Chapter Thirteen

     arjuna uväca

prakåtià puruñaà caiva kñetraà kñetra-jïam eva ca

etad veditum icchämi jïänaà jïeyaà ca keçava ||1||
1. Arjuna said: O Keçava, I desire to know about prakåti, puruña, the field and knower of the field, as well as the process of knowing and the object of knowledge.

Let me offer my respects to the Lord’s bhakti, which, by its mercy, resides within jïäna and other processes to a small degree in order to bring about success in those processes. In the last six chapters of the Gétä, jïäna mixed with bhakti is delineated.  Within these six chapters, kevalä bhakti also is shown indirectly to be supreme. In the thirteenth chapter, the body where jéva and Paramätmä reside, the practice of jïäna, the jéva and prakåti are described.     

In the middle six chapters, it was mentioned that by kevalä bhakti one attains the Lord, Bhagavän, and three other methods of worship, starting with worship of oneself, were then described. Liberation arising from jïäna mixed with bhakti practiced by followers of niñkäma-karma-yoga and the process of jïäna were briefly described in the first six chapters. The third six chapters explain this jïäna in detail by first examining the field, the knower of the field, the process of knowledge and the object of knowledge. 
çré-bhagavän uväca

idaà çaréraà kaunteya kñetram ity abhidhéyate |

etad yo vetti taà prähuù kñetra-jïa iti tad-vidaù ||2||

2. The Lord said: O son of Kunté, this body is called the field. Those in knowledge call the person who knows this field the knower of the field.

This verse answers the question “What is the field and who is the knower of the field?”  This body with senses, the abode of enjoyment, is the field, since it is the basis for sprouting the tree of repeated births. He who knows that body in terms of “I and mine” in the conditioned state due his attachment to that body, and he who, being devoid of the conception of “I and mine” in the liberated state, knows that he is not attached to that body, is the jéva. He is called the knower of the field, situated in these two conditions. Like one who ploughs the field, he is the knower of the field, and is the enjoyer of the fruit. The Lord says: 

adanti caikaà phalam asya gådhrä 

gräme-carä ekam araëya-väsäù  

haàsä ya ekaà bahu-rüpam ijyair 

mäyä-mayaà veda sa veda vedam 
Those lusty after material enjoyment and dedicated to family life enjoy one of the tree’s fruits, and swanlike men in the renounced order of life enjoy the other fruit. One who with the help of the bona fide spiritual masters can understand this tree to be a manifestation of the potency of the one Supreme Truth appearing in many forms actually knows the meaning of the Vedic literature.  SB 11.12.23  

The meaning of this verse from Bhägavatam is as follows. Gådhraù means “those who desire.”
 Those who have desire and who move in society, the conditioned jévas, eat one fruit of the tree called distress, because the tree has the ability to generate distress, even with its ripened fruits of Svarga. The swans, which live in the forest, the liberated jévas, eat another fruit called happiness, because the tree has ability to generate happiness in the form of liberation. Thus, the one tree of saàsära has many forms since it has the capacity to let one attain hell, Svarga, and liberation. It is called mäyä-mayam, made of mäyä, because it is generated from the Lord’s mäyä-çakti. He who knows this tree with the help of the worshipable gurus (ijyaiù) knows the Vedas.  

Tad-vidaù in the Gétä verse refers to persons who know the field and the knower of the field.        

kñetra-jïaà cäpi mäà viddhi sarva-kñetreñu bhärata |

kñetra-kñetrajïayor jïänaà yat taj jïänaà mataà mama ||3||

3. O descendent of Bharata, know that I also am the knower of the field in all bodies. According to Me, knowledge means knowledge of the field and knowledge of the two types of knowers of the field. 

It has been said that the jéva is the knower of the field because of his knowledge of his body. But the Paramätmä also is the knower of the field because He knows all bodies completely. “Know that I, the Paramätmä situated as the monitor in all the bodies, am the knower of the field. Each jéva has knowledge of his particular body, but not of all bodies. But I, though one person, have knowledge of all bodies completely.” This distinction should be understood.  What is knowledge? Knowledge of the jéva and Paramätmä, both knowers of the field, along with knowledge of the field, is called knowledge according to Me. 

Explaining this verse in a different way, saying that there is only one jéva in existence, one knower of the field,
 cannot be accepted, since that opinion is contradicted by the later statement uttamaù puruñas tv anyaù paramätmety udähåtaù: but there is another supreme person called the Paramätmä.  (15.17)   

tat kñetraà yac ca yädåk ca yad-vikäri yataç ca yat |

sa ca yo yat-prabhävaç ca tat samäsena me çåëu ||4||

4. Hear from Me briefly what is the composition of this field, what are its qualities, what are its transformations, from where it originates, by what varieties it is known, who is the knower and what are his powers. 

Now the Lord begins to elaborate on what He has said previously in abbreviated form.  

Hear from Me in brief of what the body consists (yac ca)-- a conglomeration of five gross elements, präëa, senses and other things; what qualities it exhibits (yadåk)-- such as desire and hatred; what its transformations are (yad-vikäri)—into desirable or undesirable things;  from what it arises (yataù)--from the combination of matter and soul; by what it is distinguished (yat)--by differences among various moving or non-moving bodies; and who (yaù) is he (sa)--the knower of the field--the jéva and the Paramätmä. 

The neuter form singular yat and tat are used instead of the masculine, though jéva, Paramätmä and the field are referred to, by the rule of grammar napuàsakam anapuàsakennaikavac ca (Añöädhyäyé, Päëini 1.2.69). If there is a group of items with the same base of various genders including neuter, the neuter gender can be used to indicate all of them. This operation is called eka-çeña (single remainder).  

åñibhir bahudhä gétaà chandobhir vividhaiù påthak |

brahma-sütra-padaiç caiva hetumadbhir viniçcitaiù ||5||

5. This has been described by many åñis, by many verses of the Vedas and by the logical, very decisive words of the Brahma Sütras. 

“You are describing this briefly. Who then has described this in detail?”

It has been described by åñis such as Vasiñöha in the scriptures dealing with yoga, by the Vedas (chandobhih) and by the words of the Brahma Sütras. The Brahma Sütras, through their words (padaiù) such as athäto brahma jijïäsa (Vedänta-sütra 1.1) make known (padyate) Brahman. But what type of words are they? They are words of logic (hetumadbhir), which are very decisive (viçeñataù niçcitaiù). Examples are as follows: 

ékñater näçabdam 

Brahman is not inexpressible by words, because it is seen that it is conveyed through the words in the Vedas.  Vedänta-sütra 1.1.5
änandamayo ’bhyäsät 

The word änandamaya refers to para brahman because of the repeated use of the word brahman in relation to it.  Vedänta-sütra 1.1.13   

mahä-bhütäny ahaìkäro buddhir avyaktam eva ca |

indriyäëi daçaikaà ca païca cendriya-gocaräù ||6||

icchä dveñaù sukhaà duùkhaà saìghätaç cetanä dhåtiù |

etat kñetraà samäsena sa-vikäram udähåtam ||7||

6-7. The field in brief is said to consist of the five gross elements, false ego, mahat-tattva, prakåti, the ten senses, the mind and the five sense objects, desire, hatred, happiness and distress, the body, and conscious determination, along with its transformations.
In this verse, the nature of the field is described. Mahäbhütäni refers to ether, air, fire, water and earth. Ahaìkära refers to false ego, the cause of the mahäbhütas. Buddhi refers to mahat-tattva, composed of vijïäna, the cause of ahaìkära. Avyakta refers to prakåti, the cause of mahat-tattva.  Indriyäëi refers to the ten senses: eye, ear, nose, skin, tongue, hands, feet, genital, anus and voice. Eka refers to the mind. The five indriya-gocarä are the sense objects--sound, touch, form, taste and smell. The field is made of these twenty four elements.
 

Saìghäta is the body, evolving from the twenty four elements. Icchä, dveña, sukha and duùkha are well known. Cetanä is the mental function constituted of knowledge. Dhåti is perseverance. Icchä and other qualities mentioned in this verse are qualities of the mind not the soul, and thus they are included in the field.
 These are representative of saìkalpa and other qualities mentioned in the çruti (not being an exhaustive list of the qualities of the mind):

kämaù saìkalpo vicikitsä çraddhä dhåtir hrér dhér bhér ity etat sarvaà mana eva 
Desire, determination, uncertainty, faith, lack of faith, perseverance, lack of perseverance, humility, intelligence, and fear are all products of the mind.  Båhad Äraëyaka Upaniñad 1.5.3

By this list, the qualities of the field which was previously promised by the word yadåk in verse 3 have been shown. This field which has six transformations (savikära), such as birth and growth,
 has thus been briefly described (udähåtam).   

amänitvam adambhitvam ahiàsä kñäntir ärjavam |

äcäryopäsanaà çaucaà sthairyam ätma-vinigrahaù ||8||

indriyärtheñu vairägyam anahaìkära eva ca |

janma-måtyu-jarä-vyädhi-duùkha-doñänudarçanam ||9||

asaktir anabhiñvaìgaù putra-dära-gåhädiñu |

nityaà ca sama-cittatvam iñöäniñöopapattiñu ||10||

mayi cänanya-yogena bhaktir avyabhicäriëé |

vivikta-deça-sevitvam aratir jana-saàsadi ||11||

adhyätma-jïäna-nityatvaà tattva-jïänärtha-darçanam |

etaj jïänam iti proktam ajïänaà yad ato’nyathä ||12||

7-12. Freedom from pride; lack of ostentation; non-violence; forbearance; sincerity; worship of the teacher; purity; steadiness; control of the mind; detachment from enjoyment of sense objects; lack of identification with body; understanding that all states of existence such as birth, death, old age and disease give rise to suffering; freedom from attachment to others, lack of identification with the condition of sons and others; equanimity of mind in the face of desirable or undesirable events; devotion to me with undeviating attention; resorting to solitary places with distaste for crowds; constant engagement in knowledge of the self; and always keeping in mind the goal of liberation--all of these are declared to be knowledge. What is otherwise is ignorance. 

The two knowers of the field, the jéva and Paramätmä, which are to be known by distinguishing them from the field just mentioned will be described in detail. The twenty factors to be used for gaining that knowledge are first mentioned in five verses. Of these, eighteen are common to both the devotees and the jïänés. However the devotees zealously engage in the one element mentioned in the eleventh verse, mayi cänanya-yogena bhaktir avyabhicäriëé. The other seventeen items manifest automatically for those who engage in that one item. The bhaktas do not devote effort to the seventeen items individually. This is the tradition. The last two items are especially for the jïänés. The meaning of the items such as amänitva is clear, therefore no comments are given.

Çauca refers to both internal and external cleanliness. The småti says:

çaucaà ca dvividhaà proktaà  bähyam abhyantaraà tathä 

måj-jaläbhyäà småtaà bähyaà   bhäva-çuddhis tathäntaram 
There are two types of cleanliness described, internal and external. External cleanliness is by water and earth. Internal cleanliness is purity of mind.
 

Anudarçanam means to observe constantly the detrimental effect of sorrow, caused by birth, death, old age and disease. 

Asakti means to give up affection for sons and others. 

Anäbhiñvaìga means of lack of identification with the happiness and distress of sons and others.    

Sama-cittatvam means to remain calm in the face of receiving either favorable or unfavorable treatment or events. 

One should have bhakti, unmixed with karma, jïäna, tapa or yoga (mayi ananya yogena bhaktir avyabhicäriëé), unto Me, Çyämasundara. The word ca here indicates that bhakti may also be performed with a slight mixture of jïäna or other elements (jïäna-miçra-bhakti). The first, the unmixed type, will be executed by the devotees. The second type will be executed by the jïänés. Some devotees say however that this statement, being in the last six chapters, is for showing that just as ananyä bhakti produces prema, it is also necessary to practice for realization of Paramätmä. And if the sentence refers only to jïänés, then the phrase ananya yogena means “by thinking of everything as ätmä.” Avyabhicäriëé means that one should do it daily.  Madhusüdana Sarasvaté says the word avyabhicäriëé refers to bhakti which cannot be stopped by any means at all.  

Adhyätma-jïäna means knowledge related to the ätmä. One should engage oneself in that knowledge constantly. This means that one should be fixed in the purity of the self  (adhyätma-jïäna-nityatvam). One should always keep in mind one’s goal of mokña in ones cultivation of knowledge of truth (tattva-jïänärtha-darçanam).  

These twenty elements are the common means of attaining knowledge of jéva and Paramätmä. (Jïänam here refers to the means of knowledge rather than knowledge itself). The additional methods necessary for realizing Paramätmä will be explained later. Doing the opposite of this, such as exhibiting pride instead of lack of pride, is called ignorance.     

jïeyaà yat tat pravakñyämi yaj jïätvämåtam açnute |

anädi mat paraà brahma na sat tan näsad ucyate ||13||

13. I will now speak about the object of knowledge, knowing which you will attain liberation. This supreme Brahman, Paramätmä, is without beginning, taking shelter of Me, and beyond material cause and effect.

Thus, by means of the methods mentioned above, one should know the jéva and Paramätmä. The Paramätmä however is present in all beings and is known as Brahman. That Brahman is worshiped by the devotees as personal, with qualities, and by the jïänés as impersonal, with no qualities. As the object of meditation with four hands situated within the body, Brahman is known as Paramätmä. This verse speaks of that Brahman first.

That form has no beginning (anädi). That means that since it is His svarüpa, it is eternal. Mat-param means “of which I alone am the supreme shelter (para).” What is it? It is called brahman (Paramätmä), of which I alone am the supreme shelter, and which is beyond cause and effect (na sad na asad). The Lord will later say brahmaëo hi pratiñöhäham: I am the basis of Brahman.   

sarvataù päëi-pädaà tat sarvato ’kñi-çiro-mukham |

sarvataù çrutimal loke sarvam ävåtya tiñöhati ||14||

14. Everywhere this Brahman has His hands and feet. Everywhere Brahman has His eyes, heads and mouths. Everywhere are His ears. Brahman covers everything in the universe.

The doubt may arise that if this Brahman is without cause and effect, then that contradicts the statements of çruti such as sarvaà khalv idaà brahma (Chändogya Upaniñad 3.14) and brahmaivedaà sarvam (Muëòaka Upaniñad 2.2.12): everything is Brahman.  

Though Brahman in its essential nature is beyond cause and effect, this Brahman (Paramätmä) is also cause and effect because of non- difference between the energy and the source of energy.
 That is stated in this verse. This Brahman has His hands and feet everywhere. By the manifestation everywhere of hands and feet of all creatures from Lord Brahmä down to the ant (His effects), one can say that Brahman is endowed with countless hands and feet. Similarly, His eyes, head, and face are everywhere.     

sarvendriya-guëäbhäsaà sarvendriya-vivarjitam |

asaktaà sarva-bhåc caiva nirguëaà guëa-bhoktå ca ||15||

15. That Brahman illuminates all the senses and sense objects, but is devoid of all material senses. He is without attachment, but maintains everything. He is without material guëas, but He is the enjoyer of all guëas. 

He illuminates all the senses and sense objects (guëa). The çruti says tac cakñuñaç cakñuù (Kena Upaniñad 1.2): He inspires the sight of the eye. Or the meaning can be “He shines forth or is endowed with all the senses and objects of the senses such as sound.” He however is also without all senses (sarvendriya vivarjitam). This means He is without material senses. Thus the çruti says: 

apäëi-pädo javano grahétä paçyaty acakñuù sa çåëoty akarëaù.  

Without hands and feet He moves and receives. Without eyes He sees. Without ears He hears.  Çvetäçvatara Upaniñad 3.1 

paräsya çaktir bahudhaiva çrüyate sväbhäviké jïäna-bala-kriyä ca  

The energy of the Lord is divided into jïäna, bala and kriyä çaktis.

Çvetäçvatara Upaniñad 6.8 

This meaning is valid because it is well known in the çrutis that He is the abode of the svarüpa çakti, His spiritual energy.
 He is without attachment (asaktam), and also maintains everything by His form of Viñëu (sarva-bhåt). He has a form without the material guëas of sattva, rajas and tamas (nirguëa). But He is the enjoyer or taster of the six guëas or bhagas known as aiçvarya, vérya, yaças, çré, jïäna and vairägya (guëa-bhoktå).

bahir antaç ca bhütänäm acaraà caram eva ca |

sükñmatvät tad avijïeyaà düra-sthaà cäntike ca tat ||16||

16. He is outside and inside all beings. He alone is all moving and non-moving beings. He is difficult to understand because of His subtle nature. He is far away and also very near.

He exists within and outside of all living entities, who are His products (bhütänäm means arising from Him), just as ether and other elements exists within and outside all bodies of which they are the cause. All non-moving and moving beings are only the Lord, since He is the cause and they are the effect. He cannot be clearly known (tad avijïeyam). In other words, for the ignorant, He is situated far away at millions of yojanas distance and for the wise He is near, as if living in that person’s house, since He is situated as the antaryämé within the person. The çruti says:

dürät sudüre tad ihäntike ca paçyatsv ihaiva nihitaà guhäyäm 

He is further than far, and very close. In the body He is situated in the heart, in those who see.  Muëòaka Upaniñad 3.1.7
avibhaktaà ca bhüteñu vibhaktam iva ca sthitam |

bhüta-bhartå ca taj jïeyaà grasiñëu prabhaviñëu ca ||17||

17. He is undivided, and also divided in all the living entities. He is to be known as the maintainer, the destroyer and the creator.

As the cause, which is one (avibhaktiam), He is situated in all the moving and non-moving entities, and as the effect or product, He is situated separately as each object. As the form of Näräyaëa, He is the protection of the living entities (bhütä-bhartå) during the duration of maintenance, the destruction (grahiñëu) at the time of pralaya, and the creation of all beings (prabhaviñëu) at the time of creation.  The word prabhaviñëu which usually means “lord” is taken here as meaning “what is created” since the word can also mean “he who is the product (prabhavana) because the cause is manifest in the effects.” 

jyotiñäm api taj jyotis tamasaù param ucyate |

jïänaà jïeyaà jïäna-gamyaà hådi sarvasya viñöhitam ||18||

18. This light of all luminaries is said to be beyond darkness. He is knowledge, what is to be known, and is obtained by the process of knowledge. He is situated in the heart of all.

Of the sun, moon and other light bodies, He is the illuminator (tad-jyotih), by which the sun shines, by whose power light radiates. The çruti says:

yena suryah tapati tejasendhah    

By His power the sun burns.  Taittiréya Brähmaëa 3.12.9.7, 5

na tatra süryo bhäti na candra-tärakaà 

nemä vidyuto bhänti kuto’yam agniù  

tad eva bhäntam anubhäti sarvaà  
There, the sun does not shine, nor do the moon or stars. There, lightning does not flash, what to speak of fire. Everything shines in obedience to He who shines.    Kaöha Upaniñad 2.5.15

aditya varëaà tamasaù parastät  

He is like the sun, beyond ignorance.  Çvetäçvatara Upaniñad 3.8

Jïänam means what is revealed by the function of intelligence. The Lord is that jïänam (awareness).  Jïeyam means that awareness which develops a specific form, qualities etc. (jïeyam). The Lord is that object of awareness.  He is attained by the process of knowledge (pridelessness etc.) mentioned previously (jïäna-gamyam). Being the form of Paramätmä, He is situated as the regulator in the hearts of all living entities (dhiñöhitam).    

iti kñetraà tathä jïänaà jïeyaà coktaà samäsataù |

mad-bhakta etad vijïäya mad-bhäväyopapadyate ||19||

19. Thus I have described concisely the field, the process of knowing, and the object of knowledge. My devotee, understanding this, attains prema.  

In this verse the Lord summarizes the topic about the field and other items previously described, along with the result for those who practice. The field consists of the items starting with the five gross elements and ending with dhåti or perseverance in verses 5 and 6.  Knowledge was described starting with pridelessness (amänitvam) and ending with reviewing the goal of liberation (tattva-jïänärtha-darçanam) in verses 7 through 11. The object of knowledge to be attained by the process of knowledge was described in verses 12 through 18, starting with the word anädi and ending with the word dhiñöhitam. The one truth known as Brahman, meaning Bhagavän and Paramätmä, has thus been briefly described. 

The jïäné endowed with some devotion (mad-bhaktaù), knowing this, merges with Me (mad bhäväya). An alternate meaning of the sentence is “My ekanta-bhakta, understanding that I, his master, have such powers (etad vijïäya), becomes endowed with prema (mad-bhäväya) for Me.”        

prakåtià puruñaà caiva viddhy anädé ubhäv api |

vikäräàç ca guëäàç caiva viddhi prakåti-saàbhavän ||20||

20. Know that both prakåti and the jéva are without origin. And know that the guëas and its transformations all arise from prakåti.

“You have described the Paramätmä as the knower of the field.  But speaking of the jéva who is also the knower of the field, how does the jéva come in contact with mäyä and when did it start?”

Know that mäyä (prakåti), and the jéva (puruña) are both without an origin (anädi), having no first cause. This is because they are çaktis of Me, the Lord who is also without origin (anädi). In verses 4 and 5 of chapter 7 it was said:

bhümir äpo ’nalo väyuù khaà mano buddhir eva ca 

ahaìkära itéyaà me bhinnä prakåtir añöadhä 

apareyam itas tv anyäà prakåtià viddhi me paräm  

jéva-bhütäà mahäbäho yayedaà dhäryate jagat 
From this it is understood that, because matter and jéva are both without origin, being My çaktis, their connection is also without origin (anädi). But there is a real difference between them, even though they are mutually connected. Know that the body, senses and other elements (guëän) and the transformations of the guëas such as happiness, distress, lamentation and illusion (vikärän), all arise from prakåti. Know that the jéva is very different from that prakåti which has transformed into the field.       

kärya-käraëa-kartåtve hetuù prakåtir ucyate |

puruñaù sukha-duùkhänäà bhoktåtve hetur ucyate ||21||

21. Prakåti is said to be the cause of the connection, because of supplying the body, senses and sense devatäs. The jéva is said to be the cause of the connection, being the enjoyer of happiness and distress. 

In this verse the Lord shows the jéva’s connection with prakåti. Prakåti is the cause of the jéva’s unfortunate condition by offering the body (kärya), the senses which produce happiness and distress (käraëa) and the presiding deities of the senses (kartå). Prakåti, by association with the jéva, transforms into the form of body, senses and sense devatäs, and, by its function of ignorance, it becomes the bestower of the jéva’s misidentification.   

The jéva (puruña), having the position as the enjoyer of the happiness and distress produced by prakåti, is also the cause of the connection. 

The meaning is this. Even though the body, the senses, the sense devatäs and the jéva’s capacity for enjoyment (bhoktåtva) are all qualities of prakåti, because of the predominance of unconsciousness in the body, senses and sense devatäs, and the predominance of consciousness in experiencing happiness and distress (bhoktå), the two get separately designated as causes according to predominance. According to this reasoning, it is said that prakåti is the cause, by producing the body, sense and sense devatäs, and jéva is the cause by his capacity to experience happiness and distress.  

puruñaù prakåti-stho hi bhuìkte prakåti-jän guëän |

käraëaà guëa-saìgo ’sya sad-asad-yoni-janmasu ||22||

22. The jéva, identifying with prakåti in the form of his body, thinks he is experiencing happiness and distress which are born from his mind. This is caused by his association with the body, which causes his birth in various bodies of devatä and animal.

But the jéva, just by misidentification caused by beginningless ignorance, thinks that his capacity for action and enjoyment are his very nature, though they are just the nature of things related to him (body, senses). From this, he takes repeated birth.    Situated in the body produced from prakåti and identifying with it (prakåti-sthaù), the jéva enjoys and suffers by identifying as his own (bhuìkte) the lamentation, illusion, happiness and distress (guëän) which are qualities of his mind (prakåti-jän). The cause is the contact of the soul (asya) with the body, made of guëas (guëa-saìgaù).   Though the soul does not actually contact the body, the contact is fabricated through ignorance. Where does the jéva enjoy? In repeated births in life forms like devatäs (sad-yoni) or animals (asad-yoni), produced by his pious or sinful actions.    

upadrañöänumantä ca bhartä bhoktä maheçvaraù |

paramätmeti cäpy ukto dehe’smin puruñaù paraù ||23||

23. There is also a supreme person in the body, called Paramätmä, the great lord, who is the witness situated close to the jéva, merciful to the jéva, the supporter and protector of the jéva.  

Having spoken of the jéva, the Lord now speaks about the Paramätmä. Though the Lord already described Paramätmä in general and in detail from verses thirteen to eighteen, it should be understood that the present statement is made in order to clearly show that the Paramätmä is situated in all bodies along with the jéva, but different from the jéva. 

In this body, there is another, supreme puruña, the great Lord, called the Paramätmä (paramätmä iti ca api uktaù). The word parama in Paramätmä clearly indicates a personal expansion of Lord (sväàça), distinct from the jéva, in order to defeat those who propound the theory of one soul only. He is the witness (drañöä) situated close to (upa) each jéva, but separate from him. He is the bestower of favors (anumantä), showing mercy by His very closeness to the jéva. The çruti says sakñi cetaù kevalo nirguëaç ca:  He is the witness, the consciousness, pure, beyond the material guëas. (Gopäla Täpané Upaniñad 2.96) He is the supporter (bhartä) and the protector (bhoktä) of the jéva. 

ya evaà vetti puruñaà prakåtià ca guëaiù saha |

sarvathä vartamäno ’pi na sa bhüyo ’bhijäyate ||24||

24. He who knows the Paramätmä, prakåti, and the jéva, along with the guëas, does not take birth again, though encountering all sorts of circumstances. 

The results of this knowledge are stated in this verse. He who knows Paramätmä (puruñam), prakåti or mäyä-çakti (along with its qualities), and the jéva (indicated only by the word ca), does not take birth again, even though in this life he may be situated in all sorts of unfavorable circumstances (sarvataù vartamäno ’pi), such as being overcome by sleep and having uncontrolled mind or other such problems.

dhyänenätmani paçyanti kecid ätmänam ätmanä |

anye säìkhyena yogena karma-yogena cäpare ||25||

25. Some see Paramätmä through meditation in bhakti-yoga. Others practice jïäna-yoga or añöäìga-yoga, and others practice niñkäma-karma-yoga.

Alternative methods are mentioned in two verses. Some devotees, by contemplation of the Lord (dhyänena) in the mind (atmani) without help from any other process, spontaneously (ätmanä), not by any other process except bhakti, see the Paramätmä.  This is understood from a later verse: bhaktyä mäm abhijänäti (BG 18.55), only by devotion am I known. Others (anye), jïänés, by distinguishing soul from body (säìkhyena), and others (apare), yogés , by añöäìga-yoga (yogena), and others by niñkäma-karma (karma-yogena), see Paramätmä. In this regard, jïäna-yoga, añöäìga-yoga and niñkäma-karma-yoga are successive causes of each other and not direct causes of seeing Paramätmä. That is because their nature is sattvic (and thus the result can only be sattvic) but the nature of Paramätmä is beyond the guëas. Moreover, it is said by the Lord:
jïänaà ca mayi sannyaset
A self-realized person who has cultivated scriptural knowledge up to the point of enlightenment and who is free from impersonal speculation, understanding the material universe to be simply illusion, should surrender unto Me both that knowledge and the means by which he achieved it.  SB 11.19.1

bhakyäham ekayä grähyaù

Only by practicing unalloyed devotional service with full faith in Me can one obtain Me, the Supreme Personality of Godhead.  S  11.14.21  

Thus, after giving up jïäna, indicated in the first of the verses quoted, becoming free from jïäna, one sees Paramätmä by bhakti alone, indicated in the second verse.    

anye tv evam ajänantaù çrutvänyebhya upäsate |

te ’pi cätitaranty eva måtyuà çruti-paräyaëäù ||26||

26. Others who perform worship, though not knowing, but hearing from others, also surpass death, being intent on hearing. 

Others, who worship Paramätmä, hearing talks from various sources, also surpass death.   

yävat saìjäyate kiïcit sattvaà sthävara-jaìgamam |

kñetra-kñetrajïa-saàyogät tad viddhi bharatarñabha ||27||

27. Know that all entities, whether moving or non-moving, high or low, appear from the combination for matter and jéva, O best of Bharata’s lineage.

From this verse till the end, the Lord expands on the meaning of what He already spoke. Know that all living entities (sattvam), whether low or high, non-moving or moving, are born from the combination of field and knower of the field.    

samaà sarveñu bhüteñu tiñöhantaà parameçvaram |

vinaçyatsv avinaçyantaà yaù paçyati sa paçyati ||27||

27. One who sees the indestructible Paramätmä situated in all destructible bodies actually sees.

One should therefore know Paramätmä. He who sees the Paramätmä situated in the destructible bodies (vinaçyatsu) of all beings, actually sees. He is an actual jïäné.    

samaà paçyan hi sarvatra samavasthitam éçvaram |

na hinasty ätmanätmänaà tato yäti paräà gatim ||28||

28. He who sees Paramätmä situated everywhere equally does not degrade the soul by the deviating mind, and attains to the supreme goal.
He who sees Me situated everywhere does not make the soul (ätmänam) fall down (hinasti) by the mind (ätmanä), which wanders on the wrong path.

  prakåtyaiva ca karmäëi kriyamäëäni sarvaçaù |

yaù paçyati tathätmänam akartäraà sa paçyati ||29||

29. He who sees all activities being done by matter alone, and sees the soul as doing nothing, actually sees. 

One who sees that all actions are done by prakåti in the form of body and senses, and who sees that the jéva (ätmänam) is the doer only by thinking himself the body, but is not actually the doer, actually sees.     

yadä bhüta-påthag-bhävam eka-stham anupaçyati |

tata eva ca vistäraà brahma saàpadyate tadä ||30||

30. When one sees that all separate beings are situated in one prakåti at the time of dissolution, and arise from that prakåti at the time of creation, the person becomes Brahman.

When one perceives that the various forms of the living beings, moving and non- moving (påthag-bhävam), are situated in the one prakåti at the time of pralaya, and sees at the time of creation the expansion of living entities from prakåti, he becomes  Brahman (brahma saàpadyate).
    

anäditvän nirguëatvät paramätmäyam avyayaù |

çaréra-stho ’pi kaunteya na karoti na lipyate ||31||

31. Because He is the supreme cause and everything arises from Him, this indestructible Paramätmä, though situated in the body, does not think Himself the doer and is not contaminated. 

“You have said that the jéva in contact with his body takes repeated birth (verse 22).  The jéva, by thinking himself the body by being in the body, becomes contaminated by the guëas and takes repeated birth.  But the Paramätmä does not become contaminated. Why?”   

He is called anädi because He has no original cause. But just as anuttama can mean parama uttama taking the ablative sense of the word (no one higher than Him), so anädi, “having no cause”, can mean the supreme cause (no other cause than Him).  Therefore because He is the final cause (anäditvät), and because the guëas such as creation and destruction arise out of Him (nirgataù + guëa  = nirguëatvät), this Paramätmä is distinguished from the jéva. At all times, in all circumstances, He is without decrease in His own knowledge, bliss and other qualities. Though situated in the body, because He does not take up the qualities of the body, He does not think He is a doer like the jéva (na karoti)-- He does not become an enjoyer--nor does He get contaminated by the guëas of the material body (na lipyate).           

yathä sarva-gataà saukñmyäd äkäçaà nopalipyate |

sarvaträvasthito dehe tathätmä nopalipyate ||32||

32. Just as the ether, which spreads everywhere, is not contaminated, because of its subtle nature, the Paramätmä, though situated everywhere in the body, is not contaminated.
In this verse the Lord gives an example. Just as the ether, situated in mud and other places, is not contaminated because it is most subtle--not contacting the mud at all, the Paramätmä is not connected with the guëas or faults of the material body, and therefore is not contaminated.    

yathä prakäçayaty ekaù kåtsnaà lokam imaà raviù |

kñetraà kñetré tathä kåtsnaà prakäçayati bhärata ||33||

33.  Just as one sun lights up the whole world, this Paramätmä illumines the whole body, O descendent of Bharata.

Using an example, the Lord shows how the Paramätmä, being the source of illumination, is not connected with the qualities of what He illuminates. Just as the sun, the illuminator, is not connected to the qualities of what He illuminates, the Paramätmä (kñetré) illumines everything and is not affected. The çruti says:  

süryo yathä sarva-lokasya cakñur 

na lipyate cäkñuñair bähya-doñaiù  

ekas tathä sarva-bhütäntarätmä 

na lipyate çoka-duùkhena bähyaù  
Just as the sun is the eye of all people but is not contaminated by the material faults of the eyes, so the Paramätmä within all beings is not contaminated by lamentation and suffering of the material world.  Kaöha Upaniñad 5.11 

kñetra-kñetrajïayor evam antaraà jïäna-cakñuñä |

bhüta-prakåti-mokñaà ca ye vidur yänti te param ||34||

34. Those who know the difference between the two knowers of the field as well as their difference from the field, and also the process for liberation from prakåti for the living entities, attain the supreme goal. 

The Lord summarizes the contents of the chapter.

Those who know the difference between two knowers of the field (kñetra-jïayoù), the jéva and Paramätmä, along with the field, and also the method of liberation (mokña) from prakåti for the living entities (bhüta), such as meditation, achieve the supreme goal.  

Among the knowers of the field, the jéva, enjoying the qualities of the field, is bound up, but is also liberated by knowledge. This is the meaning of the chapter.  

Thus end the commentaries on the thirteen chapter of the Gétä for the pleasure of the devotees’ minds, by the mercy of the äcäryas.

� This verse is omitted in some editions.


� This word also means “vulture.”


� This is the case in Mäyäväda philosophy.  Baladeva in his commentary explains and defeats this interpretation.  


� Yac ca of verse 3, “what is the field composed of,” has been described here.


� This does not mean, however, that the soul does not have qualities such as perseverance. 


� The six transformations are birth, growth, maintenance, maturity, decline and death.


� There is a similar verse in Çandilya Upaniñad: çaucaà näma dvividhaà bähyam äntaraà ceti 


tatra måj jaläbhyäà bähyam manaù çuddhir äntaram


� The Lord is the creator of material bodies since prakåti produces the bodies, but prakåti, being the energy of the Lord, is non-different from Him. Thus as prakåti, He is a cause of the material bodies.


� The Lord’s energies enable the Lord to fulfill His desires, just as a living entity’s senses enable him to fulfill his desires. He is therefore not devoid of organs to fulfill those desires. 


� The six qualities of Bhagavän are defined as follows. Aiçvarya means the Lord’s natural control of everything. Vérya is refers to the Lord’s inconceivable potencies, by which he manifests jéva and prakåti and expands as unlimited avatäras. Yaçaù refers to the Lord’s ocean of good qualities relating to body, mind and speech. Çré refers to the Lord’s eternal, beautiful, youthful body.  Jïäna  refers to the Lord’s omniscience.  Vairägya refers to the Lord’s detachment from all material affairs. 


� Brahman would here mean that the jéva attains qualities similar to the Lord.  





