baladeva13

     arjuna uväca

prakåtià puruñaà caiva kñetraà kñetra-jïam eva ca

etad veditum icchämi jïänaà jïeyaà ca keçava

Arjuna said: O Keçava, I desire to know about prakåti, puruña, the field and knower of the filed, as well as the process of knowing and the object of knowledge.

çré-bhagavän uväca

idaà çaréraà kaunteya kñetram ity abhidhéyate |

etad yo vetti taà prähuù kñetrajïa iti tadvidaù ||1||

1. 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.

The precise natures of the jéva, the Lord and matter, which were discussed in the previous six chapters will be further explained in the last six chapters.  Jnäna serves as the door to bhakti, which was just taught. In the thirteenth chapter the Lord will speak detailed knowledge of the body, the jéva and the Lord. 

The first six chapters described knowledge of the jévätmä which is attained through niñkäma karma yoga, and which is useful to attain knowledge of paramätmä.  In the second six chapters worship of paramätmä, called bhakti, was taught along with a description of the Lord’s powers.  Only pure bhakti however brings the Lord under control and lets one attain the Lord. This worship of paramätmä destroys the suffering of those worshippers desiring relief from distress, wealth or knowledge. By association with the exclusive devotees, such mixed devotees become pure, and that pure bhakti allows them to attain the Lord.  When the bhakti process is mixed with jïäna or yoga, one attains perception of the majestic form of the Lord and this yields liberation. This has already been described. 

Now, in the last six chapters, the universe caused by the combination of prakåti and puruña, the forms of the Lord, and the essential natures of karma, bhakti and jïäna will be explained. In order to clarify jïäna, in the thirteenth chapter the real natures of the body, the jéva, the Supreme Lord will be delineated. The cause of relation of the body with the jéva, who is distinct from his body, and the method of making the distinction will be considered. The Lord begins to speak in order to explain these things. 

O son of Kunté, the wise call this body, along with its senses and präëa, the field, because it causes growth of experiences of happiness and distress for the jéva, the enjoyer.  Those who know (tad vidaù) the real nature of the field and the knower of the field, define “the knower of the field” (who is a knower different from the body which it knows), as a person who, while sleeping, eating and performing other activities, knows that this body is not the ätmä, though it is perceived by the ignorant as themselves (as deva, man or object), and knows that the body is the means of both enjoyment and liberation for the ätmä. 

Bhägavatäm explains that the body is a means for enjoyment and liberation:

adanti caikaà phalam asya gådhnä 

grämecarä ekam araëya-väsä| 

comhaàsä 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)

Thus those who think that the body is the self are not knowers of the field, since they do not know that real nature and function of the body.
kñetrajïaà cäpi mäà viddhi sarva-kñetreñu bhärata |

kñetra-kñetrajïayor jïänaà yat taj jïänaà mataà mama ||2||

2. O descendent of Bharata, know that I alone am the knower of the field in all bodies. According to Me, knowledge means knowledge of the two knowers and the field. 
The Lord has spoken of the jéva as the “knower of the field,” since he has knowledge about the body.  Now the Lord says that the paramätmä is also the knower of the field.  
O Bhärata, know that I alone am the knower of the field in all fields (bodies.)
The word api indicates exclusivity.  The jévas know their own individual bodies as means of enjoyment and liberation, as citizens know the field they own and cultivate. But I alone, the Lord of all, know all these fields (bodies) which must be supported by Me for their very existence. Thus I am the knower of all fields, like a king.   Småti states that the Lord of all, being the lord of all the fields, is the knower of aÿl the fields:

kñeträëi hi çaréräëi béjaà cäpi çubhäçubhe 

täni vetti sa yogätmä tataù kñetrajïa ucyate 
The Supreme Lord, yogätmä, knows these bodies as fields and as the source of piety and sin. He is called the knower of the field.  Mahäbhärata 12.339.6
What is knowledge? I consider knowledge to be the ability to distinguish between the two knowers of the field—the jéva and the Lord— and relation of these two with the field (prakåti or the body).  What is other than this I consider ignorance.  
The following should be understood in this regard.  Though prakåti, jéva and the Lord combine together, there is no mixture of their respective qualities as the enjoyed, the enjoyer and the controller, as would happen in a dyed cloth. Thus the writer of Vedänta says na tu dåñöänta-bhävät:  the Lord is not tainted by the material world, as there are examples showing this. (Vedänta Sütra 2.9) The çrutis also speak of the distinction of qualities between the items: 
påthag ätmänaà preritäraà ca matvä 

juñöas tatas tenämåtatvam eti  

Knowing himself to be different from He who inspires actions, invoking the pleasure of the Lord, that person attains liberation.   Çvetäçvatara Upaniñad 1.6

jïäjïau dväv ajäv éçänéçänäv ajä hy ekä bhoktå-bhogärtha-yuktä 

One is omniscient, the other ignorant.  One is the controller, the other is controlled. Both are without birth. The unborn prakåti is associated with the jéva for his enjoyment.  Çvetäçvatara Upaniñad 1.9

kñaraà pradhänam amåtäkñaraà haraù 

kñarätmänäv éçate deva ekaù 
The pradhäna is mutable. The jéva (hara—taker of prakåti) is immutable, being eternal. The one Lord controls the pradhäna and the jéva.  Çvetäçvatara Upaniñad 1.10

bhoktä bhogyaà preritäraà ca matvä 

sarvaà proktaà trividhaà brahmam etat
This brahman has been described as three: the enjoyer, the object of enjoyment and the inspirer.   Çvetäçvatara Upaniñad 1.12

ajäm ekäm lohita-çukla-kåñëäà 

bahvéù prajäù såjamänäà sarüpäù  

ajo hy eko juñamäëo’nuçete 

jahäty enäà bhukta-bhogäà ajo’nyaù 
The unborn is situated with the one unborn prakåti which is red, white and black and which produces many entities of similar form. One jéva enjoys and associates closely with those forms, while another jéva, having enjoyed, gives up those objects of enjoyment.      Çvetäçvatara Upaniñad 4.5
pradhäna-kñetrajïa-patir guëeçaù 
He is the master of matter and jéva, endowed with all good qualities.  Çvetäçvatara Upaniñad  6.16

From these verses it should understood that the Lord maintains distinction from matter and jéva (kñetra and kñetra jïa), indicated by the words kñara and akñara, even though He associates with them.  As will be shown by verses like dväv imau puruñau (BG 15.16), real knowledge means understanding the separate existence of the Lord, jéva and prakåti, though they mix together.
Those who advocate existence of only one ätmä (such as Çaìkara) make the following claim.  Taking the identity of knower of the field previously defined as the jéva with the Lord by grammatical identity of case (kñetera jïam = mäm, know that the knower of the field (jéva) is I), they say that when the Lord says “Know that I am the knower of all fields,” it means “Know that I am the jéva. The jéva and the Lord are the same.”  Even the Supreme Lord, by ignorance, takes Himself to be a knower of the field, a jéva, just as a person in error takes a rope to be a snake. In order to dispel that illusion of being a mere jéva, this statement of oneness is made by the Lord, the highest authority of truth. By the statement “I, Supreme Brahman, am the jéva” the error of thinking Himself to be an individual jéva (different from other jévas and the Lord) is destroyed, just as illusion of a snake is destroyed by saying “this rope is not a snake.” That argument is rejected, because of the impossibility of teaching anything in this way.
 One should consult the commentary on dehino’smin (BG 2.13) for the explanation.  
In this manner, another interpretation is apt.  The word ca indicates “all fields.” Know that I alone am the field as a whole and knower of the field in all bodies.   Know that the field and knower of the field are not different from Me since I pervade everything and everything is dependent on Me for its manifestation and continued existence. Thus I consider knowledge as knowing Me to be the field and knower of the field as I am one with them by maintaining and pervading them both.  This I consider knowledge. Other ideas are not.
tat kñetraà yac ca yädåk ca yad-vikäri yataç ca yat |

sa ca yo yat-prabhävaç ca tat samäsena me çåëu ||3||

3. Hear from Me briefly the composition of this field, its contents, its transformations, its origin and its svarüpa.  Hear from Me also about the knower of the field--his svarüpa, and his powers. 

What the Lord said in abbreviated form He now discusses in detail.  
Hear from Me briefly about the body (kñetram), its basic components or dravya (yac ca),  what it gives shelter to, its contents (yädåk), its transformations (yad vikäri), the purpose of its appearance (yataù), its svarüpa (yat), and the knower of the field—the jéva and the Lord (sa ca), their svarüpas and energies (yat prabhävaù).  
Neuter case (yat and tat) is used for the items by the rule napuàsakam anapuàsakenaikav cäsyänyatrasyäm  (Päëini 1.2.69).  If there is a group of items of various genders including neuter with the same base, the neuter gender can be used to indicate all of them.
åñibhir bahudhä gétaà chandobhir vividhaiù påthak |

brahma-sütra-padaiç caiva hetumadbhir viniçcitaiù ||4||

4.  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 say that You will discuss briefly this knowledge of the field and the knower.  By whom has this been discussed in detail?”
The nature of the field have described profusely by sages such as Paräçara.
ahaà tvaà ca tathänye bhütair uhyäma pärthiva 

guëa-praväha-patito bhüta-vargo’pi yäty ayam 

karma-vaçyä guëä hy ete sattvädyäù påthivé-pate 

avidyä-saïcitaà karma tac cäçeñeñu jantuñu 

ätmä çuddho’kñaraù çänto nirguëaù prakåteù paraù 

pravåddhy-apacayau näsya ekasyäkhila-jantuñu 
You, I and others are caused by the elements, O king. All living entities, fallen in this flow of material guëas, proceed through birth and death. They assume the guëas by karma, and karma is accumulated through ignorance in all the unlimited entities.  The pure ätmä is indestructible, peaceful, without those guëas, superior to prakåti. It has neither increase nor decrease in all bodies it assumes.   Viñëu Puräëa 2.13.69

(As well as by the sages), by all the Vedas (chandobhir) this has been described many times.  The Yajur Veda says tasmäd vä etasmäd ätmana äkäçaù sambhütaù:  ether arose from the Lord. (Taittiréya Upaniñad 2.1.3) In the section ending brahma pucchaà pratiñöhä: brahman is the foundation (Taittiréya Upaniñad 2.5.1), the five puruñas consisting of food, präëa, mind, knowledge and bliss are described. The first three (food, präëa and mind) are material, comprising the kñetra. The puruña composed of knowledge (vijïäna mäyä purusa) is the jévätmä, the enjoyer of the kñetra or body. He is the ksetera jïa.  Different from that, at the end of the sequence, is the änanda mäyä puruña, the Supreme Lord, who is also kñetra jïa.  Thus this truth is to be found in the Vedas. 
As well, by the statements (padaiù) of the Brahmä Sütras, this has been described many times.  na viyad açruteù: ether has no origin because it is not otherwise mentioned. 
 (Vedänta Sütra. 2.3.1)  Such verses describe the kñetra or body.  nätmä çruteù: soul has no origin because of scriptural statements to that effect. (Vedänta Sütra 2.3.18) This describes the jéva.  parät tu tac chruteù: the actions of the soul arise from the Supreme Lord according to scripture. (Vedänta Sütra 2.3.39) This describes the Lord. The rest of the verse is clear.

mahä-bhütäny ahaàkäro buddhir avyaktam eva ca |

indriyäëi daçaikaà ca païca cendriya-gocaräù ||5||

icchä dveñaù sukhaà duùkhaà saàghätaç cetanä dhåtiù |

etat kñetraà samäsena sa-vikäram udähåtam ||6||

5-6. 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, which acts as a support for the jéva, along with its transformations.
What was promised in the first half of verse three is now explained in two verses:  a description of the field.
Mahäbhütäni refers to the five gross elements; ether, air, fire, water and earth. Ahaìkara is its cause, called tamasaù bhütädi, the cause of the elements. 
Buddhi means mahat-tattva, predominated by jïäna, which is ahaàkära’s cause.  Avyakta means pradhäna, containing three guëas. It is maha-tattva’s cause. 
Indriyäëi are the ten external senses, the products of aùaìkära in the mode of passion. These are the five knowledge senses and five action senses.  Mind, the product of ahaìkära in the mode of goodness, is the internal sense.  This makes eleven senses.
Indriya gocarä refers to the tan mäträs, sense objects--sound, touch, form, taste and smell.  They are subtle in form, being situated between the ahaëkara and the gross elements, and are manifested as qualities of the gross elements (such as sound as the quality of ether, which they produce).  They become gross as the objects of perception of the senses. That which is composed of twenty-four elements is known as the field.  

Desire, hatred, happiness and distress are well known.  These are representative of other qualities such as determination (saìkalpa) which are not mentioned here explicitly. The list given in the verse is not exhaustive. These are all conditions of the mind. The çruti mentions:
kämaù saìkalpo vicikitsä çraddhä dhåtir hrér dhér bhér etat sarvam 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

Of course, desire and other qualities are also qualities of the ätmä, for the Chändogya Upaniñad (8.1.5) describes the ätmä as having qualities of satya saìkalpa and satya käma.  And the sahasra näma stotra also says: 

imam stavam bhagavato viñëor vyäsena kértitam

paöhed ya icchet puruñaù çreyah präptum sukhäni ca

That jéva who desires to attain the highest good and all types of happiness should read the glorification of Viñëu chanted by Vyäsa.     Mahäbhärata 13.135.141  

The Lord will also later say that the ätmä is the cause of happiness and suffering in this world (BG 13.21).  Thus, though desire and other qualities belong to the ätmä, they also the qualities of the material mind, since they appear through the instrument of the mind, and therefore are included as components of the field. 
Saìghataù refers to the material body, a transformation of the elements, which functions as the support (ädhåöi) of the jéva (cetana) who endeavors for enjoyment or liberation.

The elements starting with pradhäna and ending with the five gross elements
 are the basic components of the field indicated by the word yac ca in verse 3.  The senses such as the ear and the sense objects such as sound are what take shelter of the field, an explanation of the word yädåk.  Desire and the other qualities are the effects of the field, transformations, explaining the word yad vikäré.  The body or field is a support for the jéva to enable him to strive for enjoyment or liberation. This explains the word yataù, the purpose. The body (saìghata) is the svarüpa (yat) of the field.  These are the explanations of the phrases mentioned in verse 3. 
Thus the field along with it transformations (birth, growth, maintenance, maturity, dwindling and death) has been briefly described (uòahåtam).
.

amänitvam adambhitvam ahiàsä kñäntir ärjavam |

äcäryopäsanaà çaucaà sthairyam ätma-vinigrahaù ||7||

indriyärtheñu vairägyam anahaàkära eva ca |

janma-måtyu-jarä-vyädhi-duùkha-doñänudarçanam ||8||

asaktir anabhiñvaìgaù putra-dära-gåhädiñu |

nityaà ca sama-cittatvam iñöäniñöopapattiñu ||9||

mayi cänanya-yogena bhaktir avyabhicäriëé |

vivikta-deça-sevitvam aratir jana-saàsadi ||10||

adhyätma-jïäna-nityatvaà tattva-jïänärtha-darçanam |

etaj jïänam iti proktam ajïänaà yad ato’nyathä ||11||

7-11. Freedom from pride; lack of ostentation; non-violence; forbearance;  sincerity; worship of the teacher; purity; steadiness in spiritual commitment; 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 deliberation on ätmä; and always keeping in mind the goal of liberation--all of these are declared to be the method for gaining knowledge. What is otherwise is ignorance. 

The Lord will describe in detail the two knowers of the field, who should be the real objects of knowledge, who are distinct from the above mentioned field.  But first, in five verses, the Lord describes twenty factors which help in attaining this knowledge.  

Amänitvä means not expecting good reception or respect.

Adambhitva means not performing religious activities to become famous as a religious person.

Ahiàça means not giving pain to other living entities.

Kñänti means toleration of insult.

Ärjava means straightforwardness even to the deceitful.

Acäryopäsana means service without motivation to the guru who bestows knowledge.

Çauca means internal and external purity.  The småti
 says:

çaucaà ca dvividhaà proktaà bähyam abhyantaraà tathä 

måj-jaläbhyäà småtaà bähyaà  bhäva-çuddhis tathäntaram

There are two types of cleanliness: external and internal. External cleanliness takes place through rubbing with earth and water, and internal cleanliness by purification of mind.  Çandilya Upaniñad
Sthairya means steadiness on the spiritual path.

Ätma vinigraha means restraining the mind from sense objects which are obstacles for attaining ätmä.

Vairägya indriyärtheñu means lack of taste for the sense objects which are obstacles.

Anahaìkara means giving up identification with the body and other material objects.

Doñänudarçana means to contemplate repeatedly the faults of birth and other stages of life which give rise to suffering.

Asakti is lack of affection for sons and other persons, as affection is an obstacle for the spiritual goal. 
Anabhiñvaìga means lack of absorption in happiness and distress even when they are present.

Sama citta means to be at all times without joy or depression on attaining favorable or unfavorable items.

Avyabhicäriëé bhakti means steady bhakti unto Me, the Supreme Lord in such processes as hearing, with great concentration and service to My devotees (ananya yogena). 
There should be fondness for solitary places and lack of taste for materialistic assemblies.
There should be continuous deliberation on the ätmä (adhyätmä).
There should be remembrance in the heart (darçanam) for attaining tattva jïäna. The tattva or truth is that I am the supreme brahman, as is known from the småtis in statements such as the following:

vadanti tattva-vidas tattvaà yaj jïänam advayam

The knowers of tattva say that tattva means non dual knowledge of brahman, paramätmä and bhagavän.  SB 1.2.11    
What has been described starting with amänitvä (etat) is the process for realization of tattva (jïänam) both directly and through transmission from previous authorities, for jïäëa means “that by which something is known.” And the opposite of this (anyathä), (meaning pride, pretension, violence, intolerance and the rest) is ignorance, contrary to realization.
jïeyaà yat tat pravakñyämi yaj jïätvämåtam açnute |

anädi mat paraà brahma na sat tan näsad ucyate ||12||

12.  I will now speak about the object of knowledge, knowing which you will attain liberation.  This ätmä is without beginning, dependent on Me, and beyond material cause and effect. 
Having taught the process for attaining knowledge, the Lord now teaches what is to be known by those means. I will speak about jévätmä, who is to be known or realized by the means just described, so that it is very easy to understand (pravakñyämi), knowing which one attains liberation (amåtam). 
The Lord then teaches about the jévätmä in the next line of the verse. It is without beginning (anädi). The jéva has no initial appearance, and as well no end.  This means it is eternal, for the çruti says na jäyate mriyate vä vipaçit: this knower has no birth or death. (Kaöha Upaniñad  1.2.18)  
I am its master (mat param- it is dependent on Me), for as the çruti says pradhäna-kñetrajïa-patir guëeçaù: I, endowed with all good qualities, am the master of the knower of the field (jéva) and matter. (Çvetäçvatara Upaniñad 6.16)  The småti also says däsabhüto harer eva nänyasyaiva kadäcana: the jéva is the servant of the Lord and never of anyone else. (Padmä Puräëa).  
Jéva is called brahman because it is endowed with the eight great (båhat)
 qualities.  The çruti says:

ya ätmäpahata-päpmä vijaro vimåtyur viçoko vijighitso’ pipäsaù satya-kämaù satya-saìkalpaù so’nveñöavyaù sa vijijïäsitavyaù  
One should know that ätmä is without sin, without ageing, without lamentation, without hunger, without thirst, whose every desire is truth and whose every desire is fulfilled.  Chändogya Upaniñad 8.1.5
The jéva is known as brahman in the çrutis: vijïänaà brahma ced veda: if one knows the ätma as Brahman
. (Taittiåiya Upaniñad 2.5.1)  The Lord will also refer to the jéva as brahman later in the Gétä with sa guëän samatétyaitän brahma-bhüyäya kalpate (BG 14.26) and brahma-bhütaù prasannätmä na çocati na käìkñati (BG18.55).
The pure jévätmä cannot be said to be either effect or cause (sad asat), because it has given up the states of name and form (effect) and absence of name and form (cause--prakåti in undifferentiated state).  However the jéva is endowed with spiritual form and quality, being a very small particle of consciousness endowed with the eight qualities. Effect or sat means possessing individual name and form in the material world.  Cause or asat means devoid of name and form, the state after destruction or before creation.  
sarvataù päëi-pädaà tat sarvato’kñi-çiro-mukham |

sarvataù çrutimal loke sarvam ävåtya tiñöhati ||13||

13. Everywhere this paramätmä has its hands and feet. Everywhere paramätmä has its eyes, heads and mouths. Everywhere are its ears. Paramätmä covers everything in the universe.

The Lord then teaches about the paramätmä.  The word tat refers to the paramätmä. His hands and feet are everywhere.  The meaning is clear. 

sarvendriya-guëäbhäsaà sarvendriya-vivarjitam |

asaktaà sarva-bhåc caiva nirguëaà guëa-bhoktå ca ||14||

14.  That paramätmä is made glorious by having all senses and sense objects, but is devoid of all material senses. He is without attachment, but maintains everything. He is without material qualities, but he is the enjoyer of all good qualities. 

Moreover, that paramätmä is made glorious by all his senses and their functions (guëa äbhäsam).  The Lord is devoid of all senses which are different from his svarüpa. The jéva in bondage has senses different from his svarüpa. One should accept that the Lord is without material senses (sarvendriya vivarjitam), but is endowed with senses intimately connected with His svarüpa.  The çruti says:
apäëi-pädo javano grahétä paçyaty acakñuù sa çåëoty akarëaù
Without hands or feet He moves swiftly and grasps.  Without eyes He sees. Without ears He hears.    Çvetäçvatara Upaniñad 3.19

Jéva Gosvämé says in the Bhagavat Sandarbha, anuccheda 22:

yad ätmako bhagaväàs tad-ätmikä vyaktiù kim ätmako bhagavän jïänätmaka aiçvaryätmakaù çaktyätmakaù: 
What constitutes the Lord becomes manifest as non different from Himself.  What constitutes the Lord? The Lord’s very essence is knowledge, power and çakti.  
The çruti says: 

buddhi-mano ’ìga-pratyaìgavattäà bhagavato lakñayämahe buddhimän mano-vän  aìga-pratyaìgavän
We describe that the Lord as endowed with limbs, subsections, mind and intelligence.  He has intelligence, mind, limbs and subsections.

Though he holds all elements (sarva bhåt), He is devoid of contact (asaktam) with them, since He supports everything by His will. He is without the material guëas (nirgunaù): säkñé ceöaù kevalo nirguëaç ca: He is the witness, the consciousness, without material qualities. (Çvetäçvatara Upaniñad 6.11) This means He is not touched by the material guëas.  But He is the controller and enjoyer of all good qualities (guëa bhoktå).  This is expressed in the section starting with guëänubhavi-vikära-jananém ajïäm:
ekas tu pibate devaù svacchando’tra vaçänugaù  

dhyäna-kriyäbhyäà bhagavän  bhuìkte’sau prasabhaà vibhuù  

There the Lord, by His own will, relishes with delight. That powerful Lord enjoys by both thought and action.    Mantrika Upaniñad 6
bahir antaç ca bhütänäm acaraà caram eva ca |

sükñmatvät tad avijïeyaà düra-sthaà cäntike ca tat ||15||

15.  He is outside and inside all things.  He moves and does not move. He is difficult to understand because of His subtle nature.  He is not perceivable, but He can be perceived.
He is outside and inside of all living and material tattvas (bhütänäm).  Çruti says:

antar bahiç ca tat sarvaà vyäpya näräyaëaù sthitaù

Näräyaëa is spread within and outside of everything.    Mahä Näräyaëa Upaniñad  13.5 
He does not move (acaram) and moves (caram):

äséno düraà vrajati çayäno yäti sarvataù 
Though sitting He goes far away, and though lying down He goes everywhere.  Kaöha Upaniñad 1.2.21

Because of having a self illuminated form of bliss and knowledge (sükñmatvät), He cannot be known like the devatäs. Therefore he is described as being situated far away (düra stham).  yan manasä na manute na cakñuñä paçyati kaçcanainam: no one can conceive of Him in his mind, and no one can see Him with his eye. (Çvetäçvatara Upaniñad 4.20)  But he can be known by senses endowed with bhakti, just as an ear well trained in music can understand the different notes.  Thus, though far away (not perceived by the eye or ear), He is close (antike), perceivable. The çrutis say:  

manasaivänudrañöavyam  

The Lord should been seen by the mind. Båhad Äraëyaka Upaniñad 4.4.20

kaçcid dhéraù pratyag-ätmänam aikñat  

An intelligent person sees the inner Self.   Kaöha Upaniñad 4.1

bhakti-yoge hi tiñöhati 

He is present in bhakti yoga        Gopäla Täpané Upaniñad  2.78
The småti also says that the Lord can be known by bhakti: bhaktyä tv ananyayä çakyaù. (BG 11.55)
avibhaktaà ca bhüteñu vibhaktam iva ca sthitam |

bhüta-bhartå ca taj jïeyaà grasiñëu prabhaviñëu ca ||16||

16.  He is undivided, and also divided in all the living entities.  He is to be known as maintenance, destruction and the creation of all things.
He is one, not divided up, whereas all the jévas are separate entities (avibhaktam).  But He also is situated separately like separate jévas (vibhaktam iva). The çruti says that though He is one, He appears as many: eko’pi san bahudhä yo vibhäti. (Gopäla Täpané Upaniñad)  Småti says:

eka eva paro viñëuù sarvaträpi na saàçayaù  

aiçvaryäd rüpam ekaà ca süryavad bahudheyate

The one Viñëu is situated everywhere without doubt.  Like the sun, He makes the one form become many by His powers. Matsya Puräëa
He is the protection of the living entities (bhüta bhåt) during the duration of the kalpa, and at pralaya, He is the destruction of them (grasiñëu) by His käla çakti. And at the time of creation, He takes the role of production (prabhaviñëu), being various effects, through his energies of jéva and pradhäna.  Çruti says:
yato vä imäni bhütäni jäyante yena jätäni jévanti yat prayanty abhisaàviçanti tad brahma tad vijijïäsasva  

You should know that brahman from which all entities arise, by which those who took birth live, and towards which they move and enter.  Taittiréya Upaniñad  3.1.1
jyotiñäm api taj jyotis tamasaù param ucyate |

jïänaà jïeyaà jïäna-gamyaà hådi sarvasya viñöhitam ||17||

17.  This light of all light bodies is said to be beyond matter.  He is knowledge, to be known, and obtained by the process of knowledge. He is situated in the heart of all.
Brahman (tat) is the illuminator (jyotih) of the luminaries like the sun (jyotiñäm).  Çruti describes brahman as follows:
na tatra süryo bhäti na candra-tärakaà 

nemä vidyuto bhänti kuto’yam agniù  

tad eva bhäntam anubhäti sarvaà 

tasya bhäsä sarvam idaà vibhäti 
There, the sun, the moon, the stars, fire and lightning do not shine.  They all shine after Him alone, who shines.  His light illuminates all these.    Kaöha Upaniñad 5.15

This brahman is beyond prakåti (tamasaù param). It is not touched by prakåti. The çruti says äditya-varëaà tamasaù parastät: He is like the sun, beyond darkness. (Çvetäçvatara Upaniñad 3.8)  
The brahman is jïänam, or pure, unchanging knowledge.  The çruti says: vijïänam änanda-ghanaà brahma: brahman is knowledge and condensed bliss.  (Båhad Äraëyaka Upaniñad  3.9.28)  
This jïänam or brahman is to be known by the person desiring liberation, as the worthy object of surrender (jïeyam).  The çruti says taà ha devam ätma-buddhi-prakäçaà mumukñur vai çaraëam ahaà prapadye: I surrender to He who shelters those desiring liberation, the Lord who reveals self and intelligence. (Çvetaçvatara Upaniñad 6.18)   
Brahman is said to be approached by the process of knowledge (jïäna gamyam).  tam eva viditvätimåtyum eti:  knowing Him, one attains liberation. (Çvetäçvatara Upaniñsad 3.8)
He is situated as the controller (dhiñöitam)
 in the heart of every living entity. Çruti says antaù-praviñöaù çästä janänäm:  He has entered within, and is the controller of all men. (Taittiréya Äraëyaka  3.11.10)  
One should not say that the verses starting from verse 13 refer to the jéva because that has been the topic before that.  They refer to the Supreme Lord, because the topic is also the Lord as a knower of the field, like the jéva.  “Everywhere are His hands and feet” must refer to the Lord, because the same subject refers only to the Lord in the Çvetäçvatara and other Upaniñads.  This also follows the style of mixing topics (jéva and éçvara) commonly seen in the Upaniñaòs.
iti kñetraà tathä jïänaà jïeyaà coktaà samäsataù |

mad-bhakta etad vijïäya mad-bhäväyopapadyate ||18||

18.  Thus I have described concisely the field, the process of knowing, and the object of knowledge. My devotee, understanding this, becomes qualified for prema.  

Here the Lord concludes the topic of the field and knower of the field, mentioning as well the results of attaining this knowledge.  The Lord described the svarüpa of field starting with mahä-bhütäni and ending with cetanä dhåtir.  He described the process for gaining knowledge of the two knowers of the field, starting with amänitvam and ending with tattva-jïänärtha-darçanam.  He described the two knowers of the field staring with anädi mat-param and ending with hådi sarvasya viñöhitam. Knowing these three topics, understanding them by discrimination, My devotee becomes qualified for prema to Me (mad bhäväya).  Or he becomes qualified for My nature (svabhäväya), for being free from material existence.  
prakåtià puruñaà caiva viddhy anädé ubhäv api |

vikäräàç ca guëäàç caiva viddhi prakåti-saàbhavän ||19||

19.  Know that both prakåti and the jéva are without origin.  And know that the body, senses, happiness and distress all arise from prakåti, not the jéva.
The association of the jéva and prakåti, both of which are without beginning but which have differing natures, has no beginning in time.  Now differing functions of prakåti and the jéva in combination, and the cause of their beginningless association will be described.
The word api indicates emphasis or certainty. Know for certain (api) that the prakåti and jéva which are combined together are both without beginning. Know that they are eternal because of being My çaktis. I have already explained that they are My energies, in verses like bhümir äpo’ nalo vayuù.  The Lord then shows that the very nature of these two which have been associating without beginning are very different.  Know that the body and senses (vikärän) and happiness and distress (guëän) arise from prakåti, not from the jéva. The Lord indicates that jéva is different from the transformations of prakåti as the field. 
kärya-käraëa-kartåtve hetuù prakåtir ucyate |

puruñaù sukha-duùkhänäà bhoktåtve hetur ucyate ||20||

20.  Prakåti is said to be the cause, instrumental in producing the body and senses.  The jéva is said to be the cause, being the enjoyer of happiness and distress. 

This verse speaks of their differing functions. Kärya means body.  Since the senses are necessary in order to achieve action and knowledge, they are called käraëa. Prakåti is a cause, in that it transforms itself (kartåtve) into the forms of the senses and body.  In the next verse the Lord will say that the jéva is situated in prakåti (puruñaù prakåti stho hi). Jéva exploits that prakåti which appear conscious by its association with the jéva. Thus that prakåti, ruled by jéva, is the creator of bodies and senses by transforming itself according to the jéva’s karmas. 
The jéva is the cause in the sense of being the enjoyer of happiness and distress which are offered by prakåti. He is the agent in enjoying them.  The functions of the jéva are to preside over prakåti and experience happiness and distress.  Since prakåti is the agent in regards to production of the body and senses, but is itself exploited by the jéva, the jéva is the main cause or doer.  The author of Vedänta says kartä çästrärthavattvät:: the soul is the agent, not prakåti, since that is the meaning of the scriptures. (Vedänta Sütra 2.3.31)  It will also be stated later that the Lord as the doer must be accepted in all cases, as was stated earlier (the Lord is the creator, maintainer and destroyer). 
puruñaù prakåti-stho hi bhuìkte prakåtijän guëän |

käraëaà guëa-saìgo’sya sad-asad-yoni-janmasu ||21||

21. The jéva, identifying with prakåti in the form of his body, experiences happiness and distress which are born from prakåti, by births in various bodies of devatä and animal. This is caused by his desires for objects made of the guëas.
This verse makes clear the agency of the jéva alone in enjoying and suffering and in living in prakåti. The Lord also shows the cause of the jéva’s combining with prakåti.  
Though the jéva is by nature knowledge and bliss, it is situated in prakåti due to impressions of beginningless karma. Endowed with body, senses and präëa which are produced by prakåti, which the jéva rules, the jéva experiences (bhuìkte) happiness and distress (guëän) which are produced by prakåti.
  Where?  He experiences this by taking births in wombs which are higher (such devas and men) or lower (animal, bird and others), in well-made or poorly made wombs. In all this, the jéva alone is the agent.  
The cause of the association is explained.  The cause is beginningless desire for objects made of the guëas (guëa saìgaù).  The meaning is this.  The beginningless jéva is contaminated with beginningless imprints in the form of karma.  The jéva desiring enjoyable objects because of his being an enjoyer, will take shelter of prakåti equipped with the desirables which she offers to him, until those imprints of karma are destroyed by devotee association.  With the destruction of impressions, he enjoys the happiness in the abode of the Lord.  The çruti says so’çnute sarvän kämän saha brahmaëä vipaçcitä: he attains all his desires with the omniscient Lord. (Taittiréya Upaniñad 2.1)
The followers of säìkhya, taking isolated meanings of the statements “all activities are carried out by the modes” (BG 3.27) “prakåti is the doer” (BG 13.20), “everything is done by prakåti alone” (BG 13.29) and “the guëas alone are the agent” (BG 14.19), claim that prakåti alone is the agent.  That is an impetuous interpretation, since prakåti, like a lump of earth or wood, is an unconscious element. The ability to gain knowledge, perceive, desire and act--the qualities of the agent--belong to conscious entities alone.  The çruti says vijïänaà yajïaà tanute karmäëi tanute’pi ca:  the jéva accomplishes knowledge, sacrifice and action. (Taittiréya Upaniñad 2.5)  Çruti also says: eña hi drañöä sprañöä çrotä rasayitä ghrätä mantä boddhä kartä vijïänätmä puruñaù:  the conscious ätmä alone is the seer, toucher, hearer, taster, smeller, thinker, knower, and agent. (Praçna Upaniñad 4.9) 
They maintain that prakåti has this nature of an agent because of being the receptacle of the jéva and thus having superimposition of consciousness.  This is not so, because the agency of prakåti through proximity and imposition is caused by the proximity of the jéva alone.  It is seen that the ability of hot iron to burn is due to fire, not the iron.  One should not compare dull iron (or prakåti) to the water that moves or the tree that bears fruit, and thus conclude that this proves prakåti’s nature as an agent, because all of that action is accomplished by the presence of antaryämi, and because this contradicts the çruti, which is the foundation of knowledge.  
Memory (of scriptural rules) enables one to perform jyotiñöoma for bestowing svarga and meditation for bestowing liberation. This indicates that consciousness, the experiencer, not inert prakåti, is the agent.
 Agency belongs to the jéva alone.  
When there are statements in scripture saying that prakrti is the doer, those statements are made in order to show the prominence of her functioning. Though a man carries something using his hand, we say that the hand carries an object.  Similarly, because jéva accomplishes using prakåti, the scriptures say that prakåti accomplishes. This is how some explain such statements. 
Others say that prakåti is said to be the agent in actions like sacrifice or war for the jéva attached to body and senses made of prakåti, whereas prakåti is not the agent for the pure jéva without attachment to body and senses. 
upadrañöänumantä ca bhartä bhoktä maheçvaraù |

paramätmeti cäpy ukto dehe’smin puruñaù paraù ||22||

22.  There is also a supreme person in the body, called paramätmä, the great lord, who is the witness situated close to the jéva, the permitter of the jéva’ñ actions, the supporter and ruler of the jéva.  

Having spoken of the jéva who is situated in the body as the experiencer of happiness and distress, the Lord now speaks of the Supreme Lord situated there as the controller. 
In this body there is another person different from the jéva (paraù), who is called the great lord (maheçvaraù), the supreme ätmä (paramätmä).  He is a witness (upadrañöä)—seeing, by being situated near to (upa), but different from the jéva.  He gives permission (anumantä), for without His permission the jéva cannot do anything at all. He is the supporter or maintainer of the jéva (bharöa).  He is the ruler of the jéva (bhoktä).
  Although the Lord has already said that He is everywhere (staring from verse 13), He says this again in order to emphasize that He is situated with the jéva. 
ya evaà vetti puruñaà prakåtià ca guëaiù saha |

sarvathä vartamäno’pi na sa bhüyo’bhijäyate ||23||f
23. He who knows the paramätmä, prakåti along with the guëas, and the jéva, does not take birth again, though encountering all sorts of circumstances in this world. 

This verse speaks of the results of this knowledge.  That person who knows the Lord, prakåti belonging to the Lord, and the jéva (indicated by ca), according to the description given by Me with differentiation of the three (evam), does not take birth again though living in the material world (sarvathä) doing actions to support his body.  He is liberated. 
      

   dhyänenätmani paçyanti ke cid ätmänam ätmanä |

anye säàkhyena yogena karma-yogena cäpare ||24||

24.  Some see paramätmä through meditation. Others see Him by jïäna yoga, astäìga yoga and niñkäma karma yoga.
For attaining the great Lord, various practices are described in two verses.  Some people, with pure consciousness, directly see Me, the great Lord (ätmänam), situated in the mind (ätmani), by meditation with knowledge as a secondary element (dhyänena), without help form anything else (ätmanä). Others see Me by säìkhya, by knowledge with meditation as a secondary element. Others see Me by añöäìga yoga with knowledge as a secondary element. Others see Me by niñkäma karma, with knowledge and meditation included in it.
   

anye tv evam ajänantaù çrutvänyebhya upäsate |

te’pi cätitaranty eva måtyuà çruti-paräyaëäù ||25||

25. Others with faith in the Vedas, though not knowing these methods, hear about them from others, and then worship Me. They also surpass death. 

Others, though not knowing these methods, having faith in hearing the topics of the Veda (çruti paräyaëäù), are thus qualified. Hearing those methods from speakers of the methods (anyebhyaù), they worship that great Lord.  Even they, from that association (ca), gradually, after understanding and practicing (ca), definitely (eva) surpass death.  The great power of hearing the subject of the Lord is here shown.
yävat saàjäyate kiàcit sattvaà sthävara-jaìgamam |

kñetra-kñetrajïa-saàyogät tad viddhi bharatarñabha ||26||

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

The Lord speaks of extent of the creation of the living entities that takes place through a combination of the jéva and prakåti, in order to search out how to separate the two which have been associating since beginningless time.  

To whatever extent living entities (sattvam) exist, in high or low bodies, in moving and non-moving forms, know that they appear from a combination of the field and the knower of the field.  Know they arise from the combination of the two knowers of the field with prakåti.  The Lord, controlling the jéva and prakåti, puts them in motion. Jéva and prakåti then mutually bind themselves up.  It is understood that the “creation” of living entities in this universe takes place by appearance of their material bodies. 
samaà sarveñu bhüteñu tiñöhantaà parameçvaram |

vinaçyatsv avinaçyantaà yaù paçyati sa paçyati ||27||

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

One should see the Supreme Lord, distinct from the jévas, but situated in the jévas who are combined with prakåti.

He who, associating with those who know the truth, sees the outstanding quality-- that the Supreme Lord, though situated with equal favor in all jévas having bodies either moving or non-moving, is not destructible in those jévas who experience destruction with the  dissolution of their bodies (vinaçyatsu), actually sees. He is a seer of the truth. According, he sees that the Supreme Lord, being indestructible and equally favoring all, is distinct from the jévas who are combined with prakåti, and are subject to various destructions. 
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 the excellent path.
Seeing the Lord distinct from jéva and prakåti by the above mentioned method, that person attains power to discriminate himself from the transformations of prakåti, by the power of seeing that Lord. 
He who sees the Lord situated distinctly (samyak avasithitam) with permanent qualities and form, such that He treats all living entities equally (samam), does not cause degradation of himself (ätmanam) by a mind which distinguishes the transformations of prakåti and is lusty for the taste of sense objects (ätmanä).  He attains the excellent path (paräm gatim), knowledge of discriminating the self from the transformations of prakåti, by disgust with the taste for prakåti. 
  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. 

How does he perform this distinction of the individual self from prakåti?
  The Lord explains in two verses. 
He who sees that all activities are being done by prakåti alone, and impelled by the Lord, by My superintendence (indicated by the word ca), and sees the ätmä as not doing those activities, he alone sees himself as he truly is. 
This is the meaning.  I, a jéva, having a nature of knowledge and bliss, do not actually perform the actions which produce suffering, such as fighting or sacrifice. Inspired by the Supreme Lord according to my desires for fulfilling my enjoyment, and superintended by me who have lost discrimination and possess beginningless impressions for enjoyment, this prakåti alone with the nature of happiness, distress and illusion does the actions, through my body and senses. Because of supplying the body and senses, prakåti is the doer of the actions. Prakåti is the doer of the actions because of being the instrument.  The pure jéva, the non-doer, is separate from prakåti which accomplishes that action.  By this (since he sees the jéva as non-doer in material acts)  it is clear that such a person also sees that the pure jiva is also a doer.  
yadä bhüta-påthag-bhävam ekastham 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, he realizes ätmä.
That jéva sees that all living entities, who have assumed various forms such as devas and men (bhüta påthag bhävam), lose those distinctions of deva and men and variations of big and small and become one by entering prakåti (ekastham) at the time of universal destruction. He sees that they disperse again from prakåti as many forms at the time of creation. It is not that he sees that all the forms enter into himself and then disperse into many forms from himself. In other words when the jéva sees his ätmä distinct from prakåti, he realizes (sampadyate) himself (brahma), manifesting the eight great qualities such as freedom from sin, distinct from prakåti.
anäditvän nirguëatvät paramätmäyam avyayaù |

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

31. Though situated in the body, as well as being without beginning, the ätmä is without destruction. Because the ätmä is beyond the guëas, he is not the agent of action nor is he contaminated. 

“It is not correct to say that one reaches perfection by seeing the distinction of the Lord and ätmä from prakåti.  The çruti says:

etebhya eva bhütebhyaù samutthäya täny evänu vinaçyati na pretya saàjïästi
Rising out of the elements, this ätmä vanishes in them. After destruction, there is no definition.    Båhad Äraëyaka Upaniñad 2.4.12

From this çruti statement it is understood that the jéva is created and destroyed along with his body.” 

No, this jéva (ayam ätmä), even though situated in a body, as well as being without beginning (anäditvät param), is avyaya. Having this prominent quality of being without change (avyaya), he is thus without destruction.  He does not perform actions such as fighting or sacrifice, because he is without material guëas, being pure knowledge and bliss (nirguëatvät). He is not touched by the qualities of destruction arising from the nature of the senses and body.  The meaning of the çruti statement quoted should not be taken literally. 
yathä sarva-gataà saukñmyäd äkäçaà nopalipyate |

sarvaträvasthito dehe tathätmä nopalipyate ||32||

32. Just as the ether, which spreads everywhere, is not contaminated, the ätmä, though situated everywhere in the body, is not contaminated, because of his subtle nature.
“If the jéva is situated in the body, how is it that he is not contaminated by its qualities?” 
Just as ether, though entering everywhere, into mud or other impure items, is not touched by their qualities because of being very subtle, so the jéva, though situated in all high and low bodies of devas and men, is not contaminated by those qualities, because he is very subtle. 

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 ätmä illumines the whole body, O descendent of Bharata.

This ätmä, not contaminated by the qualities of the body, nourishes the body by its qualities.

Just as the one sun illuminates the whole world with its light, so the jéva (kñetré) illuminates, or gives consciousness (prakäçayati) to the whole body (kñetram) from head to foot by its consciousness.  The author of Vedänta says guëäd vä lokavad: as a flame pervades a room by its rays, the soul pervades the whole body by its quality. (Vedänta Sütra 2.3.24)    
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 who also know the process for liberation from prakåti for the living entities, attain the supreme goal. 

Concluding the contents of this chapter, the Lord speaks of the results of such knowledge.  

Those who know by eyes which see the differences (jïäna cakñuñä)--the difference (antaram) of the jéva and the Lord from the field of prakåti, by the method discussed by Me, and who know the process for liberation of the living entities from prakåti (bhüta prakåti mokñam), starting with amänitvä, go to My supreme attractive abode called the spiritual sky (param).   

Both the jéva and the Lord are situated in the body. The jéva, joined to the qualities of the body, is bound up, but is liberated by understanding the Lord.   This is the knowledge of the thirteenth chapter.    
� This verse is omitted in some editions.


� If the Lord is in ignorance how can He teach?  If he is beyond duality, then He has no other object to whom He can teach. 


� This sutra begins a discussion on whether material ether has an origin or not. The challenge is raised that it has no origin, but this is defeated by later sutras. 


� This is the same as Rämänjua’s explanation.


�Pradhäna, mahat tattva, false ego and the five gross elements.


� Çrédhara quotes this verse as a çruti.  


� Brahman is derived from the root båh which means to increase or become great. 


� This is from the section on the vijïäna maya puruña, the jéva:  vijïana brahma ced veda, tasmäc cen na pramädyati çarére päpàano hitvä  sarvän kämän samaçnute


� Source of this is unknown.  


� The other reading viñöhitam, meaning situated. 


� Happiness, distress, desire and hatred were included in the description of the field of prakåti.


� What would be the use of scripture if prakåti did everything?  


� Bhoktä means enjoyer but also a ruler, who enjoys a kingdom.


� The point seems to be that all these methods need some jïäna in order to reach the realization of paramätmä.


� In the previous verse the person distinguished the Lord from everything, by which he developed the power of discriminating himself from prakåti.





