightforward attitude, and in the best
possible way because he offers such work as worship to the Supreme. When material pleasures come, he accepts them as prasadam -
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leftovers from the superior spiritual happiness he feels and generates - and utilizes them to keep his mind and body in good conditions.
When material sufferings come, he finds solace in the inner happiness and peace that always remains with him, and he is able to carry on
the performance of his duties without becoming depressed. He remains happy and satisfied even at the time of leaving this body, because
not even death can confuse the transcendental realization of atman/brahman.

The word kalena, "in the course of time", warns us that perfection of yoga is not a quick fix that we can achieve in a few gym lessons, or
even with some spiritual retreat or novitiate in some institution. A minimum of 21 days in full-immersion is required simply to start
changing one's bad habits and obtaining a clear perception of what we are supposed to achieve in the end. A minimum of 1 year of
scrupulous practice in purification and sadhana is required to start feeling a deep change in one's perception of life, and to get the direct
experience of spiritual existence. Of course one may get quicker results because of the good work that was done and the results already
achieved in previous lifetimes, but for a beginner the first period can be extremely taxing.

The various stories contained in the scriptures clearly show that yogis meditate and practice their sadhanas for many years, sometimes

hundreds of years before attaining full realization. We may not have all that time, therefore we have been offered many facilitations on this
path, of which we should take proper advantage.
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sraddha-van: one who has faith; labhate: obtains; jnanam: knowledge; tat-parah: dedicated to; samyata: controlled; indriyah: the senses;
jnanam: knowledge, labdhva: by obtaining; param: supreme; santim: peace; acirena: very soon; adigacchati: attains.

"One who has faith and controls his senses by focusing on that purpose (can) achieve knowledge, and one who has attained
knowledge very quickly finds peace."

The previous verse promised that happiness comes with the proper realization of the Self (Atman/ Brahman), and this verse further
explains that happiness is also accompanied by peace.

The acquisition of transcendental knowledge (tat viddhi) needs to start with faith (sraddha), because we need a bit of faith if we want to
seek for something valuable. Faith is an essential factor of progress in life. Without trusting the teacher's word, we cannot learn anything
because we will not be able to accept the basic information on which to build our knowledge. For example, when a pupil starts learning
how to write, the teacher asks him to memorize some new strange drawings called letters and tells him that they have such and such
sounds, and relate to the names of such and such objects. It is by faith and trust only, that the student can accept this information instead of
rejecting it, because the student is not equipped yet to verify whether such information is correct or not. The same applies whenever we
want to learn swimming or driving a car, or anything other knowledge.

Faith is also required in many daily situations - when we purchase a ticket for a journey or a show, when we ask directions to find a street,
when we get legal advice or any other consultancy, when we take a medicine recommended by a doctor or pharmacist, and so on. Without
a bit of faith or trust we would not be able to do much even in our ordinary life. Of course, faith is just the beginning, the first push that sets
us in motion - then we need to experiment and verify directly the validity of the things we have put our faith in.

There are two words indicating faith: sraddha and nistha. Sraddha is the initial act of trust that puts us on the path of progress, while
nistha is the ripe faith that comes from personal experience.

One of the most famous treatises on Bhakti, called Bhakti rasamrita sindhu (1.4.15-15), gives the technical steps in this sequence: adau
sraddha, tatah sadhu-sango, atha bhajana kriya, tato anartha-nivrittih syat, tato nistha, rucis tatha, atha saktis, tato bhavas, tatah prema
abhyudanchati. In the beginning some faith is required. This faith will bring us in contact with sadhus (good people), and by the power of
their good example and encouragement we start to directly experiment on the process of sadhana (worship and devotional service). By
practicing the sadhana we become purified from bad habits and bad qualities, from shortcomings and any other unwanted problem. Then
we become firmly situated in the process and we actually experience happiness and enjoy the experience immensely. We become attached
to the transcendental experience, then we feel a strong emotion and then pure love for God.

Everyone is seeking God, although many people may have different ideas about what or who God might be. We seek a purpose in life, the
origin and cause of everything, the subtle connection between us and the world and other people - unconsciously we feel all this is
extremely important, and we constantly try to get the answers. This is the purpose of human life. Without such search, the valuable
opportunity of human life is simply wasted.

The practice of controlling the senses (and the mind that is sometimes called "the sixth sense") is very important in the process of acquiring
knowledge and realization. Faith encourages us to become engaged in the process, and sense control enables us to continue the process
without getting distracted again and again.

Another important expression in this verse is fat-parah, "being dedicated to". The pursuance of spiritual knowledge and realization is not a
hobby, a superficial flimsy interest, or a trendy way to find a place in society through membership of some exclusive club. It is not
something that should come after all other concerns - the house mortgage, the upgrading of our technical gadgets, the renovation of our
wardrobe, fun-seeking vacations, pleasing one's family, getting some university degree, developing a career, keeping up with the neighbors
or the colleagues, and so on. "Busy people" get through the "busy lives" simply wasting time in various inconsequential activities, to
discover at the time of death that they have not accomplished anything, and they have lost their human opportunity in nothing more than
animal propensities such as gratifying their senses and the senses of others, eating, sleeping, mating and defending, and trying to please
people whose minds have unlimited demands. This is why in the Vedic system each individual gave priority to the cultivation of
transcendental knowledge, fully dedicating their time, energy and attention to this pursuit, living in the house of the guru and getting
trained by him. After this all-important training, a person can safely proceed to take up other responsibilities in family and society, because
he will be able to carry his consciousness through all the experiences of life and apply it to everything he does.
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ajnah: a fool/ ignorant; ca: and; asraddha-dhanah: one who does not have faith; ca: and; samsaya atma: one who doubts; vinasyati:
perishes/ is (engaged in) self-destruction; na: not; ayam. in this; lokah: world; asti: there is; na: not; parah: in the next life; na: not;
sukham: happiness; samsaya: doubt; atmanah: of one self.

"A person who is devoid of knowledge and faith, and cannot overcome doubts will be lost. For one who is plagued by uncertainty
there is no happiness in this world or in the next."

As we have seen, an initial act of faith is required to approach transcendental knowledge and consciousness, because we need to make the
effort of actually experimenting on what the scriptures and the Guru say. For someone who has always lived in the consciousness of
material body identification, it is not automatically apparent that we are not the body or the mind, and that our true nature and identity is
something that cannot be put under a microscope or weighed on a scale.

Earlier, Gita (2.29) clearly stated that the nature of the soul is so amazing that ordinary people find it very difficult to understand. All the
experiences that we have on the material level tend, through our material senses, to convince us that matter is the only reality and spirit is a
vague abstract concept that cannot be proven. Words, too, have limitations when it comes to describe the adhokshaja, that is beyond sense
perception. To actually come to understand Atman/ Brahman, we need to carefully listen to the instructions of the scriptures and guru, and
meditate favorably on them in a sincere effort to understand them. This requires faith and sense control - we trust that very soon we will
become able to perceive Transcendence - not through the material senses we use in every day's work, but through the spiritual senses that
we naturally possess, and that ordinary people in a materialistic society never get the chance to use. As we have already mentioned, any
form of learning requires a measure of faith, especially in the beginning when we have no reference parameters or previous experience to
verify the information that we are given. We just need to try, accepting the risk on the faith that the person who is giving us the instruction
knows what he is talking about.

The word samsayam refers to chronic uncertainty and fear that prevent us to actually make the effort to put theory into practice. It is
perfectly legitimate to ask all the questions we want (pariprasnena) and to verify all claims or statements, but we should overcome the
chronic tendency to doubt. We should be willing to take some risk, because otherwise we will remain stuck in the same non-progressive
situation forever. For example as we already mentioned, we need a certain amount of faith to purchase a train ticket, as we are investing
money and we obtain only a piece of paper, by which we are directed to board a certain train. Technically speaking, at that time we have
no way of being sure that we will ultimately reach the destination we want, but without making the conscious choice of trusting the
Railway service and board the train we are directed to, we will never be able to get to the place we want. We will just be stuck in the
railway station, wasting our time and experiencing negative emotions - fear, disappointment, anger, etc. A person who is unable to get
beyond the doubting phase will lose everything, as he will not be able to enjoy life normally like simple-minded materialists do, and he
will not be able to achieve the transcendental happiness that comes from the direct experience of the Atman/ Brahman. He goes neither left
nor right, and just remains stuck at the crossroads. The next verses will give further emphasis on this point, to stress its crucial importance.
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yoga-sannyasta: one who has attained renunciation through yoga; karmanam: of the activities; jnana: by knowledge; sanchinna: cut;
samsayam: doubt; atma-vantam: situated in the atman; na: not; karmani: activities; nibadhnanti: create bondage; dhananjaya: o
Dhananjaya (conqueror of wealth).

"One who practices the renunciation / has attained detachment from actions through yoga and has cut through all doubts by (the
sword of) knowledge, resides in the self/ finds his desires turning towards the self. O Dhananjaya (conqueror of wealth), such a
person is never bound by any action."

The expression yoga sannyasta summarizes all the requirements that have been explained before: faith, sense control, dedication are all
based on the fundamental consciousness of renunciation, or detachment from the material identification and possessiveness. This
understanding is also reflected in the popular meaning of "sacrifice". However, such renunciation does not entail suffering or deprivation,
and should not cause us to stop performing our proper duties (to family and social occupation) as many people mistakenly believe. Such
renunciation consists in giving up the selfish motivation that usually prompt people to work; it is yoga sannyasta, renunciation though the
yoga of transcendental knowledge and consciousness.

A yogi continues to work in the best possible way, but he is detached from the results of the activities because he is already fully satisfied
with inner happiness and peace. Having directly experienced such happiness and peace, a yogi is not disturbed by doubts any more,
because he has a direct view of reality. And because the inner Self is a source of unlimited happiness, he does not need to seek elsewhere,
just like a man who owns a five star restaurant does not need to wander in the streets begging for food. Still the yogi continues to work, and
if circumstances require so, he is ready to go out and win wealth for a higher purpose, as indicated by the name Dhananjaya ("conqueror of
wealth") that Krishna chooses to use in addressing Arjuna. Such pursuit of wealth is not motivated by the desire for sense gratification or
possession, but by the legitimate desire to perform yajnas for the benefit of the entire society. According to the particular circumstances of
place and time, such collection of funds can be used to build nice temples and ensure the worship of the Deity, or to publish spiritually
enlightening literature, to distribute sanctified food (prasadam), to gather people for spiritual discussion and the glorification of the names,
qualities, activities and teachings of the Personalities of Godhead, and to properly engage qualified persons in the service of society in a
transcendental spirit of devotion.
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Any beneficial activity (including "material welfare work") that is performed in a spirit of devotion and with a transcendental
consciousness becomes an asset towards liberation, and does not bind us either with good or bad karma.
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tasmat: therefore; ajnana-sambhutam: created by ignorance; Arit-stham: settled in the heart; jnana-asina: with the sword of knowledge;
atmanah: of the Self/ on the Self; chittva: cutting; enam: this; samsayam: doubts; yogam: in the Yoga; atishtha: (firmly) situated/
undertaking/ taking shelter of; uttishtha: rise (for battle); bharata: o descendant of Bharata.

"Therefore o Bharata, get up and fight, establishing yourself in yoga and using the sword of knowledge to slash off all these doubts
that were born from ignorance and are infesting the heart."

This verse concludes the fourth chapter of Bhagavad gita, summarizing its contents.

By properly pursuing the transcendental knowledge and consciousness we destroy ignorance and illusion, but still it is possible to be
attacked by doubts in the early stages of sadhana, because of a long habit of the mind to identify the self with the body and the thought
processes, and also because of occasional association with materialistic persons or messages. Attachment to ignorance creates doubts in the
heart and cause negative emotions such as fear, depression and confusion. A moderate amount of doubts can be useful in the beginning,
before we choose a path, because doubt is a natural function of intelligence and can save us from many dangers and especially from the
widespread cheating enterprises that thrive in the field of religion and ideology in general. However, once we have verified that our
spiritual guide is a qualified and sincere person, we should not allow doubts to sap our energy and determination, otherwise our progress
will be slowed down. Which doubts are we talking about? Those about the Self, atman. The confusion about one's true nature and identity
comes from a long habit of associating with the ignorance of material identification and attachment, and at times some new sprout can
grow from the felled plant, if we are not careful enough to extirpate the roots.

The word atmanah can also be interpreted to indicate that one's doubts cannot be removed by anyone else. Faith is just the beginning, and
it is required in order to listen attentively to the instructions of guru and shastra, and to take the leap "of faith" that makes us think and act
in a transcendental way. The result of such activities will give us a direct experience that is the only true answer to all doubts.

If you wish to know what honey tastes like, you first need to gather the theoretical knowledge of what honey is - what it looks like, where
it is normally found, how it is acquired (either from the bees or from a shop), the quantity that one should take, etc. This requires faith
because we need to believe what we are told, otherwise we will never be able to act on such information.

Next, faith must lead us forward, seeking for the actual thing - the honey - and when we have found something that corresponds with the
theoretical descriptions we have heard, we need some more faith to invest our money or work to acquire the honey. Finally, there is one
more act of faith, that consists in actually putting the honey into our mouth without listening to the hundreds of doubts raised by the mind
(could it be poisonous? oh my god it looks like carpenter's glue! how sticky and messy it is! will it really be palatable?). After that point,
the job of faith (sraddha) is over. We can actually and directly taste the sweetness of honey, and nobody will be ever able to convince us
that honey is not palatable.

The two expressions athistha and utthistha are very interesting. Athistha means "situating himself on a strong basis" and utthistha means
"rising up to move on". We need a center of permanent balance in our life, but such stability is dynamic and must be preserved by the
proper action. We cannot remain stable by abstaining from action, because in this world everything moves and changes, and sattva quickly
rots into tamas when it is not exercised dynamically. The secret is therefore to move on with the flow of Life, remaining solidly balanced
on the proper consciousness of the Self, but always ready to perform one's duty selflessly.

Chapter 5
Sannyasa Yoga
The yoga of renunciation

This chapter speaks clearly about two extremely difficult and misunderstood subjects - sannyasa and yoga - explaining what actual
renunciation is, and what is the true purpose of yoga. We will see how the teachings of this chapter do not contradict the teachings of
previous chapters but rather they integrate them and make them easier to understand.

The order of sannyasa is the fourth stage of life or ashrama for civilized people (aryas). In the previous chapter, Krishna has explained the
system of varnas as a categorization of social duties according to one's qualities/ tendencies and activities/ abilities (guna and karma), that
is part of the greater system called varnashrama, including both varnas and ashramas and detailing their duties to ensure the gradual
progress of the entire society. Quite the opposite of the present degraded caste system based on birth prejudice and disregard for real
personal qualities and duties, the varnashrama system is meant to support and stimulate the individual's training for progress and
development, by setting duties and responsibilities that are progressively more demanding just like the higher classes in school are set
lessons and tests that become increasingly difficult and demanding. The general direction leads from the lower gunas (qualities) of tamas
(ignorance) and rajas (passion) towards sattva (virtue/ goodness), that is characterized by selflessness, sense of responsibility and duty,
simplicity of life, peacefulness, cultivation of knowledge, cultivation of detachment/ renunciation, wisdom, internal and external
cleanliness, and inner happiness and satisfaction that radiates in every aspect of life. Later Krishna will explain more about the three gunas
(modes or qualities) of material nature, especially in chapter 14, that is specifically entitled guna traya vibhaga yoga, or "the yoga of
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differentiating between the gunas". However, already in 2.45 (nitya-sattva stho) he had said that one should always remain situated in
sattva, because the purification of the mind and body and the cultivation of knowledge are the purpose of all the karmas and yajnas, or
dutiful activities and religious rituals

Among the 8 categories of the varnashrama dharma, the brahmana (for the varnas) and the sannyasi (for the ashramas) are expected to be
the highest and most qualified among the human beings; the brahmana is one who knows Brahman in theory and practice, while the
sannyasi has completely renounced all material identifications, associations and attachments. Thus they exemplify the highest level of
jnana (knowledge) and vairagya (detachment), the two main qualities/ practices that enable spiritual and material progress.

Just like it is not sufficient for a man to wear a sacred thread to be considered a brahmana if he does not possess the qualities and does not
perform the duties as per descriptions in the shastra, it is not sufficient for a man to wear saffron colored clothes to be considered a
sannyasi if he does not possess the qualities and does not perform the duties as per descriptions in the shastra. The instructions for
sannyasis are found especially in the Upanishads, many of which are specifically dedicated to that purpose: Aruneya Upanishad, Avadhuta
Upanishad, Bhikshuka Upanishad, Brahma Upanishad, Jabala Upanishad, Katha rudra Upanishad, Kundika Upanishad, Maitreya
Upanishad, Narada parivrajaka Upanishad, Nirvana Upanishad, Para brahma Upanishad, Paramahamsa Upanishad, Paramahamsa
parivajaka Upanishad, Sannyasa Upanishad, Satyayani Upanishad, Teja bindu Upanishad, Turiyatita Upanishad, Varaha Upanishad, and
Yajnavalkya Upanishad.

Formally entering the order of sannyasa has never been obligatory, but it had been recommended for brahmanas to set an example of
higher aspirations among the general population. However, with the onset of Kali yuga the social body became increasingly afflicted by
degradation and thus the order of sannyasa has mostly become a mockery of itself. According to the original shastras, a sannyasi cannot
have any possession, any fixed residence, any opportunity for self gratification. He cannot accept disciples, he cannot teach or even mix
with other people, except for the brief span of time a householder needs to milk a cow to feed a beggar. A sannyasi would not be invited
for meals into the house, but was just given alms in his kamandalu (water pot) or uttariya (upper cloth), generally in the form of rice,
fruits, vegetables, and especially milk - considered the most suitable food. A sannyasi was not supposed to cook his food, but he was
expected to eat raw unseasoned food just to keep the body barely alive, without any concession to taste.

To avoid the possibility of the sannyasi becoming too complacent with his means of living, a precise and explicit rule stated that sannyasis
could never come near women or wealthy or powerful people in society. This observance was also helped by the fact that sannyasis were
expected to totally disregard the care of their own bodies and clothing, even roaming around naked or scantily covered by rags. They could
not use shoes, umbrellas, or vehicles of any kind, and in general they were expected to do nothing else but simply prepare themselves to
death through total detachment from all material identification and belongings.

Since the rules of sannyasa are so strict, it is better to humbly remain in an apparently ordinary position as a vanaprastha or grihastha or
brahmachari, rather than venturing into the order of sannyasa and then falling from that position. A person who leaves the order of
sannyasa to engage again in material life - family, society, business etc - is called a vantasi, "one who eats his own vomit" (Bhagavata
Purana 7.15.36), and a person who behaves in a way that disgraces the name of sannyasa is called a dharma-ha, "one who kills dharma"
(Bhagavata Purana 11.18.40-41).
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arjuna: Arjuna; uvaca: said; sannyasam: sannyasa; karmanam: of the activities/ duties; krishna: o Krishna; punah: again; yogam: yoga,
ca: and; samsasi: you are praising; yat: that; sreya. the higher benefit; etayoh: of the two; ekam: one; tat: that: me: to me; bruhi: tell; su-
niscitam: absolutely without doubt.

Arjuna said: "O Krishna, you have praised sannyasa (renunciation to all actions) and then (you praised) yoga (conscious
engagement in action). Please tell me which one of these two will, without any doubt, be the best."

In this verse, the definition of yoga is opposed to the concept of sannyasa as “renunciation to action”, highlighting the fact that yoga means
“engagement in action”. The difficulty of understanding expressed by Arjuna is common to everyone, especially when one finds himself in
difficult circumstances. Good theories need to be put on the test of practical application in life - there are so many armchair philosophers
and week-end bhaktas who like to spend a lazy afternoon in hefty talks or ponderous tomes, but when difficulties arise, all their nice
talking and reading is forgotten and they act in very opposite ways, "because this is real life".

The difference between a person who acts out of selfish interest and a person who acts in a transcendentally renounced consciousness is
not always apparent, because they both engage wholeheartedly and painstakingly in the dutiful action, investing their intelligence, their
will power, and the effort of their bodies. Krishna also says that one should never renounce the performance of one's dharmic duty, yet the
position of a sannyasi - who has given up all ties to family and society and does not perform any duties - is considered exalted and
transcendental. This is the main focus of Gita, and we should not think that the repetition of this concept is boring, because repetition is
aimed at stressing the importance of the teaching, and engraving it into the student's mind, so that it becomes part of his mental structure.
Krishna will repeat this point again and again.

See 6.1: "The real sannyasi and the real yogi is one who selflessly performs all his duties in society and takes the proper actions where
required, without any attachment to enjoy the fruits of his activities - not one who escapes from action in the name of some rules of
renunciation.”

And 18.2: “Actual renunciation or sannyasa consists in giving up the desire for selfish activities. In fact, one should renounce the fruits of
all activities: this is defined as renunciation.”
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And 18.5: "Sacrifice (sacred action), charity and austerity, and one's duties, should never be given up, but must always be performed.
Certainly these - sacrifice, charity and austerity - can purify even the wise."

And 18.7-8: "Sannyasa is never about giving up prescribed duties. Those who abandon their prescribed duties (with the idea of
renunciation) are said to be under the influence of famas (ignorance)", "One who is unhappy about his duties, and gives them up out of fear
of physical difficulties, is renouncing under the influence of rajas (passion), and certainly does not obtain the (expected) fruits of
renunciation".

The answer is that there is no duality between sannyasa and yoga.

The real yogi is also the real sannyasi. This is the statement that will open the next chapter (6): "One who performs the (ritual and social)
activities constituting his/ her duties without depending on the results of the action is the real sannyasi (renouncer) and yogi, not one who
does not kindle the (sacred) fire and does not engage in activities."

The word fat in this verse is very interesting, because with it Arjuna subtly shows that he knows the ultimate purpose to be attained: tat
("That"), Transcendence, is the purpose of sannyasa and yoga.
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sri: the wonderful; bhagavan: Lord; uvaca: said; sannyasah: sannyasa; karma-yogah: karma yoga, ca: and; nihsreyasa: of the highest
benefit; karau: making/ leading to; ubhau: both of them; tayoh: of the two; tu: but; karma-sannyasat: than renunciation to activities,
karma-yogah: engagement of action (in transcendental consciousness); visishyate. is better.

The Lord said: "Both these (paths), the sannyasa (renunciation) and the karma yoga (the yoga of action) will bring the best benefit,
but the karma yoga (the yoga of action) is better than the karma sannyasa (renunciation to action)."

The best benefit is indicated by the word nihsreya, a strengthened form of the word sreya. We have seen previously that sreya is the real
ultimate and permanent benefit, while preya is the immediate gratification, the apparent material benefit. So nihsreya defines the epitome
of the ultimate benefit: liberation from material conditionings and the attainment of the transcendental level of consciousness.

Both aspects of sadhana (spiritual practice) - sannyasa and karma yoga - are perfectly compatible with each other, and in fact they are both
required to achieve the desired success (sreya). As we have seen in the other quotes from Gita, real sannyasa consists in renouncing the
selfish motivation of the activities, rather than abstaining from activities themselves. However, the simple act of renunciation to the fruits
of the activities is not sufficient to attain perfection, because it is a "negative" concept. We need to eliminate misconceptions in order to
properly understand the fattva, but the mere elimination of misconceptions is not sufficient to actually understand the subject. Therefore we
need to proceed with a proactive plan, a constructive plan, by which we engage our body, senses, mind and intelligence in positive action
that is free from selfish motivations. To make an example: when we want to cultivate a field, we first need to clear away all the garbage
and stones and weeds, and prepare the soil properly, making it level and aerating the superficial layer, and adding the fertilizing substances
that are most suitable for that particular cultivation.

This preliminary work will ensure that the plants will grow healthy and strong, and the harvest will be done smoothly and without
damages. But that is only the beginning of the work: we then need to spread the seeds, cover them with some soil and irrigate the land.
When the plants have sprouted, we need to continue the cleaning work we have done in preparation - cleaning out the garbage and the
weeds, and taking care of the pests that might be attracted to the nutritious and tasty stuff that the plants bear.

Similarly, before we start the process of sadhana proper we need to understand the difference between a weed and the useful plant we are
growing, and how to keep our grounds clean. But the proper care of the harvest remains our main concern. What is the harvest here?
Service to the Supreme. A bhakta could also translate karma yoga as "devotional service", because that is the purpose of the action when
one is free from selfish motivations. However, we need to weed out a few misconceptions from this definition.

Devotional service, described more appropriately as bhakti yoga (rather than karma yoga), requires the proper understanding and
realization of what the Divine is, and what are the basic parameters that define the service to the Divine.

When we translate karma yoga as "devotional service" we imply that all our regular activities, all our duties to family, society, and the
universe, must be performed selflessly in a spirit of service to the All

It does not mean that we can jump from family life to sannyasa and back, or to some strange and new position between them, whenever it
is more convenient for us to enjoy something or to escape from something else, or to enjoy the advantages of both positions under the
pretext of being "transcendental".
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jiieyah sa nityasannyasi yo na dvesti na kanksati | nirdvandvo hi mahabiho sukhar bandhatpramucyate | | 5-31 |

jneyah: it should be known; sah: he/ she; nitya: always; sannyasi: sannyasi; yah: he/ she; na: (does) not; dveshti: hates; na: not;
kankshati: aspires to; nirdvandvah: non-duality; hi: indeed; maha-baho: o Mahabaho ("mighty armed"); sukham: easily; bandhat: from the
bondage; pramucyate: becomes completely liberated.
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"It should be known that the (real) sannyasi (who remains in) permanent (renunciation) does not hate nor aspires to (anything),
and/ because is certainly (always) free from duality. O mighty-armed (Arjuna), (such a person) becomes completely liberated from
(all) ties very easily."

The expression nitya sannyasi implies that the official vow of permanent renunciation should not be taken lightly. In fact in Kali yuga such
official vows are not prescribed because most of the degraded people of this age are unable to follow the strict rules of this ashrama and
usually they end up making a superficial show of sanctity in order to obtain some material benefits from the gullible public.

A temporary practice of sannyasa may be taken up by anyone, as an exercise in renunciation and simplicity of life especially during vratas
(periods of special austerities) or pilgrimages to holy places, but the permanent acceptance of the order of sannyasa requires a remarkable
level of personal evolution. Only a person who has attained the transcendental level of Brahman realization will be able to overcome
duality and remain undisturbed in front of the many favorable and unfavorable circumstances of life.

A sannyasi has no likes or dislikes, is not attracted or repulsed by anything and sees all living entities just as souls and parts of God,
without being distracted by their bodily appearance or even by their behavior. He does not pursue sense gratification but he is always ready
to engage everything and everyone in the service to the Divine, without ever being confused by external conditions of the body such as
gender, caste, age, race and color. However, to be a sannyasi one does not need to leave one's family or job, or dress in a saffron-colored
loincloth or stop wearing shoes. Many times, Krishna repeats that a true sannyasi continues to perform the prescribed duties - to one's
family, one's professional occupation, etc - but without the selfish motivation of getting a personal benefit, such an increase in profits,
name and fame, a high position, etc. So one who merely changes the external dress and social position in order to avoid the hurdles that
come with the proper selfless performance of duties, and to enjoy a total lack of responsibilities, is acting under the influence of the lower
modes of material nature.

The expression sukham bandhat is very interesting because it contains several meanings. Sukham means "easily", in the sense "with ease,
comfortably, smoothly, without problems". According to this meaning, the verse upholds the gradual system of purusharthas described in
Vedic literature - dharma, artha, kama and moksha - that enable the individual to experiment all the opportunities of human life in this
world, without remaining entangled in the related activities and their results.

Happiness and ease are not condemned by Gita, however, one should not become attached to them, either. In fact attachment to one's
happiness and comfort is also a form of bondage, albeit under the influence of material saftva. For example, a person who has developed a
strong habit of cleanliness may feel repulsion at the idea of executing some work involving contact with dirty or contaminated things, but
this is a conditioning, too.
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sankhya: the Sankhya; yogau: and the Yoga; prithak: different; balah: childish; pravadanti: they say/ declare; na: not/ never; panditah:
the pandits ("expert in learning"); ekam: in one; api: although; asthitah: situated; samyak: complete; ubhayoh: of the two; vindate: enjoys;
phalam: the results.

"Only childish people, and not panditas, speak of Sankhya and Yoga as two different paths. In fact one who is firmly situated on
either of these attains the final purpose of both."

After clarifying that sannyasa and karma are one and the same path, Krishna here states that sankhya and yoga, too, are one and the same
path. This means that the path of spiritual realization, called Yoga, must be integrated by all the genuine techniques offered by the
scriptures - Sankhya, Karma, Jnana, Sannyasa, Hatha, Dhyana, Kriya, Bhakti, and Buddhi. All these methods are simply ingredients of the
one and only path of Yoga: if one is missing, we will not achieve the expected result. This is directly opposing the mainstream ignorant
notion that there are "different" paths in the Vedic system, and one who chooses one path cannot choose another at the same time. The only
real difference taught by Vedic knowledge is between sat and asat, dharma and adharma, sura and asura, vidya and avidya. Otherwise, all
genuine dharmic methods are not only compatible, but also complementary, just like the "different”" limbs of one single body cannot be
detached from the body without losing their purpose. Let's examine the meaning of the various limbs of the dharmic path of Yoga
presented in Bhagavad gita.

Sankhya is the knowledge of the difference between spirit and matter, that cleans the field from misconceptions. Karma is the practical
engagement in active life in the performance of one's duties, that creates merits or punya, increasing sattva and therefore the intelligence
and ability to achieve success in Self realization. Jnana is the transcendental knowledge and wisdom that keep us in the proper
consciousness; it is also called svadhyaya, or study of the scriptures. Sannyasa is the renunciation to the ahankara and mamatva - the
identification with the material body/ mind (position, etc) and the attachment to material things and relationship (possession, belonging,
affiliation etc).

Hatha is the balancing of the two energies of the body and mind - masculine and feminine - that enables us to transcend both and become
situated in Transcendental identification. Kriya is the practice of sadhana, the regulated activities that train us in the personal association of
the Divine consciousness. Dhyana is the meditation on the Absolute that includes all realities; it only becomes possible after we have
acquired the proper knowledge and consciousness. Bhakti is the sentiment of love and devotion to the Lord, or isvara pranidhana. Buddhi
is the intelligent discrimination that enables us to apply each and every ingredient in the appropriate way.

Recently some clever business people have come up with imaginative definitions such as the “Yoga of laughing” (Hasa Yoga), or the
“Yoga of sleeping” (Nidra Yoga), and some people have even patented "Yoga systems" under their own personal names. They have
invented Yoga for pregnancy, Yoga dance, Sauna Yoga, sex Yoga, antigravity Yoga, and who knows what else. There is even a special
Yoga for dogs that has been (ridiculously) called "Doga". All this bogus stuff has distorted the original concept of Yoga and has no
foundation whatsoever in the original scriptures, although most of these speculations claim to get their authoritativeness from the ancient
Tradition. If we want to really understand Yoga, we need to go to the source.
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vatsafnikhyaih prapyate sthinam tadyogairapi gamyate | ekam sankhyam ca yogam ca vah pasyali sa pasyati | | 5-51 |

yat: what; sankhyaih: by the Sankhya; prapyate: is obtained; sthanam: position; fat: that; yogaih: by Yoga; api: even; gamyate: can be
obtained; ekam: one only; sankhyam: Sankhya; ca: and; yogam: Yoga; ca: and; yah: he/ she; pasyati: sees; sah: he/ she; pasyati: sees
(correctly).

"The (same) purpose/ position/ place that is attained through Sankhya is also attained through Yoga. One who sees Sankhya and
Yoga as the same one thing, is (really) seeing (correctly)."

In this verse, Krishna unequivocally condemns the "different schools" concept taught by mainstream academia and by sectarian "religious"
organizations entangled in material politics.

Sankhya is described as the analytical study of Reality, that distinguishes the various categories of existence, and specifically highlights the
difference between the material elements of prakriti and the conscious being called purusha. Yoga is described as the science of action in
transcendental consciousness, which consists in the pure awareness of one's own identity as atman, and the detached observation and
utilization of the material elements that compose the body and the mind.

Therefore, Sankhya and Yoga are not different at all from each other. Sankhya philosophy is not opposed to the Bhagavata philosophy as
some may believe, as the knowledge of the categories of Reality can not be opposed to the knowledge of the Supreme Reality. In fact, by
knowing the glories that Bhagavan Isvara manifests in this world, we will become able to appreciate the deep meaning of the nature of
Bhagavan - otherwise, our bhakti will remain only superficial. This genuine method of study is exemplified in the Bhagavata Purana as
well as in later chapters of Gita, and especially in chapters 11, 13, 14, 15, 16 and 17.

Dismissing the knowledge of the universe as unnecessary or even opposed to the knowledge of the Supreme Personality of Godhead is a
dangerous and foolish choice that puts us in the fatal risk of increasing our false ego and arrogance, making us believe that we are too
"elevated" for this kind of topics. Without understanding that we are not the material body - the first and foremost teaching of Krishna in
Gita - there is no point in fantasizing about being transcendentally engaged in so many activities in devotional service or even
contemplating so-called intimate /ilas, because all such activities will simply boil down to politics and sentimentalistic cheating. It is true
that mere theoretical scholarship will not take us to the transcendental level, but that applies to all philosophical/ theological schools; the
same applies to philanthropic activities, to Deity worship, etc. The real difference is in the consciousness, not in the official allegiance to
one institution or "school" or another.

In the previous verses, niskama karma, or action in selfless service, was declared as better than mere sannyasa or renunciation; sankhya on
the other hand is based on the fundamental knowledge that governs renunciation and action at the same time.

The word sthanam, "permanent position, place" mentioned in the verse refers to the liberated position, the platform on which one has
transcended material identifications and attachments, and acts from the pure consciousness of the Self, or atman. It is a stable and solid
position, from which one does not falter or fall into ignorance and delusion. The words sah and yah are personal pronouns but do not
contain any reference to masculine or feminine gender; they can be translated either or both as "he" and "she".
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sannyasastu mahabaho duhkhamaptumayogatah | yegayukto munirbrahma nacirenadhigacchati |1 5-61 |

sannyasah. sannyasa; tu: but; maha-baho: o Mahabaho ("mighty armed"); duhkham: suffering; aptum. afflicts; ayogatah: without yoga;
yoga-yukto: engaged in yoga; munih: the wise; brahma: Brahman, na: no: cirena: delay; adhigacchati: attains.

"O mighty-armed (Arjuna), sannyasa (renunciation) without yoga (proper engagement) only produces misery/ is attained with
difficulty; one who is engaged in yoga is a muni (a wise person) and quickly attains Brahman."

The word muni describes a wise person, who remains silent and quiet because s/he is not afraid of silence and solitude. Such a person is
focused on inner happiness and detached from external circumstances. This happy state of being is possible only with yoga, the proper
engagement of the consciousness.

The concept of sannyasa, renunciation, is not sufficient in itself to liberate the individual from material identifications and attachments,
because the sannyasi may still think that he has become a great personality because he has chosen to abstain from pleasures that
legitimately belonged to him, and that such sacrifice is putting him above all other human beings, so he is entitled to extra respect and
service from the general people. Krishna has already said (3.6): “One who controls the senses of action but continues to remain attached to
the memory of the sense objects, is called a fool and a hypocrite". A person who restrains the senses but still maintains the concept of sense
enjoyment and sense objects as connected to his personal gratification (either positive or negative) is a pretender.

In this verse Krishna adds that such a person is also inevitably destined to suffer, because his mind, senses and body miss the pleasures and
comforts that he has left behind. The reason was explained in 2.59: the taste for the sense objects remains in the mind, senses and body of a
person who still identifies with the material body - the only way to overcome this problem is to be engaged in something better (param
drstva nivartate). Such engagement is called yoga, the art and science of action (2.50), by which one can work happily without being tied
by the results of the activities, and thus attain liberation (Brahman).

This result is not obtained simply by showing one's esophagus' movements in public, or by increasing the oxygen intake with deeper and
faster breathing - or even getting a fit and trim body and a relaxed mind. All the physical benefits of asana and pranayama, mudras, kriyas
etc are simply a side effect, not the purpose of Yoga - that otherwise would not be much different from Pilates or jogging, that have the
effect of increasing one's bodily identification rather than enabling us to break away from it.
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vogayukte visuddhatma vijitatma jitendrivah | sarvabhutatmabhutatma kurvannapi na lipyate | | 5-71 |

yoga-yuktah: engaged in yoga; visuddha-atma: (having) purified one's self; vijita-atma: (having) controlled one's self; jita-indriyah:
(having) conquered the senses; sarva-bhuta-atma: the self of all living entities; bhuta-atma: the self of existences; kurvan: making; api:
even; na: not; lipyate: is affected.

""A person who has purified him/ herself through the engagement in yoga, conquering the self and controlling the senses, considers
him/herself as the atman that is the same atman/ existence of all living entities. Although engaged (in activities), s/he is never
affected (by them)."

The three stages of yoga are hereby described in descending order as visuddhatma, "purified mind", vijitatma, "controlled mind" and
Jjitendriya, "controlling the senses". At first we must learn to control the senses - starting with one's tongue, both in speech and eating. In a
wider sense, this "faculty of speech" and "faculty of nutrition" expand to the expression of the mind through writing and other means, and
to the subtle food we give to your senses and to our mind. So it is very important to control what our senses acquire from the external
world and also what our senses transmit to the external world. As we have seen also in other verses, the word atman means "self".
According to the particular context, it can refer to the spirit soul or jivatman, or to the identification of the living entity, a concept that may
extend to the mind. The expression visuddha atma in this verse specifically refers to the identification of the atman, because by purifying
one's identification - establishing one's identification as pure atman - also our mind, senses and body automatically become purified
because of the fire of Knowledge and transcendental consciousness.

The expression sarva-bhutatma-bhutatma may seem redundant, but we know that Krishna is not speaking unnecessarily. It is a mysterious
definition that obviously includes different layers of meanings. We have already seen that the word bAuta means both "being" (in the sense
of "entity") and "existence", and in fact even the two meanings have a deep connection in English language. A being is something that
exists, a state of existence of the consciousness or atman. When the atman incarnates in this world, it becomes a "bhuta", or "being", as the
definition implies a manifestation, a state of existence that has come to be. The beginning of such manifestation can be traced at the
beginning of the cycle of creation, while the existence of the atman has no beginning. This is the difference between atman and bhuta.

The expression bhuta atman connects the two meanings, resulting in "the Self of all beings"; when repeated twice, the meaning is
expanded in the other direction, including the sense that the Supreme Self is the foundation for all beings. Later in Gita (7.7) we will find
the same concept expressed even more clearly: "There is nothing greater than me, as everything is strung on me like pearls on a thread."

Moving this wonderful metaphor on the level of ontological reality, we can see that the Self of all beings is at the same time the foundation
for all states of existence - the two concepts actually expressed in the very same words.

By meditating on this interesting fact, we are blessed with yet another opportunity to understand and realize the true nature of the Atman/
Brahman, and by understanding and realizing Brahman we are never affected by any material circumstance.
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naiva Kificitkaromiti yukto manyeta tattvavit | pasyvansrunvansprsaijighrannasnangacchansvapaisvasan | | 5-81 |

na: not; eva: certainly; kincit: anything; karomi: 1 do; iti: like this; yuktah: engaged; manyeta: he/ she thinks/ should think; zattva-vit: one
who knows reality; pasyan: seeing; srinvan: hearing; sprisan: touching; jighran: smelling; asnan: eating; gacchan: going; svapan:
dreaming/ sleeping; svasan: breathing.

"One who is a yogi thinks/ should think, ‘I am not the doer of anything’. One who knows the truth (engages in the activities of)
seeing, hearing, touching, smelling, eating, going, dreaming, breathing,

This verse and the next are usually studied together since they constitute a list of activities normally performed in ordinary life, as Krishna
has already stated clearly (3.8) that everyone must work, at least to maintain one's body.

Seeing, hearing, touching or using one's hands, smelling, eating, walking or moving, dreaming and breathing are fundamental activities for
everyone's bodily survival. The first 5 items on the list directly refer to the sense activities - sight, sound, touch, smell and taste. These
fundamental functions of the body enable us to work to provide for our own maintenance, offer the opportunity to enjoy the pleasures of
life, and enable us to engage in divine service as well. These activities are considered natural duties - nitya (regular) and naimittika
(specifically required by circumstances or needed in order to achieve a particular goal) as well as kamya (chosen according to one's
personal inclination and abilities).

Even the most basic and daily activities are seriously obstructed by the lack of eyesight, but at times it is difficult to control the eyes
because the sense of vision is always attracted by beautiful forms and even by terrifying forms, and the connection between the eyes and
the brain is the most direct among all the senses in the body. The sense of hearing is only marginally less important than eyesight; a deaf
person can manage almost all normal activities and take care about a job and a family. However, it is through sound that we are warned of
dangers and other events that are happening outside our view's range, and even during sleep, when our eyes are closed. Without the sense
of hearing it is extremely difficult to acquire knowledge of those things that are beyond the gross bodily level. A person with a healthy
sense of hearing is naturally attracted by nice sounds - the voices of his dear loved ones, the melody of music and song, interesting stories,
information on the world, and the acquisition of knowledge.

The sense of touch is not connected simply with the perception of heat and cold, softness or hardness, etc, but it is essential in order to
execute any work. It is through touch that our hands manipulate matter and our feet move our body around. In the course of such work, the
sense of touch procures pleasure and pain that the Yogi faces bravely without being confused by them.
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The sense of smell also carries pleasures and pains on a daily basis, and it is closely connected with our mind's emotions. A bad smell
causes depression and irritability, and even a tendency to ignorance and delusion, while a good smell can calm our mind, elevate our
thoughts, and even drastically improve our health, as demonstrated by the studies in aromatherapy. The sense of taste is here represented
by the word asnan, "eating". In fact, this is the only good sattvic utilization of the sense of taste: to nourish the body and mind with
healthy, clean and tasty foods that are a crucial factor in maintaining and improving our health and happiness of mind.

The word gacchan, "going", is listed separately from the activities of the basic senses because it can apply to methods of traveling that do
not depend on our feet only. A person can and should utilize this faculty both for daily maintenance and for the performance of higher
duties, such as traveling to holy places of pilgrimage, going to preach and teach where required, and acquire knowledge.

The activity of sleeping and dreaming may seem less fundamental if compared to the other basic engagements of the senses of this list, but
sleep is required to maintain a healthy mind balance, and even dreams are an important part of a person's life. The dreams we experience
during our ordinary sleep are required to balance and cleanse our mind from the debris of the day's events - problems, emotions,
interactions with other people. The dreams we experience during our waking time are also useful because they keep our mind open to new
things and allow us to perceive subtle realities: it is a natural and elementary form of meditation that can and should be developed into real
meditation through the knowledgeable practice of yoga.

The activity of breathing is here listed last, as a function that can be both conscious and unconscious, and greatly influences our state of
mind, more than all the other sense activities. All the activities listed in these 2 verses are performed by the body, the senses and the mind,
and not by the actual atman, because the atman is not concerned by such needs. Sometimes we find that our senses are automatically
engaged even without our conscious choice, so we could inadvertently see, hear, touch, eat something bad that is cause of contamination,
or even arrive in a bad place, have a bad dream, or suffer breathing difficulties. But as long as our consciousness remains fixed on the
transcendental level or yoga, the awareness of Atman/ Brahman, such disturbances will disappear without causing too much damage.
However, the body and the mind need to perform these activities in order to remain functional and facilitate our work in Self realization.

The yogi has left all identification with the body and mind, and is simply using them like a vehicle. In this verse, the definition of yogi is
"one who knows Reality", or Atman/ Brahman: this is the only genuine and authoritative requirement for a person to be called a true yogi.
The word manyeta includes the meaning of "thinking, considering, remembering, being aware of", and the particular grammatical form of
the verb suggest that such thinking is expected or characteristic of the yogi.
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pralapan: talking; visrijan: leaving; grihnan: accepting/ taking; unmishan: opening; nimishan: closing (one's eyes); api. although;
indriyani: the senses; indriya-artheshu: in the objects/ the purposes of the senses; vartante: let them be; iti: like this; dharayan:
meditating.

talking, leaving/ abandoning, accepting/ taking, opening and closing (one’s eyes), but s/he meditates that the senses should
naturally be engaged in the sense objects (and s/he does not identify with them)."

This verse continues the list of the ordinary activities of the senses that are required in order to properly maintain one's body and progress
in life, materially and spiritually. Talking is a very important function, that can further our progress to the highest levels through the
recitation of the scriptures and the beneficial discussions that help ourselves and others to improve the quality of our consciousness.
However, the tongue is the most difficult sense to control, and sometimes we find ourselves talking more than necessary, or engaging in
discussions that are not really beneficial, or having to tell off people for the purpose of correcting them. What we talk about, just like what
we hear, can have an enormous influence of our consciousness, identifications, attachments, desires, and concerns.

The work visrijan, "giving up", can also be translated as "evacuating", as this physiological function is also connected to our sense of
attachment and possession - often people who suffer from constipation are afraid of letting go or losing something. Similarly, grihnan,
"accepting", "taking", "holding", can have a variety of meanings in daily life, which includes praise and insult, gain and loss, pleasures and
pains of many types. A yogi is not afflicted by false ego, therefore he can take a lot from life without being really disturbed. However, this
does not mean that a yogi should accept or take anything and everything - there are limits to what one's mind, senses and body can manage,
so although he remains undisturbed internally, he should still watch out, just like he remains careful about what he is watching, listening to,
touching, sniffing, eating, where he is going, what fantasies he allows his mind to wander in, what he talks about and so on.

The words mishan and nimishan refer to the opening and closing of one's eyes, which is not exactly the same as svapan, sleeping or
dreaming as mentioned in the previous verse, or the visrijan and grihnan, rejecting and accepting, mentioned earlier in this verse. We open
and close our eyes as a choice to become directly involved in what is happening around us, in the world - injustice, ignorance, happiness
and distress of others, the beauty and the horror, anger, fear, cruelty, emotions, attachments, and all the phantasmagoria of the immense
theme park that is the universe in which we live.

A yogi does not necessarily remove himself from the world, except for the time when he needs quiet and silence to train himself in
meditation. When he has progressed to a stable level of consciousness, the yogi can maintain his meditation in more difficult
circumstances, that offer the opportunity for performing a useful service to the Supreme. In this regard, the word dharayan is particularly
important. We know that dharana is the first step in actual meditation, a crucial part of the practice of yoga (yama, niyama, asana,
pranayama, pratyahara, dharana, dhyana, samadhi). The dharana mentioned in this verse concerns the awareness of one's true identity as
Atman/ Brahman, detached from the natural activities of the senses.

Another important point made in this verse is that the yogi does not stop or abstain from the activities of the senses - something that would
only bring suffering, as just stated in verse 6 - but he allows such functions to continue in a way that is useful and beneficial.
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brahmani: in Brahman; adhaya: surrendering; karmani: all activities/ duties; sangam: association/ affiliation/ attachment; tyaktva:
abandoning; karoti: makes; yah: he/ she; lipyate: becomes affected; na: not; sah: he/ she; papena: by forbidden actions; padma-patram:
the leaf of the lotus; iva: like; ambhasa: by the water.

"Surrendering/ connecting/ dovetailing all activities to the Brahman, giving up all (identification and) association, one is never
affected by the negative consequences/ sin of bad action, just like a lotus leaf is never affected by water."

Can we translate "Brahman" as "Krishna consciousness" in this verse? Of course yes, provided that "Krishna consciousness" is based on
the constant awareness of one's transcendental identity as spirit soul (rather than the material body) - the very first concept that Krishna has
chosen to clearly establish in his teachings in Gita. However, if we believe that "aham brahmasmi" is an "impersonalist speculation" and
that "sankhya" (as taught by Krishna in the second chapter of Gita) is "opposed to bhakti", then we have a serious problem. Couldn't we
just call "Brahman" as "Brahman" instead?

By really studying and presenting Bhagavad gita as it is, we will be able to achieve the results Krishna is promising. As long as one
believes (on which grounds and on whose authority, it is not clear) that Brahman realization (the overcoming of the false ego or.
identification with the material body) is opposed or detrimental to the realization and service of Bhagavan, the only result will be a foolish
fanatical and superficial sentimentalism motivated by partisan and sectarian affiliation and allegiance.

More trouble than benefit, according to the great bhakti authority Rupa Gosvami (Bhakti rasamrita sindhu, 1.2.101): sruti smriti puranadi
pancharatra vidhim vina, aikantiki harer bhaktir utpatayaiva kalpate", "Exclusive devotion to Lord Hari (Krishna) that ignores the
teachings of sruti, smriti, Puranas and other Vedic scriptures, as well as Pancharatra, is simply a fantasy and an unnecessary disturbance
in society."

To tell who is actually "Krishna conscious" in the proper sense (18.66), we need to see who puts the actual teachings of Krishna above the
stupid and false matters of bodily identification and categorization, social position, political allegiance, and divisive sectarian speculation
and advantage.

Another extremely important word in the verse is sangam ("association/ affiliation/ attachment"). Krishna clearly states that we should
abandon (tyaktva) all association, attachment or affiliation, because these are limiting our identification, by turning it into a material
designation. This is also the very same meaning of bhakti, according to the famous bhakti authority Narada Muni in his Narada
pancharatra (the very same Pancharatra mentioned in Rupa Gosvami's verse together with sruti and smriti): sarvopadhi vinirmuktam tat
paratvena nirmalam (hrishikena hrishikena sevanam) bhaktir ucyate, "Bhakti is defined as (serving the Lord of the senses through the
actions of the senses) in a manner that is totally free from all designations, in the pure dedication to the Transcendence (tat)".

Krishna has already warned very clearly about the danger of defining oneself and working in terms of sangam, in 3.9, “Actions must be
performed as sacrifice, otherwise in this world they cause bondage (and further) actions. Therefore, o son of Kunti, you should perform
your activities for that (purpose of sacrifice), remaining free from (material) association."

In the commentary to that verse we mentioned that "sanga refers to the position of one’s body (anga) in relationship with other bodies/
persons, activities or environments, but even more so to being a part (anga) of something, as in 'affiliation' or 'membership' of a group, an
organization or an institution, community, lineage or tradition. All such denominations (upadhi) must be 'liberated' (i.e. free from material
identification, duality, or sectarianism) otherwise one must become 'liberated' from them."

Krishna repeats this extremely important instruction also in 4.23, "One who has finished with all associations/ whose association is
liberated and whose consciousness is firmly established in knowledge, worships Yajna (Vishnu) in practice (through his actions/ as all his
actions become devotional service)/ works in a spirit of sacrifice. The entirety of his karma (reactions to actions) is thus destroyed."

Our commentary to that verse was, "The meanings of the word sanga ("association") expand to all the fields where the individual
associates himself with some kind of identification. It applies to the people he keeps company with, to the organizations he becomes
member of, to the institutionalized religion he belongs to, to the material lineage as in family, society etc. As we have already mentioned,
one should either keep association with liberated persons, or become liberated from association and live alone."

Only this freedom from sticky limiting identifications will enable our consciousness to remain always pure, just like a lotus leaf never
becomes wet because water simply rolls away from its surface. It has no affinity with muddy water.
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kayena: with the body; manasa: with the mind; buddhya: with the intelligence; kevalaih: only; indriyaih: with the sense organs; api: also;
yoginah: the yogis; karma: duties/ activities; kurvanti: they do; sangam: association/ affiliation/ attachment; tyaktva: giving up; atma-
suddhaye: for the purification of oneself.

"The yogis perform activities with their body, mind, intelligence and senses only, and purify themselves by giving up identification/
association/ attachment."

The three factors defined by kayena, manasa, buddhya are all required for any activity to be successful, on the material and on the spiritual
level. When things are done mechanically, with the body only, without the proper engagement of the attentive mind and the awakened
intelligence, we just get the empty wrappings of whatever we want to achieve. However, this verse states that such factors are limited, by
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saying kevala, "only". What else is there, beyond the body, the mind and intelligence, that is not engaged in the dutiful action? The Atman,
whose consciousness rises above the activities of this world.

The word sanga is also correctly translated as "attachment". But what is attachment?

It is the belief that we have been the authors of the action, and therefore we are entitled to the enjoyment of its fruits - whether it comes to
eating a cake we have baked, or accruing the merit of our welfare work to ourselves as individuals (thus earning social respect, gratitude
from the beneficiaries, and/ or a reward in our next life) or as the collective designation we belong to (thus earning political advantages for
the institution or group).

But who is really acting? Is it the atman, or it is merely the "material package" composed by body, mind, intelligence and senses? If we
believe we are the author of the action, the "doer", we identify with these material elements - body, mind, intelligence and senses - that are
engaged in the activities by the power and play of the gunas or modes of the material nature (sattva, rajas, tamas).

The actual Self is never acting, because all the activities and duties relate to the body and mind only. Most people remain unable to even
imagine what the Self is - because once you have excluded the body, mind, senses and intelligence, they can't think of anything else.

The Self as Atman is of the same nature of the Supreme Self as Brahman - a nature called sat-cid-ananda, eternity, knowledge and
happiness. The Supreme Brahman does not perform any work, but channels his energies to do this work, while remaining in the blissful
transcendental awareness. Similarly, the Atman engages his energies - body, mind, senses, intelligence - in the required activities in this
world, and in the pure state of awareness, free from the dark cloud of ahankara and mamatva, remains in the same blissful transcendental
awareness of the Brahman.

This ahankara and mamatva are also called kartri-bhoktri-bhava, or the "feeling of being the doer and the enjoyer". They can be dissipated
when we turn our attention to the atman/ brahman, by "looking within", beyond the intelligence, the senses, the mind and the body that
constitute the external appearance.

As Krishna will clearly state at the conclusion of Gifa (18.54), it is precisely at this point that we can start talking about real bhakti. Only
when we have overcome the material identification and attachments, and our awareness is as transcendental as the awareness of the
Supreme, we can really connect at a personal level and develop a devotional relationship. We do not need to "evolve" our soul: this
evolution of the consciousness consists in dissipating the ignorance and illusion that is clouding our perception. In this way we become
constantly conscious of our original and eternal nature. As Krishna explained very clearly in the second chapter of Gita (from verse 17
onwards, and especially in verses 24 and 25), the atman is impervious to any change or transformation. The atman is never touched by
material contamination: it only appears covered and obscured, just like the sun in a cloudy sky. Therefore when the cloud of material
identification dissipates, we become able to see the atman in its original and eternal glory of perfect knowledge and happiness. While
remaining on this transcendental consciousness, the yogi simply observes the activities of the body, mind, senses and intelligence, and
offers them as a sacrifice to the Supreme.

The important expression sangam tyaktva can be interpreted in two ways that are completing each other: a) being liberated from (bad)
association and (material identification), and b) associating with liberated people and identifying with the (liberated) pure atman/ brahman.
Both choices and practices are essential in order to achieve success.

c f fa = o S e = S = i =t
gh HHE Al RATdHTATd Frrﬁ?ﬁ'{l \-ﬂ%: hIHGHNU] heh Hhl [ddedd 1 W22 I
yuktah karmaphalarh tyaktva éantimapnoti naisthikim | ayuktah kamakarena phale sakto nibadhyate | | 5-121 |

yuktah: one who is engaged (in yoga); karma-phalam: the fruits of the activities/ duties; tyaktva: giving up; santim: peace; apnoti:
achieves; naishthikim: permanent; ayuktah: one who is not engaged (in yoga); kama-karena: motivated by the desire (of pleasure); phale:
in the fruits; saktah: attached; nibadhyate: becomes bound.

"A yogi gives up the results of activity and (therefore) attains permanent peace. One who is not a yogi becomes tied by the results
of the action that s/he desired (to obtain) through work."

We have seen that by becoming free from ahankara and mamatva, the yogi remains situated on the level of transcendental consciousness,
where the activities are performed by the body, the mind, the senses and the intelligence. This detachment from the material identification
of the "doer of the action" needs to be understood carefully. Krishna has already explained, and will repeat again in the course of Gita, that
renouncing the fruits of one's actions does not mean that we should become sloppy, foolish and careless in our duties, or that we should
become lazy and avoid performing our duties altogether. Rather, it means that we engage our body/ mind/ senses/ intelligence sincerely, to
do the best job possible, because we consider it as our sacred duty. Similarly, giving up the results or the fruits of the activity does not
mean that we refuse to accept money or other benefits that may derive from the performance of such duties, or that we throw them away as
if they were garbage. Krishna has already explained this point very clearly, and introduced the concept of prasadam, the pleasure and
nourishment that we accept as a divine blessing, a pure and sacred manifestation of the love and compassion of the Divine. So a Yogi can
and should continue to perform his proper duty as per his guna and karma, and according to the circumstances, without calculating the
profit that he may get or the loss that he may suffer. The word kara comes from the same root of karana, "cause", and indicates that the
motivation of the action is the really important point.

In a Vedic society, this selfless performance of one's duties is much easier because money does not exist like in the present industrialized
system. However, people may possess valuable objects such as ornaments and various objects made with gold, silver and precious stones,
and may even sell them in case of emergency to obtain food, clothing or other essential requirements. Especially kshatriyas are expected to
wear such valuable items to increase their strength, health and mental power, but they are periodically required to part company with such
wealth in order to celebrate sacrifices and distribute charity according to the circumstances. Vaisya merchants and traders also use rare and
valuable items (such as jewels etc) in their profession, especially when traveling over long distances in their search for goods that are not
readily available in the area where they live. But in their case, too, they are expected to give up such wealth in order to acquire the
commodities that people need back home.
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Brahmanas never accumulate gold or jewels, but utilize all the wealth they may receive to support their work for the spiritual and material
development of society. A brahmana never takes a salary from anyone, and especially not from the kshatriyas, as such arrangement would
put him in the position of a dog that depends on a master and has no freedom. A brahmana that depends financially from the government
will be forced to compromise on dharma and calculate what to say and what not to say due to political considerations, and this will be his
destruction.

Sudras do not accumulate gold or jewels either, because they tend to spend or lose whatever valuable things they acquire; they do not
receive a salary from their employers, but all their needs are met adequately - food, lodging, clothing, etc - so they do not need to worry
about anything. However, even in the present industrialized society we can still apply the principles taught in Bhagavad gita. Even if we
receive a salary for our work, or if we need to earn some money through our professional activities in order to maintain ourselves and our
families, we can still be selfless and remain in the pure and transcendental consciousness of performing our duties as a sacred offering to
the Supreme.
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sarvakarmani manasa sannyasyaste sukhari vasi | navadvare pure dehi naiva kurvanna kirayan | | 5-131 |

sarva-karmani: all the activities/ duties; manasa: with the mind; sannyasya: by renouncing; aste: remains; sukham: easily/ happily; vasi:
one who controls; nava-dvare: of the nine gates; pure: in the city; dehi: one who has a body; na: not: eva: certainly; kurvan: while doing;
na karayan: does not cause to be done.

"One who has consistently renounced to all the (various) actions in his/her mind remains in happiness in the city of the nine gates
that is his body; s/he does not do anything nor causes anything to be done/ never becomes the direct or indirect cause of action."

The expression manasa sannyasya, "renouncing within the mind", is very useful for understanding the nature, quality and modality of this
renunciation. External renunciation is not important and may not even be required or practical, especially in Kali yuga - the era of
hypocrisy - when so many people make a big show of external renunciation precisely with the purpose of obtaining more material facilities
and benefits, a higher social position and even luxury and political power without engaging in honest and useful work for the society. Real
renunciation is manifested in one's consciousness, in the perception of oneself, of the world and of others - we could say, within our mind.
That is because our mind is firmly fixed in the transcendental meditation on the Supreme, who is the beneficiary of all sacred actions, the
owner of all planets, and the most intimate friend of all living beings (5.29). This is also called "Krishna consciousness" and has nothing to
do with historical affiliations or political allegiances, sectarian dogma or religious hierarchies, endorsement by vote or institutional
interests, or any other external concern that still thrives in the minds of people that are still in the bodily concept of life.

The activities that must be renounced in one's mind cover the entire range of duties - the normal duties, the special enterprises aimed at
some specific goal for the benefit of society - as well as the activities chosen according to one's liking and of course the forbidden
activities. Although one should continue to externally perform those duties that are intended to give a good example to the mass of the
people (3.18-26), carefully avoiding all forbidden and selfish activities, Krishna says that in his mind, the yogi renounces proprietorship of
all activities and duties, including the vedic rituals of the karma kanda.

This constant selfless consciousness requires a constant control, because in this world at every step we find the opportunity to fall back into
the bodily consciousness of ahankara and mamatva. Even the compassion and love that a true yogi feels for the poor suffering conditioned
souls may slide into personal attachment and identification, as exemplified in the story of Bharata. That powerful emperor renounced his
kingdom and royal family to retire into the forest and focus on Self realization, but unwittingly developed an affectionate attachment for a
baby deer he happened to rescue, and subsequently had to take another birth as a deer himself because of it. Thus in this verse the word
vasi, "one who controls" can apply both to controlling one's mind activities and to controlling the gates of the body - the eyes that connect
us to beautiful forms, the ears that tie us to attractive sounds, the mouth that desires good food, the nostrils that catch fascinating scents. By
carefully controlling our mind and senses, we can direct them into the engagement with sattvic forms, sounds, foods and scents, connecting
them to the Supreme and purifying our sense activities in this sacred act, in a spirit of renunciation and humble acceptance of God's kind
gifts.

The expression na karayan, "does not cause (action) to be done", can also refer to a person that does not act personally but gives orders to
others to perform a particular activity, or to the individual consciousness that observes the body, the senses, the mind and the intelligence
acting on his behalf. The next verse will further elaborate on this point.
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na: not; kartritvam: doership/ agentship; na: not; karmani: activities; lokasya: of the people; srijati: manifests/ creates; prabhuh: the lord,
na: not; karma-phala-samyogam: connection with the fruits of the activities; svabhavah: one's own nature; tu: but; pravartate: acts.

"The lord/ master (of the city of the nine gates, i.e. the body) does not create/ manifest the idea of being the cause of the actions
performed by (other) people. Thus s/he is not engaged by the results of activities. It is only his/ her nature that acts."

In the previous verse Krishna stated that a person can continue to live in the body and yet remain untouched by the activities of the body,
senses, mind and intelligence, provided his consciousness remains on the level of Transcendence - the genuine Brahman realization -
renouncing the false egotism called ahankara and mamatva, i.e. bodily identification and sense of possession or belonging.

Here Krishna further elaborates, saying that such renunciation enables the Atman to control the body and mind and at the same time to
clearly remember that the results of the activities and the activities themselves are carried on by material nature, its laws and influences, its
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natural tendencies and abilities. This also applies to the activities and the results of the activities performed by other people and by the
agents of nature, that bring us pleasures and sufferings of various types, gain or loss, victory or defeat, honor or infamy, and so on.

The yogi clearly realizes that all these experiences only concern the body and mind and their qualities and natural activities, so he detaches
himself from them, tolerating them as one tolerates the heat during the summer and the cold in winter (2.14). Still, the Self is called
prabhu, "lord, master", because he needs to control his subjects - the mind, the senses, the organs of action etc.

We should also understand that the word "prabhu" is normally used to address the Supreme Personality of Godhead, and it should not be
taken lightly. This concept of transcendental detachment from action and its consequences is very tricky and must be understood carefully,
because there are many traps on the way, that have been already indicated by Krishna. Some immature people may be glad to find a good
pretext to give up their proper duties under the garb of detachment or transcendental consciousness, abandoning their responsibilities and
thus causing great damage to society, family and to themselves. We must always remember that the entire Gita was explained by Krishna
to Arjuna with the precise purpose of convincing him to engage in the great battle of Kurukshetra, and to oppose his desire to give up the
fight and retire from the kingdom's responsibility to choose an ascetic life in the forest.

Some historians claim that India was invaded and conquered by alien forces - the Islamists and the British colonialist, as well as the
Portuguese and the French albeit in smaller measure - because the teachings of Krishna in Gita and later the teachings of Adi Shankara and
the great bhakti acharyas (including Chaitanya) had lured many men of great valor into giving up the active responsibilities in society and
especially the protection of the kingdoms, to choose a meditative and renounced lifestyle focused on transcendence. Such an idea is
incorrect. Of course there might have been many foolish and irresponsible people who consciously or unconsciously distorted the teachings
of Krishna and Chaitanya (and others) and took the formal order of sannyasa or the babaji vesha to escape their responsibilities, pretending
they had become "transcendental". But these have been aberrations due precisely to ignorance and gross misunderstanding of the actual
path of Transcendence. Only by sincerely studying the Bhagavad gita we will be able to clarify such misconceptions.
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na: not; adatte: accepts; kasyacit: anyone's; papam: demerits/ sins/ guilt; na: not; ca: and; eva: certainly; sukritam: merits/ virtues/ credits;
vibhuh: the powerful (Lord); ajnanena: by ignorance; avritam: covered; junanam; knowledge; tena: by that; muhyanti: they become
confused; jantavah: the people.

"The (all) powerful (Lord) does not accept/ consider the merits or demerits of anyone. It (the problem) is (only due to) the living
entities, that are confused because their knowledge is covered by ignorance."

Na adatte means that God is not interested in punishing the sins, mistakes or imperfections of anyone, or in rewarding those who try to
please him by virtuous actions. Karma is not a punishment or reward by God. It is simply a natural physical law of the universe, like
gravity etc. God does not have a "chosen people" and certainly does not order the annihilation or persecution or punishment of those who
worship him in "wrong" ways or do not worship him at all. All the mess in human history that is ascribed to "religious differences" is
actually created merely by confused and ignorant human beings - as confirmed by the word muhyanti, derived from moha, "confusion",
"illusion". Such confusion can be cleared not by engaging in "religious wars" but simply by making sufficient knowledge (jnana) available
to the people in general. So whenever you find someone who wants to "eliminate" the "wrong spiritual or ideological conclusions" by
taking physical action against persons or books etc, you know that they are certainly not following Krishna's instructions. Physical action is
only justified against a physical attack by aggressors - and not for any other reason.

All human beings have the same tendencies, and in different traditions we can find different levels of personal inner growth and
development. The lowest level of understanding of religion - the "connection with the Divine" - is shaped around the ordinary relationships
of this world, and God is seen as a bigger and more powerful person not unlike the big and powerful persons we may meet in our daily life.
This understanding of God is nothing but the projection of a gigantic version of a regular conditioned soul with a material form, material
qualities, and a dualistic approach in relationships. Simple-minded people usually go to worship in their designated cult place, pray and
present their offerings and follow the religious rules, because they hope for a reward and fear a punishment. For such people, worship of
the image of the Deity is very important because it helps the mind to gradually overcome such limitations.

Public functions and festivals, ritual and ceremonies, pilgrimages etc are also very beneficial, because they help the mind of unevolved
people to focus on the concept of Transcendence and religion in a positive way. Whenever such visible engagements are reduced or
removed, out of an ill-advised attempt to "purify the faith", people lose the understanding of the Transcendence and slide into moralism,
taboos, or gross materialism, that are much worse than the sticky sentimentalism of the simpletons. Some “Vedic” religious organizations
condemn and oppose the worship of the Deities in the temples, using the very same offensive vocabulary ("idols") introduced by
abrahamics. In this way they are deluding themselves into thinking that they are "purifying" and "reforming" Hinduism, but they are
simply alienating and dividing people, and confusing the minds of the public. No wonder they also offensively reject Bhagavad gita,
together with the Puranas and Itihasas and even the Upanishads, claiming to follow "only the original four Vedas", of which they
obviously do not understand anything. The results of this irresponsible and foolish preaching can be seen in the present conditions of
Hindu society. This approach might have been useful to please the abrahamic invaders that dominated India at the times when such
organizations were founded, but today they are the ones who need to be reformed and purified from their colonial servilism.

Krishna instructs us in Gita (3.26) not to confuse the minds of the unevolved people by trying to artificially push them to a "higher level"
by "forbidding a lower level", otherwise these kanistha adhikaris could be overwhelmed by destructive doubts: " If God is not interested in
the sins and virtues of people, why should one abstain from performing bad actions and make efforts to perform good actions? What is the
purpose of worship, sacrifice, pilgrimage to the holy places, prayer, and making efforts to improve oneself? What is the idea of devotional
service?"
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Higher than this level of kanistha adhikari, or "neophyte worshiper", we find the madhyama adhikari, the "intermediate worshiper", that is
able to understand the omnipresence of God, in the heart of all living beings and everywhere in the universe and in all circumstances - as
expressed in this verse by the definition vibhu, "powerful", also translated as "omnipresent”. The intermediate student of Transcendence
has understood the scriptures and the teachings of the genuine acharyas and is making an effort to serve the mission of the Divine simply
because it is the right thing to do, and not because he aspires to a reward or is afraid of a punishment. He has a clear perception of the
difference between the sadhu karma ("good actions") and the asadhu karma ("bad actions"), he knows that each action he chooses can
elevate or degrade him in his journey, and tries his best to purify his consciousness and to progress in his evolution through experience. He
understands that the Param Atman, the Divine that resides in the heart of each living entity, is helping everyone to achieve what they need
or want, but that the ultimate purpose of all the experiences of life is to attain the realization of the Self.

Someone might also wonder why God is not interested in the merits and demerits of the individual human beings. Is that because he does
not care? Quite the opposite. God loves each and every living entity (suhridam sarva bhutanam, 5.29) and is the father of them all (aham
bija pradah pitah, 14.4). A good father loves all his children, no matter how qualified or unqualified they may be. As we can see with
several verses of Gita, this particular verse finds a very similar version in Bhagavata Purana (6.16.11)
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jnanena: by knowledge; tu: but; tat: that; ajnanam: lack of knowledge; yesam: of those (people); nasitam: is destroyed; atmanah: of the
atman;, tesham: of them; aditya-vat: like the Sun; jnanam: the knowledge; prakasayati: manifests/ shows directly; fat: That, param:
Supreme.

"For those in whom ajnana (ignorance) is destroyed in the (perception of the) self by jnana (knowledge), that Knowledge, similar
to the (radiant) Sun, reveals that highest (consciousness/ identity/ reality)."

This verse repeats yet again the importance of transcendental Knowledge, the theoretical and practical realization of the Atman that
destroys the ignorance of material identification. The two terms of comparison in the verse are tat ajnanam, "that ignorance", and tat
param (jnanam), "that Supreme (knowledge)".

Jnana or knowledge is the opposite of ajnana or ignorance, but this is not a duality proper. Ajnana literally means "lack of knowledge",
which is the precise definition of "ignorance". Ignorance itself has no real separate existence: it is nothing but the absence of knowledge,
just like darkness has no existence of its own but is simply the absence of light, and evil has no existence of its own but is simply the
absence of good. This is the correct perspective from which we become able to understand that this apparent duality is not duality at all.
There is no "bad God" (i.e. Satan) opposed to a "good God": this is a divisive dualistic idea that has created a lot of unnecessary problems
in human society, especially creating the concept of "otherness" that is necessarily evil and condemned simply because it is "different"
(irrespective of the actual ideologies and behaviors of the two concerned parties). Already the conditioned mind is affected by the delusion
of duality, but a path that consecrates duality as the only possible truth is seriously dangerous for the proper progress and evolution of the
individual and society. The proper solution is to make a positive and proactive effort towards dharma ("ethical values"), vidya
("knowledge"), sat ("good").

There is no point trying to fight evil with equally evil policies, or to fight ignorance by banning knowledge, just like it is not possible to
bring more sunlight in our world by building walls that block our vision of the sun rays. The knowledge of the Atman is compared here to
the light of the Sun that automatically reveals everything: the Sun itself, the world, and even those who are observing. Only when one has
realized the true transcendental nature of the Self or Atman, s/he will be able to realize the Supreme Self or Param Atman.

Some people are afraid that the Brahman and Paramatma realization will somehow "distract" the mind of the devotee from "devotional
service", fueling instead the conceited arrogance that ma