Chapter 4

çré-bhagavän uväca

imaà vivasvate yogaà proktavän aham avyayam |

vivasvän manave präha manur ikñväkave’bravét ||1||

1. The Lord said:  I spoke this indestructible knowledge to Vivasvän.  He spoke it to Manu. Manu spoke it to Ikñväku.

In the fourth chapter the Lord, the son of Devaké, loudly proclaims the cause of His appearance, the eternal nature of his léÿä amidst his eternal activities, jïäna yoga, and the glories of jïäna above all.

Having explained in the previous two chapters that jïäna and karma yoga are one because of having the same goal, he praises them by glorifying the lineage of this knowledge. 

This yoga which I have taught to you (imam) I previously (purä) spoke to the sun god Vivasvän, a devotee, and origin of the kñatriya lineage.  This yoga is avyaya, eternal, because of being the essence of the Vedas (which have no creation or destruction), and thus ever fresh, and because its results are eternal in the senses of being permanent. Then my student Vivasvän spoke this yoga to his son Vaivasvata Manu, and Manu spoke it to his son Ikñväku.
evaà paramparä-präptam imaà räjarñayo viduù |

sa käleneha mahatä yogo nañöaù parantapa ||2||

2. The saintly kings understood this knowledge received in this disciplic succession.  By the influence of powerful time, this disciplic succession for yoga was broken, O afflicter of enemies.

Thus the great saintly kings know this yoga which was received through the line of disciplic succession starting from Vivasvän, and which was taught by their forefathers such as Ikñväku. The sampradäya of this yoga in this world (iha) was broken by the influence of powerful time. 
sa eväyaà mayä te’dya yogaù proktaù purätanaù |

bhakto’si me sakhä ceti rahasyaà hy etad uttamam ||3||

3. As you are My devotee and friend, I have spoken this ancient yoga, unto you, because it is the most secret. 
This ancient yoga which should be spoken in this line of succession has been spoken today by Me, a friend to you, who am very attached to you, unto you, a friend to Me, who are very attached to Me.  Because you are My devotee, surrendered to Me, and a friend, I have spoken to you, and no one else, since (hi) it is the most secret (rahasyam uttamam), and therefore should be concealed.   

arjuna uväca

aparaà bhavato janma paraà janma vivasvataù |

katham etad vijänéyäà tvam ädau proktavän iti ||4||

4. Arjuna said:  You appeared after Vivasvän. He was born previous to you.  How can I understand that you spoke this yoga in the beginning?  
Arjuna then spoke to defeat the ignorant people who doubt the omniscience and eternal nature of Kåñëa. “How am I to understand that you who are recently born (aparam janma), spoke this yoga to ancient Vivasvän who was born previously to you (param janma)?”  
The meaning is this. It is not that Arjuna does not know that Kåñëa is the Lord of all,  because Arjuna appears in this world with a form similar to that of Kåñëa, when Kåñëa appears in a human form (he is nitya siddha), and because Arjuna says param brahma param dhäma:  you are  the supreme Brahman, the supreme form.  He asks the question to remove the doubts of the ignorant persons concerning the omniscience and eternal nature of the Lord, which arise because Kåñëa appeared in a human form and was born from Devaké.
  The Lord knows the truth about Himself, but others do not. Therefore, from the lotus mouth of the Lord, the real nature of His form and birth should be revealed for the benefit of the world.  Thus, when the Lord speaks of Hs own glories, He should not be criticized as displaying conceit. Rather He should be praised for having a merciful nature. When a knowing person asks questions like a fool, saying, “You are the supreme Brahman taking a human form.  How are Your form, birth and activities different from those of ordinary people? What is the purpose of the birth and when does it take place?” it should be understood that this is  for the purpose of dispelling the doubts of the ignorant. 
çré-bhagavän uväca

bahüni me vyatétäni janmäni tava cärjuna |

täny ahaà veda sarväëi na tvaà vettha parantapa ||5||
5. The Lord said: You and I have gone through many births. I know all of these, but you do not, O afflicter of enemies.
Though I am one, I have many eternal forms. This is confirmed by many statements in the çrutis such as eko’pi san bahudhä yo’vabhäti:  though he is one he appears as man.   (Gopäla Täpaëi, Upaniñad.1.19)   Holding those many, eternal forms within Myself, like the vaidurya stone, I taught him in another form previously.  Intending to say this, the Lord says, “I have passed through many births. You, because you are My friend, also have passed through the same number of births. But you do not know this, because now your knowledge is covered for carrying out My pastimes, by My inconceivable energy.” 
By this statement coming from Lord’s own mouth, He shows His omniscience. It should be understood from this statement that the Lord’s births are real, because the statement comes from the mouth of the Lord Himself that He has undergone many births, and because further support is given with an example by saying “and you also had many births (tava ca).” But by being born, the Lord does not undergo any transformation, since this is refuted in later statements of the Lord.
ajo’pi sann avyayätmä bhütänäm éçvaro’pi san |

prakåtià sväm adhiñöhäya saàbhavämy ätma-mäyayä ||6||

6. Though unborn, the lord of all entities, having imperishable body and qualities, I appear in My own body by My own mercy to deliver the jévas.

In speaking of the uniqueness of His birth and form, the Lord indicates His eternal nature.  In this verse, the word prakåti means form (svarüpa), nature (svabhäva) or manner. Taking support of My own form (svam prakåti), I appear. Amara Koça gives this definition of prakåti: saàsiddhi-prakåté tvime svarüpaà ca svabhävaç ca.   I appear with My own spiritual form.  The Lord expands on this in the first line, in order to bring out this meaning.   Api is used in the emphatic sense.  I am indeed without a birth which gives one a body caused by past karma (ajaù api).  My intelligence and other elements (ätmä)
 are all without transformation (avyayätmä).  This is indicated by statementd such as ätmä puàsi. 
 I am also the controller of all the jévas, all those beings other than Myself (bhütänäm éçvaraù). “I appear in My form” means “I appear in My supreme form of knowledge and bliss with qualities such as being without birth, without transformation, and being the controller of all beings.” The birth of His svarüpa is thus like the appearance of the sun. In this way, His birth and form have been shown to be completely different from those of people of this world, and by this, His eternal nature is also shown.  Dependence on karma is rejected.

In this regard the çruti says:

ajäyamäno bahudhä vijäyate
Though unborn, He appears in many forms.   Mahänäräyaëa Upaniñad 2.3

The småti says:

pratyakñaà ca harer janma na vikäraù kathaàcana 
The birth of the Lord, though visible, takes place without transformation of His svarüpa.   Padma Puräëa
Thus one should recall His appearance in the delivery room with divine form, decorated with divine ornaments, with the six opulences.  

The Lord then indicates the purpose of His appearance. I appear for delivering the jévas out of My extreme mercy for those who worship Me (ätma mäyayä). According to Viçva Kosa, mäyä means pride and mercy: mäyä dambhe kåpäyäà ca. Others say that ätma mäyayä means “with My omniscience or through My own will” since mäya can also mean knowledge according to the Nighaëöu Koça: mäyä vayunaà jïänaà ca.   All people, even kings, being uninquisitive and ignorant, continue to take birth, giving up the previous body and accepting a new body according to karma.  The Lord’s birth is distinct from this.  

By stating that He is the lord of all living beings, He also distinguishes Himself from perfected jévas like yogés, who do not take birth. The Supreme Lord consisting of knowledge and bliss, though devoid of difference between His body and Himself, between attribute and object (guëa guëi) has been acknowledged by the wise  to possess those distinctions, as a Lord with qualities, through the power of viçeña.

yadä yadä hi dharmasya glänir bhavati bhärata |

abhyutthänam adharmasya tadätmänaà såjämy aham ||7||

7.  Whenever there is destruction of dharma, O Bhärata, and a rise of adharma, I manifest My body. 

In this verse the Lord explains the time when He appears.  When there is destruction of the dharma taught in the Vedas and appearance of adharma, what is opposed to dharma, I manifest Myself (ätmänam såjämi).   The phrase ätmänam såjämi cannot mean “I make My body” since the eternal nature of His body has already been established.  Thus there is no fixed period for My appearance (such as every thousand years). 

pariträëäya sädhünäà vinäçäya ca duñkåtäm |

dharma-saàsthäpanärthäya saàbhavämi yuge yuge ||8||

8. In every age, I appear in order to protect the devotees, to destroy the demons and to establish dharma.

“But your devotees, the saintly kings, appear to wipe out the rise of adharma and destruction of dharma.  So why do You say that You appear in order to do this?”
My devotees are absorbed in relishing My form and qualities, they long to see My form, and thus suffer from not seeing My form.  In order to deliver them from this suffering, by showing My attractive form directly, I appear.  I also appear to destroy those performing evil deeds (duñkåtäm), persons like Rävaëa and Kaàça who cannot be killed by anyone except Me, and who torment My devotees.  I also appear to spread dharma, pure bhakti yoga, with meditation on Me and deity worship only to Me, and vedic dharma as well, which cannot be spread by anyone other than Me.  These are the three reasons for My appearance.  At those times when this is necessary, I appear (yuge yuge).  There is no impropriety in the Lord for killing the evil persons, for by bestowing on them the bliss of liberation on killing them, the cruelty is transformed into an act of mercy.
janma karma ca me divyam evaà yo vetti tattvataù |

tyaktvä dehaà punar janma naiti mäm eti so’rjuna ||9||

9. He who understands in truth My spiritual birth and activities, attains Me on giving up his body, and does not take birth again.

Let liberation, which is difficult to attain by numerous endeavors, using thousands of practices, become easily available for My exclusive devotees, through hearing about My birth and activities.  I appear in this world for this purpose also. With this intention the Lord speaks this verse.   
I am the Lord of all, whose every wish is fulfilled, born in many eternally perfect forms such as Nåsiàha and Räma just like the vaidurya stone which manifests many colors.  He who knows  that the birth and activities (in relation to the respective devotees) of  such a Lord are non-material and eternal in the past, present and future; he who, by My statements such as eko devo nitya-lélänurakto bhakta-vyäpé bhakta-hådy antarätmä has firm faith (yo vetti tattvataù) that My birth and activities are spiritual (divyam), and is indifferent to material logic,  O Arjuna-- this person, giving up his body, does not again take a material birth, but attains Me, possessing attractive activities relating to the devotee according to the form he worshipped.  He attains liberation.
Tattvato vetti can also be explained as “He who knows that My birth and activites are actually not different from brahman (tat).”  Tattvataù has this meaning because the çruti talks of brahman being tat in such statements as tat tvam asi:  you are that brahman.   This knoweldge, that Kåñëa is brahman, brings about liberation.   The following statement would be contradicted, if one did not gain liberation on knowing the Lord. 
tam eva viditvätimåtyum eti nänyaù panthä vidyate’yanäya 

Knowing him one surpasses death.  There is no other path for going.   Çvetäçvatara Upaniñad  3.8
The rest of the verse would be interpreted the same.  The logical arguments in support of the eternal nature of the Lord’s birth, form and activities have been discussed elaborately elsewhere and should be consulted.

véta-räga-bhaya-krodhä man-mayä mäm upäçritäù |

bahavo jïäna-tapasä pütä mad-bhävam ägatäù ||10||

10. Having given up attachment, fear and anger towards those who do not believe in My eternal nature, having faith only in Me, serving Me whole-heartedly, many persons, purified by the austerity of attaining that true knowledge of My birth and activities, attained love for Me.

As in the present time, in the past also, many persons gained liberation by knowing the eternal nature of My birth and activities.  The Lord speaks to confirm the eternal nature of His birth and activities.
Many persons in ancient times, being purified by the austerity of knowledge, attained bhäva for Me.  That is the order of the sentence.  Knowledge means “knowledge of My eternal birth and activities.”  Because this knowledge of My eternal birth and activities arises only by analysis of the difficult çruti passages, it is called an austerity.  Or austerity can refer to the suffering in removal of the bad arguments and opposing ideas. Being purified by that removal of bad ideas, cleansed of ignorance, many persons attained prema for Me (bhävam), or attained existence (bhävam) with Me-- direct association with Me. What type of people were these?  These persons had given up attraction to, fear of, and hatred of those persons who oppose the eternality of the Lord’s birth, because they were completely engaged in serving  Me (upaçritäù), with faith in Me alone (man mayä).
ye yathä mäà prapadyante täàs tathaiva bhajämy aham |

mama vartmänuvartante manuñyäù pärtha sarvaçaù ||11||

11. I respond to persons according to the manner and mood in which they surrender to Me. All blessed men follow these various paths of worship, of Me, the one Lord, O son of Påthä.

“I have to some degree understood that you are the Supreme Lord with attractive eternal birth and activities.  And I have heard from scriptures that You, though the size of a thumb,
 are indeed the Lord without birth.  Therefore, You should have various forms and there must be various methods of worshipping you.”

“Yes, with whatever type of mood (yathä) the devotees worship (prapadyante) Me, the one Lord of all beings, but who possesses many forms like the vaidurya gem,
 I certainly (eva) respond (bhajämi)—I am merciful to them, appearing before them correspondingly, with form and mood appropriate to their type of mood (tathä eva).  (The word eva excludes probability.) All these men (manuñyäù sarvaçaù), blessed with their lineages for worship which have no beginning, follow the path of worship (vartma) which has many types for the many different forms of Me, the one form (mama).
käìkñantaù karmaëäà siddhià yajanta iha devatäù |

kñipraà hi mänuñe loke siddhir bhavati karmajä ||12||

12. Among men, those desiring results from their work worship the devatäs.  The results coming from such actions appear quickly.
Having spoken on a related topic, the Lord will now speak on the original topic, explaining how niñkäma karma transforms to jïäna. In this verse the Lord speaks about the rarity of such practitioners.  
In this world (iha), living entities under the sway of beginningless impressions of enjoyment, hanker for results to their actions, in the form of domestic animals and sons.  They worship devatäñ such as Indra who can give temporary things in small quantity, by actions filled with desire.  They do not worship Me, the master of those devatäs, who can give eternal bliss, by their performance of desireless actions.  They act in this way because (hi) in this world of men, results of such actions come quickly.  The other result in the form of liberation, from knowing Me through worship by niñkäma karma, comes slowly.  All men, whose discrimination of temporary and eternal is eclipsed by desire for enjoyment, wanting quick enjoyment, worship My servants, the devatäs, for that purpose.  And even the person who has attained discrimination of the temporary and is fearful of suffering in this world does not worship Me, the lord of the devatäs, through niñkäma karma, in order to extinguish that suffering. In other words, such qualification for worship is very rare. 
cätur-varëyaà mayä såñöaà guëa-karma-vibhägaçaù |

tasya kartäram api mäà viddhy akartäram avyayam ||13||

13. The four varëas were created by Me according to distinctions of quality and work.  Though I made the system, know that I, being undeviating and impartial, am also detached from the system.
In two verses the Lord speaks of the cause of destroying the desire for enjoyment, which is an obstacle to performance of niñkäma karma.  
The suffix ya in cätur varëyam indicates self-interest in the four varëas. The brähmaëas, predominated by sattva, have actions such as sama and dama, controlling the mind and senses. The kñatriyas, predominated by rajas, have actions such as fighting. Those with rajas and tamas prominent, the vaiçyas, perform such activities as agriculture.  The çüdras, predominated by tamas, serve the other three varëas.  The four varëas, divided according to these guëas and activity, were thus created by Me, the Supreme Lord. As well as creating the system, it should be understood from this statement that the Lord also maintains and destroys the four varëas.  
I create, maintain and destroy everything in the material universe from Brahma to inanimate objects. The author of Vedänta Sütras says janmaòy asya yataù:  brahman is the source, maintenance and destruction of everything. (Brahma Sütras 1.1.2)  Know that though I am the cause of creation, maintenance and destruction, I am also not the cause, being separated from My action.  This means that I am devoid of prejudice in all these actions. Though I am the creator, I do not deviate from impartiality (avyavayam) in regard to the objects of My creation.
na mäà karmäëi limpanti na me karma-phale spåhä |

iti mäà yo’bhijänäti karmabhir na sa badhyate ||14||

14. Actions do not contaminate me.  I have no desire for the fruits of work.  One who knows this about Me is not bound by karma.
This verse elaborates the last. These actions such as creation do not contaminate Me with the fault of unfair dealings or desire, unlike the case of the jéva. This is because My acts of creation, maintenance and destruction are in response to the karmas of the jéva in his body, not to Me.  I have no desire for results in actions such as creation of the universe or the bodies of the jévas.  Thus I am not contaminated by the acts of creation and destruction. He who acts with desire for results is contaminated by the results. I am full of bliss in My svarüpa and simply bestow what arises from the desires for enjoyment of the jévas merged in prakåti.  As the efficient cause I am like the rain,
 and simply put into motion their actions (decided by them).  The småti says:
nimitta-mätram eväsau såjyänäà sarga-karmaëi 

pradhäna-käraëébhütä yato vai såjya-çaktayaù 
The Lord is only the efficient cause for creation of bodies for the jévas with mentality of men and devas. The causes of the variety in the mentalities of men and devatäs are the powers of their previous actions. Viñëu Puräëa 1.4.51
The Supreme Lord (asau) is the efficient cause (nimitta mätram) in the creation of bodies for the living entities with various mentalities as men and devatäs (såjyänäm). What causes the great variety in the states of men and devatäs (pradhäna käraëébhütä) are the powers arising from their old karmas (såjya çaktayaù). The author of the Vedänta Sütras says:

 vaiñamya-nairghåëye na säpekñatvät tathä hi darçayati
The Lord does not show injustice or hatred to the living entities because of His concern for them. For the scriptures declare it so.  Brahma Sütras 2.1.35
The result of knowing this is then stated. He who knows Me in this way is not bound by previous karmas which are the causes of his bodies, and which create problems for his body.  He becomes freed from those karmas.
 
evaà jïätvä kåtaà karma pürvair api mumukñubhiù |
kuru karmaiva tasmät tvaà pürvaiù pürvataraà kåtam ||15||

15. Knowing this about Me, those desiring liberation in ancient times performed actions without desire. Therefore perform action which the ancients performed, following after their predecessors.

Knowing Me thus (evam), previous persons desiring liberation (pürvaiù mumukñubhiù), My students such as Vivasvän, who followed the teaching, performed niñkäma karma. You also should indeed perform action, and not renounce action.  If one is impure in heart one should perform these actions to purify the heart, which lead to jïäna. If one is already pure in heart one should perform the action to teach others. How did the previous persons perform the actions?  They performed actions, following the actions of people much previous to them, long ago (pürvataram). 
kià karma kim akarmeti kavayo’py atra mohitäù |

tat te karma pravakñyämi yaj jïätvä mokñyase’çubhät ||16||

16. Even the wise are bewildered about action and inaction of karma containing jïäna. I will speak to you about that action and non-action, by knowing which you will be liberated from saàsära.

“Is there some doubt about karma, since you speak with great insistence about acting as previous persons did, according to their predecessors.”
“Certainly there is. What type of action should be performed by those desiring liberation? And what is the jïäna, the opposite of action (akarma), included in the actions which they perform?  Akarma here means what is different from or opposite to action. Even those who are wise (kavayaù) have become bewildered about this (atra), because they are unable to discern the truth about it. I, controlling everything, knowing everything, will speak to you about karma (tat) and akarma.”  The syllable “a” of “akarma” is missing in the second line because of sandhi after te.  “I will speak to you (te) about karma (tat) and akarma (te’ akarma), knowing, practicing and realizing which (yaj jïätvä) you will be liberated from saàsära (açubhät).” 
karmaëo hy api boddhavyaà boddhavyaà ca vikarmaëaù |

akarmaëaç ca boddhavyaà gahanä karmaëo gatiù ||17||

17. One should understand about karma, kämya karma and jïäna.  The truth about these is difficult to understand. 

“But even the wise have become bewildered about it  (as you said in the previous verse, so how can I understand?)”
You should understand the real nature of niñkäma karma which is to be performed by those desiring liberation. You should understand the real nature of kämya karma which is contrary to jïäna (vikarmaëaù).  You should also know the real nature of jïäna, different from karma (akarma).  Boddhavyam means “You should try discern the true nature of these topics in the association of those who know the natures of these.”  It is hard to understand (gahanä) the workings of karma and akarma.  Therefore, even the wise are bewildered.

karmaëy akarma yaù paçyed akarmaëi ca karma yaù |

sa buddhimän manuñyeñu sa yuktaù kåtsna-karma-kåt ||18||

18.  He who sees inaction in action and action in inaction is intelligent among men. He is qualified for liberation and has performed all actions.
This verse speaks of the real natures of karma and akarma, which are to be understood.  He who sees inaction or ätmä jïana, in the actions of niñkäma karma being performed, because it is undertaken to reach akarma, and sees action in ätmä jïäna, is wise.  What has been said is explained as follows.  The desirer of liberation who sees action undertaken for purification of the heart as a form of jïäna since it aims at jïäna (inaction in action), and who sees jïäna as a form of action because action is the means to jïäna (action in inaction)--in other words, he who knows that karma and jïäna are one because the goal is one, and thus seeks out the truth about ätmä through his actions being performed, is intelligent or learned among men (buddhimän).  

Later it will be said: 

säìkhya-yogau påthag bäläù
Only the ignorant speak of karma-yoga as being different from jïäna. (BG 5.4)

This person is qualified for liberation (yuktaù). He has performed all actions (kåtsna karma kåt), because all the results of actions are included in the happiness of ätmä jïäna.
yasya sarve samärambhäù käma-saàkalpa-varjitäù |

jïänägni-dagdha-karmäëaà tam ähuù paëòitaà budhäù ||19||

19. The wise say that he is learned who engages in all activities, devoid of expectation of desired results, because he burns up all actions by the fire of his eventual realization of ätmä.

In five verses the Lord speaks karma as a form of jïäna. He whose performance of all actions (samärambhäh) is devoid of expectation of desired results (käma saìkalpa varijitäù), who aims at realizing ätmä through his actions, is called a learned man, one who knows ätmä (paëòitam), by the wise (budhäù). Why is he called so? When his heart becomes pure by execution of desireless duties, then all his accumulated karmas will have been burned up by the fire of ätmä jïäna which has made its appearance.
tyaktvä karma-phaläsaìgaà nitya-tåpto niräçrayaù |

karmaëy abhipravåtto’pi naiva kiàcit karoti saù ||20||

20. Though intently engaged in actions, but having given up the desire for results of action, being always satisfied in realization of ätmä, non-dependent on others, this person does nothing at all.
This verse elaborates the point.
Having given up attachment to the results of work, satisfied with constant realization of ätmä to be accomplished in the future, devoid of taking shelter of anything even for livelihood, a person so qualified, though engaged in actions, does nothing at all. This is the state of ärurukñu, one aspiring for the goal, in which one produces steadiness in jïäna under the pretext of performing actions.  

This indicates that one should understand that the very nature of vikarma or kämya karma is to produce bondage. 

niräçér yata-cittätmä tyakta-sarva-parigrahaù |

çäréraà kevalaà karma kurvan näpnoti kilbiñam ||21||

21. Having given up all sense of taking from others, being without desire, and controlled in mind and body, performing acts only to support his body, he does not incur sin.

Three verses now speak of the state of äruòha or one who has attained the goal, steadiness in jïäna.  He from whom desire for results has departed (niräçéù), whose mind and body are controlled (yata cittätmä), who is devoid of possessiveness of material objects, because his purpose is only to see ätmä, though engaging in action to gain material objects to support his body (çäåiram kevalam karma), does not incur sin (kilbiñam).
yadåcchä-läbha-santuñöo dvandvätéto vimatsaraù |

samaù siddhäv asiddhau ca kåtväpi na nibadhyate ||22||

22. Satisfied with what comes of its own accord, tolerant of dualities, free of envy, calm in the face of success or failure, though engaging in work, that person is not bound.

This verses shows that one should not make extra effort to attain food or clothing for ones bodily maintenance. 
That person is satisfied with what is attained on its own, without asking for it.  He is tolerant (atétaù) of dualities such as heat and cold. He does not have hatred of those who attack him (vimatsaraù). He is equal (samaù), being devoid of joy at what comes of its own accord, and devoid of lamentation when nothing comes.  Though doing actions to maintain his body in this way, he is not bound by the various actions.  He is not contaminated because of the influence of steadiness in jïäna.
gata-saìgasya muktasya jïänävasthita-cetasaù |

yajïäyäcarataù karma samagraà praviléyate ||23||

23. For the person devoid of desire for results, free from attachment and hatred, absorbed in knowledge, and engaged in actions for pleasing Viñëu, all karmas are destroyed.
For the person who is niñkäma (gata saìgasya), devoid of attraction and repulsion (muktasya), whose mind is absorbed in knowledge of his own ätmä, and who performs those actions while thinking that they are for the pleasure of Viñëu (yajïäya), all previous karmas, causes of bondage, are destroyed.

brahmärpaëaà brahma havir brahmägnau brahmaëä hutam |

brahmaiva tena gantavyaà brahma-karma-samädhinä ||24||

24. The oblations consisting of Brahman, with brahman as the ladle, is offered into the fire which is Brahman, by the person who is brahman.  The person brahman attains brahman by being absorbed in actions of brahman.  

Having explained that performing prescribed activities (karma) takes on the form of jïäna by including in them the quest for the distinctive jévätmä, the Lord now described how an action, along with its components, takes on the form of jïäna, by searching out the supreme ätmä, the Lord.
Arpaëa means the instrument by which something is offered, or that to whom something is offered. It refers to the sruva or other ladles.  It can also refer to mantras, and to the presiding deities like Indra.  These are all Brahman (the Lord) alone. That which is offered, the grains or ghee, is also Brahman. This oblation is offered (huta) into the receptacle for the offering, the fire, which is Brahman, by the sponsor and priest who are also Brahman (brahmaëä). The fire, the priest and the sponsor are Brahman. The form brahmägnau instead of brahmaëi agnau is used for metrical reasons alone. (This means “in the fire which is Brahman). It is not a compound of brahma and agni (meaning” the fire belonging to Brahman”). The intention in this verse is to see the fire as identical to Brahman. 
Thus, ones own form and the form of the Lord will be seen (brahma gantavyam) by the desirer of liberation (tena) whose mind is fully concentrated (samädhinä) on seeing this action with all its components as the form of Brahman.

The word brahma can mean jéva according to the çruti statements such as vijïänaà brahma ced veda.  (Taittiréya Upaniñad 2.5)  Brahma can also mean paramätmä as in the statement vijïänam änandaà brahma.  (Båhaò Äraëyaka Upaniñad 3..9.28) Taking brahman to mean the Supreme Lord as well as the jéva, there will not be the fault of repetition in this verse of what was said in previous verses  (about action containing ätmä jïäna),  as there would be if one were to take only the secondary meaning of brahman as jéva.  
The commentators have explained that the sruva and other items are said to take of the nature of brahman since their functions depend on brahman and since brahman pervades them.
 One whose actions take on the form of jïäna by such a search for brahman is qualifed for seeing brahman (the Lord). 
daivam eväpare yajïaà yogénaù paryupäsate |

brahmägnäv apare yajïaà yajïenaivopajuhvati ||25||

25.  Others however, karma yogés, engage in worship of devatäs. Others offer oblations into the fire of brahman by means of the ladle.
Having described how actions become jïäna by having the quest for the Lord (and the jéva) as the goal, the Lord now speaks specifically of the different types of karma yoga.  
Other yogés are devoted to or have complete faith in (paryupäsate) sacrifice in the form of worship of devatäs like Indra (daivam yajïam).  Others, such as those described in the previous verse, are absorbed in offering oblations of ghee and grains (yajïam) into the fire which represents Brahman using the ladle (yajïena). 
çroträdénéndriyäëy anye saàyamägniñu juhvati |

çabdädén viñayän anya indriyägniñu juhvati ||26||

26. The naiñöiké brahmacäris offer the senses into control of the senses. The householders offer the sense objects into the fire of the senses.

Others, naiñöhika-brahmacäris, offer the senses such as the ear into the fires of processes for controlling each sense. Stopping the senses, they are recognized as preeminent  practioners of sense control.  Others, the householders, offer the sense objects such as sound into the senses such as the ear which is regarded as a fire. they absorb themselves in this practice of experiencing the sense objects without attachment. 
sarväëéndriya-karmäëi präëa-karmäëi cäpare |

ätma-saàyama-yogägnau juhvati jïäna-dépite ||27||

27. Others offer all the activities of the senses and the präëas into the fire of the mind, lit by knowledge of ätmä.
Others offer the activities of the senses and präëas into the yoga of the controlled mind (ätmä), thought of as a fire.  With the mind, they attempt to destroy the tendency for activities of the senses and präëas.  The action of the senses such as the ear is to grasp the sense objects such as sound. The actions of the präëas are as follows. The action of präëa is to go outside. The action of the apäna is to move downwards.  The action of vyäna is to spread without restriction throughout the body.  The action of samäna is adjusting péta, kapha and väta, and digesting food. The action of udäna is to go upwards. 
Understanding these actions of the sense and präëas, they offer them completely into the controlled mind, which is illuminated by the search for the ätmä. 
dravya-yajïäs tapo-yajïä yoga-yajïäs tathäpare |

svädhyäya-jïäna-yajïäç ca yatayaù saàçita-vratäù ||28||

28. Others engage in severe vows of charity, austerities, visiting holy places, and studying the Vedas and their meaning.  They make great endeavor with intense actions.
Some karma yogés are dedicated to giving charity such as food (dravya yajïa).  Some are engaged in severe austerities like the cändräyaëa fast. Some are engaged in going to holy places.
 Some are dedicated to sacrifice in the form of study of the Vedas (svädhyäya), and finding the meaning of the Vedas (jïäna yajïa).  They all make great endeavor, with intense conduct (saàçita vratäù).
apäne juhvati präëaà präëe’pänaà tathäpare |

präëäpäna-gaté ruddhvä präëäyäma-paräyaëäù |
apare niyatähäräù präëän präëeñu juhvati ||29||

29.  Others, dedicated to controlling the breath, stopping the movement of präëa and apäna, offer the präëa into the apäna or offer the apäna into the präëa.  Others, controlling eating, offer the senses into the weakened präëas.  
Others, of three types, are dedicated to controlling the breath. Some offer the praëa which goes up, into the apäna, which moves down. This means that they make the präëa merge with the apäna through püraka (inhalation).  Others offer the apäna into the präëa. This means they make the apäna merge with the präëa through recaka, while exhaling. Having stopped the movement of präëa and apäna, of exhaling and inhaling, by kumbhaka, by holding the breath, they remain in that state.  The movement of präëa is exhaling the internal air through the nostrils. The movement of apäna is inhaling the external air through the nostrils.  Stopping both exhalation and inhalation is called kumbhaka. There are two types. One can fill the lungs with air and then hold the breath, or exhale completely and then hold the breath.
Others, practicing restricting the regular intake of food, offer the senses (präëän) into the präëas.  This means that the senses become no longer capable of grasping sense objects, since they depend on the präëas to function, and the präëas have withered up due to restriction on food.  They thus disappear in the präëas like drops of water sprinkled on a hot piece of iron.
sarve’py ete yajïa-vido yajïa-kñapita-kalmañäù |
yajïa-çiñöämåta-bhujo yänti brahma sanätanam ||30||

30. All of these knowers of sacrifice destroy sin through sacrifice. Enjoying the material results of the sacrifice, they then attain the eternal brahman.
These knowers of yajïa, who all desire to conquer the senses (yajïa vidaù), practicing the previously described sacrifices, destroyed their sins by these sacrifices. The secondary results are described: they enjoy the nectar of the remnants of sacrifice such as food and the attainment of enjoyment and power.  The main results are then described: as described previously, by the perfection of jïäna, they finally attain Brahman. 
näyaà loko’sty ayajïasya kuto’nyaù kurusattama ||31||

31. The person who does not perform sacrifice attains nothing in this life what to speak of liberation, O best of the Kurus.

The fault in not performing the sacrifice is described. He who do not perform the sacrifices just described (ayajïasya) does not achieve this material world (ayam lokaù) of artha, dharma and käma, what to speak of liberation (anyaù)? 

evaà bahu-vidhä yajïä vitatä brahmaëo mukhe |

karmajän viddhi tän sarvän evaà jïätvä vimokñyase ||32||

32.  Thus many types of sacrifice have been described in the Vedas. Know that they are all based on prescribed actions of body, mind and words.  Knowing and practicing this, you will be liberated.
These many sacrifices are spread in the mouth of the Vedas (brahmaëaù).  This means that these sacrifices are clearly described by the Vedas, the mouth of the Lord, which present the means of understanding the real self.  Know that these sacrifices are all born from activities of the body, mind and words (karma jän).  Understanding (jïätvä), that is, practicing these sacrifices described by the Vedas as means of attaining ätmä and the Lord, on seeing both ätmä and paramätmä by realization that arises from that practice, you will be liberated from saàsära. 
çreyän dravya-mayäd yajïäj jïäna-yajïaù parantapa |

sarvaà karmäkhilaà pärtha jïäne parisamäpyate ||33||

33. O afflicter of the enemies, the part of sacrifice involving jïäna is higher than the part of sacrifice involving material elements.  With attainment of knowledge, O son of Påthä, all actions cease. 
All the types of karma yoga just described have two forms because of containing within them the quest for the individual ätmä, just like a forest.
 (Externally they are karma but internally they are jïäna.) Among all those different types of karma yoga, the forms with jïäna or the jïäna aspect of the actions are praised in this verse as the best.
In the action having two forms, the jïäna portion of the sacrifice is considered better than the gross portion consisting of action (dravya maya).  Dravya maya, meaning composed of material elements such as giving charity, stands for all the external methods mentioned such as sense control and starving the präëas.  The Lord further explains. When jïäna appears, all karmas with their parts (aìgas) disappear. This is stated because it is known that a sädhana (action to attain the goal) disappears with attainment of the goal (jïäëa). 
tad viddhi praëipätena paripraçnena sevayä |

upadekñyanti te jïänaà jïäninas tattva-darçinaù ||34||

34. Know this by surrender, questioning and service. The seers of truth, the jïänés, will teach you this knowledge. 

After teaching knowledge of ätmä and the method of attaining that knowledge with its components, the Lord now teaches knowledge of worshipping the Lord’s svarüpa. To attain this knowledge a person must take association with devotees.  That he teaches in this verse. 
You who now know your svarüpa as ätmä, attain (viddhi) knowledge related to the paramätmä, through the saintly persons (jïäninaù) who have been pleased with your humility and other qualifications, for which purpose I have already taught about both the jéva and paramätmä with verses such as avinäçi tu tad viddhi.
 (BG 2.17)  
Praëipäta means offering respects like dandavats.  Sevä means serving these devotees like menial servants. Paripraçna means to ask various questions about the Lord’s form, qualities and powers. 

“But they will not teach this, since they are indifferent to the world.”

“These men with knowledge, who understand their own ätmä and the Supreme ätmä, seeing your desire to know, indicated through your obeisances, questions and service, will teach such a person as you that knowledge of the Lord, for having seen the truth (tattva darçinaù), they are merciful and preach that knowledge.”
“But tad in this verse refers to jéva not the Lord, since that has been the subject under discussion so far.”  

“No this is not so. This is acceptable because Paramätmä is not a new subject having been discussed in such statement as na tv evähaà jätu näsaà (BG 2.12), yukta äséta mat-paraù (BG 2.61), ajo’pi sann avyayätmä (BG 4.6), and because  knoweldge of jévätmä is to be tauaght just in order to know the Supreme ätmä. Vedänta Sütra says anyärthaç ca parämarçaù : the reference has  a different meaning (other than jéva).
 (Vedänta Sütra 1.3.20)   Otherwise, there will be contradiction to the greatest compendium of knowledge, Vedänta Sütras, which harmonizes the çrutis.   What has been said therefore is correct.  
yaj jïätvä na punar moham evaà yäsyasi päëòava |

yena bhütäny açeñeëa drakñyasy ätmany atho mayi ||35||

35.  O son of Päëòu, knowing this, you will no longer be bewildered.  By this loss of bewilderment, you will see that all entities are situated in their own forms and also in Me. 
This verse describes the result of this knowledge. Realizing this knowledge of paramätmä along with that of jéva, you will not again fall under bewilderment, which causes you to think you are killing your relatives. 
“Why will I not fall under bewilderment?”

“By this knowledge you will see all bodies of men and devatäs (bhütäni açeñena) situated separately as jévas but with material identification (upädhi). And you will see those bodies situated in Me, the Lord of all, the cause of everything, as they are My products.” 

What has been said is this.  For the jévas who are distinct from their two bodies (gross and subtle) but who are opposed to the Lord, thinking of their own benefit, My energy furnishes them with sense of possessiveness in material bodies with material facilities.  By that mäyä, they also take on the conceptions of killer and persons that are killed.  Their true, pure forms do not have relationship with this misconception or the bodies.  The paramätmä, the Lord of everything, supplies to the jévas under His shelter bodies and senses, means to support their bodies, and happiness and enjoyment within planets, according to their individual karmas, but being worshipped by them, He awards them liberation.  The person who understands this cannot fall under bewilderment. 
api ced asi päpebhyaù sarvebhyaù päpa-kåttamaù |

sarvaà jïäna-plavenaiva våjinaà santariñyasi ||36||

36. Even if you are the most sinful among all sinners, you will cross over all sins just by the boat of knowledge.

This verse speaks of the power of knowledge.  Even if you are most sinful among all sinful persons you will cross over all sins (våjinam), compared to an ocean, because it is difficult to cross, by the boat of knowledge just mentioned.

yathaidhäàsi samiddho’gnir bhasmasät kurute’rjuna |

jïänägniù sarva-karmäëi bhasmasät kurute tathä ||37||

37. As a blazing fire burns to ashes all fuel wood, the fire of knowledge turns all actions to ashes.
It has just been said that sinful reactions are destroyed by brahma vidyä (knowledge of the Lord and ätmä).  Now this verse says that even puëya karmas are destroyed by brahma vidyä.

Just as blazing (samiddhaù) fire turns fuel wood (edhäàsi) to ashes, the fire of knowledge, the fire of realization of ones own ätmä and paramätmä, turns to ashes all reactions, including those arising from pious acts, but not the prärabdha reactions.  That knowledge burns up all accumulated past karmas which are like reeds but not the prärabdha ones.  And that knowledge also transforms the actions performed in the present life, and makes them like drops of water rolling off a lotus leaf, having no reactions. Though the prärabdha karmas are extremely weakened by the influence of this knowledge, they are still situated in the person with realization of ätmä, by the will of the Lord, in order to preach the proper path of conduct.
 

The çruti says:

ubhe uhaivaiña ete taraty amåtaù sädhvasädhuné 
The realizer of Braman overcomes all reactions to sinful and piety actions (sädhvasädhuné), of both accumulated and present types (ubhe).
Båhad Äraëyaka Upaniñad 4.4.22
The meaning of the verse is this.  The realizer of Brahman (eña) overcomes the past reactions (except prärabdha) and presently accruing reactions by actions in this life (ubhe) in the form of pious and sinful reactions (sädhvasädhuné).
The author of the Sütras says:

tad-adhigama uttara-pürvärdhayor açleña-vinäçau tad-vyapadeçät 
On attaining this, there is destruction previous sins and non-clinging of future sins.  Because it is declared.    Vedänta Sütra  4.1.13
na hi jïänena sadåçaà pavitram iha vidyate |

tat svayaà yoga-saàsiddhaù kälenätmani vindati ||38||

38. As in this world there is nothing as pure as knowledge, after some time, through the maturation of niñkäma karma yoga, it is attained of itself from within. 
Because (hi) nothing (such as going to holy places or austerity) purifies as much as knowledge, this knowledge which destroys all sin is not easily available for all people. This knowledge, attained through maturity of niñkäma karma yoga (yoga saàsiddhaù), with time, not immediately, is attained in the ätmä on its own, not by just accepting saànyäsa or other external means.
çraddhävän labhate jïänaà tatparaù saàyatendriyaù |

jïänaà labdhvä paräà çäntim acireëädhigacchati ||39||

39.  Having faith in this process, being steady in practice of the process, and controlling the senses, one attains knowledge. Attaining knowledge, one quickly attains liberation. 

What type of persons attain this knowledge and when?
One who has strong faith that this knowledge will arise with purification of the heart through niñkäma karma (çraddhävän), one who is steady in this performance (tat paraù), and who moreover attains control of his senses (saàyatendriyaù), attains this knowledge.  At that time, he attains liberation (paräm çäntim).   
ajïaç cäçraddadhänaç ca saàçayätmä vinaçyati |

näyaà loko’sti na paro na sukhaà saàçayätmanaù ||40||
40.  The ignorant, or one who knows scripture but has no faith in it, or one who is doubtful of attaining the goal even with faith, perishes.  One who is afflicted with doubt attains nothing in this life, nothing in the next, and no happiness.
Having described those qualified for knowledge and the results, the Lord now describes the unqualified person and the result for that person. The ignorant person, like an animal, with no knowledge of scriptures; or the person who, in spire of having knowledge of scriptures, has no faith, since he has a quarrelsome nature; or the person who, in spite of having faith, doubts if he can attain the perfection—this person is destroyed.  This means he deviates from his own interest.  Among these persons, the one with doubts is especially criticized.  This doubtful person does not have happiness from the gross world or the next world.  Happiness is generated from actions prescribed by scriptures. That action is accompanied by knowledge of the individual ätmä.  Where is that happiness for one who has doubts about attaining the goal?    
yoga-saànyasta-karmäëaà jïäna-saàchinna-saàçayam |

ätmavantaà na karmäëi nibadhnanti dhanaïjaya ||41||

41. Actions do not bind the person whose actions are transformed into jïäna through niñkäma karma yoga, who has then cut all doubts through jïäna yoga, and who has then attained directly realization of the ätmä. 
Such a person will attain the perfection of stopping all actions. 
Actions do not bind that person who has renounced all actions by yoga.  This means that the actions have become jïäna, being executed without attachment, by niñkäma karma yoga, expressed by words like yoga-sthaù kuru karmäëi:  perform your duty with composure, O Arjuna, abandoning all attachment to success or failure. (BG 2.48).  Actions do not bind the person who has vanquished all doubts by the knowledge spoken by Me and who is seeing the ätmä (ätmavantam).  The actions do not bind because they have been destroyed by knowledge. 
tasmäd ajïäna-saàbhütaà håt-sthaà jïänäsinätmanaù |

chittvainaà saàçayaà yogam ätiñöhottiñöha bhärata ||42||
42. Therefore, cutting all doubts which have arisen from ignorance with the sword of knoweldge, taking shelter of niñkäma karma yoga, rise, O Bhärata.

Cutting with the sword of knowledge taught by Me the doubt in the heart concerning the ätmä, perform niñkäma karma as taught by Me (yogam). For that purpose, stand up. 
Karma or action has two parts like grain with husk. As the rice is superior to the husk, jïana is superior to the gross part.  That is the conclusion of the fourth chapter. 
� If he is human he cannot be omniscient, and if he was born, he cannot be eternal. 


     


� In the first chapter, introduction Baladeva as given the meaning of ätmä: the word ätmä refers to içvara, jéva, and their bodies, the mind, intelligence, determination, and effort.  


� This is perhaps a definition given from a traditional dictionary, but not Amara Koça.


� Viçeña is the power of objects to reveal their qualities as distinct from the object, though the qualities are inseparable from the object. 


� Aìguñöha mätraù puruñas Madhya ätmani tiñöhati.  Kaöha Upaniñad  4.12


� The vaidürya gem is often translated as cat’s eye and sometimes as lapis lazuli, an opaque blue stone. However, neither seems to fit the quality of vaidürya referred to here.  This vaidürya emits a variety of colors from one stone.  Among possibilities is alexandrite, another form of the same mineral (chrysoberl) as cat’s eye, which changes color with different types of light, usually shades of violet and green.  Another possibility would be the opal. 


� The rain pours water on all seeds, and according to the type of seed, they all sprout into different plants.  Similarly the Lord inspires the jévas to act,  but they act differently according to their past desires. 


� He who knows that the Lord is transcendental to the material world attains liberation.  This is similar to verse 9. 


� The Lord does not discuss vikarma in detail in these verses, though he mentioned it in verse 17.


� This explanation is given to refute the claim that everything is absolutely identical to Brahman and that only Brahman exists.  This seems to be a quotation from somewhere.  


� Yoga here is taken as uniting with or going to holy places. Rämänuja takes the same meaning.  Viçvanätha and Çrédhara take it as añtäìga yoga.


� Perhaps the reference to the forest means that the forest externally appears inhospitable, but on examination contains many valuable assets like fruits, flowers and gems. 


� The Lord has taught about both in order that a person realizes both.


� Rämänuja explains the sütra as follows.  The individual Self which wishes to reach Brahman must know his own true nature also. By realizing that he is endowed with auspicious qualities, he will finally realize highest Brahman, which is a mass of auspicious qualities raised to the highest degree of excellence.  Thus the Vedänta also argues for presenting knowledge of both the ätmä and the  paramätmä.


� If the prärabdha karmas were completely destroyed,  the body of the devotee, the result of prärabdha karma, would also disappear, and thus there would be no one to preach the Lord’s message.  





