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Overview 

The Siiriirtha-var$i'!Jf is an orthodox Gaupya vai$'1Java commentary on the 

Bhagavad-gftii. This research project aimed to use the text of the Siiriirtha-var$i'!Jf 

as the starting point for an investigation into the Gaupya sect around the time of its 

composition. The project began by establishing a scholarly edition of the text with 

the aid of extant manuscripts and available printed editions. A critical edition and 

translation of the first three chapters are presented in the appendix. 

As the project progressed, interesting archival material surfaced, and the 

relationship of the sect with the state of Amber/Jaipur became the focus. The role 
of Gaufiya religious dignitaries in religious debate in Jaipur was investigated, and 

the issue of sectarian affiliation emerged as an issue for which the text of the 

Siiriirtha-var$i'!Jf was particularly illuminating. 

Joseph O'Connell and Klaus Klostermaier had done fine academic research 
on works by the same author and had even touched on this work. Nevertheless, a 

large amount of groundwork remained to be done to ascertain basic issues such as 

names, dates, claims of authorship, and other biographical details. Sections One and 

Two of this dissertation review previous scholarship and tradition on these issues 

and provide new insights from textual analysis and archival investigation. 

With regard to the politco-religious milieu in Rajasthan, V.S. Bhatnagar, 

Monika Horstman and Irfan Habib had already performed significant archival 

research and published extremely useful findings. My study was therefore greatly 

assisted in this area, and this dissertation was able to build on the very solid 

foundation established by these fine scholars. This study contains reference to many 

archival documents already published by them, and it introduces a good deal of 

previously unpublished archival records. Of particular interest are the new records 

regarding the influence of Visvanatha Cakravarti, Kp~i;iadeva Sarvabhauma 

Bhattacarya, and Baladeva Vidyabhu~ai;ia. Section Three combines old and new 

material to create for the first time a "historical" snapshot of these Gaupya 

dignitaries and the politico-religious issues of their times. 

The analysis of the sectarian influences on the text of the Siiriirtha-var$i'!Jf 

(Section 4) brings together the historical issues of the era and the edited text. This 
section provides clear empirical analysis on the sectarian affiliation of the sect in 

matters of doctrine. The textual evidence clearly indicates that the Gaupya-Madhva 

affiliation was merely an "official" stance. Evidence from the text points to a much 

stronger doctrinal allegiance to Sridhara Swami and the Bhiigavata-purii'!Ja. The 
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Bhagavad-gftli commentary has provided an invaluable common platform from 
which to compare the Gaupya sect with other established sects and important 
commentators. 
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lndic Language Transliteration Conventions 

For all Indic language words in this dissertation, I follow the I.P .A. 
transliteration conventions for Sanskrit. Anyone familiar with Sanskrit will 
recognise easily all the diacritics used. Bengali and Hindi present one minor 
problem: the retroflex flaps. 1 These have been transliterated (following Barz and 

Yadav 1992) with rand rh (e.g. Gaupya). This is the same symbol as for the 
retroflex vowel (as in krrJJa), but there can be no confusion since the two never 
occur in the same environment: the flap r only occurs after a vowel, whereas the 
vowel r never occurs after another vowel. 

Acceptable English words like "Swami" (also "Goswami") or "Hindi" are 
written as if they were English words, that is to say without transliteration and in 
their simplest form (i.e. Swami not svamin). 

I have not used diacritics where an Indic word has a commonly accepted 

English rendering (e.g. "Jaipur" or "Jai Singh"). Diacritics have equally not been 
used where modem Indian authors or institutions present themselves in publications 
with an Anglicised rendition of an Indic name (e.g. "Ghosh", "Chakrabarti" or "Man 
Singh II Museum"). For bibliographical references, all titles, authors, and 

institutions have been transcribed exactly how they are on the title page of published 
works. 

Other proper names are given with transliteration but without italics (e.g., 
G3.1Jesa). Compounded Indic proper names received only initial capitilisation 

(Bhagavad-gfta and not Bhagavad-Gfta). 

Diacritics have not been used when a word has become "anglicised by 
marriage", i.e., when it has accepted English derivational suffixes (e.g., 
"V aishnavism" as opposed to "vai$JJava "). When a word accepts English 
derivational suffxes, then it is treated as a "naturalised" English word. 

Sanskrit nouns appear in the basic form in which they would appear in a 

The retroflex flaps are an unfamiliar sound for English speakers. They 

are made by flapping the tip of the tongue along the roof of the mouth 

down across the gums behind the front teeth. It is generally heard as a 

"funny kind of d." Therefore in some transliteration systems the flaps are 

transliterated by the symbol '\l" (eg. Garn;liya). However in that case 

there is no way of differentiating them from ordinary retroflex stops. 

Other systems use a different diacritic (e.g., "r") but my font did not allow 

that luxury, and in any case it is not necessary. 

Xl 



xii 

Sanskrit compound. That is to say, they have no case ending ("Skanda-pura7Ja" and 

not "Skanda-pura7Jam") and they exhibit their simplest stem form ("sannyasi" and 

not "sannyasin"). 

As this dissertation involves Sanskrit, Braj Bhasha, Rajasthani, Bengali, and 

Persian material, there was the potential for multiple transliterations of the same 

word, e.g., vair~iava, vai$1Jav, baisnab, boi$'1J-Ob, baisno, and so on. I have tried as 

much as possible to transliterate in a regular way, generally using the standard 

Classical Sanskrit forms. In my own writing I have therefore included the final "a" 

in words like "Govinda-deva". 2 In the transliteration of a quoted vernacular passage, 

I have exercised my discretion to use an appropriate standard for that particular 

dialect or language, taking into account prosodic considerations. 

I have taken the liberty of sporadically using the ordinary honorifics and 

suffixes like "Srf" or "Bhattllcarya". This is basically to give the text a little 

variety, especially with frequently mentioned persons such as "Caitanya" or 

"Kr~IJ.adeva Sarvabhauma Bhattacarya". The honorifics serve to convey the honour 

given to them by their followers and they help to avoid monotony. Thus throughout 

the text "Caitanya", "Sn Cai tan ya", and "Caitanyadeva" all refer to the same person. 

Similarly the section on Kr~Q.adeva Sarvabhauma Bhatta.carya contains references 

to "Kr~Q.adeva", "Kr~Q.adeva Sarvabhauma", and "Kr~IJ.adeva Sarvabhauma 

Bhattacarya" in order to break the monotony. 

The names of modern Indian authors have been transliterated as they appear 

on the cover of their books (e.g. Prasad). If the books are in Hindi or Bengali, I have 

rendered the names with diacritics (e.g. Hari-dasa Dasa). 

2 Some well-known place names (like "Braj") have escaped the final "a" 

treatment. 



A Note on the Historical Sources and 

Methodology. 

The first part of this dissertation contains some historical information as a 
background to the text, which is edited and translated as the second half of this 

dissertation. 

Archival records for this project are relatively rich, thanks to the involvement 
in the affairs of Braj by the rulers of Amber/ Jaipur in the 17th and 18th centuries. 

The correspondence between the maharajas and the temple priests constitutes the 

bulk of the archival documents available for the period. Some of these have been 

retained in the Jaipur State Archives (Bikaner), and others have been retained in the 

various temples of Braj and Jaipur. The documents are written in Persian, Sanskrit, 
Rajasthani and Braj-bha~a, abd some are bilingual. 

The records held in the Jaipur State Archives (JSA) are immense and only a 

fraction of them deal with the religious history which is the focus of this 

dissertation. 3 Thus far only limited use has been made of these documents by 

scholars of religious history.4 The majority of documents from the Jaipur State 

Archives used in this dissertation are previously unpublished.5 

The documents of the Jaipur State Archives Collection are arranged by type 

of document, and the following categories have been used in this study:6 

3 

4 

5 

6 

• Kharita are "official letters" written between the chief priests of the 

temples and the ruler. Those kept in the Archives are the letters 

The political history of the period has been ably chronicled by V.S. 

Bhatnagar (1974) malting extensive use of the vast archival materials. 

Bhatnagar' s chapter on "Cultural Institutions" is really only an appendix 

to the very fine political history. M. Horstmann makes good use of the 

Jaipur State Archives in her later works (1994, 1999, and forthcoming). 

A.K. Roy (1975, 1986) makes some use of the Jaipur State Archives 

collection, but not always accurately (see section 2.4 below). 

Dr. Prof. Monika Horstmann is working on a related field, and has 

conducted similar archival research. 

A much more detailed description of these document types is furnished 

by Bhatnagar (1972: 347-355) and Horstmann (1999: 41-61). 
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received by the maharaja. Mostly these are standard letters of 

formality, offering flowery praise to the maharaja, inviting the 
maharaja to visit the temple and giving him a gift of blessed food or 
clothing (prasii.d). Some, however, contain interesting requests. 
Unfortunately they are rarely dated. The Kharitii. are written on fine 
coloured paper with distinctive decorative motifs and watermarks. 

• Parviinii. are "royal orders". They are authoritative documents 

informing the court officials of the decision of the maharaja in regard 
to matters such as the offering of land injagir and dedicating villages 

to a deity. They document the government processes. These note-pad 
size papers are stored in bundles according to date. 

• Sanad is a "voucher" or a "statement of accounts". These cover the 
fiscal orders relating to land grants. Almost like a receipt, the sanad 

are quite often issued to the recipient of the grant. 

• Dastur Kaumwar are records of gifts given as part of Jaipur court 

protocol. These documents are stored according to caste (kaum ). 

These record official visits of religious dignitaries to the court. The 
bundles of notepad size pieces of paper have been transcribed and 
indexed in bound volumes. They contain occasional cross-references 
to the Siah Hazur. 

• Siah Hazur are records of the daily activities of the maharaja. 

• Nusukha Pw:zya are accounts of the charity given by the maharaja. 
They give more detail about the offering of villages injagir to those 

with whom the maharaja was pleased, such as court officials, temple 
priests, deities, and warriors. This extensive collection is transcribed 
and bound (but not indexed) and is divided into two sections: one 
arranged according to village and district, the other according to caste 

of the recipient. 

Another collection of immense importance is the Kapaddvara Collection kept 
in the maharaja Sawai Man Singh II Museum in the Jaipur City Palace. This is a 
smaller collection of documents similar to those in the Jaipur State Archives 
Collection, but which were kept in the personal wardrobe (kapara-dvii.rii.) of the 
maharaja. Being the private collection of the maharaja they were not taken to 
Bikaner with the other documents in the State Archives. These contain many of the 

statements of opinion whichMaharaja Sawai Jai Singh II solicited from pandits from 

as far away as Navadvipa in Bengal. Unfortunately, for bureaucratic reasons, the 

collection was not open for inspection during this project, but G.N. Bahura and 
C.Singh ( 1988) have provided a short synopsis in English of all the documents, and 
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the work of Horstmann provides some transcripts. 

The letters written from the Jaipur State to the chief priests (mahant or 

adhikarf) have mostly been preserved in the collections of the various temples 

themselves. The Vrndavana Research Institute (Vrndavana U.P.) has microfilmed 

a good quantity of documents from the temples of Govindadeva, Radha-Damodara 

and Madan-mohana, all in Vrndavana. 

A small but significant collection of Persian, Braj, and Rajasthani documents 

pertaining to the official dealings of certain Gaupya vai$JJavas has been published 

by Irfan Habib (1996). This is a synopsis of documents from various sources 

arranged by the name of the person involved. 

Monika Horstmann (1996 & 1999) has also published some very significant 

documents concerned with the custodianship of the Govindadeva temple. Both this 

and the collection of Habib are documents collated by the deceased Tarapada 

Mukherji. 

The only problem with the above documents is that they only record the 

"official" dealings, such as the exchange ofland, money and gifts, or with squabbles 

which had to be resolved by the state authorities. Some of the more reclusive 

members of the sect are not mentioned at all in these documents. 

More specific personal information about our author is found in sections of 

two traditional works composed by members of the Gaupya sect. The older of the 

two is Narahari Cakravarti' s Narottama-vilasa, which appears to have been written 

some time between 1700 and 17 50. 7 The second work is Gopfil Ka vi's V.mdavana

dhamanuragavalf, which was written in 1843. 8 Both works are verse hagiographies, 

the former written in Bengali and the latter in Braj-bha~a. Both provide interesting 

information of a personal and devotional nature. 

The only problem with these two works is that they are not "history"; they do 

not provide accurate chronological or factual detail for the purposes of modern 

academic scholarship. The authors are operating in a different paradigm, in which 

such concerns are not prominent. What is essential for these writers is to impress 

7 

8 

The author, Narahari Cakravarti, says that his father had become 

Visvanatha's disciple in Saidabad. This would mean his father was 

initiated sometime before 1679. As Visvanatha probably lived for another 

fifty years after that, and as Narahari's account mentions the passing away 

of Visvanatha, it was probably written shortly after his demise. The dates 

mentioned here are discussed in detail below. 

A copy of an autograph manuscript dated 1900VS was kindly provided 

by N.C. Bansal. 
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upon their readers the spirit of bhakti of their respective biographical subjects. Even 
authorities within the Gaupya movement have pointed out that the main worth of 

these particular books is devotional and not strictly historical. 9 

It is difficult to generalise, and each book must be taken case by case. In the 

Narottama-viliisa we find a collection of traditional anecdotes about the life of 

Visvanatha Cakravarti. Thus, it is a mixture of very interesting "oral history" and 
pious tradition. 10 

The issue is further complicated with the description of miraculous events 

such as the appearance of lights at the birth of Visvanatha Cakravarti or his ability 

to write in the rain without getting wet. 11 It would be inappropriate to refer to these 

incidents as "history", as they rely on a belief in supernatural powers which is not 

within the domain of academic research. Yet in the same paragraph there is 

reference to Visvanatha' s birth and childhood in the village of Deva-grama in the 

Murshidbad district of Bengal, which is a widely accepted "fact". 12 

Thus, although some aspects of the Narottama-viliisa are obviously not 

appropriate for historical purposes, one would nevertheless not like to "throw the 
baby out with the bath water". Many of the details furnished in .the Narottama

viliisa are valuable insights into the life of Visvanatha Cakravarti and a historian is 

perhaps best advised to be like the legendary harhsa bird, which drinks only the milk 

from the mixture of water and milk. 
Therefore, for the purposes of "historical enquiry", one is obliged to make a 

selective use of traditional sources. Leaving aside miraculous incidents as non

verifiable, and making allowances for the non-historical nature of the works, the 
traditional accounts can be safely accepted as "based on historical events", 

particularly with regard to plausible descriptions of non-controversial happenings. 

9 

10 

11 

12 

Rosen (1991) p.8-11. Rupert Snell (1994 2) remarks that historical 

research is referential, whereas traditional Indian hagiography is 

reverential. He quotes Mahipati as saying that what these biographers 

"sought by writing about thelives of the saints was their company, sat

sanga." 

For other reflections on the historicity of this work and others of the sect, 

refer to D.C. Sen (1917: 169-183), S.K. De (1961) B.B. Majumdar (1939: 

506-515 and 1965:81), A.K. Majumdar (1965: 81) Dimmock (1966: 41-

67), Rosen (1991:8-11), Stewart (1994, 1991), Burton A.P. (1995 p.3-5). 

Narottama-vilasa Chapter 13. 

E.g., Mital 1965 p. 338; Bansal 1980 p. 302. 
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The account of the Narottama-viliisa is most valuable when the details of the story 

conform with documentary and manuscript evidence. The balancing act is where 
to draw the line. 

Rupert Snell has remarked a recent re-evaluation within academic circles of 

traditional sources: 

More recent research on this literature, however, sees it as addressing 

and revealing facets of belief and attitude which, though at some 
remove from historical actuality, lie at the very heart of the traditions 
they represent. 13 

This "anthropological" approach accepts traditional accounts for what they 

tell us about the belief system of the people concerned. This approach, however, 

does not resolve the question at hand but rather crosses the river at a point further 

down stream14, for the question still remains: what do these traditional sources tell 

us about the events of the times? 
The narrations of the Narottama-viliisa tell us what was current within the 

tradition about Visvanatha Cakravarti in the period just after his passing away. They 

tell us of the existence of a traditional version of the events, and their historical 

strength lies in their relative proximity to the period. Their historical weakness is 

their fusion with articles of faith and metaphysics. 

Traditional sources have been used in this dissertation to corroborate 
assumptions which have been formed using the limited "historical" evidence of the 

archival and manuscript material. Thus traditional sources have been used to fill out 
the narrative framework established by stronger historical evidence. As in any 

history, the reader is asked to make allowances for the varying quality of the various 

sources. B.B. Majumdar reminds us of the hermeneutical fragility of any attempt 

at writing "history": 

13 

14 

Narahari Chakravarti was a diligent historian, a fine biographer, an 
expert in prosody, an expert geographer of the areas surrounding 

Mathura and Nabadwip .... His account ... might not be absolutely free 

from historical errors. But the same sort of doubt may be raised 

Snell, R.(1994) p.l. 

An image borrowed from R.D. Baird (1986: 200). 
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against all historians from Herodotus to Tarachand. 15 

Although Majumdar is perhaps a little generous in his evaluation of Narahari 

Cakravarti as a historian, the point is valid. Even archival documents used in this 

research may not be "true" in some absolute sense. There is no guarantee that the 

authors of these government documents were in full knowledge of all the facts of the 

events and disputes they arbitrated on. They recorded what they were told and what 

they felt to be the facts of the case, but whether that always corresponded to the 

events is not guaranteed. And more often than not, they recorded only part or one 

side of a story. 

All sources, whether traditional or "official", whether oral or written, 

necessarily only record a version of a story. A history such as this attempts to bring 

together all these versions of the story and let them all contribute each in their own 

way to represent the events of the period. Caveat lector - let the discerning reader 

form an impression of the period taking into account the varying values of the 

sources involved. 

This dissertation by necessity adopts the hermeneutic mode of the discipline 

of history which, in the words of Schleger, is based on the elementary creed that one 

must find out "whether or not something actually happened, whether it happened in 

the way it is told or in some other way."16 These often unexpressed ideological 

foundations are theoretical aims which are of course impossible in practice and even 

if partially possible are not the end of all enquiry. Of equal importance, especially 

in a historical investigation which includes religious tradition, is to know what 

different people said happened, what different people believed happened, and the 

possible reasons for this. 

In this regard, the method adopted in this research resembles the method of 

New Cultural History. 17 The approach of this dissertation is in some ways similar 

to the approach of Natalie Zemon Davis in her classic, The Return of Martin Guerre, 

where she uses diverse evidence to shed light on the famous story of Martin Guerre. 

Here I have used archival evidence not only from the life the author and his disciples 

but also from the politico-religious debates of the period to provide a framework 

from which to analyse the text of the Siiriirtha-var$i'!Jf. The approach adopted here 

could be viewed as part of a larger trend to blur the boundaries between History, 

Cultural Studies, Anthropology, and Religious Studies. 

15 B.B Majumdar 1965 p.81. 

16 August Schlegel quoted by Harvey (1966: 4) and Neusner (1974: 39). 

17 See for example, The New Cultural History, edited by Lynn Hunt (1989). 
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All history is an act of interpretation, and even though this project claims to 

be "an archival investigation" without any particular theoretical stance, it must 

nevertheless take account, in the interpretive task, of the stance of the interpreter. 

It is not quite so easy to assume the "perfect impartiality" of a theoretically 

disinterested observer when the very enterprise of "history" is an ideology in itself. 

This is particularly the case when one uses the tools of historical enquiry on cultures 

and periods where those values were perhaps not shared. It is all too easy to 

integrate these cultures on our own terms and absorb them along western academic 

lines. 

Another theoretical and methodological issue faced in this study is the tension 

between archival records and religious tradition. Being at the interface of politics 

and religion, this study proposes to bring together disparate sources such as archival 

documents and "pious legends", which are normally treated as incompatible. It is 

true that they are born of conflicting epistemology, but they co-existed in the society 

of the time, so there should be a place for both of them in a history of the period. 

Both archival sources and "pious legend" have their limitations in what they can tell 

us. This dissertation proposes an integrated approach viewing them as 

complementary sources, rather than contradictory. Our method entails using both 

sources in a way that takes into account their respective shortcomings. Where there 

are discrepancies, rather than proclaiming tradition right or wrong, our approach will 

be to look for insight into the mechanisms behind the development of traditions. 

Nevertheless, the primary focus of this project is on the archival material and 

on establishing as far as possible the series of events connected with the rise of 

religious patronage in the period. To this framework the traditional sectarian 

sources can be added to enrich the history with details, traditions, beliefs, and the 

world-view of the practitioners. 





Section 1: The Text 

1.1 Authorship 

The Sarartha-var#JJf ffkii is universally attributed to Visvanatha Cakravarti. 

The extant printed editions of the work all attribute it to Visvanatha Cakravarti.1 

Secondary literature also attributes the work to Visvanatha Cakravarti. 2 In this 
respect the traditional attribution is widely accepted. 3 

Within the commentary itself there is no indication of the author's identity, 

so the association of Visvanatha Cakravarti with the Sarartha-var$i1Jf µka is largely 

based on the tradition handed down within the sect. 

The earliest reference in traditional literature to the Sarartha-var#JJf µka is 
found in the Narottama-vilasa of Narahari Cakravarti. This work must have been 

written shortly after the time of Visvanatha Cakravarti, as the author describes 
himself as the son of one of Visvanatha Cakravarti' s disciples, J agannatha Vipra. 

At one point in the work, Narahari Cakravarti lists the major literary works 

of his father's guru and says: "His Bhagavad-gfta commentary has no other match."4 

Although this passage of the Narottama-vilasa does not mention the name of 

Visvanatha's Bhagavad-gfta commentary, it does show us that Visvanatha was 

already widely associated with a commentary on the Bhagavad-gfta at the time of 

Narahari Cakravarti. When contemporary followers of the sect write biographical 

essays on Visvanatha Cakravarti, they usually follow directly or indirectly the 

2 

3 

4 

The printed editions used in the textual editing in this dissertation are 

listed in the bibliography. For a discussion of these and a list of other 

printed editions refer to section 2.7. 

E.g., Callewaert 1983 plOO; Klostermaier 1974 p.96; O'Connell 1976 

p.34; Hari-dasa Dasa 1987 p.1799. 

There is some contention about the authorship of some of Visvanatha 

Cakravarti' s works, e.g., the Camatkara-candrika, which some contend is 

by Kavi-karI}.apura (q.v. De 1961 p.603fn.). 

NV ch. 13 : "kaila bhagavater fippanz mahasaya, §rl gltara fippa1Jl 

nahika yara para. " 

1 
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descriptions given in the Narottama-vilasa.5 

To find a stronger historical basis for the association of Sarartha-var.$i"lfi µka 

with Visvanatha Cakravarti we must look toward the manuscript evidence. 
The principal manuscript with which I worked was a manuscript which I 

located in the City Palace Museum in Jaipur ("Maharaja Sawai Man Singh II 

Museum"). The manuscript is dated 1766 VS (approx 1709AD).6 As will be shown 

in the course of this study, that date is well before the death of Visvanatha 

Cakravarti.7 The scribe's colophon of that manuscript reads: "Thus ends this 
commentary upon the Bhagavad-gfta composed by that great gentleman and very 
venerable teacher, Visvanatha Cakravarti."8 

This represents very strong contemporary evidence that the Sarartha-var$i7J,f 

µIra was written by Visvanatha Cakravarti. At the very least we can assert that this 
commentary, the Sarartha-var$i1J,f µIra, was associated with Visvanatha Cakravarti 
even during his own lifetime. The manuscript in question is very reliable, being 
from the personal collection of Maharaja Jai Singh II (the founder of Jaipur). 

At least this evidence rules out the possibility that the Sarartha-var#l'Jf was 
written by some later and lesser known author and passed off as the work of the 

illustrious Visvanatha Cakravarti in order to gain credibility for the work. It is 
highly unlikely that someone could do so during the lifetime of Visvanatha 

Cakravarti. 

1.2 Title 

The text which is the focus of this study is a commentary (or a "tfkii") on the 

Bhagavad-gzta. Its title is "Sarartha-var.$i7J,'f' (That which Showers Down the 

Essential Meanings). 
Some scholars have suggested that this work also goes under the name of 

"Slirlirtha-darsin'f' (That which Reveals the Essential Meanings). For example, in 

Winand Callewaert' s very comprehensive listing of Sanskrit commentaries on the 
Gita, we find the following entry: "Cakravartti, Visvanatha, (end 17th cent.), BG-

5 

6 

7 

8 

E.g., Kapoor 1984 p.459 onwards. 

Maharaja Sawai Man Singh II Museum MS#5610foliol18. Details on 

this ms are given in the appendix. 

refer to Table one in section 2.1 
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sarartha-var#1Jf (or -darsinf)."9 

As another example, Joseph O'Connell, in his ground-breaking thesis on 

Gaupya Vaishnavism, refers to Visvanatha's Bhagavad-grta commentary as the 

Sarartha-darsinf. O'Connell acknowledges that there is a diversity of opinion 
saying, 

Visvanatha's commentary (pka) on the Gita is variously called 

Sarartha-darsinfby HaridasaDasa (GVS 2;116) and Sarartha-var$i1Jf 

by Adharacandra Cakravarti .... .I shall follow Haridasa in calling it 

Sarartha-darsinr. 10 

In a subsequent article, O'Connell revises his position and refers to the work 

as "Sarartha-var$i1Ji'' and adds parenthetically that it "is also mentioned as 
Sarartha-darsini''. 11 This second view is presumably O'Connell's preferred 
position, with which I completely agree. 

With the benefit of the further research, however, I think we can now be 
much clearer on this topic: Visvanatha' s commentary on the Bhagavad-grta is called 

"Sarartha-var$i1Ji'' and definitely not Sarartha-darsinf. Any references to it as 

Sarartha-darsinf are simply errors. 
The textual evidence is very clear here. At the end of every chapter of this 

commentary we find a summary verse: "Thus ends this chapter of the Sarartha

var$i1Jf, which is to bring joy to the hearts of devotees .... " 12 

Moreover, at the end of the last chapter the author writes in very clear prose, 

"Thus ends this commentary on the Bhagavad-gfta called "Sarartha-var$i1Ji''. 13 This 

is followed by another verse referring to "Sarartha-var~i1Jr'. 
In this way there are twenty explicit references to the title in the text of the 

commentary. This is confirmed in all manuscripts consulted as well as in the 
available printed versions. So there can be no doubt as to the title of the book. 

The confusion with the name Sarartha-darsinf is not just a matter of an 

alternative name or an alternative reading. It is actually a mix-up with another 
commentary written by Visvanatha Cakravarti. Sarartha-darsinfis the name of his 

9 

10 

11 

12 

13 

Callewaert 1983 p.100. 

J. T. O'Connell 1970 p. 194. 

O'Connell 1976 p.35. 

"iti siiranha-var$i"fJ,yarh har$i"fJ,yii:rh bhakta-cetasiirh .... " 

"iti srT-bhagavad-grta-tTka siiriirtha-var$i"fJ,T samaptr-bhutii ... " 
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commentary on the Bhligavata-puriil)a. Visvanatha has deliberately mirrored the 

titles of the two works, and perhaps this is the source of the confusion. 

Visvanatha has also ended each chapter of his Bhligavata-puriil)a 

commentary with the very same verse: "Thus ends this chapter of the Siiriirtha

darsinr commentary which is to bring joy to the hearts of devotees ... ".14 The only 

difference is the use of the words "darsinl" and "var~il)l'' in the respective 

commentaries. Manuscripts evidence from the Bhagavata commentary ·also 

confirms this. 15 

Thus, although some confusion is understandable, it is very clear that the title 

of Visvanatha Cakravarti' s Bhagavad-gftii commentary is "Siiriirtha-var$il)l'' and . 

definitely not Siiriirtha-darsinr. Nor should Siiriirtha-darsinr be given as an 

alternative name for his Gita commentary.16 "Siiriirtha-var#l)l'' is the name of 

Visvanatha's tzkii on the Bhagavad-grtii, and "Siiriirtha-darsinl'' is the name of his 

tzkii on the Bhligavata-puriil)a.11 

Dr V.K. Caturvedi's version of the title, "Bhakta-har#1Jl''18, is simply a 

mistake, most likely caused by confusion arising from the concluding verse of each 

chapter which also includes the words "har#l)yiirh bhakta-cetasiirh "19 

Dr B.P. Singh's "Siiriirtha-viirdhinl'' is likewise to be rejected.20 

1.3 Date of Composition 
As discussed above, there is no author's colophon at the end of the Siiriirtha

var$i1Jf tika as is sometimes found at the end of such works, indicating the author as 

well as the date, place, and circumstances of composition of the work. In the 

absence of definitive proof, we can only hypothesise as to when the Siiriirtha-var#l)f 

14 

15 

16 

17 

18 

19 

20 

"iti siiriirtha-darsinyiim har~i'l)yiim bhakta-cetasam. ... " 

Manuscript# 2915 Maharaja Sawai Man Singh II Museum (Khasmohor 

collection). 

As per O'Connell [1976]and Callewaert [1983]. 

Some of the confusion is attributed to Haridasa Dasa (GVS 2: 116) by 

O'Connell as quoted above. However, elsewhere Haridasa Dasa (1957 

p.1798-1800) quite clearly differentiates the two works. 

V.K. Caturvedi 1976 p. 227. 

"iti siiriirtha-var#'IJYiim har$i'l)yiim bhakta-cetasiim .... " 

B.P. Singh 1988 p. 719. 
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pka was actually written. 

The only scholar who has attempted to conjecture a date is J. T. O'Connell, 

who mentions in passing that it was composed "toward the end of the seventeenth 

century."21 I accept that view as generally accurate. Yet for the purposes of the 

present study, which is wholly devoted to this text, I think it also appropriate for me 

to go into more detail. It will not be the last time in this dissertation that I will build 

on the excellent foundations laid by Professor O'Connell. 

Notwithstanding the paucity of evidence on the matter, I would propose that 

the Sarartha-var#l'Jf was written at sometime in the period of five years between 

1704 and 1709.22 It is doubtful whether we will ever know in exactly what year the 

work was written, but I am confident that we can narrow it down to this period of 

five years. 

1.3.1 The upper limit of composition. 
Definitely the Sarartha-var$il'Jf was written before 1709. This we can say 

unequivocally because the JMS manuscript was transcribed in 1709.23 Perhaps we 

could say that the original must have been completed by 1708 to allow time for 

copies to be made and taken to Amber (Jaipur) and then for this copy to be 

completed for the maharaja by 1709. 

Thus the upper limit is fairly straight forward - it must have been completed 

before 1709, because the oldest extant manuscript was transcribed in 1709. The 

lower limit is less simple and consequently more speculative. 

1.3.2 The lower limit of composition 

21 

22 

23 

I have proposed 1704 as the earliest date of composition because 1704 marks 

J. T. O'Connell 1976 p.43; Callewaert (1983 p. 100). One would assume 

that Callewaert is following O'Connell. 

1761-1766VS. 

The dates of manuscripts are cryptically written, and this one is dated: 

"vairi-satru-sapta-prthvl' "enemy-foe-seven-earth". Read from right to 

left, this gives 1766 VS, where "earth" stands for one and "enemy" and 

"foe" stand for six. On the cover of that manuscript, someone has written 

1733 VS, but I think the more likely interpretation of "vairi" or "satru" is 

six and not three. Besides, the manuscript is from the personal collection 

of the Maharajas of Amber and Jaipur, and such a work is far more likely 

to have been commissioned by Sawai Jai Singh II in 1709AD than by 

Raja Ram Singh in 1676AD. 
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the date of completion ofVisvanatha's commentary on the Bhiigavata-puriiJJa.24 I 
am proposing that Visvanatha Cakravarti composed the commentary on the 

Bhagavad-gfta after having completed his commentary on the Bhagavata-puralJa. 

Put simply, the Bhagavata-puralJa is a far more important text for the 

Gaupya-vai~1.1avas, and thus it would seem that Visvanatha Cakravarti would have 

commented on the Bhligavata-purliJJa before commenting on the Bhagavad-gfta.25 

Whilst explaining why none of the great Gaupya literati before Visvanatha 
Cakravarti had ever commented on the Bhagavad-gftli, O'Connell says, 

... the difficulty with the Gita is that it does not give sufficiently 

unambiguous precedence to bhakti over karma and jiilina. The Gita 

says nothing of the Vflldavana lflli, the delicacy of which is a 

distinguishing aspect of Gam;liya vai$1Java meditation. 26 

One does not have to rely on inference or deduction to establish that the 
Bhligavata-purli1Ja takes precedence over the Bhagavad-gftli within the Gaupya 

sect. Jiva Goswami kindly provides us with a formal statement of its epistemology 

in his Tattva-sandarbha. 

In a nutshell, Jiva argues that knowledge gained by traditional methods such 

as direct perception or inference is inherently faulty and inappropriate for enquiries 

into transcendent and inconceivable matters. Thus he concludes that only 

knowledge obtained through revealed scripture (sabda) is valid because of its non

human origin. The archetypal scriptures are the four Vedas, but Jiva says that the 

Itihasa and Pur3.1.las are equally divine in origin and more appropriate than the 

Vedas, since the meaning of the Vedas cannot really be fully ascertained without 

them. 

And of all the Itihasa and Pur3.1.las, Jiva identifies the Bhagavata-purliJJa as 

the highest because it is sattva in nature, is divinely composed, is the essence of all 
Vedas, Itihasa, and Pur3.1.las, is based on the Brahma-siitra and is widely available 

in its complete form. He sums up by calling the Bhagavata-purli.JJa the "Monarch 

of all means of acquiring valid knowledge".27 

24 

25 

26 

27 

Jiva remarks that Vyasa was not satisfied after composing all the Pur3.1.las and 

The author's colophon is dated at 1626 SS. 

O'Connell 1970 p. 195 

ibid, p. 196. 

"sarva-pramii:IJanli:m cakravartibhutam .. " Tattva-sandarbha 18. 
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Itihasa, and Brahma-sutras. Therefore he composed the Bhiigavata-puriil')a. This 

is a reference to a story from the Bhagavata-puriil')a where Vyasa's guru, Narada, 

says that Vyasa' s inner dissatisfaction is a result of his not having directly glorified 

the activities of Kr~I).a in previous works such as the Mahabharata.28 

For the purposes of the present study it is sufficient to note that according to 

the internal logic of the members of the Gaupya sect, the Bhiigavata-puriil')a is 

epistemologically far superior to all other scriptures including the Mahabharata, in 
which we find the Bhagavad-gftii. This is not a tacit convention, but an explicit 

axiom of the sect. 

This is why I contend that Visvanatha Cakravarti would have commented on 

the Bhiigavata-puriil')a before commenting on the Bhagavad-gftii. 

None of Visvanatha Cakravarti' s predecessors in the sect had composed any 

commentary on the Bhagavad-gftii, and Rupa and Sanatana are very sparing in their 

quotations from the Gita. 29 

It is not that the Bhagavad-gftii was unpopular or unauthoritative with the 

founding fathers of the Gaupya sect. Jiva and Kr~IJ.a Dasa quote quite extensively 

from it. This is probably due to their subject matter. The works of Rupa and 

Sanatana, as a general rule, centre upon the sweet feelings of devotion to Kr~I).a felt 

by the inhabitants of Braja. Obviously one finds little mention of that in the Gita. 

Jiva' s Sandarbhas and Kr~IJ.a Dasa' s Caitanya-caritamrt:a are more didactic and 

doctrinal in nature, and thence the simple authoritative verses of the Gita appear 

quite often in their works. Even so, quotations from the Bhiigavata-puriil')a are far 

more frequent than those from the Bhagavad-gfta.30 

Thus it most likely that Visvanatha Cakravarti composed the Sarartha-var$i1Jf 

commentary on the Bhagavad-gftii after having completed his commentary on the 

Bhiigavata-puriil')a. There is of course the possibility that the two texts were 

composed simultaneously. 

As mentioned above, there are certain common characteristics between the 

Siiriirtha-var$i1Jf and the Siiriirtha-darsinf.31 Both are commentaries on standard 

texts. The names of the two texts are mirrored. At the end of each chapter of both 

works there appears a verse which is identical in both works except for the words 

28 

29 

30 

31 

BP. 1.5.1-10. 

De 1961 p. 220, 253; O'Connell 1970 p.195. O'Connell contends that 

there were probably one or two obscure commentaries written by lesser 

known Gaupya writers, which have subsequently become unavailable. 

Tables in De 1961p.451 and O'Connell 1970 Appendix ID. 

Section 1.2 
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"var$inf' and "darsinf" in the respective texts. 32 

This could all be interpreted as an indication of twin works closely related in 

form and possibly in time. The Bhagavata-puraf)a commentary was completed in 

1704. I would suggest that the Bhagavad-gfta commentary was composed at the 

same time or shortly afterwards. 

The conclusion of available evidence on the date of composition of the 

Sarartha-var#f)f is that it was written sometime in the first decade of the eighteenth 

century, and most likely between 1704 and 1709. 

32 "iti sarartha-var$iv.yam har$i{lyii.m bhakta-cetasam .... " and "iti sarartha
darsinyam har~i{lyii.m bhakta-cetasam. ... " 



Section 2: The Author 

2.1 Dated Works 

fu trying to ascertain a time-period for the life of Visvanatha Cakravarti, the best 

place to start is with a list of his dated works and related documents: 

Table 2: Dated Works and Documents Related to Visvanii.tha Cakravarti. 

1678 

1679 

1683 

1696 

1704 

1709 

1712 

1713 

Work Reference 

Surata-kathii.mrta according to Sundarananda Vidyavinoda 

(1951) 

K!$'(ta-bhii.vanii.mrta MS# 1938 Vrindavan Research fustitute1 

Prema-samputa MS#2671 VRI 

Ananda-candrikii. MS# 6237, 4158 VRI 

tfkii. 

Sii.rii.rtha-dar.§inf MS# 10899 VRI 

tfkii. 

Sii.rii.rtha-var$i'(tf MS# 5910 Maharaja Sawai Man Singh II 

tfkii. copy Museum 

signed document VRI microfilm Tl: 25 

document Document deposited with Dr. N. C. Bansal, 

Suker Kshetra Shodh Sansthan, Kasganj. Also 

Wright Collection #17 (mentioned by 

Habib1996 p.135) 

The above table is a list of available dated works and documents. To the best 

The date 1685 (1607 SS) given by Sarasvati (1922: 24) and S.K. De 

(1962: 398) is perhaps a confusion of 1601 and 1607 (:>60-:> and :>609. in 

Bengali script). 

9 
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of my knowledge, there are no autograph manuscripts available. All the references 

above are to copies of manuscripts where the date of composition of the original is 

mentioned in the colophon. I have personally sighted all these dates except for the 

Surata-kathfunrt:a, which I could not locate. The date of 16782 is given by 

Sundarananda Vidyavinoda3 and has been accepted by A.K. Majumdar and 

Klostermaier.4 In any case, the Kr$'1Ja-bhavanlimrta is clearly dated just one year 

later, so it is not a controversial or exceptional date. 

On the other hand V. K. Caturvedi does have a very controversial date to add 

to the above list.5 He proposes that the Gaura.Iiga-ma was written in 1669, which is 

ten years earlier than any of Visvanatha' s other dated works. Obviously this would 

be relevant in calculating the date of birth of Visvanatha Cakravarti. Yet I feel there 

are grounds for doubting the validity of this date. Firstly, Caturvedi gives no source 

or quote to back up this assertion. I checked several manuscript and printed editions 

of the "Gaura.I).ga-lila", and none have any indication of date of composition. 6 

That is not a reason in itself to doubt the date, for Dr Caturvedi may well 

have other evidence to which we do not have access. However, just a few pages 

further on, Caturvedi gives a different date for the composition of that same book: 

SS 1601 (1704AD), some thirty five years later.7 This creates enough doubt to 

warrant disregarding both dates, until such time as either can be properly 

substantiated. 

Dr Caturvedi also gives 1705 as the date of composition of K~a.I).ada-gita

cintama.I).i, which is less controversial. Nonetheless, I have chosen to ignore that 

date, because again Caturvedi gives no reference for his statement, and again I have 

not been able to find any corroboration for it in primary or secondary sources. 8 

2 

3 

4 

5 

6 

7 

8 

SS 1600 

Vidyavinoda 1951 p. 

Klostermaier 1974 p.98 fn 

Caturvedi 

MS# 8697 VRI; "Gauraiiga-lilamrt:a" ed. Hari-dasa SastrI (1988) 

Vflldavana. 

V.K. Caturvedi 1976-77 p. 226. 

Of the numerous manuscripts of the K~a.I).ada-gita-cintama.Qi held in the 

VRI none has any indication of date of composition. I have a feeling that 

Caturvedi' s date (1705) is simply based on the assumption that 

Visvanatha died shortly after his last dated work, Sarartha-darsinr (1704), 
(continued ... ) 



SECTION 2.1 - Dated Worlcs 11 

The item dated 1712 in the table above is a previously unpublished archival 

document. It is a sammati-patra (a formal statement of opinion) bearing the 

signature of some fifty seven vai$JJ,aVas including Visvanatha Cakravarti. 9 

The item from the following year (1713) is perhaps linked with the previous 

one, as both involve the mahant (head priest) of the Govindadeva temple, Jagannath 

Goswami, as well as a group of other Gaupya vai~l)avas. Taken together these two 

documents are significant, as they are the latest dated evidence of Visvanatha 

Cakravarti. They show that Visvanatha was active at least ten years after his last 

dated literary work. 

There is another document from the Rajasthan State Archives which could 

possibly push the date back a few years later. The letter is from the mahant of the 

Gokulananda temple and is addressed to Jai Singh II (ruled 1699-1743). The 

mahant asks the maharaja to do something urgently about the brigands on the roads 

around Braj. 10 Although there is no year on the letter, there is a month, fortnight, 

weekday and tithi. Within the reign of Jai Sing II that particular configuration can 

only fall in 1700, 1710, 1716, 1737, or 1741.11 

The contents of the letter seem to describe perfectly the period in 1716 when 

Churaman Jat (Jat) had been charged with the security of the roads in the area and 

was exploiting the opportunity by extorting taxes from travellers and harassing local 

land owners.12 The letter complains of those very activities: "The vaisyas are 

committing many great atrocities, disturbing the people, beating cows, Brahmins and 

women and blocking the roads". 13 

8 

9 

10 

11 

12 

13 

( ... continued) 
and that the K~at}.ada-gita-cintamaQi, being incomplete, was written in the 

last year or so before his death. However, documentary evidence 

uncovered in this study shows that Visvanatha was alive and active ten 

years later. 

see 2.4 for discussion of its contents. 

Rajasthan State Archives Kharita 411 #252. 

My thanks to Dr. Chris Eade of the ANU for these calculations. 

Entwistle 1987 p. 188. 

Of course, the Jats are not strictly speaking vaisyas; they are more like an 

ethnic group including groups of warriors, landowners, agriculturalists, 

and peasants. They are in the middle ground between ~atriyas and 

vaisyas, but are not accepted by either group (R.P. Singh 1988 p.6). The 
(continued ... ) 
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In fact, in September of 1716 J ai Singh was given charge of the campaign to 

subdue Churaman, and Jai Singh laid siege to his fortified town of Thun in Braj.14 

More importantly, it was during that very campaign that Jai Singh visited 

Visvanatha' s temple in R.adha-kw;u;la and dedicated the revenue from a whole village 

as a regular stipend for the running of the temple. 15 This letter was written on the 

13th day of the dark fortnight of Kartika, which would be just a fourteen days before 

Jai Singh's visit on the full-moon day.16 Indeed it was perhaps this letter that 

prompted the maharaja to leave his military exploits for a few days to visit R.adha

kw:J.c;la on the occasion of the auspicious full moon. 

Visvanatha' s connection with the deity of Gokulananda is well-documented, 

and the majority opinion of scholars would certainly have Visvanatha alive in 

1716.17 Therefore I am satisfied that this letter written by the mahant of the 

Gokulananda temple was written by Visvanatha Cakravarti in 1716. However, since 

that assertion relies on a certain amount of inference, I have not included it in the 

above table of dated works and documents of Visvanatha Cakravarti. 

13 

14 

15 

16 

17 

( ... continued) 
word used in this document is vaQik-putra. In Braj-bh~a the word 

"vaQik" generally refers to a vaisya (Sahityik Braj-bha$a Kos Vol ID 

p.224), so vaQik-putra means "sons of vaisyas" or "vaisyas by birth 

alone". With the antagonism between the Jats and the Rajputs it would 

have certainly been diplomatic of the author of the letter to refer to the 

Jats as vaisyas, even though the emperor had recently given Churaman the 

title of "Rao" (Bhatnagar 1974 p. 122). 

Bhatnagar 1974 p.122. 

More details in section 2.4 below. 

"kiirtik badi vasara budhal;i tithau 13 sthana parvata palapa". The 
Kachavaha documents use a pumrmanta system (Horstmann 1999: 69). 

Whether or not the letter from the Gokulananda-J1 temple uses the same 

system is not clear. 

See sections 2.2 and 2.4 respectively. 

• 
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2.2 Date of Birth and Death 
The date of birth of Visvanatha Cakravarti is not known. This, however, has 

not stopped scholars in the field from making certain inferences. The most popular 

way of calculating has been to look at the dated works and documents (discussed in 

the previous section) and subtract twenty or so years from the earliest dated work to 

arrive at a date of birth. 

The shortcoming of this method is that one will never know at what age he 

wrote that first dated work. Moreover, only a fraction of his works are dated, and 

one has no idea how many works he wrote before the first dated work. 18 

The same procedure generally applies for fixing the time of his death: add 

a few years onto the date of his last dated work. The same shortcoming obtains: one 

will never know exactly how many years before his death he wrote that last dated 

work nor how many other undated works were written after the last dated work. 

There is no available evidence which would allow one to pinpoint an exact 

date of birth or death for Visvanatha Cakravarti. Given this, it is perhaps unrealistic 

to try to situate his life within dates of birth and death. However, date of birth and 

death are the conventional historical methods of locating a person in history. 

Pressure to conform to this convention seems to be the main motivation for scholars 

to nominate a date of birth for Visvanatha Cakravarti.19 

But in the case of Visvanatha Cakravarti the only thing one can say with any 

assurance is that he was active from at least 1679 until 1713 or beyond. This much 

one can definitely say based on the evidence compiled in the table of dated works 

and documents above. 

Notwithstanding the paucity of dated documentation, one can approximately 

establish the period of the life of Visvanatha Cakravarti, and with the help of other 

evidence one can say a few sensible things about his date of birth and death. 

2.2.1 Date of Birth 
Extrapolating from the evidence one can propose a likely date of birth. The 

table below shows the various dates which have been proposed for the birth of 

Visvanatha Cakravarti: 

18 

19 

Section 2. 7 lists some thirty six works attributed to Visvanatha 

Cakravarti, and only a handful of them are dated (section 2.1). 

And yet, even today many people in the sub-continent do not know their 

date of birth. It is quite possible that Visvanatha Cakravarti himself did 

not know his own date of birth. 
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Table 3 : Proposed Dates for the Birth of Visvanatha Cakravarti. 

PROPOSED 

DATE 

1628 

1638 

1643 

1646 

1654 

1660 

1664 

1667 

20 

SOURCE REFERENCE 

"V.mdiivana Katha" reported by G.P. Sharma and Mital. 

B.S. SarasvatI ("approx") 1922 p. 24. 

B.K. Darsanacarya 1987 p. 16 (alternate date: 1654). 

Saidabad Memorial reproduced by D.S. Dasa (1992 p. 105). 

V. C. Caturvedi 1976 p. 225. 

N. C. Bansal 1980 p. 301. 

G.P.Sharma 1991 II p.14. 

P. D. Mital 1965 p. 65. 

A.W. Entwistle quoting 1987 p.192. 

De (not found in De20). 

Haridasa Dasa 1957 p.1370. 

Krf?Qa Dasa Baba intro. to the Grantha-ratna-paiicakam. 

Haridasa Sastri intro. to the Saitkalpa-kalpa-druma. 

O.B.L. Kapoor 1984 p. 459 (following Krf?l}a Dasa Baba) 

D.L. Haberman 1988 p. 105. 

("sometime") 

Klostermaier ("circa") 1974p. 96. 

J. T. O'Connell 1980 p. 185. 

("probably around") 

Haridasa Das as above 

( "matiintara ") 

"Gaupya vai$1J.ava jana- reported by G. P. Sharma 1991. 

sruti" 

B.P. Singh 1988 p. 719. 

Entwistle gives no reference from De, and I could find no such reference 

in the works of De at my disposal. De simply says that Visvanatha 
Cakravarti lived "at the end of the 17th and beginning of the 18th century" 

(1960 p.254). In another place De mentions that Visvanatha died "about 

1754" (1961p.170 fn.). 
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The above table represents the range of scholarly opinion regarding the date 

of birth of Visvanatha Cakravarti. From this table one thing is very clear: there is 

no definitive evidence as to exactly when he was born, therefore scholars have made 

general inferences, or followed in the footsteps of previous scholars. The range of 

proposed dates is about forty years with the earliest date being 1628 and the latest 

being 1667. 

As discussed in section 2.1 above, Visvanatha Cakravarti's earliest reliably 

dated works are the Surata-kathlimrta (1678) and the Kr$"1Ja-bhavanamrta (1679). 

It is from these dates that one must work back to find a likely date of birth. From 

the above table I would immediately reject the two latest dates (1667 and 1664), 

since they would have Visvanatha Cakravarti writing these two works at the age of 

eleven or fourteen, which would seem unreasonably young for someone to write the 

extensive 1,326 slokas of the Kr$"1Ja-bhiivanamrta in mahakavya style. Of course, 

such a feat is not impossible, but on the balance of probabilities it is highly unlikely. 

The hagiographies of the Gaupya sect contain no claims that he began writing 

elevated poetry at such an early age. The main source of biographical detail is the 

thirteenth chapter of the Narottama-vilasa. There we find descriptions of 

Visvanatha passing a seemingly normal childhood in the village of Deva-grama, 

getting married, and furthering his studies in the town of Saidabad under Kr~1,1.a

cara1,1.a Cakravarti and Radha-rama1,1.a Cakravarti. According to tradition Visvanatha 

Cakravarti opened a grammar school and taught students in Saidabad. 21 

Thus not even the hagiographies of the sect give any indication of Visvanatha 

starting his devotional literary career at such an early age. To the contrary, in the 

Narottama-vilasa he is portrayed as a grammar teacher, and his devotional literary 

achievements are not mentioned until he renounces his family life and goes to settle 

in Braj: 

21 

22 

He (then) settled near Radha-kul,l.c;la and composed many books which 

spread throughout the world. 22 

D.S. Dasa 1992 p. 103-105; Caturvedi 1976 p. 223. 

NB ch. 13: "karilen bas radha-kw:u;J, samfpe te, racilen bahu granth byapil 

jagate". 

A similar description is found in the VDA (Gokulananda-caritra section, chapter 
32): 

(continued ... ) 
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This would indicate that Visvanatha was much older than eleven when he 

began to compose his devotional literary works in Braj. In any case, one would 

imagine that had Visvanatha Cakravarti started writing mahli-kavya at the age of 

eleven, the sect's biographers would not have passed over this fact. 

Moreover, the manuscript evidence supports the proposition that Visvanatha 
did the bulk of his writing in Braj. All the dated manuscripts of Visvanatha 

Cakravarti also mention either Radha-kuQ.c;la or Vrndavana as place of composition. 23 

There is one work of Visvanatha Cakravarti which was not written in Braj. 

The colophon of his commentary on the Alanklira-kaustubha has no date, but it does 

contain the following reference to the place of composition: 

This commentary called "Subodhini" was written by Visvanatha 

Sarma Cakravarti, the resident of Saidabad. 24 

It would thus appear that this work on poetics and rhetoric was written in 

Saidabad. In this way the manuscript evidence clearly indicates that the bulk of his 

devotional work was written in Braj, with at least one work on poetics having been 

written in Saidabad. Thus the manuscript evidence lends support to the Narottama

villisa' s description of Visvanatha living in Saidabad as a Brahmin teacher and 

subsequently settling in Braj as a renunciant. 

Since the colophons of even his earliest dated works mention that they were 
composed in Braj, it follows that the Subodhinf tfkli was written even before the 

earliest dated works, since it was written in Saidabad. 

This has important implications for any attempt to calculate Visvanatha 

Cakravarti's date of birth. It was mentioned above that the date of birth of 

Visvanatha Cakravarti could only be approximated by counting backwards from his 

22 ( ... continued) 
lai gokulanande kau kinau radha-kw;u;la nivasa, 
tini tah srimat bhagavat hi pai tika kari prakasa. 
taha rahi ke puni visvanath ne granth anek bana'e, 

sri gokulanande ka u puni tah achi bhanti lac;la'e 

"He took (the deity called) Gokulanda and settled in Radha-kuIJ.da, and there he 

wrote his commentary upon the Snmat Bhagavata. Whilst living there he wrote a 

good many books and lovingly worshipped Sn Gokulananda." 

23 

24 

Refer to Table 4 in section 2.3. 

saiyadiibiida-viisf-frf-visvaniithiikhyii-sarma'IJ,ii 

cakravartfti niimneyarh krtii tfkii su-bodhinf 
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earliest dated works. But taking into account traditional and manuscript evidence 

we must also allow time for Visvanatha to be educated, married, and become a 

teacher of sufficient qualification and renown to write at least one substantial book, 

the Subodhinf tfkli on the Alankara-kaustubha. We must also allow him to stay 

sufficiently long in Saidabad to become identified as a "resident of Saidabad", since 

all traditional sources describe him as being born and raised in Deva-grama and 

moving to Saidabad as a young man. 25 

I would suggest that Visvanatha would have to be at the very least thirty years 

old at the time of his first devotional literary works, which were composed in Braj 

and dated 1678 and 1679. That would put his date of birth no later than 1648. 

Perhaps it would be wiser in the circumstances to say that Visvanatha Cakravarti 

was born at sometime in the first half of the seventeenth century. 

The date of birth of ca.1660 proposed by Klostermaier and O'Connell26 

would have Visvanatha already in Braj writing maha-kavya at the age of eighteen, 

which in light of the traditional and textual evidence is not likely. Slightly better is 

the age of twenty-four, which would be the case were we to accept a date of birth of 

1654 as proposed by Haridasa Dasa, K.r~IJ.a Dasa Baba, Haridasa SastrI, Kapoor, and 

Haberman. 

As stated above, I would feel more comfortable giving him at least thirty 

years to live in Saidabad, write at least one book, then renounce his family life, settle 

in Braj and compose several large works. 27 We must also keep in mind that over 

thirty works are ascribed to Visvanatha Cakravarti and only a handful have dates, 

so it is most likely that some of the undated works were composed even before the 

first dated work in 1678. 

25 

26 

27 

So I would re-iterate that one should leave at least thirty years before 1678 

NV ch. 13; Sarasvati 1922 p.24; Haridasa Dasa 1957 p.1370; Mital 

1968 p. 338; Kapoor 1984 p.459. 

Table 2 above. 

There seems to be a tradition that Visvanatha wrote at least another three 

books whilst in Saidabad: the Bhakti-rasamrta-sindhu-bindu, Ujjvala

nrla-malJi-kiralJa, and Bhiigavatamrta-kalJQ. This tradition is referred to 

by Haridasa Dasa (1957: 133), D.S. Dasa (1992: 102), Darsanacarya 

(1987: 20), and Kapoor (1984: 459). Were this tradition to be based on 

some truth, it would underline the necessity to leave ample time for 

Visvanatha to establish himself as an author in Saidabad. However, A.K. 

Majumdar (personal correspondence quoted by Klostermaier [1974: 98]) 

considers that the Bhakti-rasamrta-sindhu-bindu was written in 1704 in 

Vrndavana. 
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if one desires to postulate a date of birth for Visvanatha Cakravarti. 

Thus the proposed dates (from Table 2 above) which fall in the first half of 

the seventeenth century are all acceptable, and there has as yet been no evidence 

adduced to definitively confirm or deny any of them. One might wonder whether 

the earliest proposed date in Table 2 (1628) is perhaps "too early". The latest 

documented record we have of Visvanatha Cakravarti is 1713.28 Were he to have 

been born in 1628, he would have been eighty-five years old in 1716 and seventy-six 

in 1704, when he composed his commentary on the Bhagavata-pura1)a. Although 

these are quite advanced ages, they are not unprecedented, and 1628 can not be 

disregarded simply on these grounds. 

There is a traditional story which, if true, would push Visvanatha' s date of 

birth even earlier. The thirteenth chapter of the Narottama.-vilasa recounts a brief 

visit to Braj by Visvanatha as a very young man, and on that visit he is said to have 

met with Mukunda Dasa "a few days" after the death of Kf!?I}.a Dasa Kaviraja. Kf!?I}.a 

Dasa was born in about 1527 and passed away not too long after completing the 

Caitanya-caritamrta in 1616. 29 Were Visvanatha to have met Mukunda Dasa "a few 

days" later, that would push Visvanatha's date of birth well back before 1616. 

This is significantly earlier than most scholars have previously been willing 

to postulate. Such a hypothesis, however, relies upon taking the description of the 

Narottama-villisa as a precise "historical" account, whereas it is actually a collection 

of non-historical oral traditions put to writing. 

We have documents which mention Visvanatha being alive in 1713, almost 

a hundred years later. This would significantly reduce the probability of a date of 

birth in the early 1600s, despite ages of over a hundred having often been associated 

with Visvanatha. 30 · 

2.2.2 Date of Death 
The date of death of Visvanatha is to be approached in much the same way 

as his date of birth. Referring back to the documented dates of Table One in section 

2.1 above, one can postulate that Visvanatha Cakravarti died some time after the 

1713. If one accepts my analysis of the document in Rajasthan State Archives 

(Kharita 4/1 #252), that date could be pushed back to 1716 (see section 2.1 above). 

28 

29 

30 

Below is the range of dates that have been proposed by various scholars for _ 

See Table 1 above (section 2.1). 

According to De (1961: 56) and B. Majumdar (1939: 305). 

Bansal (1980 p. 303), Mital (1962: 66) and A.K. Majumdar in 
Klostennaier (1974: 98fn). 
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the date of death of Visvanatha Cakravarti: 

Table 4: proposed dates for the death ofVisvanatha Cakravarti. 

PROPOSED PROPONENT REFERENCE 
DATE 

1704 B.P. Singh ("possibly") 1988 p. 719. 

soon after S.Sen 1935 p. 3. 

1704 

1708 B.S. SarasvatI 1922 p.24. 

1708 "V.rndavana Kathll' reported in Mital 1965 p. 65fn. 

1708 B .K. Darsanacarya 1987 p. 20. 

1700- J. T. O'Connell ("first or second 1980 p. 189 (following S. Sen 

1720 decade of the seventeenth and B.B. Majumdar). 

century") 

1724 A.W. Entwistle 1987 p.192 (quoting De, but see 

1730 

1754 

1754 

1754 

1754 

1754 

1754 

31 

32 

below?)31 

Saidabad Memorial Engraving reproduced in D.S. Dasa. 

S.K. De ("about") 1961 p.170 fn. 

P. D. Mital 1962 p. 66. 

Klostermaier ("circa") 1974 p. 96. 

N. C. Bansal 1980 p. 303.32 

D .L. Haberman ("sometime 1988 p. 105. 

before") 

G. P. Sharma 1991 II p.23 (following 

Bansal). 

The table above shows the range of scholarly opinion as to the date of death 

Again Entwistle's quote from De is mysterious (see footnote to Table 2). 

Entwistle says that De gives 1724 as Visvanatha' s date of death as 

opposed to Mital who gives 1754. However De (1961: 170 fn) clearly 

says that Visvanatha died in "about 1754". 

The date "1881" on p.301 is a misprint. 
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of Visvanatha Cakravarti. Again there is a lack of definitive evidence, and scholars 
have inferred dates in a range of fifty years between 1704 and 1754. 

The first few dates can now be rejected out of hand, since we have 
documentary evidence of Visvanatha Cakravarti being alive in 1713 and perhaps in 

1716.33 Thus from the table above the proposed date of 1704 (B.P. Singh) as well 
as the proposed date of 1708 (B.S. Sarasvafi, B.K Darsanacarya and "V.rndiivana 

Katha") are both to be rejected as impossible. 
For the same reasons, J.T. O'Connell's suggestion ("first or second decade 

of the eighteenth century") is also unacceptable, because Visvanatha Cakravarti was 
clearly still alive in the first decade of the eighteenth century. 

This leaves only three proposed dates on Table Three: 1724 (Entwistle), 

1730 (Saidabad Memorial), and 1754 (De, Mital, Klostermaier, Bansal, Haberman, 

and Sharma). It is not possible to confirm or deny these dates. 
I find the date of 1754 questionable for reasons to do with documentary 

evidence related to two of Visvanatha Cakravarti's disciples: Kr$IJ.adeva 

Sarvabhauma Bhanacarya and Baladeva Vidyabhfi$aI).a. The Jaipur archival 
evidence relating to these two is extensive enough to be dealt with in a separate 

section. 34 For the purpose of the present section I would like to draw attention only 

to those documents which would help us to establish the death of Visvanatha 
Cakravarti. 

Both Baladeva and Kr$IJ.adeva are traditionally considered to be students of 

Visvanatha Cakravarti.35 Baladeva explicitly refers to himself as a student (si$ya) 

of Visvanatha Cakravarti in the pu$pikii of his commentary on the Bhiigavata

purii7Ja: 

Thus ends the first chapter of this Vai$1Javiinandan'f commentary 
composed by the student of Visvanatha Cakravarti, Baladeva 

Vidyabhfi$aI).a. 36 

A document from the VRI microfilm collection portrays Kr$IJ.adeva as one of the 

33 

34 

35 

36 

See section 2.1 above. 

Section 3.1.2 and 3.1.3. 

VDA (Chapter 32 Vinodf-lal Caritra section,); Sarasvati 1922 p. 35; 

Mital 1962 p.68; Kapoor 1984 p. 461; Darsanacarya 1987 p.19. 

Vai$'1Javiinandanf 1: 1 (pu$pikii): "iti visvaniitha-cakravarti-Si$ya

baladeva-vidyiibhu$a'1Ja-racitiiyiirh vai$'1Javiinandinyiirh {ikiiyiirh prathamo 

'dhyiiya/:t ". 
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students of Visvanatha Cakravarti living in the Gokulii.nanda-kunja. 37 

After an active public life, Kr~IJ.adeva died between 1745 and 1749. By 1745 

it was reported that Kr~IJ.adeva had relinquished his post in Jaipur, and in 1749 his 

grand son lodged an application with the Maharaja of Jaipur to take over his 

deceased grandfather's office as priest of the VinodI-lal temple. 38 Thus Kr~IJ.adeva 
had passed away before 1749.39 

Therefore, on the balance of probability one would say that Visvanatha 

Cakravarti would normally have passed away before his student Kr~IJ.adeva. Of 

course, if a student dies young, it is always possible that the teacher would survive 

the student, but in this case we at least know that Kr~IJ.adeva did not die a young 

man, since he had a mature grandson. 

Moreover, there are records of him as mahant of the Radha VinodI-lal temple 

for over thirty years.40 We have no information about the date of death of 

Visvanatha, so it would be prudent to assume that he passed away before his disciple 

Kr~IJ.adeva, who passed away around 17 45. Thus I would question the proposition 

that Visvanatha Cakravarti passed away in 1754, since it would see him passing 

away almost ten years after his student, Kr~IJ.adeva, who himself seems to have lived 

a fairly long life. 

Archival evidence concerning Baladeva Vidyabhfi~aJ.).a also casts doubt on 

the proposed date of 1754. In 1742 the mahant of the Govindadeva temple in Jaipur 

wrote to Sawai Jai Singh, assuring him that he and the others would appoint new 

mahants in consultation with Vidyabhfi~ana. At that time Baladeva Vidyabhfi~aJ.).a 

was in charge of the service of Govindadeva in V:rndavana, and it would appear 

from this letter that he was considered the ultimate authority within the Gaupya sect 

in Braj at that time.41 This would suggest that his teacher, Visvanatha Cakravarti, 

37 

38 

39 

40 

41 

VRI microfilm Tl: document 25. 

Jaipur State Archives: Nusiikha PUIJ.ya Vol 19, p. 249. 

More detail on these events is found in section 3.1.2. 

Jaipur State Archives: Nusiikha Pul)ya Vol 19 p. 247; VRI microfilm Tl: 

document 25. For a more detailed treatment see section 3.1.2. 

Document #1531 Maharaja Sawai Man Singh II Museum ( Kapadwara 

Collection). One of the great tragedies of this research was the 

impossibility of accessing the Kapadwara documents for reasons which 

appear only bureaucratic. G.N. Bahura has given a synopsis of the main 

documents in his Catalogue (1988). This particular document (#1531) by 

great fortune is described in greater detail by M. Horstmann (1996: 186), 
(continued ... ) 
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had already passed away by 1742. 

In conclusion, one can say that Visvanatha Cakravarti was definitely still 

alive in 1713, and had most probably already passed away in 1742. Thus I would 

accept as plausible only two dates from Table 3 above: 1724 (Entwistle) and 1730 

(Saidabad Memorial). As Entwistle' s date seems perhaps to be the result of a certain 

serendipity,42 I would probably only commend the Saidabad Memorial. It is 

interesting to note that the Saidabad Memorial also had a plausible date of birth. 43 

There is perhaps a case for looking into that memorial tablet more closely. 44 

41 

42 

43 

44 

( ... continued) 
whose synopsis I quote here. 

See the footnote to Table 3 above. 

See the conclusion of the previous section. 

In the course of this research I was not able to go to Saidabad, but 

perhaps further investigation as to the source of the dates on the plaque 

will reap interesting results. It was only erected in 1936. The Memorial is 

referred to by Darsanacarya (1976: 225), G.P. Sharma (1991: 13) and D.S. 

Dasa (1992: 106). According to Das's translation, the memorial marks 

the house where Visvanatha resided in Saidabad. 
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2.3 Places of Residence 
From traditional sources we hear unanimously that Visvanatha Cakravarti 

was born in Deva-grama in the Nadia district of West Bengal.45 According to the 

Narottama-villisa, Visvanatha received his education there and subsequently settled 

in Saidabad as a student of Kr~~a-car~a Cakravarti and Radha-ram~a Cakravarti. 

As discussed above, the colophon of Visvanatha's commentary on the Alankara

kaustubha indicates that this work on poetics was written by Visvanatha in Saidabad 

as a Brahmin teacher:46 

This commentary called "Subodhini'" was written by Visvanatha 

Sarma Cakravarti, the resident of Saidabad.47 

Two words are significant in this statement. The first is the Brahmin 

appellation "Sarma" which we do not find used in Visvanatha' s later life in Braj. 

This is consistent with the idea that at this stage of his life he was earning a living 

as a Brahmin and that later in Braj he lived as a renunciant and thus no longer used 

the caste appellation. 

The other word of interest is "Saidabad-vasi'', identifying Visvanatha as a 

"resident of Saidabad", which would indicate that he remained in Saidabad for a 

considerable length of time. 

In the Narottama-vilasa we hear that Visvanatha briefly visited Vflldavana 

during this period of residence in Saidabad. The author of Narottama-vilasa says 

that his father became a student of Visvanatha upon the latter's return to Saidabad 

from Vp:ldavana. It appears that Visvanatha remained in Saidabad teaching such 

students, and continuing his own study under Radha-ram~a Cakravarti. That book 

describes Visvanatha renouncing his young wife and eventually leaving Saidabad. 48 

45 

46 

47 

48 

The remainder of Visvanatha' s life seems to have been spent in the Braj area 

NV Ch13; Haridasa Dasa 1957 p. 1370; Mital 1968 p. 338; Bansal 1980 

p. 301; Kapoor 1984 p. 459. 

Section 2.2.1 above. 

saiyadabad-vasf-srz-visvanathakhya-sarmar:za 

cakravartfti niimneyarh krta ffka su-bodhinf 

A.K. Majumdar doubts whether Visvanatha Cakravarti ever got married 

(personal correspondence reported by Klostermaier [1974: 97]). 
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as a renunciant. The traditional biographies depict him residing at Radha-ku1.1c;la49 

in the house previously owned by Kr~1.1a Dasa Kaviraja. 50 The manuscript evidence 

seems to match the traditional accounts: 

49 NB ch. 13: "karilen bas radha-ka1Jfi samfpe te, racilen bahu granth 

byapil jagate ". 

Also VDA (Gokulananda-caritra section, chapter 32): 

laigokulanande kau kinau radlia-Jau;t;fa nivas~ 
tini ta/J srimat b/Jagavat /Jipai.tika kadprakasa. 
ta.ha ra/Jike puni visvanat/J ne grant/Janek bana~ 
sri gokulanande ka u puni ta/J ac/Ji b/Jantilat;fa~ 

"He took (the deity called) Gokulanda and settled in Radha-klll)<;la, and there he 

wrote his commentary upon the Srimat Bhagavata. Whilst living there he wrote a 

good many books and lovingly worshipped Sri Gokulananda." 

50 S.K. Sen 1935 p. 239. Kr~IJ.a dasa's house in Radha-klll)<;la is mentioned 

in the documents presented by Habib (1996: 144). From Kr~IJ.a Dasa it 

passed to Harl Dasa, the adhikiirf of Govindadeva temple. Perhaps after 

Govindadeva moved on from Radha-kuIJ.<;la to Kama on the way to Jaipur 

(ca. 1671 ), the house was vacated and passed on to Visvanatha Cakravarti. 
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Table 5: Dated Works and Documents Indicating Place of Residence ofVisvanatha 

Cakravarti . 51 

Year Work Place of Reference 

AD Composition 

undated Alankara- Saidabad composed by "Saidabad-vasr'. 

kaustubha 

1679 Kr$1Ja- Radha- "sarasyos tate gandharva-giri-

bhavanamrta kuJ}<J.a dharinol:i'' 

1674 Prema-samputa Radha- "Radha-gir'fndra-saras-tate ". 

kuJ}<J.a 

1696 Ananda-candrika Vrndavana "V.rndavane". 

tzka 

1704 Slirlirtha-darsin'f Radha- "Rlidhli-kr$1Ja-saras-tate". 

t'fkli kuJ}<J.a 

1712 signed document Radha- "Gokullinanda-j'f kunja" 

kuJ}<J.a (rlidhli-kul)f},a-vasl). 

1713 document Radha- in connection with admittance 

kuJ}<J.a to "Rlidhli-kul)rja ". 

undated Salikalpa-kalpa- Vrndavana "Yoga-p'ftha." 

druma 

The above table displays the available documents and literary works which 

indicate Visvanatha Cakravarti' s place of residence or place of composition of a 

literary work. Indeed five documents link him with Radha-kw;tc;la (or Radha-lq$Q.a

kuQ.c;la). This is a sacred pond in the village of Arith (now simply known as "Radha

kw;tc;la") which was excavated and paved by Raghunatha Dasa Goswami.52 Rfipa 

Goswami described it as the most sacred place in the universe,53 and many of the 

Gaupya greats lived there. It would appear from the above table that Visvanatha 

spent most of his time there. 

51 

52 

53 

References for all these documents and manuscripts are given in Table 

One in Section 2.1 above. 

Document references given by Habib (1996 p. 154). 

Upadesam+ta verse 11. 
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The document of 1712 mentions Visvanatha Cakravarti at the head of a list 

of devotees living in the "Sn Gokuliinanda-jz kuiija". A "kuiija" is an informal 

group of huts etc., set amongst trees and gardens centred presumably in this case 

upon the worship of "Sri Gokulananda-jf', the deity worshipped by Visvanatha 

Cak.ravarti. 54 

In 1716 Sawai Jai Singh dedicated the whole village of Dhol3I;l to the service 

of this "Thakura Sri Gok.ulananda-jf'. 55 The documents confirm that the deity was 

"residing in Radha-kw).c;la in the district of Kama". Thus it would seem that 

Visvanatha Cak.ravarti passed the last years of his life in Radha-kw).9a with state 

support for himself and his deity. Tradition has it that he died in Radha-kw).9a on 

Magh Sukla PaficamI. 56 

But life was not always comfortable for Visvanatha in Radha-kw).c;la. It 

seems that a few years earlier in 1713 a dispute had broken out, and a large group 

of Gaupya devotees, including Visvanatha, were excluded from living in Radha

kw:).9a by the then mahant of the Govindadeva temple, Jagannatha Goswami.57 

The grounds of the dispute are uncertain, but it seems that earlier Riipa 

Kaviraja had stolen a sacred book and some other goods and fled. In 1711 his 

disciples tried unsuccessfully on his behalf to have him re-admitted to Radha

kw}.Qa. 58 In 1713 Riipa Kaviraja was re-admitted with a large group of prominent 

devotees including Visvanatha, Manohar Ray-jI (poet, guru of Priya Dasa), Mohan 

Dasa Swami (a leader of the Gaupya society), and Kr~l)a Priya Thak.ur3J:J.I. It is not 

clear how all these eminent Gaupya devotees became embroiled in the dispute. The 

matter was settled quickly by the jamzndiirs and mukaddam (landholders and head 

men of the village). 59 

It is clear that Visvanatha' s principal place of residence was Radha-kw}.Qa. 

And yet, although the majority ofVisvanatha's dated literary works attest to this, at 

54 

55 

56 

57 

58 

59 

See section 2.4 below for details. 

Kartik sudi 15 VS 1773 {Friday 30th October, 1716 AD}. The parvlina 
was not finalised until Phalglll) Sudi 4 VS1774 {Sunday 6th March, 1718 

AD} (Jaipur State Archives NP vol. 17 p. 205). 

Haridasa Dasa 1957 p.1370; Mital 1961 p. 66; Kapoor 19 

Document references Habib 1996 p. 135. 

ibid. p. 155-6. 

Document of Dr N.C. Bansal, Suker Kshetra Shodh Sansthan, Kasganj. 

Synopsis given by Habib (1996: 150). More details about Riipa Kaviraja 

in Section 3.2 below. 
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least two of his books were written in Vrndavana: the Ananda-candrika and the 

Sankalpa-kalpa-druma. Thus it would seem that he spent some time in Vrndavana 

as well. 

Passages from the Sankalpa-kalpa-druma shed more light on this. In verses 

99 and 100, which are addressed to Govardhana Hill and Radha-kw:;l<,la, Visvanatha 

refers to himself as residing there and intending to die there. The next verse is 

addressed to the Y oga-pit:ha, the site of the big Govindadeva temple in Vrndavana, 

which is known in Gaupya literature as an intimate meeting place of Radha and 

Kr~JJ.a: 

0 Y oga-pitha! Divine desire tree of Vrndavana! Since you have 

yourself forced me to reside here in you, therefore you should swiftly 

fulfill all my desires as I live here on top of you. 60 

Visvanatha' s disciple, Kr~JJ.adeva Sarvabhauma Bhattacarya, has written a 

commentary on this book and about this verse he writes: 

A disciple of Visvanatha who lived in Mathura had a dream in which 

Mahaprabhu came to him as a sannyasI and ordered him to buy a 

kuiija on the Y oga-pit:ha spot and give it to Visvanatha Cakravarti. 

This the disciple did and forced Visvanatha to accept it. Therefore in 

this verse the word "forced" has been used. 61 

It seems therefore that Visvanatha also had a residence in Vrndavana on the Yoga

pitha spot near the Govindadeva temple. 62 Senior residents of Vrndavana can still 

remember a spot near the Govindadeva temple in Pathara-pura where the samadhi 

memorial ofVisvanatha used to be.63 

60 

61 

62 

63 

Salikalpa-kalpa-druma v. 101. 

ibid tlkii.. 

Mital (1968: 339) says that Visvanatha lived in Vflldavana but in his old 

age moved to Radha-km;ic;la. The places of composition of his dated 

works (shown in Table 4 above) do not to confirm this. 

G. Ghosh, the librarian of the VRI, recounts that in his childhood the 

samiidhi memorial of Visvanatha Cakravarti was in this spot in Pathara

pura and that the memorial was moved to its present site between the 

Y amuna and the Radha-ramal)a temple when the old land was sold. 
(continued ... ) 
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Later on, by around 1820, the temple of Gokulananda-jI had been moved 

from Radha-kuI,l<;ia to this spot in Vflldavana, and documents of that time still refer 

to the land as "cakarvarat ka dhara", or "Cakravarti's land".64 

It would not be surprising if Visvanatha Cakravarti, like many of the other 

renunciants of Braj, wandered around the region and spent periods of time in various 

spots of the pilgrimage circuit of Braj. Indeed the Narottama-vilasa portrays 

Visvanatha as living in a cave on the sacred hill of Govardhana whilst composing 

some of his commentaries. 65 

There is no indication that Visvanatha ever left Braj after having settled there. 
The Gaupya devotees place great importance on living in Braj. Riipa Goswami 

identified it as one of the vital aspects of Gaupya devotional practice. 66 Visvanatha, 

himself, when commenting upon Riipa' s statement, confirms that living in Braj is 

the best option for a devotee. If that is not possible then he recommends "living 

there in one's mind". 67 

In fact, one traditional account portrays Visvanatha as having taken a vow to 
never leave Braj: 

63 

64 

65 

66 

67 

68 

The officer took the mount and came to Radha-kuI,l<;la. He said, 

"Sawai Jai Singh has summoned you to Jaipur." Visvanatha 

Cakravarti would not go and said, "I am a renunciant, under no 

circumstances would I ever leave Braj."68 

( ... continued) 
Haridasa Dasa (1957: 1370) and Kr~IJ.adasa Baba (1954: 6) both 

corroborate this story saying that Visvanatha's samiidhi memorial used to 

be in Pathara-pura. 

Jaipur State Archives NP "Thakuradvara" p. 201. 

svapna-chale kr~lJa-caitanyera ajna haila, govardhane kandarate vasi 

tfkli kaila 

Bhakti-rasamrta-sindhu 1.2.40. 

Bhakti-rasamrta-sindhu-bindu: section 9. 

VDA Chapter 32 (Gokulananda-jI-caritra): 
''/ai asavarika u pradhan tab radha ku.Ii(i hi a~ 
ka/Ji sava'i/ai singh hine Jaipur tum bulva'e. 
visvanath cakravartine kari calan ki na/Ji; 
ham virakt bad hike karan taJihai brajko na.bi". 
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The incident referred to here is the subject of considerable diversity of 

opinion, and its historicity will be dealt with later. For the purposes of the present 

discussion on the place of residence of Visvanatha Cakravarti, this particular quote 

simply shows the existence of a tradition that Visvanatha never left Braj. 
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2.4 Temple 

Visvanatha Cakravarti is generally associated with the deity of Gokulananda

jI. Most of the great Gaupya literati of Braj established the worship of a particular 

arca-vigraha (icon statue) of Kr~Q.a. Generally the worship of that deity was 
continued by their disciples, and in many cases large temples were eventually 

erected to house the deity. For example, Riipa Goswami started the worship of 

Govindadeva, and that worship was continued by his followers, who erected a 

massive temple for the deity. 

The documentary evidence clearly links Visvanatha with the deity of 

Gokulananda-jI. The Vrndavana Research Institute holds a microfilm of a 1712 

sammati-patra (letter of approval) signed by a large number of residents of 

Vrndavana and Radha-kuQ.c,ia. 69 The signatures are grouped together under headings 
such as "Gopfnath-jfr kufija" and "Srf Madan-gopal-jfr kuiija". This demonstrates 

how some Gaupya renunciants in Braj lived together in groups under a senior 

mahant, and each group had its own deity which served to identify them as a group. 

The word "kufija" refers particularly to a park-like garden, with informal 

pergolas and unattached one storey huts here and there. In this context "kufija" 

refers to the gardens and simple residences surrounding a particular temple. 70 The 

temples themselves varied from simple huts to massive structures like 
Govindadeva's temple in Vrndavana. 

In the 1712 document under the heading of "Gokulananda-jfr kuiija", there 

are six signatures, and the first is "Visvanatha". Among the others is the name of 

"Kr~Q.adeva Bhanacarya", the disciple of Visvanatha who soon afterwards went on 

to hold an influential position in the court of Maharaj a Sawai Jai Singh II.71 This is 

clear evidence of Visvanatha' s connection with the temple of Gokulananda-jI in 

Radha-kuQ.c,ia. 

Just a few years later in 1716, Sawai J ai Singh visited Radha-kul).<;la. He had 

come to the area on an Imperial campaign against the Jats, whose headquarters were 

in the fortified towns of Thun and Deeg on the eastern side of the Braj region. 72 

Before commencing the siege proper, Jai Singh took time off to visit Radha-kuQ.<;la. 

Atmarama, Jai Singh's contemporary biographer, records that the maharaja bathed 

69 Vflldavana Research Institute, microfilm Tl: 25. 

70 Nath 1996 p.167. 

71 Horstmann 1996 p. 193 note 29. See section 3.1.2 below for more detail. 

72 Bhatnagar 1974 p.124-5 with all documentary references. 
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in the sacred waters of Radha-kw).<;la on the full-moon day of the auspicious month 

of Karttika. 73 

Archival evidence indicates that on that same day the maharaja made a 

solemn vow to offer the income of a whole village to the service of Sn 
Gokulananda-jI in Radha-kw).<;la.74 Thus it would appear that the maharaja visited 

Visvanatha's temple in Radha-kUI)<;la. And Jai Singh must have been impressed by 

his experience, for he set up a permanent state income for the temple. In any case 

it would indicate that the institution was significant enough to warrant state 

subvention. 

The grant is described in the official documents as a "pu'fJya-bhe(' or a 

charitable gift to the deity. Horstmann describes a bhet in this way: 

Bhet is basically a "complimentary gift made to a superior, here more 

specifically a religious donation. It could consist of money or other 

objects, such as real estate property. A bhet was not issued on 

application on the part of the grantee. Bhets were made for usufruction 

or consumption of the object granted. Bhet was not allowed to be 

sold.75 

In this case the entire taxation revenue from the village of Dhol3IJ, (1,000 r/. per 

year) was gifted to the deity, or to the mahant of the temple as a representative of the 

deity. The money would be used for the stipends of the priests and expenses 

connected with the daily food and ornament offerings to the deity. 

73 

74 

75 

Thus it would seem that towards the end of his lifetime, Visvanatha 

Sava'i Jai Singh Carita: verse. 528 (ed. by G.N. Bahura 1979): "katik 

piinya u b.biip tab v.ba ta iradha-kUQd, n.ba'j ha.bun· ayo ta.ba bk mfcfi 

arin1t;I." As indicated above in section 2.1, it is quite possibly a letter from 

the Gokulananda-jI temple a fortnight earlier that prompted Jai Singh to 

visit Radha-kUl)Qa in the middle of the preparations for the siege. 

"Mlto katig sudi 15 savat 1773 na i sakalap kiyd' {Friday 30th October 

1716] (Rajasthan State Archives NP vol. 17 p.205). The ritual offering of 

something valuable to a deity is called sankalpa. As this sankalpa took 

place at Radha-km;iQ.a, one would assume that it consisted of a ritual 

bathing followed by taking some sacred water and sesame seeds in the 

palm of his hand and the recitation of mantras under the direction of a 

priest. More detail about sankalpa is furnished in Section 3.1.2. 

Horstmann 1999 p. 37. 
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Cakravarti's situation was quite comfortable. He was surrounded by disciples and 

received from the Jaipur state a healthy stipend and running expenses for his temple. 

One thousand rupees per year would have been a very considerable amount of 

money in 1716.76 

All the documentary correspondence concerning this grant confirms that the 

original temple of Gokulananda-ji was in Radha-kut)c;la. Scholars like Entwistle and 

Mital who claim that the temple was always in Vrndavana did not perhaps enjoy 

access to this earlier documentation. 77 

Visvanatha must have passed away some time after this; there are no more 

documented references to him. The worship of Gokulananda-ji, however, was 

continued (presumably by Visvanatha' s disciples), and the patronage of the temple 

by the Jaipur state was renewed each time a new Maharaja ascended the throne. 

Thus we see the sponsorship extended by Isvari Singh in 1745 and by Madho Singh 

in 1751.78 In 1754 the Maharaja wrote a letter to support the Thakura-ji's priests in 

a dispute with a certain Ram-jivan.79 

Sometime before 1820 the temple was transferred from Radha-kut)c;la to 

Vrndavana.80 The associated documents speak of the new temple being in 

76 

77 

78 

79 

80 

As mentioned below, K.+~IJ.adeva Sarvabhauma Bhattacarya purchased a 

small residence in Kama in the same year for 150 rupees. 

Mital 1962 p.65; Entwistle 1987 p.192. See below for a clarification of 

this issue. 

Jaipur State Archives, NP Vol 17 p.205. Parvana of Madho Singh dated 

"Magasar budi 12 VS 1808" {15th November 1751 AD}. 

Jaipur State Archives NP Vol 17 p.206. Citthl dated "Kartik sudr 6 VS 

1811" {22nd November 1754 AD}. 

Jaipur State Archives NP 'fhakura-dvara Vol. 46 p. 200-201. I cannot 

agree with A.K. Roy's reading of this document (1985: 70). He reads into 

it that "Ma-jI Bara BhathyliQ.I-jI brought Gokulananda-deva to V:rndavana 

from Radha-kUIJ.<;la and had a temple built for the deity in the place where 

Lokanath Goswami' s deity, Radha-Vinoda, was." This is a complete 

misinterpretation of the document which simply says that in 1820 

Gokulananda-jI was already residing in V:rndavana and that in that year an 

agreement was reached between Ma-jI Bara BhathyliQ.I-jI and the adhikar 

of the temple, Nima-cara1).a, by which she could take 3,100 gaj from 

Cakravarti' s land to build a kuiij mahal, and, in return for giving up all 

claim on the land, the temple would be paid 1 rupee 1 anna daily ( 442 
(continued ... ) 
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V:rndavana on "Cakarabarti's land", adjacent to markets, shops and the "kuiij

mahal" of Ma-jI Bara Bhathyfil)I-jI. This would indicate that Gokulanda-jI was 

transferred to Visvanatha Cakravarti's kuiija in Pathara-pura near the Govinda-jI 
temple in V:rndavana. 81 

Gopfil Kavi Ray in his V.mdavana-dhiimanuragavalr (written 184382) refers 

to the temple of Thakura Radha-Gokulananda-jI in V:rndavana. He describes the 

temple of GokulanandajI as also housing a pratibhu deity of Radhika VinodI-lal 
known as "Vijai Radhika Vinocfi-lal", the original having been taken to Jaipur.83 

Gopfil Kavi remarks that the temple and samadhi memorial were both at the same 
spot (i.e. Pathara-pura), and he says they were both built by "Jai Singh".84 

Recently the samadhi memorial of Visvanatha has been moved from Pathar 

Pura to its present site near the samadhi memorial of Lokanath between the Radha

ramaI).a Temple and the Jamuna river.85 The deities of Radha-Gokulananda-jI and 
Vijai Vinocfi-lal-jI are also installed there. 

Traditional accounts such as the Narottama-vilasa and the V.mdavana

dhamanuragavalr have copious references to the deity of Gokulananda-jI in 

relationship with Visvanatha Cakravarti. Both works have a similar colourful story 
depicting how Visvanatha first obtained that deity: 

80 

81 

82 

83 

84 

85 

There was a supremely peaceful brahmacarr who came to 

circumambulate the holy pilgrimage centre of Mathura. He always 

( ... continued) 
rupees 2 anna yearly) for the deity's food offerings. 

See section 2.3 above. 

An autograph ms dated VS 1900 was kindly photocopied for me by Dr 

N.C. Bansal. His publication of this work is forthcoming. 

V.rndiivana-dhiimiinuriigiivalr (Ch. 32, end of Sarvabfuni PaQ.<;lita Caritra). 

A.K. Roy (1985: 71) notes that in the Radha Vinoda temple in Jaipur there 

is also a Gokulananda-jI, and that in the Gokulananda temple in 

Vpidavana there is also Radha-Vinoda. It seems likely the Vrndavana 

temple holds the original Gokulananda-jI and a pratibhu Radha Vinoda, 

whereas the Jaipur temple holds the original Radha Vinoda and a pratibhu 

Gokulananda-jI. 

V.rndiivana-dhiimiinuriigiivall (Ch. 32, v. 69 {end of Sarvabhumi 

Carita}). 

See also section 2.3 above. 
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took pleasure from his service to a deity called Sn Gokulananda. How 
can one describe his activities? One day Sn Gokulananda appeared 

to the brahmacari in a dream and spoke to him with a gentle smile: 

"In Vflldavana there is one Visvanatha Cakravarti; you should offer 
Me to him." At daybreak, the brahmacarr went and offered Sn 
Gokulananda to Visvanatha with great bliss. Visvanatha said, "Look, 

you are the proper servant of this deity; I can't understand why you 
are offering Him to me." The brahmacarr replied, "I was instructed 
to do so by the deity". "Well, He will only suffer from this. I'm 

telling you, you do the service to Sn Gokulananda." Upon hearing 
this, the brahmacarr returned to where he was staying. Again Sn 
Gokulananda appeared to him in a dream and instructed him once 
more, "Take me again to Visvanatha at daybreak. In the meantime 
I will instruct him to accept Me." At day break, according to the 
instruction of the Lord, again the brahmacarr set off for Visvanatha' s 
place in great joy. At that same time, blissful Sn Gokulananda 

appeared to Visvanatha in a dream, and addressed him with sweet 
words, "O Visvanatha, don't worry your mind over this. Just offer 

Me whatever you receive as a mendicant. If you serve Me in this 
way, I will be supremely satisfied with your service. Saying this, He 

bestowed great mercy upon Visvanatha, whose sleep broke at that 
very instant. I cannot describe Visvanatha' s excited and agitated 
state. Just then the pilgrim brahmaciirf arrived. In great happiness he 
offered Sn Gokulananda to Visvanatha, who became fully absorbed 

in the happiness of service to the deity. 86 

NV Chapter 13: 

parama suslinta eka brahmaclirl, mathurli li'illi tfrtha pradak${1J,a kari 

§rf gokuliinandera sevliya sadli rata, tiinra yaiche kriyli tli kahibe kebli kata 

eka dina svapna-chale srfgokuliinanda, brahmacarf prati kahe hlisi manda 

manda 

vrndlivane visvanlitha cakravarti yathli, tiinre samarpaha more haiyli yliha tathli 

rajanf prabhlite brahmaclirf mahlinande, visvanlitha samarpaye srf gokulanlinde 

visvanlitha kahe laha sevii adhikiirl, more samarpaaha kena bujhite nli pliri 

brahmaclirf kahe more ha'illi tide§a, visvaniitha kahe ethli pli'ibena klesa 

lipani karaha sevii iimlira kathliya, §uni brahmaclirf gela lipana vlisliya 

punaf:z §rf gokulliniinda ha 'iyli sadaya, brahmaclirf prati punalt svapne nide§aya 

punaf:z prlite laiyli more ylibe tlinra sthline laiben tenho limi kahibo tlinhline 

brahmaclirf prlitaf:zkiile prabhura lijfiliye, visvanlitha plise cale ulllisa hiyliya 
(continued ... ) 
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The Narottama-viliisa also mentions that Visvanatha worshipped a famous 

Govardhana-silii which had been given to Raghunath Dasa Goswami by the founder 

of the sect, Caitanya-deva. This sacred stone from the Govardhan Hill had been 

given by Raghunath to K:r~IJadasa Kaviraja, who gave it to Mukunda Dasa, who 

gave it to Kr~Q.a Priya Thakurruµ87, who in turn gave it to VIsvanath. Narahari 

reports that in his time, this silii was also worshipped in the temple alongside 

Gokulananda-ji 88 This is still the case today in the current Gokulananda-jI temple 

in v rndavana. 

We noted above that there was certain confusion on the part of scholars like 

Mital and Entwistle about the location of the temple of Gokulananda-ji As the work 

of both these scholars is generally very reliable, it is important to clarify the matter. 

Entwistle says that "Gokulananda was worshipped along with Rahdavinod in 

Vrindaban". This is obviously a confusion with the current state of affairs, in which 

both deities are worshipped in the same temple in Vrndavana. At the time of 

Visvanatha Cakravarti, however, there was certainly no connection between the two. 

86 

A reference from the V.rndiivana-dhiimiinuriigiivalf tells us that Radha-vinoda 

·( ... continued) 
etha §rf gokulananda ananda avese, svapne vi§vanatha prati kahe mrdu-bha$e 

uhe visvanatha tumi na bhariha mane, apana bhak$a1Ja dravya anibo apane 

yaiche taiche yadi mora seva kara tumi, tahate'i parama ananda pabo ami 

brahmacarf adya more laiya asibe, tumi sevii kaile tenhe mahananda piibe 

eta kahi ati anugrahe kaila kole, §rf visvaniitha nidrabhanga hena kale 

ha' ilo byakula yaiche kahite na pari, hena kale a' ilii tairthika brahmacarr 

frf gokuliinande ati sukhe samarpila, visvaniitha aiche seva sukhe magna haila 

Also VDA Chapter 32 (Gokulananda-jI-caritra): 

87 

88 

ik pa.JJdit ke sevya gokulanand-:fu /hakur so 1; 
tin pa.JJdit sa u kahi svapo ma i atiprasano /Ja1jo 'i ... 

Kr~IJ.a-priya is mentioned in the documents collated by Habib (1996: 

146). As the widow of Braja-kumara, she seems to have been embroiled 

in disputes concerning his estate, particularly the gardens and buildings 

around the samadhi tombs of RO.pa and Jiva Goswami. 

NV Chapter 13: 

hena kuvt;f.a-viisf thakuriif)f visvaniithe, madhye madhye sila seva kariina 

sakSate 

govardhana sila §obha kahan na haya, adyiipi gokulananda piise 

vilasaya. 
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was located in Karauli before coming to Jaipur/Amber.89 Presumably the deity was 

taken from Braj to Karauli in around 1670 as part of the general exodus of deities 

from Braj which followed the razing of the fabulous temple of Kesavadeva in 

Mathura by the troops of Aurangazeb.9° Certainly Radha-vinoda-jI had come to 

Jaipur by 1714, for by then we find documentation of the deity's state patronage in 
Jaipur.91 

Thus, for most of the active career of Visvanatha Cakravarti, the deity of 

Radha-vinoda was not even in Braj. On the other hand, all the documentary 

evidence indicates that Visvanatha worshipped Radha-gokulananda in Radha-kut;i.Qa, 

and it was not until well after his death that the deity was moved to Pathara-pura in 

Vrndavana (around 1820). In 1843 Gopal Kavi reports that the deity of 

Gokulananda-jI was in Vrndavana accompanied by a pratibhu image of Radha

vinoda. 

On a related matter, Entwistle also states that Radha-gokulananda had been 

brought to Radha-kut;i.Qa by Kf~t;i.adeva Sarvabhauma Bhattacarya.92 Again this 

seems to be a confusion of two histories. There are no archival documents 

pertaining to the origin of the deity, but, as noted above, traditional sources agree 

that the deity of Gokulananda-jI was given to Visvanatha by an anonymous 

brahmacari. The V.mdavana-dhamanuragavalr account, to which Entwistle refers 

as the source of his information, also includes this story as well as a story about 

Kr~t;i.adeva Sarvabhauma Bhattacarya coming to Radha-kut;i.ga, and it seems that 

Entwistle has confused the two. 93 

89 

90 

91 

92 

93 

V.rndavana-dhli.manuragavalr, Chapter 32 (Sarvabhumf-carita). The full 

passage is quoted in section 3.2 below. 

Entwistle 1987 p. 180-187 

Refer to section 3.1.2 below for documentary references. 

Entwistle 1987 p. 192. 

V.rndavana-dhli.manuragavalr, chapter 32, (Radha-gokulananda-carita for 

the brahmacari story and Sarva-bhumi carita for the story of Kr~IJ.adeva 

Sarvabhauma Bhanacarya). 
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2.5 Name 

The name of the author of the Sarartha-var$i~fis Visvanatha Cakravarti. This 

has been established in Section 1.1 above. 

Earlier in his youth Visvanatha also used the title Sarma, a general caste name 

of Brahmins. 94 In his later life this name Sarma is not found. Often we find the title 

"Mahoplidhyliya", which literally means "a great teacher" and which is a term of 

respect for a very learned person. This title is found in the scribal colophons, 

including the oldest available manuscript dated 1709, which is well within the 

lifetime of Visvanatha.95 It would seem that this title of "Mahopadhyaya" was the 

title conventionally used with Visvanatha after he settled in Braj and gradually 

became famous as an author and a teacher. 

Manuscript colophons also use the title "Thlikura" (or Thakkura) in 

connection with Visvanatha Cakravarti.96 This is a title meaning "venerable", very 

often used with the names of the various deities, but also used with devotees as a 

term of respect. 97 

Although the caste title "Sarma" is not found in Visvanatha's later years, his 

family name "Cakravarti" is certainly widely used. 98 He signs simply as 

"Visvanathasya" in the Sanskrit document of 1712,99 but all other contemporary 

94 

95 

96 

97 

98 

99 

The colophon of Subodhin'f tzkii reads: 

saiyadabad-vasz-frz-visvanathakhya-sarmana 

cakravart'fti namneyarh krta f'fka su-bodhin'f 

Ms# 5910 Maharaja of Jaipur Museum. Also in the colophon of the Sr'f

bhakti-rasamrta-sindhu-bindu. 

Colophons of Saftkalpa-kalpa-druma and Srz-gauraftga-l'flamrta. 

Haridasa Dasa 1957 p. 294. 

Haridasa Dasa (1957: 1370) mentions his father as "Ram NarayaIJ. 

Cakravarti". Thus Cakravarti is his family name. I am more inclined to 

accept this than A.K. Majumdar's suggestion (in Klostennaier [1974: 97]) 

that Visvanatha received the name "Cakravarti" from his connection with 

his initiating guru Radha-ramal).a Cakravarti. It is far more likely for the 

caste name "Cakravarti" to pass through birth lines than through initiation 

lines. 

V:rndavana Research Institute microfilm Tl: 25. 
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documents refer to him as "Visvanatha Cakravarti". 100 Baladeva Vidyabhii~ana also 
refers to him as "Visvanatha Cakravarti". 101 

"Cakravarti" is a Bengali Brahmin caste name, and it is somewhat surprising 

that Visvanatha would have retained it after retiring to Braj as a renunciant. 

It would be simplistic to say that the followers of Caitanya completely 

rejected all caste divisions. They certainly played down caste divisions and rejected 

caste identity as temporary, mundane, and irrelevant for devotional purposes. 

Nevertheless they were not interested in a caste revolution and were happy enough 

to function within the society of the time and let that society continue to provide the 
material necessities of life. 102 

In any case, the society of devotees in Braj continued to use a Brahmin caste 

name to identify Visvanatha Cakravarti. The most common Bengali vairrJava 

appellation is "Dasa", meaning "servant" or "slave" (e.g., Kr~:r;i.a Dasa, Narottama 

Dasa). Other great renunciants in the line have been called "Goswami" (e.g., Riipa 

Goswami, Jiva Goswami) or "Acarya" (e.g., AdvaitaAcarya, Srlnivasa.Acarya), but 

rarely are caste appellations used to identify renunciants within the sect. There is 

a feeling that the renunciant is no longer identified in terms of caste or family but 

rather as a servant of Kr~:r;i.a. 103 

I would suggest that Visvanatha must have already had some fame before 

becoming fully devoted to the life of Gaupya V aishnavism and certainly before 

settling in Braj as a renunciant. As discussed in section 2.2.1 above, it would seem 

100 

101 

102 

103 

All other documents listed in Table One as well as all available scribal 

colophons refer to him as "Visvanatha Cakravarti". 

"iti visvanatha-cakravarti-si.yya-baladeva vidyabhu.ym;a-viracitayiirh 

... bhiigavata-tfkiiyiirh prathamo 'dhyiiya/:t" - commentary on Bhiigavata

purii1Ja 1.1. 

De 1961p.108-109. A more detailed investigation of the social 

implications ofthe Gaupya movement is given by O'Connell (1970). 

There is a traditional verse in praise of Visvanatha which gives an 

"etymology" of the name "Cakravarti": 

visvasya natha-rupo' sau bhakti-vartma-pradarsaniit 

bhakta-cakre vartitatviit cakravarty-iikhyayabhavat 

"He is the leader of the world (visva-natha) because he shows the whole world 

the path of bhakti. He got the name "Cakravarti" because he lives (varti) in the 

circle (cakra) of devotees." This ingenious "etymology" perhaps reveals an 

uneasiness on the part of Visvanatha' s followers with the normal connotations of 

Cakravarti. 
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that Visvanatha spent some time in Saidabad as a Brahmin teacher, and I would 

suggest that he built up a name for himself as "Visvanatha Cakravarti" and that he 

arrived in Braj with that name well-established.104 

Another name by which Visvanatha Cakravarti was known is "Hari-vallabha" 

or simply "V allabha". This is a pen name under which Visvanatha is supposed to 

have compiled one of the earliest anthologies of vernacular vai~)Java poetry, called 

K$a1Jada-gzta-cintama7Ji. This is a compendium of three hundred and nine poems 

by about forty-five different poets.105 The fifty three poems with the bhanita "Hari

vallabha" or "V allabha" are universally attributed to Visvanatha Cakravarti. 106 

The tradition which links Visvanatha Cakravarti with this "Hari-vallabha" is 

a very old one. The Narottama-vilasa, which was written shortly after Visvanatha 

Cakravarti, says explicitly: 107 

Sn Visvanatha' s (other) name is "Hari-V allabha". This is clear from 

the way he signs his songs, which all learned men acknowledge. 

Some have suggested that this was a confidential initiate name. 108 Haridasa 

Dasa says that he took the name Hari-vallabha after accepting vesa, or the clothes 

and lifestyle of a renunciant. Yet Haridasa Dasa concedes perhaps that Visvanatha 

104 

105 

106 

107 

108 

Similarly, two of the celebrated "Six Goswamis of V:rndavana" retained 

the South Indian Brahmin name "Bhatta": Gopfila Bhana Gowsami and 

Raghunatha Bhana Goswami. 

S. Sen 1935 p. 259. 

B.S. Sarasvati 1922 p. 41; S. Sen 1935 p. 258; Haridasa Dasa 1957 

p.1418; Bansal 1980 p.301-303, Kapoor 1984 p. 461. 

Narottama-viliisa Ch. 13: 

Sr'l visvaniithera niima frr hari-vallabha 

g'ftera iibhoge vyakta kahe vijiia saba. 

The author, Narahari Cakravarti, says that his father had become 

Visvanatha' s disciple in Saidabad. This would mean sometime 

well before 1679. As Visvanatha probably lived for another fifty 

years after that, Narahari's account was probably written shortly 

after Visvanatha had passed away. 

Haridasa Dasa 1957 p. 1370; Bansal 1980 p. 301; Kapoor 1986 p. 460. 
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never officially took vesa. 109 

Others contend that "Hari-vallabha was the devotional and mystic name of 

Visvanatha's guru and Visvanatha adopted it as his own pen name in deference to 

him."110 A.K Majumdar (in Klostermaier 197 4: 97) even suggests that Hari-vallabha 

was Visvanatha' s original name and that he accepted the name Visvanatha 

Cakravarti "as a sign of respect for his spiritual predecessor", Gatiga-NarayaI}.a 

Cakravarti. As mentioned above, this is a doubtful origin of the name Cakravarti. 

In any case, Gatiga-narayaI}.a Cakravarti was the parama-parama-guru of 

Visvanatha and not his direct guru as suggested by Majumdar (in Klostermaier). 

There is no reason to reject the very old version of the Narottama-vilasa that 

"Hari-vallabha" was the name used by Visvanatha to write vernacular poetry. There 

is no evidence at all of the name "Hari-vallabha" being used other than for this 

purpose. None of the contemporary records or other scribal colophons refer to 

anyone by that name. On the other hand, there are numerous references to 

"Visvanatha Cakravarti". Thus, if "Hari-vallabha" were an initiation name, it was 

definitely not widely used at all. It appears likely that it was simply a pen name. 

Contemporaries certainly referred to him by the name "Visvanatha 

Cakravarti" or permutations of that name. Hita Rasika Dasa of the Radha-vallabha 

sampradaya was a fellow resident of Braj in Visvanatha Cakravarti' s time. Writing 

in around 1694, Hita Rasika Dasa pays tribute to him simply as "Cakravarti". 111 

In 1709 the scribe of the Sarartha-var#'!Jf ms referred to him as "Visvanatha 

Cakravarti". 112 We noted above that he signed as "Visvanatha" on the document of 

1712.113 The document of 1713 refers to him as "Visvanatha Cakravarti" .114 

His students and followers refer to him as "Visvanatha Cakravarti", or 

"Cakravarti", or simply just "Visvanatha". We noted that Baladeva Vidyabhfi~aI}.a 

referred to himself as "visvanatha-cakravarti-si$ya". Kr~l).adasa offers homage to 

109 

110 

111 

112 

113 

114 

Haridasa Dasa 1957 p. 1370 

S. Sen 1935 p. 258. 

Rasika-siddhanta-cintiima'f)i v. 117: "khyata cakravartf ke hai' slidhu 

susfla anupa ... " (quoted by Bansal [1980: 409]). 

MS# 5910, Maharaja Sawai Man Singh II Museum . 

VRI microfilm Tl: 25. 

Document deposited with Dr. N. C. Bansal, Suk.er Kshetra Shodh 

Sansthan, Kasganj. Also Wright Collection #17 (mentioned by 

Habib1996 p.135). 
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his guru as both "Cakravarti" and "Visvanatha Cakravarti"115 The verses of Sn 
Govardhana Bhana praise him simply as " Visvanatha". 116 Later writers such as 

Narahari Cakravarti and Gopala Kavi use all these appellations. 

All these references indicate that "Visvanatha Cakravarti" was indeed the 

primary epithet of the author of the Siiriirtha-var:fi1Jf. 

Moreover, they indicate that Visvanatha Cakravarti' s name was held in high 

regard. In this connection, the most weighty of the above references to Visvanatha 
Cakravarti is that of Rita Rasika Dasa, the poet from the Radha-vallabha 

sampradiiya: 

CakravartI is famous as a unique and good-natured siidhu. He 
constantly contemplates in his mind the devotional practice of Sn 
R- 117 upa .... 

Even though sectarian boundaries were less pronounced at that time than today, 118 

still it is significant that Visvanatha Cakravarti should attract eulogies from members 

of other sects within his own lifetime. 
The praise heaped on Visvanatha Cakravarti by the scribe of the Jaipur court 

also indicates that his name and fame were established well within his own lifetime. 

The 1709 copy of the Siiriirtha-var:fi1Jf from the Jaipur PothI-khana describes 

Visvanatha as a gentlemen and a great scholar ("mahiisaya-mahiimahopiidhiiya ") .. 

Shortly afterwards, in 1718, Sawai Jai Singh personally commissioned his 

favourite scribe to copy Visvanatha Cakravarti's mahii-kiivya, the Kr~IJ-a

bhiivaniimrta.119 Many of the works of Visvanatha Cakravarti are held in the 

maharaja's library in Jaipur and were no doubt commissioned during this period. 

115 ••• cakravartimukbe va.kta sri .b-$Qa caitanya, 
srifa visvanat/Ja-cakravarfi guru ta/Jara Caral)B d/Jy8ne 
$8$.fa am.rta-vn.ti t8ra b/JB$a dina .b-$qa dasa b/JaQe 

(quoted by Haridasa Dasa[1957: 1188]) 

116 

117 

118 

119 

"granthtilirh racayantam ujjvala-rasarh srf-visvaniitharh bhaje" (quoted 

by D.S. Dasa [1993: 130]). 

Rasika-siddhtinta-cintama"fJ,i v. 117: "khyata cakravartf ke hai' sadhu 

susrla anupa ... " (quoted by Bansal [1980: 409]). 

Entwistle 1987 p. 136 ff. 

"srf-srf-srf-srf-srr-mahtirajadhiraja-jayasirhhadevajfkasyiijnayii likhitam 

idarh tulii-riime'(ta ": Maharaj a Sawai Man Singh II Museum ms #287 

(catalogue entry reads simply "by a disciple of Caitanya"). 
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They include theBhagavatlim{ta-kar.iikli.120, the Ujjvala-nlla-mar.ii-kirar.ia-lesa121 , the 

Bhakti-raslim{ta-sindhu-bindu122, the Madhurya-kli.dambinf123 , and commentaries 

to the Bhagavad-gftli and Bhligavata-purlir.ia. 124 

Thus during his own lifetime, VisvanatQ.a Cakravarti' s name and fame 

extended outside the sect and even all the way to the court of Jaipur/ Amber. Within 

his own sect he came to be considered as an incarnation of Rupa Goswami.125 

120 

121 

122 

123 

124 

125 

Maharaja Sawai Man Singh II Museum mss # 2602, 2715 (anonymous in 

the catalogue). 

Maharaja Sawai Man Singh II Museum mss # 534, 2716 (anonymous in 

the catalogue). 

Maharaja Sawai Man Singh II Museum mss#2594-6, 2598, 2717. 

Maharaj a Sawai Man Singh II Museum mss # 2672, 2687, 5780 ( simply 

"gaurzya" in the catalogue). 

Maharaja Sawai Man Singh II Museum mss 5910 and 2914 respectively. 

References provided by D.S. Dasa 1993 p. 129-132. 
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2.6 Sect and Lineage 

Visvanatha Cakravarti belonged to the Gaupya vai$1Java sect. One of the 

hallmarks of the sect is its veneration of Sri Caitanya, and we find ample examples 

of this at the beginning of the literary works of Visvanatha Cakravarti. For example, 

in the mangalacara1:ta of the text studied in this project we find explicit homage to 

"Sri-lq~JJ.a-caitanya": 

May the golden-beamed moon of Sri-Kr~JJ.a-Caitanya rise in my mind. 

That Caitanya-moon makes the lotus-like devotees bloom with joy; 

the Caitanya-moon eradicates the darkness of this world by its own 

splendour, by his own holy name. May that Sri-Kr~JJ.a-Caitanya 
increase my attachment for himself. 126 

Similar homages to Cai tan ya are to be found at the beginning of the following 

of Visvanatha' s major works: Madhurya-kadambin'f, K!$1Ja-bhavanamrta, 

Camatkara-candrika, Sarartha-darsin'f f'fka, Sukha-vartan'f f'fka, Prema-bhakti

candrika f'fka, and the Subodhin'f t'fka. 

Visvanatha also said to have composed some works in direct praise of Sri 

Caitanya, such as the Gauraftga-lrlamrta (sometimes known as the Gauraftga

smaraJJa-mangala-stotram ), as well as a commentary on Kr~JJ.a Dasa' s classiG 

biography of Caitanya, the Caitanya-caritamrta. 

These are all very clear indications of Visvanatha' s allegiance to the Gaupya 

sect. 

The word "sect" used with regard to the Gaupya vai$1Javas can give the 

wrong impression of a completely homogeneous and distinct group. 127 Certainly 

veneration of Caitanya is a distinguishing feature, but the great master Caitanya left 

no literary heritage to form the basis of a standard group of teachings which could 

define his followers as a group. 

126 

127 

Shortly after the passing away of Sri Caitanya, an orthodox set of teachings 

Siiriirtha-var$i1Jf mangalacaralJa l. 

For a review of the diversity within the Gaupya sect and the struggles 

between orthodox and heterodox see Dimmock(1966), T.K. Stewart 

(1986) and Haberman (1988: 94-114), Entwistle 1987 p. 136ff. (p.150 etc. 

give evidence of the fluid nature of the boundary between sects). Section 

3 and Section 4 of this present work also document diversity of opinion 

within the sect. 
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was developed in the literary works of Sanatana, Rupa, and Jiva. 128 When Maharaja 

Sawai Jai Singh II was soliciting opinions from Gaupya pandits, the pandits 

generally quoted the authority of Rupa, Sanatana, and Jiva. 129 Thus in North India 

at the time of Visvanatha Cakravarti, a simple definition of orthodoxy in Gaupya 

V aishnavism was to be a follower of Rupa, Sanatana, and Jiva. 130 

Visvanatha Cakravarti wrote numerous commentaries and interpretations of 

the works of Rupa, Sanatana, and Jiva, which would place him squarely within the 

orthodox tradition of Gaupya Vaishnavism. 131 Moreover, with time Visvanatha's 

interpretation of their work became the standard interpretation. 132 In this way 

Visvanatha's interpretation was the standard interpretation of Gaupya orthodoxy. 

It is therefore difficult to avoid the conclusion that Visvanatha was an orthodox 

Gaupya vairtJava, since he practically defined what it meant to be an orthodox 
Gaupya. 

Klostermaier has suggested that Visvanatha "became a follower of Nimbarka 

and spent the rest of his life in Vrndavana writing many important works on bhakti 

from the NimbarkI standpoint and became this movement's chief theologian."133 It 

has been remarked earlier that Visvanatha enjoyed remarkable popularity amongst 

the NimbarkI group. 134 Nevertheless, regardless of the possibility that some of 

Nimbarka' s followers may have adopted Visvanatha, 135 there is more than enough 

evidence to safely conclude that Visvanatha Cakravarti was first and foremost a 
Gaupya. 

Indications of the spiritual lineage of Visvanatha are found in several places 

amongst his works. The most explicit are Visvanatha' s series of guru-a~taka 

prayers which appear in his collection of prayers known as Stava.mrta-laharI. He 

128 

129 

130 

131 

132 

133 

134 

135 

S.K. De 1961p.111- 119. 

Maharaja Sawai Man Singh II Museum (Kapaddvara Documents) #1521, 

1519, 1501. 

The other great authority quoted was Sridhara Swami, whose influence in 

the sect will be examined in Section 4.4 below. 

A short description of Visvanatha's works appears below in section 2.7. 

Haberman 1988 p. 104; Mital 1968 p. 339; Klostermaier 1974 p. 96; 

S.K. De 1961p.165, 170, 203. 

Klostermaier 1974 p. 97. 

Section 2.5. 

O'Connell 1980 p. 189. 
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dedicates a set of eight verses to each link in his initiatory chain going back to 
Cai tan ya. 

The first prayer, Guru-cara~a-smara1;.a$takam, makes specific reference to 

Radha-rama~a Cakravarti136• In the Parama-gurva$takam, Visvanatha refers by 

name to Kr~JJ.a-carai;ia Cakravarti. 137 The next set of eight verses is dedicated to 

Gai;iga-narayai;ia Cakravarti as parat-para-guru and these are followed by prayers 

offered to the renowned N arottama Dasa and Lokanatha Goswami, who was a 

contemporary follower of Caitanya. 138 

Therefore the succession from Caitanya, as indicated by Visvanatha himself, 
can be depicted thus: 139 

Lokanatha Goswami 

Narottama Dasa 

Gai;iga-narayai;ia Cakravarti 

Kr~JJ.a-carai;ia Cakravarti 

Radha-ramai;ia Cakravarti 

Visvanatha Cakravarti 

There is a condensed version of this same guru-pararhpara in the 

maftgalacara~a to the Rasa-paiicadhyaya section of Visvanatha' s commentary on 

the tenth skandha of the Bhagavata-pura~a. In one short sloka Visvanatha offers 

homage to the whole line of gurus: 

136 

137 

138 

139 

frz-riima-kr$~a-gaftgii-carm;an natvii gurnn uru-premnab, 

frfla-narottama-natha-frz-gauraftga-prabhurh naumi 

"frf-radha-ramm;,arh muda guruvararh vande." 

"sa krr1J.a-cara"1J,a-prabhul:z pradisatu sva-pada-nrtam." 

Entwistle 1987 p. 143-144. 

A form of this lineage appears in Klostennaier (1974: 97), but omitting 

Radha-ramal)a Cakravarti and Kr!?Q.a-caral)a Cakravarti. 
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This is a type of short-hand: the word "srf-riima" stands for Radha-ramru;ia 

Cakravarti; the word "kr:nia" stands for Kr~Q.a-carru;ia Cakravarti; the word "gangii" 

stands for Gaiiga-narayru;ia Cakravarti; the word "narottama" indicates Narottama 

Dasa; the word "niitha" stands for Lokanatha; and "sr'f-gauriinga-prabhu" refers to 

SrI Caitanya. 

This exact lineage is also found in the traditional biography, Narottama

viliisa. 140 Considering that the author of that book, N arahari Cakravarti, says that his 

father was in turn a disciple of Visvanatha, one would expect N arahari' s family to 

have had an interest in this spiritual lineage. The V.rndiivana-dhiimiinuriigiivalf also 

follows this traditional version. 141 

There is another more cryptic reference to this succession in Visvanatha's 

work, Sankalpa-kalpa-druma. There, Visvanatha invokes several maiijarfs in a 

succession of prayers imploring divine grace. 142 Visvanatha' s disciple Kr~Q.adeva 
wrote a commentary on this book, in which he gives the "inner" meaning of these 

140 Narottama-viliisa: Ch. 13. Concerning the lineage Narahari says: 

prabhu priya par$ada gosviimilokaniitha, yanhara caritra caru jagate 

vikhyata 

tanra priya si$ya narottama premamaya, yara khyati jagate thakura 

mahiisaya 

tanra si$ya ganga-naraya'IJ,a cakravarfi, parama pa'IJ,ef,ita yenha prema 

bhakti murti 

tanra si$ya cakravartf srf kr$'1Ja cara'IJ,a, prema maya rama-kr$'/Jacaryera 

nandana 

frf rama cara'IJ,a cakravarti si$ya tanra , sarvarhse pravf'IJ,a ati suddha 

bhakti yanra 

tanra priya si$ya visvanatha daylimaya, ylinra janma kale haila sahara 

vismaya 

With regard to his father's initiation, Narahari says: 

kailii 

141 

142 

vrndavana haite yabe gaura-desa aila, se'i kale viprajagannathe si$ya 

jagannatha viprera ananda atisaya, pa'iya fhakura visvanatha padasraya 

hena jagannathera nandana mu'IJ,i chara .... 

V,rndavana-dhamanuraglivalf: Ch. 32 (Gokulananda Mandira section) 

A manjarfis a particular type gopf, the female cowherd girl-friends of 

Kp~1.1a. For a description of the place of the manjarf in Gaupya theology 

see Haberman (1988: 108-114). 
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invocations: 143 

When he (Visvanatha) says, "O TulasI Maiijari'', he is addressing his 

guru using his guru's siddha-deha name, the name of his perfected 

form144 ••••• When he says, "O Raliga Maiijari'', he is addressing his 

grand-guru by his siddha-deha name. "O Prema Maiijari'' refers to his 

great-grand-guru. "O VilasaMaiijari'' refers to his great-great-grand

guru, Sri Narottama Thakkura Mahasaya. And "O Maiiju-lalI 

Maiijari'' refers to his great-great-great-grand-guru, Srila Lokanatha 

Goswami. 

47 

This list gives an idea of the mystic identities ascribed to each person in the spiritual 

lineage and confirms the view that there are five generations between Visvanatha 

and Sri Caitanya, the founder of the sect. 

143 

144 

Sankalpa-kalpa-druma v .89-92. 

An eternal form and identity in which the bhakta participates in the lrla of 

Kr~IJ.a. 
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2.7 Works 

The following is a bibliography of works ascribed to Visvanatha Cakravarti 

(in alphabetical order). It is a thorough list of all works ascribed to Visvanatha, but 

is not meant to be a complete list of every edition of those works ever published. 
Rather, it is a list of all editions used in this dissertation as well as a catalogue 
indicating the most conveniently available editions of each work. As most of the 
recent editions are out of print, these editions have been supplemented with older 
editions available in the British Museum [BM], the India Office Library [IOL], and 
the National Library of India [NLI]. In a few cases where no publication could be 

found, manuscript references from Aufrecht or the New Catalogus Catalogorum 

[NCC] have been given. 
The earliest available record of Visvanatha's works comes from the 

Narottama-vilasa (early 1700s). It is not a comprehensive list; the author simply 

writes, "racilen bahu granth", or "he composed many books". Narahari Cakravarti 
then picks out a few works for particular praise: the Sarartha-darsinl commentary 

on the Bhagavata-purii.'l}a, the Sarartha-var$i'!Jl commentary on the Bhagavad-gfta, 

the commentary on Kavi-karQ.apura's Ananda-vrndavana-campu, the commentary 

on Rfipa Goswami's Ujjvala-nlla-ma'l}i, and "wonderful books such as the Kr$'1Ja

bhavanamrta". 145 

The V.mdavana-dhamanuragavalr (c. 1843) also says Visvanatha "wrote 

many books", but mentions only one work in passing: a commentary on the 
Bhagavata-purii.l')a. 146 

Several traditional lists of Visvanatha' s works have been published: 

B.S. (1922 p.54) 22 works 11 original works/ 11 

Sarasvati mentioned commentaries 

Vidyavinod (1951p.66) 27 works 12 original works/ 15 

a mentioned commentaries 

Haridasa (1957 p. 24works 11 original works/13 

Dasa 

145 

146 

1370 mentioned commentaries 

Narottama-vilasa: Chapter 13. He also mentions a work called the 

"Caitanya-rasayana", which we are told Visvanatha never finished after 

being so instructed in a dream by Caitanya himself. 

V.rndiivana-dhii.manuragaval'f Chapter 32:27: "tini taha sri.mat b.hagavata 
.hipaitika kariprakasa. taha ralzice puni visvanat.h ne grant.h anek bana1!' 
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Kapoor (1984 p. 462) 27 works 12 original works/15 

mentioned commentaries 

D.S. Dasa (1992 p. 8- 30 works 15 original works/ 15 

13) mentioned commentaries 

These works form a sort of kernel of conventionally accepted works. The present 

work has critically analysed these lists and has profited from wider catalogue 

references, manuscript evidence, textual references, as well as recent publications. 

2.7.1 Independent Works: 

Bhakti-rasiimrta-sindhu-bindu (synopsis of RU.pa Goswami' s Bhakti-rasamrta-

sindhu). 

included in Bindu, Kirat;a, Kw;a, ed. & tr. by Murali Mohana 

Goswami. Calcutta: Vfu).i Press, 1913 [IOL 3396] [BM 

14055.a.3.(i)]. 

included in Bhakti-vartma-pradarsaka-grantha. Calcutta 1915 [BM 

14060.bb. l l.(1)]. 

included in Bhakti-ratna-mala, ed. & tr. (Bengali) by Prfu).a Gopala 

Goswami. Nadiya: Sankara Press 1928 [IOL San.D.799]. 

included inBhakti-ratna-mala (or Bhakti-grantha-mala) tr. (Hindi) by 

Vanamfilidasa-jI & ed. by Ramadasa-jI SastrI. Vrndavana: Sn 

Danavihari Lala Sarma Vidyfilaya Press, 1953. 

tr. (English) & intro. by K. Klostermaier in the Journal of the 

American Oriental Society, vol. 94.l (Jan-March 1974) p. 96-107. 

1974. 

ed. and tr. by Syama Dasa. Vrndavana: Hari-nama Press, 1977. 

ed. and tr. (Hindi) by Bhaktivedanta Naray~a Maharaja. Mathura: 

Gaupya Vedanta Samiti, 1993. 

Bhiigavatiimrta-ka1Jii (interpretive synopsis of RU.pa Goswami's Laghu-

Bhagavatfunrta). 

included in Bindu, Kirw;a, Ka"(la, ed. & tr. by Murali Mohana 

Goswami. Calcutta: Vfu;ri Press, 1913 [IOL 3396] [BM 

14055.a.3.(i)]. 

included in Bhakti-vartma-pradarsaka-grantha. Calcutta 1915. [BM 

14060.bb. l l.(1)] 
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ed. & tr. by Kfu).u-priya Goswami Nadia: SrI Thakura-kanai Seva 
Samiti. 2nd edition, 1932 [NLI 180.jc.93.283]. 

ed. and tr. (Hindi) by Bhaktivedanta NarayaI}.a Maharaja. Mathura: 
Gaupya Vedanta Samiti, 1993. 

Camatkiira-candrikii.147 (a description of four short lfla between Radha and 

Kr~Qa). 

ed. & tr. (Bengali verse) by SacI-nandana Goswami. Calcutta: 

Vidyaratna Press, 1855 [IOL 2.A.15]. 

ed. & tr. (Bengali) by Haridasa Dasa, Navadvipa: Hari Bol Kupra, 

1940. 

Gaura-ga1,1a-svampa-(tattva-)candrika (revealing siddha identities of members of 

the Gaupya sect). Referred to by D.S. Dasa, who seems to follow Haridasa 

Dasa .148 

Gauriinga-liliimrta or Gauriinga-smara1,1a-mangala-stotram or Gauriinga-
smara1,1aika-dasaka (meditations on the a$fa-kalzya-lzla of Sn Caitanya). 

included in the Slidhanopasana, with translation in Bengali verse. 
Calcutta, 1901 [NLI 180.Nc.90.24.]. 

ed. by Haridasa SastrI with Kr~:Qa dasa' s Bengali Gauraftga-lflamrta. 
Vpidavana: Gadadhara-gaurahari Press, 1988. 

Kr~1,1a-bhiivaniimrta (1347 verses describing a$fa-kallya-lzla of Radha and 

147 

148 

Kr~:Qa). 

ed. by Radhika-natha Goswami. Vpidavana: Devaki-nandana Press, 

1904 [IOL 20.G.27] [BM 14070.dd.31]. 

Calcutta: New Aryan Mission Press & Hoogly: Gho~a Machine Press, 

1918-1921 [IOL San.c.44]. 

ed. & tr. by Madhusiidana Adhikan with commentary by Kr~:Qadeva 

SarvabhaumaBhattacarya. Hoogly, 1918 (perhaps identical with the 

above) [NLI 180.Nc.91.94.] 

According to S.K. De (1961: 47, 603) this work is sometimes attributed 

to Kavi-karIJ.apura, but was most probably written by Visvanatha. 

D.S. Dasa 1992 p. 10; Haridasa Dasa 1957 p. 1537. Haridasa attributes 

this work to Visvanatha, giving references to a manuscript of the Piitabarr 

Punthi. He also notes a work called the Gaura-gm:wddesa-drpikii, which 

he says has been falsely attributed to Visvanatha. 
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Madhurya-kadambin'i (analysis of various symptoms and characteristics of 

bhakti). 

included in Bhakti-vartma-pradarsaka-grantha. Calcutta 1915. [BM 

14060.bb.l l.(1)] 

ed. & tr. Satyendranatha V asu. Comilla, Nadia: Sankara Press, 1928. 

[IOL San.d.942] 1935: [NLI 180.Jc.93.179.] 

ed. & tr. (Hindi) by Syamadasa. Vf!ldavana: Braja-gaurava

Prakasana. 

ed. and tr. (Hindi) by Bhaktivedanta Narayai:ia Maharaja. Mathura: 

Gaupya Vedanta Samiti, 1993. 

Mantrizrtha-dipikiz (explanation of the kama-gayatrf mantra). 

referred to by Haridasa Dasa (1957: 1718) and D.S. Dasa (1992: 
11).149 

Prema-sampufa (description of a lfla between Radha and Kr~IJ.a). 

ed. & tr. (Bengali) by Syama-lal Goswami. Vf!ldavana, 1905 [BM 

14060.b.17.(3)]. 

ed. & tr. (Hindi) by Harilq~IJ.a Pandit. Mathura: Kr~IJ.adasa, 1946 

[180.c.94.90]. 

ed. and tr. (Hindi) by Haridasa SastrI. Vf!ldlivana: SrI-gadadhara

gaurahari Press, 1984. 

ed. & tr. (English) by Kusa-kratha Dasa. Alachua: Kr~IJ.a Institute, 

1997. 

Rizga-vartma-candrikiz (an analysis of rii.glmugii.-bhakti). 

149 

included in Bhakti-vartma-pradarsaka-grantha. Calcutta, 1915 [BM 

14060.bb.11.(1)]. 

ed. & tr. (Bengali) YogendraCandra Vidyavinoda. Charhauma, 1925 

[NLI 180.Jd.92.44]. 

ed. & tr. by Prlil).a Kisora Goswami. Howrah: Vinod Kisora 

There is another work called the Harina:miirtha-d'fpika, which is referred 

to anonymously by Haridasa Dasa (1957: 1813) and which is attributed by 

the VRI catalogue to Visvanatha (#4424, #1362). The first two volumes 

of this catalogue are notoriously inaccurate, and thus this attribution 

should probably not be accepted without first-hand inspection of the 

manuscripts in question. 
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Goswami, 1965. 

tr. (English) &intro. by J.T. O'ConnellinA Corpus of Indian Studies, 

ed. A.L. Basham et al. p. 185-209. Calcutta: Sanskrit Pustak 

Bhandar, 1980. 

ed. and tr. (Hindi) by Bhaktivedanta NarayaI).a Maharaja. Mathura: 

Gaupya Vedanta Samiti, 1993. 

Rupa-cintiima!'i There would seem to be two works of similar name, one 

describing the auspicious markings on the feet of Radha and 

Kr~i:ia (contained in the Stavamrta-laharl), and the other 

describing the feet of Caitanya and Nityananda (independent). 

Haridasa Dasa gives references to both works. 150 

ed. & tr. (English) by Kusa-kratha Dasa. Alachua: Kr~i:ia Institute, 

1982. 

Sii.dhya-smara!'a-kaumudi (an analysis of the means and goals of bhakti). 

150 

151 

152 

Aufrecht (Vol I p. 707). This work is not widely known, and there 

are no printed editions nor references to it in the traditional lists of 

Visvanatha' s works. 151 The colophon clearly mentions "Visvanatha 

Cakravarti". The subject matter is noted in considerable detail in 

"Notices of Sanskrit Manuscripts", and it is quite consistent with the 

works of Visvanatha. The reference is to a manuscript in Berhampore 

in the Murshidabad district, not far from Saidabad, the town where 
Visvanatha spent his youth. It is perhaps a work of his younger days, 

in which case it would be a seminal work of the KiraI).a, Bindu, KaIJ.a 
trilogy_ 152 

Haridasa Dasa 1957 p. 1740. Manuscripts of this name are noted in 

Aufrecht (Vol I p. 504) and more manuscripts are held in VRI. 

B.S. Sarasvati 1922 p.54; S.Sen 1935 p. 259; Vidyavinoda 1951 p. 66; 

Haridasa Dasa 1957 p. 1370; Kapoor 1984 p. 462; D.S. Dasa 1992 p. 8-

13. 

Haridasa Dasa ( 1957: 1797) does refer to this particular work, but without 

giving an author. He also notes that the work is closely based on the 

works of Rupa Goswami. 
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Staviimrta-lahari153 (a collection of prayers) 

m Vair~iava-Sandarbha (periodical), ed. by Nitya-sakha 

Mukhopadhaya(incomplete). Vrndavana: 1903-7[BM14123.ff.13]. 

The following works are considered part of Stavamrta-laharf but have also been 

published independently: 
S iliis- - 154 vapna-v iimf1a. 

ed. & tr. (Hindi) by Kr~:Q.adasa Baba with a commentary. 

Radha-ku:Q.(la: Kr~IJ.adasa Baba, 1968. 
Sankalpa-kalpa-druma 

included in the Siidhanopasana, with translation in Bengali 

verse. Calcutta, 1901 [NLI 180.Nc.90.24.]. 

ed. & tr. (Bengali) by Radhika Natha Goswami with the 

commentary of Kr~I).adeva Sarvabhauma Bhatta.carya. 

Vrndavana: DevakI-nandana Press, 1902 [IOL 3477] 

included in Hari-bhakti-sudha-nidhi, Vrndavana: Jamuna 

Printing Press, 1924 [IOL San. B.799.(d)]. 

included in the Grantha-ratna-pancakam, compiled by 

Kr~IJ.adasa Baba. Radha-kul).(la: Gaura-hari Press, 1954. 

ed. & tr. (Hindi) by Haridasa Sastli with the commentary of 

~:Q.adeva Sarvabhauma Bhatta.carya. Vrndavana: Gadadhara

gaurahari Press, 1982. 

ed & tr. (English) by Kusa-kratha Dasa. Alachua: ~I).a 

Institute 1990. 

G'itiivau (considered as part of the Stavamrta-lahan by some and as 
independent by others). 155 

153 

154 

155 

NCC, vol. 6 p. 41. 

Full lists of contents of this collection are given by Vidyavinoda (1951 p. 

66) and B.S. Sarasvati (1922 p. 54). Both list twenty-eight prayers. 

Vidyavinoda includes Grtavalr as part of the Stavamrta-laha.rr, but 

Sarasvati lists it as an independent work. Several other poems from this 

collection are published independently (such as the Sankalpa-kalpa

druma and the Svapna-vilasamrta), and they are listed within this entry in 

smaller font. 

Vidyavinoda (1951 p. 66) includes it in the Stavamrta-laha.rr, whereas in 

the introduction of his own edition of the Svapna-vilasamrta Haridasa 

says that it is not part of Stavamrta-laha.rr. 

Vidyavinoda 1951p.66; B.S. Sarasvati 1922 p.54. 
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Svaklyatva-nirasa-parakiyatva-pratipiidana156 (argument in favour of parakfyll) 

ed. by Haridasa SastrI. Vflldavana: Gadadhara-gaurahari Press, 1982. 

Ujjvala-nila-ma1Ji-kira1Ja (synopsis and interpretation of RU.pa Goswami's 

Ujjvala-nfla-maIJi) 

included in Bindu, KiraIJa, Ka1J,ll, ed. & tr. by Murali Mohana 

Goswami. Calcutta: Vfu;ri Press, 1913 [IOL 3396] [BM 
14055.a.3.(1)]. 

included in Bhakti-vartma-pradarsaka-grantha. Calcutta 1915 [BM 

14060.bb. l l.(1)]. 
ed. & tr. (Hindi & Manipuri) by Vraja Mohana Varma. Silchar: Arian 
Press, 1919 [IOL San.B.502] 1920. [BM 14055.a.3.(2.)]. 
ed. & tr. (Hindi) by Bhaktivedanta NarayaI).a Maharaja. Mathura: 

Gaupya Vedanta Sarni ti, 1993. 

Vraja-nti-cintama1;ii (a description of the Braj region through devotional 

eyes). 

156 

ed. & tr. (Hindi) by Haridasa SastrI. Vflldavana: SrI-gadadhara-

gaurahari Press, 1979. 
ed. & tr. (English) by Kusa-kratha Dasa. Alachua: Kp~i:ia Institute, 

1981. 

This work is not found anywhere else other than in this edition. Its 

authenticity is supported by Haridasa Dasa (1957:1619 & 1808), who 

notes manuscripts of this work in Vrndavana and Jaipur, which he also 

attributes to "Cakravartipada". 
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2.7.2 Commentaries: 

on the Alankli-ra-kaustubha of Kavi Kat'J)apura called "Subodhini''. 

ed. & tr. (Bengali) by Rama-narayai:ia Vidya-ratna, with commentary 
by Visvanatha. Berhampore: Radha-ramai:ia Press, 1900 [IOL 
San.D.185] [BM 14053.ccc.25] [NLI 180.8c.89.2.]. 
ed. with intro by Siva-prasada Kavya-tirtha Sahitya-sastrI with the 
commentary of Visvanatha. Rajashahi, Calcutta: V arendra Research 

Society Publications, 1923 [BM 14092.aaa.3.(3)]. 
ed. by Puri Dasa with the commentary of Visvanatha. Calcutta: 
Haridasa Sanna, 1953 [ NLI 180.Pb.95.5]. 
ed. & tr. by Haridasa SastrI with the commentary of Visvanatha. 
Vrndavana: Gadadhara-gaurahari Press, 1989. 

on the Ananda-vrndavana-campu of Kavi Kat'J)apura. 
ed. by Mukundadeva SastrI with the commentary of Visvanatha. 

Mathura, 1898 [BM 14070.dd.8]. 

ed. by Puri Dasa with the commentary of Visvanatha. Vrndavana: 

Haridasa Sanna, 1954 [NLI 180.Nb.95.19; 180.Jb.95.20.]. 

on the Bhagavad-g'ftii., called "Sarartha-var#Qi''. 

with seven commentaries including that of Visvanatha, ed. by 

Damodara Mukhopadhyaya. Calcutta: Metcalfe Press (vol 1) Kr~IJ.a 
Press(vol2&3), 1897-1905[BM14049.bb.11] [NLI 180.Jb.90.58-

60]. 1907-9 [IOL 1.K.16] . 1923 [NLI 180.Jb.92.152] [RASL]. 

ed. with commentary of Visvanatha and Bengali synopsis by 
Kedaranatha Datta. Calcutta: SrI Caitanya Press, 1885 [IOL 1024] 

[NLI 180.Jc.81.43]. 
new edition of Kedaranatha Datta [see above], ed. by Var~abhanavi 

Dasa, Nadia: Bhagavata Yantra Press, 1913 [IOL San.C.106] [NLI 

180.Jc.140]. 3rct Edition, 1926 [NLI 180.Jc.92.209]. 
new edition of Kedaranatha Datta [see above], ed. by Kufijavihari 

Vidyabhu~ai:ia. Calcutta: Kufijavihan Vidyabhfi~aIJa, 1926 [IOL 
San.B.1076]. 
new edition of Kedaranatha Datta [see above], ed. by Bhakti-dayita

madhava Swami, Calcutta: SrI Caitanya Gaupya Matha, 1950, 1973, 
1988. Referred to as "BDM". 

new edition of Kedaranatha Datta [see above], ed. by Bhakti-vilasa

tirtha Swami. Mayapura: Sri Caitanya Matha, 1947 ... 1991 [NLI 
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180.Jc.94.86]. Referred to as "BVT'. 

The G'ftil as a Chaitanyite Reads It, an English commentary based on 
the commentary of Visvanatha. Bombay: Popular Prakasana, 1938. 

G'ftilra Bhakti-vyilkhyil, Gita text with Bengali notes based on the 

commentary of Visvanatha by Hr~Ikesa Sila Calcutta, 1939 [NLI 
180.Jc.93.245.]. 

ed. & tr. (Bengali) by Bhakti-viveka Bharata Goswami. Calcutta: 
Gaudiya Mission, 1951 [NLI 180.Jc.95.71]. 

ed. by Adhara Candra Cakravarti. Calcutta: Tara Library, 1954. 

ed. by Kr~i:iadasa Baba with commentaries of Visvanatha and 
Baladeva. Radha-kui:ic;la: Gaura Harl Press, 1966. Referred to as 

"KDB". 
ed. with Hindi "bhilvilnuvada" by B.V. Narayai:ia Goswami. 
Mathura: Gaupya V ai~i:iava Samiti, 1997. Referred to as "GVS". 

English edition published in 2000. 

edited and with Hindi translation of Visvanatha' s commentary by 

Kr~i:ia Vihan Misra. Vrndavana: Braja-gaurava Prakasana, 1987. 
Referred to as "BGP". 2°ct edition with the addition of the 

commentary of Baladeva Vidyabhfi~ai:ia, 1996. 

on the Bhilgavata-puralJa, called "Siiriirtha-darsini''. 
ed. & tr. by Rama-Narayai:ia Vidyabhfi~ai:ia with commentaries by 
Sndhara, Jiva, and Visvanatha, (Skandha 1-6) Berhampore: Radha

ramai:ia Press 1882 [IOL 1055] [BM 14018.dd.3.]. (Skandha 1-10) 

[NLI K/180.Ja.88.l]. 

ed. & tr. by K.hagendranatha Sastrl with commentaries by Srldhara 

and Visvanatha. Calcutta: Arya Press, 1897 [IOL San E.42]. 

Skandha 3,10,11 [NLI K/180.Jb.90.8]. 1906-1911 Skandha 1-12 

[NLI 180.Jb.90.70.(1-12)]. 

ed. by Nitya-svarfipa Brahmacari (Skandha 1-9). Vrndavana: 

DevakI-nandana Press, 1903-4 [IOL 9M.10-13] [NLI 180.Ja.90.26-
30,59; 180.Ja.90.2-10]. 
(10th Skandha) ed. & tr. by SacI-nandana Goswami, (5 vol.) Calcutta: 

DevakI-nandana Press, 1910 [NLI]. 
as above (9th Skandha). Calcutta: Newtown Press, 1911. [IOL 23 

H.2]. 
ed. & tr. by Haripada Cattopadhyaya with commentaries by Sndhara, 
SanatanaJiva, and Visvanatha. Kalyanapur: Pasupati Press, 1912-13 
[IOL 26.I.18] [NLI 180.Jb.91.71]. 
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(10th Skandha) ed. by Sitala Prasada. Calcutta, 1912 [NLI 

180.Jb.9 l.81]. 

including the commentaries ofVisvanatha and Ananda-!rrtha with the 

Gaupya-bha~ya by Bhakti-siddhanta Sarasvati based on the above. 

Calcutta: Gaupya Printing Works, 1924- [IOL San. F. 78] [NLI 
180.Jb.92.37; 180.Jb.92.140]. 

Veda-Stuti (an excerpt from 1 (Jh Skandha of the Bhagavata-puralJa )~ 
ed. by TridaI).c;li Goswami with the commentary of Visvanatha and 

Sridhara. Hr~Ike8a: Caitanya Saraswat Vidyapitha, 1954. 

ed. by Kr~IJ.a Saiikara Sastri with eight commentaries. Var~asi: 
Samsara Press. 

on the Bhakti-rasamrta-sindhu ofRiipa Goswami, called "Bhakti-sara-pradarsini''. 
ed. & tr. (Bengali) by Haridasa Dasa with commentaries of Jiva, 
Visvanatha, and Mukunda Dasa. N avadvip: Haribol Kutir, 2nct edition 

1945. 
ed. & tr. (English) by Bon Maharaja with explanatory notes on the 

commentaries of Jiva, Visvanatha, and Mukunda Dasa. Vrndavana: 

Institute of Oriental Philosophy, 1965. 
ed. & tr. (Hindi) by Syamadasa with commentaries of Jiva and 

Visvanatha. Vrndavana: Hari Nam Press, 1981. 

on the Caitanya-caritamrta of Kr~IJ.a Dasa Kaviraja. 
ed. with Bengali interpretation by Makhana Lala Dasa Bhagavata

bhii~aI).a with Sanskrit commentary by Visvanatha. Calcutta, 1908 

[BM 14123.g.24.]. 

on the Dana-keli-kaumudl of Riipa Goswami, called "Mahati''. 
ed. & tr. (Hindi) by Kr~IJ.adasa Baba with a commentary by 

Visvanatha. Radha-kul).<;la: Kr~IJ.adasa Baba, 1967. 

on the Gopala-tiipanf-upani$ad, called "Bhakta-har#Qi''. 
ed. & tr. by Rama NarayaI).a Vidyaratna with the commentaries of 

Visvesvara and Visvanatha. Berhampore (Murshidabad): Radha

ramaI).a Press, 1883 [IOL 283]. 

on the Hamsa-duta of Riipa Goswami. 
Aufrecht (Vol. I p.753). 
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on the ManalJ,-sflcyii of Raghunatha Dasa Goswami. 
Aufrecht (Vol ill p. 92). 157 

on the Prema-bhakti-candrika of Narottama Dasa. 

ed. by R.amadayalu Gho~a with the Sanskrit commentary of 

Visvanatha. Calcutta 1896 [BM 14123.e.20]. 

ed. with notes by Ananta Dasa Baba-jI, with Sanskrit commentary by 
Visvanatha. Radha-kw)c;la: Sri Caitanya Sastra Mandira, 1992. 

on the Ujjvala-nrla-mal)i of Rupa Goswami, called "Ananda-candrikii". 
ed. & tr. (Bengali) by Rama-narayaIJ.a Vidyaratna with the 
commentaries of Jiva and Visvanatha. Berhampore: Radha-ramaIJ.a 

Press, 1889 [BM 14053.d.49] [NLI 180.Nb.88.3-4; 180.Nb.88.5]. 
ed. by PanditDurgaPrasad & V asudev Lakshaman Shastri Panashikar 
with commentaries of Jiva and Visvanatha. Kavyamala #95. Bombay 
(Silchar): Nirnaya Sagar Press, 1913. [BM 1407.ccc.12.] [NLI 

180.Nc.91.42.] 1935 [IOL 28.G.17 17a]. Bombay: Pandurang 

Jawaji, 1932 [NLI 180.Nc.93.110]. 

ed. by Puri Dasa, with commentaries by Jiva and Visvanatha. 
Vflldavana: Haridasa Sarma, 1954 [NLI 180.Nb.195.7]. 
reprint of the above, Delhi: Chaukhamba Sanskrit Pratishthan, 1985. 

on the Vidagdha-miidhava-niitaka of Rupa Goswami. 

157 

ed. & tr. (Bengali) by Rama-narayaIJ.a Vidyaratna in Vai$1Java 
Dharma Prakasika. Berhampore: Radha-ramaIJ.a Press, 1880 [IOL 

6.E.4; 1246] [BM 14028.d.19] [NLI 180.Nc.88.20]. 

This work does not appear in any of the traditional lists of Visvanatha' s 

works, but it is however a very likely work for Visvanatha to have· 

commented on. The manuscript notes say clearly, "with a commentary by 

Visvanatha Cakravarti". The manuscript in question deserves closer 

study. 
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2.7.3 Unavailable I Doubtful Works: 

Aisvarya-kadambini - This work is referred to in the beginning of the second 
'shower' (read 'chapter') of the Madhurya-kadambirif. There Visvanatha 

writes, "In this work there is not a full dissertation on dualism and monism 
(dvaitiidvaita), but those who seek such a thing will find it in another work 

called Aisvarya-kadiimbinf. But neither manuscripts nor printed editions 
have ever been noted for such a work. There is a second work, by Baladeva 

Vidyabhli~a.IJ.a, also called Aisvarya-kiidambinf, which was completed in 
1779. As Visvanatha probably passed away some 50 years prior to that, 

Visvanatha' s reference must be to some other work called AiSvarya

kadambinf, probably composed by Visvanatha to complement his Madhurya

kiidambinf. Or perhaps he simply intended to do so, but never actually 
composed the work. 158 

Caitanya-rasayana - This work is referred to by N arahari Cakravarti in the 

Narottama-viliisa. We are told that after Caitanya appeared to him in a 
dream, Visvanatha never finished this work and never explained why. 159 

Brahma-samhita-fika (commentary unpublished /unavailable). 160 

Lalita-miidhava-na{aka-fippa:t:ii (the attribution to Visvanatha is questionable). 161 

158 

159 

taha. 

160 

161 

The New Catalogus Catalogorum wrongly attributes a manuscript of the 

Aisvarya KadambinI to Visvanatha Vidyabhu~ai:ia. The manuscript in 

question (Notices #2513) is a manuscript of Baladeva Vidyabhii~ai:ia's 

work. 

Narottama-vilasa: Chapter 13: 

srr caitanya rasayane van:iiten yaha, nil haila grantha pun:ia na van:iila 

No trace of this work has ever been reported, but there is a fairly strong 

tradition as to its existence: B.S. Sarasvati 1922 p. 54; Vidyavinoda 1951 · 

p. 66; Haridasa Dasa 1957 p. 1370 & 1672; Kapoor 1984 p. 462; D.S. 

Dasa 1992 p. 13; but not in S.Sen 1935 p. 259. 

A commentary (tippar;z) exists for this play, but Haridasa Dasa [1957 p. 

1745] remarks there is nothing at all in the text to indicate Visvanatha 

composed this commentary. Visvanatha certainly did write a commentary 
(continued ... ) 
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ed. & tr.(Hindi) by Kr~I).adasa Baba, with a commentary 

(anonymous). R.adha-kw).<;la: Kr~I).adasa Baba, 1967. 

Smara'{la-krama-miila ("directions for meditating on and mentally 

worshipping ~I).a, Gauracandra and his followers"). 

Aufrecht I p.745. This work is not widely known and there are no 

printed editions nor references to it in the traditional lists of his works. 

Very little detail is given in the "Notices of Sanskrit Manuscripts", so 

it is difficult to say whether or not Visvanatha Cakravarti actually 

wrote it. The colophon clearly mentions "Visvanatha Cakravarti". Yet 

the scanty details given in the Notices point to a much simpler verse 

style than is Visvanatha' s norm. It may be a work of his very early 

days, or it may be an appropriation of the author's name by Sahajiya 

sects. 

Gopl-premii.mfttl - This work is also not noted in any of the traditional lists except 

by S. Sen who, given his vast experience with Bengali manuscripts, must 

have sighted some obscure manuscript of this work.162 NCC has a manuscript 

of this name which is said to be an excerpt from a Puriil).a. 163 Haridasa Dasa 

has a reference to a work of this name, which is a description of the glories 

of the Hare-kf~I).a mantra in a Puranic-style conversation between ParvatI and 

Siva.164 It is not likely to be an authentic work of Visvanatha. 

161 

162 

163 

164 

( ... continued) 
on the sister-play Vidagdha-madhava, and there is a tradition that 

Visvanatha did indeed compose this commentary, yet there are also 

competing traditions which would say this commentary was composed by 

a disciple of Jiva Goswami, Radha-lq~IJ.a Dasa. These remarks are 

repeated (almost verbatim) by Kr~IJ.adasa Baba in the introduction to his 

1967 edition of this play. This work is not mentioned by S. Sen (1935: 

259) 

S. Sen 1935 p. 259. 

NCC Vol 6. p. 161. 

Haridasa Dasa 1957 p. 1504. 
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2.7.4 Vernacular Works of "Hari-vallabha" 
ANTHOLOGY: 
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~a1Jada-g'ita-cintiima1Ji (an anthology of vernacular poetry compiled by and 

contributed to by Visvanatha). 

ed. by Radhika Natha Goswami. Vrndavana: DevakI Nandana Press 

1904. 

ed., with intro by B.B. Majumdar. Calcutta: General Library, 1962. 

As mentioned in section 2.5, it seems certain that Visvanatha Cakravarti 

wrote vernacular poetry using the pen name "Hari-V allabha". Generally scholars 

and devotees agree that Visvanatha wrote several Braja-bfilI poems using the name 

"Hari-vallabha" or "V allabha". These poems appear in the K$m:,iadli.-gf ta-cintiima7Ji, 

an anthology of Bengali vai$1Java lyric poetry compiled by Visvanatha.165 This 

compilation, one of the earliest known of its kind, contains three hundred and nine 

poems by forty-five different poets. Of these, forty have the "signature" of "Hari

vallabha", and thirteen have that of "V allabha", and these fifty-three poems are 

universally attributed to Visvanatha Cakravarti. 166 

It was noted that the earliest reference to this "Hari-vallabha" is by Narahari 

Cakravarti, writing one generation after Visvanatha in his Narottama-vilasa: 

Sn Visvanatha' s (other) name is "Hari-V allabha". This is clear from 

the way he signs his songs, which all learned men acknowledge. 167 

Thus, there is a good deal of support for the idea that the Braja-bulI poems of the 

K~al).ada-gita-cintamaI).i were written by Visvanatha Cakravarti. 

165 

166 

167 

B.S. Sarasvati 1922 p. 41; S. Sen 1935 p. 258; Haridasa Dasa 1957 

p.1418 & 1483; Bansal 1980 p. 301-303, Kapoor 1984 p. 461. 

Sen 1935 p. 258; see Haridasa Dasa 1957 p. 1483 for slightly different 

figures. 

Narottama-vilasa Ch. 13: 

§rf visvanathera nama ir'f hari-vallabha 

g'ftera abhoge vyakta kahe vijfia saba. 

As mentioned previously, this work was written shortly after the death of 

Visvanatha Cakravarti. 
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Visvanatha Cakravarti could also be the author of some Braja-bha~a poems 
in a second anthology of vai$r:iava poetry, also called K~aI).ada-gita-cintamai)i. This 

second anthology consists only of Braja-bha~a poetry, including poetry from Sura 

Dasa, Nanda Dasa, and Haridasa Swami. As this anthology mostly consists of 

poetry by Manohara Dasa, it is thought to have been compiled by Manohara Dasa. 168 

In this anthology there are several Braja-bh~a poems by "Hari-vallabha" and 

"Vallabha", one of which is dedicated to Caitanya, and N.C. Bansal remarks that 
there is no Gaupya poet of that name other than Visvanatha Cakravarti. 169 

In addition to these poems, there is the Braja-bha~a translation of the 

Bhagavad-gzta by Hari-vallabha, which some have suggested could also have been 

written by Visvanatha Cakravarti under the name of Hari-vallabha. This Braja

bh~a Gita is noted by Callewaert and Hemraj, and the date of composition is given 

as 1714, with the possibility of a similar work having been composed in 1643.170 

This being the case, a bhii.$0. work written in 1714 by Hari-vallabha would 

appear very much like a work of Visvanatha Cakravarti since we know that 

Visvanatha was still alive and active in 1713, 171 and we also know that he composed 

vernacular poetry in the name of Hari-vallabha. 

As the K~aI).ada-gita-cintamai)i appears incomplete, there is a tradition that 

Visvanatha wrote much of his vernacular poetry toward the end of his life. The date 

of 1714 would indeed correspond to the tail end ofVisvanatha's life. 172 

168 

169 

170 

172 

Mital 1962 p. 234. Bansal 1980 p. 301. Mital calls him Manohara Raya. 

This work is unpublished, but Haridasa refers to a manuscript in the 

Nimbarka Granthalaya in Vflldavana. 

N.C. Bansal 1980 p. 301-2. 

Callewaert and Hemraj 1984 p. 167 & 169. It would seem that there is 

some confusion about the date "satrah sai ekottara" which if read as 

VS1701 would give 1643-4, butifreadasVS1771 would give 1714 

(Bansal 1980: 303 fn.). 

Wright Collection document#17 (Habib1996 p.135); see Table One 

above, section 2.2.1 .. 

Haridasa Dasa 1957 p. 1843; Darsanacarya 1976 p. 225; D.S. Dasa p.10, 

126. Only a "pii;rva-vibhii.ga" ("Eastern Section") was composed by 

Visvanatha, which leads one to think that three other sections were . 

planned but never produced. The "ocean" of the Bhakti-rasamrta-sindhu 

is divided into four quarters starting with the "Eastern Section", and it 

would seem that Visvanatha planned a similar structure for this work. 
(continued ... ) 
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R.K. Varma also mentions "Hari-vallabha" as the author of a "Hindi verse" 

translation and commentary of the Bhagavad-g'fta. 173 However, Varma says that this 

Hari-vallabha was active from around 1643, which does not match with our 

Visvanatha Cakravarti, as we postulate that 1643 was about the time of Visvanatha' s 
birth.174 

Callewaert and Hemraj mention a manuscript dated 1711, and they quote B. 

Tiwari as saying that there are two separate works, one composed in 1643 and 

another in 1714. 

Whatever the case may be, until the date is clear, it is difficult to decide on 

the authorship of the work. Were it to have been written in 1714, then it would very 

likely be a work of Visvanatha Cakravarti. If the date of composition is 1643, it is 

highly unlikely to be so. More work needs to be done in this area, starting with a 

thorough inspection of manuscripts. 

In this regard, it should be noted that the Pothikhana Collection of the 

Maharaja Sawai Man Singh II Museum in Jaipur holds some six different works in 

the name of "Hari-vallabha", including a "Bhagavad-g'fta Bha$a" and parts of a 

"Bhagavata Bha$a". 175 The Vflldavana Research Institute also holds a partial 

manuscript copy of a Braja-Bha~a Bhagavad-g'fta by Hari-vallabha as well as 

numerous sections of a Braja-bha~a Bhagavata-puralJa by the same author. 176 The 

existence of a Braja-bha~a Bhagavata-puralJa by the same author is a significant 

detail, given the Gaupya predilection for this work. 

172 ( ... continued) 
However Haridasa Dasa (1957: 1484) says that the second K~ru:iada-gita-

cintamat).i, which was mentioned above in relation to Manohara Dasa, is in fact 
just the "pascima-vibhii.ga" ("Western Section") of the same K~ru:iada-gita
cintamru:ii. Now Manohara-dasa and Visvanatha were contemporaries (see 
Entwistle 1987: 186) and it is just as possible that they collaborated on this work, 
with Visvanatha compiling the Eastern Section (Bengali) and Manohara Dasa 

compiling the Western Section (Braja-bha~a). 

173 

174 

175 

176 

R. K. Varma 1964 p. 597. 

See section 2.2.1 above for date of birth. Varma' s date for this work 
could be the same doubtful date "satrah sai ekottara". 

Pothikhana Catalogue [G.N. Bahura 1976] p.340, Bhagavad-gzta ms# 
1489, 1768, 2469, 3798, 3930; Bhagavata-puralJa ms# 1339, 1534. 

Catalogue of Hindi Manuscripts [R.D. Gupta 1979] p. 6,18-25, Bhagavad

gzta rns#8099; Bhii.gavata-puralJa ms# 4133, 4137, 4602, 4659, 5095, 
7573. 





Section 3: The Era 

3.1 Disciples 

In section 2.4 above mention was made of a document of 1712 which 

described the "Gokulananda-ff kuiija" at Radha-km:;c;la. 1 This would seem to have 

been an "a§rama" type situation, with a group of students under the tutelage of 

Visvanatha Cakravarti. That document lists the names of five students present in the 

kuiija in 1712: Kr~Q.adeva Bhattacarya, PraQ.a-vallabha, Sadananda Dasa, Narahari 

Dasa, and K.iilkara Dasa. 

One cannot take this as a definitive list of students, as these are simply the list 

of signatories to that document who were living at the Gokulananda-jI kuiija. Others 

may well have been living there but may not have been involved in the matter of that 

document. And other students would have lived elsewhere. We have seen that the 

author of Narottama-villisa describes his father becoming a disciple ofVisvanatha 

in Saidabad, presumably more than thirty years before the 1712 list. It would seem 

that Visvanatha acted as guru for a very long time and that the list of his students 

would be fairly considerable. 

Certainly tradition has it that Visvanatha had a sizeable following of students, 

as is evident from the following enthusiastic passage by Narahari Cakravarti: 

"Who in Vflldavana does not revere Visvanatha Cakravarti? He 

remained always absorbed in the sweet emotions of bhakti as he 

accepted numerous disciples. All of his disciples became great 

devotees."2 

Three famous Gaupya authors refer to themselves in their writing as disciples 

of Visvanatha Cakravarti: Kr~Q.adasa Dasa, Baladeva Vidyabhii~aQ.a Swami, and 

Kr~Q.adeva Sarvabhauma Bhattacarya (also mentioned in the 1712 document). Each 

of these will be dealt with separately below. 

Vfildi:lvana Research Institute, microfilm Tl: 25. 

2 Narottama-villisa: Ch. 13: 
visvanathe keba na adare vrndavane sada bhakti-rase magna laiya si$ya-

vi§vanatha cakravartf si$ya kaila yata, sakale'i ha'ilena maha bhagavata 

65 
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3.1.1 ~I.J.adasa Dasa 
Kr~l).adasa Dasa is the author of numerous Bengali translations of the works 

of Visvanatha Cakravarti. At the end of his translation of Visvanatha' s M&ihurya

kadambinf Kr~l).adasa Dasa explicitly mentions Visvanatha Cakravarti as his guru: 

"This work, the M&ihurya-kadambinf has blessed the world. It was 

spoken by SrI Kr~l).a Caitanya through the mouth of Cakravarti. Thus 

lowly Kr~l).a Dasa utters the translation of the sixth nectar shower 

[chapter], meditating upon the feet of his guru, Srila Visvanatha 

Cakravarti." 3 

Kr~l).adasa Dasa is said to have composed Bengali translations of the 

following of Visvanatha' s works: Camatkara-candrika, Madhurya-kadambinf, 

Raga-vartma-candrika, Bhagavatamrta-ka1Ja,Bhaktirasamrta-sindhu-bindu, and the 

Ujjvala-nfla-ma1)i-kira1Ja. Also attributed to Kr~l).adasa Dasa is a verse translation 

and elaboration of Visvanatha' s Gauranga-smaral)a-mangala known as Gauranga

Zflamrta. 4 

3 ... srila visvanat/Ja-cakravartiguro ta/Jara cara.Qa dhyane 
$8$.fa amrta-vr.sti tara b.h8$a dina kr.sQa dasa b.ha.Qe. 

-quoted from Haridasa Dasa (1957: 1188). 

4 Haridasa Dasa ibid. 
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3.1.2 Kr~:r.iadeva Sarvabhauma Bhattacarya 

The document of 1712 mentioned above describes Kr~IJ.adeva Sarvabhauma 

Bhattacarya as one of the students of Visvanatha Cakravarti in the Gokulananda-jI 

kunja.5 Thus the documentary evidence suggests that Kr~IJ.adeva lived there in the 

kunja in Radha-kw}.c;la with Visvanatha, most probably as some kind of initiated 

disciple. 

In the traditional sources, there is a more colourful description of how 

Kr~IJ.adeva came to be living in the kunja of Visvanatha : 

A champion scholar from the East named Sarvabhauma Pandit arrived 

[in Braj] one day. He had heard of the name of Visvanatha 

Cakravarti. Having been victorious in all directions, he travelled with 

a retinue of horses, elephants, and riches. Many male and female 

slaves attended him. [He proclaimed:] "I will become the servant of 

whosoever can defeat me. But as of yet I have never met anyone from 

whom to take initiation ... " 

Finally he arrived in Radha-kw}.c;la and came upon Visvanatha 

Cakravarti bathing at the kwp;fo. He asked Visvanatha "Do you know 

where Visvanatha is?" 

Visvanatha replied "Who knows where he is! Just ask me whatever 

you wanted to ask him." 
"But I want to debate with him." 

"That's all right. Just debate with me. Don't stall." And he sat down 

right there on the bathing g hlit and said, "You just answer what I say." 

They debated at great length and the very person whom the pandit had 

come to defeat defeated him in debate. Thus Sarvabhauma Pandit 

became Visvanatha' s disciple and distributed all his wealth. For some 

time the pandit remained there and applied his mind to serving his 
6 guru ..... 

Although somewhat theatrical, this tradition certainly suggests that there was 

a formal relationship of initiation between Kr~IJ.adeva and Visvanatha. Also, 

5 Section 3.1. 

6 V.rndavana-dhiimanuragavalr Ch 32 (Sarvabhiimi Pa.IJ.<;lit Caritra): 

"sarvab.hiimipaQdit piirv te yak dig-vfja Ji ayau... . .. ko 'i din b.ha ~ tabe 

gur seva me man d.ina UJ~ 
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Kr~IJ.adeva seems to have had a good reputation as a scholar before becoming 
Visvanatha' s disciple. 

Whatever the case may be, Kr~IJ.adeva did not remain in Radha-kul}.ga for 

very long after 1712. By earlyl 715, he was in Jaipur receiving a grant of the income 

of the village of Bagodya on behalf of the deity Radha Vinoda-jI. The matter of a 

charitable grant for Kr~IJ.adeva Sarvabhauma Bhattacarya was raised(" araj pahOcl'} 

in April of 1715,7 and the order (hukam) was given that he should receive the 

revenue from the autumn harvest (Oct-Nov) of 1715. The official documents 

(praviino) were finalised in August of 1716.8 

The grant given to Kr~IJ.adeva was a particular type called "pw:iya udik", 

meant to ensure the sustenance of religious figures. In Kr~IJ.adeva' s case, the total 

taxation revenue from the village of Bagodya (Rs. 1,375 p.a.) was allocated to him. 

According to Horstmann, the particularity of a pu7Jya udik grant was that the 

benefactor had previously made a solemn vow ( sankalap) in ritual fashion taking a 

palm full of water (udak) and other auspicious ingredients such as sesame seeds.9 

In this case, Maharaja Jai Singh had previously dedicated the revenue of the 

village to the supreme lord (paramesvara) in the holy place of pilgrimage, Prayaga, 

at the confluence of the Ganges and Y amuna Rivers; this would tend to support the 

ritual nature of the act. 10 

This grant marks the beginning of a long public career for Kr~IJ.adeva in 

Jaipur as one of the theological counsellors of J ai Singh II. 11 In fact, it was a period 

of rapid expansion in the relationship between the whole Gaupya sect and the state 

of Amber/ Jaipur. It was shortly after this, in 1716, that Sawai Jai Singh dedicated 

the village of Ghol~ to the service of Radha-Gokulananda-jI, the deity worshipped 

7 

8 

9 

10 

11 

Cait sudi 11 samvat VS 1772 {Sunday 14th Apri11715 AD}. 

Bhiidva sudi ll, VS 1773 {Friday 28th August 1716 AD} from Jaipur 

State Archives NP vol. 17 p. 811. Volume 19. p 247 mentions apravano 

inAsoj budi 10samvat1772 {26th June 1715}, but this is probably an 

earlier step in the administrative process connected with the issuing of a 

pravano. See Horstmann (1999: 49-61) for a description of the process. 

Horstman 1999 p. 37. 

Mah budi 14 VS 1771 {Sunday 3rc1February1715 AD}, Jaipur State 

Archives NP vol. 17 p. 811. However, volume 19 p. 247 says "Bhiidva 

budi 8 samvat 1771 kii ne srf parmesur mimit sanka,lap huvo" {Sunday 2nd 

September 1714 AD}. 

Horstmann 1996 p. 193 fn 29. 



SECTION 3.1 - Disciples: 1<!'~1,1.adeva Sarvabhauma Bhattacarya 69 

by Kr~IJ.adeva' s guru Visvanatha Cakravarti. Horstmann feels that 1713 marks a 

turning point in the influence of the sect in Jaipur, remarking that at this time 

Govindadeva-jI emerged as the presiding deity of the royal house of Kachavaha. 12 

In 1715 when Kr~IJ.adeva received his grant for the worship of the deity, the 

city of Jaipur was only jungle, and Govindadeva-jI had just arrived in the Kanaka 

V:rndavana site on the Man Sagar lake between Amber and the future Jaipur. 13 

Kr~IJ.adeva' s grant was somehow connected with the worship of the deity 

Radha-vinoda (also called "VinodI-lfil-jf'). This is evident from the fact that the 

priest who maintained the temple in Kr~I).adeva's absence applied successfully to 

have the grant transferred into his own name. 14 Kr~IJ.adeva had established a temple 

for VinodI-lfil high on a hill overlooking the Jai-nivasa gardens, which eventually 

formed the heart of the new, city. Subsequently this temple was transferred to the 

RamanandI sect, and eventually a deity of Sita-Rama was installed there. 15 That 

temple still exists today on the hill behind the Puram Basu in Jaipur. 16 

However, for thirty years (1715-1745) Kr~I).adeva was officially the mahant 

of this Radha-vinoda-jI temple and played an influential role as advisor of J ai Singh 

II. 17 The inquisitive maharaja of Jaipur commissioned a series of three works from 

12 

13 

14 

15 

16 

17 

ibid., p. 19 

R. Nath 1996 p.174-175. 

Pravano saptI Kartik budi 8 VS 1802, Jaipur State Archives NP vol 17 p. 

248. 

Pravtino saptz Pos sudi 6 VS 1802 {14th December 1745}, Jaipur State 

Archives NP vol 17 p. 248. More details below. 

A.K. Roy 1978 p. 191-2. Roy also mentions in passing this connection 

with the old Radha-vinocfi-lfil temple. The documents speak of a temple of 

Sita-Rama, whereas Roy reports that this temple holds JanakI-Rama 

deities. The other major RamanandI temple of Sita-Rama is in Galta. 

Kf~I}.adeva had a second residence in Kama (near Radha-kUIJ.Qa in Braj) 

and was there connected with the Madanamohana temple as indicated by 

Horstmann (1999: 22). The Kf~I}.adeva-related documents published by 

Habib (1996) all come from the Madana-mohana collection. The 

documents available from the Jaipur State Archives link him with the 

temple of Radha-vinoda (sometimes called Radha-Vinocfi-lfila). 



70 THE ERA 

Kr~I).adeva: Karma-vivrti, Jiiana-vivrti, andBhakti-vivrti. 18 These works teased out 
the implications of three important aspects of the Gaupya vai~I).ava faith, namely, 

works, knowledge, and devotion. 

In 1723 Kf~I).adeva also composed the ecumenical work, 

Siddhantaikyaprakasika, which seems to have been directly commissioned by the 

maharaja in his quest to establish some unity amongst the rival sects. 19 A 

contemporary record suggests that the group of four works represent a kind of 

collaboration of the two men: 

Siddhantaikyaprakasika, Karma-vivrti, Jiiana-vivrti, and Bhakti-vivrti 

- in these four books Kr~I).adeva Sarvabhauma Bhatt.acarya, at the 
behest of His Royal Highness, has synthesised all holy books, and we 

are in full agreement with whatever is in those works.20 

The king was interested in how the devotional religion of Cai tan ya was to be 

practised in harmony with the established norms of Hinduism and within the social 

structures of the day. On one occasion the Maharaja seems to have solicited an 

official opinion from the Bhattacarya on whether devotees were still eligible to 

perform the works of karma-yoga. The Bhan,acarya replied, 

18 

19 

20 

A person may be a fit candidate to perform the activities of pure 

bhakti according to the rules and regulations of scripture, and yet if 

his faith has not become strong, he may still retain a very slight 

candidacy for the activities of the path of karma. This is the opinion 

Mss # 2641, 2642, 2645, 2694, 2695, 2701 in the Jaipur Pothikhana 

Catalogue (Bahura 1976: 226). 

Horstmann 1994b p.58, 1996 p. 193 fn29, 1999 p. 22 fn79, and 

forthcoming. In Bahura' s catalogue, the Sidhantaikyprakasika is not listed 

as one of Kr~I.J.adeva's works but simply as a work commissioned by Jai 

Singh (Bahura 1976: 124). However, the contemporary records below 

confirm that the work was authored by Kr~I.J.adeva Sarvabhauma 

Bhanacarya. 

Letter of deliberation, Asvin sudi 5 VS 1789 {24th September 1732}, 

document held at SKS, reproduced by Bansal 1980 p. 501. A similar 

statement is found from the son of Kr~I.J.adeva Sarvabhauma Bhattacarya 

in the Maharaja Sawai Man Singh II Museum KD # 1523, dated Baisakh 

budi 11 VS 1793 (6th April 1736). 
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of Sn Kr~:t;1.adeva Bhattacarya. 21 

This was in fact a very diplomatic response to his patron who was both a bhakta of 

Govindadeva and a king interested in the social and ritual activities of karma-yoga. 

This accommodating stance had already been spelt out in fine detail by Kr~:t;1.adeva' s 

guru, Visvanatha Cakravarti, in his commentary on the Bhagavad-gltli which is the 

object of the current dissertation. 22 

The City Palace Museum in Jaipur holds records of the maharaja's private 

correspondence. These records show that on several occasions the maharaja 

canvassed the opinion of Kr~:t;1.adeva Bhattacarya on theological matters such as the 

duties of devotees or more philosophical questions such as the basis of bhedabheda 

philosophy espoused by the Gaupya sect. 23 

In 1719 and 1735 Jai Singh sent Kr~:t;1.adeva to Bengal to canvass the opinion 

of Gaupya vairJ:iavas on controversial theological topics. J ai Singh was trying to 

establish some kind of religious and moral consensus, and he sent Kr~:t;1.adeva 

Bhattacarya to the courts of various maharajas to discuss draft resolutions with the 

court pandits. A.K. Roy cites the documents of a conference around 1719 in which 

Kr~:t;1.adeva was the sabhlisad, "the assistant-chairman of the assembly". After the 

decision of the assembly had been reached, Kr~:t;1.adeva was deputed to Gau:ra-desa 

(Bengal) to present the conclusions of the assembly. The Nawab of MurSidabad 

presented the matter to his court pandits, who rejected the proposal and sent their 

conclusions back to Jaipur with Kr~:t;1.adeva. 24 

Some time later, in 1735, the Bhattacarya was again sent out to represent the 

opinions of Sawai J ai Singh. On this occasion the court pandits of Vishnupur wrote 

back saying that they were "agreeable to the decisions of Rajadhiraja Jai Singh, so 

kindly sent here. Other facts will be explained by the Rev. Bhattacarya. "25 It would 

21 

22 

23 

24 

25 

Maharaja Sawai Man Singh II Museum: Kapaddvara Documents # 1517 

(undated). (reproduced by Bahura & Singh (1988) plate 143). 

See Visvanatha's comments on verse 3.26. 

Maharaja Sawai Man Singh II Museum: Kapaddvara Documents # 1504, 

1517, 1525, 1526. 

A.K. Roy (1985: 85) says that the documents of a conference in this 

connection were registered on 17 Phalgul) BS 1125 { 15th February 

1719AD}. 

Maharaja Sawai Man Singh II Museum KD Documents # 1504. 

Translation of G.N. Bahura. 
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appear that Kr~IJ.adeva Sarvabhauma Bhaitacarya was sent out to collect these 
sammati-patra for Jai Singh. He was also trusted to verbally convey the 

conclusions. 

There are many such sammati-patra in the personal letter collection of Jai 

Singh. The maharaja seems to have been particularly interested in getting 
confirmation for his religious proposals from the courts of other vai$~ava kings. As 
well as the above examples, there are also statements of opinion from "the Pandits 

and considerate learned persons of the court of Sn K.Irti-candra Nrpati of Burdwan", 

from twenty three pandits of the court of Raja Kr~IJ.a Candra Rai of Navadvipa, from 

thirty vai$~avas of Navadvipa, and from Sn Kr~IJ.a Rama Sharma of Saidabad. It is 

conceivable that K.r~IJ.adeva was instrumental in canvassing many of these opinions. 
Jaipur was not the only place of residence for K.r~IJ.adeva. It would appear 

that he shared his time between Jaipur and Braja. In 1716, he purchased a haveli 
(residence) in Kaman, a town in the north-east of Braja near Barsana and 
Nandagao. 26 He seems to have enjoyed the favour of the prince in charge of Kama, 

Maharaja Jait Singh, because the maharaja ordered the clerks of the revenue office 

to exempt Kr~IJ.adeva from one fourth of the sale price of the haveli. 27 

Kr~IJ.adeva was not a recluse; in fact he acquired quite a portfolio of property. 
A year later he purchased the shop and house next door with the assistance of 

Madhusfidana, the revenue officer of the Govindadeva-jI temple. He also owned 

properties in Barsana and Vrndavana.28 

In 1723 the Bhattacarya received another grant of land to supplement his 

already healthy income. We have already noted that K.r~IJ.adeva received 
subventions from the maharajas of Jaipur and Kama. This time he received a 

"madad-i ma' ash of 51 bighas" from Badam Singh. 29 In June of the previous year 

Badam Singh, leader of the rebellious Jat race of Braja, had capitulated to Jai Singh, 

26 

27 

28 

29 

Decree of Jait Singh dated 19 Shawwfil AH 1129 (Horstmann 1996 

p.191). 

Decree of Jait Sing 18 Ramazan AH 1130 (ibid and SKS). The block was 

246 square gaj (1 gaj = approx 1 yard). The sale price was Rs. 163/12 

annas, from which a discount of Rs. 41/15 annas was taken. The eastern 

boundary was shared with Se!h Lal and Bhagavan Seµi, the south side 

with the Sarai Road, the north side with Lfilu Banahnu Tambodi, and the 

west side with Gokul Banahnu and Ram Brahman's place. 

Documents from Habib (1996: 146). 

Ibid. 
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which ushered in an era of peace and prosperity for the region. 30 K.r~l)adeva seems 

to have been one of the first to benefit from this new atmosphere. 

The grant received was a "madad-i ma' ash" (literally "income assistance"), 

a type of grant inherited from the Islamic tradition, which was offered to religious 

people to give them a source of income. In this case it was a grant of 61 bighas of 

cultivable land (approx. 30 acres) in the district of Mangotla, from which Kr~l)adeva 

would receive revenue without being able to evict the existing cultivators. 31 

In 1725 the personal minister (divan) of Jai Singh II gave Kr~l)adeva official 

sanction to procure red stone from imperial quarries in Bayana to restore a temple 

of Radha-kanta-jI in V flldavana. 32 

In that same year Kr~l)adeva returned to Jaipur several times, perhaps in 

connection with some official work for the maharaja. He was received in court on 

two occasions, and in accordance with the traditional formal protocol was offered 

cloth to the value of eighty-five rupees.33 That represented quite a substantial sum, 

considering that a few years previously he had purchased a residence in Kaman for 

150 rupees. 

It was around this time that Kr~l)adeva wrote several of his books. 

Horstmann gives 1723 as the date of composition for the Siddhantaikya-prakiUika. 

That group of four works commissioned by the maharaja does not appear to have 

been widely circulated in the greater Gaupya community, as sectarian lists of his 

works do not mention them. 34 

The Dhaka University holds a ms of Kr~l)adeva's Padanka-dutam which is 

dated 1723.35 According to Haridasa Dasa, the work was composed in that year in 

30 

31 

32 

33 

34 

35 

V.S. Bhatnagar 1974 p. 164-5. 

Horstmann 1999 p. 35-6. 

Documents from Habib 1996 p. 146. This is more likely to be the fort

like red stone temple of Radha-kanta in Jao (Javat or Yavata) not far from 

Kr~~adeva's place of residence, Kama (Entwistle 1987: 386). Such a 

temple is not known in Vrndavana. 

Jaipur State Archives DK, vol 15 p. 122. 

Haridasa Dasa 1957 p. 1190; D.S. Dasa 1992 p. 96-98. The four works, 

namely Siddhantaikyaprakasika, Karma-vivrti, Jiiana-vivrti, and Bhakti

vivrti, are discussed above. 

MS# 200A, dated 1645 SS (Parvin [1994: vol 2]). 
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Navadv1pa (Bengal).36 This may well have been on one of Kr~Q.adeva's trips to 
Bengal as religious envoy of Sawai Jai Singh. The Padfuika-dfitam is an original 
literary work of the duta-kavya genre, similar in format to Rfipa Goswami' s Harhsa

dutam. 

Haridasa Dasa mentions that Kr~Q.adeva Sarvabhauma Bhattacarya wrote 

commentaries on Visvanatha' s Kr$~ta-bhavanii.mrta, Rfipa' s Vidagdha-madhava, 

Baladeva's Prameya-ratnavalf, and possibly Kavi KarQ.apura's Alankara

kaustubha. 37 D.S. Dasa adds to that list a commentary on Visvanatha' s Stavamrta

laharr, as well as a commentary on Baladeva' s Aisvarya-kadambinr. The 
authenticity of the latter work needs to be questioned, since Kr~Q.adeva had passed 
away by at leastl 749, but Baladeva's Aisvarya-kadambinfwas not composed until 
1779.38 

Haridasa SastrI has published an edition of Visvanatha' s Sankalpa-kalpa

druma with a commentary by Kr~Q.adeva Sarvabhauma Bhattacarya. 39 

By 1732, Kr~Q.adeva' s fame amongst the Gaupya community was well 
established. It was in that year that a royal assembly in Sawai Jai Singh's court 
declared the teachings of Rfipa Kaviraja heretical. On that occasion, when the 
assembly wanted to give examples of orthodox Gaupya theology, Kr~Q.adeva was 
cited as an authority along with other illustrious Gaupya teachers such as Rfipa, 

Sanatana, and Jiva. Obviously the involvement of Jai Singh in the production of 

four of Kr~Q.adeva' s works made those particular works eminently quotable in a 
debate held in Jai Singh's own assembly hall. Regardless of that political factor, it 

is fairly clear that Kr~Q.adeva was regarded by his peers as an authority on Gaupya 

36 

37 

38 

39 

Haridasa Dasa 1957 p. 1588; D.S. Dasa 1992 p. 96. 

Haridasa Dasa 1957 p. 1190. Some of these works are "signed" by 

"Vedanta-vagisa", which is said to be a pen-name used by Kr~Q.adeva. 

For the date of Kr~Q.adeva' s death see below. The date of the Aisvarya

kadambinz is clearly spelt out in the colophon: " ... bhu-viyat-sindhu

fasiinka-sake .... " (= SS1701=1779AD). The final verse of the Aisvarya

kadambinz mentions that the work was composed by the grace of 

Sarvabhauma Prabhu. Again, given the date of composition and the date 

of death of Kr~Qadeva, that reference must be some posthumous tribute to 

Kr~Qadeva, or it may mean that this work had been suggested by 

Kr~Q.adeva before he passed away but not actually composed until some 

time later. 

"iti frz-kr$1J.adeva-sarvabhauma-bhatfiiciirya-krtii sankalpa-kalpa

drumasya tzka samiiptii. " 
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theology. 40 

By 1735 we see that Kr~Q.adeva' s son, Rama-natha Deva Sanna, had also 

emerged as a public figure in Jaipur. In April of that year Rama-natha addressed a 

letter to Jai Singh concerning the treatises compiled by his father and Jai Singh. It 

would seem that by this stage, Kr~Q.adeva' s son had already begun to share some of 

the responsibilities and offices which had been assumed by his father. Kr~Q.adeva' s 

position seemed ready to be passed down from generation to generation. 

However, the last years of Kr~:Qadeva's life did not run so smoothly, and his 

position seems to have disappeared completely. A certain amount of political 

intrigue is to be expected with the transfer of such large amounts of money and 

prestige. In this case we do not have the full story, only fragments as they appear 

in the various applications made at court. 

In 1745, a year or so after the death of Jai Singh II, a petition was tabled 

through the long-serving diwlin of the Jaipur court, Raja Ayamal. Evidence was 

produced that now Virajananda was doing the sevli for Radha-vinodI-lfil, and 

therefore Virajananda requested that the grant which had previously been given to 

Kr~:Qadeva Sarvabhauma Bhattacarya should be transferred to his own name.41 

This petition was accepted, and by the force of a royal parvlino, Virajananda 

received that income from autumn (month of Kartik) of 17 45. 42 He was successful 

in getting transferred into his own name not only the village which provided the 

income but also the temple gardens and land. 43 

Just a few months later, the new mahant, Virajananda, returned to the court 

with another petition. Since the last application, apparently "Thakura-jf' (Radha

vinodI-lfil) had gone to Vrndavana, and Virajananda had decided to establish deities 

of Sita and Rama in their place. He therefore requested that the grant which he had 

just transferred from Kr~:Qadeva' s name to his own name should now be associated 

40 

41 

42 

43 

Bansal 1980: 504-6; Haberman 1988 p. 103. Dr. Bansal kindly gave me 

a copy of the document of the settlement of the assembly. It is dated 

September 1732 AD (Asvin sudf 5VS1789). Details in section 3.2 below. 

Jaipur State Archives NP vol. 19 p. 247 

Jaipur State Archives NP vol. 19 p. 248, Parvano sabatf Kattf budi 8 
VS1802 {18th October 1745}. 

Jaipur State Archives NP vol. 17 p. 812. "bhog ka gii'v vii bag va dhartr' 
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with the new deities of Sita-Rama rather than with Radha-vinodI-lal.44 

His request for a new parvano detailing the new arrangement was accepted, 

and the new deities under his charge now received the full income from the village 

of Bac;lodya (Rs. 1375 p.a.). 

What exactly was happening on Kf~l}.adeva' s side during all this is not at all 

clear from the available evidence. The next we hear from that side is in 17 49, when 

V rndavana Bhattacarya, Kf~l}.adeva' s grand son (dohita) appeared in the Jaipur court 

and explained that Kf~l}.adeva Sarvabhauma Bhanacarya had passed away. 

Vrndavana Bhattacarya laid claim to the grant which had previously been given to 

his grandfather.45 It thus appears that Kf~l}.adeva Bhattacarya and his son, Rama

natha deva Sarma, had both died. Now the son of Kf~l}.adeva's daughter was the 

eldest male heir and was in a position to claim the grant. 

We had observed above that in 1735 Rama-natha, the son of ~l}.adeva, was 

emerging as a successor, and we would have expected Rama-natha to claim his 

father's post. But it appears that Rama-natha died before his father, because he 
made no such claim on his father's post. It was Rama-natha's sister's son, 

Kf~l}.adeva' s grandson, who made the claim. 

It is not exactly clear when Kr~Q.adeva passed away. From the documentary 

evidence produced above, however, it appears that he died between 1745 and 1749. 

In 1745 Virajananda claimed Kr~Q.adeva's right to the income of the VinodI-lal 

temple simply because he was the one now doing the service. No mention is made 

of Kr~t;ladeva having passed away. 46 The deity was then recalled to Vrndavana, and 

only in 1749 does Kf~J).adeva's grandson appear on the scene reporting the death of 

his grandfather and claiming the hereditary grants: 

44 

45 

46 

"Ab fhakur-j'f §rz bindraban-j'f padharya" - Jaipur State Archives NP vol. 

19 p.248. No precise date is given, simply: "ibtaday samvat 1802 the 

hasil havalo karbo kfjyo mukarara ga'v tan 1375 ko 1." which could be 

anytime between the previous decision (October 1745) and March 1746 

when the new calendar year began. 

Jaipur State Archives ibid p. 249 and vol. 17 p. 814: "vindraban 

bhatacarij hazur ayo so ibtadaya sakh syala samvat 1806 the pravano 

sabati karabo ka umedvar so ... " 

A similar situation is described below in Section 3.1.3, where 

Vidyabhii~at)a Swami's post is successfully claimed by one Visvambhara 

because Vidyabhii~aQ.a Swami had left his post and Visvambhara was the 

one actually doing the service. Vidyabhii~aQ.a subsequently claimed the 

post back. 
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... By power of the royal edict of Kartik k. 8, 1802, { 18th October, 

17 45AD} the mahant in question [Virajananda] received the revenue 

of the village because he was performing the service for SrI Radha

vinocfi-lfil. Then Thakur-jI [VinodI-lfil] graced Vrndavana with his 

presence, and in his place Mahant Virajananda established the deities 

of Sita-rama in the temple, and he desired to get a royal order re-made 

[for revenue for the new deities]. This was issued from 1745 with 

respect to the village in question of the value of 1375 r/. In the 

meantime, a written statement was issued to the effect that the village 

in question had been granted to Virajananda. Then Kr~Q.adeva 

Sarvabhauma Bhattacarya passed away, and his grandson, Vrndavana 

Bhattacarya, came to court and laid a claim for the revenue of the 

village from the winter crop of 17 49 ... 47 

77 

Even though the letter of 173548 suggests that Kr~Q.adeva' s son Rama-natha 

was by then active in Jaipur affairs, there is nowhere in the very detailed documents 

47 

48 

Jaipur State Archives NP vol. 19 (tfiluka HavelI) p. 248. Also vol.17 p. 

813-814. 

" ... age ga'v majkur mu'afik pravano sabatr karar kartz budi 8 

samvat 1802 the Thakur-jf srz radha vinodz laljz kz seva me' 

mahant majkur kai havale karz hf tab su pave cha so. ab thakur-jf 

to §rzbindraban-jz padharyo ar thakur-jz srf sftaram jf mahant 

viarajanand-jf mindar me' birajman kiyo so pravano fer karayo 

cahe so ibtaday samvat 1802 the hasil havalo karbo kfjyo 

mukarara gav tan 1375ko1. farad hu'fjyo bzc me' mahant 

virajananda-jz ne diyo cho so. ab kisandev sarbhom bhatacaraj 

kalvas huvo ar dohito birandaban, kisandev sarbhom bhatacaraj 

ko, hazur ayo so ibtadaya sakh syala samvat 1806 the pravano 

sabati karabo ka umedvar so ... " 

Dr. Prof Horstman has mentioned to me in personal correspondence that 

there are documents in the possession of the present RamanandI mahant 

which might indicate earlier dates for this affair (ca. 1722). Not having 

access to those documents for this project, I have not been able to attempt 

to reconcile them with the Jaipur State Archives documents which clearly 

date these events around 17 45-17 49. Further research will no doubt 

clarify the matter, and in turn uncover new questions. 

Maharaja Sawai Man Singh II Museum KD # 1523, dated Baisakh budi 

11 VS 1793 (6th April 1736). 
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any reference to the estate of Kr~I).adeva passing to Rama-natha. When Kr~I).adeva' s 

grandson claims the grants of the Vinocfi-Hila temple, he claims them on account of 

the death of his grandfather. 

From the scant evidence available, it is not clear why Kr~I).adeva left his post 

vacant in Jaipur, especially if he had a grandson and perhaps a son who were fit to 

carry on. One could assume that he originally planned to return. Also, the 

arrangement and relationship between Virajananda and Kr~I).adeva is very uncertain. 

Whether or not Kr~I).adeva approved of Virajananda talcing over the grant in 1745 

is not explicitly mentioned in the documentary evidence, but it seems plausible that 

he did not approve at all, because only months later the deities were recalled to 

V:rndavana. 

In any case, the Jaipur state administration was now in a fix. It had 

transferred Kr~I).adeva' s grant over to Virajananda, and had tied the grant up with the 

worship of the Sita-Rama deities. It had even handed over the temple land and 

gardens. And now a descendant of Kf~I).adeva had appeared on the scene wanting 

to re-claim his grandfather's grant. This claim was upheld by Isvara Singh, the son 

and successor of Jai Singh II. Thus from 1749 Kr~I).adeva's grandson was able to 

receive the income from the villages of Bac;lodya, Karjoli, and Lohar Baro.49 

We noted above that the type of grant which Kr~I).adeva was enjoying was a 

pw:iya udik. As a general rule, the pw:iya arath and pw:iya udik grants were granted 

in perpetuity, and thus it is not surprising that the grandson of Kr~I).adeva should 

have been able to re-claim the grant. What was perhaps unusual about this decision 

was that the post of mahant was passed on through a female descendant. In the 

Gaupya sect, a daughter had no rights of succession, nor her son.50 

In late 1750, Madho Singh came to the throne in Jaipur, and V:rndavana 

Bhattacarya came to the court shortly afterwards to have his grants ratified by the 

new monarch, as was the custom for all grant-holders upon the coronation of a new 

49 

50 

Jaipur State Archives NP vol. 19 p. 249, vol. 17 p. 814, and NP Thakura

dvara volume p. 66. These documents seem to have been drawn up in 

VS 1806, with the arrangement coming into effect with the winter harvest 

ofVS1806 (1749 AD): "hukam huva ibtaday sakh syalu samvat 1806 the. 

pravano sabti likho mukarara ga'v tan darovast ek 1. pravano sabtf 

karar mitf bhadva budi 4 sal samvat 1805" (note: this is the harvest year) 
{2nd August 1749}. 

This fact was explicitly stated in the documents concerning one Gopinatha 

(Habib 1996: 140), who came to Vrndavana to claim his maternal 

grandfather's position, but whose claim was not accepted. Instead, the 

lineage was traced through the male relations of his grandfather. 
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maharaja.51 

Meanwhile, a disciple of Virajananda named Balananda had succeeded to the 

position of mahant of the RamanandI Sita-Rama temple, and he began to have a 

strong influence on the new king. 

The court records of the time show that the new maharaja held Bfilananda in 

great esteem: 

On Cait budi 8, VS 1809 {27th March, 17 53} the maharaja himself 

went to the camp of Balananda to pay him his respects, and gave him 

his offering of ten Mohars and two coconuts. The maharaja received 

the blessings of Bfilananda and gave him his offering of ten Mohars 

and two coconuts. The maharajareceived the blessings ofBaJ.ananda 

and a "dupatta" and "Prasada". Thereafter, the maharaja used to go 

to Balananda every year to give his offerings and receive Bfilananda' s 

"Prasada ". 52 

Shortly after Madho Singh ascended the throne, BaJ.ananda-jI contested the 

previous monarch's decision to return the grants to K.r~l)adeva's grandson. As 

leading student and heir of Virajananda, Bfilananda claimed the grants for himself. 

The matter was settled in favour of BaJ.ananda-jI. From the winter harvest of 1752 

onwards, the revenue from three villages, Ba<;lodya, KarjolI, and Lohar Baro, was 

awarded to BaJ.ananda-jI for the worship of Thakura Sita-Rama-jI.53 

This is the same Bfilananda who later became a very influential leader of the 

RamanandI sect in Jaipur and Braja.54 He is said to have mobilised the RamanandI 

ascetics into small armies.55 Balananda became a very significant player in Jaipur 

51 

52 

53 

54 

55 

Jaipur State Archives NP vol. 17 p. 809 and vol. 19 p. 251. 

Jaipur State Archives DK vol. 31p.669 (quoted from A.K. Roy 1978 p. 

193). 

"ibtidiiy siikh unhiilu samvat 1809 mahant Biiliinandajz kai thaharyo": 

Jaipur State Archives NP vol. 19 p. 252; vol. 17 p. 815; vol. 

'fhakuradvara p.67; vol. 24 p. 445. 

Mital 1969 p. 209; A.K. Roy 1978 p.191-194; Entwistle 1987 p. 193. 

Horstmann 1987, 1994 b) 49-67. 

This surely did not happen in 1713 as described by G.S. Ghurye (quoted 

in A.K. Roy 1978: 192). As documented above, Bfilananda-ji did not 

succeed Virajananda-jI as mahant until around 1749. Other details are 
(continued ... ) 
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politics. Some say that he even became the guru of Maharaj a Madho Singh, 56 but a 
formal guru/disciple relationship probably did not develop until the next generation, 

i.e, between Govindananda and Prata.pa Singh. 57 

There is no evidence that Kr~IJadeva's grandson got anything in place of the 

grants which were transferred to Balananda's name.58 The deities ofRadha-vinoda 

seem to have received another grant, albeit a few years later, in 1760.59 The grant 

this time was an "inam", or "gift", which is more a reward than a grant. It is 

perhaps of a lower category, because it is not given in perpetuity.60 

According to A.K. Roy, it was in this year that VinodI-lala-jI returned to 

Jaipur.61 It is not known exactly where the temple was situated at that time. It 

seems likely that the temple was in the Purfuµ-bastI (Old Quarter) near the Chandpol 

Gate. In the Jaipur State Archives there is an ambiguous reference in 1761 to 

Radha-VinodI-lala residing in the Purfuµ-bastI (Old Quarter) in Jaipur.62 There is 

also a reference in 1780 to the king and Balananda-jI meeting at Chandpol on the 

way to the VinodI-lal temple. 63 According to oral tradition, eventually a high 

government official donated his own residence opposite the Tripolia gate to VinodI-

55 

56 

57 

58 

59 

60 

61 

62 

63 

( ... continued) 
given by A.K Roy. 

A.K. Roy ibid. 

Horstmann [forthcoming] p.143. 

Jaipur State Archives, NP vol. 24 p. 445-6. 

Phiilgw:i sudi 3VS1817 {9th March 1761} -Jaipur State Archives NP. 

vol. Thakuradvara p. 67. 

Horstmann 1999 p. 37. In private correspondence Professor Horstmann 

informed me that documentation of this grant in the Daftar Mavajana 

Khurd characterises this grant as a bhog grant (to provide food offerings 

etc. for a diety), which in the circumstances would be more logical. 

A.K. Roy 1985 p. 61. Of course Roy assumes that this is Radha-vinoda's 

first trip to Jaipur. The documentary evidence cited above makes it 

abundantly clear that Radha-vinodI-lfila had previously been in Jaipur 

from before 1715 until 1745. 

Jaipur State Archives NP, Thakura-dvara vol. p. 72. ("iigai viriijamiin 

kasbii savii'Tjaipur mai purii1Ji basatTmai cha"). 

Jaipur State Archives DK vol. 31 p. 681 (quoted in Horstmann 

[forthcoming] p. 151). 
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lfila. That is where the deities presently reside. 

Maharaja Madho Singh does not seem to have been inimical to the Gaupya 

devotees, and it would be prudent not to read too much into the limited detail 
available to us in the archival documents.64 The "competition" between the Gaupya 

sect and the RamanandI sect is also a subtle question which cannot be fully 
described within the scope of the present work.65 Nevertheless, it is certain that the 

Gaupyas in general and l(r~Q.adeva Sarvabhauma Bhanacarya in particular benefited 

during the reign of Jai Singh II. However, Madho Singh's favour towards 

Bfilananda seems to have swung the balance back in favour of the RamanandI sect, 

and the temple on the hill in the south western part of Jaipur seems to have been a 

symbol of that sea-change. 

64 

65 

Cf. the favourable treatment of Vidyabhii~aIJ.a Swami during this period 

(section 3.1.3 below). 

For which see Horstmann (1994b), (1999: 6) and (2000). In this regard 

Horstmann also refers to an unpublished MA thesis of Clementin-Ojha on 

the rivalry between sects in Jaipur. This important work has since been 

published as Le Trident au Palais: Une Cabale Anti-vishnouite dans un 

Royaume Hindou a l'Epoque coloniale, Paris 1999. 
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3.1.3 Baladeva Vidyabh~ai:ia 

Another famous disciple of Visvanatha Cakravarti was Baladeva 

Vidyabhu~aI).a. Baladeva refers to himself as Visvanatha' s student in different 

places of his commentary on the Bhiigavata-purii7Ja. For example, at the close of 
the first chapter he writes: 

Thus ends the first chapter of the V ai~l)avanandinI commentary 

written by Baladeva Vidyabhii~aI}.a, student of Visvanatha 
Cakravarti. 66 

Further on, in the tenth skandha, when Baladeva pays respects to those who 

gave him inspiration in writing his commentary on the Bhiigavata-purii1Ja, he 
mentions Sanatana, Sridhara, and Visvanatha. 67 

It is unlikely that the relationship of teacher and student between Visvanatha 

and Baladeva was ever formalised by a mantra initiation. Traditional sources 

suggest that the basis of the relationship was that Baladeva studied the Bhiigavata
pura7Ja under Visvanatha. Tribute to Visvanatha appears often in Baladeva' s 

commentary on the Bhagavata-purii7Ja, but such tribute is not found elsewhere in 
Baladeva' s works. 

Baladeva' s formal mantra initiation is traditionally said to have been from 
within the Madhva sampradiiya. Traditional sources seem to agree that Baladeva 

was born in the Bfilesvara district of Orissa in a village near Remuna. He is said to 

have ben educated in grammar and rhetoric on the banks of the Cilkahrad River, 

after which he travelled to Mysore, where he studied the Madhva philosophy and 

eventually became a sannyasI in that order. From there he returned to Orissa and 

settled in a Madhva monastery in Puri. Baladeva is said to have come in contact 

with the Cai tan ya sect in Puri and become a student of Radha-damodara Goswami. 68 

66 

67 

68 

Some time later, Baladeva came to Vrn.davana, where he is said to have 

Vai$vavanandinr commentary on Bhagavata-puraQa 1/1 close: "iti 
vifranatha-cakravarti-si$ya-baladeva-vidyabhii$ii.'IJO--racitayam 
vai$1Javanandinyam ffkliyam prathamo 'dhyayal:z''. 

ibid. SkandhalO: "sanatana-frrdhara-visvanatha-daya-lavaJ:i samprati 
fakti-rasiJ:i ". 

S.N. Dasgupta 1922 IV p. 438; Sundarananda Vidyanoda 1951 p. 67; 

Haridasa Dasa 1957 p. 1292; Caturvedi 1976 p. 232; J. Sinha 1976 p. 87; 

Elkmann 1986 p. 25; D.S. Dasa 1992 p. 74. 
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studied the Bhagavata-puralJa under Visvanatha Cakravarti. When exactly 

Baladeva came to V:rndavana is not known, but it would appear that it was some 

time after 1712. In 1712, the Gaupya ascetics living in V :rndavana and Radha-kuI).c;la 

were asked to give their opinion on the correct behaviour for renunciants, and some 

sixty prominent Gaupya ascetics signed the declaration, including both Visvanatha 

Cakravarti and Kr~I).adeva Sarvabhauma Bhattacarya. 

However, Baladeva's name does not appear on that list at all. Both archival 

documents and sectarian tradition link Baladeva very strongly with the temple of 

Radha-Syamasundara. 69 However, in that document of 1712 we find no mention of 

Baladeva among the devotees living in the kuiija of Syamananda Gosa'I.70 This is 

not decisive evidence, because he may have been absent at the time of that debate, 

but it certainly raises the possibility that Baladeva had not arrived in V:rndavana by 

1712. 

Moreover, as Baladeva's death is documented in 1793, it is unlikely that he 

would have been born any earlier than 1700. In addition to this, tradition ascribes 

to him quite a full youth before arriving in V:rndavana: studying grammar in Orissa, 

training as a Madhva sannyasz in Mysore, returning to settle in Puri, becoming 

influenced by the Gaupya sect there, studying under Radha-damodara Dasa there, 

and then finally travelling to Braja. 

In the absence of any positive evidence, it is difficult to propose a date for 

Baladeva' s arrival in Braja before 1730, taldng into account that it is likely that he 

was born after 1700 and that it would take him thirty years to achieve everything 

ascribed to him by tradition before coming to V:rndavana. 

Such a proposition finds indirect support in the absence of references to 

Baladeva in available documentary evidence until 17 41 and the absence of any dated 

works before 1764.71 Of course, earlier dates are possible, but we simply do not 

have evidence of them. 

One of the earliest works written by Baladeva would seem to be a 

commentary on the Brahma-sutras commissioned by the maharaja of Jaipur. In the 

personal library of the maharajas of Jaipur we find a manuscript of a terse sutra-wise 

69 

70 

71 

Documents will be cited below. Traditional evidence is reported by D.S. ~ 

Dasa (1992) and Caturvedi (1976: 233). 

Nor is there mention of any of the aliases which are advanced for 

Baladeva: Govinda Dasa, EkantI-govinda Dasa, Damodara Vipra (cf. the 

above mentioned traditional accounts). 

Details below. 
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commentary on the Brahma-sutras called the Brahma-sutra-karika-bhii$ya. 72 The 

manuscript bears no date, but it seems obvious it was commissioned by Jai Singh II, 

who ruled between 1700 and 1743. Jai Singh commissioned a similar work in 

1730.73 It is likely that around this time, the maharaja amassed the formidable 

collection of Brahma-sfitra commentaries by various teachers from different sects 

which is still present today in the Pothikhana at Jaipur. It was perhaps at this time 

that the absence of a Gaupya commentary on the Brahma-sutras came to the 

maharaja' s attention and he commissioned Baladeva Vidyabhfi~al)a to provide one. 74 

Another work which seems to have been written in this early part of 
Baladeva's career is the Prameya-ratnavalr. The work itself bears no date, but there 

is a commentary on this work traditionally attributed to Kr~JJ.adeva Sarvabhauma 

Bhan:acarya,75 who died sometime before 1749.76 

Incidentally, provided the attribution of this work to Kr~JJ.adeva is correct, 

then one can be sure that the Govinda-bhii.$ya was also composed before 17 49, as 

the Govinda-bhii.$ya is mentioned in the first line of that commentary on the 
Prameya-ratnavalf: 

72 

73 

74 

75 

76 

A commentary on the Brahma-sutras called the Govinda-bha$ya was 

composed by Baladeva, the pure devotee of Govinda ( Govindaikanti), 

later known as "Vidyabhfi~aJJ.a". Then some of his disciples asked 

him about the philosophical underpinnings of that commentary, so he 

Maharaja Sawai Man Singh II Museum, Pothikhana Catalogue# 6079. 

Maharaja Sawai Man Singh II Museum Pothikhana Catalogue # 5850. 

Maharaja Sawai Man Singh II Museum Kapaddvara Catalogue# 1519. If 
the Gopinatha mentioned in this letter is the nephew of GopI-rama.I).a who 

died in 1718 (Habib 1996: 140), then it would appear that as early as 1718 

Jai Singh was considering commissioning a commentary on the Brahma
sUtras from the Gaupya sect. More details can be found in section 3.2 

below. 

The commentary closes with a verse which describes its author as 

"Vedanta-vagisa". Tradition within the Gaupya sect says that this is a pen 

name of Kr~IJ.adeva Siirvabhauma Bhattacarya (Haridasa Dasa 1957: 1191 

& D.S. Dasa 1992: 95). 

Refer to section 3.1.2 above. 
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summarised them [in this book] .... 77 

Although there is no available documentation concerning Baladeva 

Vidyabhii~a.IJ.a' s life before 17 41, it seems reasonable to assume that he was a very 

influential figure from quite early on in his career. 

In 1741, Maharaja Jai Singh visited Vrndavana and met personally with 

"Vidyabhii~a.IJ.a Swami". Vrndavana seems to have been Baladeva's place of 

residence around this time. On the occasion, the Swami organised a feast (mhaco ), 

and Jai Singh presented Vidyabhii~a.I)a Swami with one hundred rupees.78 

The feast, or "mhaco" (i.e mahottsava), mentioned in this document may 

well have been a particular feast prepared after the death of a religious dignitary. 79 

If that were the case, the meaning would be "Vidyabhii~a.I)a performed the mourning 

ceremony for the goswami". It is possible that Goswami Vidyabhii~a.IJ.a became the 

mahant of the Govindadeva temple in Vrndavana after this function.80 

A letter of 1742, written by several distinguished mahants to Jai Singh, 

describes Vidyabhii~a.IJ.a Swami as being responsible for the service of the 

Govindadeva temple in Vrndavana. Moreover, it seems that by this time Baladeva 

was already a recognised leader of the Gaupya sect, since in the same letter the 

custodian of the Govindadeva temple in Jaipur assured Maharaja Jai Singh that he 

and the other mahants would consult Sti Vidyabhii~a.I)a before appointing new 

mahants.81 

77 

78 

79 

80 

81 

Kiint'f-malii commentary on Prameya-ratniival'f verse 1: 

''vidyiibhil$a'IJ,iiparaniimnii baladeva-fr'fgovindaikiintinii brahma-sutre$u 

govindabhii$yii.bhidhiinarh vyiikhyiinarh viracitam. atha kaiscic chi$yair 

bhii$ya-prameyiil'}i paripr$fa/:t sa tiini sank$epa .... ". Details on the 

significance of the different names are given below. 

Jaipur State Archives NP vol. 5 p. 525: "Gusii''f Vidyiibhusa'IJ. Samvat 

1798: mitijefh sudi 10 ne' behalii the vidyiibhusa'IJ, vyandariiban-j'f me' 

gusii''f ko mhaco kiyii. tine 100" {25th April 1741 AD}. 

For this information I am grateful to Shivchand Tivari of the Jaipur State 

Archives, Bikaner, 

It is very interesting that Baladeva Vidyabhfi~aIJ.a should be described as 

Gusa'I (Goswami), when it is said that he was not born of Brahmin 

parents (eg., Elkmann 1986: 26). 

Maharaja Sawai Man Singh II Museum Kapadvara Catalogue# 1531 

Baisakh budi 6 VS 1799 {14th May or April 1742 }. The above details are 
(continued ... ) 



86 THE ERA 

The documentary evidence of the time also links Baladeva Vidyabhti~aJ.).a to 

the Radha-Syamasundara temple. This temple was situated in Vrndavana near the 

kuiija of Jiva Goswami. Baladeva' s connection with this temple can be traced 

through Radha-damodara, his guru from Puri, who was initiated in the line of 

Syamananda, the founder of the Radha-syamasundara temple in Vrndavana. 

The Radha-syamasundara temple in Vrndavana had been receiving pecuniary 

assistance from the Amber state since 1711.82 In that year, Jai Singh's younger 

brother, Vijai Singh, made a grant in favour of Radha-syamasundara-ji in 

Vrndavana.83 This was during a short period in which Vijai Singh had usurped 

power from his elder brother and was issuing royal edicts in his own name. 84 

There is no evidence that Baladeva was at all involved with these grants 

during this early period. As discussed above, evidence of his involvement has thus 

far only been found from 1741 onwards, and it is quite likely that Vidyabhti~aJ.).a 

Swami did not even arrive in Braj until well after 1711. 

The sanad of 1711 is evidence of Vijai Singh's general support for the 

Gaupya community, as it names three Gaupya deities (Govinda, Gopinatha and 

Syamasundara-raya) and assigns three villages (Oahara, Silimpur, and Balhero) to 

81 

82 

83 

84 

( ... continued) 
furnished by Horstmann (1996: 186), who seems to have had access to the 

original document. 

The Radha-syamasundara temple does not seem to have been a major 

temple prior to this. For example, in 1628 Radha-syamasundara was not 

mentioned in the documentation of a grant offered "to the temples situated 

in Mathura and V:rndavana" (document reproduced by Horstmann [1999: 

114-124]). 

11 Rajah A.H. 1123 according to Jaipur State Archives NP (pragana 

HiQ.QOQ.) p. 951, but 21 Ramazan A.H. 1123 (2nd November 1711) 

according to the bilingual sanad in Horstmann (1999: 212-215). 

Horstmann's previous index entry for this document (1996: 304) 

suggested that this temple was in Jaipur, but her later and more definitive 

work does not mention Jaipur (1999: 214-5, 373). This is more 

compatible with the document of Jaipur State Archives, which clearly 

mentions Vrndavana as the location ("thiikur frr syamasundar-jr birajmiin 

bindravan-jz'). 

The sanad begins, "srr mahiirajadhrraj mahiiraja-]T fri mrrja raja vijai 

syangh-jr devavacanat". Bhatnagar (1974: 38-40) gives details of Vijai 

Singh's diplomacy. Horstmann (1999 :208-11) reproduces another bi

lingual sanad issued as a "royal order" of Vijai Singh. 
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them. From the Jaipur State Archives document, it is clear that this was not a shared 

grant, but that each temple received one village. The third village, Balhero, was 

assigned solely to Radha-syamasundara. 

By 1712-1713 Jai Singh had re-claimed his position as monarch of Amber 

and imprisoned his younger brother, Vijai Singh. 85 Jai Singh immediately re-issued 

a grant under his own authority for GovindajI's village, Salimpur.86 A few years 

later, in 1720, Jai Singh also decided to re-issue under his own authority the grant 

pertaining to Radha-syamasundara' s village, Balhero. He took the opportunity to 

exchange the village of Balhero with the village of Somlagagar.87 

After the death of Jai Singh TI, the grant was renewed by his son lsvarI Singh 

in 1745. Shortly afterwards it was reported to the Divan at Jaipur that Vidyabhii~aI).a 

Swami had been performing the service for Radha-syamasundara, but had for some 

reason suspended his service and had gone off with the grant documentation 

(parvano ). Visvambhara Adhikan had taken up the post of head priest in 

Vidyabhu~aI).a' s absence, and in 17 49 successfully applied to have the grant 

documentation re-issued in his own name. 88 

The available archival documents give no explanation as to why 

Vidyabhii~ai:i.a Swami stopped performing the service for Radha-syamasundara, nor 

do they give any indication of when he started that service and exactly when he 

stopped it. A statement by Horstmann (1996: 186) adds more information: 

.... there is a document ofV.S. 1799/ A.D. 1742 which informs us that 

Vidyabhii$aIJ.a was in charge of the service of Sri Govindadeva in 

Vrndavana (seva vidyiihhft$a1Ja karai chai). 

Thus it would seem that Vidyabhii~aI).a was the head priest of two temples in 

Vrndavana: Govindadeva and Radha-syamasundara. At some time before 17 49, he 

relinquished the service of the Radha-syamasundara temple and retained only his 

service to Govindadeva. It is tempting to speculate that he had been serving Radha-

85 

86 

87 

88 

Bhatnagar 1974 p. 87. 

Jaipur State Archives: NP Pragna: HiIJ.QOIJ., Gav: Sfilimapura p. 957; 

Savm:za budi 14 VS1769 {31th August 1712} parvana Asoj sudi 9 VS1771 

{21st June 1714}. 

Jaipur State Archives: NP (pragana HiIJ.QOIJ.) p. 951, Parvlino sabt'f Pos 

sudi 8 1777 (8th December 1720). 

Ibid.: Parvano sabtI Magasra sudi 2 VS 1806: "seva vidylibhu$al')Q ka.rai 

chai so mokuf kiyo ar praviino le ufh gayo" { 11th December 17 49}. 
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syamasundara for some time and that after being appointed mahant of the 

Govindadeva temple he suspended his responsibilities in the service of Radha

syamasundara. 

Vidyabhfi!?aI).a Swami certainly held some position of prominence in 

Vrndavana. In 1751 the new Maharaja of Jaipur, Madho Singh, received him as 

"Goswami Vidyabhu!?ana of Vrndavana" and, as his father had done ten years 

earlier, offered him a hundred rupees and a valuable cloth as a parting gift.89 

Even though Baladeva Vidyabhfi!?aI).a had ceased personally doing the service 

for the Radha-syamasundara deity in Vrndavana and was acting throughout this 

period as mahant of the Govindadeva temple in V rndavana, nevertheless 

Vidyabhfi!?aI).a's name continued to be associated with the temple of Radha

syamasundara. 

In fact, around this time it seems that Baladeva Vidyabhfi!?aI).a opened a 

second Radha-syamasundara temple, this time in Jaipur. We noted above that the 

charge of the Radha-syamasundara temple in Vrndavana had been transferred to 

Visvambhara around 17 4 7, after Vidyabhfi!?ana had discontinued his service there. 

In 1751, around the time of Vidyabhfi!?aI).a's visit to Madho Singh, the matter again 

came before the divan of Jaipur, who determined that Visvambhara should keep the 

revenue from the village of Somla<;lagar for the service of Radha-syamasundara in 

Vrndavana and that Vidyabhfi!?aI).a should be allotted the revenue from a village 

called Narasinghapur for the worship of "Vijai Syamasundara-ji who resides in the 

Vidyabhfi!?aI).a temple in the city of Jaipur."90 

89 

90 

Jaipur State Archives, NP (nam jat gusa'I) p. 452. "blibat vidli kii. 

bakhasyli ". 

Jaipur State Archives, NP, (pragna Hi:Q.Q.aun, tapa Khoh, gliv 

Narasinghapur) p. 258-9. The documentation of these two grants is 

somewhat intertwined and can be a little opaque at times. The above 

entry comes under the heading of the Vrndavana temple ("blibat bhog 

thlikura Srl sylimasundara-jf virlijmlin srf brindlivan-ff" ), presumably 

because the divan was asked to settle the revenue question between 

Visvambhara and Vidyabhli~a:Q.a. 

It is clearly stated that Visvambhara was awarded the revenue of the 

village of SomlaQ.agar to worship Radha-syamasundara in Vrndavana. 

At first glance it seems contradictory that Vidyabhli~a:Q.a also continued to 

serve Thakura-jI and that he was also given the revenue of a different 

village, Narasinghapur (ibid p.260). A letter of the same year (ibid p.261) 

confirms that Mahant Vidyabhli~a:Q.a received this village because he was 

performing the worship of Sri Syamasundara-jI. However, later 
(continued ... ) 
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The fact that this temple came to be called the "Vidyabhii~ar.ia Mandir" 

means that at some period of his life Baladeva Vidyabhii~aJ)a spent considerable 

time there in Jaipur. It also indicates that he was a well-known personality, because 

Gaup:ya temples were invariably named after their presiding deities, but in this case 

the establishment was named "Vidyabhii~ar.ia Mandir" after its presiding devotee. 91 

In 1754, a devotee named Ram-HU was registered in the Jaipur court 

documents as "Rama-la!, mahant (of) Vidyabhii~ar.ia's SrI Syamasundara-jI."92 

Rama-la! received a gift from the maharaja in the course of a traditional rite of 

succession of mahants called the matamf. 93 The document does not specify whether 

"Thakura Syamasundara-ji" was in Vflldavana or in Jaipur. However, it seems 

obvious·that this was the Jaipur temple because the mahant of the Vflldavana temple 

was Visvambhara, not Ram-la! as mentioned here. In fact, the reference to this 

temple as "Vidyabhii~ar.ia's SrI Syamasundara-jf' was probably enough to 

distinguish the Jaipur temple, as opposed to the Vflldavana temple, which was under 

the care of Visvambhara. 

The very fact that Ram-la! was "the mahant of Vidyabhu~ar.ia's SrI 

Syamasundara-jf' would suggest that Vidyabhii~ar.ia Swami did not himself 

90 

91 

92 

93 

( ... continued) 
documetation makes it clear that in fact there was by this time a second 

Syamasundara-ji deity (Vijai-syamasundara-jI), this one in the city of 

Jaipur in the "Vidyabh~av,a mandir". 

Explicit reference to the Vijai-syamasundara-jI deity is found in 1760 

(ibid p. 263), and documentation from 1770 explains in retrospect that in 

1751 the original grant of the village of Narasinghapur had indeed been 

made to Vidyabhii~aIJ.a Swami so that he could perform the service to 

Vijai-Syamasundara-jI in Jaipur (ibid. p.265). 

There is no trace of this temple in the present day Jaipur city. The 

archival material repeats many times that it was in the city (kasba) of 

Jaipur. I have not been able to establish the whereabouts of the 

Vidyabhii~aIJ.a temple despite asking many of the old Gaupya vai$v,avas 

of Jaipur. Nor could the Devasthana Vibhaga in Jaipur offer any 

assistance. 

Jaipur State Archives, TojI Dastur Kaumvar, Bundle 34 (Dastur SyamI) 

doc # 368, Bhadva budI 13 VS 1811 {15th September, 1754}. "mhent ram 

liil, vUiyiibhusav, kii. thii[kur] srz syamasundar-1T". This could-also mean 

"mahant Ram Lal, (disciple ) of Vidyabhii~aIJ.a (of the) Syamasundara-jI 

(temple)." 

For a discussion of the miitamz see Hortstmann (1999: 9fn & 37). 
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personally perform the service even though the Radha-syamasundara deities and 

temple in Jaipur were still somehow considered as Vidyabhfi~a.IJ.a' s. The 

Vidyabhfi~a.IJ.a Mandir would thus seem to be an institution bearing his name, and 

over which he had control, but the worship there seems to have been organised by 

a local mahant, in this case Ram-lal. 

As for Vidyabhu~a.I).a himself, he seems to have still been occupying the post 

of head priest at the Govinda-jI temple in Vrndavana. In 1755 and 1756, he made 
two official visits to the then Maharaja of Jaipur, Madhava Singh, and was received 

as "Vidyabhu~a.IJ.a Swami, of the Govindadeva-jI temple".94 As part of the 

traditional formalities, Baladeva received some valuable cloth as a gift. Despite 

maintaining a presence in Jaipur and arranging for the worship of Vijai Radha

syamasundara there, nevertheless Vidyabhu~a.I).a Swami was still clearly identified 

with the Govindadeva temple. 
It is not absolutely clear what post Baladeva held at the Govindadeva-jI 

temple, as it is also generally assumed that the post of mahant was handed down 

through interrelated Bengali brahmins. 95 Nevertheless, the documentary information 

calls him "Vidyabhii~a.IJ.a Swami, of the Govindadeva-jI temple" and says quite 

clearly that he was in charge of the service of SrI Govindadeva temple in V rndavana. 

That connection is underlined by the fact that Baladeva named his famous Brahma

sutra commentary Govinda-bhiisya. In the Siddhiinta-ratna, Baladeva's appendix 

to that book, Baladeva gives a hint as to why he named that book after the deity of 

Govindadeva: 

Hail to the magnanimous SrI Govinda, the dear friend of Rad.ha, who 

delights his friends! He decorated me with knowledge and thus made 

me famous as "vidyii-bhil$a1Ja". In a dream he indicated [that I 

should write] that commentary. 

The traditions surrounding the composition of this work are discussed in the 

following section. However, for the purposes of this section it is sufficient to note 

94 

95 

Jeth buds 1 and Phiigu"I) sudf 4 VS 1812 {26th April 1755 & 5th March 

1756}, Jaipur State Archives, TojI Dastur Kaumvar, Bundle 34 (Dastur 

SyarnI) doc# 391. Again the documentation does not clearly state 

whether this Govindadeva temple is the one in Jaipur or Vrndavana. 

However, on the strength of the Horstmann's evidence (1996: 186)we can 

safely assume that Baladeva Vidyabhu~a1.1a was the mahant of the 

Govindadeva temple in Vrndavana. 

Horstmann 1994 a) p. 84. 
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that tradition links the composition of this work with the deity of SrI Govindadeva 

in Jaipur. 

In 1757 during the Holi celebrations there was a horrific wholesale massacre 

of civilians and s&ihus in Mathura and Vflldavana. The marauding troops of Ahmed 

Shah Abdali were let loose to plunder and pillage as they pleased, and they were 

paid five rupees for each infidel head they delivered to the chief minister's residence 

in Mathura. One eyewitness report states that "you could only pick your way with 

difficulty, owing to the quantity of bodies lying about".96 

Baladeva Vidyabhu~ai:i.a Swami was one of the lucky ones who escaped the 

appalling carnage. What effect the massacre had on his Govindadeva temple in 

V :rndavana is not documented, but one would imagine that as the most prominent 

Hindu shrine in the whole area, it must have attracted special attention. In fact, 

sadhus were singled out for special treatment: 

Everywhere in lane and bazar lay the headless trunks of the slain; and 

the whole city was burning .. .! saw a number of Bairagi and Sanyasi 

huts huddled close together ... In each hut lay a severed head with the 

head of a dead cow applied to its mouth and tied to it with a rope 

around its neck.97 

Three years later in 1760, it was reported to the court in Jaipur that 

Visvambhara, the head priest of the Syamasundara temple in Vflldavana, was no 

longer performing the service in the temple properly, nor was the deity being offered 

the requisite daily food offerings. 98 Mahant Vidyabhu~aIJ.a had stepped in and taken 

over the service there, and thus it was decided that the revenue grant for the service 

of Radha-syamasundara, which had been registered underthe name of Visvambhara 

since 17 4 7, should be re-registered under the name ofMahant Vidyabhfi~aIJ.a starting 

from the autumn harvest of 1760.99 

96 

97 

98 

99 

There are a number of letters preserved in the Jaipur State Archives written 

Samin, translated and annotated by hvine (1907: 60-63), quoted in 

Entwistle (1987: 197-8), who also gives other sources. 

Ibidem. 

"sevii karfnhfvii bhog pahunciiyo nhf": Jaipur State Archives NP 

('fhakura-dvara) p.606. 

VS 1817, ibidem and vol. Hil).c;lon (gao Somlac;lagar) p. 953-4. 
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in Sanskrit by "Vidyabhii~aI).a Swami" to Madhava Singh 1.100 All these letters bear 

the invocatio101 (letterhead) "Srf Sylimasundaro Bhagavlin Vijayate" or some 

variation of that formula. Therefore, it would appear that these letters were written 

in the period after 1760 (when Baladeva Vidyabhfi~aI).a resumed the service of 

Radha-syamasundara) and before 1768 (when Madhava Singh passed away). 

These are mostly formulaic letters, offering stock passages of praise to the 
monarch, such as: 

Hail to His Royal Highness MadhavaSingh, whose mind is like a bee 

drinking the nectar of the lotus flower feet of SrI Syamasundara, 

whose enemies are like owls trying to imitate the sun-like intensity of 
his arms ... [etc for ten lines]. Ever may Vidyabhu~ana Swami, your 

Highness's well-wisher, simply contemplate his worshippable deity. 

All is well here. At the time of worship here we always wish the same 

for you there with your family .... Please accept this bhagavat-praslida 

and letter I have sent. Written on the sixth day of the dark fortnight 

of the month of Sahas [Marga-srr~a]. 102 

Similar letters were sent by Baladeva Vidyabhfi~aI).a on special festive days 
such as Vijaya DasamI (Dusherra) and ])holotsava (Holi). On such occasions 

Vidyabhfi~aI).a Swami sent special prasada from the celebrations of that day or some 

cloth that has been used by the deity in the course of the festivities. 103 

It is thus evident that Baladeva Vidyabhfi~aI).a was careful to maintain his 

relationship with the maharaja. The existence of many other similar letters from 

other temples addressed to the maharaja would suggest that this was a traditional 

practice for the head priests under the patronage of the Jaipur state.104 

In 1764 Baladeva completed his commentary on Rfipa Goswami's Stava

mlilli. Although Baladeva Vidyabhii~aI).a was a prolific writer, only a handful of his 

100 

101 

102 

103 

104 

Jaipur State Archives Kharita bundle 4/1 documents# 139, 175, 211. 

This is a term used by Horstmann (1999: 45) following Bresslau and 

Busse. As Horstmann is the only person to have attempted such an 

analysis for the Rajasthani documents, and as she has done it particularly 

well, I have followed her terminology. 

Jaipur State Archives Kharita bundle 4/1, document# 75. 

Jaipur State Archives Kharita bundle 4/1, documents# 139 and 211. 

Ibidem, various documents. 
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works are dated, and this is the earliest dated work currently available.105 

The literary works generally attributed to Baladeva are very broad in scope, 
and they are evidence of great scholarship in many different fields. These include 
devotional works (such as the Aisvarya-kadambinl), commentaries on devotional 
works (such as the Bhagavad-gfta, Bhagavata-puraJJa, and Ltzghu-bhagavatamrta ), 

many works on Vedanta philosophy (such as Siddhanta-ratna, Siddhanta-darpaJJa, 

Vedanta-syamantaka, andPrameya-ratnavalf), commentaries on works of Vedanta 

philosophy (such as several commentaries on the Vedanta-sutras), works on poetics 

and grammar (such as Sahitya-kaumudf, VyakaraJJa-kaumudf, Kavya-kaustubha and 

Pada-kaustubha) as well as commentaries on works on poetics and grammar (such 

as Rupa' s Nataka-candrika and on his own Sahitya-kaumudl). 106 

There are two important works of Baladeva Vidyabhu~aIJ.a held in the 

Pothikhana of the Maharaja Sawai Man Singh II Museum in Jaipur: the Brahma

sutra-karika-bha$ya and the Tattva-dfpika. Neither of these two works are 

mentioned in academic or traditional lists of Baladeva' s works. It is more than likely 
that they were both commissioned personally by Jai Singh II and not widely 

distributed otherwise. Hence they have remained relatively unknown until a 
catalogue of the maharajas' Pothikhana was drawn up recently. 107 

The first work, the Brahma-sutra-karika-bha$ya, will be discussed at more 
length in the following section as it is a significant commentary on the Brahma

sutras. The other work, the Tattva-dfpika, is a Vedantic ontological work. It is 
significant from an historical point of view in that it ties together several of the 
strands of the life of Baladeva Vidyabhu~aIJ.a. The Tattva-dfpika opens with a 
simple homage to Sn Govindadeva: "srf-govindadeva-padaravindebhyo namal:z ". 

This is yet another confirmation of Baladeva' s connection with the Govindadeva 
temple. 

At the same time, the handwriting of the Tattva-dfpika is identical with the 
handwriting in the letters written by the Vidyabhu~aIJ.a Swami of the Radha 

Syamasundara Temple. This dispels any doubt that there might be two 

Vidyabhu~aJ.).as, one from the Govindadeva temple and one from the Radha

syamasundara temple. 

105 

106 

107 

The Prameya-ratnavalf was certainly written much earlier than this, as it · 

has a commentary by Kr~IJ.adeva Sarvabhauma Bhanacarya, who died 

before 1749. 

S.N. Dasgupta 1922 p 438; Haridasa Dasa 1957 p. 1292; Caturvedi 1976 

p. 232; S. Narang 1984 p.4; Kapoor 1984 p.466; D.S. Dasa 1992: 83-93. 

G.N. Bahura 1976 & 1996 p.213 endnote 20. 
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The Tattva-dfpikii ends with mention of PitambaraDasa, who was one of the 

preceptors of Baladeva Vidyabhfi~at).a Swami.108 This same Pitambara is referred 

to with respect by Baladeva in several of his works, notably at the close of the 

Siddhiinta-ratna, an appendix to the Govinda-bhii$ya. In that work Baladeva says 

that the ideas of this book were compiled by the grace of Pitambara.109 Interestingly, 

the Siddhiinta-ratna begins with a homage to SrI-Syamasundara. 

Therefore, the "Mahant Vidyabhfi~at).a Swami" of the Jaipur records is 

certainly the same as the "Baladeva Vidyabhfi~at).a" of Govinda-bhii$ya fame. And 

likewise it is certain that the Mahant Vidyabhfi~at).a of the Radha-syamasundara 

temple is the same person as the "Goswami Vidyabhfi~at).a of the Govindadeva 

temple". 110 

Baladeva's contemporary, Kr~IJ.adeva Sarvabhauma Bhattacarya, explicitly 

states in his commentary on Baladeva's Prameya-ratniivalfthat "Baladeva, the pure 

devotee of Govinda ("Govindaikanti"), was later known as Vidyabhfi~at).a". 111 

108 

109 

110 

111 

In 1768 PrthvI Singh became Maharaja of Jaipur, and shortly afterwards 

"pitiimbarasya karu1Jiivaru1Jiilayasya kiiru1Jyata/;l". References to 
Pitambara in connection to Baladeva Vidyabhfi~at).a are found in S.N. 
Dasgupta 1922 IV p 438; Haridasa Dasa 1957 p. 1292; Caturvedi 1976 p. 

232; S. Narang 1984 p.4. 

Sidhanta-ratna 8.35. There is doubt as to the authorship of the 
commentary on this book, but there is general agreement that Baladeva 
wrote the mUla text itself (S.N. Dasgupta 1922: IV 438; A.K. Majumdar 
1967: 282; S. Narang 1984: 4; D.S. Dasa 1992 p. 83). 

Having responsibility for two temples seems to have been common 
enough. Kr~IJ.adeva Sarvabhauma Bhattacarya was connected with both 
Radha-vinoda and Radha-madana-mohana (cf. section 3.1.2.). 

"Kiint'f-miilii" commentary on Prameya-ratniival'f verse 1: 

''vidyiibha$a1Jiiparaniimnii baladeva-sr'fgovindaikiintinii brahma-sutre$U 

govindabhii$Yiibhidhiinarh vyiikhyiinarh viracitam. " 

It is hard to say how much one can make of the phrase "vidyiibhu$a1Ja

apara-niimnii", which literally means "whose later name was 
Vidyabhfi~aQ.a". The word "apara" can also mean "other", so the phrase 
might simply mean "whose other name was Vidyabhfi~aQ.a". The former 

interpretation reflects the tradition that Baladeva received the epithet 
"Vidyabhfi~aQ.a" as a result of the fame he received after composing the 
Govinda-bhii$ya. That tradition finds its origin in the verse from 
Baladeva' s Siddhiinta-ratna (8.31) quoted above: "vidyii-ruparh 

bha$a1Jarh me pradiiya ... ". 
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inl 770 he renewed all of Baladeva' s land grants, as was the custom each time a new 

maharaja came to the throne. 112 Baladeva Vidyabhfii?aI).a seems to have gone 

personally to Jaipur to oversee the process. The maharaja received him as 

"Vidyabhfii?aI).a Goswami of Vflldavana" and marked the occasion by offering 

Vidyabhfii?aI).a a gift of one hundred rupees, just as his father and grandfather had 

done before him.113 

By this time, Vidyabhfii?aI).a Swami must have become a very senior member 

of the community. We noted above that even as early as 17 41 he was already being 

consulted regarding the appointing of new mahants and that he himself was the 

mahant of the Govindadeva temple in Vflldavana. In 1771 his reputation can only 

have been all the more enhanced after having held the position of mahant at the 

temples of Govindadeva and Syamasundara for another thirty years and after 

composing so many books. In 1777 we see that his signature was sought as a 

witness to an administrative document from the archives of the Madana-mohana 

temple. 114 He seems to have been acting in the capacity of a "community elder". 

Vidyabhfil?aI).a Swami continued writing well into his old age, as we have two 

dated works from 1779 and 1781: the Aisvarya-kiidambinf and the Kiivya-kaustubha 

respectively. 

112 

113 

114 

The Aisvarya-kiidambinf ends by saying: 

By the grace of Sarvabhauma Prabhu let this vast rain-cloud 

(kiidambinf) of opulence (aisvarya) gather quickly in order to 

extinguish the fire-like suffering of those siidhus whose hearts are like 

Jaipur State Archives NP vol. Thak.ura-dvara I p.645 and II p. 607-8; vol 

18, p. 263; vol. Hi:Qc;lon p. 954. All the grants for the various villages 

were prepared on Pos sud'f 2 sarhvatl827 {19th December 1770 AD}. 

Jaipur State Archives NP Vol. Kaumvar, Jat Gusru p. 493. This entry is 

registered under sarhvat 1828, but it quotes the same treasury sanction 

date (Pos siidI 2) as reported in the previous footnote in sarhvat 1827. The 

difference of one year may be due to the former being a phasl'f sal, 

although the prefix siil is not found in the documents. The gift seems to 

have been offered two weeks after the settling of the grants, i.e., on 

Magasra budI 14. 

Vpidavana Research Institute Microfilm T2 document# 66: "atra siik$'f 

mahant vidyii bhu~m:za-j'f". Unfortunately, the photocopy I made during 

fieldwork of this project turned out to be unintelligible, and I had made no 

other notes on this document other than that the matter was in RajasthanI 

and the document was dated VS 1834. 
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parched and faded lotuses due to the lack of a description of the 

opulence of the (soothing) moon of Braja, ~I)a.115 

The reference to Kr~IJ.adeva Sarvabhauma Bhattacarya is a little puzzling 

since the work is dated 1779 and, as noted above, Kr~IJ.adeva' s death is documented 
some thirty years previously, between 1745 and 1749.116 When Baladeva says that 

the work was composed "by the mercy of Sarvabhauma Prabhu", it must refer to the 

inspiration for the work. Perhaps it refers to something from thirty years 

beforehand, perhaps an unfinished manuscript by ~I)adeva or a suggestion by 

Kr~IJ.adeva implemented posthumously by Baladeva.117 

There are no more historical records pertaining to Baladeva Vidyabhii~aI}.a 

other than those which record his passing away in 1793. The last twelve years of his 

life are thus undocumented. After the death of Madho Singh I in 1768, a sequence 
of minors came to the Jaipur throne, causing instability and underhand diplomacy 

to develop. 118 

Moreover the Empire, in which Jaipur had thrived since the time of Akbar, 

was now in tatters, and the rise of Maratha power in Northern India began to 

marginalise the rulers of Jaipur. By 1789, three years before the death of 

Vidyabhii~aI}.a Swami, the Marathas had established complete control over the Braj 

region and had begun to replace the system of jagir land grants which the ruling 

house of Jaipur/ Amber had built up in the area over the past two centuries. 119 This 

was the effective end of an era of patronage of the temples of Braja by the Rajput 

115 Aisvarya-kadambinr colophon: 

"aiivaryapariklrtaniid vraja-vidhotz kr$1J.asya ye sadhavatz stapagni-pratil'f4ha
hrt-saras'fja'J:t mlii.yanti SUD1a-tvi$a'J:t, 
te$a'fh tapa-vimardanaya visada srr sarvabhauma prabho'J:t kiirul)yad uditeyam 
asu bhavatad aiivarya kiidambin'f". 

116 

117 

118 

119 

Section 3.1.2. 

D.S. Dasa refers to a commentary on this work written by ~I}.adeva 

Sarvabhauma Bhaitacarya. If the date of composition is indeed 1779, then 

it is impossible for Kr~I}.adeva to have written a commentary on this work 

since he had been dead for over thirty years. If he did actually write a 

commentary, then the date of composition must be wrong. Or if that date 

is right, then the records documenting his death must be inaccurate. The 

commentary was most likely written by somebody else. 

Entwistle 1987 p. 213. Horstmann [forthcoming] p. 140. 

Entwistle 1987 p. 211. 
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nobles. 120 By this time, the British were well-established in East India and were 

waiting in the wings for their opportunity, which would come some twenty years 

later. 

The passing away of Baladeva Vidyabhfi$aI}.a is recorded in the following 

document of 1793: 

Protocol Charity for Swamis 

In the name of: Sadu Carat}., disciple of Mahant Vidyabhfi$aI}.a, 

mahant of the Thakura Sn Syamasundar-jI [temple]. 

Year: VS 1850 {1793 AD}. 

Dated: the fourteenth day of the bright fortnight of the month of 

Bhadva 

{the nineteenth of September} 

Place: Sawa'I Jaipur 

· Mahant Vidyabhfi$aI}.a passed away, and at his condolence ceremony 

the abovementioned [Sadu Carat}.] stood in the Govindadeva-jI temple 

and had a TulsI-wood necklace tied around his neck and also received 

a fine decorative cloth to the value of----. 

Mahant Sadu Carat}. gave a shawl to His Majesty as an offering. The 

sum of Rs. 1836, a.2 p.3 was settled. 121 

This document does not record the date on which Mahant Vidyabhfi$aI}.a 

passed away; it simply records the date of his matamr trka, literally the "condolence 

anointing" ceremony. This is a ceremony which both "mourns" (matamf) the death 

of a mahant and anoints the successor with a special marking on the forehead ({fka). 

Therefore, the document tells us that Vidyabhfi$aI}.a Swami passed away shortly 

before this. The document states explicitly that the events took place in Jaipur. As 

120 

121 

After Independence a government department of the Rajasthan state 

government called the Devasthana Vibhaga took over responsibility for all 

the temples previously supported by the Rajput maharajas. The 

Gokulananda I Radha-vinoda temple in Vpidavana was still until recently 

officially under their care. 

Jaipur State Archives, TojI Dastur Kaumwar Bundle 34 document 117. 
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Vidyabhfi~3.Q.a Swami was the mahant of two temples in Vrndavana, one can only 

assume that he passed away there and that after the mourning formalities had been 

completed the:i;-e, his successor, Sadu Caran, made his way to Jaipur to have the grant 

documents relating to the Radha-syamasundara temple transferred into his own 

name. Thus one would expect Vidyabhfi~3.Q.a Swami to have died a few months 

earlier. 

Traditional evidence would tend to support this, as a ceremony 

commemorating the passing away of Baladeva Vidyabhfi~3.Q.a is observed within the 

Gaupya community every year on the Jye~tha sukla 10,122 which is about two and 
a half months before the date recorded above for the mlitamf tfkli ceremony. It is an 

interesting reflection on the cyclical nature of "traditional history" that the precise 

day of the lunar calendar was marked, but the year was not marked. The day is 

important for traditional calculations of mourning periods and yearly observances, 

but the precise point on a time line does not seem to have been a priority. 

In any case, from a combination of archival evidence and tradition, it would 

appear that Baladeva Vidyabhfi~3.Q.a passed away on the Jye~tha sukla 10 VS 1850, 

or the nineteenth of June,1793 AD. 

The document of 1793 quoted above gives us some interesting details on how 

a mlitamf tfkli ceremony was conducted. A few months after the passing away of 

Baladeva Vidyabhfi~3.Q.a Swami, his successor made the trip to Jaipur, and a 

ceremony was held in the Govindadeva-jI temple there. We may infer that the 

priests of the Govindadeva-jI temple were in charge of the ceremony of anointing 

a new mahant. Horstmann suggests that the custodians of the Govindadeva temple 

had long been considered responsible for the administration of land grants on behalf 

of other temples in Vrndavana. 123• 

We also noted above that in 1742 the mahant of the Jaipur Govindadeva 

temple in Jaipur gave an undertaking that before appointing new mahants he and 

others would consult with Vidyabhfi~3.Q.a Swami, the mahant of the Govindadeva 

temple in Vrndavana. 124 This confirms that the priests of the Govindadeva temple 

in Jaipur were usually involved in appointing a new mahant, as suggested in the 

document describing the mlitamf tfkii of Vidyabhfi~3.Q.a Swami. 
The phrase "mlitamf tfkli" indicates that an integral part of the ceremony was 

the anointing of the forehead with a marking of religious significance (tfkli ). In this 

122 

123 

124 

D.S. Dasa 1992 p. 82. 

Horstmann 1999 p. 123. 

Maharaja Sawai Man Singh II Museum Kapadvara document# 1531. 

More details given in Horstmann 1996 p. 186. 
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case, that tlka seems to have been applied by the priests of the Govindadeva temple 

in Jaipur. This would signify that the new mahant had been recognised by his peers 

as successor to Vidyabhii~aI).a Swami. 

Moreover, Sadu CaraJJ. was asked to stand in the Govindadeva temple whilst 

Maharaj a Prata.pa Singh ("Sn-ji") attached a necklace of TulsI wood to his neck and 

offered him a piece of fine decorative cloth. These are the items of customary 

charity protocol (dastiir) recorded in the maharaja's dastiirrecords of the occasion. 

These actions would signify that Sa.du CaraJJ. had been recognised by the state as 

successor to Vidyabhii~aI).a Swami concerning the revenue grants in favour of 

Radha-syamasundara in Vflldavana. 

In return, the new mahant offered the maharaja a dusalo, a kind of thick 

woollen shawl, and it was decided that the new mahant should give an "offering" 

(nljrana) of 1,835 rupees. The sum of money referred to here is the matamf 

matlaba, a kind of death duty, which Sadii CaraJJ. would have been required to pay 

as the successor to an estate. The sum due was calculated in differing percentages 

according to the type of revenue grant. In this case, religious grants in the personal 

name of Baladeva Vidyabhii~aI).a would have been taxed at half the ordinary rate, 

and revenue grants for the food offerings to the deities Radha-syamasundara would 

have been taxed at one quarter. 125 The full sum due was calculated at eighteen 

hundred and thirty six rupees, two anna and three paisa. This is a fabulous sum for 

those days, but it gives an idea of the extent of the estate of Baladeva Vidyabhii~aI).a 
Swami.126 

Worship of the Radha-syamasundara deity in Vflldavana continues to this 

day, as does worship in the Govindadeva temple in Vflldavana. However, as was 

mentioned above, there is no sign of the Vidyabhii~aI).a Mandir in Jaipur at present. 

What happened to that establishment will remain unknown until new evidence 

comes to light. 

There is some indication that the Vijai Syamasundara deities installed by 

Baladeva Vidyabhii~aI).ain Jaipur in his Vidyabhii~aJJ.a Mandir were eventually taken 

to V flldavana and installed beside the original Radha-syamasundara deities there. 

There are two large sets of Radha-syamasundara deities in the Radha-syamasundara 

temple in Vflldavana at present, and the oral tradition handed down within that 

temple has it that the larger of the two sets was installed by Baladeva Vidyabhii~~a. 

125 

126 

Horstmann 1999 p. 37. 

To give some idea of the relative size of the estate, we can compare the 

tax assessment of 1,835r./ on Baladeva's estate to the assessment of 6,846 

r./ on Bholanath, who inherited the estate of the Govindadeva temple in 

1935 (some 142 years later). 
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The current head priest of that temple also claims that Baladeva Vidyabhu~ai).a was 
cremated and his ashes buried in the temple grounds there. Directly at the foot of 

the back wall of the present temple structure there are three small mounds and a 
small cenotaph. The mound just to the right of the cenotaph is said to mark the 

pu$pa samadhi of Baladeva Vidyabhu~ai).a. 127 

127 Oral evidence of Kr~JJa Gopfilanandadeva Goswami of the Radha

syamasundara temple in Vflldavana. According to Mr Gopal Ghosh, 

librarian of the VRI and long-time resident of Vflldavana, there has been a 

fair amount of shuffling of the cenotaphs connected with the temple of 

Radha-syamasundara in Vflldavana. 
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3.2 Religious Debate in Jaipur During the Reign of J ai Singh II 

The biographical details of Visvanatha, Kr~Q.adeva, and Baladeva have been 

presented above. Within the Gaupya sect there is a quite detailed tradition with 

regard to the participation of Visvanatha and his two famous students in a religious 

debate in Jaipur. Because that traditional account draws together all three of these 

religious dignitaries, the next section of this study is devoted to an analysis of that 

traditional account and religious debate in general during the reign of Sawai Jai 

Singh. 

The reign of Sawai J ai Singh was characterised by very public religious 

debate, often instigated by the maharaja himself. 128 Jai Singh appears to have been 

a religious-minded man. Certainly his devotion to Govindadeva was celebrated, and 

he is known to have theologically favoured the Gaupya sect, but there is no 

indication that he ever became a formal follower of the Caitanya sect. He seems to 

have remained independent and open-minded. As a monarch, he seems to have 

remained even-handed and his predilection for the Gaupya sect does not seem to 

have translated into disadvantage for other religious groupings. There is evidence 

that he supported a broad range of Hindu institutions. 129 

Overall Jai Singh seems to have been broad-minded and genuinely 

inquisitive. He showed a personal interest in the religious issues of the day. The 

Kapaddvara records of the Maharaja Sawai Man Singh II Museum show how Jai 

Singh actively sought opinions on issues of religious practice and theology and at 

the same time gave instructions to certain sects on principles of ethics and 

morality. 130 Many such religious issues were discussed in the assembly hall of Jai 

Singh. 

3.2.1 The Story of A Debate 
Within Gaupya circles there is a widespread tradition that Visvanatha' s 

students took part in a religious debate in Jaipur I Amber, where they impressed the 

maharaja with their learning and saved the honour of their sect. The story of this 

debate is a story which has been mostly passed down orally within the sect itself, 

and as such has developed numerous variations and has naturally been embellished 

128 

129 

130 

Bhatnagar 1974 p. 341; Entwistle 1987 p. 191-4; Horstmann 1994 (b) p. 

49-68. 

Bhatnagar 1974 p. 337-340; G.N. Bahura 1976 p. 63-71; Horstmann 

1994a) p. 85- 93, 1999 p. 19; A.K. Roy 1978 p. 18-29. 

Bahura and Singh 1988. 
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in places by storytellers predisposed to the Gaupya cause. 131 

A colourful version of these events is found in Gopal Kavi's V.mdavana

dhii.manuragavall, which was composed in 1843, and thus represents the oral 

tradition as it had developed about one hundred years after the events. As a basis 

for discussion on this topic, Gopal Kavi' s portrayal of the event is here quoted in 

full: 132 

131 

132 

Meanwhile a fresh dispute arose between the four 

sampradayas. The Ramanandis and the followers of Vi~Q.U Swami 

and Harivyasa claimed that the deities of Govinda, Gopinatha and 

Madana Mohana should be served by them. Then King Sawai Jai 

Singh said to the Gaupyas, "Bring one of your pandits here before 

me." 

The Gaupyas replied, "We have a lot of pandits in Braj. [For 

example] there is Visvanatha Cakravarti in Radha-.kut:).<;la." 

The king then sent off a carriage to fetch him. He sent off a 

letter to the four sampradayas telling them of the matter. The officer 

came to Radha-kuIJ.<;la in his carriage and said, "Sawai Jai Singh 

himself has summoned you to Jaipur." 

Visvanatha Cakravarti did not want to go, saying, "No, after 

renouncing the world how can I leave Braj? .... " 

Hearing this, his disciple Sarvabhauma said "I can go to 

Jaipur". 

... . Sarvabhauma vowed to go and take part in the discussion 

on the scriptures and to restore the Gaupya sampradaya to its high 

position. The guru was then very satisfied and said "Just go there and 

you will be triumphant". 

So, off he went to Jaipur with pot in his hand and only a 

Some of the major variants are summarised by Elkmann (1986: 26-29) 

and Entwistle (1987: 192-194). Traditional sources not mentioned by 

Elkmann and Entwistle include: S. Vidyavinoda (1951: 68-72), K.r~IJ.a 

Dasa Baba (1954(a): 5-6), Mital (1961: 67), G.N. Bahura (1976: 66 & 

1996: 208); N.C. Bansal (1985: 302-3); Kapoor (1984: 463-465); D.S. 

Dasa (1992: 76-81). 

Narahari Cakravarti's Narottama-viliisa (ca. 1700-50) includes some 

biographical details of Visvanatha Cakravarti, but makes no mention of 

Visvanatha Cakravarti's connection with Jaipur and certainly makes no 

mention of any conference. 
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tattered cloth draped over his shoulder. He would not sit on the 
carriage, but went only on foot. As he arrived in Jaipur, everyone ran 

to get a glimpse of him. Upon seeing his renunciation the king spread 

out his own shawl [for him to sit on], but he refused the seat, saying 

that the king is a manifestation of God in this world. He just stood 
there effulgently showing his power. 

Then the king called all the head priests and pan di ts of the four 
sampradliyas to come and meet him in debate.... Debating with them 

one after the other he defeated the four sampradliyas. Then the king 

fell at his feet and said "Be gracious and make me your student." 

Sarvabhauma said, "One shouldn't think that there is any 

difference between us, the four sampradliyas are one, and this defeat 

and dispute were really needless." 
[aside] At that time Radha-govinda had arrived in Galta, and 

Gaurang'i, V allabha-kanta and Vraja-mohana had built a temple for 

them ..... 
The king touched the pandit' s feet and said, "Please accept 

something from me." 

The pandit replied, "I am a renunciant, I don't need any boon", 

and he did not take anything. [However] he said, "The deity Sn 
Vinodi-lfila has now fled to Karauli. He used to be the worshippable 

deity of our lineage when He graced Vrndavana." 
The king said, "First, please be merciful and stay in Jaipur 

[for a while] with us. Grace us with your presence here." 

Then the king wrote a letter to Karauli and sent it with some 

attendants. They said, "The king has sent us here to take VinodI-lfil. 

Please give Him to us." 
So they gave VinodI-lfila, but did not give Radha .... 

[When they arrived,] Sarvabhauma exclaimed, "How is it that 

you have brought Thakura-jI without Thakuram!" 
[And the king sent a message back saying], "I sent you a letter 

-asking you to send us Thakurani!" 

[The priests from Karauli replied] "But you didn't write 

'Radhika-vinodI' [you only wrote 'VinodI-lfila']. And a supplicant 

only has one opportunity to ask. After leaving he can't come back." 

Upon hearing this, the king just gave up and eventually went home 

happily. 
That helpless ThakuranI stayed there [in Karauli] next to [the 

deity called] Madana-mohana, and Thakura Sn VinodI-lfila was 
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installed in Jaipur. Here [in Vrndavana] in the temple ofVisvanatha' s 

Gokulananda-jI, there is a Vijai Radhika Vinoda-jI [a deity made in 

the image of Radha-Vinoda]. 133 

This traditional account was written over a hundred years after the events, 

and successive generations of enthusiastic raconteurs partial to the Gaupya sect 

seem to have added to some kind of a historical kernel. As remarked above, there 

is a tradition within sectarian sources regarding a conference or debate involving the 

Gaupya pandits being summoned from Vrndavana by the maharaja to defend the 

sect. It is important to note in this regard that several different versions of this story 

exist within the Gaupya sect, and other versions of a similar story exist within 

Ramanancfi sources.134 

3.2.2 Variation within the Tradition 

There are numerous variations of this traditional account. For simplicity, we 

will deal with them under just two categories: variations in the participants involved 

and variations in the cause of the argument. 

Many variations of this story revolve around the presence or absence of either 

Kr~IJ.adeva Sarvabhauma Bhattacarya or Baladeva Vidyabhii~aQ.a Swami. The above 

nineteenth century account by Gopfila Kavi does not mention Baladeva 

Vidyabhii~aQ.a at all. According to that account, Kr~Q.adeva went to Jaipur/ Amber 

alone. Twentieth century followers of the sect, such as Bhakti Siddhanta Sarasvati 

and Haridasa Dasa, report the tradition that both Kf~I).adeva and Baladeva went to 

the conference together. 135 A.K. Roy has mentioned this version in his History of 

Jaipur City. 136 

D.S. Dasa reports a version in which both Kf~I).adeva and Baladeva go to a 

conference in Jaipur, but this version puts Baladeva very much at centre stage. This 

description of Baladeva recalls some of the details attributed to Kr~I).adeva in Gopal 

Kavi's version quoted above. For example: 

133 

134 

135 

136 

V.rndavana-dhiimanuragaval'f Chl3. Sarvabhumi Pal)Qita Carita: "itna i 

can sapraday me kuch uthayau vivad navina u..... puni thakur gokulanand

ji visvanatha ke jo ha i." 

For a summary of some of the differing views, see Entwistle ( 1987: 192-

193) and Elkman (1986: 26-7, 38-47). 

B.S. Sarasvati 1922 p. 51; Haridasa Dasa 1957 p. 1191, 1292; Caturvedi 

1976 p. 233; D.S. Dasa 1992 p. 76-81. 

A.K. Roy 1978 p.171. 
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... Baladeva carried a water pot in his hand , draped a torn quilt over 

his shoulders, and he wore a loincloth covered with a simple outer 

wrap. Entering the Royal Court alone in such a dress he inquired of 
the king how he might help ... 137 
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Numerous other accounts speak only of Baladeva Vidyabhii~aQ.a in 

connection with this conference. In these accounts there is no mention of Kf~l).adeva 

Sarvabhauma Bhattacarya 138 

Another source of variation in this story is the cause of the dispute. Gopfil 
Ka vi's version quoted above says simply: 

Meanwhile a fresh dispute arose between the four sampradiiyas. The 

Ramanandis and the followers of Vi~l).u Swami and Harivyasa 
claimed that the deities of Govinda, Gopinatha and Madana Mohana 

should be served by them ... 

Many accounts do mention this challenge to the Gaupya right to worship the 
Govindadeva deity or a challenge to the authenticity of the sect as a 

"sampradiiya ".139 Others trace the dispute to a philosophical difference with the 

Ramanandis over the worship of Govinda before NarayaQ.a, which then developed 

into an argument as to why the Gaupyas had no commentary on the Brahma~ 

sutras. 140 S.K. De and G.N. Bahura suggest that lack of a Brahma-sutra commentary 

was the very reason the Gaupya sect's validity was being questioned. 141 

Yet others report that the real cause of the dispute was the Gaupya' s support 

of the "immoral" parakfyii-viida philosophy, which says that Kr~IJ.a enjoyed amorous 

137 

138 

139 

140 

141 

D.S. Dasa 1992 p. 76. Compare with Gopal Kavi's description of 

Kr~IJ.adeva: "So, off he went to Jaipur with pot in his hand and only a 

tattered cloth draped over his shoulder." 

S.K. De 1961 p. 22; S. Vidyavinoda 1951 p. 61; Mital 1962 p. 68; 

Kapoor 1987 p. 434. Darsanacarya 1987 p. 15. 

Roy op. cit., Caturvedi op. cit., Vidyavinoda op. cit., Haridasa Dasa 

op.cit., S. Dasa (quoted in Elkman 1986: 28). 

Kapoor, D.S. Dasa. 

S.K. De 1961 p.22; G.N Bahura 1976 p. 66. 
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pastimes outside of wedlock. 142 This gave rise to objections to the worship of 

Radha. S. Narang (following Kr~J.Jadasa Baba) refers to all three of the above 

issues. 143 And A.K. Majumdar feels that the Gaupyas themselves initiated the 
dispute, because they wanted to eat in a separate line from the other sampradiiyas 
when prasada was distributed in temples. 144 

B.S. Sarasvati' s version portrays it as an internal argument within the Gaupya 

sampradaya over their sectarian affiliation: 

The caste goswamis [of the Gaupya sect] had completely forgotten 

their own loyalty to the Sn Madhva-sampradaya. Being ignorant of 

the true facts of the disciplic succession, and being disrespectful to 

vairr.iava Vedanta, they had fallen into such a degraded condition that 

Sn Baladeva Vidyabhii~aJ.Ja was obliged to write a separate 

commentary on the Vedanta-sfitras, according to the Gaupya vai~JJ.ava 

philosophy. This was done just to refute their false conclusions. 145 

Faced with this remarkable diversity within the tradition, historians have been 

naturally drawn to investigate and clarify the situation. After relating one version 

of the events, A.K. Roy concludes that "it is difficult to say how far this story of 
religious debate in Galta is true."146 Elkmann acknowledges the variety within the 

tradition, but concludes that Baladeva Vidyabhii~aJ.Ja did attend a conference and 

seized the opportunity to introduce Madhva doctrine within the sect. 147 Entwistle 

also accepts that some kind of debate took place, but suggests "the real cause of the 

dispute was rivalry between the Gaudiyas and Ramanandis for the patronage of 

Sawai Jai Singh."148 Horstmann is more circumspect, acknowledging the scant 

nature of the documentary evidence in this regard: 
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143 

144 
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146 

147 

148 

The paucity of evidence resists a conclusive interpretation of this and 

Mital 1961 p. 67. 

S. Narang 1984 p. 5. Kr~IJ.adasa Baba 1954 p.5. 

A.K. Majumdar 1969 p. 269. 

B.S. Sarasvati 1922 p.61 (translation by D.S. Dasa 1992 p. 8) 

A.K. Roy 1978 p. 171. 

Elkmann 1986 p. 46. 

Entwistle 1987 p. 193. 
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a number of other events of the second decade of the 18th century. It 
might be expedient not to lose sight also of events which do not 

surface at all in the documents. Around 1718 J ai Singh sought to 
settle conflicts between rivalling vai$1Java sects, presumably not so 

much as an arbitrator but rather as an interested party. After this, he 
seems to have especially favoured the Caitanyas, as is evident from a 
treatise commissioned by him and written in 1723 by Kr~IJ.adeva 
Bhattacarya, a theologian affiliated to the Madanmohan temple and a 
recipient of many favours from the Maharaja. 149 
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The following analysis of archival material will suggest that we are not 
talking about one conference at all, but several, in fact many, conferences and 
disputes during the period of the reign of J ai Singh IT. I will argue that the 
traditional account bundles several different issues and events into a single story, 

which then "represents" historical events but at a certain distance from actuality. 
The oral tradition would thus be viewed as a mixture of "edited highlights" and 

"theatrical re-enactment". 

All of the above-mentioned disputes were important issues at the time, and 

the Gaupya devotees certainly became very influential in Jaipur/Amber during this 
period. Archival evidence definitely supports this. But I will argue that the 

influence of Gaupya religious dignitaries at the court in Jaipur was not the result of 
one single event but rather of many successive events. 

A single dramatic debate is portrayed in the traditional verbal accounts passed 
down amongst Gaupya devotees. I will suggest that this traditional account is 
probably a conglomeration of several events, several debates involving different 

people at different times. The variety found in the oral tradition regarding the 
subject of "the" debate would thus represent aspects and issues from many different 
debates which were going on at the time. The diversity of the oral tradition as a 

whole would represent a diversity of events which took place during the reign of 

Sawai Jai Singh and his successors. 

3.2.3 The Players: Kr~1.1adeva and Baladeva 
The first issue to consider is the relative age difference between Sarvabhauma 

Bhattacarya and Baladeva Vidyabhfi~al).a. Although we do not know Baladeva' s 

149 Horstmann 1999 p. 22. Horstmann's remark is in the context of a snap 

visit to Karoli by Govindadeva in 1719. 
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date of birth, we do know that he passed away in 1793.150 Being very generous, we 

could say that he lived for over ninety years and that he was born around 1700. Now 

we also know that Kr~IJ.adeva was already established in Jaipur/Amber in 1714, as 

he received State support for the VinodI-lal temple in Jaipur in March of 1715. 

Furthermore, Jai Singh was posted in Malwa from October 1713 till the end of 

1715.151 Sarvabhauma Bhat.tacarya for his part was still in Radha kuIJ.c;ia in the 

autumn (Oct-Nov) of 1712.152 Therefore, if there were to have been a meeting 

between Jai Singh and Kr~IJ.adeva which led to Kr~IJ.adeva receiving his grant for the 

Radha-vinoda temple, such a meeting would have to have been at sometime in the 

period between October 1712 and October 1713. 

Even if Baladeva were born around 1700 (and it is likely that he was born 

after that), he would have been just over ten years old in 1712. It is not at all likely 

that he would be representing anyone in a debate. Moreover, Baladeva was not born 

into Gaupya V aishnavism; he came into the Gaupya fold in V rndavana much later 

in life. As mentioned above in section 3.1.3, tradition has it that he left home at an 

early age, and studied grammar and rhetoric on the banks of the Cilkahrada River 

in Orissa. His next place of residence was in Mysore, where he studied Vedanta and 

eventually took initiation as a Madhva sannyasi. From there he moved back to 

Orissa, where he settled in a Madhva monastery in Puri. There he eventually came 

under the influence of a Gaupya teacher, Radha-damodara, and in the end became 

his student. Sometime later he set off for Vrndavana and is said to have studied the 

Bhiigavata-puralJa under Visvanatha Cakravarti. 153 

It is highly unlikely that Baladeva accomplished all that by the age of ten. 

Nor is that an age to be writing a commentary on the Vedanta-sfitras. In fact, he 

probably did not accomplish all of that before the age of thirty, in which case it is 

highly unlikely that he would have even arrived in Vrndavana by 1720. That being 

the case, Kr~Q.adeva first went to Jaipur by himself, and if there had been any 

assembly in 1712 which led to his receiving patronage for VinodI-lal (as per the 

account in Vrndavana-dhamanuragavali), then Kr~IJ.adeva would have participated 

in that debate by himself. 

150 

151 

152 

153 

Whatever the exact circumstances of Kr~IJ.adeva' s rise to fame at the court of 

See section 3.1.3 above. 

Bhatnagar 1974 p. 115-119. 

VRI microfilm document Tl: 25 dated "samvat 1769 masa sarat-klilina

paun:zamasl". For details see section 3.1.2 above. 

S.N. Dasgupta 1922 IV p. 438; Haridasa Dasa 1957 p.1292; Elkman 

1986 p. 25. 
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J ai Singh, there is no evidence to suggest that Baladeva Vidyabhii~aI}.a was involved 

at this early stage. 

The account of the V.rndavana-dhamanuragaval'f has certainly been 

dramatically embellished. For example, there is no evidence that Jai Singh ever 

officially became Kr~:r;i.adeva's disciple. 154 Nevertheless, the kernel of the traditional 

account in the V.rndavana-dhamanuragaval'f matches the .scenario suggested in the 

archival records, as it describes an event where Kr~:r;i.adeva goes to "Jaipur" (Amber) 

alone and establishes the VinodI-lal temple there. 

Moreover, the timing finds support in that account, as Gopala Kavi mentions 

the deity of Govindadeva being present near Galta at the time of the incident. En 

route from Vrndavana to Jaipur, the deity of Govindadeva stayed at the mouth of the 

Galta Valley in the village of Riipahera from 1707 till 1713.155 

That is not to say that Baladeva did not go to Jaipur or participate in debates, 

or write his commentary on the Vedanta-sfitras. There is plenty of documentary 

evidence of his influential public life in Jaipur, but at a much later period, from 

around 1740 until 1793, in which year his death is documented. 156 

It was mentioned above that there was a certain amount of divergence in the 

oral tradition about the participants of the supposed debate. All possible 

configurations appeared: K.r~IJ.adeva alone, Baladeva alone, as well as Kr~:r;i.adeva 

and Baladeva together. The documentary evidence indicates that Kr~:r;i.adeva went 

to Jaipur/ Amber long before Baladeva and had very fruitful contact with Sawai Jai 

Singh very early on. Given this, we can begin to understand how the traditional 

account has merged the stories of these two influential Gaupya dignitaries and 

merged the two stories into a single striking event. 

3.2.4 Debates and Conferences 
Below we shall analyse some of the issues said to be involved in "the" 

debate. It will be evident that the growth in the influence of the Gaupya dignitaries 

at court actually grew gradually over a number of years with a succession of 

incidents, debates, and issues, rather than a single event. 

The various issues referred to in traditional accounts as the causes of "the 

dispute" were almost certainly all the subject of debates in Jaipur, and the variations 

in the tradition probably refer to different debates which over time merged into one 

story. In that sense the traditional story with its variations should be seen as 

154 

155 

156 

A.K. Roy 1978 p. 18-29; Horstmann 1994a) p. 85- 93, 1999 p. 19 . 

R. Natha 1996 p. 174. 

See section 3.1.3 above. 
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representative of events that took place over the whole period. 

Religious debates and conferences were quite common at the time, and we 

find reference to numerous such assemblies not only from Gaufiya sources but also 

from Ramanandis, the followers of Swami Haridasa, and the followers of the Radha

vallabha sampradaya. 157 

Both Mital and Haynes give 1723 as an approximate date for a conference on 

affiliation of sects to traditional sampradayas. 158 

Another theological conference is mentioned by Bansal and Haberman with 

regard to the philosophy of a certain Rupa Kaviraja, who lived in Radha-kul)<;la at 

the beginning of the 18th century. 159 Previously, in 1711, J ai Singh had instructed 

Anup Singh not to let Rupa Kaviraja return to Radha-kul)<;la as he had stolen some 

goods and fled. In 1713 Rupa Kaviraja was allowed to return with a large group of 

other devotees. 160 

In 1732 a Jaipur theological council was held in the assembly hall of Sawai 

J ai Singh to investigate the philosophical stance of Rupa Kaviraja, and a 

determination was made in front of all the parties concemed.161 A number of the 

aspects of Rupa Kaviraja' s philosophy were declared heretical: his theory of four 

dhiima and four sii.dhana, his theory that Gokula and VJ11davana were different, his 

theory that sadhana and sadhya were different, and his theory that samarthiirati and 

mahiibhiiva were dependent on creating a parakfyii self-image. 162 

157 

158 

159 

160 

161 
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Entwistle 1987 p. 193-4; Mital 1968 p. 208-9, 356-9, 423-4, 468. Bansal 

1980 p. 505; Bahura 1988 p. VI. 

Haynes 1970: 121-3; Mital 1968 p. 210. The date 1723 is arrived at 

through inference, as it corresponds to Jai Singh taking up the 

governorship of Agra. 

Bansal 1980 p. 504-6; Haberman 1988 p. 103. Dr. Bansal kindly gave 

me a copy of the document of the determination of the assembly. It is 

datedAsvin sudi 5 VS1789 {24th September 1732}. Haberman's date of 

1727 may be an oversight, or perhaps it is based on different documents. 

Documents in Habib (1996: 155-6). Refer to section 2.3 above for details 

and document references. 

Document of Asvin sudi 5 VS 1789: "srr mahii.rajadhiraj ke sabhii. me ham 

sab nirdhii.r kiyo .... " 

ibidem: "iya mat yo viruddh mat iha hai: dhii.m cari .... ". A good 

summary of these teachings of Rupa Kaviraja can be found in Haberman 
(continued ... ) 
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It was declared criminal to study or teach the works of Rupa Kaviraja. In 

refuting Rupa Kaviraja, the assembly appealed to the authority of Rupa, Jiva and 

Sanatana Goswamis. They also mention Kr~I).adeva Sarvabhauma Bhattacarya and 

in particular the works he composed for the maharaja. 

Thus it is clear that such official debates were certainly being held in the 

assembly hall of Sawai Jai Singh. And certainly the important Gaupya theological 

advisors (such as Kr~I).adeva Sarvabhauma Bhattacarya in this case) were consulted 

as authorities. I am suggesting that the oral tradition which refers to "a" debate in 

Jaipur is actually representative of a series of debates which are documented in the 

records of the period. 

3.2.5 Issues: Parakiyii vs. Svakiyii 

In 1719 another major debate took place in Jaipur/ Amber over the parakfyii 

vs. svakfyii dispute. 163 We noted above that some versions of the story of "the 

debate" in Jaipur cited this parakfyii question as the contentious issue which caused 

the debate. Before examining the historical details of the 1719 conference on the 

parakfyii question, we should first describe some of the theological issues involved. 

The Bhiigavata-puriiQ-a describes Kr~I).a as enjoying intimate pastimes with 

young cowherd girls of Braja who were married or engaged to other cowherd men. 

To the orthodox Hindu this was unacceptable behaviour and not a good example to 

be set by God. The basic Gaupya stance on this may be illustrated by Jiva 

Goswami: 

Although the cowherd girls of Braja are actually Kr~I).a' s in the 

highest sense (i.e. svakfyii), nevertheless in the lflii manifest in this 

world (prakata-lflii) they seem to be married to someone else 

(parakfyii). 164 

That is to say, the Gaupyas considered the gopfs to be saktis of Kr~I).a, or 

manifestations of Kr~I).a' s own power. Thus in that higher sense they belonged to 

him, or in other words were "svakfyii". Jiva continues: 

162 

163 

164 

( ... continued) 
1988: 98-104. 

Svakzyii means "belonging to oneself', and parakzyii means "belonging to 

someone else". Applied to a woman svaklyii means "one's own wife" and 

parakzyii means "married or belonging to someone else". 

Przti-sandarbha Section 278: "atha vastuta/:t paramasvzyii api 

prakafallliiyiirh paraklyiimii1J,iif:t §rz-vraja-devyaf:t." 
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In the Bhagavata (10.33.35), when we hear a phrase like 'the gopfs 

and their husbands', we should understand that this is said only in a 

pragmatic or earthly sense and not in the higher sense. From the 

higher perspective they are his svarapa-sakti, or his integral potencies. 

This has been established here in the Kr$~ta-sandarbha and in many 

other places as well. 165 

This was a typical Gaupya acintya-bhediibheda solution where two 

contradictory statements are simultaneously true. The gopfs are both parakfyii for 

the purposes of the earthly prakata-lflii yet svakfyii in their inherent nature. Thus the 

Gaupya stance was a twin proposition, both svakfyaviida and parakfyaviida. 

But arguing both cases left them open to objections from orthodox Hindus 

who could not accept such "immoral" behaviour from God. Also, the rasa-siistras 

which provided the framework for Rupa Goswami' s analysis of bhakti did not speak 

in glowing terms of miidhurya-rasa with unmarried women. 166 Therefore, the 

parakfyii aspect was softened by many teachers of the sect. Thus, for example, Rupa 

Goswami in some of his works stressed the "belonging to Kr~I).a" aspect more, by 

depicting a wedding ofRadha and Kr~I).a167 or by interpreting the union of Kr~I).a and 

the gopfs as a giindharva wedding.168 And Jiva Goswami in some instances played 

down the "belonging to someone else" aspect by saying that the gopfs' marriages to 

other cowherd-men were illusory and the gopfs themselves had been replaced by 

illusory forms. 169 

Whether Rupa and Jiva were more inclined to either side of the twin 

proposition is an interesting dissertation in itself, but it is too broad a question for 

the scope of this work. 170 Suffice to say that in the period under study Visvanatha 

Cakravarti was advocating the parakfyii proposition without compromise. 

Visvanatha' s stance was to accept at face value the descriptions of extra-marital 
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Prlti-sandarbha Section 279: "atra ca tat-patznam iti tad vyavahara-dr$ti

matrevoktam na tu paramarthadr$tya. tad-dr$tyatu §rz-kr$vasandarbhe 

tasam svarupa-saktitvamevatra paratra ca sthapitam." 

S.K. De 1961 p. 205 gives references. 

Riipa Goswami's Vidagdha-madhava Act 10. 

Ujjvala-nlla-mavi: "gandharva-rztya svzkarat svzyatvam iha vastutab ". 

Kr$va-sandarbha Section 150. 

S.K. De (1961 p. 205, 348-50, 410-11) mounts the case that they 

supported the parakzyavada. 
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affairs in the Bhagavata-purii'f}a, but to say that the bad connotations of "extra

marital" did not apply to Kr~Q.a: 

If previous acaryas spoke very poorly of the character of a paramour 

[i.e., of parakfya relations], that was in connection with an ordinary 

person, because for an ordinary person being a paramour is immoral 

( vaidharmya ), irresponsible, and a source of suffering because it takes 

the person to hell.. .. In literary studies such a person is spoken of very 

poorly, and they are considered unfit to be the main figure of a literary 

work. This, however, could not be the case with Kr~Q.a, as he is the 

creator of religion and irreligion. In fact, he is the creator, sustainer 

and destroyer of everything. He is glorified as the original person, 

who can destroy everything with the lifting of an eyebrow. He is God 

himself, the supreme person, who enjoys lzla in the human form. Nor 

can this fault of "extra-marital" be levelled at the gopfs, because they 

are the manifestation of his hladinf-sakti (potency of joy), which is the 

supreme of all his great potencies.... Even the janma-lfla is 

considered eternal because somewhere or other Kr~Q.a is always 

somehow appearing [so these prakata lfla are eternal and not 

illusory].... If they were illusory, how long will they go on for? Take 

the rlisa-lzla. It is the crown jewel of all lflas, and if the extra-marital 

parts were to be rejected as illusory, then the whole thing would have 

to be rejected, because from beginning to end, the major emotion is 

extra-marital love .... We have never heard of any rasa-lzla happening 

between husband and wife. 171 

However, in 1719 opposition to the parakfya half of the Gaupya proposition 

was registered in Jaipur, and it seems that Jai Singh himself was not impressed by 

this apparent sanctioning of "immorality". 

The documentary evidence adduced by A.K. Roy172 describes how J ai Singh 

presided over a conference in Jaipur and came down in favour of the svakfyavada 

proposition alone: Radha and Kr~Q.a were always married, and there were no extra-

171 

172 

Ananda-candrika commentary on Rupa's Ujjvala-nfla-maQi 1.18. 

A.K. Roy (1985: 84-7). The documents were published by S.R. Misra 

(1922: 131ff) as well as in Sahitya Pari~ad Patrika (1899,1901). Only 

Roy's work was available for the present study, but in the future these full 

transcripts should be fully analysed to shed more light on this important 

event. 



114 Tm:ERA 

marital affairs. Such a position is hardly surprising for a Hindu ruler who made 

efforts to tame the sadhus of Braja by ordering that they were not to accumulate 

guns or keep women.173 In order to encourage these "sadhus" to marry and conform 

to the traditional norms of grhastha life, Jai Singh started a colony called 

Vairagyapura to provide land for such newly married (ex-)sadhus in Mathura.174 

A.K. Roy adds that as part of the terms of Jai Singh's decision against 

parakryavada, Kr~Q.adeva was deputed to take the findings of the Jaipur assembly 

to pandits elsewhere. But in Bengal the question was again debated in the court of 

Jafar Khan, and the maharaja's "only svakfyavada" proposition was defeated. The 

documents recording this second conference are said to have been issued in 1719. 
175 

The court pandits of Navadvipa were also consulted on the question of 

parakrya and svakrya. The learned pandits of Raja Kr~Q.a-candra replied to J ai Singh 

that "Radhika, although apparently parakrya, was eternally svakrya."116 

In the course of these events, it seems that J ai Singh also solicited an opinion 

on the parakrya issue from the . head priests of the four big Gaupya temples in 

Vflldavana and Jaipur. In the maharaja's private collection we find a letter signed 

and sealed by all four.of them, in which they adopt a diplomatic stance: 

173 

174 

175 

176 

Sn Sanatana, Riipa and Jiva Goswamis all agree that Radha-Kr~Q.a lrla 

is parakrya in the manifest lrla of this world, but svakrya in the 

unmanifest [eternal] lfla of the other world. But because the lrla are 

eternal, then both svakrya and parakfya are equal, and both are the 

height of rasa. This is because the emotion felt for Kr~Q.a (Madana-

Sawai Man Singh II Museum, Jaipur: KD Records #1284, 1483 

Bhatnagar (1976: 342) refers to a letter datedl 727 from Jai Singh' s 

minister to the Jaipur town planner, Vidyadhara. There is a 

misconception that Jai Singh somehow influenced Jagannatha, the head 

priest of Govindadeva's temple, to break with tradition and marry (Roy 

1978:164, Entwistle 1987:192). The work of Horstmann (1996: 187-8) 

and Habib (1996:132-159) show quite clearly that some priests had been 

marrying since the first generation after Rupa Goswami. What changed 

around the time of Jagannatha was that the rule of inheritance by 

primogeniture became entrenched. 

17 Phalgun 1125 BS {February 1719}, A.K Roy ibid. See section 3.1.2 

above for details of Kr~JJ.adeva' s role as envoy of Jai Singh. 

Maharaja Sawai Man Singh II Museum, KD Records #1507. 
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mohana) is to be analysed in a similar way to natural love [and 

parakfya and svakfya are both accepted in analyses of everyday love]. 

Because all ma are eternal, it is quite fitting that if one worships 

svakfya ma one will attain the ma of the Lord. And it is just as fitting 

that if one worships parakfya ma, one will also attain the ma of the 

Lord. And this state of parakfya is created by yoga-maya so that 

Kr~l).a can taste parakfya-rasa. Therefore it is said that Abhimanyu 

simply thought he was the husband of Radhika. Words are used in 

this sense, "He considered himself as a husband, but was not really 

so", just as when we say that somebody fancies himself as a pandit. 

Riipa Goswami has confirmed this in his parakfya-lrla-prarthana 

poem in the StavavalI.177 
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There is a small work by Visvanatha Cakravarti, which seems to have been 

composed as part of this controversy. The Govindadeva temple in Jaipur has a 

manuscript copy of a two-part work called "Svakiya-nirasa Parakiya-pratipadana", 

or "Rebuttal of the Svakfya Philosophy and Establishing the Parakfya 

Philosophy". 178 This is a work of a much more polemic nature than what we are 

accustomed to find from Visvanatha Cakravarti, and would seem to be Visvanatha' s 

contribution to this debate. Were that to be the case, and if the abovementioned date 

of 1719 is correct for the documentation of the defeat of svakfyavada, then this 

would be an indication that Visvanatha Cakravarti was still alive and active around 

that time. 

We noted above that within Gaupya tradition there are multiple versions of 

the story of a debate in Jaipur. The different variations in the tradition probably 

represent several different conferences, each on a separate issue. One of those issues 

was the issue of parakfya vs. svakfya. This was certainly an issue at the time, and 

the documentary evidence points to very direct participation of Kf~l).adeva 

Sarvabhauma Bhattacarya and the indirect participation of Visvanatha Cakravarti. 

These facts are very clear from the documentary evidence. This parakfya issue is 

one of the variant issues mentioned in the oral tradition of "the" debate in 

Jaipur/Amber. This is an example of one element of the story or one variant of the 

story which represents some kind of a "real" historical event. The story of this event 

has been merged with other events in the story of a single debate in "Jaipur" (with 

multiple variations). 

177 Maharaja Sawai Man Singh Museum, KD Records# 1521. 

178 Haridasa Dasa 1957: 1619, 1808. 
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3.2.6 Issues: A Brahma-sfltra Commentary 

Another issue which appears frequently as a variant in the oral tradition is the 

issue of the authenticity of the Gaupya sampradii.ya. Here again this was an 

important issue of the period, and there is every indication that at some stage there 

was a formal debate on the subject. Reference to this issue in some versions of the 

traditional story is therefore another example of an important aspect of the period 

being represented in the traditional account and its variations. 

We have already noted evidence from the Radha-V allabha sampradaya that 

Jai Singh held an assembly or series of conferences around 1723 trying to get the 

myriad of new bhakti sampradayas to conform to the traditional moral and social 

norms of the established vai~1J,ava sects. 179 Elkman suggests that it was at one such 

conference as this that Baladeva Vidyabhii~al}.a was asked to defend the authenticity 

of the sampradaya and compose a commentary on the Brahma-sutras. 180 

We have, however, noted that elements of the traditional account and its 

variations have been drawn from several separate issues, separate events, and 

separate debates. In this case, too, it can be shown that the affiliation of the sect and 

the composition of the Brahma-siitra commentary were important issues of the 

period, but not necessarily limited to a single debate or event. 

Certainly Jai Singh was very interested in the Brahma-sutras, and his 

personal manuscript library contains multiple copies of the Sutras as well as twenty 

five different commentaries on the Sutras by ii.cii.ryas of a variety of different sects 

and persuasions. These include a couple commissioned by Jai Singh, one of which 

was by Baladeva Vidyabhii~al}.a. 181 One such work is dated 1730, so it was perhaps 

around this time he noticed that the Gaupya sect had no direct commentary on the 

Brahma-sutras.182 

The maharaja' s correspondence mentions the Brahma-sutras several times. 

One letter to the maharaja from the head priest of the Gopinatha temple in Jaipur 

179 

180 

181 

182 

Haynes 1970: 121-3; Mital 1968: 210. 

Elkman 1988 p. 43. 

Catalogue entries 5850 and 6079 (Bahura 1976: 63-64). This work is 

different from Baladeva' s Govinda-bha~ya and it is puzzling why this 

"Karika-bha~ya" has been ignored by the many studies dealing with his 

Vedanta philosophy. From a philosophical point of view it does not seem 

significant, but it is a work that needs to be published and analysed for its 

historic value, particularly in tracing the development of Baladeva 

Vidyabhii~a.IJ.a's philosophy. 

1787 vs. 
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explains that the Gaupya sect did not have a commentary on the Brahma siltras, 

because the Bhagavata-purli:r;a was regarded as the natural commentary. Of course, 

this was not a sutra by sutra commentary, and therefore the Goswami agreed "that 

the Maharaj a should commission a sutra-wise commentary with quotations from the 

Bhagavata."183 

It seems reasonable to conclude from this that the lack of a Gaupya Brahma

sutra commentary was somehow perceived as a shortcoming by the maharaja, who 

was a well-wisher of the sect. Thus he planned to request a Gaupya pandit to 

compose such a work. 

The maharaja seems to have gone ahead with his idea, because he did 

commission such a work from Baladeva Vidyabhil~aIJ.a. The maharaja' s personal 

library holds a manuscript of a work called the Brahma-sutra-karika-bha$ya, or the 

"Commentary on the Text of the Brahma-siitra" .184 The maftgalacara1:ia reads thus: 

Vidyabhil~aI).a bows down to Vyasa and, upon the order of his 

majesty, composes this commentary on the lucid text of the Brahma
siltra.185 

At the end of the work, he re-iterates:_ 

I, who am called "Vidyabhil~aIJ.a", have composed this 

commentary on the text of the sutras according to the instructions of 

his majesty. 186 

It would seem reasonable to infer that Baladeva composed this Karika-bha$ya 

commentary on the Brahma-sutras before he composed his better known Govinda

bha$ya commentary on the Brahma-sutras. Several details point to this conclusion. 

Firstly, had Baladeva already written the extensive Govinda-bha$ya, there 

would hardly seem any point in Jai Singh commissioning Baladeva to write a 

commentary on the Brahma-sutras. Nor would the head-priest of the Gopinatha-jI 

183 

184 

185 

186 

Maharaja Sawai Man Singh II Museum, Kapadvara document# 1519 

(synopsis of G.N. Bahura). 

Maharaja Sawai Man Singh II Museum, Pothikhana ms# 6079. 

natva vyasarh sarva-siddhi-pradesarh dattanujna/:t srrla rajadhirajailJ 

bha$yarh vidyabhii$a-J:W brahma-sutresv accharthabhilJ kli.rikli.bhir vidhatte 

§rfmad-rajadhirajanam ajnaya racitarh maya, vidyabhii$m:za-sanjnena 

kli.rikli.-bha$yam asritarh ..... 
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temple have agreed that there was a need for a sutra-wise commentary. The 

Govinda-bha$Ya is already a comprehensive sutra-wise commentary on the Brahma

sutras. 

Secondly, it is very surprising that there is no copy of the Govinda-bhii$ya in 
the personal library of Sawai Jai Singh. As mentioned above, the maharajas' 

Pothikhana holds some 60 manuscripts of the Brahma-sutras with twenty-five 
different commentaries, several of which had been commissioned by Sawai Jai 
Singh himself, including the Karikii-bhii$ya by Baladeva. Were the Govinda-bha$Ya 

to have been written as the culmination of some debate before J ai Singh, one would 
have expected the inquisitive maharaja to have procured himself a copy. 

Thus it seems that the concise Karikii-bhii$ya was the work which Baladeva 
composed at the request of J ai Singh II, and the more comprehensive Govinda

bhii$ya was composed some time later, perhaps after the passing away of Jai 
Singh.187 

Here again the varying elements of the traditional story regarding "the 

debate" in Jaipur appear to represent several events which occurred during the 

period. The traditional account with all its variations, rather than being looked upon 

as true or false, should be viewed as bringing together disparate events and issues 

of the time. The traditional account with all its variations is certainly representative 

of many real events and issues of the period, but it not a precise record of a single 
historical event. 

For example, Baladeva certainly wrote a commentary on the Brahma-siltras 

for J ai Singh which remedied the Gaupya' s lack in this regard. He also composed 
a much more comprehensive work, the Govinda-bhii$ya at a later date. The 

traditional account merges the two events and then combines this "event" with other 
real events and issues to form a kind of shorthand summary of the whole era in a 

single narrative. 

3.2. 7 Issues: Authenticity and Sectarian Atriliation 

A related issue which comes up in traditional accounts of "the debate" is that 

of the authenticity and identity of the Gaupya sect. As noted above, traditional 
accounts from several different sects speak of pressure from Jai Singh for the new 

bhakti sects of Braj to affiliate with one of the established vai$1Java sects. At me 

such conference, the ascetic followers of Swami Haridasa are said to have declared 
affiliation with the Nimbarka Sampradaya, whereas the Goswamis in charge of the 

187 For reasons outlined in 3.1.3, it is seems likely that the Govinda-bha$ya 

was composed before the death of Kr~Q.adeva Slirvabhauma Bhanacarya 

(before 1749). 
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temple of Bfuil.d Bihari did not accept this affiliation and opted for the Vi~I).usvami 

sampradaya. 188 Thus traditional sources describe this conference as the final 

separation of the two groups who had initially begun as followers of Swami 

Haridasa. 

Sources from the Radha-vallabha sampradaya also mention a conference on 

affiliation called by Jai Singh. Caca-jI Vrndavanadasa (writing in 1763) says that 

the problems regarding their affiliation began after J ai Singh' s appointment as 

governor of Agra (1722-3). 189 Jai Singh had beenfaujdar of Mathura as early as 

1713 and active in the campaign in Braja against the J ats in 1716-17, but from 1722 

he took control of the whole subah of Agra and more importantly subdued the Jats. 

In the new atmosphere of peace and prosperity, it seems he turned his mind to the 

social and cultural welfare of the area. 

Radha-vallabha sources describe how the then mahant, Rupa Lala, refused 

to affiliate his sect with any of the existing four sampradayas and refused to attend 

the conference where he was supposed to defend the views of the sect. 190 As a result 

of this defiance, Caca-jI Vrndavanadasa reports that Rupa-lala and his family were 

persecuted by the maharaja and obliged to leave Braja. 

Tradition within the Gaupya sampradaya also speaks of an assembly called 

to discuss their own sectarian affiliation. We have been analysing the traditional 

account of "a debate" involving Baladeva Vidyabhfi~al).a or Kr~I).adeva Sarvabhauma 

Bhattacarya, and found that it probably represents several such debates. This is 

another example. It seems clear from various sectarian reports that there was an 

assembly or series of assemblies on this subject of sectarian affiliation, and 

doubtless the Gaupya sampradaya was also asked to prove its credentials. 

However, it is better to see this debate as a separate issue, discussed on a separate 

occasion to the other issues mentioned above. 

It is generally accepted that Baladeva Vidyabhfi~al).a was responsible for 

affiliating the Gaupya sampradaya with the Madhva sampradaya. The evidence for 

this is in the formal lineage found at the beginning of his work Prameya-ratnavalr 

and at the beginning of the Suk~ma '[ika to the Govinda-bha~ya. Also there are 

several works, such as the Prameya-ratnavalr, in which Baladeva introduces formal 

elements of the Madhva philosophy into the Gaupya system. This is generally seen 

as part of the need to affiliate the new bhakti sect with one of the establisl_J.ed 

188 Entwistle 1987 p. 194; Mital 1968 p. 464; Haynes 1974 p. 120. 

189 Mital 1968 p. 423. 

190 Ibid. p. 422. 
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sampradayas.191 

Certainly the affiliation of the Gaupya sect had been the object of debate for 

some time before Baladeva. From the time of Caitanya himself, there is evidence 

of the existence of a tradition linking the sect to the Madhva sect.192 But as a general 

rule the main Gaupya theologians neglected the subject, preferring to say that 

Caitanya was an avatar of ~I}.a, and as such he was the "sampradliya

sahasradhidaiva" or the "presiding deity of countless sampradayas ". 193 The 

argument goes thus: the disciplic lineage of a vai~Qava sampradaya is meant to 

show that the teachings have been passed down from Vi~I}.u. Since Caitanya is an 

avatar of K:r~I}.a himself, one need only show one's connection to him. 

However, as we have seen, around the time of Jai Singh II there was pressure 

on all the new devotional sects in Braj to show some authenticity by associating with 

one of the established sampradayas. Arguments based on Caitanya' s divinity would 

not have been acceptable to those outside the sect. 

Around this time Visvanatha Cakravarti produced a work called Gauranga

ga.I}.a-svariipa-tattva-candrika, largely based on Kavi-karl}.apura' s Gaur81}.ga

g3.I}.oddesa-dipika, in which Visvanatha supports the affiliation to the Madhva sect 

which appears in Kavi-kan;lapura' s work. 

There is another work called "Sampradaya-bodhinl'' attributed to Manohara

dasa-jI, a contemporary of Visvanatha. It describes in detail the lineages of the four 

standard sampradayas and links Caitanya to Madhva via Madhavendra Puri in the 

191 

192 

193 

More details on this issue are to be found in section 4 below. For the 

moment we will limit our discussion to those elements relevant to the 

period of religious debates in the court of Jai Singh II. 

Elleman 1986 p.33-5 reviews the available evidence on the subject and 

presents the examples of pupillary lineages in the works of Orissan poets 

contemporary to Caitanya and in Kavi Kan}.apura's Gaura-gai;ioddesa

dipika. 

Jiva Goswami in his Sarva-samvadinI commentary on the 

mangalacara'f)a of the Tattva-sandarbha. It is interesting that Jiva talks 

about "countless sampradayas" (literally "thousands of sampradayas ") 

when orthodox tradition only speaks of four. This is particularly 

significant when Jiva himself is somehow proposing independent origin 

for the Gaupya sampradaya. 
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same way as the Gaura-ga!Joddesa-dlplkli. 194 The Gaupya lineage is said to be 

based on the evidence of Gopfila-guru, a contemporary of Caitanya, whose Sanskrit 

verses are quoted. Also mentioned as evidence is a work by DevakI-nandana 

Kaviraja, a grand disciple of Nityananda. The Sampradliya-bodhinl also refers its 

readers to V:rndavana dasa' s Caitanya-bhagavata. 

Whatever the origins of this work might be, the final verses of the Gaupya 

section indicate that there was some controversy on this issue: 

Amongst all the pramli1Jas we call "aitihya" evidence obtained from 

previous generations, and what we hear from them is certain: from the 

very east of Gaura Desa (Bengal) all the way to here (Vrndavana) 

everyone both young and old says that they are from the Madhva 

sampradaya. 0 community of devotees! When you hear new modem 

theories on this, don't get doubts in your mind, (remember that) the 

opinions of old are supreme.195 

Thus, debate on this issue should not be seen as limited to one conference but 

rather as an on-going issue; nor is there any reason to believe that opinion within the 

Gaupya sect was homogeneous. We have noted above that not everyone in the 

Radha-vallabha and Haridasa sects was happy to compromise their independence. 

There is evidence of rather public debate within the Gaupya sect, too. 

The following letter to Jai Singh II from Syama-car8.l)a Dasa, the head priest 

of the Gopinatha temple, shows strident opposition to compromising any of the 

sect's independence: 

194 

195 

Hail Gopinatha! 
In order to manifest his most confidential secrets, and in order to 

The origin and date of this work have been questioned. Kp~IJ.a-dasa Baba 

in his publication of the work says that it was taken from a ms of VS 1707 

(1650 AD). This date is not consistent with the other works ofManohara

dasa-jI which are dated from 1696 to 1719, some seventy years later 

(Entwistle 1987: 186fn). The later period is, however, precisely the 

period in question when the issue of affiliation came to a head. It is 

possible that there were two Manoharas. The 1713 document (Table One, 

Section 2.1) mentions a "Manohara Dasa" who seems to have been the 

most senior devotee in the Gopinatha-kufija, as well as a "SrI Manohara 

Ray" who was somehow linked to the Govinda-kufija. 

"Sampradiiya-bodhin[' v. 70-72. 
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savour them himself, Lord ~l).a, the prince of Braja, became 

manifest in this world in the form of Caitanya Mahaprabhu and 

Kr~lJ.a' s emanations, partial manifestations, and weapons manifested 

along with him as his companions. This conclusion has been reached 

by his companions with evidence from such books as the venerable 

Bhagavata and Mahabharata, by the fact that he demonstrated a six

arm form, and because he experienced such elevated states of divine 

love. Therefore it is the power of Mahaprabhu alone which is the 

source of our sampradaya. Scripture says that all sampradayas 

culminate in Bhagavan alone. Therefore, since Mahaprabhu is 

himself directly Bhagavan, there is nothing defective with our 

sampradiiya culminating in Mahaprabhu. On the other hand, those 

who suffer the defect of lacking faith and accept that he belonged to 

some other sampradiiya have in fact become hostile to him. Such 

people are condemned by us and are worthy of punishment. Enough 
"d th 196 sat on at.. .. 

Although this letter is not dated, it seems that Syama-caral).a was the head 

priest of the Gopinatha-jI temple from 1696 to somewhere around 1730.197 The 

catalogue entry for this letter speaks of an annexure from both Syama-caral).a and 

Gopinatha. This Gopinatha would appear to be the grandson of GopI-ramal).a, who 

came to Braj around 1706 in a dispute over the succession to the custodianship of 

the Radha-damodara temple. He died before 1718 of smallpox, and if he is 

connected with the above letter, then the date of the letter must be between 1706 and 

1718.198 

This is the same period noted above for Manohara-dasa-jI and Visvanatha 

Cakravarti, who both had written in favour of the Madhva connection. Certainly the 

issue was being debated widely at the time, and it seems that Jai Singh was active 

in seeking diverse opinions on the subject. In his personal library there are even two 

196 

197 

198 

Maharaja Sawai Man Singh II Museum KD # 1519. "sn-gop'fniitho 

jayati. sviityanta-rahasya-prakafaniirtharh svayarh tadiisviidii.rtharh 

ca ........ dav4yiis ca bhavant'ftyalam iti prasangena. " 

He received the inheritance of his uncle Gopala Dasa in 1696 (documents 

in Habib 1996:158). 

Document synopses published by Habib (1996: 140). 
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copies of a short work entitled "Caitanya-guru-parampara" .199 

Elkman (1986: 43) suggests that Baladeva Vidyabhii~aQ.a took part in a 

debate on Gaupya affiliation some time between 1720 and 1723. That date seems 

to coincide nicely with the evidence adduced above, however two objections to the 

participation of Vidyabhii~aIJ.a Swami arise from material discussed earlier in this 

dissertation. 

The first is a concern at Elkman' s taking the traditional account too literally, 

when it has become apparent through this study that the traditional account merges 

separate issues involving different people at different times into one dramatic debate. 

Notwithstanding that, it is certainly possible that one of the issues, namely sectarian 

affiliation, was addressed at that time by Baladeva Vidyabhii~aQ.a. 

The second is a concern over the age of Baladeva Vidyabhii~aQ.a. As 

mentioned in section 3.3, Baladeva Vidyabhii~aIJ.a's death is documented in 1793. 

Being generous, we have allowed that he might have lived to the ripe old age of 

ninety, which would have made him a maximum of seventeen years old in 1720. It 

seems a very young age at which to be representing a sampradiiya, especially when 

we must allow him time to be educated, be trained as a Madhva ascetic, take vows 

of sannyiisa in that sect, convert to the Gaupya sect, and be trained by both Radha

damociara in Puri and Visvanatha in Vrndavana. I have therefore expressed the 

opinion that we should not expect him to come to the limelight until the 1730's, and 

until now the earliest available documentary evidence related to "Vidyabhii~aIJ.a 

Swami" is from 1741. 

These misgivings are simply based on the balance of probabilities, but to be 

fair to Elkman, it is nevertheless theoretically possible that Baladeva lived to the age 

of 100, in which case he would have been twenty-seven in 1720. Of course, that 

would be a more plausible age for Baladeva to be representing the sampradiiya in 

Jaipur, but such a scenario requires him to live to an exceptionally old age and is 

thus less likely. The tradition from the sect does not give any indication as to how 

long he lived. Were he to have lived to sixty-five, a more plausible life expectancy, 

then he would not even have been born in 1720.200 

199 

200 

Maharaja Sawai Man Singh II Museum Pothikhana mss # 5170, 5172. 

Time constraints did not allow investigation of this work in the course of · 

the present project. Future research will no doubt identify this as a very 

significant document. 

The lack of documentation in connection with Baladeva Vidyabhii~a.Q.a 

during this period thwarts any attempt at a definitive answer to this 

question. As we have dated documentation with regard to Kr~IJ.adeva 
(continued ... ) 
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Regardless of the details and time of Baladeva' s involvement in the debate 

on affiliation, it is certain that Baladeva was a key player in the discussion and 

offered a sophisticated solution by effecting a rapprochement between the Gaupya 

sect and the well-established Madhva school. As mentioned previously, the idea of 

this connection was not new, but in his writings Baladeva managed to formalise it 
and add a philosophical element to the connection which had hitherto not existed. 201 

A literal reading of the traditional story is not helpful as it groups together too 

many issues into the same story. For example, by combining the debate on sectarian 

affiliation with the composition of the Govinda-bha$ya, it is difficult to reconcile 

Baladeva' s motivations. If he was affiliating the sect with the Madhva sampradaya, 

what was the use of this new and independent commentary? Or if the debate was 

about "the independence of the Gaupya sect" then why did Baladeva introduce 

concepts of Madhva ontology into his master-piece? These contradictions have 

puzzled many academics who have read this traditional account literally. 202 

If, however, one sees this traditional story of a religious debate as 

representative of many debates, issues, and events, then the· contradiction is 

resolved. We have noted that Baladeva composed two different commentaries on 

the Brahma-sutras. The earlier, simpler commentary, the Karika-bha~ya, was 

written specifically for Sawai Jai Singh. It would have satisfied the maharaja's 

documented desire for a Gaupya commentary at a time when he was collecting and 

commissioning Brahma-sfitra commentaries from all manner of Hindu sects. This 

commentary "upheld the glory of the Gaufiya sect" at a time when its chief patron 

perceived a lacuna. 

The Govinda-bha$ya was no doubt composed at a later date, and it is an 

original synthesis of Gaupya theology and Madhva ontology. This new and 

independent work would have been pointless as evidence of the sect's affiliation 

with the Madhva sect. Rather, the Govinda-bha$ya reflects a period after the 
Madhva affiliation had been "officially" resolved (perhaps through a simple guru

parampara list). The Govinda-bha$ya is evidence of Baladeva incorporating 

Madhva concepts into the existing independent ideas of the Gaupya theology. 

200 

201 

202 

( ... continued) 
Sarvabhauma Bhanacarya around this time, it is perhaps more reasonable 

to follow Horstmann's inference (1999: 22) that it was Kr~Q.adeva 

Sarvabhauma Bhanacarya who carried the Gaupya flag in the Amber 

court in the 1720s. 

Details below in section 4. 

Hardy 1974 p.36; Elkman 1986 p. 45. 
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The debate on sectarian affiliation is thus a related but different issue, with 

its own series of debates and conferences which took place in parallel with the 

composition of Baladeva' s two compositions. 

3.2.8 The Development of a Tradition 
To summarise this whole section, we can see that real issues which were 

widely debated during the period became merged into one traditional story of a 

debate in Jaipur with many variations, such as sectarian affiliation, the Gaupya 

commentary on the Vedanta-siitras, the granting of patronage to the Radha-vinoda 

temple, the controversy over svakzya and parakzya, the independence of the Gaupya 

sect, etc.. Many of these issues were discussed in formal debates and assemblies in 

the court of Jai Singh and elsewhere. Kr~1.1adeva Sarvabhauma Bhattacarya and 

Baladeva Vidyabhii~aJ:.la were both high-profile participants in several of these issues 

and present as authorities in some of the formal debates. The dates of their 

involvement span from 1713 to 1793. It is likely that the traditional story depicting 

a single dramatic debate should be interpreted as consolidating many different 

incidents and debates on many different issues over a long period involving first 

Kr~1.1adeva Sarvabhauma Bhattacarya and later Baladeva Vidyabhii~aJ:.la. 

The interpretation adopted in this dissertation is an attempt to reconcile the 

multitude of variants of the traditional account. Were this interpretation not to be 

adopted, then one would need to account for the many variations of the story current 

within the Gaupya community. Moreover, one would need to explain how most of 

these variants are supported by separate pieces of archival evidence, and yet there 

is no evidence of one particular event where all the elements of the story come 

together at the same time. 203 

Therefore, this dissertation treats the traditional account as a fusion of several 

separate issues. Rosen has already identified in these religious authors a tendency 

to group similar events together into one narrative: 

203 

Gaudiya writers, especially in the sixteenth through nineteenth 

centuries, are not and have never been historians in the western sense 

of the term. Rather than focusing on chronology, for example, they 

tend to write in a topical way.... Another example of this can be seen 

when the Bhagavatam [viz. Bhagavata-pura'f)a] discusses the killing 

of demons: the events leading to the deaths of Paudraka, Dvivida, 

Of course, in this case proof by absence of evidence can never be entirely 

conclusive, as we can never be sure of having all the evidence. However, 

this dissertation is a reflection of research as it stands at the moment. 
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Jarasandha, Shishupal, Shalva, and Dantavakra are taken up 

successively, even though the time periods that separate these deaths 

are quite considerable. In V aishnava literature we thus often find that 

topics are grouped together. Dates and sequence of activity are 

considered less important. This is the general rule. 204 

To indulge briefly in speculation on the development of this particular 

tradition, we might reflect upon a possible manner in which the various stories may 

have merged. 

On the one hand, there is strong evidence for the Bhattacarya being quite 

successful in Jaipur very early on, before 1713, at a time when Govindadeva-jI was 

transiting near Galta en route to Jaipur. It is possible that he sorted out some dispute 

at that time. He was certainly a very trusted theological advisor of Jai Singh and 

presided over many religious debates until 1740. 

On the other hand, Baladeva quite possibly came to Jaipur well after the 

arrival of Kr~Q.adeva, perhaps even as late as the 1730s. He was also a very 

influential figure in Jaipur and Vrndavana, entrusted with appointing head-priests 

as well as being commissioned personally by Jai Singh to comment on the Brahma

sutras. Such was his fame that his temple in Jaipur was known by his own name, 

"Vidya-bhfi~aQ.a Mandir'', rather than by the name of the presiding deity there. 

One could speculate that as a first step, these two influential students of 

Visvanatha Cakravarti could quite easily have been associated with each other from 

the perspective of bhaktas in Braja. It is normal that they would have come to be 

regarded as contemporaries, even colleagues, since they shared so much in common. 

Then, in this century, Baladeva' s fame continued to grow because of his illustrious 

Govinda-bha$ya, and Kr~Q.adeva' s fame waned naturally with time. 

Thus it would appear that eventually the story was only told in connection 

with Baladeva. Moreover, as details of specific incidents faded with time, various 

debates based on various issues seem to have all been subsumed into the one meta

story which served as a vehicle for generations of Gaupya devotees to learn about 

the events of a whole era through the medium of a single story. 

The approach adopted here in dealing with traditional materials is not simply 

to confirm or deny the traditional version of events against the criteria of historical 

verifiability. Certainly the traditional materials must be seen in the perspective of 

archival documentation. However, over and above this we have tried to explore the 

tradition with all its contradicting variations and explore what the tradition can tell 

us not simply about the events but also about the perception of an era. 

204 Rosen 1991 p. 8-9. 
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Moreover, this particular example reveals a good deal about tradition and 

how to study it. In this case, the question, "Was there really a debate in Galta?", is 

largely irrelevant, or at least simplistic. The relationship between the story and the 

"historical events" is not a relationship of strict one-to one-correspondence, but 

rather one story corresponds to many events. The perspective provided by the 

archival documents thus provides an insight into the workings of tradition. 

Concerning tradition within Judaism, Jacob Neusner remarked that tradition 

is not capricious: 

If an earlier follower of Eliezer alleged that he gave a ruling, a later 

tradent - one who participates in the formation and transmission of 

tradition - would likely do one of two things. Either he would refine 

the substance of that ruling, or he would hand on in Eliezer' s name a 

ruling either spun out of the principle established in the original 

saying or closely related to it. I found out that it would be highly 

unlikely that to Eliezer would be attributed a saying with no roots · 

whatever in the primary and original corpus of teachings assigned to 

him by the circle of his contemporaries... Tradition in this sense is 

living, yet, as I said, accurate and careful, mindful of what has gone 

before. It is not capricious, not subjective, not ahistorical, not 

indifferent to the facts of the past. 205 

A similar situation is evident here, where the story of a religious debate is a 

tradition which has developed over several centuries. Most of the elements of the 

tradition and its oral variants are real events and issues of the period, but rather than 

all taking place in one momentous debate, they were spread out over fifty years or 

so in a series of events, debates and discussions. The story of the debate may not be 

exact, even though most of its elements are. The tradition does not invent things out 

of nothing; it builds a narrative out of several "real" events. In that sense tradition 

is not "capricious". It is not built whimsically, but from authentic material of the 

period. 
However that does not make the traditional account "historical". History and 

religious tradition are related but different fields. The interest of religious tradition 

is in perpetuating the religious experience. Some elements of the tradition are no 

doubt fanciful, and this is a result of an over-zealous desire to perpetuate a particular 

sect. Such is certainly the case, for example, in the portrayal of Jai Singh becoming 

a disciple of Kr~I}.adeva or Baladeva. But interestingly, even this is not a complete 

205 Neusner 1975 p. 33. 
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invention, just an exaggeration. 
But when seen as tradition, this story of a momentous debate appears more 

like a vehicle for describing a whole period. A traditional story such as this has 
developed within the community of devotees to communicate the events of a whole . 

period, and importantly to explain the relevance of those events to their 
contemporary faith. It is not a history. It is not a photograph of a particular event, 
but rather a painting of the glories of a whole era, a past golden era where the 
religious, political, and literary influence of the Gaupya sect was at its peak. 



Section 4: Sectarian Affiliation and Influences on the 
Text 

4.1 Preliminary 

The previous section described the atmosphere of religious debate current in 

Jaipur/ Amber during the reign of Sawai Jai Singh II. One important debate was that 

on the sectarian affiliation of the Gaupya sect. It seems that Jai Singh himself 

required the new bhakti sects flourishing in Vrndavana to affiliate with one of the 

established four vair!Java sampradayas. This was part of a larger program in which 

the maharaja wished to make the sadhus of Braj conform to mainstream Hindu 

social behaviour. 

And yet the Gaupya sect had developed doctrines and practice which were 

quite independent of the established vai$f}ava schools. Gaupya V aishnavism had 

been moulded on the ex~ple of the life of Caitanya and on the devotional 

interpretation of the Bhagavata-puraf}a of the advaitan sannyasi, Sridhara Swami. 

These had in turn been developed into a coherent school of thought by the leading 

disciples of Caitanya. 1 

As a general rule the Gaupya sect had been happy enough to ignore the 

question of sectarian affiliation, because the founder, Caitanya, came to be 

considered by his followers as an avatar of Kr~I)a. Thus for them the pupillary 

succession needed only be traced back as far as Caitanya in order to be authentic. 

After all, from their perspective, the point of affiliation was to trace the teachings 

back to some divine origin. As a result of this, the goswamis ofVrndavana devoted 

no time to questions of affiliation in their works. 

However, a claim to authenticity based simply on faith in the divinity of 

Caitanya would not have been very persuasive for outsiders. And certainly the state 

of Jaipur/ Amber would not have been filled with the atmosphere of natural respect 

for Caitanya which the Gaup:ya devotees had hitherto enjoyed in Bengal, Orissa, and 

Braj. Here they would need an official connection to a vai$f}ava sampradaya which 

was essential to authenticate the sect in the eyes of other vai$f}ava schools. A 

S.K. De 21-23. Section 4.4 below shows that even up to the time of 

Visvanatha the main traditional authority for Bengal V aishnavism was 

still Sridhara. 

129 
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connection of formal initiation would have been considered considered necessary. 2 

Even the contemporaries of Caitanya had seen a need to refer to a chain of 

initiations (guru-parampara) linking Caitanya back to some vai$1Java sampradaya. 

There is evidence of several rudimentary lineages written by contemporaries of 

Caitanya in Orissa which link some of Caitanya' s purva-guru 's with the lineage of 

Madhvacarya.3 Similar lineages are found in the works of Kavi-kan;iapura and 

Gopfila-guru, in the first generation after Caitanya. Elkman also quotes another 

reference from the Vallabha sampradaya which refers to Caitanya's parama-guru, 

Madhavendra, as a sannyasi of the Madhva sampradaya. 4 

Thus, there is certainly a tradition within the sect that Caitanya' s lineage 

could be traced back to Madhva, and that tradition seems to have existed from the 
time of Caitanya himself. However, there is debate over the authenticity of the 

purported link between Madhavendra Puri and the Madhva sect. For example, S.K. 

De finds that the succession was probably made up by Baladeva Vidyabhii~aI).a 

"from hearsay or imagination" for a conference in Jaipur.5 And A.K. Majumdar 

considers the lineage "spurious" when compared with the records of the Vyasaraya 

Madhva matha. 6 

Elkman, on the other hand, reviews the evidence and arguments of De and 

Majumdar and dismisses many of their objections, concluding that the lineage was 

not invented by Baladeva, but rather "had its beginnings in the early years of the 

Gaupya vai$1Java movement". 7 As for the authenticity of that tradition, Elkman 

concludes that the link to the Madhva sampradaya is plausible, with Madhavendra' s 

2 

3 

4 

5 

6 

7 

The need for initiation into a vai$'fl,ava sampradiiya is expressed in verses 

attributed to the Padma-purfu).a, which name four sampradiiyas and which 

state that mantras are fruitless if they do not belong to one of these four 

sampradiiyas (quoted by Elkman 1986: 30 & note). 

Mukherjee, as quoted by Elkmann (1986: 33). According to Mukherjee, 

these Orissan lineages also seem to have been promulgated by a group 

under pressure to authenticate themselves in a hostile society. 

Ibid p. 34. 

S.K. De 1961 p. 15. 

A.K. Majumdar 1969. This view is repeated by Entwistle (1987: 

190fn193) and Hardy (1974: 26). The idea that the link has something to 

do with a perceived phonic similarity between Madhva and Madhavendra 

seems also a little "spurious". 

Elkmann 1986 p.38. 



SECTION 4.1 - Preliminary 131 

mantra initiation coming from a Madhva guru of the name of Lak~mipati, and 

Madhavendra's sannyasa initiation coming from the Advaitic Puri order. 

If this is the case, then Madhavendra was not a Madhva sannyasi, but for the 

purposes of official affiliation, at least some kind of mantra initiation had taken 

place. Elkman hypothesises: 

Between the time of his mantra initiation and sannyasa initiation, his 

views underwent significant change, leading him to feel a greater 

affinity for the Purl order of Sankara sannyasins than for the 

Madhvas.8 

This "Pun order of Sankara Sannyasins" was a group of devotional sannyasis who 

followed Sridhara Swami's interpretation of the Bhagavata-puraf}a. 9 In fact, the 

simultaneously contradictory nature of much of Gaupya philosophy could perhaps 

be traced to this marriage of opposites (Madhva and Salikara) in Madhavendra Pun. 
Notwithstanding the conceivable authenticity of this somewhat delicate 

disciplic connection, the actual influence of Madhva philosophy on the Gaupya 

school was practically non-existent. In both the Caitanya-caritamrta and the 

Caitanya-candrodaya-nataka, biographers portray Caitanya as rather indifferent to 

the Madhvas: 10 

I saw many vai$7Javas [in the south], but they were all worshippers of 

Naraya.J.}.a; there were also the tattva-vadins [the Madhvas], but they 

were just the same, and their philosophy is not perfect. The others 

were just worshippers of Siva. A good many were heretics. But, 

Sarvabhauma, only Ramananda Ray's philosophy really interested 

me. 

Even those established Gaupya authors who appear to have supported the 

disciplic affiliation with the Madhva sect, such as Kavi Kan;tapura, Visvanatha 

8 

9 

IO 

Ibidp. 32. 

According to Caitanya;s biographer's, Cai tan ya greatly esteemed 

Sridhara Swami (e.g., Caitanya-caritamrta 1.7.96). The relationship 

between the Sridhara Swami and the Caitanya sect is mentioned by Hardy 

(1974: 320), and the dates of Sridhara Swami are discussed by Gode 

(1949). 

Caitanya-candrodaya Act Eight; also Caitanya-caritamrt:a 2.9.270-80. 
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Cakravarti, and Narahari Cakravarti, did not show any hint of Madhva doctrine in 
their writings. 11 

Direct quotes of Madhvacarya appear once or twice in passing in the works 

of Rupa and Sanatana, and several times in Jiva' s Sandarbhas, but proportionally no 

more than Ramanuja, and insignificantly compared to Sridhara Swami. 12 

Jiva' s approach is far less polemic than the general tone of the works of the 

Madhva sampradiiya. As an example we may refer to Jiva' s treatment of the 

attainment of brahman-realisation in the Bhagavat-sandarbha. He does not enter 

into an argument with the advaitans on the relative merits of brahman and 

bhagavli.n. Rather, he ignores brahman and explains that understanding of brahman 

will automatically be included in any understanding of bhagaviin, because brahman 

is simply a preliminary featureless realisation of bhagavli.n. Thus he finds no need 

to write a "Brahma-sandarbha" and moves straight onto a Bhagavat-sandarbha.13 

Jiva accepts brahman-attainment as a preliminary, featureless realisation of 

bhagavli.n. He gives some examples of such realisation of "oneness" (tad-ananya

bodhyata) from the Bhagavata-purli.Q-a, but he points out that such realisation is 

impossible by one's own efforts and only possible by devotedly worshipping 

Bhagavan with that aim in mind. 14 

In this way Jiva accepts a certain type of brahman-realisation as authentic yet 

only preliminary, and thus he totally ignores it. This is not an approach 

characteristic of the more polemically-minded Madhva sampradli.ya. But it does 

bear some of the hallmarks of the devotional advaitan followers of Sridhara Swami. 

Baladeva Vidyabhfi~a.I).a is the first Gaupya acarya in whose works we 

actually find some tangible influence of the Madhva philosophy. And even then, 

that influence is mostly restricted to his epistemological works such as the Prameya

ratnli.valf, the Siddhli.nta-ratna, and to a lesser extent the Govinda-bhli.$ya. In these 

works we see traditional Gaupya ontology and epistemology merged with the 

11 

12 

13 

14 

Kavi-kan)apura at the beginning of the Gaura-gaJ)oddesa-dipika; 

Visvanatha Cakravarti in his elaboration of that same work called the 

Gaura-gaJ)a-svariipa-tattva-candrika; Narahari Cakravarti in the Bhakti 

Ratnakara (5/2169) quoting the much earlier work of Gopala-guru. 

S.K. De 1961p.417,21. 

Bhagavat-sandarbha Section 7: vyanjite bhagavat-tattve brahma ca 

vyajyate svayam. 

Bhagavat-sandarbha Section 6: " .. sadhaka-§aktir nasti ... sadhana

bhaktyaradhitasya srf-bhagavata'J; prabhavad eva .... ,, 
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Madhva concepts such as "vise$a" and the Madhva system of prama'IJ-as .15• 

However, the essential Gaupya system had diverged significantly from the 

Madhvas on many matters, such as the supremacy of Kr~IJa and Radha, the rasa 

theory, vaidhr and riigiinugii bhakti, the position of Caitanya, the position of the 

Bhiigavata-purii{Ul with the piinca-riisiidhyiiya, and the emotional emphasis upon 

congregational dancing and chanting. There is no evidence that Baladeva or anyone 

else ever tried to reject or "Madhva-ise" any such distinctive elements of the sect, 

and the Madhva influence in doctrinal matters seems to have been restricted to some 

aspects of ontology and epistemology.16 

The second part of this dissertation contains a textual edition and translation 

of the first three chapters of the Siiriirtha-var$iTJf, Visvanatha Cakravarti's 

commentary on the Bhagavad-gftii. This present section will analyse the question 

of Gaupya sectarian affiliation in the light of textual evidence from the Siiriirtha

var$i1Jf. 

The Bhagavad-grtii, being one of the prasthiina-traya, has been commented 

on by nearly all the founding teachers of the major vai$r.iava sects as well as by 

Satikaracarya and Sridhara Swami. Therefore, a commentary on the Bhagavad-gftii 

provides an opportunity to analyse sectarian stances and affiliations across a single 

common text. 

15 

16 

This present section will examine what the text of the Siiriirtha-var$i1Jftells 

Elkman, 1987 p. 40-1. Most ofElkman's arguments are very sound, but 

his suggestion (p. 41) that there was some scheme on the part ofBaladeva 

to use the conference in Jaipur as an opportunity to "wield an influence 

over the Gaupya community which otherwise might not have been 

possible" is a hypothesis which we don't have enough evidence to prove 

or disprove. 

Moreover, such a hypothesis relies on a literal reading of the traditional 

account of the debate in Jaipur. This dissertation raises the possibility that 

the story of the debate in Jaipur should not be read literally, but rather 

should be seen as a representative symbol of many debates and issues 

which took place at the time. 

Specifically, evidence adduced in 3.1.3 suggests that Baladeva first wrote 

the Brahma-sutra-kiirikii-bhiiDJa for Jai Singh, and then wrote the 

Govinda-bhii~ya at a later date. Thus the Govinda-bhii~ya with its 

Madhva influence was certainly not composed as part of the earliest 

contact between Jai Singh and Baladeva. As there is no copy-0f the later 

work in the Pothi-khana in Jaipur, it is possible the Govinda-bhiiDJa was 

composed after the reign of J ai Singh II. 

S.K. De 1961 p.22-3. 
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us about the controversial sectarian affiliation of the Gaupya sect, in particular the 

claim for affiliation with the Madhva sampradliya. Section three above described 

the issue and diverse positions held by both devotees and academics on the question. 

We noted some prominent members of the Gaupya society strongly affirming the 

independence of the sect and stridently opposing any attempt to link Caitanya with 

another sampradliya. 11 Others, such as Kavi-karvapura, were prepared to admit an 

official link with the Madhva sect and yet showed no interest (and even disdain) for 

the teachings of Madhva. At the other end of the spectrum were people like 

Baladeva Vidyabhii~aJ)a, who not only admitted a link of initiation but also 

incorporated facets of Madhva doctrine into his work. Now, we shall investigate the 

sectarian stance and affiliation ofVisvanatha's commentary on the Bhagavad-gftli. 

17 See the statements of Syama-cara.I).a-deva Sarma, head-priest of the 

Gopinatha temple, in section 3.2 above. 
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4.2 Invocations 

The Slirlirtha-var$f1Jf begins with a poetic invocatory verse to Caitanya 

(gaurlirhsuka"/:t sat-kumuda-pramodl... ), and no homage is offered to any one else. 

This is common practice in the works of Visvanatha and the other great literati of 

the Gaupya movement. 18 Such a practice would indicate that Gaupyas traaced 

authority back to Caitanya as the founder of the sect and divine incarnation. In the 

Slirlirtha-var$f1Jf, no homage is offered to Madhvacarya. This would support the 

idea that the formal affiliation to Madhva' s sect expressed in the works of some 

Gaupya authors, including Visvanatha himself, 19 was more of a formality used when 

the sect needed some official affiliation. 

The Slirlirtha-var$i"JJf has a second invocatory verse which outlines quite 

explicitly the stance adopted by the author in questions of doctrine (mata): 

Although foolish, I desired to taste a drop of the nectar of the 

Bhagavad-gftli. After having thoroughly studied the statements of the 

previous [ licliryas], I have in this work relied solely upon the doctrine 

of my ascetic Lord [Sn Cai tan ya]. For this, good people, please show 

me indulgence. 20 

This second invocation is significant for several reasons. Firstly, it is a frank 

declaration of hermeneutic stance. It betrays a self-awareness that is not always 

expressed by traditional commentators. 

Moreover, it is significant that the invocation mentions previous licliryas only 

generally, and no particular teacher is singled out for particular gratitude. Though 

not conclusive by itself, this point certainly lends support to the notion that whatever 

the relationship may have been between the Caitanyites and the Madhva sect, it was 

certainly not based on any particular philosophical or procedural allegiance. 

The invocation cited above also sheds light on the process of formulating the 

philosophical stance of the commentary. Visvanatha Cakravarti states clearly that 

he has thoroughly studied the previous commentaries written on the Bhagavad-gftli, 

but that nevertheless he has relied solely upon the doctrine of Sn Caitanya. Thus we 

18 

19 

20 

For detail on the invocations to Caitanya at the beginning of Visvanatha' s 

works, see section 2.6 above. 

See section 3.2 above. 

"priic'fna-viical:z suvicarya so 'ham .... " See the ma7Jgaliicarwza at the 

opening of Chapter One of the Sarartha-var~ilJ'f. 
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find a description of the fine balancing act being performed by the Caitanyites. 

On the one hand, they accept and base their statements on traditional 

teachings, or "prlicfna-vacaQ," (literally "previous statements"). Here we are to 

assume that Visvanatha Cakravarti is referring to the previous commentaries 

sanctioned by antiquity, especially the commentaries of the major vai$tiava licliryas. 

This would indicate that Visvanatha and the other Gaufiya authors consciously 

consulted and based their works on the teachings of other sects. 

On the other hand, Visvanatha seeks indulgence because when necessary he 

has overridden the teachings of those previous licliryas with the doctrine of SrI 
Caitanya (yater prabhor eva mate). He retains a respectful stance towards those 

other great teachers by asking for understanding and indulgence for those instances 

where he has chosen to ignore their statements. 

More detail on this balance is available from a similar statement made by Jiva 

Goswami in the Tattva-sandarbha. There Jiva says that when explaining the 

Bhiigavata-purlitia he follows the commentary of Sridhara Swami as a general rule, 

but only when the Swami's conclusions match with pure vai$Qava tenets. Jiva 

considers the Swami a great vai$QaVa who had in some passages introduced monistic 

philosophy to attract the numerous monists to the glories of Bhagavan. In those 

cases Jiva says that he would ignore those passages and instead refer to other works 

of Sridhara Swami or to doctrine found in the works of Ramanuja. 21 

Again this is very significant in our attempt to trace the sectarian affiliation 

of the Gaufiya vai$Qavas. Jiva makes explicit mention of both Sridhara and 

R.amanuja as authorities to whom he would refer in matters of doctrine. 

Just as significant is the fact that Jiva fails to mention Madhvacarya there as 

a special authority. This is additional support for the notion that the relationship 

between the followers of Caitanya and those of Madhva was not based on any 

doctrinal conformity. When . Jiva does mention Madhva, it is in the following 

section (#28), where Jiva outlines his own bibliographical sources. There Jiva says 

that in most cases he has quoted from sacred scriptures which he has personally 

sighted. In some cases, however, he has quoted from sources which he has not 

personally seen but which are mentioned in the works of Madhvacarya and his 
followers. 22 

Thus a pattern emerges where both Visvanatha and Jiva base their works on 

several of the previous great teachers, and where Madhvacarya merits no special 

mention. Moreover, in certain cases, both Visvanatha and Jiva apply a fresh 

21 Tattva-sandarbfta, section 27. 

22 Tattva-sandarbfta, section 28. 
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interpretation based on their own understanding. In Jiva' s case that understanding 

is said to be developed in harmony with the spirit of the speaker and compiler of the 

Bhiigavata-purcu:ia (Suka and Vyasa).23 In Visvanatha's case that understanding is 

said to be based on "the doctrine of my ascetic Lord (Sn Caitanya)". 

This stance of Visvanatha suggests that he was proposing his commentary as 

an independent representative of the teachings of his "ascetic lord", Caitanyadeva. 

There is not even a token gesture at affiliation with the Madhva sect. Quite the 

opposite, Visvanatha proclaims that despite consulting the commentaries of old, he 

has made a commentary which represents the doctrine of the Mahaprabhu, Cai tan ya. 

To fully understand this situation one needs to understand the nature of 

tradition in Indian religion. A new interpretation cannot be totally new, otherwise 

it would be heretical. 24 Cai tan ya and his followers were not interested in 

establishing something heretical. 25 To the contrary, they saw themselves as 

remaining within the orthodoxy of the vai~1Java faith, but at the same time 

introducing a new emphasis, or better still, they saw themselves as revealing a 

deeper understanding of the already existing scriptures and practices. Madhva 

himself is said to have done something similar when he took initiation within the 

monistic sect of Sankara to gain authenticity, but then developed a dualistic 

philosophy from that base. 

A comparison with Buddhism would perhaps be useful. From the perspective 

of Hinduism, Buddhism is considered heretical despite its enormous similarities, 

because Buddhism rejects outright such fundamental aspects of Brahmanism as the 

authority of the Vedas and the importance of the caste system. Although Caitanya 

vaishnavism also effectively rejects both of these notions, the Caitanya school does 

not openly repudiate them, but rather accepts them, appropriates them with all their 

status, and then through astute textual interpretation explains them away. 

For example, in the Tattva-sandarbha, Jiva Goswami accepts that the Vedas 

are authoritative and of divine origin but explains that they are not completely 

available, nor readily understandable, nor do they deal with the highest subject 

matter. Therefore, he replaces the Vedas with the Bhagavata-pura1Ja as his highest 

23 

24 

25 

Tattva-sandarbha, section 49. 

T.K. Stewart 1994 p. 229ff (in a slightly different context) describes how 

the Gaupya sect tends to assimilate and incorporate older traditions rather 

than rejecting them outright. S. K. De (1961: 542-555) describes a similar 

process with regard to the Gaupya stance on caste and ethics. 

O'Connell (1970) gives an in-depth analysis of the Gaupya tendency to be 

part of the Hindu orthodoxy. 
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authority.26 But he does it in such a way as to maintain respect for the Vedas, and 

to remain within the "Vedic" tradition. 

Similarly the invocation of the Siiriirtha-var$irff declares that Visvanatha does 

not propose to reject any of the commentaries of the previous great teachers; rather 

he plans to use them, quote them, acquire them, and build on them. 

26 Details in Section 1.3.2 above. 
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4.3 Acknowledged Quotations of Authorities 

Given the approach outlined in the invocations of the Sarartha-var$ilff, we 

should next analyse the actual authorities quoted in the text under study. Visvanatha 

Cakravarti does not frequently quote authorities openly in the Sarartha-var$i1Jf. The 

following is a table of quotations made in a sample of the text (chapters 1-6): 

Table 6: Authors Cited by Name in the Sarartha-var$i1Jf ( chaptersl-6). 

Author Quoted Verse Reference From Sarartha- Total number 
varsini. 

Srldhara Swami 2:44, 2:45, 2.45, 4:6, 4:6, 6 

4:9. 

Ramanujacarya 3:7 4:6, 4:9, 4:9, 4:10, 6 

4:10. 

Madhusfidana 4.6, 4.6, 4.7 4.9, 4.36. 5 

Sarasvati 

Madhva 0 

Sankara 0 

In this table we have clear confirmation of the notion that the Madhva sect 

had no particular philosophical or procedural influence on the Gaupya sect. 

Madhvacarya is not once cited by Visvanatha Cakravarti in this six chapter sample 

passage of the Sarartha-var$i1Jf. Whatever the relationship between the Madhvas 

and the Caitanyites may have been by initiation, one thing is certain: there was little 

if any influence of Madhva doctrine in Visvanatha's flagship Bhagavad-gfta 

commentary. 

Moreover, the above table makes it quite clear that Visvanatha did quote 

previous acaryas; he simply did not quote Madhva. Of the four vai$1Java 

sampradayas, Visvanatha shows a clear preference for quoting Ramanuja (six times 

in the above sample). In fact, Ramanuja is the only such acarya quoted_ by 

Visvanatha. It was noted above in section 4.1.1 that Jiva Goswami had mentioned 

Ramanuja as his preferred authority in matters which required a thoroughly vai$1Java 

perspective. The above table shows numerical evidence of that principle in action 

in the work of Visvanatha. 

Also in line with Jiva' s stated policy is Visvanatha' s predilection for quoting 

Srldhara Swami (six times in the sample). It is clear that Srldhara Swami was the 
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chief textual authority for the Gaupya vai$riava sect, and his particular influence on 

this text will be studied more carefully in the next section (4.4). The above table 

shows him equal with Ramanujacarya in terms of number of acknowledged 

quotations in the six chapter sample of the Sarartha-var#rif. 

Perhaps more interesting is the relative prevalence of quotes from 

Madhusi.idana Sarasvati. Like Sridhara Swami, Madhusi.idana Sarasvati was another 

commentator who was ostensibly a follower of Sankara, but whose devotional and 

theistic attitude must have met with the approval of the Gaupya vai$riavas. 

Madhusi.idana is said to have written his commentary on the Bhagavad-gzta called 
the Gurjhartha-dfpika at the end of the 16th century. In it, Madhusi.idana embraced 

many vai$riava principles, such as the primacy of bhakti and the non-illusory nature 

of Kr~:r;ta.27 These passages are quoted by Visvanatha in his own Bhagavad-gzta 

commentary. 

Nevertheless Madhusi.idana was still an advaitan sannyasi. In fact he was the 

author of a famous treatise called Advaita-siddhi, which was a direct rebuttal of the 

Madhva school's classic work, the Nyayamrta, an attack upon monistic philosophy 

composed by Vyasa Raya (ca. 1460-1539).28 Certainly Madhusi.idana can hardly 

have been very popular with the Madhva school. 

Under these circumstances, it is not clear why Visvanatha quotes 

Madhusi.idana; it may well be the case that Visvanatha is employing the kaimutika

nyaya, or an argument afoniori. In other words, Visvanatha might be saying that 

if a famous advaitan sannyasi like Madhusi.idana agrees with some devotional 

principle, then what to speak of others? 

Whatever Visvanatha' s motives may have been, it is significant that when we 

combine the quotations of Sridhara and Madhusi.idana, they represent a clear 

majority of quotations. The Gaupya sect seems to have been very comfortable with 

this class of devotional advaitan sannyasis to which both Sridhara Swami and 

Madhusi.idana belonged. This is hardly surprising, since Cai tan ya himself and many 

of his peers and precursors were also advaitan sannyasis by ini.tiation. 

This is not to say that the Caitanya sect should be considered a Sankara sect; 

it is most definitely a vai$riava sect. However, as noted above in section 4.1 their 

acintya-bhedabheda approach is far more of a synthesis of monism and dualism than 

the work of Madhva. The devotional advaitan sannyasis like Sridhara and 

Madhusi.idana also attempted such a synthesis from the other direction, which would 

27 

28 

S.K. Gupta 1977 p. xii; Minor 1982 p. XVII; Callewaert & Hemraj 1983 

p.90. 

S.N. Gupta 1922 p. 205-320. 
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explain their common ground with the Gaupyas. Certainly Jiva and Visvanatha both 

seem to have had an open approach to these advaitan sannyasis. Visvanatha's 

willingness to favourably quote them is quite clear from Table 2. 
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4.4 The Influence of Sridhara Swami 

On closer analysis ofVisvanatha's Sarartha-var$irfiand Sndhara Swami's 

Bhagavad-gfta commentary, the Subodhinf, a much deeper relationship emerges 

between the two texts. It becomes evident that Sridhara Swami's work forms the 

foundation of Visvanatha' s text. 

To fully tease out the relationship between the two texts would be a full 

dissertation in itself. In this particular dissertation, I am simply trying to detect the 

influence of any sectarian affiliation in Visvanatha' s commentary, and to examine 

this in light of the issues of the period. I propose to analyse a sample of the text and 

try to quantify the extent of the influence of Sridhara Swami on Visvanatha's text. 

A comparative study of the philosophical stance of Visvanatha and Sridhara Swami 

will have to wait until a later date. 29 

As a preliminary example of what is meant by the influence of Sridhara 

Swami on Visvanatha, let us examine their respective commentaries on verse twenty 

seven of chapter three (prakrter kriyamll'IJllni ... ): 

29 It is not the intention of this work to contrast the interpretive stance of 

Visvanatha Cakravarti with that of famous Bhagavad-grta commentators, 

as has been so ably done for Sankara by T.G Mainkar in his Comparative 

Study of Commentaries on the Bhagavad-grta. The comparison in this 

section is undertaken with the sole intention of ascertaining sectarian 

affiliation. It will not focus so much on the actual philosophies of the 

various commentators, but rather on identifying how they influence each 

other. It will not focus on how they contrast, but rather on how they are 

similar. 
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Correspondence Between Visvanatha Cakravarti (VC) and Sridhara Swami (SS) for 
Bhagavad .. gita chapter 3 verse 27 

nanu yadi vidvan api 
nanu vidu$tipi cet 

karma kurytit 
karma kartavyath 

prakrter iti dvabhyiim. 
prakrter iti dvabhyiim. 

prakrter gu~zailJ 
prakrter gu~zailJ 

tliny aham eva 
tliny aham eva 

gw:ia-kiiryair indriyai~1 

prakrti-kliryair indriyailJ 

kartli karomfty 
karta karomfty 

avidvlln 
avidvlln 

Y.Jrhi vidvad avidu.yolJ ko vise.ya 
tarhi vidvad avidU$OQ ko vile.ya 

sarva.fo~1 sarva-prakiiret:ia 
sarva-prakaret:ia 

manyate 
manyate .... 

ityii.fonkya tayor 
ityalankyobhayor 

kriyam<1~zani yani 
kriyamtit:iiini ylini 

vise.yam darfoyati, 
viie$ath darsa-yati, 

karma~i. 

karma~i. 
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As can be seen from the chart of correspondences on the previous page, 

Visvanatha' s commentary on this verse is almost word-for-word identical with that 

of Sridhara Swami. Only some very minor differences are evident: 

Visvanatha replaces a passive construction with an active one: " vidu$api 

karma kartavyam" is replaced by "vidvan api karma kuryat". 

Visvanatha replaces the words "cet" and "ubhayor" with the synonyms 

"yadi" and "tayor". 

The word "sarvasaJ:t" from the verse is added by Visvanatha for clarity. 

Visvanatha uses the phrase "gw;a-karyair" where Sridhara Swami uses 

"prakrti-karyair". 

Apart from these very minor changes the commentary of Visvanatha is identical. 

Of the thirty six words used by Sridhara Swami, thirty (85%) are absolutely identical 

in Visvanatha's commentary. Another five words (14%) are the same word with a 

different grammatical suffix or a synonym. That makes the two commentaries 99% 

the same. 

This example is enough to indicate a very strong relationship between the two 

commentaries. However, in order to get a real idea of the influence of the Sridhara 

on Visvanatha, we will need to know more about the frequency of such occurrences. 

Is this the only such occurrence of a close correspondence between the two 

commentaries? Are there other, perhaps less literal, correspondences? To get a feel 

of the numerical strength of such occurrences I compared each word of the two 

commentaries for chapter three of the Bhagavad-gfta. The results are discussed in 

the following sections. 

4.4.1 Exact Correspondences 

In the analysed sample (chapter three), there were two verses in which 

Visvanatha's entire commentary is taken word-for-word from Sridhara Swami. 

These were verses thirteen and twenty-seven. Verse twenty seven has already been 

discussed above. Their commentaries on verse thirteen run as follows: 

3:13 

VC: vaisvadevadi-yajiiavasi$fam annam ye 'snanti te paiica-suna-krtail; papair 

mucyante. paiicasunas ca sm,-tyuktaJ:t "ka'l'JrJanf pe$WJf cullf udakumbhf ca marjanf. 

paiica-suna grhasthasya tabhiJ:t svargam na vindati" iti. 

SS: ... vaisvadevadi-yajiiavasi$fam annam ye 'snanti te paiica-sunadi-krtaiJ:t kilbi$air 
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mucyante. paiicasunas ca smrtav uktab, "kar.ujan'f pe$a1Jf cull'f udakumbh'f ca 

marjan'f. paiica-suna grhasthasya tabhib svargam na vindati" iti.. .. 

As in verse twenty-seven, all of Visvanatha' s commentary is word-for'-word 

identical with that of Sridhara except for some very minor differences: 

1. Visvanatha omits the word "adi" (etc.) from the phrase "paiica-sunadi

krtaib,". 

2. Visvanatha replaces the word "kilbi$aib" with the synonym "papaib". 

3. Visvanatha uses the compound form "smrt)luktab," instead of "smrtav uktab,". 

Thus in Visvanatha' s commentary upon the forty-three verses of chapter 

three, the commentary on two verses is taken completely word-for-word from the 

commentary of Sridhara Swami. This represents about five percent of the sample. 

4.4.2 Substantial Correspondences 

Visvanatha' s commentary on verse three of that chapter contains long 

passages are identical with the commentary of Sridhara Swami. Thus it represents 

a slightly different relationship, where the commentary of Sridhara forms a sort of 

structure around which Visvanatha weaves new material. Visvanatha' s commentary 

begins with a passage which loosely corresponds to Sridhara' s commentary: 

3:3 

VC: atrottaram. yadi maya paraspara-nirapek$0.V eva mok$a-sadhanatvena 

kannayoga-jiianayogavuktau syatam tada tad ekam vada niscityeti tvat

prasno ghatate ... 

SS: atrottaram fr'f-bhagavan uvaca - loke 'sminn iti. ayam arthab - yadi maya 

paraspara-nirapek$am mok$a-sadhanatvena karma-jiiO.na-ni$fhO.-dvayam 

uktam syat tarhi dvayor madhye yad ekam bhadram syat tad ekam vadeti 

tvad'fya-prasno saligacchate ... 

In the following sentences, Visvanatha diverges from Sridhara Swmtj by 

introducing his own literal interpretation of the word "ni$fha" ("nitaram sthitir 

maryada"). At the end of the commentary on this verse, there are again substantial 

correspondences. Visvanatha uses Sridhara' s definition of the Sfu'lkhyas 

( "saftkhyanam - suddhantab,-karaJJ,atvena jiiana-bhumikam adhirit<}hanam "), and 

Visvanatha paraphrases Sridhara' s definition of the Yogis. 

Visvanatha also cites the same two verses from chapter two of the Bhagavad-
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gfta which Sridhara Swami quotes to ~orroborate his definitions of the Sfuikhyas and 

the Yogis: "tani sarvaJJ,i samyamya ... " (2:61) and "dharmyiiddhi yuddhat sreyo ... " 

(2:31). 

So in his commentary on this verse (3:3) Visvanatha has used substantial 

material from Sridhara's commentary. Some of it has been taken word-for-word, 

some of it has been paraphrased and Visvanatha has quoted the same verses which 

Sridhara had cited. But Visvanatha has also introduced original material of his own. 

Verse twenty four is another example where Visvanatha's commentary is a 

mixture of both original material and a significant passage from Sridhara' s 

commentary: 

3:24 

VC: ... tatas ca varr}a-sankaro bhavet tasyapy aham eva karta syam, evam aham 

eva praja hanyam malinfkuryam. 

SS: ... tatas ca yo varr}a-sankaro bhavet tasyapy aham eva karta syam bhaveyam, 

evam aham eva praja upahanyam malinfkuryam iti. 

So if we add these verses (3:3 and 3:24) to the above two verses (3:13 and 

3:27), we have four verses from a total of forty-three verses in the sample which are 

either identical to or substantially taken from the commentary of Sridhara Swami. 

This equates to almost ten per cent of sample. 

4.4.3 Correspondence in Prefatory Remarks30 

Visvanatha has a tendency to copy the prefatory remarks from Sridhara's 

commentary, but to give his own paraphrase and comment on the words of the verse. 

The following are examples of this tendency from the sample (Chapter Three): 

3:7 

VC: etad viparfta"f:t sastrfya- karma-karta grhastas tu sre~tha ity aha: yas tv 

SS: etad viparftab 

iti ... 

karma-karta tu sre~tha ity aha: yas tv iti ... 

3:11 

30 For the technical description of the term "Prefatory Remarks", refer to 

Part B: "Punctuation and Layout of the Edited Text". 
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VC: katham i$ta-kama-prado yajiio bhavet tatraha: devan iti ... 

SS: katham i$ta-kama-dogdho yajiio bhaved ity atraha. devan iti... 

3:12 

VC: etad eva spa$flkurvan karmakara7Je do$am aha: i$tan iti .. . 

SS: etad eva spa$tlkurvan karmakaraf)e do$am aha: i$tan iti .. . 

3:14 

VC: jagac cakra-pravrtti-hetutvad api yajiiarh kuryad evetyaha ... 

SS: jagac cakra-pravrtti-hetutvad api karma kartavyam ity aha: annad iti 

tribhi/:z ... 

3:20 

VC: atra sadacararh pramaf)ayati: karmaf)eti ... 

SS: atra sadacararh pramayati: karmal)eti ... 

3:22 

VC: atraham eva dr$tanta ityaha tribhi/:z ... 

SS: · atraham eva dr$tanta ityaha na me iti tribhi/:z ... 

3:32 

VC: vipak$e dO$am aha ye tv etad iti .. . 

SS: vipak$e dO$am aha ye tv etad iti .. . 

The above verses (3:7, 11, 12, 14, 20, 22, and 32) are examples of where 

Visvanatha has followed word-for-word Sridhara Swami's prefatory remarks, but 

has introduced his own material in the remainder of his commentary. 

There are other verses in the sample chapter where Visvanatha abbreviates 

or expands on the ideas of Sridhara's prefatory remarks: 

3:4 

VC: citta-suddhyabhave jiiananutpattim aha: neti. 

SS: atal:z samyak citta-suddhya jiianotpatti-paryantarh van:iasramocitani kann:fL1Ji 

kartavyani. anyatha suddha-citta-suddhyabhave jiiananutpattir ity aha: neti. 

3:19 

VC: tasmat tava jiiana-bhumikarohaf)e nasti yogyata, kamya-karmaf)i tu sad

vivekavatas tava naivadhikara/:z. tasman ni$kama-karmaiva kurv ity aha: 

tasmad iti. 
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SS: yasmad evambhutasya jiianina eva karmanupayogo nanyasya tasmat tvam 

karma kurv ity aha: tasmad iti. 

3:35 

VC: tatas ca yuddha-riipasya dharmasya yathavad raga-dve$adi-rahityena 

kartum a§akyatvat paradharmasya cahimsade/:t sukaratvad dharmatvavise$ac 

ca tatra pravartitum icchantam pratyaha §reyan iti 

SS: ... tarhi svadharmasya yuddhader du/:tkha-svarupasya yathavat kartum 

asakyatvat paradharmasya cahimsade/:t sukaratvad dharmyatvavise$ac ca 

tatra pravartitum icchantam pratyaha: sreyan iti. 

Thus in total we have some eleven verses from the sample (25%) in which 

Visvanatha has used Sridhara Swami's prefatory remarks whilst introducing his own 

material in the body of the commentary. 

When we add this twenty five per cent to the ten per cent identified in the 

previous two sections, we arrive at thirty five per cent of the verses in the sample 

where Visvanatha' s commentary contains significant passages taken from the 

commentary of Sridhara Swami. 

4.4.4 Correspondence in Paryaya-sabda. 

Another tool-in-trade of a traditional commentator is the paryaya-sabda, or 

synonym. The crux of the commentarial style is to rephrase the verse in question 

into prose and to juxtapose a synonym to each word of the original verse. In the 

Sarartha-var#fJf, Visvanatha often uses exactly the same synonym as Sridhara 

Swami has used in his Subodhinf commentary on the Bhagavad-gfta. The following 

examples surfaced in the sample (bold indicates a word from the mUla text of the 

Gita): 

3:7 

VC: karmendriya!li vak-pa1Jyadfni nigrhya yo manasa dhyanacchalena ... 

SS:vak-pa1Jyadfni karmendriya!Ji samyamya nigrhya yo manasa bhagavad

dhyanacchalena ... 

VC: ... so mithyacaro dambhika 

SS: ... so mithyacarafi kapatacaro dambhika 

3:8 
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VC: tasmiit tvam niyatam nityam sandhyopasanadi ... tava sarfra

nirvaho 'pi 

SS: yasmad evam tasmiin niyatam nityam karma sandhyopasanadi...tava sanra-

yiitrii sarfra-nirvaho 'pi ... 

3:10 

VC: ... prasavi~yadhvam prasavo vrddhir uttarottaram ativrddhim labhadhvam ity 

arthal; .. . 

SS: ... prasavi~yadhvam prasavo vrddhir uttarottaram abhivrddhim labhadhvam ity 

arthal; ... 

VC: ... i~{a-kiimadhuk 

SS: ... i~{a-kiimadhuk i#an kaman dogdhzti tatha 

abhf$fa-bhoga-prado 'stv 

ity arthal; 

abhf$fa-bhoga-prado 'stv 

ity arthal; 

3:12 

VC: ... V!$fyadi-dvare1Ja ... annadm ... ebhyo devebhyal; paiica-maha-yajiiadibhir 

adattva ... sa tu caura 

SS: ... V!${Yad i-dvare1Ja ... annadfn ... ebhyo devebhyal; paiica-yajiiadibhir adattva ... 

sa tu stena caura 

3:14 

VC: ... anniid eva sukra-sol}ita-rilpe1Ja parilJGtat ... rtvig-yajamana-vyaparatmakatvat 

karmalJaJ:i 
SS: ... anniic chukra-sol}ita-rilpe1Ja paril}atat ... karma'!Jii yajamanadi-vyapare1Ja 

3:15 

VC: ... kiiryam avasya-kartavyatvena vihitam param mOk$ariz .. . 

SS: ... kiiryam avasya-kartavyatvena vihitam ... param mok$arh .. . 

3:23 

VC: anuvartante anuvarterann ity arthal;. 

SS: anuvartante anuvarterann ity arthal;. 

3:30 

VC: mayi karmiiQi sannyasya samarpya niriisir ni$kamo nirmamal;z 

sarvatra mamata-sunyo ... 

SS: karmiiQi mayi sannyasya samarpya .... niriiSir ni$kamo ... mamata-sunyo ... 
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VC: ... kama eva kenacit pratihato bhutva krodhakare1Ja pariJJamatfty 

artha/:t ... 

SS: ... kama eva hi kenacit pratihata/:t krodhatmana pariJJamate ... 

Thus there are ten verses in the thirty four verse sample (23%) in which part of 

Visvanatha' s interpretation (his choice of synonym or his paraphrasing) is 

practically word-for-word identical to the Subodhinf of Srldhara Swami. 

Verse thirty-seven also has an interesting passage in which parts of 

Visvanatha's interpretation are certainly based on some distinctive elements from 

Srldhara Swami, but there is not the word-for-word correspondence noted above. 

Here, Visvanatha has expressed the same idea in his own words: 

3:37 

VC: ... nanu danena sandhatum asakyas cet sama-bhedabhyam sa sva-vasfkartavya(l 

tatraha: maha-papma aty ugra/:t. 

SS: ... yato nasau danena sandhatum sakya ity aha: mahasano mahat asanam ... na 

ca samna sandhatum sakyo yato mahapapma aty ugra/:t. 

4.4.5 Correspondences in Quoted Verses. 

Another important aspect of the commentarial style is the appeal to authority 

by quoting a verse from the scriptures to support one's argument. Again Visvanatha 

quotes the same verses as Srldhara Swami. In section 4.4.1 above, we noted that 

Visvanatha's commentary to verse 3:13 contains a verse quoted from the smrti 

scriptures ( "kaJJtjanf pe$a1Jf cullf... ") which had been quoted by Srldhara Swami. 

In his commentary to verse 3:15, Visvanatha quotes two verses ("asya 

mahato bhutasya ... "and "agnau prastahuti(zsamyag ... ")31• These very same verses 

are also found in Srldhara Swami's commentary on 3:15 and 3:14 respectively. 

4.4.6 Summary of Correspondences 

It is clear that there are very close correspondences between the commentary 

of Visvanatha and the commentary of Srldhara Swami. In the above sections we 

31 BrU 2.4.10. and Manu Smrt:i 3.76. 
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have tried to put some kind of an indicative numerical value on the degree of 

closeness. In the test sample (Chapter Three), we identified thirty-five per cent of 

the verses in which Visvanatha' s commentary was either identical to or contained 

significant passages from the commentary of Sndhara. In addition to that, there was 

a considerable group of verses which contained small but distinctive portions of the 

interpretation of Sridhara Swami. In total, around fifty per cent of the verses from 

the sample contained evidence of some kind of influence from the commentary of 

Sndhara Swami. 

In modem academic scholarship, such a close relationship would be termed 

plagiarism. Visvanatha has used verbatim significant passages from Srldhara 

Swami's commentary without acknowledging their source. However, it would be 

a grave mistake to use today's academic criteria to judge a work of a different period 

and a totally different scholarly milieu. Our present academic convention always 

requires "original scholarship" and requires acknowledgement of the source of ideas. 

In particular, passages copied word-for-word must be acknowledged. 

The art of Sanskrit commentary, however, belonged to a different world, with 

different norms and conventions. In section 4.2 above we remarked that "new" 

schools of thought in Indian religious philosophy were not eager to be so different 

as to be termed heretical. New schools were formed from within orthodoxy. We 

noted the example of Madhva himself, who took initiation as a Saiikarite sannyiisi 

and from that position within the orthodoxy he developed an opposition school of 

thought. 

Thus a new commentator was not expected to have different views on 

everything. He was not expected to have original ideas on everything. To the 

contrary, if he could use some of the ideas of the established orthodoxy, his new 

school would appear authentic. Thus all the great teachers who wrote Sanskrit 

commentaries on the Bhagavad-g'ftii borrowed extensively from the existing 

tradition. Commentators like Sndhara Swami, Nila-kaI).tha, and Madhusudana 

Sarasvati based their interpretations closely on the metaphysics of the Sa.Ii.kara

bha~ya but added some simple but far-reaching revisions, such as the crucial role of 

bhakti in attaining liberation. None of these scholars felt the need to constantly 

reference the enormous amount of material they used from Saiikara' s commentary. 32 

Evidently this was the convention. It seems one was expected to use significant 

amounts of material from one's own tradition. 

32 

Visvanatha' s extensive use of material from Sndhara Swami should be seen 

According to Mainkar's appendix (1969: ii) S:ridhara Swami only 

mentions Sa.Iikara by name once in his entire commentary. Madhusudana 

does so eighteen times and Nila-kaJJ.tha twenty times. 
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in the light of his own culture, not ours. Using material from previous teachers was 

standard practice and, far from being contemptible, was greatly esteemed, as it 

established the commentary within the tradition, within the orthodoxy. 

Even Madhva, whose very raison d'etre was to confront the monistic 

teachings of the Sankara school, used material from Satikara and his followers. This 

probably meant that there was a strong tradition which extended well back beyond 

our two oldest extant commentators, Sankara and Bhaskara. In fact in some 

instances the tradition is so strong that practically all the well-known commentaries 

correspond very closely. Take for example the prefatory comments to verse 3.9: 
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Correspondence Between Major Schools* for Prefatory Remarks to 3.9 

3.9: 

Sankara: yac ca manyase bandhlirthatvlit karma na kartavyam iti tad apy asat. kathari1: 

Hanuman: yat tu manyase bandha-hetutvlit karma na kartavyam iti tad asat katham: 

Bhaskara: yac ca manyante sli1ikhylib sarvaril karma bandhtitmakam iti tad asad ity aha: ... 

Sridhara: slitikhylis tit sarvam api karma bandhakatvlin na kiiryam · ity lihus tan nirlik1trvann {iha: 

Vallabha: slitikhylis tv litmlitiriktasya bandhakatvam lilocya karma na kiiryam iti vadanti. tat tad adhikrta-Vi$ayam api na .. 

Ananda-giri: '.' karmal)li badhyate jantub .. iti smrter ba11dhlirtlwri1 karma. tan na freyo'rthinli kartavyam ityiiiatiklim anudya dii$ayati: 

Madhva: "kamzal)li badhyate jant11~1" iti karma bandhakariz smrtam ity ata aha: 

Nila-ka1.1tha: nan1t "karmal)li badhyate jantub" iti karnzat:1li1i1 bandhakatva-smrte~1 kathari1 mumuk.yuri1 mliril tatra niyojayasfty lisatikyliha: 

Visvanatha: nanu tarhi "karmal)li badhyate jantub" iti smrteb karma{zi krte bandhab syad iti cen na. paramefrarlirpitwi1 karma na bandhakam ity aha: 

*Arranged in such a way as to bring out the correspondences. 
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The table on the previous page shows clearly the correspondences between 
these teachers of various persuasions. In many other instances, they disagree with 

each other on major points of doctrine, and many of them only exist as a rebuttal of 
the others. Nevertheless, they all speak with one voice in this instance. Not only do 

they speak with one voice, they use the same phrases word-for-word. 

We even see Madhva giving the same interpretation as Sankara, and using the 

same scriptural citation from the Mahabharata as used by Sankara's prominent 

disciple Ananda-giri. It is a shared tradition of interpretation which obviously 

extended back before Sankara to commentaries which are now lost. 
Now none of these commentators acknowledge where they sourced their 

ideas. There was obviously no convention requiring them to do so. In this case that 

would hardly seem necessary. There is only one interpretation, and to follow it was 

normal. It would be more necessary to explain if one intended to depart from it. 33 

In fact, when Visvanatha actually gives a referenced quote to Sridhara Swami's 

commentary it is usually when Visvanatha wishes to diverge from Sankara. At that 

point Visvanatha cites Sridhara Swami by name to support his own interpretation. 34 

And yet the analysis of chapter three above showed that every second verse 
commented on by Visvanatha displays some word-for-word correspondence with 

the commentary of Sridhara Swami. But in the same chapter Visvanatha does not 

cite Sridhara Swami by name once. In the first six chapters Visvanatha only quotes 

him by name six times. It is clear that there was a strong sense of tradition among 

the commentators of the Bhagavad-grta, and they seemed happy to share that 

tradition without feeling the need to acknowledge their direct source. 

It can hardly be termed plagiarism when every educated scholar must have 

been well acquainted with the existing commentaries. It is highly unlikely that the 

subsequent commentators were trying to pull the wool over the eyes of their 

educated audiences. To the contrary, it must have been quite obvious to any 

educated reader that much of the material for these new commentaries was part of 

a shared tradition. 
Moreover in the example given above (3.9), it is difficult to say where 

Visvanatha sourced his ideas. Was it from Nila-kal)tha, Madhva, or Ananda-giri? 
Or was it simply a shared tradition, a "received" understanding of the text, which 

was passed down textually and orally in religious debate? It is interesting to note 

33 

34 

Only Ramanuja' s prefatory remarks on this verse show no 

corrrespondence with the rest of the commentarial tradition. 

For example in verse 4.9 where Sankara asserts that K+~IJ.a' s bodily form 

consists of matter (prakrti), Visvanatha cites Sridhara Swami by name to 

support his own interpretation of the word prakrti as "inherent nature". 
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that in all the correspondences noted above between Sridhara Swami and Visvanatha 

Cakravarti, hardly one is 100% word-for-word exactly the same. Most have simple 

little differences of a word or two in each passage. This raises the possibility that 

Visvanatha was not always consulting a written text of Sridhara's commentary, but 

remembering passages from previous study or discussion. 

At the beginning of most of these commentaries, one sometimes finds a brief 

mention of previous commentators. For example, Sridhara Swami anonymously 

refers to Sankara and Ananda-giri: 

I have critically analysed the doctrines presented by the 

author of the bha~ya and his commentator and I have 

written this commentary according to my own 

understanding. 

There seems not to have been any other social requirement to acknowledge a source. 

Rather it seems that the commentator was expected to use material from an 

established tradition, and acknowledgement was reserved only for exceptional 

circumstances. This would seem to reflect a different academic paradigm, where the 

underlying assumption is that one would follow a tradition. 

And certainly from the analysis of the text in this section, Visvanatha' s 

commentary is clearly based on the commentary of Sridhara Swami. 
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4.5 Influence of Other Commentators 

The previous sections established a significant degree of correspondence 

between the commentary of Visvanatha and that of Sridhara Swami. In the vast 

majority of cases where there was a very close word-for-word correspondence 

between Visvanatha' s commentary and that of Sridhara Swami, there was no 

correspondence at all between Visvanatha 's commentary and those of Sankara, 

Madhva, Ramanuja, or Nfla-ka'f}tha. This is very significant because it means that 

the abundant similarities between Visvanatha' s commentary and that of Sridhara 

Swami can not be dismissed as the "shared tradition" mentioned above, nor can they 

be attributed to the normal chance similarities one would expect to appear when two 

people interpret the same text. 

There are nevertheless some instances when the close correspondence 

between the commentary of Visvanatha and that of Sridhara Swami is indicative of 

a shared tradition between all commentators rather than a special relationship 

between Visvanatha and Sridhara. Again, it should be stressed that when 

Visvanatha' s commentary corresponds word-for-word with that of Sridhara Swami 

there was practically no correspondence at all with any of the famous commentators. 

The few exceptions to that rule will now be analysed since "the exceptions confirm 

the rule". In section 4.4.4 above, the following correspondence was noted: 

3:37 

VC: ... kli.ma eva kenacit pratihato bhutva k rod ha k a re 'fJ a 

SS: ... kama eva hi 

pari'f}amatf ty artha"f:i ... 

kenacit pratihatal:i k r 0 d h a t m a n a 

pari'f}amate ... 

Upon wider analysis, the correspondence is found to be much more widespread: 

3:37 

VC: ... kama eva kenacit pratihato bhutva k rod ha k are 'fJ a 

SS: 

Sankara: 

Bhaskara: 

... kama eva hi kenacit pratihatab 

... sa e$a kamal:i pratihatal:i kenacit 

... sa eva kenacit pratihatal:i 

pari'f}amatf tyartha"f:i ... 

krodhatmana 

pari'f}amate ... 

krodhatvena 

pari'f}amate. 

krodhli.b sampadyate 

Ramanuja: ... e$a eva pratihata-gatib pratihatihetubhutacetanan prati krodha

rupe'f}a pari'f}ato. 
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Nila-kal}.tha: ... sa e$a kamab kenacin nimittena pratihatab krodha-rilpe'IJ.a 

pari'IJ.amate 

A simple point is made by each of these commentators: when lust is 

frustrated it transforms itself into anger. This interpretation seems to be a widely 

accepted view, a common ground shared by the major schools. Therefore this is a 

particular case in which the correspondence between Visvanatha and Sndhara does 

not necessarily indicate that Visvanatha based his interpretation on Srldhara 

Swami's. This was simply a widely held view amongst religious philosophers in 

India. One cannot conclude from this example anything about a specific relationship 

between Visvanatha and Sridhara Swami, because the influence may have come 

from any or all of the above commentators. 

Of course, given the considerable correspondence documented above 

between Visvanatha and Sridhara Swami it is likely that even this traditional 

interpretation came to Visvanatha through the medium of Sndhara Swami. 

This example is, however, significant with respect to the relationship between 

Visvanatha and Madhva. The various correspondences for verse 3:37 listed above 

do not include Madhva. Madhva says the point of this phrase is that wherever we 

find anger we must assume that lust is behind it in some kind of causal role. Thus 

Madhva positions himself outside the widespread tradition evident above. In fact 

Madhva says that those who interpret this verse differently to himself have not 

understood the subtlety of the relationship between lust and anger. Jaya-tirtha, 

Madhva' s recognised interpreter, says that Madhva is expressly rejecting Saiikara' s 

interpretation that frustrated lust is transformed into anger.35 

And yet despite this warning from Madhva and Jaya-tirtha, Visvanatha' s 

interpretation follows Sridhara, Saiikara, and others. Not only does Visvanatha not 

follow Madhva' s interpretation, but he actually follows the interpretation expressly 

rejected by Madhva. This would confirm the notion that the influence of Madhva on 

this commentary of Visvanatha is negligible. We have also been addressing a wider 

question of the relationship between the Gaupya sampradaya and the Madhva 

sampradaya in the context of claims of affiliation. The evidence from the text of the 

Sarartha-var$i'JJ.'f would tend to confirm the notion that the relationship between _the 

two was only "official" and not based on any doctrinal affiliation. 

As shown in section 4.4 above, Sndhara Swami exerted by far the strongest 

influence on the text of Visvanatha's Bhagavad-g'fta commentary. Madhva seems 

35 "kama eva kenacit pratihata/:z krodhatvena parb:zamata iti pare$i'im 

sankaradfnam vyakhyanarh du$ayati. " 
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to have no direct influence at all. Perhaps some of the general vairt:iava principles 

expounded by Madhva indirectly influenced Visvanatha . However even there, 

Visvanatha' s commentary often aligns itself more with Saiik.ara than with some of 

the vai$1Java teachers, because Visvanatha' s commentary is based so strongly on the 

commentary of Sndhara Swami which was in turn based on the commentary of 

Sankara and Bhaskara. 

For example, in verse 3:14 we noted a correspondence between Visvanatha 

and Sridhara Swami in both interpretation as well as prefatory remarks. This 

correspondence extends to Saiik.ara and to Nila-ka.Q.tha: 

3: 14 (prefatory remark) 

VC: jagac cakra-pravrtti-hetutviid api yajfiarh kuryad evety aha ... 

SS: jagac cakra-pravrtti-hetutvad api karma kartavyam ity aha: anniid 

iti tribhi/:i ... 

Sankara: itas ciidhikrtena karma kartavyam. jagac cakra pravrtti-hetur hi 

karma ... 

Nila-ka.Q.tha: jagac cakra-pravrtti-hetutvad api karma kartavyam ity aha: annad 

iti ... 

Bhaskara: jagac-cakra-pravrtti-hetutvac cavasyarh karma kartavyam ity aha ... 

3: 14 (interpretations) 

V C: .. . anniid eva sukra-so1Jita-rftpe1Ja paril:zatat ... rtvig-yajamlina-vyaparli.tmakatvat 

karmafial:i 

SS: ... annac chukra-so1Jita-rftpe1Ja pari1Jatat ... karmaf1a yajamaniidi-

vyapare7Ja ... 

Sankara: anniid bhukta-lohita-reta/:t-pari1J,atat ... rtvig-yajamanayos ca vyaparal:i 

karma 

Nila-ka.Q.tha: anniid reto rftpe1Ja parinatat ... karmebhyo yaga-homa

danadibhi/:t 

Bhaskara: anniid upabhoktiid reto-bhutiid ... yajamanartvig-vyapara/:t karma 

Thus Visvanatha Cakravarti falls into a group of commentators like Nila

ka.Q.tha and Madhusfidana SarasvatI who base their commentaries on Sndhara Swami 

and Saiik.ara. Surprisingly, it would appear that the Gaupya vai$-r,:tava commentary 

on the Bhagavad-gfta bears more influence of Saiik.ara than of Madhva. 

As another example we may take the interpretation of the word "brahma" in 

verse 3:15: 

3:15 



VC: 

SS: 

Sailkara: 

SECTION 4.5 • Influence of Other Commentators 

brahma vedalJ 

brahma vedalJ 

brahma vedalJ 

Nila-kat).tha: brahma vedo 'pi 

Ramanuja: 

Madhva:36 

brahma-sabda-nirdi$fam parkrti-parh:iama-ropam sarlram 

brahma para-brahma 
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Here again, since Visvanatha has based his commentary Sndhara Swami's 

commentary, Visvanatha aligns itself with the group of advaitan reformers including 

Nila-kat).tha and Madhusudana Sarasvati. Ultimately, in detail, Visvanatha's 

commentary resembles that of Sailkara more than that of the great vai$'1Java teachers 

such as Madhva and Ramanuja. 

The correspondences for verse 3:15 listed above clearly demonstrate this. 

Visvanatha could quite easily have followed either Madhva or Ramanuja and thus 

fallen into line with one of the established vai$'1Java sampradayas. Instead, by 

interpreting the word "brahma" as "veda ", he obviously followed Sridhara Swami 

and thus fell into line with the advaitan reformers and ultimately with Salikara. The 

two great vai$'1Java teachers, Ramanuja and Madhva, interpret the word "brahma" 

in this verse as "prakrti" and "para-brahma" respectively. Again Jaya-firtha, 

Madhva' s interpreter, says that Madhva expressly rejects the interpretation of 

Sailkara and others that "brahma" means "veda" here.37 And again Visvanatha 

follows Sridhara Swami and effectively ignores J aya-tirtha' s warning. It is clear that 

Visvanatha' s commentary makes no attempt to follow the Madhva tradition. It is 

clear that in questions of theology the Gaupya sect made no attempt to align itself 

with the Madhva sect. Quite to the contrary, the great Gaupya theologian 

Visvanatha Cakravarti seems content to loosely align his commentary with the arch 

enemies of the Madhva sect, Sailkara and the advaita-vedantists. 

And yet, Visvanatha' s commentary is certainly vai$'1Java in character. 

Visvanatha strongly supports the basic tenets of the vai$'1Java faith. He argues for 

the eternal nature of Kr~Q.a's body, birth, and activities (e.g., 4:9). Visvanatha also 

advocates the supremacy of devotion (e.g., 3:3) and describes knowledge and action 

36 

37 

Madhva' s interpretation is much longer, so for ease of comparison I have 

quoted Madhva' s recognised interpreter, Jaya-firtha. 

"karma brahmodbhavarh brahmalJii vedena prakiisyam iti pare.yam 

vyiikhyiinam asad." 
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as two aspects of the same path which leads to liberation (e.g., 3:26).38 Where does 

Visvanatha's vai~1)ava inspiration come from, if not from the traditional great 

vai~'f.1,ava teachers? The most significant source seems to have been the Blziigavata

pura1Ja. 

38 A comparative study ofVisvanatha's Bhagavad-gzta commentary with 

those of Sridhara, Sankara, Madhusudana Sarasvati. Nfia-ka.Q.tha. 

Ramanuja. and Madhva is a full research project which deserves to be 

done. I deliberately skim over these important points here, since in the 

context of this project I have chosen to remain focused on simply 

identifying the major influences on Visvanatha's work. The aim of this 

section is to see what light the Sarartha-var$i1Jf can shed on the larger 

historical question of the affiliation of the Gaupya sect. T.G. Mainkar 

(1969: 5-55) compares the stances of these major commentators on these 

and other important issues. It is interesting that Visvanatha agrees with 

the vai$1)QVQ acaryas in the broad principles, but with the advaitans in the 

fine details. 
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4.6 Influence of the Bhagavata-purib:za 

An analysis of the source of citations from the sample (chapter three) shows 

the absolute primacy of the Bhagavata-puriiJJa in Visvanatha' s commentary: 

Bhagavata-purii:1Ja 

Sarartha- Quoted verse 

var$i1Jf 

reference 

3.9 sva-dhanna-stho yajan 11.20.10-12 

yajlJ,air ... 

3.18 vasudeve bhagavati ... 6.17.31 

3.18 yad upa.frayasrayaJ:z 2.4.18 

suddhyanti ... 

3.18 samstha hetur apa.frayal:z ... 12.7.9 

3.26 svayam ni/:t.freyasam vidvan ... 6.9.50 

3.26 tavat kannalJi kurvfta ... 11.20.9 

3.26 dhanniin tyajya yal:z sarviin ... 11.11.32 

3.26 tyaktva sva-dhannam 1.5.17 

caralJambhujam harer ... 

3.35 vidhanna/:t paradhannas ca ... 7.15.12 

3.37 yat prthivyiim vrfhi-yavam 9.19.13 

3.39 na jatu kamal:z kamanam ... 9.19.14 

Skanda-purai.ia 

Sarartha- Quoted verse 

var#lJf 

reference 

3.33 aho dhanyo 'si devar$e ... 
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Mahabharata 

Sii.rii.rtha- Quoted verse 

var~i'l)f 

reference 

3.9 karma'l)ii. badhyate jantuJ:i ... 12.241.7 

Sii.rii.rtha- Quoted verse 

var~ilJ'f 

reference 

3.13 kaJJ{i,an'f pe~alJ'f cullf ... 

ManuSmfti 

Sii.rii.rtha- Quoted verse 

var#'l)'f 

reference 

3.15 agnau priistii.huti/:t ... 3.76 

Brhad Ar3'-yaka Upani~ad 

Sii.rii.rtha- Quoted verse 

var#JJ'f 

reference 

3.14 asya mahato bhutasya ... 4.5.11 

The Bhii.gavata-purii.7Ja was cited by Visvanatha Cakravarti eleven times in 



SECTION 4.6 - Influence of the Bhiigavata-puriir_za 163 

the sample. Five other scriptures were cited, but only once each. There were 

citations from the Mahabharata, Manu-smrti, dharma-smrti and Brhad Araf}yaka 
Upani$ad. The citations from these other scriptures, however, are also cited by 

some or all of the famous commentators on the Bhagavad-glta. I.e., they are all 

verses popular amongst commentators, or "traditional orthodox citations". 

The distinctive feature of Visvanatha' s commentary is that his main source 
of authority is the Bhagavata-puraFJa. Of a total of sixteen citations in the sample 
chapter, eleven were from the Bhagavata-puriif}a (69%). The other famous 

commentators quote extensively from the Upani~ads, the Vedic samhitas, Brahma
sutras, and the Manu-smrti. These are the orthodox scriptural authorities for 

traditional Indian religious debate. 

The unique feature of Visvanatha's commentary is that it interprets the 

Bhagavad-gfta in terms of the Bhagavata-puraTJa. 39 The vai$1'}ava outlook of the 

commentary is the vai$1'}ava perspective of the Bhagavata-puraf}a. It is not the 

vaishnavism of Madhva nor Ramanuja; it is an expression of the vai$1'}ava principles 
of the Bhagavata-puraTJa. This is in keeping with the explicit description of Gaupya 

epistemology discussed in secton 1.3.2 above, where Jiva Goswami clearly states 

that the Gaupya sect considers the Bhagavata-puraTJa as the "Monarch of all means 

of acquiring valid knowledge".40 

In section 4.2 above we also noted how both Jiva and Visvanatha openly 

declare their policy: they followed great teachers of the past, but ultimately their 
overriding concern was to remain in harmony with the spirit of the speaker and 

compiler of the Bhagavata-puraTJa (Suka and Vyasa).41 

The above analysis of citations in the Sarartha-var$iTJfindicates their stated 

policy was indeed implemented by Visvanatha. In matters of doctrine, the 
Bhagavata-puraTJa was clearly the ultimate authority for the Gaupya sect as 

represented by Visvanatha' s flagship commentary. Sridhara Swami's comments 
were adopted as the basic structure of the Gaupya interpretations, and the 

epistemological foundations were provided by the Bhagavata-puriiTJa. 

39 

40 

41 

Certainly the interpretive task was independent of any established vai$1'}ava 

The Bhagavata-purill;a was not unknown, but was certainly not widely 

cited by other commentators. Madhva, Sridhara Swami and Nila-ka.Q.tha 

cite it quite often, but nowhere near as much as Visvanatha and certainly 

not in the majority of cases. Saiikara and Ramanuja do not cite the 
Bhagavata-purii:1;a at all. 

"sarva-pramii:Q.anarh cakravartibhutam ... " Tattva-sandarbha 18. 

Tattva-sandarbha, section 49. 
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sampradii.ya. 

4. 7 Conclusion 

In section 3.2 above we noted the vigorous debate at the beginning of the 

eighteenth century concerning the affiliation of the new bhakti sects in Braja with 

established vair~iava sampradii.yas. That pressure became official state policy of J ai 

Singh around 1722. We saw that there was an established tradition within the 

Gaupya sect of some kind of a delicate link of initiation with the Madhva sect. 

Baladeva Vidyabhfi~aI).a (section 3 .1.3) seems to have been a particular advocate of 

officially affiliating the Gaupya sect with the more established vai$f}ava 
sampradii.ya of Madhva. 

In several of his works Baladeva promulgated a disciplic succession linking 

Caitanya to Madhva. This was based on a tradition that had existed within the sect 

from the time of Caitanya himself. In section three it was noted that Kavi Karl)apura 

and even Visvanatha Cakravarti had also referred to this initiatory link with the 

Madhva sect. 

Thus Baladeva was not suggesting something new by linking the Caitanya 

sect to the Madhva sect through initiation. Baladeva' s contribution was to effect a 

philosophical rapprochement by a synthesis of the two schools of thought. This is 

mainly evident in his works on Vedanta such as his monumental Govinda-bhii.$ya 
on the Brahma-sutras. 

The evidence from the Sarii.rtha-var$iTJf (section 4.4) is important because 

Visvanatha was Baladeva' s teacher. The textual evidence from the Sii.rii.rtha-var$iTJf 

makes it clear that in the generation directly preceding Baladeva, the philosophical 

influence of the Madhva doctrine on the Gaupya school was negligible. 

Baladeva' s philosophical affiliation of the Gaupya sect with the Madhva 

sampradii.ya was more than likely the result of the political situation at the time 

(section 3.2). It was certainly not the result of any particular, long-standing doctrinal 

allegiance with the Madhva school. Visvanatha's Bhagavad-gftii. commentary, 

which was a standard bearer of the sect's theological stance, shows no evidence of 

any special relationship with the Madhva doctrine. It does contain evidence of a 

special doctrinal relationship, not with Madhva, but with Stidhara Swami and the 

Bhii.gavata-purava. 
In the personal letter collection of Sawai J ai Singh, there are several letters 

sent by various Gaupya pandits justifying the Gaupya stance on various issues. 

Generally these pandits at some point support their arguments with an appeal to 

authority. The Gaupya pandits do not refer to Madhva. However time and time 

again, the name of Stidhara Swami comes up. For example: 



SECTION 4. 7 - Conclusion 

... We therefore agree that the your Royal Highness should 

commission a sfitra-wise commentary with quotations from the 

Bhligavata-purli'IJa. The commentary should be based on the tlka by 

Sridhara Swami and the Bhagavata-sandarbha tlka12• 
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In the maharaja' s letter collection there are many such references to Stidhara 

Swami and the Bhligavata-purli'l}a as authorities of the Gaupya sect.43 Explicit 

statements from Visvanatha Cakravarti and Jiva Goswami to the same effect were 

also noted above (section 4.2). The textual evidence from the Slirlirtha-var#'IJl 

(section 4.4) also strongly indicates that the main authorities for the Gaupya sect 

were Sridhara Swami and the Bhligavata-purli'IJa. 

Again the significance of the textual evidence from the Bhagavad-gltli 

commentary must be stressed. The Bhagavad-gltli is important for two reasons. 

Firstly, all major schools possess a commentary on the Bhagavad-gltli, so it gives 

us a common criterion upon which to compare sectarian positions. Secondly, as the 

Bhagavad-gltli is a "standard text", one of the prasthana-traya, it must be seen as 

flag-ship work, representative of the sect's teachings. 

In this crucial text we find unequivocal evidence of negligible influence of 

Madhva doctrine and significant influence from Sridhara Swami and the Bhligavata

purli'IJa. The Jaipur/ Amber state was prominent in the affairs of Braja and was the 

major patron of the Gaupya sect in the 17th and 18th centuries. Political pressure 

from Jaipur/ Amber should be seen as one of the major factors behind attempts to 

align the Gaupya sect with the Madhva sect. Evidence from the text of the 

Slirlirtha-var$i'1Jl and from contemporary records indicate that in questions of 

doctrine the Gaupya sect had hitherto depended almost exclusively upon the 

authority of Sridhara Swami and the Bhligavata-purli'l}a. 

42 Maharaja Sawai Man Singh II Museum KD 1519 (a). 

43 Maharaja Sawai Man Singh II Museum KD 1519, 1519 a), 1521, 1527. 
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A Note on the Textual Edition 

The following sources were used in the edition of this text: 

Manuscripts: 

1 
2 
3 
4 
5 

JMS 

UMS 

MMS 

AMS 

VMS 

Printed Editions: 

1 BVT 

2 BDM 

3 KDB 

4 BGP 

5 GVS 

Manuscripts 

1 JMS 

1709 AD 

1851 

1853 

Jaipur Manuscript. 

Udaipur Manuscript. 

Mathura Manuscript. 

Alwar Manuscript. 

Vrindavan Manuscript. 

1947 (last ed. 1991) ed. by Bhakti-vilasa-tirtha Swami. 

1950, 1973, 1988 ed. by Bhakti-dayita-madhava Swami. 

1966 ed. by Kr~IJ.adasa Baba. 

1987 published by Braja-gaurava Prakasana. 

1997 published by Gaupya V ai~l)ava Samiti. 

1709AD Jaipur Manuscript. 

Location: Jaipur, Rajasthan, in the Maharaja Sawai Man Singh II Museum, City 

Palace, Jaipur. It is part of the Khasmohor collection, the "special seal" collection, 

which is the private collection of the Maharajas of Jaipur. 

Reference: The only reference to this manuscript is in the museum catalogue.44 It 

is catalogue number 5910. 

44 Bahura 1976 p. 270. 
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Date: 1709 AD. The scribe has dated this manuscript thus: "vairi-satru-sapta

prthv"i'' "enemy-foe-seven-earth". Read from right to left this gives 1766 VS, where 
"earth" stands for one and "enemy" and "foe" stand for six. On the cover of that 

manuscript, someone has written 1733 VS, but I think the more likely interpretation 

of "vairi" or "satru" is six and not three. Besides, the manuscript is from the 

personal collection of the Maharajas of Amber and Jaipur and such a work is far 

more likely to have been commissioned by Sawai Jai Singh IT in 1709AD than by 

Raja Ram Singh in 1676. 

The other date details given by the scribe are unclear: "tapa masa paficama tithau 

site 'khilam" The fifth day of the bright fortnight of the hot month. It is not clear 
which hot month is meant. Assuming that "tapa-masa" refers to the month of 

Jyai~tha, this would give us a date of Wednesday, the twelfth of June 1709. 

Scribe: Nanu Rama-candra, perhaps a diminutive name of Tula Rama, Sawai Jai 

Singh' s favourite scribe. 45 

Description: This is a high quality, paper manuscript written in clear "standard" 

DevanagarI script. It consists of 118 regular-size folios, written recto verso. Folios 

81,82, and 83 are missing. All folios are written in the same hand. It has been 

corrected by the original scribe and perhaps a subsequent hand. Corrections are 
generally added in the margin along with the number of the line in question, and the 

place of insertion is marked with a semicircular caret-like symbol. 

It is set out in dvi-pathl style with the verses of the Bhagavad-gita in the 

middle third of each page and the commentary on those verses flanking them on the 

top and bottom thirds of each page. Every page has two vertical ruled margins on 

either side. 
This is the oldest available manuscript of the Sarartha-var~i.J:;li, dating from 

within the lifetime of the author. It is also the best quality copy of the text, and 

together with the Udaipur manuscript, UMS, it formed the basis of my edition. The 

scribe's colophon reads: 

45 

ati ka$tat samutpannam sarvasiddhanta-samyutam, khala-murkhe na 

datavyam evam vadati pa"IJ<Jita"f:i. ripu-vairi-sapta-prthvl-mite 

'abadake likhitam hi pustakam idam subhabdake. tapa-masa-

paficama-tithau site 'khilam. nanu-rlima-candra iti visrutena. iti §r;: 

maha-mahopadhyayamahasaya-srl-visvanatha-cakravarti-vinirmita 

sn-bhagavad-grta-trkasamapta. srl-govindadevo jayati. 

Bahura 1976 p. 427. 
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A wise man will say that (a work such as this), which is the result of 

much hard work and which contains all received conclusions, should 

not be given to mischievous fools.46 This book was written (copied) 

on the fifth day of the hot month of the year 1766 of the auspicious 

calendar (=1709 AD) by one known as Nanu Rama-candra. Thus 

ends the commentary on the Bhagavad-gita by the great scholar and 

gentleman, Visvanatha Cakravarti. Hail Govindadeva!47 

I am extremely grateful to Mr. Sahay, the Keeper of the Maharaja Sawai Man Singh 

II Museum for allowing me to photograph this very important manuscript. 

2 UMS Udaipur Manuscript. 

Location: Rajasthan Oriental Research Institute, Udaipur (City Palace, Udaipur), 

formerly part of the Maharaj a of Udaipur' s personal collection. 

References: Catalogue of the Rajasthan Oriental Research Institute, Udaipur, 

manuscript # 113. 

Date: Unknown. The last folio is missing, and with it presumably the scribe's 

colophon. There is however a seal on the front folio which reads: " ... udaipur-iidfsa

granthalaya ... sarhvat 1931 pau$a kr$1Ja ... " These incomplete details indicate that 

the ms was inducted into the Maharaja of Udaipur's library in January 1875 AD. 

The library staff said that the library's collection was greatly increased at that time 

and that an existing manuscript was probably brought from somewhere else. 

Description: This manuscript is written on paper in clear but unartistic Devanagari 

46 

47 

One hopes that this does not include textual editors and translators. 

The mention of Govindadeva in the colphon of this manuscript dated 

1709 AD is very important evidence of the influence of this deity in 

Amber/ Jaipur even at this very early stage. In 1709 Govindadeva was 

still en route to Jaipur/ Amber, most likely at Rupahera, at the mouth of 

the Galta valley (Nath 1996). This invocation to Govindadeva on a 

manuscript in Sawai Jai Singh's library shows that this deity was already 

influential in the House of Kachavaha long before being installed as the 

presiding deity of Jaipur. 
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script. Presumably it originally consisted of 118 regular sized folios, but this ms 
ends at folio 117, and folio 118 is missing. 48 

Every page has four vertical ruled margins on either side. It is also set out in 

the dvi-pii.fhf style described for JMS. The entire manuscript is written in the one 

hand, but there are corrections by the original scribe as well as by at least one other 
person. The corrections are made in the same way as described for JMS. 

This manuscript is closely related to the JMS but is not of the same high 

standard. It contains more copyist errors and is thus a poorer member of a good 

family. On the front cover someone has added up the number of lines in the 

manuscript. This suggests the manuscript was copied by a contracted scribe who 

was paid by the line. However it would appear that he did not always understand 
the subject matter.49 

I am grateful to the staff of the Udaipur branch of the RORI for their 
assistance in the photocopying of this manuscript. 

3 MMS 1851 Mathura Manuscript. 

Location: Library of the Shree Krishna Janmabhoomi Sansthan, Mathura. 

Date: 1851 AD. The scribe writes: "sarhvat 1907 phalgw:ia-mase subhe frf-k!$1Ja~ 

pak$e vadiJO mangalavii.sare ... " This comes out as Tuesday, the twenty-fifth of 

February 1851. 50 

Scribe: Hare Kr~IJ.a Dasa V ai~IJ.ava. 

Description: This manuscript is written on paper in clear bold Devanagari script. 

It consists of 100 regular sized folios, none of which are missing. It is set out in the 

dvi-pii.fhf style described for JMS. The scribe has a distinctive way of writing the 

48 

49 

50 

The pagination of this ms is exactly the same as that of JMS. Therefore 

we are safe in presuming that only one folio is missing at the end. 

Irregularities in punctuation suggest that the scribe is not really 

understanding or paying attention to the meaning of the text. This 

manuscript also has a small tendency to include regional spellings such ~ 

for lif (e.g. verses 2.60, 2.59, 2.55). 

As the day is specified as a Tuesday this date must be a pun:zzmanta date, 

otherwise it would work out as Thursday the twenty-seventh of March. 
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samasa ak$ara, ~.which he writes almost like a ~.51 The scribe has a tendency of 

including regional spellings, such as ~for~ (e.g. f.w.lip:r). 52 

The entire manuscript is written in the one hand. The few corrections seem 

to be those done by the original scribe as he went. They are generally crossed out 

and written in situ. 
This manuscript has been very carefully copied with a minimum of copyist 

mistakes, but its source seems to have been a late manuscript of lower standard. 

The scribe, Hare Kf~I).a Dasa V ai~I).ava, makes a point of revealing that he is 

a devotee and that the copy was made in Sn V:rndavana, on the banks of the river 

Y amuna. His copy is evidently a work of devotion: 

iti Srl bhagavad-grta samapta. samvat 1907 phalgur:ia-mase subhe sr'f
krrr:ia-pak$e vadilO mangalavasare .srr vrndavana-madhye yamuna 
tate hasta ak$ara hare kr$'1Ja dasa vai$'1J,ava. 

The librarian at the Krishna Bhoomi Sansthana was very helpful in arranging a 

photocopy for me. 

4 AMS 1853 Alwar Manuscript. 

Location: Rajasthan Oriental Research Institute, Alwar (City Palace Alwar), 

formerly part of the Maharaja of Alwar's personal collection in the Palace Library, 

Al war. 

Reference: Catalogue of the Rajasthan Oriental Research Institute, Alwar, 

Manuscript # 1336. 

Date: 1853 AD. The scribe writes:" miti pau$a badi - samvat 1909 ka kalyanam 
astu ". As the scribe did not specify the day of the fortnight, no precise date can be 

given. The approximate date is late January or early February 1853. 

Description: This manuscript is written on paper in clear but scrawled Devanagari 

script. It consists of 96 regular sized folios. It is set out in the dvi-pathr style 

described for JMS. 

51 

52 

E.g verse 2.8 ~for ~.Other examples at 1.11 ~. 2.20 ~. 2.28 

~. 

Verse 2.48 or 2.58. 
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The entire manuscript is written in the one hand. The few corrections seem 

to be those done by the original scribe as he went. They are generally crossed out 

and written in situ. 

This manuscript is closely related to the MMS, but is not of the same 

standard. Being written just two years later than the MMS, it is quite possible that 

it was copied from the MMS or copied from the same manuscript as the MMS. It 

contains more copyist errors and is thus a poorer member of a poor family. 

The scribe quite commonly uses regional spellings, writing ~ instead of lSf 

(e.g. ~)53 and s] instead of~ (e.g. ~=)54• He also writes t;i" for ~ (e.g. ~)55• 

On occasions he even writes n:r instead of~ (e.g., n:11:;:p••f1qru~~ ). 56 

In the colophon, the scribe has added up the number of lines in the 

manuscript. This suggests the scribe was paid by the line. It seems that the scribe 

was more concerned with getting his payment right than getting the manuscript 

right: 

iti .frf bhagavad-gftli samliptli. miti pliu$a badi - sarhvat 1908 kli 

kalylil)am astu. sloka saftkhyli tfkli kf paftkti 2130 i kf sasaitisakli 

sloka 3061 mUla saftkhyli 756 saftkhyli 3815. 

The staff at the Rajasthan Oriental Research Institute, in Alwar were very helpful in 

arranging a photocopy for me. 

5 VMS Vrindavan Manuscript. 

Location: V:rndavana Research Institute, Microfilm collection. 

Date: Undated. 

Description: This manuscript is written on paper in clear Devanagari script. It 

53 

54 

55 

56 

Verse 2.41. 

Verse 2.57. 

Other examples at verses 2.8, 2.14, 2.32. Sometimes the scribes over 
corrects in the opposite way, changing a legitimate ~ to a >ii, as in verse 

2.48 where he writes ~instead of~-

Verse 2.46. 
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consists of 108 regular sized folios. The microfilm is fairly clear, but the photocopy 

made from the microfilm does not clearly show the headings and numbers, etc., 

which are all written in red ink. 

The entire manuscript is written in the one hand. The numerous corrections 

seem to have also been done by the original scribe. The corrections are made in the 

same way as described for JMS. 

This manuscript is closely related to MMS (and therefore also to AMS). It 

shares with MMS the distinctive way of writing the samasa a"/cyara ~],which is 

written like a sC. 57 I only received this manuscript late in my research, and I only 

included its readings from chapter three onwards. However, as it belonged to the 

same grouping as MMS and AMS, it did not provide any new readings, but rather 

served to confirm the identity of that group of manuscripts. 

There is no colophon to speak of: 

iti §rf bhagavad-gftli samliptli. srfr astu. kalyiil')am astu. 

Dr. Goswami of the Vrndavana Reseach Institute was very helpful in 

arranging a photocopy for me. 

Printed Editions: 

1 BVT 1947 (last ed. 1991) ed. by Bhakti-vilasa-tirtha Swami. 

"Srfmad-bhagavad-gftii" 

2 BDM 

A new edition ofKedaranathaDatta's edition [1885, 1915, 1926], ed. 

by Bhakti-vilasa-firtha Swami. Mayapura: Sri Caitanya Matha, 

1947 ... 1991. 

1950, 1973, 1988 ed. by Bhakti-dayita-madhava Swami. 

"Srfmad-bhagavad-gftii." 

57 E.g verse 2.8 ~for~-Other examples at 1.11 ~. 2.20 ~. 

2.28~. 
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A new edition of KedaranathaDatta's edition [1885, 1915, 1926], ed. 

by Bhakti-dayita-madhava Swami, Calcutta: Sn Caitanya Gaupya 

Matha, 1950, 1973, 1988. 

1966 ed. by Kr~J}.adasa Baba. 

"Sr'fmad-bhagavad-g'ftif' 

4 BGP 

ed. by Kr~IJ.adasa Baba with commentaries of Visvanatha and 
Baladeva. Radha-kuIJ.<;la: Gaura Hari Press, 1966. 

1987 published by Braja-gaurava 

Prakasana. 

"Sr'fmad-bhagavad-g'fta" 

5 GVS 

edited and with Hindi translation of Visvanatha' s commentary by 
Kr~IJ.a VihanMisra. Vrndavana: Braja-gauravaPrakasana, 1987. 2°ct 

edition with the addition of the commentary of Baladeva 

Vidyabhu~aIJ.a, 1996. 

1997 published by Gaupya V ~J}.ava Samiti. 

"Sr'fmad-bhagavad-g'fta" 

ed. with Hindi "bhavanuvada" by Bhaktivedanta NarayaIJ.a Goswami. 

Mathura: Gaupya V ai~IJ.ava Samiti, 1997. 
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Textual Editing 

All the manuscripts and printed editions were collated word by word. Each 

word of the commentary, but not of the mUla text, was collated. This task was made 

relatively easier by the comparatively short period elapsed since the first 

composition of the text (ca. 300 years). On average there was only one significant 

variant reading per line of printed text. 

The variant readings were analysed, and a decision was made as to the most 

appropriate reading. These decisions are the crux of textual editing process and they 

are made on a number of criteria. 

Readings are favored if they score well when judged from the point of view of: 

• 
• 
• 
• 
• 
• 

• 

58 

59 

60 

61 

62 

63 

64 

standard spelling 58 

grammaticality59 

semantic appropriateness 60 

consensus of collated sources61 

the relative quality of supporting sources62 

examples of the same passage in other works (for quoted passages or cited 

verses)63 

balance and symmetry in the style of the sentence or paragraph64 

E.g., 3.28 sanu$ya is to be rejected outright in favor of manu$ya. 

E.g., 3.28 ni$kiima-karmam eva is to be rejected in favor of niskiima

karmaiva 

E.g., 2.59 "samiirtham" (instead of "asamartham ") is an inappropriate 

meaning. 

Other things being equal, a reading only attested in one source will not be 

accepted. 

Readings from old good quality manuscript such as JMS has more weight 

than other sources .. 

An anomolous reading in a quote from the Mahabharata (e.g., 2.5 

"baddhasmy ... ") or PfuJ,inI (e.g., 4.13 "svarthe ~yafi") can be verified from 

a critical version of the quoted work. 

E.g., 3.34 where parallel passages help to clarify the tangle of readings 

starting from "para-str'f-giitra-... ". 
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Readings are not favored if they exhibit any of the symptoms of the natural 
corruption which results from copyist errors:65 

• confusions 
• repetitions 
• ormss10ns 

These corruptions are mostly involuntary mechanical corruptions, as for 
example, when instead of "viklisaka§ ca" the Braj family reads "vikasa§ ca".66 

Sometimes the "corrupt" readings are semi-voluntary, as when a copyist is 
transcribing at the dictation of another person, and confusions of regional 

pronunciation can creep in as discussed above with~ being written instead of~ (e.g. 
~:).67 

Occasionally, however, the corruptions are intentional, as in the second 
mangalacarwia verse at the very opening of the work where UMS reads 
'<l"li~pl#Olill:H:itil~ instead of 1;11•;:f191<::n:q: ~fq:qp::f m. This isolated variant is so flagrantly 

sectarian that it must be a wilful interpolation. Not all wilful interpolations are 
mischievous. The printed edition BVT has a tendency to "correct" corrupt readings 
with "more sensible" readings. Unfortunately two wrongs don't always make a 
right, and quite often BVT' s "corrected" readings do not bring it any closer to the 
original. 68 

None of the criteria listed above are absolute in themselves and a variant 
reading is judged on as many of the criteria as possible. Each case is dealt with on 
its own merits. This is the "art" in textual editing. 

In this edition, all variant readings are noted in the first chapter, no matter 
how banal. In the following chapters, trivial errors are ignored and only variant 
readings of significance are noted. 69 Those variants which attest an alternative 
meaning or which help to clarify the relationships between the sources have been 

65 

66 

67 

68 

69 

This is a gross simplification of Katre (1954: 54-62) who identifies 

nineteen different types and another thirty sub-types. 

Verse 1.1 (maftgalacarm:za ). 

Verse 2.57. 

E.g., verse 3.41. 

These are simple, non-sense readings like t!IER9ji- for tllERwi- in UMS 

3.2, or absurd punctuation 1 ~ 1 311' ••• for 1 ~: 311' ••• in AMS 3.2. 
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noted. Even the slightest anomaly in JMS is noted throughout, due to its antiquity 

and consequent central position in the textual edition. 

By applying all these principles of textual editing one can expect to establish 

a version of the text which is free from the errors which creep into the text through 

successive generations of copying. One can also expect to be able to identify 

interpolations. This should bring the edition fairly close to the original text. 

There is, however, no guarantee that the resultant edition will be exactly the 

same as the original. The quality and range of source material are obviously 

restraining factors. On the other hand, the process of editing will tend to select the 

most standard, logical, and correct readings. If there were any incongruities or 

inconsistencies in the original, these will tend to be "edited out''. A "non-standard" 

reading in early manuscripts may be rejected in favour of a standard grammatical 

form from later sources. 70 In some cases, one would perhaps postulate that the 

original authorial draft was unclear or erroneous, and the "best reading" may well 

be a subsequent correction. 71 

Other cases suggest that the original copy contained corrections and that there 

was some confusion as to what should or should not be included. For example, in 

verse 2.18 fn 103, there is almost a whole line of text found in UMS which is not 

found in any other source except JMS, but in JMS the passage has been deleted. The 

content of the line is so commonplace that one can hardly postulate interpolation. 

Exceptional cases such as this are difficult to categorise, but they indicate that JMS 

had been cross-checked with another ms. 

The process of collating each word in so many sources is certainly a 

painstaking affair, but the complexities involved underline the importance of the 

exercise. The plethora of variant readings which emerge demand analysis. It is 

particularly imperative to establish which reading to translate if one intends to 

translate the text. 
The printed editions, which would be the natural place to start for any 

translation contain the greatest number of aberrant readings. Such variants are at 

best confusing for a translator and at worst can be downright misleading. For 

70 

71 

E.g., verse 3.9 fn. 45, where the non-standard anyam is rejected ( despite 

finding support in all the mss) in favour of the standard form anyat (found 

in the later editions). 

E.g., verse 1.31 fn. 86, where the manuscripts have readings which 

cannot be easily connected with the context (~4.li•tfr'I : JMS, UMS, 

MMS. ~rcfrl : AMS). The reading in the printed editions (~'(ili0£ti"I) is 

elegant and stylish, even if it represents a later emendation of the text. 
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example in verse 2.45, the printed editions have i'1~1"<31;:i (tad-anu$fhiine) instead of 

rl~'1fSOl;:i (tad-ananu$fhane). This gives precisely the opposite meaning ("practising 

this" instead of "not practising this"). There are enough challenges for a translator 

to face without having to deal with aberrant readings like this in the text. The 

printed editions are riddled with such quirks. 72 

Working from a manuscript would be advantageous for a translator of this 

text, but the erratic quality of the mss demands that several manuscripts be used to 

verify readings. Even the JMS, which is a very high standard manuscript and which 

dates from within a few years of the original composition contains a fair share of 

aberrant readings. The other sources are still necessary in order to fill in those gaps. 

This edition has tried as far as possible to avoid conjectural emendation of the 

text. This edition tries to only use readings transmitted to us through the extant mss. 

Fortunately the combination of extant mss nearly always allowed the reconstruction 

of a trustworthy text where all readings included in this edition are attested in at least 

one of the extant sources. 73 Sometimes it was necessary to combine several different 

readings in the one phrase, so that the phrase as a whole is not attested in any of the 

extant mss, but each element of the phrase is attested somewhere. 74 

This edition is very close indeed to the original text, as it uses a good quality 

ms (JMS) which dates from just a few years after the original composition. 

Moreover to correct the few corrupt readings in this ms, there is one closely related 

ms as well as a relatively independent family of mss. This combination affords an 

optimum verification for an already excellent source. 

72 

73 

74 

Another example of a completely reversed reading was noted above in 

2.59 "samii.rtham" instead of "asamartham ". In other instances (e.g. 3.16, 

3 .14) a compounding of inaccurate readings and sloppy punctuation 

render the meaning almost inaccessible. 

A possible exception to this is found in verse 3.34 (para-strl...) where for 

all intents and purposes the reading of UMS has been followed except for 

its spelling mistake, qfti:i"ton for ~. 

E.g., see verse two of the opening maligalacaral)a (pracfna-vaca(t ... ) 

where the last line (yate{l prabhor ... ) as a whole is not attested in any of 

the mss but all elements are attested in various mss. 
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Recension of the Text 

The time elapsed since the composition of the Sarartha-var~ilµ is relatively short 

(approx. 300 years) and the number of mss available for collation was also quite 

small ( 5). Therefore it is probably not worthwhile looking for recensions of the text. 

Certainly the aim of this scholarly edition was not to establish recensions, but rather 

to facilitate the task of translation. Nevertheless, the readings of the various 

manuscripts and printed editions did group together into loose "families": 

75 

*Rajasth<mi F:unily Sub-archetype 

/JMSI7oo 
UMS 

'"Bqi 

Sllb-archtypt~ 

AMS 1853 

* Brnj-printed Suh-archetype 

*Printed Sub-tu-chctype 

Printed 1885 (Bengali) 

~ 
BVT 1947 (B), BDM 1950(B) 

"" KDB 1966 

r 
/BGP1987 

GVS 1997 

The terms "archetype" and "sub-archetype" (or "hyparchetype") are used 

in the sense of Maas (1958: 5) and Katre (1954: 90). The sub-archetypes 

are the reconstructed common origin of groups of mss, and the archetype 

represents the reconstruction of the text to its earliest form possible on the 

evidence of the extant mss. 
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The above family groups are established by analysis of the variant readings, 

which are noted in the footnotes of this edition. The signs of a family are the variant 

readings shared by a group of manuscripts. When time and time again a group of 
manuscripts shares variant readings, we conclude that this cannot be the product of 

chance but rather the result of the manuscripts having a common source. The table 

below takes Chapter Three as a sample and shows the quantity of shared variant 

readings: 

Table One: An Analysis of Shared Variant Readings in Chapter Three. 

Variant readings Variant readings Variant readings 

common to AMS, MMS, common to all printed common to JMS and 

and VMS editions UMS 
(Braj Family): (Printed Family): (Rajasthani Family): 

26 44 1076 

For example in chapter three, there were twenty-six variant readings peculiar 

to the three manuscripts AMS, MMS, and VMS. This is hardly likely to have 

happened by chance. Therefore we group them together, and since they all come 

from the Braj and Eastern Rajasthan area, they have been labeled "The Braj 

Family". In this way we have established three major families. 

The Rajasthani Family 

The Rajasthani family consists of two manuscripts: JMS and UMS, from 

Jaipur and Udaipur respectively. Together they represent the most reliable source 

of the text. JMS is the elder and more careful of the two. UMS serves mainly to 
support the readings of JMS. 

The most important relationship between the two texts is in their common 

readings of passages. Time and time again the Braj family and the Printed family 

come up with doubtful readings, but UMS and JMS both constantly have a sound 

readings. 

76 This number includes five shared variant readings as well as five readings 

from the edited text which were only attested in JMS and UMS. 
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The two mss share precisely the same pagination throughout their 118 folios. 

That is to say, there is exactly the same amount of text on each folio, and the page 

breaks come at exactly the same spot in each. This could hardly be by chance and 

would indicate a strong relationship between the two texts. 

As many of the scribal errors in UMS do not appear in JMS, one can safely 

rule out the possibility that JMS was copied from UMS. However several other 

possibilities exist to explain the relationship between the two mss: 

1) "Father-son" relationship: UMS may have been copied directly from JMS, 

and in the copying process some errors crept in. 

2) "Sibling" relationship: Both UMS and JMS may have been copied from 

a third ms, and UMS just copied at a lower standard of accuracy. 77 

However, there are instances where JMS has omitted a legitimate word from 

the text, but that word or phrase is found in the text of UMS, as well as in the other 

mss and editions.78 This would rule out the possibility of UMS being a "son" or 

"grandson" of JMS. It would seem that UMS is a "sibling" (or "nephew") of JMS. 

Another striking relationship exists between the two manuscripts: quite often 

when text is added in the margin of JMS, that very same text will be completely 

omitted in UMS.79 One might speculate that a scribe who is copying a manuscript 

may not notice or may ignore text added in the margin. Assuming that UMS and 

JMS are "siblings" (they were copied from the same ms), we would have to say that 

marginal insertions in the "parent" ms were also inserted in the margin of JMS, but 

mostly omitted in UMS. 

There is a distinct possibility that UMS is a "nephew" of JMS (i.e., UMS was 

copied from a "sibling" of JMS ). The huge number of scribal errors in UMS would 

suggest that it is the result of a secondary copying. 

The Braj Family 

77 

78 

79 

Other possibilities are "Grand-father" or "Uncle" relationships: UMS 

might have been copied from a copy of JMS or copied from a sibling of 

JMS. 

E.g., verse 2.8 fn 34 where the whole phrase ''(:ti~~~· has been 

omitted in JMS but retained in UMS and all other mss and editions. 

E.g., verse 3.33 fn 126, verse 3.41fn168, 4.10, etc .. Another example is 

in verse 4.35-42 (not included in this dissertation) where JMS adds the 

verse numbers in the margin, and these very same numbers are omitted 

fromUMS. 
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The Braj family of manuscripts distinguishes itself from the Rajasthani family 

through a considerable number of different readings. These peculiar reading are 

shared by all the members of the Braj family (AMS, MMS, VMS) but not by any of 

the members of the Rajasthani family (JMS, UMS) nor by the printed family. 

Chapter three alone yielded twenty-six such occurrences. 

Within the family the quality of readings varies greatly. Below is an analysis 

(again from chapter three) of the copyist errors in the three manuscripts: 

Copyist Errors in MMS Copyist Errors in VMS Copyist Errors in AMS 

2 3 18 

From this evidence we conclude that AMS is a poorer quality manuscript with less 

reliable readings. 

The relationship between the three mss is not clear. Peculiar readings in all 

three mss confound any attempt to order them in relation to each other. Both MMS 

and VMS have been corrected, perhaps at a later date, which is a complicating 

factor. It seems that none of the Braj mss were copied from another within the 

group, yet all have a common archetype which is represented in our stemma diagram 

as a single node from which the whole family proceeds. 

The relationship between this family and the printed family is apparent in a 

small number of peculiar variants which are common to both the Braj family and the 

printed family. In chapter three (our sample data) seven such variant readings were 

common to both families. This suggests a more distant relationship, a relationship 

between the archetypes of both these families, and this is indicated in the stemma 

diagram. 

The Printed Family 

The printed family was the most unreliable of all sources. In fact, in and of 

themselves they were inconsequential in establishing the text. Nevertheless they 

were collated because they are indirectly useful in establishing the relationships 

between the text families. Moreover, as these printed editions are the most 

prominent representations of the text at present, it was important to show just how 

poor quality the text in these printed editions is. In the third chapter alone (our 

sample passage) there were forty-four major variant readings of the text which were 

found only in the printed editions. 

As these printed editions are dated, it is fairly easy to chart the relationship 

between these texts. The BGP edition is the poorest quality. Being quite recent, it 



204 APPENDIX: TRANSLATION AND TEXTUAL EDITION 

has simply compounded the errors of all its predecessors. There is ample evidence 
that BGP was copied from the KDB edition which was in tum copied from the 

Gaupya Matha editions (BVT, BDM). Of these, BDM has made some attempt to 
correct dubious readings and therefore was distinguished from the other members 
of the printed family on seven occasions in the sample. The GVS edition is copied 
from several of these sources. 

Interesting variants have developed from the transferral of the text into 
Bengali script in the first printed edition of 1885 and its subsequent return to 

DevanagarI in 1966 by KDB. Although the early printed editions are all in Bengali 
script, no Bengali mss of the Sarartha-var~il)I have been located. There are strong 

indications that the first printed editions were made from DevanagarI mss. For 
example, in verse 2.21 the printed editions have an alternate reading 
"janyiipak$ayii" for ''janmiipak$ayii". This is most likely to have happened in 
DevanagarI where~ and~ are likely to be mistaken. This is not the case in 

Bengali where~ and iSMJ" are quite dissimilar. Thus we postulate a DevanagarI 

mss source for the printed family. 

Later printed editions were transferred back into DevanagarI creating some 
interesting results. The KDB edition was copied from the Bengali Gaupya Matha 
editions (BDM, BVT), and misreading based on the Bengali script is evident in the 
new DevanagarI text. For example in verse 2.22 the three DevanagarI editions 
(KDB, BGP, and GVS) all have ~instead of~. This is likely to have come 

from Bengali~ confused with <l<!l.!)I. 

Layout and Punctuation of the Edited Text 

A textual edition theoretically strives to recreate the original text. However 
that attempt stops short of recreating the physical layout of the original, even though 

that original layout is fairly clear. All the available manuscripts are in the dvi piifhf 

format where the mula text (the verses of the Bhagavad-gita) is set out in the middle 
third of each page. The top and bottom thirds of each page are taken up by the 

commentary on those verses. Since every available manuscript is laid out in this 
fashion, it would appear that this format was used by the author. 

This edition is set out in a more linear fashion with each verse of the 
Bhagavad-gita presented individually and followed by the text of the commentary 
on that particular verse. This format was preferred as more familiar to a global 
audience and also simpler from the point of view of typesetting. 

Verse numbering is another area where this edition makes no effort to re-
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create the "original" numbering. The numbers used by the author of the 

commentary could be fairly easily re-created from the extant manuscripts as there 

is a good deal of agreement. However, this edition has opted for a regular 

numbering system where each set of two lines of verse is numbered separately 

regardless of any grouping of verses together. 

Punctuation was very erratic amongst the mss, and no attempt was made in 

this edition to recreate "original punctuation". The punctuation of the edition is 

based on that of JMS and is made with the sole purpose of making the text clearer. 

The layout of this edition attempts to emphasise the different elements of the 

commentary by placing the prefatory remarks of the commentary before the mula 
text. The body of the commentary then follows the mula text. Thus, this edition 

splits the commentary on a particular verse in two. E.g.: 

tfcr;r-~ ~+•u~o1 ~ ~ ~ ~: ~ ~ ;:nftr ~:~llRI 1 ~ :q_ ;r 

~:~llRI rl~IF4~: ·~t;1FQl{l~qFQ1{0 I 

'fiki: Then ~IJ.a says, "When one thinks like that and practices tolerating these 

things, eventually one is no longer distressed by experiencing the objects of sense._ 

When that happens, liberation of the soul is near ... 

2.16 

"rf~;r~~~I 

~=· ~m S~rl~ill ~ 11~~11 

Immortality awaits that sober person who, undisturbed by these things, is 

equipoised in both happiness and distress. 

'fiki: "Immortality" means liberation. ~81 

80 

81 This lotus symbol is used to demarcate the end of commentary on each 

verse. If more commentary follows, then it should be understood to be the 
(continued ... ) 
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This format is not evident in any of the mss. Rather it is a deliberate attempt 

to have the format underscore the content. This format is not original but has been 

used successfully in other editions of commentaries which contain extensive 
prefatory remarks. 82 

The text of the commentary is split at the end of the prefatory remarks, 

because the prefatory remarks provide the context in which the commentator wants 

the reader to view the verse. Therefore, in this edition the prefatory remarks precede 

the mula text to prepare the reader's frame of mind. 

The prefatory remarks almost invariably end with a verb of speech (typically 

aha) because the commentator is portraying what the original author is wanting "to 

say". The commentator attempts to describe what the speaker of the verse is really 
"saying". 

After the prefatory remarks, the direct commentary on the verse commences 

with the pratfka. The pratrka is "the first word of a verse" or "the head word". The 

pratfka of the above sample verse, which begins~ "yam hi na vyathayanty ete .... ", will 

be "yam iti ". Although verse numbers are seen in even old manuscripts, they are 

not generally used to refer to a verse. The head word, or pratfka, is used to refer to 

a verse. Thus, commentators use the pratfka to indicate which particular verse they 

are commenting on. 

Commentary on this verse begins "yam iti ", which simply indicates that he 

is now commenting on the verse that begins with the word "yam". The commentary 

which follows the pratfka is of a different nature to the prefatory remarks. The 

commentary after the pratfka consists largely of paraphrasing and synonyms. 

Synonyms and interpretations are juxtaposed with the words of the original verse. 

Classical commentators such as Saii.kara give synonyms and paraphrases for each 

word of the mula verse. The commentary after the pratfka transforms the mula 

verse into prose and clarifies any obscure grammatical forms. The focus of this part 

of the commentary is on each word. 

81 

82 

( ... continued) 
prefatory remarks for the next verse. 

E.g., "The Bhagavad-gzta, Translation and Commentaries in English 

according to Sri Madhwacharya's Bhashyas" by S. Subba Rau, New 

Delhi: Publications India (1988). 
Also: "Srzmad Bhagavad Gzta Bha$ya of Srz Sankaracarya" tr. by Dr 

A.G. Krishna Warrier, Madras: Sri Ramakrishna Math (1983). 
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In contradistinction to this, the focus of the prefatory remarks is on the larger 

context, on larger units within the text as a whole. The prefatory remarks map the 

development of arguments and themes. They interpret the whole verse in terms of 

the larger issues of the text. Statements from the original text can be given a 

particular significance when viewed within a context or in a particular relationship 

to a preceding verse. That context is introduced in the prefatory remarks before the 

pratfka. 

By separating the prefatory remarks from the commentary which follows the 

pratfka, this edition separates the pratfka from the verb of speech which invariably 

ends the prefatory remarks. This can cause some problems because the pratfka itself 

acts as an ambiguous second object of that verb of speech. In the above example 

(2.16) the prefatory remarks are grammatically independent. The reported speech 

which is the object of the verb aha is the clause which ends with the speech marker, 

"iti". Nevertheless, the pratfka is a sort of de facto second object of the verb of 

speech from the prefatory remarks. The gist of such a translation would be "This is 

what he is saying when he speaks the "yam" verse". 

There is certainly an ambiguous double object involved in these cases, and 

for that very reason this edition places the mula text where the pratfka falls in the 

commentary. This conveys the idea that "He spoke this verse with this thought in 

mind". The layout of this edition, however, treats the pratfka as grammatically 

independent, more like a marker of where commentary on the words of the verse 

begins. This approach finds support from the punctuation of JMS which has the 

pratfka preceded by a double daQ-t;ia. 83 • There are other instances where the pratfka 

has been omitted, showing that the verb of speech from the prefatory remarks is 

independent.84 Nevertheless in the original layout of the commentary there is this 

ambivalent double object of the verb of speech, which is rendered unnecessary by 

the layout of this edition. 

However when the verb of the prefatory remark is not "aha" but "darsayati ", 

"sarhharati ", or drt;lhayati85 then the independent nature of the pratfka is 

demonstrated. 

Another characteristic of the prefatory remarks is the use of the inceptive 

particle nanu to introduce a hypothetical objection of an imaginary opponent (purva-

83 

84 

85 

Except where a number of verses are being treated together as in verse 

2.56, where dehan iti dvabhyam is not separated from the aha. 

E.g., verse 3.27. 

E.g., 2.65. 
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pak$a). In this commentary the Visvanatha Cakravarti ascribes these objections to 

Arjuna as he listens to the teachings of Kr~Q.a. In this way he constructs a complex 

hypothetical exchange between Kr~Q.a and Arjuna in between the verses. 

For example, Visvanatha Cakravarti introduces verse 2.8 by postulating an 

objection by Kr~Q.a to Arjuna's previous statement: 

(Kf~I).a then objects,) "But your relationship with me is one of 

friendship, not respect. How then can I make you my disciple? Why 

don't you approach someone you respect, someone like Dvaipayana 

(Vyasa-deva)?" 

Arjuna replies: 

The coming verse is then portrayed as a response to that objection. In this case, a 

very vivid and personal picture is painted of the two bantering away between verses. 

The prefatory remark is an important tool of the commentator by which he 

can develop his interpretations and build an argument over a succession of verses 

or even chapters. The prefatory remark is distinctive from the main body of the 

commentary by its position before the pratfka and its interpretive (non-paraphrasing) 

style. The prefatory remark is a characteristic trait of the traditional commentarial 

style used by famous commentators such as Sailkara, Bhaskara, Ramanuja, and 

Madhva. 



A Note on the Translation 

This translation is an attempt to represent ~e original Sanskrit text in English. 

The translation is meant for those who do not know Sanskrit; that is to say, it is not 

meant to provide a literal word-for word correspondence to help students of Sanskrit 

to translate the text. Rather, the English translation of the text is, as far as I could 

manage, as elegant as the original is in Sanskrit. 

In every line, there are notions expressed in the original which cannot or need 

not be expressed in the translation. There are also just as many times when the 

translation needed to say far more than the original. I have done whatever was 

necessary to represent the original text in English. 

In addition, as this is a commentary demonstrating the Cai tan ya sect's 

doctrinal position, I have endeavoured to maintain in the translation the viewpoint 

of its author as he tries to validate his sect's devotional position. 

In formulating this translation, I have benefited from consulting vernacular 

translations of this commentary, published mostly by adherents· of the Gaufiya sect 

in Braj and Bengal. The Siiriirtha-var$i1Jf was paraphrased in Bengali by 

Kedaranatha Datta in 1886, and that edition was reprinted several times by B.S. 

Sarasvati and his disciples. A century later, in 1987, a Hindi translation by Kr~Q.a 

Vihan Misra was published in Vrndavana by Braja-gaurava Prakasana (Hari Nam . 

Press). An English commentary on the Bhagavad-gita, based more or less on the 

Siiriirtha-var#!Jf, has also been published: The Gftii as a Caitanyite Sees It by Bon 

Maharaja (1939).86 

In this present edition, the mula verses of the Gita have also been translated. 

The Bhagavad-gita is probably the last book in the world that needs another English 

translation. However, I felt that the translation of this commentary on the 

Bhagavad-gita would have been hard to follow without the verses of the Gita 

themselves. The translation of the Gita verses, however, proved more problematic 

86 A few months before the submission of this dissertation, an English 

translation of the text was published by in Mathura by B.V. Narayai:ia 

Maharaja. Unfortunately my translation work had been completed several -

years previously, so I did not have the privilege of consulting that work 

for my translation. In any case, because this present edition is based on 

several very old manuscripts, there are significant differences between the 

text of this edition and that of the printed editions, upon which B. V. 

Naraya.I).a Maharaj a' s edition is based. 

209 
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than the translation of the commentary. As this translation of the Gita was meant 

specifically to accompany this commentary, the Gita translation had to perform a 

fine balancing act between reflecting the interpretations of the commentary and not 

preempting those interpretations. The translations of the verses of the Gita had to 

reflect somehow the spirit of the commentary, or else it would make the commentary 

look beside the point. And yet, if the translations reflected the commentary too 

much, they would make the commentary look superfluous. Threefore, a fairly 

neutral "bare bones" translation was therefore called for; but whenever a choice of 

interpretation was unavoidable, I chose to keep the translation of the verses as close 

as possible to the interpretation of the commentator.87 

It should be remembered that this translation of the verses of the Gita is only 

meant to accompany this commentary. Nevertheless, in the translation of the Gita 

verses I have again benefited from the above mentioned editions of the Gita, as well 

as some well-respected English translations. These include translations by F. 

Edgerton (1952), R.C. Zaehner (1969), K.W. Bolle (1979), J.A.B Van Buitenen 

(1981), R.N. Minor (commentary,1989). 

87 For example, in verse 2.46, several interpretations are theoretically 

possible. I was unable to express the ambiguity of the Sanskrit verse in 

my translation. Accordingly, my translation of this verse, follows the 

interpretation given by the commentator. 



Textual Editing Instruments 

' A single open quote mark in the Devanagari text marks the spot 

from which an alternate reading begins. The footnote number in the 

Devanagari text marks the spot where the alternate reading ends. The 
reading given in the footnote thus represents an alternate reading for the 

passage in the body of the text starting from the ' mark and ending with that 

particular footnote number. For example in the passage: 

IJIYMCfi'~cMlil"'Plli!;fiCQril the alternate reading given in the footnote below 

is an alternate reading for the passage between the mark ' and the footnote 

number 43 (in this case the word RJcp). Thus the alternate reading ~ in 

BGP and KDB given in the footnote is instead of the word fficrfrom the body 

of the text. 

The mark ' will appear immediately next to the footnote number when an 

alternate reading is to be inserted in addition to what is already in the body 

of the text. For example in the passage: 4~4\A€ktl ~ ~ .c~ ~ ~ 

the alternate reading in the footnote is to be added to the reading in the body 
of the text at the point where the footnote number is placed. 

The zero sign !ZS is used in footnotes to show that the passage in the 

body of the text between the ' mark and the footnote number is not attested 

at all in that manuscript or printed edition. For example in the passage 

~l"llriljll\iZl4\3Clcl~ll ~·~~0GCl~~1Nti the word~ is not attested in UMS. 
~ ~ 

( A single unclosed bracket in the Devanagari text indicates the beginning 
point of a long alternate reading. The end of the variant passage will be 

indicated by a footnote number which is not directly preceded by a single 
quote marker (see above). 

88 

89 

90 

~ : BGP, KDB. ~<.fl&ic11<.fl : BVT, BDM, GVS. 

~) : printed. 

~: BGP. 
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(~) 

' 
APPENDIX: TRANSLATION AND TEXTUAL EDITION 

Devanagari text in rounded brackets ( ) means that this reading is 

either found a) in the margin of a ms orb) in brackets in a printed 

edition. 

struck out Devanagari text denotes a reading which has been crossed 

out in a ms. 



~-

2 

3 

4 

CHAPTER ONE 

Arjuna-vi~ada 1 

ift~j~qi: ~~~~t;llfl~ ~ JTI~~aj'( Rf);:il I 

m CQw1it;+:q~~"tf;fr sfq~\SQ{ ~ CJR1a II 

~ : JMS, VMS, MMS. ~"4~*1 : printed. VMS illegible. The 

chapter headings come as is the custom in Sanskrit texts at the end of the 

chapter. In the translation I include the chapter name at the beginning of 

the chapter as is the custom in English texts. This first chapter heading is 

very uncertain and the choice is really quite arbitrary. In the most reliable 

manuscripts there is no heading at all. So it is possible that in this 

particular commentary the first chapter had no heading. I have included a 

chapter heading simply to match the other chapters. Arjuna-vi~ada is the 

heading preferred by Belvalkar. 

~ : JMS, VMS, MMS, AMS, VMS. 

~ROllJii"i"A : printed. 

213 



214 Ch. I v. 0 

'fildi: 

"May the golden-beamed moon of Srf Caitanya rise in my mind. That Caitanya

moon makes the lotus-like devotees bloom with joy; the Caitanya-moon 

eradicates the darkness of this world by its own splendour, by his own holy name. 

May that Srf Caitanya increase my attachment for himself. " 

"Although foolish, I desired to taste a drop of the nectar of the Bhagavad-grta. 

After having thoroughly studied the statements of the previous [acaryas], I have 

in this work relied solely upon the doctrine of my ascetic Lord [Srf Caitanya]. 

For this, good people, please show me indulgence." 

~- .~ ~&l JTI~~Cfi: si1'(€1ol: fmilil~~ 1 cgmrq&l cTlr11i:q~: 1 ·" ~ 9ftr ~ 
m ~?"lt:R I WilCfi1"l~H;€1 I . j+l1"1Cfi1"lqMCfil~Cfi~19 I ~ ~ Ui1SDT ~ Chtlftk:i ~ ~ ~ -..!',) (>'\_ c. I {)'\_ c. 

. .,.:;+ " " "r . ( ~ Rl ....-n'T'\~ 
l'l?ll~Cfi~;oil;ll •11: 'W~€11€11'4'.jH~Q'W rt+-t~I S tlllll ~ I ~ll+-t'('.!-t<-11 

4i~1cfi~€1tilk~cA?"tl !ft: W4u:i1&iq'<J1 ~=~ ''trr~ ~ ~ stiCfil~'W 

~ ~~: I ~ ~ ~ =c/" 4~1#/ftl ~~I CQ&Jl~rl~ ~ 

~~: I CQWHllOll ~rl~l~rl~l'l~ ~ ~11Cfi41~: I ~ ,zo 

~~J!Cfifld ~1~Jl Cfi~111 ll~1;:q+m ~ ·~zz ~ ~: ,zx ~ slT:r ~ 

5 

6 

7 

8 

9 

10 

11 

12 

This whole commentary on the ma7:zgaliicara7Ja (from "mahiiprabhu

pak$e ... " to " .. .iti bodhab ") is not attested in any of the printed versions. 

~ f~•k1ft:fi{OI: I : UMS. 

~~Nifil~~: AMS,MMS. 

'f41qkf:J1"1ajei{4 AMS,MMS. 

~: JMS. 

~ UMS. 

¢ AMS. ("q)~ : MMS. 

end of commentary : UMS 
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'fika: [The following is commentary on the first verse of the ma~galacara"f)a 

(gauramsukaQ, ... )]. The word "gauramsuka" in reference to Mahaprabhu means 

"fair in colour" or it can also mean "having reddish clothes". In reference to Kr~IJ.a 

it could mean "having yellow clothes". [In reference to the moon it could mean 

"having white rays".] 14 This multiplicity of meanings is possible because the word 

"gaura" is defined in the Amara-kosa as meaning "pink, white, or yellow". 

This moon gives bliss to the siidhus, the saintly devotees. This moon also 

causes the best of these kumuda lotuses to unfold.15 

This moon dispels the darkness of the world with its splendour ("abhikhya "). 

So too, he destroys the ignorance of all the people who live in this world by his 

abhikhya. According to the MedinI ko~a, "abhikhya" means a "name" as well as 

"splendour" and "fame" . He destroys ignorance with his name in the form of the 

mantra, "hare kr$"f)a hare kr$~a ... " He destroys the heavy burden of suffering of the 

world with his fame, such as his glorious title "The killer of Kesi and Kamsa". And 

he destroys the darkness with his splendour. 

According to Saka-Parthiva, Kr~IJ.a-caitanya is that moon, the source of all 
nectar, and the name of Kr~IJ.a is the living ocean of nectar. 

May that moon take charge of my mind and make me attached to himself, 

because the moon is the controlling deity of the mind. In this way the verse also 

refers to the moon. ~ 

13 

14 

15 

~: -: AMS, MMS. 

This sentence is only present in UMS. 

This variety of lotus (kumuda, or the white Nymphaea esculenta) is said 

to bloom at night in the presence of the moon. 
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·m~n~~5('" ·mz19 'Jfr4k1~F'IJ'"lcfrfllfl41~ZC,q~tjlFF:f<Or'{q9i41~1M€1"-0 

t;;U qi5;:iCf)·~"-\•fl:q;pfl:q{ICQJI ~ ''l'fJ 1'31"'1114;•ti"-"

{q4)~4t11~m~\itj 1~"'1ll I *4!tti;it1t1~111q) Rt1:at11t11~ 1 

·er'5C~&JUf!fSCRlJWJrlRIS\'.51'"1~1S\?)t;i~t:€1 sfq ~ ~:'@14~1~~~01 ~'SC!HltjfCl 

{q~~o11qfCi tl~lzj@~lJl~lJl~l!f!HlqfCi ~hllGHM&lllf ~ cp:rT 

{q l~~f;ft~ ~CfllM 'JIR\Slltl 1°1 H"-1"'1ltlNti1q;aj~·~P•H~TICfllf1~1t1 l!jlM HTC! Ji€! l'j~d 
~11+~9i--SRJIOIJ~l11'1Hll~I~ ~ {qTQtf~aj rll~~l¥4'6081€1~11~€1 ~0 1~.?-=<]~rl~TICfilfl~ mq~:d;i 

~ Cfil 0sblrllfl~Cfl~qQGrll?=tlf'41:f'<Gt1R:irll:4~t;1IMtrl 

~J~rll~11~q'SC!1·~"-19ui1t1q;•p{;:i1'SC!IG~INtl m&11@t1q1;fiCQrl~€1 ~ 

~ I ~ ~ ~ R*14Cfl441s1: @Jl4::i 'l4hll41JI: gJl4"'1"-c $1H4JJTI ~: 

I ~ tifu:i<:f!Jl{lflkH~{lf;:<:ll14lf~s:fi'l€1CfirQ"'lla:tf$rl;:<:llFl ~4¥{4;:<:ll'6q ~€1JlCQrl= I 

'Cfi4$1H<:fllfhll~l~~"'I"-~ ~~ ~ ~ ~ ~UiJICQrl I ~ fWr'~ ~ 

~ :q I rl?ITm ~ \'"€!" q~qt;iqMI ~ ~ .~o ~ ~ 3"1~"'11 

J:t+lflffl~l"4€11illl I ~ 'Q;~z 'Cfi4$1H~ ·~~~ II 

16 

17 

18 

19 

20 

21 

22 

23 

24 

25 

26 

27 

28 

29 

30 

31 

32 

33 

~:printed. 

¢: JMS. 

Jfl41MP41~Jlllt4R : MMS. 

4"1:"1k'lc.f> : MMS. 

¢ : BGP, KDB, BVT. 

~ : BGP, KDB. ~$MRl$ : BVT, BDM, GVS. 

"1fJl"51Hl~?'I : UMS. 

¢ : printed, AMS, MMS. ~(m> : UMS 

~ : printed, AMS, MMS. 

:rtf.:l"'ll"ll"'l : BVT. 

¢: UMS. 

~:AMS. 

:rt~"'ll"ll"'lH : BDM, GVS. 

¢: BVT. 

q;ris1H41i:tfih"l:lfoi'il"'l : UMS. 

~) : printed. 

~: BVT. 

~: KDB. 

~:AMS. 
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w:114~'<"4~TI$41~ ~lj{rllN?'IY~~11 ~ sITTtj~i~14;{1 :JHi:t::11tj m 
"FPI" ~1S4qqf01 Cfi'41*•frll{4~ ~ ~ ~ I 

lTua: Kr~I).a, the son of Vasudeva, is God himself, the supreme absolute with a 

human-like form. He is directly the supreme absolute. All scriptures agree that his 

lotus feet should be worshipped. This very same person appeared in this world in 

Gopfil Purl, Braj, and by his unlimited spiritual potencies he made himself visible 

to the mundane vision of everyone. He rescued the poor people of this world who 

were drowning in an ocean of material suffering and plunged them instead into the 

great ocean of his own love by letting them experience his own beauty and 

sweetness. 

Kr~I).a is famous for being steadfast in his vow to protect the gentle and 

destroy the wicked. Although this is certainly true, Kr~I).a nevertheless granted his 

merciful protection even to the wicked who were inimical to him and completely in 

the clutches of the material illusion. Although it may seem externally that KrsIJ.a 

was killing these wrongdoers and thus alleviating the burden of impiety on the earth, 

in fact he was granting them ultimate protection in the form of liberation from this 

world. 

But as for those conditioned living beings who would take birth here after 

Kr~IJ.a's departure back to his abode, they would always be afflicted by lamentation 

and delusion due to their eternal spiritual ignorance. To help these conditioned souls 

and to confirm the predictions made by the great sages who compiled the scriptures, 

Kr~IJ.a spoke the Bhagavad-gita to his dear friend Arjuna. By the desire of Kr~IJ.a, 

Arjuna was plunged into lamentation and delusion in the middle of the battlefield, 

and then Kr~IJ.a revealed to him the knowledge of the Bhagavad-gita. 

The Bhagavad-gita consists of eighteen chapters, and it contains all eighteen 

categories of know ledge. 35 It is decorated with the jewel of the ultimate conclusion 

of the Veda, and it directly defines the highest goal of life. 

The first group of six chapters explains ni$kflma-karrna-yoga (the path of 

desireless action), the second group of six explains bhakti-yoga (the path of 

devotion), and the thirdjiiana-yoga (the path of knowledge). Bhakti has been put 

in between the two others because it is most confidential, rare, worthy, an~ it 

sustains the other two. Therefore it takes the central position. Jiiana and karma are 

useless without bhakti; they must be combined with some devotion to be acceptable. 

34 

35 

~:printed. ~: UMS. 

~<~>~:AMS. 

Namely, four Vedas, six Vedangas, four Upavedas, Purfu)as, Mimansa, 
Nyaya and Dhanna. 
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As for bhakti, it can be divided into two types: kevala (pure) and pradhanr

bhuta (primary). The former (kevala bhakti) is inherently powerful and even without 

jfWna and kanna it is pure and potent. This type of devotion is described as akiiicana 

(unalloyed) and ananya (unadulterated). The other type of devotion (pradhanrbhuta 

bhakti) is devotional service mixed with kanna or jiiana. That mixed devotion will 

be more fully explained later. 

The narrator of the Mahabharata, Sri V aisampayana, thought that his listener, 

J anamejaya, might ask him how Arjuna became deluded and lamentful. Therefore 

Sri Vaisampayana continues relating the story to Janamejaya in the BhI~ma Parva 

of the Mahabharata: 

1.1 
~rHIG?~ 

~ ~ 44€fr11 9,Y)~F:tl: 

~: q1ogq1~ Nl4~4rl ~ llZll 

Dhrtara~fra said, "Safijaya, what did my sons and the sons of Pil}c;lu do 
after gathering in the religious area of Kuru~etra to wage war on each other?" 

mr- ~rl~llSC 3€11'6!~ I ~~ tttfr~•F:fl TI?.T~ ~ ~ ~T""l"l?TT: q1ogq1~ 
" ..-!) -..!)-..!) ~~· ~""11'"-1"'11~1 

~: ~ <{rl€i'""i"i41~ :T9r 1 ·;i;:r tttt~€1 sfM ·~~~ ~tfl~q1Ji ~ Cflrl'ltlrll~ 
-..!) ....... ~·(! -..!) -..!)-..!) ' --.!) --D--.!> 

~ fchq~q~~ ~ ~ ~4'J~rl ~ ~ ef'rr I~~ '~19 ~Cl4J1"il{ ef'rr 
~ titfY€1rtCfl?"l Y~~l{ I 3"1rl41~4Jt4R;;i1 ~ ¥ff'cHl~"ii 

~c:iR~~I Qtt'L!frf: m- q1ogq1~ ·~~ ~ ~lftlCfl141rfl 
'"' '!) 

·~~(/~4"i4"1Nrilll~~~ISll4ltl ~ ,~<cro W~ ~ I rm~ 44H~ ~ 
-..!) --!) '...!) ""' 

~ m- $114~tlfil~ •lW:fril~ ~: ,'6-(1 ~ ~-41~~4CflOeCflqtj ·~~ 

4~1i'"4::J1Hllll~ '?r ~ ~ ~: I rl~l~~1$1;{1 lfllSCf&:rfH ~ ~q~;fi ~ 

36 ~: BVT. 
37 

~ : printed, AMS, MMS. 
38 

~:UMS. 
39 

~: KDB. 
40 ~:AMS. 
41 t.lt : UMS. 
42 

~ : MMS. 
43 

~:AMS. 
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~ll~~q lilllffl~ Q; ririO!"il'1:~4tfP~ ~: I ,w 3l3i ~ ~ ~ ~ ti41€1riH;µ:j 

+i4Rcn'l:~~R;;i:;µ:i ~ 1 ri?•m+••fl;µ:i ~cgm1;µ:i cg~€1&1'f!?.41;fit1;:<:1'{ 1 

cgmlcgri'"iHINq+11~1u:i;µ:i '1!M{f6f+flff~~~ I 

-i!T'4:l~lflq1;q1Cfll'l:go1NS'llSl'f!?.4loflll;:tj :q ~ '+l'l:~?Oll~ llZll 

'fika: Dhrtara$tra says, "My sons (Duryodhana, etc.) and the sons of Pfu}.cJu 

(Yudhi$thira etc.) came together at K~etra to fight (yuyutsaviil:i). Tell me what 

they did." 

Now Safijaya may well object, "You just said they came to fight 

(yuyutsaval:i), so obviously they were getting ready for battle. Why then are you 

asking me what they did (kim akurvata)?" 

To this Dhrtara$tra replies, "dharma-k$etre" ("on the field of 

righteousness"). In the fruti scriptures there is mention of Kuru~etra as a holy 

place for offering sacrifice to the gods (kuruk$etram vai deva-yajanam47). Thus it 

is well-established that this place is conducive for performing religious duties. 

Outwardly Dhrtara$tra is saying, "By the influence of being at that holy place my 

unholy sons might give up their hostile attitude and become righteous. As for the 

Pfu}.qavas, they are by nature peaceful, law-abiding men, so if both sides could come 

to their senses and understand that it is not good to kill members of their own family, 

then there could surely be a peaceful solution. And I would be very happy for that." 

This is what Dhrtara$tra is outwardly trying to say to Safijaya. 

Inwardly, however, Dhrtara$tra is saying to himself, "I just can't help 

worrying that maybe the influence of the holy place will in fact bring about a 

peaceful solution, and then we will be back to the previous political situation in the 

kingdom, a situation which was troublesome for my sons. Therefore, it is better for 

us that there be a war, because Arjuna will not be able to defeat our BhI$ma. So let 

there be a war." These are the subtly expressed intentions of Dhrtara$tra. 

44 

45 

46 

47 

With respect to the phrase "dharma-k$etre ", the word "k$etra" can also 

From here to the end of this verse the UMS commentary is written in the 

margin. 

~corrected to~ : MMS. ~;u;:!lt1~ : BVT. 

¢: UMS. 

The source of this quote is unclear. Similar passages are found in the 

Satapatha-brahmru:i.a (xiv. 1) and the Jabfila Upanil?ad (1.2). 
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mean "a field" and "dharma" can stand for "dharma-avatara" or Yudhi~thira. 48 So 

"dharma-k$etra" means the field of Yudhi~thifa. Yudhi~thira and his family are the 

crop of rice growing in that field. 

Kf~JJa is the farmer (kr$fvala) who looks after the field of rice, and when 

Kf~JJa helps the Pfu)c;lavas, it is like when the farmer builds little irrigation canals to 

water the rice crop. Duryodhana and his brothers are weeds which grow alongside 

the rice. The weeds look just like rice sprouts, but they would grow and strangle the 

rice paddy; these weeds will ultimately be pulled out by the farmer. 

This is the message that the Goddess of speech, Sarasvafi, has sent through 

Dhrl:ara~tra's words.~ 

'fika: Safijaya understands Dhrl:ara~tra' s intention, and replies whilst thinking to 

himself, "This war which you favour so much will definitely take place, but it won't 

turn out the way you want": 

1.2 

~NF-r 

~ -;:r q1osq1;ficfi ~ ~cOl"'l~~I 1 
"' '....!;) c::..... ~'"'II,.,;; 

311illtflj4~JIP.:1 ~ qtj;fl'"li;1€flri, 11~11 

Safijaya replied: Seeing the Pai:i(lava army drawn up in battle array, the 
king approached his preceptor and uttered these words: 

trcfir- E~qfi:I I ~ Uif>~il"'l41€1~ I~~:~ '4:?~rilft"lfi:I~ ;rajl:r: 

~: 11~11 

'fika: The word "vyu<Jharh" (arranged) in this verse refers to the arrangement of 

troops in battle formations.50 The king, Duryodhana, speaks the next nine verses 

48 

49 

50 

Yuddhi~thira is known as the son of Yama, and as such he is 

dharmavatiira, an "incarnation of justice". 

q~fl;•uf.:tfrici : JMS (last syllable ambiguous). q~fl~uf~friv : UMS. 

According to different battle strategies, troops would be arranged in 

different formations called vyuhas, such as the ma'IJ,(i.ala-vyuha (the 
(continued ... ) 
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(verses 3-11) with some fear within. ll1;lk 

1.3 
4~~rii 410&4"3i101141iUtl ~ if4'tf '° ~~Ml c-..."' 

~ 9,4~~01rrqP.;1~01~11~11 

0 my teacher, behold the mighty Pa:Q.<;lava army, set out in formation by 
your intelligent student, the son of Drupada. 

~- 9,4~~01 CJ<scq;i'"I I rfl f?;1~cr1~ ~~~ ™ '11Hrtlft1 ~ ~ rfl 

'4~~\??•ll{~~ I tfl4rl~ ~l?fl~fq ~: ~Cbl~llfl ~ JJ~rl?Ol~ 4~1~\?rtj 

tfwlCfllM sltr ~ ~= 1 

'fika: When Duryodhana says "by your own student" he is saying to DroQ.a, "You 

were very foolish, because although you knew that Dhr~tadyumna was born to kill 

you, still you instructed him in military arts." When Duryodhana describes 

Dhr~tadyumna as "dhfmata" (intelligent), he is saying to DroQ.a, "Your student was 

very clever because, even though you were his enemy, still he could accept from you 

the knowledge which would ultimately enable him to kill you. Just you behold all 

this when it unfolds." ll1;lk 

50 

51 

( ... continued) 

1.4 

JPT ~ 4~l£11~1 4'14Fd)'"l~41 ~ 

~~ FRrc~ ~ ~~: 11~11 

1.5 

"41SCifid,l£ifchri H: Cfllf?;I ~ 1'11~ 4'14411_ I 

q~Rlii1ih:P.frvr~ ~~ '"'~9'#·4= 11~11 

circular formation), the asarhhata-vyuha (the loose formation), or the 

varaha-vyuha (the boar-shaped formation). 

li'<~~'l : AMS. 
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1.6 

~~~ ~ 3=t=14'1'111~ tfl4tjl'l 1 

~Jlq~lll~~~~: 11~11 

In that army there are the likes ofYuyudhana, Virapi, and Drupada, the 
champion charioteer. They are mighty bowmen who are just as capable in 
battle as Bhima and Arjuna. There is also Dhr~µiketu, Cekitana, the powerful 
Kasi-raja, Purujit, Kuntibhoja, and Saibya. They also have the spirited 
Yudhamanyu, the powerful Uttamauja, the son of Subhadra, and the sons of 
Draupadi. In fact all these men are champion charioteers. 

q~/~f!~tfOt ~ ~ 'e/P:i"'ltlf'1 I ~l~~ll~l;(ct)o1~ ~ ~ ~: I Jlfffrl/='( 

~ ~ ~ ~1CltfA~q: ~ I ,~'1<. m ~ a;;q_;{) 'Sfu':'1~ ~: II ~ 11~-~ll 

'fika: At the beginning of these verses the word "atra" (literally "here") means "in 

their army". In their army there are many mahe$viisiis (great archers). A mahe$viisii 

is someone whose bows (i$viisii) are so mighty (mahii) that the enemy cannot break 

them. The Yuyudhana mentioned here is the son of Satyaka. The "son of 

Subhadra" mentioned here is Abhimanyu. The "sons of Draupacfi'' are the sons of 

the five Pfu).c;lavas, born of Draupadi, such as Prativindhya. 

With regard to the definition of mahii-rathas etc., it is said: "A charioteer 

who is expert in the science of weaponry and who can fight with ten thousand 

archers at once is known as a mahii-ratha. One who can fight with an unlimited 

number of archers is known as an ati-ratha. A warrior who can fight with one 

archer is called a ratha. A junior charioteer (who fights alongside someone else on 

the same chariot) is known as an ardha-ratha."58 ~ 

52 

53 

54 

55 

56 

57 

58 

~ <~ : JMS. ~ : BGP, KDB. 

~:UMS. 

~ : UMS, AMS, MMS. 

~:MMS. 

~ ~ : printed. 

s~: JMS. 

~~: AMS,MMS. 

"eko da§a-sahasra'l)i yodhyed yas tu dhanvinam ....... " 



1.7 
31~14> Q; m~11S(!1 ti- ri1Rlq1q m'11'1+14 , 

~ tfl1 ~;(Ol'fll ~4- rl I ~41~ ~ 11\911 

1.8 
~ ~ ~ cgq9i!" ~~fi:t5:iltl: I 

~ ~ ·~qqfi::t~~ ~'"I~ llCll 

1.9 
~ ~ ~: ~ ~ ?"lm:iflMril: 1 

'"IHl~l~-3i'11~~011: ~ q~M~ll~ql: 11~11 
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0 Brahmai;,:ia, now hear from me about our exceptional men, the leaders 
of my army. For your information, I will tell you who they are: yourself, 
Bhi~ma, Kari;,:ia, the victorious Kfpa, Asvatthama, Vikari;,:ia, and the son of 
Somadatta. There are many other great heroes, and they are all willing to give 
up their lives for my cause. They are all well armed and highly experienced in 
warfare. 

~- ~~ ~ ~4-~ ~~ 11\911 ·~4qfi::tJt1a~:~0 11c11 ?Olm:iflMril ~ 

1lmri?011~;i1rq ~ 41Y41R 'flll+lql ~ ~ ~ ~: , tj~ri~ 11i14a F4Ma1= 
~ Rm'rlllt?i lFT ~Cll~1Rl::i_ ~ ·ip1tj1"Pt;14fq;i~~~Jl~·~ ~?Ol~tjl~ ~ 11~11 

'fika: Duryodhana says "nibodha" which means "please hear from me" or "please 

know from me". He wants to fully inform DroIJ,a, so he says, "sarhjfilirtham" which 

means "for your complete (sam-) knowledge (jfilina)". 

The "son of Somadatta" mentioned here is Jayadratha. 

Then Duryodhana says that all these great leaders are "tyakta-fivita" (literally 

"they have given up their lives"). He means, "If dying will help my cause, then they 

are ready to do so for me." 

But actually SarasvatI, the goddess of speech, has made Duryodhana speak 

the truth when he says that they have "given up their lives". Actually they are 

59 oUi*lh:t:Atia'<f: : BVT, BDM, GVS. ~ : BGP, KDB. 
60 ~' : printed. 
61 "ili<~~hf;~tjfaF"t~H{'CIJI : UMS. 
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already dead, as Kr~1.1a says, "I have already killed all these men on the battlefield, 

Arjuna. Now you just be my instrument for the carrying out of that action."62 ~ 

1.10 

JNlllY ri~~l4> ~~I .... 

tRftj Prq~~rllSli ~ ~ llZOll 

Our forces might be deficient, even though our army is under the care 
of Bhi~ma. Their forces are certainly adequate, for their army is under the care 
ofBhima. 

tltm- ~YlllG"ll"IYR'iofq_ I ~: ~ ~~: I "4'Jtito11R{l"'&"4S~"'ll 
~l~~~ll~?P;i4'lt1t"'llrrrIT ~ '~&IYIRFt:llri..._t.~ I ~ q1o~Nl"'li Q: ~ 

~lC1~fij"'11 ~l~~ll~~HTll$i"'llTCl ef'&ttt ~ YR'i0T~~IM: ~ ~ t;1tfJ01ftl~~: II 

'fika: Duryodhana calls his own side aparyiiptam, or incomplete and he calls the 

opposition's side paryiiptam,or complete. He means his side might not be capable 

of competing with the Pfu)c;lavas: "Our army is fully protected (abhi-rak#tam) by 

BhI~ma; the Pfu)c;lava army is protected by Bhima. Although our BhI~ma has a very 

fine intelligence whereas Bhima does not, and although our BhI~ma is a master in 

the science of weaponry whereas Bhima is not, still BhI~ma' s heart is tom between 

the two camps whereas Bhima' sis not. Therefore Bhima' s side, under his care, will 

be competent to take on our side." ~ 

'fika: Duryodhana then says, "Therefore you should all be very careful... 

62 

63 

BG 11.33 

S1): UMS. 

1.11 

~~~"tf~:I 
~~:~\Ttf~llZZll 
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And all of you just try to protect Bhi~ma by remaining fixed in your 
divisions at all the entrance points to the army. 

'fika: : "Let all men who have been placed at the ayanas, or entry points into our 

army stay there and not abandon the positions in which they have been arranged on 

the battlefield. Let them thus protect BhI~ma from all sides (abhi-rak$antu) to make 

sure that he is not killed from behind whilst busy fighting with others. After all, 

BhI~ma' s strength is our very life." ~ 

1.12 
~ zj::ij'"ll!'f"lSf ~: fqrll4(>: I 

R:4c;'"ll~ N'"ldt"€tj: ~ ~~ 111ril4tjli llZ~ll 

And then his grandfather, that mighty patriarch of the Kuru dynasty, 
delighted Duryodhana by blowing a conch-shell, making a sound as loud as a 

lion's roar. 

~- ru:r~ ~~UJH9>fqu1'1fRri(>'4{rl¥! ~ ~~ ~ zj'1f'"lflld ~fl~dl ~: 

I R:4(>'"11qfq~ 3441~ ~ ·~ ~c I ~ ~ N'"l(i~~: llZ~ll 

'fika: Then the patriarch of the Kuru dynasty [BhI~ma] was pleased to hear 

Duryodhana praising him in that way, he was happy and in turn wanted to cheer 

Duryodhana on by dispelling his fears. Therefore BhI~ma roared like a lion. The 

phrase "sirhha-nada" is formed according to the grammatical rule "upamane 

karmar;i ca" [P. 3.4.45], by which the grammatical suffix r;amul is added in the 

sense of comparison.~ 

64 

65 

66 

67 

68 

:w~'°I~~ : BDM, GVS. 

~"ltj~1 ~~ : GVS. 
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'fiki: "And then on both sides battle-cries erupted: 

1.13 

~: ~ ~ qu1€f ll""1Cfilftlj)'©I: I 

*if)?l41l'ttg;:q;:i ~ ~li!G~ S~ llZ~ll 

Then all of a sudden conch-shells, horns, large drums, clay drums, and 

kettle drums all began beating and sounding, and all that noise rose into a 

tumultuous din. 

'fildi: A paQ.ava is a miirdala, or a clay drum. An iinaka is a pataha, or a type of 

military kettle drum. A gomukha is a particular kind of musical instrument.~ 

1.14 

-;:r;=r: ~i!A~~4~ ~ ~ ~ I 

l:fl"~: ~ ~ $ir ~: llZ~ll 

1.15 

41s;(;IJl;zj a\Sf\$~Tt ~ tl""l5'Jt~: I 

410~ ~~ 4gl~I~: ~4Cfi4l ~: llZ~ll 

1.16 

3H"'i"IN:Jtti ~ ~;Ji~ ~: I 

~= ~~ 'f!~1S1tti019&:1$111z~11 

1.17 

~~ 4~tt641*1: ~j'@ufl =q-~: I 

~'SC!y:it ~~ *iii'ttfch~1q~1Pii"I: llZ\911 

69 ~= : MMS. ~ : AMS. 
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1.18 

~ Jlq~~lllxl ~: "IJJ~ I 

~sq 1'1~W41a: ~l~·l~tlJ: ~ llZCll 

Then ~11-a and Arjuna stood upon their huge chariot drawn by white 
horses and blew their conch shells. ~11-a blew his conch, called Paficajanya, 
and Arjuna blew his shell, Devadatta. 0 king, the awesome and voradous 
Bhima also blew on his mighty conch, named Pau11-<;lra. King Yudhi~thira, the 
son of Kunti, blew on his conch, Ananta-vijaya. Nakula and Sahadeva blew on 
their conches, Sugho~a and Ma:Q.i-pu~paka. The tine archer the King of Kasi, 
the champion charioteer Sikha11-<;li, Dhr~tadyumna, Virata, the invincible son 
of Satyaka, Drupada, the sons of Draupadi, and the mighty-armed son of 
Subhadra all blew on their respective conch shells. 

trcnr- q1s;c;r:;1""l!IG~: ~1~·1€l"'li ~ I 3"14'<1Mri: ~ 4'<1'Jttl1'1~1~-P•fr€111_ I ·~\9o ~ 

~ ~: ~: llZ~-ZCll 

'fika: Here the conch shells are being named, starting with Krsl).a's conch shell, 

Pancajanya. The phrase "siityakis ciipariijital:z'' should be broken up as "Siityakis ca 

a-pariiijta/:t", which means "and (ca) Satyaki, who is not able to be conquered by 

anyone ( a-pariijita)." Alternatively, it could be broken up as "Satyakis ciipa

riijita/:t", which means "Satyaki, adorned (riijita) with a bow (ciipa)". ~ 

1.19 

~ ~ ttlFf'<llSCl01j aG~IR ti'IGl'<~ri I 
"' "' 

;rqiq ~ ~ ~ Si:ttj"'llG~i_ llZ~ll 

The tumultuous resonance made heaven and earth vibrate and shook the 

hearts of Duryodhana's men. 

1.20 

:wi ~ t:llFf'<llSCH ~:I 
"' "' "' 

70 ~ : AMS, MMS, printed (except BVT). 
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1.21 

a~4i:?i ~ €11Cfll~~41~ 4~4~ I 

~~~i!"S~llxZll 

1.22 

lllt:l~rllTSl{i&l %° tftqtfil4Ht:I~ I 
~ ~ ~t114R:Y~a1~~tl~ llxxll 

As the arrows were just about to fly, Arjuna, with his monkey flag 
flying, took up his bow as he looked upon Duryodhana's troops in formation. 
At that point, 0 King, Arjuna turned to ~1,1a and said: 0 dependable Kr~1,1a, 
please position my chariot out between the two armies so that I may see who 
wants to do battle, so that I may see who I must fight in this clash of arms. 

1.23 

lfl;:+tf4HH2i&l %° ~ ~ S~ ~41lli"11: I 

t11J~1~¥1 14?4? ftlttfil*ilSfq: 11x~11 

Let me see those who have assembled here willing to fight and please 
Dhrtara~tra's evil-intentioned son, Duryodhana. 

1.24 

~t:1i:r*1 a1Sf14i:?n 1s14iS1'1 l1Rrl 1 

~~ ~1q~~1~~11x'611 
"' 

1.25 

~ISL(Jf up;iq'@rl: ~ :q ~ I 
"' '"I (> II C "' 

j€ffq tJT~ 4:?~ri1~4q;:i111"tRfii 11xt.;11 

At Arjuna's request, Kr~1,1a drove the great chariot out and parked it in 
between the two armies. Right there in front of Bhi~ma, Dro1,1a, and all the 
other kings, ~1,1a said: 0 Arjuna, son of Prtha, behold the assembled Korus. 

71 ~:MMS. 
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9iki"ll~ QlOftj~l!~ ~ ~ i:rrq: 1 ~slt.bS'l;:i ·~19x <:r~ ~'QCfll~ICfll419:ri~19\! 

Wlllo?i~~@~l~QCf)l~ICfil $rr R:iwj;;irul?J1q1 ~ ~ I ~ ~: cITT ~ ~ ~: I 

~ 4q}qr11&~s1iiofl~: m-~ 2~ \1tf ~: ~ 3"11$1HtjrrJ ~ ~ ~ ~~~,~-..., ~ ~ ~ 

1011qr11~~hi~~11 R:lwj;;iru~~I: ~~ l;!Cfll~lll9"1j 1 ~ ~Cfi~cfi o?t~~aj l;!Cf)l~~q ~ 

~~~ ·~~~19~· I~~~ - ~1~311 i}"~ 

- ~ 1 ~ ~ ~ ~ ~ Ritr1Pt~cr1;:t1~ 1 ~ u:i1&:11t11l{ m~1~1t11t11 3"IN 
Rll"'rll <:f: ~:1919 ~ :cnftr ir-1 Wnrr R:!Riii"ll q~fl2Qri4l.-i1:ft;:i 41lll~hl ~ ,~l9C 

~ W ffi~fi:t lffq: I °4l6YJl01tfl: ~: ' 19~ ~ '4~~§(0 ~ ~ 00 :q- I 

~ ~ 4414i;iR:i~ sN i;i9"©ri: ~ 3"112QIStlrl "~~-~~" 

'fika: In this verse Kr~:r:ia is called Hr~Ikesa, which means "the controller of all 

sensory faculties". Although Kr~:r:ia is the controller of everybody's sensory 

faculties, nevertheless he has been controlled simply by Arjuna's faculty of speech. 

Just see how the Lord can be controlled by love! 

The word "gur;lakesa" is used to describe Arjuna. This word can be broken 

up as "gur;la-akesa ", meaning "one who enjoys the sweet affection of Brahma, 

Vi~:r;iu, and Siva". In this analysis "gur;la" stands for that soft crystallized cane 

syrup. The word "ake$a" stands for Vi~:r;iu, Brahma, and Siva because "A" is a name 

ofVi~:r;iu, "Ka" is a name of Brahma, and "lsa" is aname ofMahadeva (Siva). So 
just as cane sugar only ever manifests sweetness, so too Brahma, Vis:r;iu and Siva 

only show their sweetness to "Gu<;lakesa". Here Sn Kr~:r;ia, God himself, the finest 

crown jewel of avataras, has come uner the sway of the love and is obediently 

following the orders of Arjuna. In such a situation, how can Vi~:r;iu, Brahma, and 

Siva manifest any majesty? After all they are only gw;a-avataras and as such are 

simply manifestations of Kr~:r;ia. Rather they only feel satisfied only when they show 

their affection to Arjuna. This has been explained by Vi~:r;iu, the Lord of the spiritual 

realm, when he said, "dvijatmaja me yuvayor didrk$u1Ja ... " ("I wanted to see you 

72 ~: MMS. 
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two, therefore I [have taken away this] brahmat}.a boy ... ")81 

Another interpretation of the word "gufjakesa" is gu{iaka-rsa, meaning "the 

master of sleep or the conqueror of sleep". In this explanation too [a similar logic 

applies]. Arjuna has conquered Kr~l).a with love and has brought K.r~1J.a under his 

control. But Kr~l).a is himself the controller of maya (material illusion), so it is not 

surprising that Arjuna should be able to conquer crude sleep which is just a facet of 

illusion. 

K.r~1J.a parked the chariot opposite and facing Drol).a, BhI~ma and all the other 

kings. From a grammatical point of view, even though the word "pramukhata]J" is 

contained within a compound, it is also understood with the word mahfk$itam. The 

word pramukhata]J is used in the sense of "pramukhe" or "sammukhe" ("facing"). 
lff) 

1.26 

rl'3il4~~~rll;ql~ ~~ ftlrillOl~li_ I 

J:tltjl~l'"'lltlMl~lq~14bf11_ ~@4'tqfl 

~~~1~a~~ {i;gfi~~lfl~fq 11x~11 

There in both armies Arjuna could see his many relatives and friends: 
fathers, grandfathers, teachers, uncles, brothers, sons, grandsons, friends, 
fathers-in-law, and well wishers. 

'fika: This verse says that Arjuna could see "sons and grandsons". This includes 

the sons and grandsons of Duryodhana [whom Arjuna considered as his own]. lff) 

81 

82 

1.27 

rll~~~ ~ cfl;i4~: ~q{~~ I "" ..... 

~ 4~~1Rlt21 Rl1Sfl~8i~l0l;;;i4lri ..... llx\911 

BP 10.89.58. Kr~Q.a and Arjuna go to visit Maha Vi~Q.U in order to get 

back the sons of a brahmaQ.a who have died prematurely. Maha Vi~Q.U 
admitts that he stole the children in an elaborate plan to get the darsana of 

Kr~Q.a and Arjuna. 

~: AMS,MMS. 
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When Arjuna, the son of Kunti, thus saw all his relatives arrayed on the 
battlefield, he was struck by a strong feeling of compassion and began to speak 
dejectedly: 

1.28 

~~cgmlm~1 
~~h=! tft:f Jll?!IJOI ~ :q- 4R:UISll~ 11~~11 

0 Kr~J}.a, seeing my relatives gathered here ready to fight I can feel my 
limbs shaking and my mouth drying up. 

'fika: We have to infer that the verb "dr~tva" is referring to Arjuna. He is saying, 

"As I stand here, I see my relatives ... and my limbs are shaking, etc .. " ~ 

1.29 

~~~~tr {lti(>4~ ~ I 

J11ukJ;q ~ (>~l'?"icti_ ~ 4R~ruFI 11~~11 

My body is trembling, the hairs on my body are standing on end, my bow 
GaJ}.(liva is slipping from my hand, and my skin is burning. 

1.30 

;r :q- :?lcRlkltl~ ~ :q-if lFf: I 

R~'"11R :q- 4:?~1~ fi1q{lri1R ~ 11~011 

0 Kesava, I cannot stand here any more, my head is spinning, and I see 
nothing good coming out of all this. 

~- fi1q{lri1R 'R~'"114'i~c~ tHRjq"ciciil s~ ir qm ~~;qffi~'"1:?1~ s<:f i;i~F:JH'""lliTl 1 

~~ m- R1:rt~o:fl l1t:f ~ ~ ;r liNQ(~ ~ ri@4{\rili'"iril41=~ liltllFtl~= ~~ ...... '!> '.!) -..!',) 

11~011 

83 f-=tf"1'i'Uf-=t : printed. 
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'fika: The word "nimitta" is used here in the sense of "prayojana'', an "end", a 

"goal" or a "result". For example one might say "dhana-nimittako 'tra me viiso" 

"I live here with the goal (nimitta) of getting money". Here, Arjuna says that he will 

acheive the opposite of his goal (nimittiini viparftiini): "Even by winning the battle 

and getting the kingdom I will not be happy; quite the opposite, I will be sad and 

will have deep regrets."~ 

1.31 
~ :q- W:fi Sj4:?lll~ ~ •µ:r:rHq1gq I 

~ ~ ~ cgmT ~ :q-~ 'tl'©IR :q- 11~z11 

I don't see any ultimate benefit at all from killing members of my own 
family in this battle. Nor do I have any desire for victory, kingdom, or 
pursuant pleasures. 

~- W:IT ~ 4:?t114l~ ~1f€141 ~ m ~, 4R!;111(4IJ1~+f)9x'f ~ 
~ ~: II s?Oll~"'ll g;:::i¥!tj ~ 'g""rl~:;:{' ~ ~ ~cgrlLi I ~ ~ ~ \oolfU..,~~ , . "' '!> '!> '!l "' '° 
ll:?THl:Jti ~ 'q.?~?OIF(~ ~ ~ ~ ~ ll~Zll 

'fika: Arjuna here says, "I see no ultimate benefit (freyas )". It is said: 

dviivimau puru~au lake surymal].f/,ala-bhedinau, 

parivriifl, yoga-yuktas ca ra1J.e ciibhimukhe hatab-

"There are two types of men who are elevated to the sun planet at the time of their 

death: one is the sannyasi absorbed in yoga, and the other is the soldier who dies 

going forward on the battlefield." 

Arjuna is thinking, "According to that verse, only the soldiers who die in 

battle will reap any ultimate benefit (freyas ), whereas there is no pious benefit to be 

gained by the soldier who does the killing." 

Then Kr~Q.a might retort, "Granted, but surely the victorious warrior is left 

with the immediate benefits of winning the battle: fame and the kingdom of defeated 
party." 

Arjuna answers, "na kiink~e ... ". "No, I don't want victory, kingdom, or 

pursuant pleasures." ~ 

84 ~: AMS,MMS. 
85 $i1*4?'1M : JMS, UMS, MMS. $*4?'1M : AMS. 
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1.32 

fcil" ;TI-~ ~ fcil" ~l~JlNFH qr I 

~~~;TI"~~: {i'©IR ~ 11~~11 
"' '!> 

1.33 

'M" ~ s~ ~ i;;uo1j~~1 ~ ~ 1 

Jlli41llf: JtrrR: ~~ ~ fq;:i111~1: 11~~11 

1.34 

lil'Qffi: 9~: mr: ~:~~~I 
~ ~~~"ciJI~ ~ STtr tr~ 11~'611 

What good is this kingdom to us, Govinda? What good are the royal 
luxuries and what is the good of being alive when all those with whom we 
desired to share these things are here, ready to sacrifice life and wealth in 
battle: our teachers, fathers, sons, grandfathers, uncles, fathers-in-law, grand
sons, brothers-in-law, and other relatives. 0 Madhusiidana, I do not feel like 
killing them, even if they try to kill me. 

1.35 

JlTtr ~cfJCfll~l::i'Q~ ~: fcil" °1 l1gJcgrl I 

~ t11J~1t>t;,1~= CfiT m= ~1"5!"'114.-i 11~~11 

0 Janardana, we would feel no satisfaction from killing the sons of 
Dhrtara~tra even in return for a kingdom extending over the entire universe, 
let alone for this earthly kingdom. 

mT-~~~~I ~C#l~/4f;/;f) :q-~ 30/fr'fr'l/ft/"'f: II ~I 

3"/l~"fr'l/Ft/"'14/4;4 f;"'4/~Cltf4"41~4"'( I "'llAA/ft/C/Q° ~ ~ l1ffi1 11 ~ q:q;i1~1S1i 

~~~~I 
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'fika:. At this point Kr~J)a might object, "But don't the scriptures say, 

agnido garadas caiva sastra-pa~ir dhanapahafl 

k$etra-darapaharf ca !ia4 ete atatayinafl 

"There are six types of aggressors: an arsonist, a giver of poison, an anned attacker, 

a thief, and one who plunders land and women. "86 

atatayinam ayantarh hanyad evavicarayan 

natatayi-vadhe dO:jO hantur bhavati bharata 

"One may kill an aggressor without hesitation as soon as he approaches. 0 

descendant of Bharata, there is no fault incurred by one who kills an aggressor."87 

"Considering all these scriptural statements, Arjuna, surely it is quite 
appropriate for you to kill these men". 

Arjuna replies, 

1.36 

414i4€11~~G~l~;:tjrlHlrlrllFF'I: I 

rl~l:;fl~l tfti ~ - 11~~11 

0 Madhava, sin will come upon us if we kill these aggressors. Therefore 
we should not kill our kinsmen, the sons of Dhrtara~tra. 

tfcm- 414~fA I \'rlF{ ~ ~rlH~l"l 1 3"1/AAlftl..,q/l/'+11( ~~lfflCfl4~ <qq~11~1q_ 

~I • 4151€1kftH wf~//~/tj G/HC/~1fo11~f4fA ~ ~I ri~IGl+:.!14l~Hi ~ 

'llM' ~ 11~~11 

'fika: "If we kill these men (etan hatva), then sin will come upon us (asman). 

These verses, such as "atatayinam ayantarh ... " come from the artha-sastra 

(practical laws), but the artha-sastra cannot take precedence over the dharma-sastra 

(ethical laws). Yajfiavalkya states, "The smrti tradition holds that the dharma sastra 

takes precedence over the artha-$astra. "88 Therefore, we will indeed incur sin if we 

kill people like our teachers."~ 

86 

87 

88 

Manu 8.350.(23). 

Ibidem 

Yajfiavalkya-smrt:i: 2.21. 
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'fika: And then Arjuna argues "And I wouldn't even be happy in this life if I were 

to kill my relatives." 

1.37 

~~~~~: ~-qrqq 11~\911 

For how can we possibly be happy after killing our own kinsfolk? 

'fika: But then Kr~Q.a might ask, "Yes, but then why are they ready to fight?". So 

Arjuna says, 

1.38 

lltldi~ ;:i- 4~llf.ori ~14~('i"6lri~: I 

~~ cWt ~')!JI~ T.f 41riCfil{ ll~Cll 

1.39 

~ ;:i- €ltilH411'4: 4141~~1TSF"l~rl4 I '-!> ..._ 

~ cWt l;J4~t1t?Jo:i1~;i 11~«11 

Even if their minds are infected with lust, and they can't see the wrong 
in destroying their family and assaulting their friends, still we should know how 
to refrain from sin. After all, Janardana, we do see clearly the wrong in 
destroying our family. 

1.40 

~~ l;JOl~tlf'.ori ~: ~'"ilrl""ll: I 

qif ~ "¥i" cgi+"l4qtjf s~ 11~011 
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With the destruction of the family comes the destruction of timeless 
family traditions; and with the destruction of those traditions the whole family 
sinks into irreligion. 

'fika: The word "sanii.tana" (literally "eternal") here refers to traditions passed 

down from one generation to another from ancient times. ~ 

1.41 

31~ t;l~tStlh:i ~MR-~ll: I 

~ ~ ~ ~ qofzj41~: ll~Zll 

When irreligion becomes prevalent, the women of the family become 
corrupted, which in turn creates disregard for the proper rules of marriage . 
according to vanJ-a.90 

'fika: The word "pradu~yanti''. ("they become corrupt") refers here to adultery. It 

is the prevalence of irreligion which will cause the women to be engaged in acts of 

adultery.~ 

1.42 

~ •H4ll~€l ~M~l'ii ~ ~ I 
~ ~ iJisIT q~fqoiJqCfiThfilll: 11~~11 

This disregard for the marriage rules of varQa will send the whole family 
to hell along with the destroyers of that family. For their ancestors also suffer 
when prescribed offerings of food and water are stopped. 

89 ~ ~ : printed. 
90 Literally: "the confusion of van:ias". 
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1.43 
~: p<'t~Hi tjOJajqi~qil~Ch: I 

3i'+lltl-+t ~ ~ ~: 11~~11 

The sins of those who would destroy their family cause this disregard for 
the van:za rules of marriage. As a result all traditional caste and family 
principles are lost. 

'fika: In this verse the word "utsadyante" means "are lost" or "disappear".~ 

1.44 

3i'+!Sllp<'lqajurt 1"1?)\Stl 101 i :Ji::llJ""I I 

~ ~ ~ t:f €frflF<"i:i:Uipi llWll 

And people who lose their family traditions inevitably go to hell, 0 
Janardana - this is what I have heard from Vedic tradition. 

1.45 

~ ~ 1"1(>?"11Y ~ ait:1R:lri1 ~I 
ll~l::rtl~'@vfl~ ~ ¥1::ii""lljtlril 11~11 

Alas! What a pity it is that we have decided to commit this great sin and 
that we are ready to kill our own relatives out of greed for royal happiness. 

I would be happier to face the sons of Dhrtar~tra unarmed without 
offering them any resistance and let them kill me on the battlefield with their 
weapons in hand. 
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1.47 

~~ 

(!tj~6f~l~'1: ~ ~ 3YIN:;frl I 

N'@'A ~ ~ :;n~ajN{l'41'1~= 11iM11 

Saiijaya said: The despondent and distracted Arjuna finished speaking, 
dropped his bow and arrows, and sat down on his chariot in the middle of the 
battlefield. 

'fika: The word "sw:ikhye" here means "on the battle-field" and the word 
"rathopasthe" means "on the chariot".~ 

™ ·~:;lri~lt'~~i aj~ril~i €l~1~6f~i ~ISJ4q4ro1~z ·~Jlt:ts?lril~"'qRtSfi'~~x ;;;i~f€it11~i 

lfl:q:;11~ ?;fi9i1SUIFJ:'"iajtjl~ ~~ S~: llZll 

Thus ends the first chapter of the yoga-sastra, the Bhagavad-gzta Upani$ad, that 

conversation between Arjuna and KrrfJ.a on spiritual knowledge within the Bhf$ma

parva of Vaiyasaki's epic work, the Srf Mahabharata, which consists of 100,000 

verses. 

'fika: 

91 

92 

93 

94 

™ ~Qtj~U~j ~~o~j i:im-€iri~ll{ I 

~~ S~: ~: ~: ~ 11'~11 

Thus I have completed with the approval of saintly sages 

~ : AMS, MMS, BGP. 

~ft!O?Jlt:1;;?ln1~l4R4r;a : printed. 111rt:w1t:1?lril'(Ol"'qf.:l4r;a : BVT. 

3i;f.ifq1Sfl~ ;ntr: AMS. - - : MMS. ~;;<Oj~*4: printed. VMS 

illegible. 
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the first chapter of this Slirlirtha-var$i'IJf commentary on the Bhagavad-gftli, 

which is simply meant to bring joy to the hearts of devotees. 

lij1 





CHAPTER Two 

S3Iikhya-yoga 

~-

31frtiHIF41N€!4i'"i ~TI<:fltfl~ritfl ~ 
~ " 

~ r.gw1i1-J1 s~ mil"~ B&JUP{ 11z11 

'fika: 
In this second chapter Kr$'1Ja-candra removes Arjuna's lamentation, delusion, 

and ignorance by distinguishing between the self and the non-self. He thus 

explains the characteristics of a liberated person. 

2.1 

~~ 

rt rl~ r_gq ~IN IS(!lOp)i q 0 I TCflFl&lUJlf I 
'° c-... ~ "" 

Nlfi~;:ifq~ q16ft!J:ltjlil ~: llZll 
~ ~"' 

Safijaya said: In this way the despondent Arjuna was overwhelmed with 
compassion and his flurried eyes filled with tears. Madhusiidana Kr~J.la then 
spoke to him as follows: 

241 
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2.2 

* 'lOIW"Hj€11"€1 

i:hrl{?:il Cfl~LfM~~ ~ ~ I 
"' "' "' 

S:H llf'1,ISCLf~llfLfrflPrli:h'l:Lf:d"'I 11~11 

Arjuna, how have you become tainted at this critical time? This is not 
befitting of a civilised person; it will not lead you to heaven, nor will it be good 
for your reputation. 

'fika: "This contamination (kasmalam) is bewilderment' (moha). Where has this 

come from (kuta'f:i)? What is the cause of this? How has it come upon you 

(upasthitam tvarh) at this difficult moment of battle? 

This is "anarya-ju$(am", i.e. "not indulged in by reputable people". And it 

is both asvargyam and akf rtikaram, that is to say, it will not bring you pleasure in 

this life or in the next." 

2.3 
~"LIT~ "Jltf: qp.f ~i"fri•P"'9)44tlrl I 

~ a~t1?J4("tj ?01"d?_€fiR1SCS ·1R;:r:t 11~11 

Do not be a coward, o son of Kunti. It is not befitting of you. Give up 
this paltry weakness of heart and arise, o vanquisher of enemies. 

i'rcfil-~ ~ Cfllrllfl{ I%° QT~~~:~ 'lf&eR:!~ 'rl~lri'll" ~ "Jltf: "LIT 

• I 3"J;<:jRll1_ ~ €1'1:~~Y,44tlrlll{ I ~ ,~"I ij ;fiqY,~rl I ~if~ 

~~"LIT ~li):ISC)I: I~ if!ISLfJi 0 11ffl~'1 tllfotSC~I ~ ~ ~frf'i:l~'1 Q: 
~ Lfi:N-~l~lrltll@tl tltlStlrl':! ~~?ill~~~ 11 ~ 11 ~ ~ N€!Cfl~~ ~ 

2 

3 

4 

5 

6 

'*'4k=i~"~'i:o?IF:l"'l : printed. 

~:BGP. 

~:AMS. 

~: AMS,MMS. 

~:printed. 

~ : printed. ~ : AMS, MMS. 
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~TICfltl'lf>ltjq I ~ ~ ~ Jl4CVtl&l5'ilcfl I ~ aqllJl4CVtl~~ ~4("tjl ~ I %° q~;:iq 

~ '~bl~ril""t'9 rll4ll""I ~ 11~11 
........ c-... ........ ........ ....!) 

'fika: The word "klaibyam" means "the nature of a coward or eunuch (kl'fba)" and 

is used here in the sense of "cowardice". l{r$:Q.a addresses Arjuna as "Partha", the 

son of Kunti. l{r$:Q.a is trying to say, "Don't be a coward; you are being a coward 

and yet you are the son of Kunti. It might be alright for other non-qualified 

k$atriyas to behave like this, but this is not appropriate behaviour for a friend of 

mine." 

But then Arjuna may retort, "Don't just assume that I am being cowardly or 

unheroic. I am actually declining to fight Dro:Q.a and BhI$ma on ethical grounds, for 

they are my superiors. And I am declining to fight the sons of Dhft:ara$tra on 

compassionate grounds, for they are weaker than me, and as soon as they receive the 

blows from my weapons they will be killed." 

l{r$:Q.a replies, "This is neither compassion nor ethical discretion! This is 

lamentation and illusion! And these are indicative of a weakness of heart. 

Therefore give up this weakness of heart and arise! 0 "Parantapa", vanquish these 

enemies (pararh-tapa) and engage in the battle!"l!Bk 

'fika: But then Arjuna takes objection to Kr~:Q.a' s argument and says, "I am only 

refusing to fight because the Dharma-sastras say that neglecting to honour a 

venerable person is a source of inauspiciousness for the future ... 8 

2.4 

*NRl 
~ ~ISqtjd ~ m ~ ~ I 

,. -.!) "' 

~: t;1Pltfl~211J1l C£1ilf)l€1R~.,.._q""I 11~11 

Arjuna said: 0 Kr~J}.a, slayer of the demon Madho, how can I possibly 
fight against Bhi~ma on the battle field? How can I fire my arrows upon 
Drol}.a? 0 Kr~J}.a, slayer of enemies, they are both my venerable superiors. 

7 $R_ : printed, AMS, MMS. 
8 "pratibadhniiti hi §reyal; pujyapujii-vyatikramal;" 
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trcf;T-~I t;itrl<fl~I~ t;i\"f14Jrill 1 ~ •<:rR</· ,~zo rlAf9i<fl: t;i\"f1~1 ~~ 

fcfi ~ ~1cR1f{sl I ~ ;i- ~1cRidi2fr41~ ~:ill~TNk1 I ~~ ~ ~~fll~tl ~lij4~l~ 

;i- "Q ~ -Al&n1~1~1f.:1\"f1 ~= I lTI ~ cgmT ~ ~ ~ ~ ;i- "Q @~YR 

'#0!1~lt -;nftr ~4:l ll<iR?"ll~ I%" lfq*l"'~~k1 I ~ ~ ~ \'"t:f ~ I%" JIR*l"'~'"i I 

~ ~ ll41tl IRRk1 ~~i:llk1 I 

'fika: (Here the form.pratiyotsyami is used instead of the form.pratiyotsye.) 

Kr~Qa counters, "But if BhI~ma and Drol)a are ready to fight you, then surely 

you can oppose them, can'tyou?" 

Arjuna responds by saying, "pujarhau ". "That is the point, I cannot fight 

them; they are my venerable superiors (pujarhau). I should worship them. I should 

be devotedly offering flower petals at their feet, not angrily firing sharp arrows at 

them." 

By calling Kr~Qa "Madhusudana" (killer of the demon Madhu) Arjuna is 

saying, "Listen my dear Kr~Qa, you only kill enemies in battle; you don't kill your 

guru, Sandipani, or your friends and relatives, the Yadus." 

Kr~Qa might reply, "But the Y adus are also called "the race of Madhu", so 

maybe Madhusudana means 'the Killer of the Y adus'." 

"No, I am also calling you "ari-sudana ", the killer of enemies. I am talking 

about the demon Madhu, who is your enemy." ~ 

'fika: "Alright Arjuna," Kr~Qa might then say, "if you don't want to take back your 

kingdom, then how do you expect to earn your living?" 

9 

IO 

11 

12 

Arjuna replies, 

2.5 
:J)'t9i~~I ~~ ~~~~ 

~44>14i~ JJ,'tR~tl ~ lfPll""<)~~i;iRp~ 11~11 

~ : printed. 

~:printed. 

~:AMS. 

~:AMS. 

~: UMS. 
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Even if we have to live in this world as beggars, it would still be much 

better for us to not kill these noble-minded men who are our superiors. They 

are still superiors, even though they may be greedy for wealth; if we were to kill 

them, whatever pleasures we might gain would be stained with blood. 

~- 1fi~?'ll ~ ~ &lbl~f.Mlrt4fCJ ~ Qllrl4~4fCJ ~ ~: I 

~$cn¥~n<'f1q sftr q1~Rlct144'#·c1 -a~ ;µ:i1R~ ~= 1 ;r ~ ~ sqR1lrl1= 

Cfill!TCfillf4311+"ri~iHl-U:p1r11~:Jlll ~ I • ~~)~l44Wtlrl¥/ 

CfJll/f¥'14°lP1/"1("1: I ~ 4R?4/J(/ ~ 11 ~ tjltl:l~;:tll~ I ~ I 

CfilMCfil41~tft SN ~4~CQrt14llSli 4'11S418'Hi '1irt~•i"h1i'llSl~UNq ~ ~: I ~ ~ ~ 

~ ~/~~~ ";f" CfJ¥/fi:la:_ I ~ ~ llf;/~M ~ ~ ~ I ~ ~ ~ 
4ld!U'i~tll4rt: ~lti;lrl4~Cfil4?'11~rllSli ~ ~ RPIR1rt4 I ~ rt~cliriH f>rtqJ1 1c:1~·11"'1\-....., ........ ...... ...... 

'lft(<t rr:~ ;µ:r1R;:t1lf) - '3'.FfcPfqR~~:n;rdi-;:rr.:("\ ~z"' ~$TH~ f4>;rilri1S1i 
.:;· -..!'.) ........ -...!) '"' C.4\'"11(! ....... ....!) 

~ ~ QHlrll~q I wttf~: I ~1 rllSlll'I~ sftr l'l~ll~?'ll'l~q I 3Trf ~ ~ 
....... -..!) ........ -..!) ........ 

~ :J~Jlfc;cifl WT 'Cfi: ~ ~ ~ISi{k:i~m ;r ;µ:r1Rk:iz 19 11~11 

'fildi: "Ultimately the best thing for us is to not kill our superiors. We will just eat 

food obtained through begging, even though this practice is not at all recommended 

for k$atriyas. We might lose all reputation in this life, but at least our next lives will 

not be plagued with inauspiciousness." 

Arjuna then refers to BhI~ma and the other opponents as "mahanubhaviin ", 

or "noble minded men". By this Arjuna is saying, "These superiors are not to be 

rejected on the grounds that they are proud, unable to discriminate between right and 

wrong, and have become followers of evil Duryodhana. Of course the scriptures do 

say that a guru can be rejected if he becomes proud, is unable to discriminate 

between right and wrong, or strays off the path of righteousness. 18 But Bm~ma and 

the others are "noble minded men". They have conquered such base tendencies as 

13 

14 

15 

16 

17 

18 

jlct'&lilllf'('lo.:i<:r : printed, UMS. ~ : AMS 

lW: : AMS. 

31$f;1iiH~1;icq&l : AMS. 

<Wxq: MMS. 

~ ~ G°ik=tf~'Sf: ~ : printed. 

Mbh Udyoga 178.48, Santi 57.7; Sukra Niti 5.4: 

guror apy avaliptasya karyifkii.ryam ajanantab 

utpatha-pratipannasya parityago vidhzyate 
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quarrelsomeness and lust. How can they possibly succumb to such faults?" 

But then Kr~Q.a will counter, "But has not BhI~ma himself admitted to 

Yudhi~lfilra, 'A man is the slave of money, and money is the slave of no-one. Thus 

it is true, o king, that I have been tied up with money by the Kauravas' 19? So, 

Arjuna, although BhI~ma, DroQ.a, and the others were certainly noble-minded men, 

surely they can no longer be considered as such, because of their greed for money?" 

So Arjuna replies, "Yes, that may be true, but nevertheless killing them will 

only make me unhappy. They may well be greedy for money (artha-kamiin), but 

whatever opulence I might gain by killing them will still necessarily be stained with 

their blood." 

In other words Arjuna is saying, "Although they might be greedy for money, 

still they are my superiors, therefore if I kill them I will be a guru-drohi, or one who 

injures his superiors. In this way, my enjoyment will have been mixed with evil." 

~ 

'fika: Arjuna then thought, "What's more, even if I were prepared to fight against 

my superiors I don't even know whether I would win or lose ... 

2.6 
~ tj;:i1WJ: Cfirl~sft ~ ~ ~ ~-qr ";fr ~: 

trRtr ~ ~ RliilNISl14-&I S~: ~ t:llrl~ltsel: 11~11 C'~ "II ~ " 

Nor do I know which is better for us: if we defeat them or if they defeat 
us. For we cannot bear to live without the sons of Dhrtara~tra, who are 
standing there opposite us on the battlefield. 

~- ~ tj;:iR~ I +~~o ";fr S~ ~ +::l1ll4~1::l1tll4q;{1qdf~z fcfi ~ ~ 
S~liNISQ~~~: I ~q~~~lll~ I ~~~I ";frs~m~ 

19 

20 

21 

Mbh BhI~ma 41.36 (repeated throughout that chapter): "arthasya puru.yo 

daso dasas tv art ho na kasya-cit ... " 

~:printed. 

:;p:iq;iJ:;i414dt : printed. 
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'fika: "We don't know which one is better for us: victory or defeat?" 

Therefore Arjuna identifies the two sides of the argument, "Either we will 

beat them, or they will beat us." 

But then in the last line (yan eva ... ) he thinks, "Even if we win, that victory 

will, because of its consequences, seem just like defeat."~ 

~- ~ 'rifct~qqlii$x~ ~ ~ ~: ~ ~ flf&1&f ~ ~ 
14¥fFll~ ~I 

'fika: Kr~I).a might start to think, "Well then, you seem to have made up your mind 

to live by begging even though you are a k$atriya and for this you are using well

founded arguments from scripture. So I can't see any point in my saying anything 

more to you." 

So Arjuna says, 

2.7 
Cfl1c:fo4cn!Sf1q~rl~·£P:nt•r: '4if'91rq rqt c:i4~1a=6iri1: 1 

"4$: ~~ ~ ~ ~llSll~ % ~ l1t rqt ~ 111911 

My natural disposition is now affected by the weakness of compassion, 
and I have become bewildered as to my duty. Therefore I am asking you to tell 
me clearly what is in my ultimate interest. I am now your disciple, fully 
obedient to you. Please instruct me. 

t:ltftl:l4~1llll4UO!g 'id~~~41W4 I '3Trf: ~ll4'4if4x~ ~ ,xt. ~I~ 14~1tj~ 

4f0srl41R~'"I ~0s4R:t ~ ~ ~ I ~ ~llSll~ S~4W4 ;n;:f: qt w-n ~Osl!lfl:I~ 

22 

23 

24 

25 

26 

ttlZl~\41~ : AMS, MMS. 

af~cllqq@<f; : UMS (aberration). 

<.fll'~o~ : UMS (aberration). 

3la'(;4tftj : printed. 3li'i"t~tftj : BGP. 

~: printed. 
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'fika: "Actually this compassion of mine (karpal'}ya) is really just me abandoning 

my heroic nature. They say that the path of duty is very elusive28, and that is why 

even in the performance of my duty I have become bewildered. Therefore you 

please decide what is best for me and advise me." 

Kr~1.1a persists, "But if you are going to consider yourself very expert and just 

raise objections to my advice, then what can I say to you?" 

Arjuna placates Kr~1.1a by saying, "si$yas te 'ham ... ", "I am your disciple, and 

from now on I will not engage in frivolous objections." ~ 

tlcf;r-~ l1frr ~ ~ ~ ~ ri ift~q14 I J:lrl'&tjj ~ ~ ~ ~ ~ ~ 
-...!) '.!) ...... ...... 

~rt~ ·%4P"'l"il~cw~ .,;iqu¥frttrl ~ 1 

'fika: Kr~1.1a then objects, "But your relationship with me is one of friendship, not 

respect. How then can I make you my disciple? Why don't you approach someone 

you respect, someone like Dvaipayana (Vyasa-deva)?" 

Arjuna replies: 

2.8 
~ W; .,;iq~t11~ 4'414jtllit lftJlcrlj"ii1?1tSto1~f.?t11011q_ 1 

~ lO!J41q*l4QllOI~ ~ ~~101114ftl :qn"~ 11~11 
~ c ~ ...... 

Nor do I see what could take away this sorrow of mine which is causing 
my body30 to dry up and wither away. Nothing can help me, not even winning 
an earthly kingdom of unchallenged opulence nor even reigning over the 
demigods in heaven. 

tlcf;r- ~ ~ I l:f11 ~ftCf)44jtllrl G{ICf)ttThtj :JI";:[ ·~~~ l;fcp~OI 4~lll~ I f;i:;p1;:Qcfi ?lt FRI 
"' "' "' 

#"l~IGftlCf)€4@'4;:i "@~~kl'lftl~'< ~ :JHltTI?Olrl: ~ftCf)l:J ~ ~ °$ gq{llikl ~: I ~ ~: 
~ ~ "' 

27 

28 

29 

30 

31 

32 

¢ : printed. 

"dharmasya su"/cyma gati"/:t ". 

~q1~~1R4> : BGP, KDB. 

literally "my senses" 

¢:AMS. 

"Jl~~4N: AMS. 
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'~flCfll~Rlll 0 11lOl~ISlui~~ lOl~IRG:ltllrl &:1a'<"'t"!:~lftit::1 3?'fl~OI ~ ~ I ~ ~ ~ '?l X> , ~ --.!) Ml() 

~f1Cfl1:J \1t:f m~<t ~ ~ m-r ~ "'lllrlt::lri~€1 ·~~"I~ 
"'\6 "' ' 

S4lll¥!Jl?Olri ~I 3"1€11<4~ I ~ 'Rti.flucc:fi~~~ m ~~1011it1f'tr4'?:i ~ "'llLtilfCl ~ .. ~ ~ "' 
~ 'lOIGR'41011q;:i~zj)1S101qq?01~:~19 11c11 

'fika: "In the whole world I can't see anyone who can take away (apanudyliJ) this 

sadness of mine. In the three worlds I don't know anyone who can help me except 

you, and you alone, not even Brhaspati, who is far more intelligent than me. This 

being the case, who can I to turn to in my distress? 

"As a consequence (yat), this sorrow is drying up my body just as a hot 

summer dries out small ponds of water." 

Kr~JJa might then suggest, "Even though you are sad and distressed at the 

moment, why don't you just fight anyway. Then when you have conquered these 

people and won back your kingdom, you will start to be preoccupied with the 

pleasures of royal life. In this way you will forget your sorrows." 

Rejecting this idea, Arjuna then says: "Even if I win a trouble-free kingdom 

here on earth or even sovereignty over the demigods in heaven still this sorrow will 

make my senses [my whole body] dry up and wither away." l!r;'lli 

2.9 
m!f~ 

~t::1~Cf?'.11 a~er~i 1s1er~1: ·"lffiftr~ 1 

;:r ~ ~ Jfl~~~cfr€11 ~ ~ ~ 11~11 

Saiijaya said: 0 vanquisher of enemies, in this way Arjuna, the 
conquerer of sleep, spoke with Kr~1,1a, the master of all senses. Finally he told 
Govinda, "I am not going to fight", and then fell silent. 

33 
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38 

~qi1cflk:41Dit!f'&bl'4 : BDM, BVT, GVS. 

~: JMS. 

~:UMS. ~:AMS 

f.,:i<>qiu;::cf; : printed, MMS, AMS. 

{lClf-?41UllCli'i~ii;§l61o1q~;::t1'<f: : JMS. 

qt:rq: : BVT, BDM, GVS. 
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2.10 

rl~tllil a6fl4>~1: '>'!g~Thltl ~ I 

~ ft:llSfl~'Ttftl~ ~: llZOll 

0 descendent of Bharata , there in the middle of the two armies ~:\la, 

the master of senses, faintly smiled at the dejected Arjuna and spoke to him as 

follows. 

tlcFir-~ ritllcliriltlli_ aj('€lft:ICtCfl ~ ~ ~ ~ J:1;ftfi!~'>'!Cfll~H M'&it~m 

RlfaP:H I ~ ~ ~ ~ riWH gl~4"'1Nriftl~t:j{Jl52)RCfl~~"" 
....... ....... -..!) -..,:) 

g1~41~0€i~~: 1 a1Sf14>~1 ~ ~ ·i;fufiq1J"'fqlf§;p~a:f1~~ sfr.r @ll11ri4J"'l~riCfllRi"€11ri 
' c-., '-.!) '"" -..!) ....... 

'>'lufitll~"'f4;ftRl!'Ttlfq +itlffl~ +iltf: I ~.if $~~""~ ~ ~ 
~~ ~ @lil~Jt E'5C ~ +iltf: llZOll 

'fika: Kr~J:Ja smiles at Arjuna in a friendly way as if to say "Oh dear, now even you 

are being so foolish!" Thus Kr~Qa tries to embarrass Arjuna by exposing the 

inappropriateness of his action. But then Kr~Qa thought that it might be 

inappropriate to keep smiling when Arjuna had adopted the mood of a disciple, so 

he . covered up his smile by curling his lips downwards. Thus the word "iva" 

indicates that Kr~Qa was "almost" smiling. 

Kr~J:Ja, is "Hr~Ikesa", the "Controller of all Senses". Previously, however, it 

was Kr~Qa who was controlled by Arjuna's friendly words. Now Kr~J:Ja helps 

Arjuna by bringing Arjuna's mind under control. In both circumstances Kr~Qa is 

acting out of love alone. 

The words "senayor ubhayor madhye" (in the middle of the two armies) 

suggests that this all took place in full view of both armies. They all saw Arjuna 

getting depressed and then Kr~J:Ja enlightening him. ~ 

trcFir- ~ 3tj;r ~ ~: ~ ~4LiMCfl ~ rl~ ~ 1fllS44~ ~ $~1kciil 
~~q~1g1 

'fika: Now Kr~IJ.a says, "Arjuna, you feel sorry about having to kill your relatives, 

but alas, that sorrow is based on error. And moreover when you say, "How can I 

39 
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possibly fight against BhI~ma?"40 that reasoning is simply based on a lack of 

knowledge ... 

2.11 

3"1~Ttil:IH~~TI'61~ Q$W"llGi9xl ~I 

Jlril~"i'"Plri1~9xl "'llj~TI'61~ 4tnsril: llZ Z 11 

You are lamenting over things you really need not lament over, and yet 
at the same time you are speaking intelligent words. The really wise do not 
lament over the living or the dead. 

trcfir- 3"1~Tlil:IH ~TtcrH~f~q i'<l4~~ft'61: 3"l"'l?JTINrltjHR:l 1 M~ -;:qt~ m ~ 
..._ -.!) 

Y$11tjlGH ·~ 111z ~ '{fr41~q\1'( -rr ~: ~ -qi1st11•1~ ~ ~FQlalR q16fl!IR rrR ..._ ..._ 

~ ~ "Q Mtf CfilN ~ ~ ~ ~: 1 <:rrr: qfbsril: Y$11q;rf1 Jlril{l°'i ~Fl":~ 

~q;=ll{li:fl irR:r: rfFl ~lM~~li ~ ~fl:q\;:i ·~ ~~ ~: 111~ Wlril{l°'i 

ITT:~riYl011i ~ ~ ~'61Frl ~ W;~: ,~'tc \Ttl I "3"~i:llSl14ftl M~ M~ 

~ ~IS4R~~f'tjlrl I 4'©l~ ~I~~~~: ~ R:~ribtjq ~Tl'61f.Ti I """°~ ~ ~ ...... c--. '.!) '.!) ~~q+1~~1~ 

Ql"lf: '4RM~;=llrl~~Ml{<A I~ W; ~ ~1SIOllG4: ~ 3"11~H \Ttl I 3"11~"'ll"ij 

RF4i'<ll+ilSI '?JTICflY{lfih~q~ "'ll~rtiri{?"llll t1?=144~~//~fr( ~'fall~ iS/Ht4RF4Th ~ tftIT 
-.!) °' -.!) 

Q; '41f~ll~?l/~fq ~IP/~11~ 'iS/Ht4RR Y?j,il:lrl~ ~ ~: 11zz11 

'fika: You have been lamenting ( "anu-a-soc-as ") over things which are not worth 

worrying about (asocylin). 

I have been instructing you, and you have been replying with intelligent 

words. When you say, "How can I possibly fight against BhI~ma?" this sounds like 

the speech of an intelligent man. However you are not being intelligent at all, 

because wise people who really have intelligence do not worry about "that which is 
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lifeless" nor do they worry about "that which has life". 

'Lifeless' (gatiisun/8 refers to the gross material body because it has no life 
when the life force leaves it. The wise do not worry about these gross bodies 
because they know them to be temporary in nature. 

'That which has life' 49 (agatiisun) refers to the subtle body because it retains 
the life force even after the destruction of the gross body. Wise men do not worry 

about the subtle body because it is only destroyed when one reaches liberation. Both 
subtle and gross bodies have their respective natures and those natures cannot be 
changed. So the wise do not lament about them. 

The ignorant, however, lament when the life force leaves the gross body of 

their father or some dear one. No need to mention the subtle body; these ignorant 
people don't lament for the subtle body because as a general rule they are not 

acquainted with the subtle body. 
BhI~ma and all these people here are in fact souls. Their souls are 

accompanied by these gross and subtle bodies. These souls are eternal, and 
therefore lamentation is not applicable. 

You were arguing before that the dharma-siistra (ethics) takes precedence 
over the artha-siistra (practicalities). But I would reply that my arguments come 

from the jfiiina-siistra (know ledge), and the jfiiina-siistra takes precedence over the 

dharma-siistra." ~ 

~-~ ~ ~1qgqq 1f-1Jlfci ,",O '1!Fl!l~~¥j lRUf ~ ~ ~ ~ ,~'\Z 
'1!Flll~~ql~I ~qr I ~~/i/4 ~ ~ ~/~4 ~: I ~ ~itl~l~tj 

'11Ftt1~~~f4 ~ ~~ ~f:lt:1¥l;q1~;fi RF4~1~;q ~ ~TICfl¥1 ~ 

~I 

'fika: Now Kf~Q.a says, "Or perhaps, my friend, I could ask you this: When people 
lament upon seeing a loved one die, what is the object of their affection at that time? 
the body or the soul? Suka Goswami has said, 'The dearmost thing for all living 
entities is their own self, their soul. ' 52 Therefore we can conclude that the soul 

should be the only real object of love. 
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Literally "that from which the life force has gone". 

Literally, "that from which the life force has not gone". 

~ : printed, AMS, MMS. 
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"Now if that is the case, then it is not right to be lamenting, because the soul 
is eternal and immortal. There are two types of atma, or soul: thejfvatma (the living 

beings) and the paramatma (the supreme soul), but both are eternal and immortal, 

and neither is a proper object of lamentation ... 

2.12 

~~~~~rtj~~: I 

~ ~ ~ lOfNlQOllJ=t: ~ ~: ~ 11 zx11 
"' 

There has never been a time when I did not exist; nor have you and all 

these kings ever not existed. Nor in the future will any of us ever cease to exist. 

~- ~ ~t:tl~~TA I ~ Y'<l'll?"ll ~ Cflql~qfG ~ '"ll~~lif ~ I mtr i41~~q Irr~ 
~ :Jflt:tl?"ll 311'4'1~€1 I rf~ ·~~sq Ji€ll?"IH 311~~€1 ~ ~ ~: 

I rr~ ~ ~ ~~~ :IR1T~'4 3"1rf: ~ ~ '"INIS41lfl ~ ~ ~ ~ I mtr Q: 
~~~sq~:~ Y'<l?"l;fi 1tt:tl?"l'"ll5il 'R?Oli4lqlrll'll~11 ~ ~TICflNlSI~ ~ 

~ 1 m ~: R?:it" RF4Hi ·~'1'1 ~<tr~ ¥Jlli1"'( ~?011tt1: 

II Z ~II 

'fika: It is not the case that I, the supreme soul, have ever at some time in the past 

'not existed'. Rather, I have always just existed. Likewise you, as aliving being 

(fivatma) have always just existed. Similarly all these kings have always existed. 
Thus we all meet one of the criteria for eternity, technically known as "prag

abhavabhava ", "never at any time in the past having being non-existent". 56 
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56 

Nor is it the case that any of us (you, me or all these kings) will ever cease 

li'I: AMS. 

f.::t(<:lf.ll~li"l'll : AMS. 

~:AMS. 

According to the Indian tradition of logic (nyii,ya), one aspect of eternity is 

prag-abhiivabhiiva. Before a temporary object is created, that object does 

not exist. That state is called prlig-abhiiva, or the non-existence of 

something before it comes into existence. However for something 

beginningless, there is never a time before it existed, so there is no prlig

abhiiva. That is called prag-abhiivabhiiva (not having been non-existent). 

This is one kind of eternity: beginningless (even if one day the object 

comes to an end). 
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to exist at some time in the future. Rather we will always just exist. Thus we meet 

the other criteria for eternity, technically called "dhvamsabhava" "indestructible". 
57 

In this way the supreme soul as well as the individual souls are all eternal, 

and therefore it has been demonstrated that there can be no reason to lament for the 

soul. 

In this regard we find statements such as the following in the sruti scriptures: 

"There is one eternal and conscious being who fulfils the desires of the many other 

eternal and conscious living beings."58 ~ 

~- ;:r;:r "611~{1~* ~ SN ~?OH¥!~ ~ ~~{!~~ ~ rl?'l~*r SN ~ ~QI ' ~ 

''"ilill~tfl~'( sN Jti"14!tsti ,~t.o ~: ~l~qk:i ~ ~ I 

'fika: But then Arjuna might object, "Granted, but the body is related to the soul, 

so surely it can also be an object of our affection. And then family members are 

related to the body, and grandchildren are related to those family members. Thus 

they can all be objects of our affection and when they die we can lament." 

To address such objections, Kr~I).a says, 

2.13 

~sR-4~~~~~~1 

~ ~~1;:i~t;11~ctl~@ -;:r ~ llZ~ll 

Just as the embodied soul in this body undergoes childhood, adulthood 
and then old-age, so too does the soul receive a new body (after death). A wise 
person is not bewildered by this. 

~-~~I~ j)q~IR-4i ~~~ ~: JltJl~'"il~IH;:!~ 

aiQ'"i<;11rg4fq'"i'"il~ll'"i;:!~ '11~1t;ll~tf:?.IT rf~ ~~1;:i~t;11~Rk:I I ~l<.ill~{l~f...qaj 
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An other aspect of eternity is dhvii:msabhava, or indestructibility. If 
something never ends, then it can also be called eternal. The soul is here 

described as having both these aspects of etemity(dhvamsabhava and 

prligabhavlibhava). 

KU 2.2.13, SU: 6.13: "nityo nitylinlim cetanas cetananam eko bahunam 

yo vidadhati kliman ". 

~ ~ sftf. : KDB, BGP, BVT 

~ : AMS ( MMS corrected). 
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$iq1~1~;ij lji~l¥1GHi ~ ~~ ~ ;:r ~ ~~ ~~¥lllllli4Hllilf~: rJJ~l¥1G¥1 ~ 

~ ;:r ~: I lfl€H¥1 ~ ::iHlt;ilcJi ~ ~ srrr ~ I $iq1~¥1 ~ lfl€H'1!1cJI 
' ..._ 

~ sfq ~~I~ il'11St1Jlo11~Hi Jlo~~'"llS'l ~ '"16tl~~l;+i~'1!1cJI ~~: 

Rfitfril~TA iw:f: I <:rID I ~<'41Rotbftq ~ $iq1~1~Hi ~ 1111ilfi~~tjCfl¥1ltq ~ Jiq¥1 

'"IHl~~Hi t;ilTYRTA 11z~11 

'fika: "Within this body, the embodied individual soul (dehino) undergoes 

childhood. And then as childhood finishes, the soul undergoes young adulthood, 

and then as adulthood finishes, the soul undergoes old age. In the same way, [as this 

body finishes] the soul receives another body. Those different states of childhood, 

adulthood and old age are certainly related to the soul, but still we don't lament for 

the passing of one stage of life to another, and in the same way we need not lament 

for the passing away of a body, even though that body has certainly been intimately 

related to the soul. 

"You might reply that still people lament when the soul passes in this body 

from youthful adulthood to old age. But you should also remember that people 

rejoice when they pass from childhood to adulthood. So when the old worn-out 

bodies of BhI~ma and Drol).a are destroyed, they will both get new fresh bodies, and 

therefore we should be happy." 

Alternatively one could say that just as the one body undergoes different 

states from childhood through to old age, so too does the one embodied individual 

soul undergo different states in successive bodies. ~ 

'fika: Arjuna might then say, "Yes that is certainly true, but I am not very wise and 
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my corrupt mind for no reason at all succumbs to illusory lamentation and becomes 
sad." 

To this Kr~Q.a replies, "Not just your mind but also the functions of the mind, 

like the sense of touch, all become corrupt as they experience their respective 

sensual objects ... 

2.14 

4bll~~IT~ctil.+!ti ~TirfllSOl'tl~~:OO: I 

3'.llllt:llq1T!l;fi SR?"ll~iR1=i~&W:r ~ llZ~ll 

Contact with matter creates happiness and distress such as heat and cold. 
But these perceptions come and go and are always impermanent. Just tolerate 
them, 0 descendant of Bharata. 

trcm- "tfblT ~Rtrn1~Rl1S1t114!1S1i ~ ~= ~rl'1w1~ 3"!1:s1ii1q1T!l'1 ~ ~ 

~TI~kFik11fflCfi9,ISOICfllct ~ ~ ~rlCfilM ~qt:lrl'J 'SRtlrli"€ilql:s141q~i"€ilqR?"li"€il:;:;q~·19 

rtf.{ ~ ~&W:f ~ I ~ ~~'1?!€1 '~ll~N~rli"€11<g4:~c I "'1" ~ ~ lITR:f 
~ ~:~~Mi"€1~<g~q ~ ~: 'fiH{J•n t:144't!Jtlrl I q1f \it:f CfifR ~~.fi~qJcm 
·~I~~.~ if~: 3AhlCfilM t:l'"ilqq1'1f'1ifllct :q- 'tl~ql~ \it:f 'rl~FSCfilct190 

~:00 3'.llll41q1T!l;fi SR?"ll~Hfti ~ "'1" "fI rlqjfl~ ~: ~ll~?!N~rl: ~: 

I f~T~rF"lt:ll'"iloq~oj ~ CfifR ~ ~ ~: llZ~ll 

'fika: "Miitrii" refers to the particular sensual objects which are perceived by 

different senses. The word "sparsa" means "contacting" or "experiencing". So 

together they mean "experiencing the sensual objects". 

Such sensual experience comes and goes. The same cool water which brings 

so much happiness in summer will bring distress in winter. Therefore because these 

sensory perceptions come and go, are uncertain and impermanent, one must simply 

tolerate them. And tolerating these is a religious duty, since it is prescribed in the 

scriptures. In the winter month of Magha one can not think, "It's too cold, this water 
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is unpleasant" and thus refuse to perform the prescribed duty of bathing. 71 The 
performance of prescribed duty will in due time eliminate all non-sense. 

Similarly, the sons, brothers, and other relatives, who give you so much 

happiness when they are born or prosper, will cause you so much distress when they 

die. These are temporary, vacillating experiences and you should learn to tolerate 

them. You should not out of lamentation for them give up your fighting duties, 

which are prescribed for you in the scriptures. Indeed, failing to perform one's 
prescribed duties will eventually have unfortunate consequences. 

'f'ika: Then K:r~IJa says, "When one thinks like that and practices tolerating these 

things, eventually one is no longer distressed by experiencing the objects of sense. 
When that happens, liberation of the soul is near ... 

2.15 

ti i ;:r tzr~:p~;:ritri ~ ~ I 

~:· ~m S12i"l~lll ~ llZ~ll 

0 mighty one, immortality awaits that sober person who, undisturbed 
by these things, is equipoised in both happiness and distress. 

'f'ika: "Immortality" means liberation. 

tlq;r-~ ~ ~ 3mr{ I ~H~rl~ ~ ~ ~: ~ ·~ri:kfq1;:q'"i:19~ 

~ ~: ~TICfl41~1~M~ ~ '"il~Q I i"l;+lk:l~~INtllCflPtli"l~IR?<ll~ 
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The lunar month of Magha occurs around January in the coldest time of 

year in North India. At that time of year there are prescribed bathing days 

such as Ga.Iiga-snana and Kumbha-mela. 
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'fika: Now Kr~IJ.a says, "The previous statements were spoken for those on a lower 
platform of understanding. Actually, as stated in the scriptures, 'the spirit has no 

connection whatsoever with this world. ' 74 That is to say, the individual soul has no 

real link with the subtle or gross bodies nor with lamentation and bewilderment 

which are also material in nature. Any apparent link [between these material objects 

and the soul] is only imagined out of ignorance .... 

2.16 

~~~~~~:I 

1'l"i~Rfq ~ S;:i&:l'"P:TI~~G~TM: llZ~ll 

Material illusion has no enduring existence whereas spiritual reality 
never ceases to exist. Those who see the truth have concluded this about the 
nature of the two. 

~-~I~~~ 3<1€1Jtil"l~ ~~~~: 
~ ~ I ~~ ~: ''<1?'H4{:Y~l.9'1 3ft€11i"tt;{I S~ ,~l.9t. ~ I 

~NXll1l4tft~rltft~'<1~•frfl~;J1 RuTm s-rf ~: I ~ ~IStllffl~ ?O!Glffl~ ~ 3ft€11i"tt\li 

~ ·~~~fc';41'9~·\9cl{if)IGtft ~ '<1;Ji~ ~ '411St11G~l ~ ~ ~ ~ 

~r1:q4t~ ~: llZ~ll 

'fika: "The material body and its ensuing lamentation and bewilderment do not 

exist within the soul because they are of different nature to the soul. These material 

things have no enduring existence. Moreover the spiritual reality, the soul with its 

nature of pure reality, is never destroyed and never ceases to exist. Great sages have 

come to this conclusion about spirit and matter. 
"Therefore there can be no lamentation or bewilderment about the fate of the 

soul or body of Bhl~ma. The same applies for you, and the other warriors here. As 

individual souls (jfviitmas) you are all spiritual in nature (satya-tva), and hence 

eternal. How can BhI~ma and the others die? And how then can you lament for 

them?"~ 
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BrAUp 4.3.15: "asango hy ayarhpuru$alf'. 
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'fika: Now Kr~r.ia clarifies the meaning of the phrase "niibhavo vidyate sata"/:t"79 : 

2.17 

JO!ftHlfEl a~ tR {lqftl~ ru:itr I 
"" "' 

N""11~1t1ai<:i¥11¥1;i-~11~1911 

Understand this: you cannot destroy that which is spread through 
everything. No-one can destroy that eternal one. 

tfq;r_ '3"!N'"ll~k:(0 I ~ Jitjl("4~{:tj tR {lqftl~ ~ -rn:f dll4"1Ll I ~ 
"' "' "" 

'~lfl~LlbldllfCl:tjri~Ofr€( Jitj1;:q;fi traltl4Rtll%'€HIR?"l?"l'~:cx I~ I ~~/O//l/U/~ 

'~: ~~ tiJltj§fl: ·~ S'!J~l?llCI{ ~ 4RfrldfJ 4R'4i 'llfUT:~ ~ aj~?J~t ™ 11 

~ ~ q,ffi4af4 :r.f" I ~ ~: ~ ~: ™ II 31/~/'UllM ~ sftr 

re: '™ ~?"llR(~ ~~ ~ 4~Lll'14Rtllol?"l~tj I ~ {ll£Lu~$dllfCl~l@;tl"?Oi 

:rtij:rtRri¥1 Ll$ltlcr1if?lcstt:1'©os¥1 ~ ·~1'<~"<Ht9 ~ ~ {ll£Lufo$9RCf1'<01~1@;t1"C'€1ltitj 

'"ll{ltls::Ji{ll{ I ~Jl""t'<Cfi'"IHltftR':i Jltl'"I~ 'riWt41M41'<tj~~f~tjcc I +!J¢~ ~ 

~~1->i~;i iR° aj~~A prr;[_ ™ I 3"!ri~tjl¥! {lqJlri?"IL!LllPALl~ ~ '"ll~Lls::Ji~l{ I 

3"!rt~tjldl~¥1 RF4¥1 R?:i7" R?4Hi ~~<it~ q,1"11{ ™ ~: 
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Verse 2.16: "The spiritual reality never ceases to exist". 
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II tfID -==rj ·~ ~o JF•H i'tl I q ~it I rG ;•tfri~Ntlbl4> 'it 'j, ISllkP:f J II R'3) ~ z ~ ~ I 

rl?l1ut[1~~Jit:t4t~~ "'11~a) ~ ~ ~?"l~;:ftu;ll 1 i2Jlt1¥1 q~itli'tlt:t~"'i= ~ 
ri~Tll?"lri ~ I '3'1M"'il~I ~~:( I ·~~~ q~itl;:tl;:ft till!l:ilt:tla:IT {t:f{:qri: 

qr~ I ~ ~ II Z\911 

'fika: The ffvatma (tad) pervades the whole body (sarvam idam) and is 

indestructible. 

Hearing this someone might object, "If the soul is present as consciousness 

throughout the body, can we not conclude that the soul is temporary just like any 

ordinary sized object?"94 

"No, not at all, in the scriptures there are many statements which indicate that 

the soul is of infinitesimal size: 

The Bhagavata Purfu}.a: "Of subtleties, I am the soul."95 

The Mai;tc;luka Upani~ad: "This infinitessimal soul (m:iur atma) can only be 

known by pure consciousness. The five-fold life-force attaches itself."96 

The Svetasvatara Upani~ad: "The soul is understood to be one ten thousandth 

the size of the tip of a hair."97 

The Svetasvatara Upani~ad: "The soul is even smaller than the point of a 

needle. "98 
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Nevertheless it is not incompatible that this infinitesimal soul has the power 

m: AMS. 

1ijl>ilf(:f4•nRc;>! : AMS. 

~:UMS. JMS corrected. 

~ : printed ( 'r' matra deleted from AMS). 

The tradition of Indian logic assumes that only infinitely small and 

infinitely large objects are eternal. Ordinary sized objects can not be 

called eternal. Being able to be broken into smaller parts is a way of 

being destroyed, and thus anything that can be broken into smaller parts 

can not be eternal. Therefore only the atomic (a{tu) or the all-pervasive 

(vibhu or mahat) are considered eternal, because they have no parts. 

Anything in between (madhyama-parimana) cannot be eternal. 

BP 11.16.11: suk$ma{tam apy aham jfva/:t. 

MaI)<;lU 3.1.9: e$o 'nur atma cetasa veditavyo yasmin pra{ta/:t paiicadha 

samvivesa. 

SvU 5.9: balagra-satbhagasya §atadha ka.lpitasya ca bhago jfva/:t sa 

vijiieya/:t. 

SvU 5.8 : aragramatro hy avaro 'pi dr$ta/:t. 
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to pervade the whole body just as a jewel or a herbal extract when placed on the 

head or the chest has the power to invigorate the whole body. 

Taking birth in various species in heaven and hell is only an imposition of a 

false designation or identity upon the soul. This re-birth has been mentioned by 

Dattatreya: "This is what causes the repeated birth and death of the living being."99 

Therefore in a subsequent verse the soul is rightly described as "sa11la

gata"100 (literally "gone everywhere") since it takes births in so many different 

situations. 

And thus the soul is described here as "avyaya" which is a synonym for 

"nitya'', or "eternal". In the sruti scriptures it is confirmed that the living being is 

eternal: "There is one eternal and conscious being who fulfils the desires of the 

many other eternal and conscious living beings."101 

Another interpretation of this verse can be arrived at ifthe word "tacf' is said 

to refer to the supreme soul and the phrase sa11Jam idam ("all this") is said to refer 

to "the whole universe". The verse would then mean, "You should know, however, 

that the Supersoul, who pervades the whole universe, is imperishable." 

The verse would then be a reply to the following question: "Three principles 

are seen in men, beasts, and all other forms of life: the body, the individual soul, and 

the supreme soul. Two of these principles have been explained in the verse "niisato 

vidyate bhavo ... " (namely the body and the ffviitma). Tell us about the third 

principle, the paramiitma." 

To respond to such a request then Kr~Q.a would speak this verse (aviniisi 

tu .... ). "You should know, however, that the Supersoul, who pervades the whole 

universe, is imperishable." 

In this analysis the word "tu" ("however") is pertinent. It serves to separate 

this idea from the preceding ideas. This is because the supreme soul described here 

is inherently different from maya and the jfva discussed in the previous verses. lijl 

'fika: And then Kr~Q.a clarifies the meaning of the phrase "niisato vidyate 

99 

100 

101 

Bha 11.9.20: yena sarhsarate puman. 

Verse 2.24. 

KaU 2.2.13, SvU 6.13: nityo nityiiniirh cetanas cetaniiniim eko bahuniirh 

yo vidadhiiti kiimlin. 
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2.18 

31;:iq;:i ~ ~ R?O!Wh"hl: ~1{1R:o1: I 

Jl""lli!>t9fl St;1?P01¥1 ~ ~ llZCll 

These bodies are temporary, but the embodied one within is eternal, 
indestructible, and unfathomable. Therefore, you should engage in the battle, 
0 descendant of Bharata. 

trcITT- 31;:iq;:i ~ I .~o~ ~1{1R:an jjq¥j W>l~ll¥1 ~ ~ll¥1 I ~ ~ 

~ll~N~rl¥1 ~ ~ S~ ~ ~: llZCll 

'fika: The embodied soul, the fivatma, is called "aprameyasya" or "unfathomable" 

because it is so subtle and thus difficult to understand. 

Kr~I).a says, "Therefore you should engage in the battle." Or in other words, 

"It would be inappropriate to give up this fighting which is prescribed for you as a 

religious duty in the scriptures."~ 

'fika: "Listen my friend, Arjuna, as a soul you can not be the subject of the verb to 

kill nor can you be the object... 

102 

103 

2.19 

(:f\tj~~~~~I 

~ ~ -;:r N:Ji I =fl rfl -;:rr:t ~ -;:r ~ 11 z ~II 

Both he who thinks it a killer as well as he who thinks it killed are 

Verse 2.16: "Material illusion has no enduring existence". 

~ ~ $11;f\?"IJI ~~ 3lN t1t1R4«:~•11~'l'll'"i1'&'1W: \'1~1il~'f!'l1~ ~ ~mi4ltif!:=i 'qjq: 

1 : UMS (deleted in JMS). Translation: "The word "bodies" here refers 

to the gross bodies, but if one has some knowledge it also refers to the 

subtle bodies. Now if even these bodies have no lasting existence because 

of their impermanent nature, then what to speak of those things which are 

related to these bodies.". 
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mistaken. It does not kill and is not killed. 

~-~~I \r.:f Jiq1;:q1~ ~ ~ 1f11SY18H~;fi e;;J'i~ ~ €!Jl?OI~ I f)ri~Jr:i 

~~~~~~131rllst-=frstt~ 
e;;J'!Ft1$11RcflCflJTiril(\~~Rl CFT ~ ~k:!Rk:i ~: 11z~11 

'fika: Some might think that it (theffvlitma) can kill, and they will say, "Arjuna is 

going to kill BhI~ma". Others might think the jfvlitma can be killed and they will 

say, "Arjuna is going to be killed by BhI~ma". But neither really understands. 

Therefore Arjuna, why should you be afraid of the disrepute that might come 

from the ignorant general populace saying things like, "This Arjuna is going to kill 

his superiors." ~ 

'fika: And then he clearly establishes that the ff vlitma, or the individual soul, is 

eternal: 

2.20 

~ ~ ~ ~ Cfl~l~~lti ~ ~ ~ ~ ~: I 
"' "' 

~ R?:f: ~ Stf 1FfuIT ~ ~ f);t!41~ ~ llxOll 

It is not born nor does it ever die. Nor has it ever come into being nor 
will it ever come into being again. It is unborn, eternal, perpetual, and 
primordial. It does not die when the body does. 

~- ~ ~ ~ ~ 31;:q4~01tf14J41;:frqR~e.f: I ;ntf ~ ~ ~ 

~~:I~ JPT: ~ Cfllffi~·Slll31¥1 ~~:I~: 
"' ' 

~ +i4<:filM ~ ~ ~ ~ Cfllffi~ Sltr u.R:f: I 31rl~t:llti Ff?:r: I ~ 

€1&1M~1~?0iF3Hmzj1 s~ ~ ~: ~ ~: <;11+:?f;fi sa:rtf ~ ~ 
~1qf€l<:fil~litlt:llRk:i ~: I ~ ~IZH¥1 4~011$1qtjlRCfl"rl 4~014¥11~ I :::r.:\lT2" ~ I ' ~ ~ ~ ~·~·~ 

~1{1~01 ~ ~~: llxOll 

'fika: The phrase "na jliyate mriyate" rules out birth or death in the present. And 

the phrase "na bhutvli bhavitli" rules them out in the past and future. 
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Therefore it is described as "a jab" or "unborn". Because in the past, present, 

and future the soul is never born, there is no such thing as a time when it did not 

exist (a prlig-abhiiva). 

The soul is also described as "slisvatab" (or "slisvat ") which means "existing 

at all times". In past, present, and future the soul has no "dvarhsa", or destruction. 

Therefore,[because it has neither prligabhiiva nor dhvarhsa] it can be 

technically described as "nitya", or "eternal". 104 

In case Arjuna should think that the soul, being so old, must be afflicted with 

old-age, Kf~l}a says, "No, the soul is "purliJJ,a'', or primeval. The word "purliJJ,a" 

includes two notions: purli (ancient) and nava (new), that is to say that despite being 

ancient it is still just like new. The proof of this is that the soul does not undergo the 

six types of transformations [which characterise all temporary things]. 105 

Arjuna might still object, "Yes but with the death of the body surely there is 

at least a symbolic death for the soul?" To this Kf~l}a replies, "No, the soul does not 

die when the body does. There is no possibility of even a symbolic death because 

the soul has no connection whatsoever with the body."~ 

'fika: Kf~l}a then says, "And from the perspective of such knowledge, there is 

nothing wrong with you going to battle nor with me inciting you to go ... 

2.21 

€ie1N"'11Rl1;:j R?t <:!" ~"'1Ll::J11"1€llll4 1 
"'-

Cfl4 ~ ~: qr~cfi ttlrillk:I ~ ~ 11~z11 ~ ~,..,.., "'-

If a person always keeps in mind that the soul is indestructible, unborn, 
and eternal, then how is it possible for him to kill anyone or to cause others to 
kill? 

104 

105 

See verse 2.12 with the accompanying footnotes for pragabhiiva and 

dhvarhsa. 

Birth, growth, maintenance, reproduction, decay, and destruction. 
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3"l€llti~ril~N'"ll:?l'~zo<-. ~: I ~~~:cf Qlritl~ Cfizj" tllritl~ n~ ~ 

'i~lSl~~(ffUT: cf~ Cfizj° ~ ~ II~ Z 11 

lika: The word "nityarh" is here used as an adverb, in the sense of "always". 

It is stated here that the soul is "avinli.sa" (indestructible), "aja", (unborn) 

and "avyaya" (eternal). All these references are rebuttals of the idea that the soul 

can be destroyed, born, or wither away. 

Kr~Q.a is saying to Arjuna, "[If we know that the soul cannot die, then] how 

would it be possible for you to actually kill anyone or for me to incite you to kill?" 
llI;1l1 

trq;r_ ~ 4~tj~~lil 4'11S4ajW.fl:?l{i~"'tl Ji€11rt"il 'r<:[~rijq("llri4'€15JC:!l~S;c/0\9 ~ ,~zoc ~ 

~qi"llrl ~ I 

Arjuna might object, "Fine, let's say I approach the fight with the mentality that 

there is a soul presently in a body called Bhisma, and by my fighting, that soul will 

simply leave that body. Even still, surely you and I would be held responsible for 

that, wouldn't we?" 

So Kr~Q.a address that issue: 

2.22 

€11*1iM Jlu1iR ~ ~ ~ JJ~u11~ ~ s~ 1 

~ :?1{1~1i-01 ~ Jiuil;q;q1R ~ ~ ~ 11~~11 

Just as one discards old, worn-out clothes before putting on other new 
ones, so too the embodied living being sheds an old, worn-out body and then 
receives another new one. 

trq;r_ €11*liom~ 1 ~ ~ l:fR'41q~a Jiai€1*->1¥1 ?=INR qi]"~~~ ~€!JI~ ~: 1 
~ ' 

n~ :?l{i~luTI~ ,~zo'( Jiofo1{1~ '4Ri"ll'Azzo ,~m '"1€!14;q+;J{I~ QIL¥!Ji~ ~ ~ 

106 

107 

108 

109 

110 

111 

Jp:JT ~ : printed. 

;:rr~ril€i?01€i?lri'R'!541f>54 : BGP, KDB. 

~ : printed, AMS (MMS corrected). 

~ : BGP, KDB, GVS. 

~:MMS. 

~:AMS. 
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lJt:f m ~ ,~m. 1WT: 11~~11 

'fika: "Is there anything wrong with discarding worn-out clothes in order to put on 

new ones? Similarly when BhI~ma leaves aside his present worn-out body and 

obtains a new divine body, how can you or I be at all blameworthy?" ~ 

'fika: Then Kr~Q.a says to Arjuna, "Nor can the soul be troubled at all by the 

weapons which you fire in warfare ... 

2.23 

~ R9~h:l ~l~->llTOI ~ ~ ~: I 

;i-~ Cf0i~t1;:;=q1cfi ;i- ~n1S1t1fi::t liRirf= 11~~11 

It cannot be pierced by any weapon, nor burnt by fire, dissolved by 
water, nor dried out by the wind. 

~- ~"!~TA 1 ~1~->11f01 ~sJll~R 1 ~ 311~ii1~->14ftl l!ISLl~lffl<Allm4 1 ITT= 
"' -...!) '-!'.> "' 

q13f""tll~->!Llfel ~ q1t1&:14¥1l{ 11~~11 

'fika: Here the word "sastrii:!Ji" refers to a weapon like a sword, and "plivakafi" 

refers to fire-weapon, which people like you can fire. "Apo" refers to a water

weapon, and "mlirutafi" refers to a wind-weapon." ~ 

'fika: Therefore the soul can be described in these terms: 

2.24 

31iiJtfl Sl!Ll~lrul Sl!LlcMW S~ ~ :q I 

Fri=q: ~: ~l~~tjJI S"tf ~HlrH: 11~~11 

112 ~:printed. 
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2.25 

~ SllttM;:tfi SlltlN$1lll Sll~tllrl 1 

ri~11~tj RlRrtj~ .-i11~hMcttt~~ 11~~11 

It cannot be pierced, burnt, soaked or parched. It is eternal, ubiquitous, 
stable, unmoving, and perpetual. It is said to be non-manifest, inconceivable, 

and unchangeable. So when you understand it in this way, there is no need for 
you to lament. 

~-~ ~ 1 ~ ~ Jlq1;::i:i;n R?"l?H~ ~ s¢:r~ qi;:i~4?0J 

·mf"1:0 11;p::fl::JH4im ~~ ~ 1 tr~ $Al€1W+•i qtjf s~ ·qtjf s~zz« qtjf s~ 
'-!:> '"' '"' 

'Ff~ij€ll'11lfPll~(~ qtjf s~?4Pt 'R:~n~. ~: +tllffl~ ~I ~: ~Cfl4€1~11~ 

~€ltljlSllkitfJllffl~~~Jlri: I ~l~{tj{'f ~ qi;foCf?Oi ~I 3ffi:r 
~~?"ilquofm*!qfq ~~~1fqi1;+=~-i?:11qN;:tfi s~ 1 ::Jt;i:11R1S1~NCfll"1:H~?"ilqNCfl1tf: 11~~

~~11 

'fika: In this section there is a fair amount of repetition of both words and ideas 
concerning the eternity of the soul. The repetition is to emphasise this message to 

sceptics. For example someone might say, "In this Kali-yuga there is a religious 

duty, there is a religious duty, there is a religious duty ... " And repeating it thus 

several times will give a very firm and unambiguous understanding that there really 

is religious duty in Kali-yuga. 

Here the soul is described as "sarva-gata" (literally "going everywhere"). 

This means that by the re-action of its own previous activities, the soul goes into all 

species of bodies amongst gods, men, and animals. 
The words "stha1Ju" (stable) and "acala" (unmoving) are really a repetition 

to emphasise the fixedness of the soul. Because the soul is very subtle it is called 

"avyakta" (non-manifest). And yet the soul is spread throughout the body as 

consciousness, therefore it is called "acintya" (inconceivable). The soul is also 

known as "avikarya" (unchanging). This is because the soul is not prone to the six 

transformations of temporary objects (birth, growth, etc.). ~ 

113 

114 

115 

116 

f.Nt«o1111t7IJ1$ : printed. 

0 : printed. 

~: printed. BlT.lifll\lltflJllC(: AMS, MMS. 

f.f:~: AMS. 
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tlctir-~ ·~11~?fitfrl't<"ls1SCii(z19 ~ ·~~~~c 1 &:l1€lglRCfli"l't<"l'siSCi!ITt(~ 

lNJtP~la:jqqgi;:q1g I 

'fika: Now he says, "Thus far I have been instructing you from the point of view 

of the scriptures. Now listen attentively as I instruct you from a practical point of 

view ... 

2.26 

~ ~ Ri"4:Jt lrl R?:f t:fT ~ ~ I 
~ ~ 4g1~1gi ·~z~o ~nfi.laqgR:i 11~~11 

And, mighty-armed Arjuna, even if you think it is forever born or 
forever dead, there is still no reason to lament. 

tlctir-~ I Ri"4:Jtlrl ~ ~ ~ R?:f ~ ~ ~ I "rl"~ ~~WI"~ R?:f 
·~z~z ~ I 4gl~l€1 ~ 4"(1~4€1i"I: &lblll~ ~ ~ ~?41€l~llcfl ~cltf: I ll!l"d)l{ -

&lbll!l 0114~ qi:f: Q:Jtl4~~Rftli"I: I ~ ~ ~ iR 'tfHi"l"(&li"l:m 11 ~ 'l1T€1": 11~~11 

'fika: If you think that the soul is forever born, that is to say, once the body is born 

the soul remains alive always, still there is no need to lament. Or even if you think 

the soul is forever dead, that is to say, once the body is dead the soul also stays that 

way forever, still there is no reason to lament. 

"You are "mahii-biihu ", a mighty-armed warrior capable of defeating your 

enemies. As a member of the warrior order, battle is by necessity your religious 

duty. Therefore it is said, "Brahma has established for the warrior order a most 

gruesome religious duty according to which a brother may even have to kill his own 

brother."123 

117 ~11~(4\+i<Wll : MMS, AMS. 
118 ~:MMS. 
119 ~:MMS. 
120 ~: BGP,KDB. 
121 

~ : BGP, KDB, GVS. 
122 4l'trl't~4 : AMS. 
123 BP 10.54.40 
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31ki¥1 W; wIT ~ ~ lfrR:<:r :q I 

rt~IG4R~l4 s~ ;:r ~ ~TIN(jtlg~ 11~1311 
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Anyone who is born will definitely die, and anyone who dies will 
definitely be re-born. Therefore there is no need to lament for something which 
is inevitable. 

~- W; ll~hi¥1 ~ ~ ~: 1 lfrR:<:r rl~~cg~'i ~ 31"40!1TCl ~ 
1 3NR~t4 s~ ~ ~i1J"40! :q 4R~dt1~1*1421?'1~: 11~1311 

'fika: This body is a result of good and bad activities performed in previous lives. 

When they are spent, death is certain ( "dhruvo "). And re-birth is just as certain, as 

a result of activities performed in this life. 

The word "hi" is here used to mean "because". Because birth and death are 

certain, therefore there is no reason to lament for something which is inevitable; it 

is impossible to avoid either birth or death. ~ 

~-~ ~ ;:r ~ ~ $?0ltffl'it ~ :q :iitri¥1 W; wfr lJ?:i: $?0!~'1 ~TI4lNISlti 
'R~lcg~ql-fllj~&f~x<t SN R~IC{l{i\"ii I 

'fika: Verse twenty ( na jayate mriyate .... ) argues that there is no need to lament for 

the soul, and verse twenty seven (jatasya hi dhruvo mrfyur ... ) does the same with 

regard to the body. Now Kr~1J.a deals with both ideas together: 

2.28 

Jltl!Thl~R ~ ~~ l1ffif I 

Jttl!ThRt:i'il::4€1 ~ Cfi1" 4ITT€1'il 11~c11 

Arjuna, son of the Bharata dynasty, all beings start off as non-manifest, 
become manifest for a time, and then end up non-manifest again. Why cry o~er 
this? 

124 

125 

f-'1•1J'{~~1;ft~~ tW : UMS. 

¢: BGP, GVS. 
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~I ~ rl~l=flitftl R'J'#·~~: ~ i:f11'<:01lrti'"il i:1Jit1;:ft 

S~GC41@~€fr:<~~: I~ 6Q@;qu) ~ rnR I ';!" 6Q@;f.{q;:11~+i"I~ ~ rnR I ·4~1c;l('jt(<t· 

SN ·c:pif41~1~H('19 '4~lrl ~ ~ '4;:4€1 I rl~lrl ·~rll~l~•Fii4'i'<:at"\fllf.('C 
...... c:-._ C"-. ...... c-.., 

-qu) 64"\flloTI?"f ~: I ~ ~: I ~{€/{JI/All: ~{ii<h?-1Rflli1~'J1: ~ I Cf>T 

q&~i:!'"il Cf): ~TICflRltlJI mr:r: I rf~ ~~I 4=4"'4\4 ~~'CIT ==I" 

~flf~~p:(=<~ I ~ ~ ~ ~hiZ/i~ oHf:/~;q?/ zilf::Jiirl: II ~ ll~Cll 

'fika: The word bhutiini in this verse refers to all beings: gods, men, and beasts. All 
these beings are "avyakta-iidini", or "non-manifest to begin with", that is to say, 

"non-manifest before their birth". But even then, because the body's constitutive 
material elements (earth, water, etc) exist, both the subtle body and the gross body 
exist, but only as a causal seeds; they are not direclty manifest. 

Then in the interim these beings become clearly manifest ( vyakta-madhyiini ), 

and then after their destruction they become non-manifest again ( avyakta-nidhani). 

At the time of complete destruction of this world, both karma (the results of 

previously performed actions) and maya (illusion) still exist. Thus all living beings 
exist in a subtle form [awaiting the next creation]. 

So at the beginning and at the end of creation, the living beings are 
unmanifest; only in the interim are they manifest. 

This has been confirmed by the frutis: "All the moving and non-moving 
beings come into being when the material energy arouses all the latent causes for 
their activity" .130 

Therefore Kr~IJ.a says, "ka paridevana?" "What is this grief? What is the 
reason for such lamentation?". This idea is confirmed by Narada: "Whether you 
believe a person to be eternal or not or both or neither, still in any case there is no 

need for you to lament for people: such lamentation just comes from an affection 
based on illusion."131 lir;ll1 

126 

127 

128 

129 

130 

131 

BGP: 4~1r!Yi'1ll 

<.titMl'!1i{l;ij : printed. 

~~1•im::i•;+01:4R•1ht>lf.:t : printed. 

~: UMS.crr;r~: JMS. 

BhP 10.87.29: "sthira-cara-jatayab syur ajayottha-nimitta-yujalJ, ... " 

This is not a quote from the fruti texts but rather a quote from the prayers 

of the srutis in the Bhagavata-purfu:la. 

BhP 1.13.44: "yan manyase dhruvarh loka.rh adhruvarh va ... " 
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tltfir-~ ~ JIT~ ~I ~rlqcttl~ ·~·~.(~ ~1il+~41cttN?F'l1'1 '"114~1rftff:i 
~ ~ ' 

rPI" '{fr~:iqqqq?•H~m I 

'fika: "What a wonderful thing you are describing Kr~Q.a ! And the really wonderful 

thing is this: even when it is explained to me, still my misconceptions remain." 

"Yes, Arjuna, that is exactly how it is ... 

2.29 

Jfl?X:p:fq?=f~~ff:I ~ n~ ~: I 

m~4€1~'"11i~= ~ ~~1cil'4 ~ ;:r ~ ~ 11~~11 

Some behold it with wonder and others speak of it with wonder. Others 

hear of it with wonder, and yet others cannot grasp it even after hearing about 

it. 

'fika: This wonderful thing is the soul. It is also the body, and also the whole world 

which is made up of the two. ~ 

tltfir-~ ~ ~ ~ ~ M ;:rz~~ ~~Tfilff:I rPI" ~ lll ¥ ~ fJ ~N~I~ 
~~11~011 

'fika: "Alright then", says Arjuna, "tell me clearly what I should do and what I 

should not". 

132 

133 

134 

135 

As a reply, in the next two verses Kr~Q.a says "Don't lament, but rather fight... 

2.30 

~ f.1~14qu:fr s<:f zy; ~ 'l:fRi1 1 

ri{l'll?NTTOI ~ ;:r ~ ~TINdl'l~~ 11~011 

~: printed. 

~?'lilqil<oi?011!'t : AMS, MMS. 

~ct&fltfl'{ : printed, AMS, MMS. 

¢: AMS,MMS. 
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Arjuna, son of the Bharata dynasty, there is in every single body an 
embodied soul which can never be destroyed. Therefore there is no need for 
you to lament for any living being. 

2.31 

~ ~~ ;r NC6Jtqij1"fgR:l I 

~ q~14~ S~ ;r ~ ll~Zll 

And if you also take into account your sacred duty as a warrior, there is 
no reason for you to be worried. Nothing is more auspicious for a member of 
the warrior order than fighting to defend religious principles. 

~- 3ll?"11;fi ~ "€f'41@ctiTP:lcl ·~z~~ ~ ~~ ~ ;r NEPµqtlqg@fi:t 

~: ll~Zll 

lika: Since the soul cannot be destroyed, there is no reason to be afraid of being 

killed. Moreover if you also take into account your own sacred duty as a warrior 

there is again no reason to be worried. This is how this verse connects to the 

previous one. ~ 

~-~ ~: ~Cfil~ll~ftl ·~1t19<?z~19 1ariHl1"fm ~'©1"1Ji ~\SGl~i ~ rlF{ ~ 

m S~'~:z~ 1Rl?Olltt I 

lika: What's more, Arjuna, in a just war the person who dies is happier than those 

who are victorious. Therefore, kill BhI~ma and the others and make them happier 

than yourself. 

2.32 

llEi.fJlll ifrqqs;j ~:t:Pfgl~1"f 41~ril{_ I 

~: ~: trr~ ~ q~tfl~~lli 11~~11 
~ ' 

136 ~ : AMS. ~ : MMS . 
. 137 

~: AMS,MMS. 
138 ~: AMS,MMS. 
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This kind of war is an open door which leads automatically to heaven. 

~atriyas are happy to get the chance to fight such a war. 

1.lka: This war is an open, unobstructed doorway which leads automatically 

( "yadrcchaya ") to heaven. That is to say, it is a way to go to the heavenly realms 

without even practising karma-yoga [which is normally the only means of going 

there].~ 

1.lka: In the next four verses Kr~1Ja outlines the flaws of the opposing case: 

2.33 

JF.l ~~~tj ~ ~ ~ CflR&iR:i I 

rn:f: ~~~~ ~ 414tltjll#'IR:l 11~~11 

But if you refuse to fight this war to defend religious principles, then you 

will be neglecting your own religious duty as a warrior, you will be ruining your 

reputation, and you will be implicated in sin. 

~ 

2.34 

~ ~ ~ ~~&if.*I ~ Su:rrrrtr I 
~ ~ 

People will forever talk about your disgrace, and for one who has known 

glory disgrace is worse than death. 

139 

140 Yk=t~i"t'(l'I : AMS (corrected in MMS). 
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'fika: The word "avyayiim" means that the disgrace will be unending, eternal. The 

word "sambhavitasya" means a very well respected person. [For such a person 

disgrace is worse than death.] lij1 

2.35 

"'P"ll~Olfg)Y~rl tj¥j.+! r<:rf ~~: I 

~ :q -;:<:i" ~ ~ q1¥1m Ml~tll{ 11~~11 

Mighty warriors who once held you in high esteem will think that you 

have quit the battle-field out of fear, and thus you will be disgraced • 

?:rcm-~ -;:<:i" ·~~1tz S;µ:J~~::a~~ l4~1~g ~ ,~z~~UJH~IS!tft ~ ~ 

~~1g:q~~ m ~ q1¥1m ~ ¥t'~ ~ ~ ~011g:q~ri tj¥j;:i ~?"l~q= 1 

&1Rlq1°1i W,-1=[tf m ~d1q~~~a4;q+4~1Rq11 ;fiqqtfri ~ ~ iw:r= 11~~11 

'fika: You used to be an object of great respect. People would think, "This enemy 

of ours, Arjuna, is a great hero." But now if you quit the battlefield you will be 

disgraced and those same great warriors like Duryodhana will think that you quit the 

battle field simply out of fear. They will think that family affection does not make 

a member of the warrior order quit the battlefield unless there is also some fear. 

2.36 

Jlt:ll+J"lt:ll~i~ t:l~""""'IRISllR:i rlt:llW;ril: I 

R~'""rl'&"it:i ~~~~=~:I~ 11~~11 

Your enemies will say unmentionable things about you, ridiculing your 

prowess. What could be more painful than that? 

'fika: They will say unmentionable things about you, such as "Cowardly sissy!". 
lij1 

141 

142 

143 

~: UMS. 

jj : AMS, MMS. 

~: UMS. 
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'fika: "But Kr~Q.a, I can't even be certain that I will win the war, so how am I 

supposed to engage in it?" 

Kr~Q.a replies ... 

2.37 

~ qr t;llL¥1R:I ~ ~ qr ~~ ~ 

~H=41S)~'SO cFl.+t~ ~ ~~: 11~\911 

Either you will lose and go to heaven, or win and enjoy this earth. 
Therefore, son of Kunti, arise, determined to tight. 

~ 

~- ri{J"ll~N ~ ~ ~q{rl~fq ,~z~ 4144il~01l"ll?m~·fl ~ liTf: 

'4141j~fi(~~~ ·q~+4?•H{''9 I 

'fika: Now he says, "Arjuna, this war is in all respects a religious duty for you, but 

if you suspect that it might also be a cause of sin for you, then just learn from me the 

art of acting without incurring sin, and then engage in the battle ... 

2.38 

~:"@ ~ u;;::;n ~ :Ji~Fll~ I "!> ""' -c., ,, 

rn:l) ~ ~~ ~ 414IF'flt¥1R:i ll~tll 

Look upon happiness and distress equally; the same applies for gain and 
loss as well as for victory and defeat. Take part in the war in this manner and 
you will incur no sin. 

144 'llCITifM~iU:i?'IM : AMS. 
145 ~ : printed. ~ : MMS. VMS corrected. 
146 4141'j?>llil : UMS. 
147 ~?"11; : BGP, GVS. ~~?"11; : BDM, BVT, KDB. 
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~- ~:~ ~ ~ ~Z\!C ~ ~"J~•klP1'~1'.JllqJ'i 31fqM I ·~"0 

'1f~l:J:P:i1qfq ~ ~ N€i¢'1 ~ ~~: 1 riM~-qPin~T~rB~z"z51H€1ri4'1€1 qJtj" 

~ ~ I ~ FAUIA -:{" ~ ~ 4'U4?1M41tlfflT ~ 11~11 

'fika: "Look upon happiness and distress equally. The cause of your happiness and 

distress is gain and loss of the kingdom. Also look equally upon gain and loss. And 

the cause of your gaining or losing the kingdom is winning or losing this battle, so 

also look equally upon victory and defeat. That is to say, through analysis come to 

regard them as the same. 

There is no question of sin for you if you have this knowledge of equanimity. 

This will be explained later in the verse "lipyate na sa piipena padma
patramivambhasa" "Such a person is not touched by sin, just as a lotus is not 

touched by water."152 ~ 

'fika: And now he brings his teachings onjnana-yoga to an end: 

148 

149 

150 

151 

152 

153 

2.39 

l'."51T ~ s~ ~ ~~4fl'1 ~ ~ 
9,?ill ¥r ~qr~~ Q~l~R:t 11~~11 

I have thus far explained this frame of mind153 to you in theory. Now 

~ : BDM, BVT,GVS, AMS, MMS. 

{I~~ mq : BDM, BVT, GVS. 'l!:l~~?OIN : AMS, MMS (added in 

margin). 

~ : BDM, BVT,GVS, AMS, MMS. 

~:printed. 

Verse 5.10 

"buddhi''. Minor (1982 76) notes that the word "buddhi" is used in the 

Gita with two senses: the "intellect" and "the ideal stance of that intellect: 

non-attachment to the non-self'. In this chapter I have translated the first 

sense as "mind" ( 2.41 etc.) and the second sense as "this frame of mind" 

or "mental attitude" (here, 2.49, etc.). The more conventional rendition 

would be "intellect" and "intellectual attitude". However "intellect" is an 

unusual and ungraceful word which is difficult to combine in the myriad 
(continued ... ) 
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listen as I explain it in practice. By adopting this frame of mind you can escape 
the bondage of karma. 

tlq;r-~ I ~ €41~rl QCfll:?~rl 'Q~ri~l'l~~fi:('"l'G ~ ~ $fR1{ I riW+l · 

'Cfl~ufl~l~~~ISllZ'"l'"I~ I~~ lihh~~ 'qZ'"lt. ~~~Cfl~ufl~i ~I~ 

lihhMISlf40~1 ~ ~: ~: I ~ zj~1~q_ 11~~11 

'fika: The word "slinkhya" refers to a complete description (samyak-khyliyate ). 

That complete knowledge which thoroughly describes and reveals the truth of things 

is known as "slinkhya". I have thus far explained within that slinkhya school of 

thought how to adopt this frame of mind. Now listen as I explain it within the 

school of yoga, that is to say within the school of bhakti-yoga. By adopting this 

devotional frame of mind you will escape the bondage of karma, i.e., you will 

escape the cycle of death and re-birth. ~ 

tlq;r- 31?f <:frifr ~~: l')iqo1cFlJ'"il~'"lhh'f'Y: ~JIQ~fqrlR&=:fill'lCflif'f'q~ I M'5f 

'Cf~J:fuirc1Tf4~R/1'9 ~= ~ lifn:i4PI \'t:I" R~rl 1 R~?J047 liC11J"1 ·~ 1 

~z'"lc bl1011Jlri;:<:11ri ·~z'"I~ ~ R~~J10~ li€frilrl1Cfl1~:?1#4 ~= 1 $1HCfl4°n~ 
"' --!:> --!:> 

·~1~Cfl;:<:i~l::I1~;:<:11i~·r·0 R~~:J0~;:<:iljYY~= 1 ··~•PIQ~TClri;:<:iM&JUTTzt.z ~ ~ 

?lY'lFLllCll€1l'lN QkNl~~f:i I ;:r q ~ ~hl;aiq~:?i ~ I ~ :q- lilli::l~TClrl 
~ ~™qfii ~~Cfl4-~ ¥!lrl I~ Cfl4-~~ ,~Z~:( I 

"' "' "' 
~«¥aflll4qali1C1C1f3:fri -:r ~ $1H4H f.Hs:Jt"'ll( 1 :Ff= F= ~ "'1+-nfCfri 
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( ... continued) 
of contexts in which "buddhi" occurs , and "intellectual attitude" to my 

mind connotes in current English a more theoretical position than is 

intended in the context of the yoga taught in the Gita. Edgerton (1952) 

also uses "mental attitude". 
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cp1f ll~l4q:J/~0/'"( 11 efrl '"ll'l{~Tfill ~ ~ult;l~41q'"llrl, I rl~I~ 
1"Jlltj'6tj\{Ol41~tft;lltr•~Hll~ ~~ 1"1FhR{J21rl I '"rl"~f··~ 

RG:fil44i4tfJSTI SN R'K4f<:irid:I: I 3'l"iltj~J'i ~WlflJl~l€iN1+41 ~ ~ ~@4)Jj ~ ir.r 
1'/l!i4llli?A -a- efrl ~ ~ cp1f ~WlllJ/IC! 'e.l9'15:Jlll efrl ·~: Z~\I I w:r 
*qo1tlJ;i1RlOiFhlflJl'(J4 41~1i'Ul41~ I 

'fika: The "yoga" referred to in verse 39 is of two kinds: the first being bhakti

yoga, consisting of hearing, chanting, etc., and the second ni.$kiima-karma-yoga, or 

selfless performance of religious rites and duties. In this section until verse forty

seven ( "karmar.iy evadhikaras te ... "), only bhakti yoga is described. [Then ni.$kama

karma-yo ga will be described.] 

We know that only bhakti-yoga is being described here because in verse 

forty-five Arjuna is told to transcend material influence (nistraigur.iyo bhavarjuna). 

Now only bhakti is transcendent, and therefore only by bhakti can one become 

transcendent. This has been established in the eleventh skandha [of the Bhagavata 
Purfu).a].165 

On the other hand, karma-yoga is under the influence of rajas (passion) and 

jiiana-yoga is under the influence of sattva (goodness), and thus neither of them can 

give transcendence. 

The rituals of karma are certainly offered to the Lord, but that devotional 

component simply prevents the ritual practices of karma from being ineffectual. 

That devotional component does not mean that such ritual practices should be called 

bhakti, because bhakti is not the main component. 

Besides, if such karma-yoga rituals and duties which are offered to the Lord 

are to be considered as bhakti, then what will the word karma refer to? Of course 

you might say that karma could then refer to any ritual activity or duty which is not 

offered to the Lord. But that does not make any sense because the rites and 

activities of karma-yoga are completely useless without bhakti. They must always 

be offered to the Lord. This has been confirmed by SrI Narada: 

"The state of desirelessness is not very attractive if it is devoid of a sense of 

God; neither is pure speculative know ledge. The same applies even more so to ritual 

activities which are not offered to the Lord, for they are always troublesome even 
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if they are performed without personal desire."166 

Therefore this current section (v. 40-46) can only apply to bhakti-yoga, the 

transcendental yoga which consists only of the pure devotional activities such as 

hearing, chanting, and so on and which is the means for attaining the nectar of the 

feet of the Lord. The material ni$kama-karma-yoga will also be described later. 

The word "buddhi-yoga" thus has two meanings: "bhakti-yoga" and 

"ni$kama-karma-yoga ". This is apparent in other places. For example, in verse ten 

of chapter ten [where "buddhi-yoga" means bhakti]: "dadami buddhi-yogam tam 

yena mam upayanti te" ("I give them the buddhi-yoga, the wisdom by which they 

can approach me"). And then in verse forty-nine of this chapter [where "buddhi

yoga" means ni$kama-karma-yoga]: "durelJ.a hy avaram karma buddhi-yogad 

dhanaiijaya" ("Ordinary actions are far inferior to buddhi-yoga [selfless religious 

actions offered to the Lord].") 

For now Kr~J).a extols bhakti-yoga, the transcendental yoga which consists of 

the devotional activities of chanting and hearing ... 

2.40 

~ S~ 1;k~Nl4i ;:r ~I 

{4(Ytltfl4;µ:( ~ ~ ~ ~ 11~011 

No steps taken in this yoga are ever lost or reversed. Even a little of this 
practice can free one from the greatest fear. 

trcPT-~ 1 ~ itful4'1~ ·sPrsrif ~ ~ s~ itful4!s1;µ:iz~19 ~ ~ rn=r= 

Qi"~Nlll~ ;:rm I ~~ Cfllf4i~ ~ o;;:m Cfltfl'"l'"l~FF•frl: Cfllf'"ll~IQ?Ol€114J ;µ:(lrll~~ ' c,,, ~ 

~: I ~ ~ ~ 'lfdiH\SCSlrlCflltf;µ:(z~c ~4MrllOfMCfl'1:0 11rl lifullflM n ~ ~ ~ ~ '11~ ~ '-.!) -.!',) ...... -- ' 

{4(Ytlftl~ I ~ ~ {4(Ytltfftl I ~ ~ F:PN;qbfi ~ @IT!;:tt~: I ~ 
"'' 
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·aj~/~k( ~Z\9~ 3"1'J'll~Mli?l ~ q~f"il'aq I ;:r #J'#l4Will ~ ll<?zf•µi/~C//Uqfq I 

"S:fllT d/C/Rfr'/: ~ Pl1°1?-4/~"'ltfeit6l: II~~ t:lleN"i ~~I~ t:llCM¥!Cllt~ ~I 

~ ~ Pl101rqls>i * ~011Ji;:j ~ ClJqlMA._ ~ iiqJi~ ~tl~4;[j~: 1 ~ ~ ~: I 
~ :q RISCflltiCfl4°n SN ·~Jlt:1qcfo1q~;i1z19" RTlrqif~~ ~ 1 ~ 'R&J;M~t9'i Cl/" 

~1~4' Pl:J1q;lf ~ ~~t:11c¥!'1 ~ ·~1RqCll?if:it;R:~w, 11~011 

'fika: "Even if one only just begins this bhakti-yoga, that bhakti is never lost. And 

therefore there is also no reversal of that bhakti as there would be in karma-yoga. 

In the duties and rituals of karma-yoga if something is only started but not 

completed, then that effort is lost and may even give the opposite reaction. Not so 

in bhakti. " 

Arjuna may object, "A person may well want to perform bhakti-yoga, but 

surely he can not reap the rewards of bhakti unless he performs it fully and . 

adequately?" 

To this Kr~IJ.a replies, "svalpam api ... ". "Whatever little bit of bhakti has 

been performed even at the beginning of the process, that will be enough to free one 

from the greatest fear, i.e., from the cycle of death and re-birth. This is confirmed 

in the example of Ajfunila as well as by statements in the scriptures, such as: 

"By hearing that name just once, even the tribal Pukkasa people can be freed 

from this cycle of death and re-birth." 177 

This present verse (nehahhikramo ... ) is supported by another statement made 

by the Lord: 

"O Uddhava, there is not the slightest destruction of any small start made to 

this religion of mine because it is completely transcendental when performed 

without any personal desire. This is my firm opinion."178 
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it is completely transcendental" and transcendental things can never be destroyed. 

The same applies here in this verse, too. [Therefore this verse cannot apply to 

ni$klima karma-yoga, since that yoga is not transcendental.] 

Nor can one say that ni$klima-karma-yoga becomes transcendental when 

offered to the Lord, because there is a statement of the Lord to the effect that it is 

"sattvika ", or within the realm of the material quality of Goodness. He says, "The 

performance of one's particular religious duties, either selflessly or as an offering 

to Me, is considered to be under the influence of the material quality of sattva, or 

Goodness."179 ~ 

'fika: Then he says, "And the finest of all mental attitudes is that which is centred 

on bhakti-yoga, the path of devotion ... 

2.41 

&itj@l!IRCfll ~l?~~f> !jl;"'l~"'I I 

€1Q)~ll~I mSXl ~ S&lq@P:i"'ll!{ ll~Zll 

0 son of the Kuru dynasty, in this yoga a resolute and settled mind180 can 

be completely focused, but if one lacks resolve, the mind branches out in endless 

ways. 

~- &1q@~~ I ~ tihf>tflSI &ltj@lll~Cfll ,~zcz ~l?~Ef>q I tn:r 

?IT)4~s1;;;;4RISC! -~•p1q4'!J"'1µi~o1-;;i~o14R::cpo11Reflqrl~q tn:r wc:i"'lqrl~q tn:r Wel:lqrl~q tn:r 
"'~ 

~: w~~~11£f1~±,p4~1Cftfqrl~q ii" qi1a:iqFt~q ii" qi14qFt~~S11 ii"~ 
~ ~ s~ 'tl~4~ ~:~~~~qr ;r ~ 'qfzc~ rPl' tn:r ·;r 

crnqZC~ &1~R?:F:i R~lll~Cfll ·~l?~Ef>q ~ZC'6 ~I 'll1"itA•t~ I ~ ~ l1t 
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·m:~Cf. ~= ~ 1 rlir s~ ~ ~~~Ch?"llf> q~~ 1 ·~:zc\9 ~ <:f[zj 

'rfT:zcc I rl~ ~ Cfltftfl~ CflltfHltfH~lq ·~ Su:t•+•rtl:zc'1. I ~~ CfltfUlftfH~lrl I~ ......, --!) "" 

("!ajl'@I 3<1u:t++:ll: I M"~ $1H~1?1 ~:Cfl~01~@il~ 'RISCflltfCfltJfOlz<1.o iqW4"frl4"1Wl"'I m. ~ ~ ....... ~ 

~ Cfltfaj~I~ ~: I ~ srR ~: ~~ ~ ~: I ~ lTfq ~;q/\4("( 

~ l'llli:t!1T1;$1f"'laj~1~ ~ ,z'1.z ~WR~~ S;r.;::IT: I CfltJ$1H"!:Jl"'iltf€f~tll:f~lfr€flrl"' 

rl'dajl'@I '3<1ll:f+"i"ll ~z'1.x lli1Z II 

'fika: In this yoga, bhakti-yoga , a resolute and determined mind can be one

pointed. That frame of mind is like this: "My venerable guru has instructed me to 

perform devotional activities such as glorifying the Lord, remembering him, and 

serving his lotus feet. These devotional activities are my means of advancement 

(sadhana) as well as my end goal (sadhya). They are my very sustenance, which I 

can never give up either in the stage of practice or in the stage of perfection. They 

are my duty as well as my own choice. There is nothing else I have to do, and there 

is nothing else I want to do - even in my dreams. Thus, it does not matter whether 

I am in happiness or distress, or even whether the whole universe is destroyed or not; 

it won't affect me in the slightest." 

Such focus of a resolute and settled mind is possible only in bhakti. This is 

confirmed in the scriptures: "Thus one should worship Me with faith, love, and firm 

determination ... " 193 

Then in the second part of this verse ( bahu-sakha ... ) Kr~IJ.a explains that such 

single-mindedness is not possible in other paths: if one lacks resolve, then the mind 

is bahu-sakha, or "many-branched". For example in karma-yoga there is no limit 

to the number of desires, and thus the intentions of karmis are endless. And the 

ritualistic means of attaining all these desires are endless, so the procedures and 

branches are also endless. 

So too in jiiana-yoga; in the beginning one must turn one's attention to 

ni$kllma-karma-yoga in order to purify the mind. And then when the mind is 
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purified, one's attention must be turned to giving up those religious and ritual 

activities. And then one must set about developingjiiiina. And then to ensure that 

the path of jiiiina actually produces its result, one must turn one's attention to bhakti. 

And then, according to the statement, "One should surrender the path of jiiiina to 

Me"194, one must turn one's attention to giving upjiiiina. 

Thus there are endless mental stances (buddhi) required in the path of jiiiina. 

The jiiiinis are obliged to follow karma, jiiiina and bhakti, and thus they branch out 

into endless paths. ~ 

'fika: And therefore the irresolute sakiima-karmis (who perform religious rituals 

and activities for personal gain) are very foolish: 

2.42 
lll~4i 9Mrii ~ t;IQ~;<:irqq~: I 

q~Ql~"l:ril: tfl~ "ll'"ll~~~ qrfu;:r: 11~~11 

2.43 

Cfll41r4H: ~:Pl4"1:1 :Jl;:qCfl4qwlt;l~ll{ I 

Rfit11T€1S'i1S1qa(1i ~ ~ 11~~11 

Foolish and greedy men, whose only motivation is to enjoy heavenly 
pleasures, speak flowery words full of special rituals for obtaining wealth and 
enjoyment. These flowery words offer higher birth as a reward for ritual 
action. 0 son of Prtha, such men who delight in the words of the Veda 
proclaim that there is nothing else but this. 

~- lll~41~lri I '9Mrii ·~ 9Mriiz'("> ~\Sf('lril~QIYlrirfl "1:4°~lli t;1q~f;:i ~ 

~= ~ ~ q~q11J11A "ff~~ rlt1T ~ ~qa;•r6iri~i~ u:iq~1t11kt1Cfl1 ~ 

Fr~ IB i2~tH1;qt1: 1 ~ ~ ~ m ~ ;f1qfu~t1ri ~= 1 Ni~1A ~ ri~ 

~ I ~: ~'\:rrfr S~l&l-)1 ~: I ~ "ff S~: 31~ it" i/lg4f~41Pt"'f: ~ 

194 

195 

BP 11.19.ljnanam ca mayi samnyaset "And thenjnana should be 

committed to me". 

qff.i ~ : UMS. 



284 Ch. 2 v. 44 

~ I m ~)114'drl/ ~ $?"11tll: I ~ '11Mlk:t l);l:Jt~•H: lli1xll ~ ~ 

~ t;1€1~R:f I '1t"4CfllOfQ1Mt;i~I~~ I ~ ~ ~ RfilllNS'J\Sf l&ili_ ~ (l~ ~ ~ 

~ ~ t;ikNl~llAlfi=I ~ lli1x-i1~11 
~ 

'fika: They speak flowery words which like a poisonous flowering vine give some 

immediate pleasure. They propound (pra-vadanti) this message saying that the 

words of the Veda are the ultimate. 

The word "yiim" here links these verses up to verse 44 ( ... tayiipahrta

cetasiim .... ). The people who speak these flowery words as well as those who are 

seduced by these flowery words are never blessed with a firm resolve of mind. That 

is to say, because such firm resolve is impossible for them, this teaching is not meant 

for them. 

"Why do they propound these flowery words?" 

"Because they are fools (avipascitalJ,). They are fooled by the embellished 

statements of the Vedas, such as, "One who follows the vow of ciitur-mlisya accrues 

etemalpiety."196 Or, "We have drunkthesoma-rasa and have becomeimmortal."197 

They frivolously say that there is nothing else, that there is not another reality, no 

controller beyond all that." 

"What are these flowery words like?" 

"They are ''janma-karma-phala-pradiim ", words which offer higher birth as 

a reward for ritual action. They are also "kriyavise$a-bahu-liim" words which 

explain the multitude of special rituals meant for attaining opulence and enjoyment." 

u 

2.44 

~ rilll4~ri~iHll'{ 

tl'l€1~1lllktrCfll ~: ~ ;r ~ llWll 

And those who are seduced by that flowery language and attached to 
indulgence and opulence never experience that firm determination of mind198 

to remain in complete spiritual absorption. 
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'fika: Therefore those attached to indulgence and opulence and whose minds are 

attracted by that flowery language never attain the firm determination of mind to 

remain in samadhi. Samadhi is one-pointedness of the mind, that is to say, turning 

oneself toward the one supreme Lord. These people never attain that state. 

The verb form in this verse is "karma-kartari "203 • Thus Sridhara Swami 

remarks that samadhi simply does not occur for these people. ~ 

'fika: Then Kr~IJ.a says, "But as for you, Arjuna, don't be attached to these different 

methods for attaining the fourfold goal of life [ dharma, artha, kama, and mok$a]. 

Just take shelter of bhakti-yoga alone ... 

2.45 

~1ot1F:l1Sft1I ~ R*~1Utfl ~ I 
~ R~NfriO!~ ~~ JllF4€ll"l 11~11 

The subject matter of the Vedas is material, remaining within the realm 
of the three material qualities. But Arjuna, you should transcend these three 
material qualities and be free from all duality. Remain in the company of your 
own type of people, be self controlled, and do not be concerned about 
acquisition and maintenance. 
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'fika: The word "traigu'f)ya" has been formed from the word tri-gu'f)a but it retains 

the original meaning of related to the three gu'f)as. 235 The apparent subject matter of 

the Vedas (karma, jfi-ana, etc.) remains within the realm of the three material 

qualities, the three gu'f)as. . When we say this we mean that the Vedas deal mostly 

with material subjects because a thing is always described by its majority. But of 

course there are also descriptions of bhakti in the Vedas. For example in the sruti 
it is said: "Only bhakti leads one to Him". 236 Also, "One should have supreme 

devotion for God, and equal devotion for the guru". 237 Smrti scripture such as the 

Paficaratra as well as Upani~a<;ls such as the Gitopani~a<;l and the Gopfila-tapanya all 
deal only with transcendental bhakti. In fact bhakti can not be authorised unless it 

is mentioned in the Vedas. Therefore ignore only those rules in the Veda which 

prescribe the material (traigu'f)ya) processes of jniina and karma. Do not follow 

them. But as for the rules in the Veda which prescribe the processes of bhakti, those 

injunctions should absolutely be followed." 

If one does not follow those injunctions then it will be difficult to avoid the 

following transgression: "Devotional activities, even if performed with complete 

focus of mind, are simply a nuisance if they are not performed according to the 

injunctions of the sruti, smrti, and the pancaratra scriptures."238 

Therefore even though the Vedas are transcendental they deal with both 

material and transcendental topics. There are sagu'f)a Vedas and gu'f)iitfta Vedas. 

The sagu'f)a Vedas deal with the three material qualities ( gu'f)as) and the gu'f)iitlta 
Vedas deal with that which is beyond the gu'f)as. But you should be transcendental. 

You should go beyond these three material qualities by practising bhakti-yoga which 

is itself transcendental to the three material qualities. And then you will be beyond 

the dualities of this world, such as honour and dishonour, which are simply products 

of the three gu'f)as. 
Therefore you should also keep company of your own people (nitya-sattva

stho ). That is to say keep company with My devotees. 

235 

236 

237 

238 

In this regard, the word "sattva" means "living beings". So the phrase 

The rationale given (svii.rthye $yafi) seems to be a reference to the 

Varttika on P. 5.1.24. 

"bhaktir evainam nayati ". 

Svetasvatara Upani~ad 6.3: "yasya deve para bhaktir yatha deve tatha 

gurau ... " 

Brahma-yamala (quoted in the Bhakti-rasii.mrta-sindhu 1.2.101): sruti-

smrti-purii.'IJii.di-paficarii.tra-vidhim vinii. 

aikantik'f harer bhaktir utpii.tii.yaiva kalpyate. 
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"nitya-sattva-stho" means "someone who stays with his own people", or in other 

words "someone who remains in the company of My devotees". 

One might want to interpret the phrase "nitya-sattva-stha" as meaning 

"perpetually situated in sattva-gw:ia", but that meaning would not fit with the 

statement in the previous line: "nistraigw:iyo bhavarjuna ","Be transcendental to the 

three material qualities, the three gw:ias." 

Obtaining something which one does not have is called "yoga", and 

protecting what one has obtained is called "k$ema ". The phrase "nir-yoga-k$ema" 

means to be free from anxiety for both of these. Because my devotees are 

completely absorbed in relishing the sweetness of my devotional service, they make 

no effort for either acquisition or maintenance (yoga-k$ema). And also I am worried 

about the welfare of my devotees so I take their load. Just as I have said, "I bring 

what they need and protect what they have". 239 

"Become master of yourself (atmavan)." In other words: "Take up this 

wisdom that I have given you." 

In this regard there is in the eleventh skandha [of the Bhagavata Pur~a] an 

analysis of material (traigw:iya) and transcendental (nistraigw:iya): 

One's prescribed duties come under the sphere of Goodness (sattva

gw:ia), if offered to Me or performed selflessly. If performed with 

self-interest for the results, they come under the influence of Passion 

(rajas). If they are for the most part injurious to others, then they 

come under the influence of Darkness (tamas). 240 

The word "selflessly" (ni$phala) in this verse refers to periodic rituals and duties 

(naimittika-karma) 241 performed without desire for any resultant reward. The 

eleventh skandha [of the Bhagavata Pur~a] continues: 

239 

240 

241 

Knowledge of oneness comes under the influence of Goodness, 

whereas knowledge of difference is in Passion. Materialistic 

knowledge is under the influence of Darkness. But knowledge of Me 

is nirgw:ia, or transcendental to these three material influences. 

Living in the forest is considered to be in Goodness, whilst living in 

a town is said to be in Passion, and living in a gambling-house 

yoga-/cyema vahamyaham 9.22. 

BP: 11.25.23 ff. 

See note to verse 2.49. 
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Darkness. But living in My temple is transcendental. 

Acting without attachment is said to be under the influence of 

Goodness, whereas acting blinded by desire is said to be in Passion, 
and acting without any discretion is known as Darkness. But acting 

whilst taking full shelter of Me is transcendental. 
Faith in self-realisation is under the influence of Goodness, whereas 

faith in ritual activities is in Passion, and faith in irreligious practices 

comes under Darkness. But faith in Me is transcendental. 

Wholesome, pure, healthy food is considered to display the quality of 

Goodness, whereas food which is meant simply for instant 

gratification of the senses is in Passion, and impure food which causes 

pain is food in Darkness. 

[No mention is made here of transcendental food, but] according to Sridhara Swami 

the word "ca" in the last line implies, "and food which has been offered to Me is 

transcendental. "242 

The eleventh skandha [of the Bhagavata Purill;la] continues, 

Happiness in Goodness comes from one's self, whereas happiness in 

Passion comes from sensual objects, and happiness in Darkness comes 

from delusion and wretchedness. But happiness that comes from Me 

is transcendental. 

In these verses (BPl 1.25.23-29) Kr~IJ.a has given examples of material objects 

(within the three gw:ias) and transcendental objects (without the three gw:ias). Now 

Kr~IJ.a would like to establish that his devotees are beyond matter. With that in 

mind, in the subsequent verses (BP 11.25.30-32) Kr~IJ.a explains how, by practising 

transcendental bhakti-yoga, his devotees can overcome those material qualities 

(traigw:iya), if these somehow happen to influence them: 

242 

Substances, place, the results of action, the time, knowledge, the 

activity, the performer of the activity, faith, the circumstance, species, 

as well as the conclusion are all governed by these three material 

qualities. 
0 greatest of men, all states of being in this world, whether directly 

seen, heard about or just mentally conceived of, all are made up of 

these three material qualities according to the contact of the living· 

"ca-karan man-niveditarh tu nirgw:iarh" - comment on BP: 11.25.28 
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being with the material elements. 

Good sir, all the successive states of existence of a person are 

dependent on previously performed actions and the influence of the 

three gw;,as. These material influences are born of the mind, and the 

living being who overcomes them, fixes himself in Me through 

bhakti-yoga, and attains My state of existence. 

Therefore, one can overcome the influence of the three material qualities only 

by this transcendental bhakti-yoga and by no other means. 

In this regard, further on in the Bhagavad-gita Arjuna asks Kr~Q.a how to 

transcend these three material qualities243 , and Kr~Q.a replies, 

Whoever serves me with unwavering bhakti-yoga, transcends these 

material qualities, the gunas, and comes to the spiritual platform.244 

Sridhara Swami comments that in that verse the word "me" is stressed by the use 

of the word "ca" after it (mam ca yo vyabhicare'IJa ... ). In other words the meaning 

is, "Whoever serves me, the supreme Lord, and only me, with unwavering bhakti

yo ga ... " ~ 

..0..,...... ~ .R "r "tj> ~'G-1 -~~" CIC".f'll-~ lql ~ISCfil4~ 'H~OI~ i:tlmlJI~ l 41~1;:+ll <-t~~l'<~ul~r'i SJq 

;i1~1111?<1€114l sN ;i- ~: 1 +€1iYY41~0 11rq ~~ri?<ict>1~sr'CC, scg,~€11t11rq ~ 1 -::(" 

Kl'#l49bil ~ ~1f¥h,N1°4fq / ll1:ff d/4N"frl= ~ R1°1r4/cH/f$PS/: 11 ~ 1 ~ 
~ lOJhh~(JTI SN 'ti:4€1+lllll~CflY,fij~1~;:fi+o;qri~~ ~ g1SC1.+i;i ~ I 

'fika: Yes indeed, what more can one say in praise of this selfless, transcendental 

bhakti-yoga? Even in the beginning stages of such pure bhakti-yoga, nothing is ever 

lost nor reversed. And in the eleventh skandha [of the Bhagavata Pur3.I).a], it is 

stated how success is achieved by even a little progress along this path: "OU ddhava, 

there is not the slightest destruction of any small start made to this religion of Mine 

because it is completely transcendental when performed without any personal desire. 

243 

244 

245 

246 

247 

Verse 14.22. 

Verse 14.26. 

~:MMS. 

~f11flfd('ilq;1G~ : BGP. ~ 11 (:l('ilq;1G*7! : AMS. 

Cllq~l4iktl<Pi ~ w4;fti£1('1 : printed. Cllq~i4iktlcti~l"4;fti£1('1 KDB. 
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This is my firm opinion. "248 

But even if bhakti-yoga is not selfless, even if it is performed with a desire 

to achieve some personal benefit ( sakama-bhakti ), still it can be included in the 

category of "vyavasliylitmika-buddhi ",the stage of a resolute and settled mind. This 

is now explained with a metaphoric example ... 

2.46 

l41€1H~~~: zjtqJIG~ I 

~ ~ ~ ~ltJOlµj N::JIHri: 11~11 

Whatever functions a well may perform are also fully performed by a 
lake; [similarly anything and everything that can be obtained] through the 
various Vedic rituals [is fully obtained] by a wise person. who really 
understands the Vedas. 

tlcPr- 'l41€11RTA~~ I ~ ~ ~ ~Cflt:liHlOI I 3G41~1Sf ~ ~~ ~ ~ Cfiq: 
' ...... -..!) ~'1:2 ..... co..._ 

:>frtjCfllOIT~: ~ ~eWRT~: I CfiT~eWRT$p:~~Q ~ Ch:>11Rit1J""i1~: I 

~ ~$p: ~ l:JRT~ ~ ~: +i4ttG41~'j ~~: l41€1h:i Qtj'l::Jt""il;fr?"I~: I 

zjtqJtG~ lOlf)l::JIMl:>I~ +tZl€1~ sftr ril€11~€11~: ~ ~Cf1R'.q~€1 ·~~:q1R+14Cfl4M~:~~z I ~ 

ri"rl?fY~ ~ ~ .~~~ +iZl€1~ "Q "Ff~ "rl"~ ~ ~ ~ +iZl€1~ -a 
~~+l::JIM~q?"lfq ~ ~: I ~ ~ ~ ri"rlt€lril~I~ l41€1;:fr S~T~l€1;:t ~ 
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$i=Qlqcti'tjl - m= ~cfCfJ1111 err lfl"~ ·~~ 1 ~ -qfd;4):i)01 ~ ~ tRZr_ 11 

~ 1 ~ w'!:fcti'!:01¥1 Jl~(Otjmq lihl>~1l1¥1 '$1Hcr4tt1m~-1r<:t~~ ~ ~ 1 m 
~ ·~x~o qQ)Cfll4R:i~RTA ~ qQj~i'tjqq I ~ICfll~it ~ ~ 

·~x'-~crlttR:i~R~Si~crq~i'tjl~Cflq~i'tjqq W6P~'m?.Ut11'11 ~ 11~11 
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'fika: The word "udapane" is grammatically singular and literally means "in a 

well". Here however the singular is understood to represent generically all types of 

wells. So Krishna is saying "Whatever usefulness there is in wells ... " For example 

there might be one well used for ablutions, another well used for brushing teeth, 

another for washing clothes, one for washing hair, one for bathing, and yet another 

for drinking. 

Whatever services all these different types of wells provide can also be 

provided by a big lake. One can perform all these different activities (ablutions, 

brushing teeth, etc.) in the one place. But there are advantages which need to be 

noted: doing each activity at a different well involves a great deal of hard work 

because one must move about to each and every well, whereas all these activities 

can be done at the lake without any such inconvenience. Also well water can be 

salty whereas water from a big lake is sweet. 

Similarly whatever can be obtained in all the Vedas through all the worship 

of different demi-gods can also be obtained by a wise person by simply worshipping 

the one supreme Lord. Such a person is here called "brahma1Ja ". Another name for 

the Vedas is brahma, and one who knows the Vedas (brahma) is called abrahma1Ja. 

But this brahmm:ia is also called "vijanata"J:i" because he not only knows the Vedas, 

but he has a special understanding (vi-janata"J:i) that bhakti is the conclusion of the 

Vedas. 

For example, in the second skandha [of the Bhagavata Purfu;la] it is said, "If 
one wants to obtain sacred knowledge, one should worship Brhaspati, and if one 

wants sensual development, one should worship Indra. If one desires offspring, he 

should worship the Prajapatis, and if one wants to acquire opulence, he should 

worship Maya devI, Durga."262 

But just after that, the Bhagavata continues, "Whether one has no desires, all 

desires, or even the desire for liberation, a wise person should worship the supreme 
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260 
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Lord with intense bhakti-yoga."263 

Bhakti-yoga is said to be intense when it is not mixed with karma and yoga, 

just as the rays of the sun are intense when they are not mixed with clouds, etc .. 

If one tries to have one's many wishes fulfilled through many different devas, 

then one's mind264 will surely be many-branched. But if one is convinced one can 

get everything one desires simply from the Lord (Bhagavan), then one can be single

minded, because there is only one focus. That focus is possible because of the 

excellent qualities of the subject upon which one remains focused (i.e. Bhagavan). 

~ 

~- ~qqqiqq1J;i «iftlll~•H~ ·~~'<~<j ~ ~ ~ \"lqll'-gr""1 ....... ....... ....... 

·~ ~'<e.e. (rllll~'d•+µll'"I~ ·~'<e.l!l'<e.c R'4ll4Cfl44'1Jl41f) I 

'fika: And thus now the Lord singles out Arjuna and wants to choose between the 

paths of karma, jiiana and bhakti for his dear friend. Kr~J..la had already explained 

the paths of jiiana and bhakti in the previous verses, but upon reflection considered 

Arjuna to be unqualified to follow either of those paths. So now Kr~J..la recommends 

ni$kama-karma-yoga ... 

2.47 

qiqoljq1jqCf1H~ lfT ~ CflGl+<H I 

lfT Cfliflfwl~fj{qf ~ ~ S~CfliflOI 11~11 

It is fit and proper for you to perform your prescribed activities, but you 
have no claim over the results of those activities. Do not become liable for the 
result of your actions, and do not be fond of not doing your duty. 
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265 

266 

267 

268 

BP: 2.3.10. 

"buddhi", see footnote to verse 2.39. 
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'fika: "Those who desire the fruits of their labour have impure minds, but I know 

that you have quite a pure mind, Arjuna, so I am telling you that you have no claim 

over the fruits of your activities." 

"But, Kr~Q.a, isn't there invariably always a result to every action?" 

"Yes, but that is why I say to you, "ma karma-phala-hetur bhur", "Do not 

become the cause of the result of your actions." When one acts only out of a desire 

for the results of an activity, one becomes the cause or initiator of the result of that 

act [and thus liable for it]. But I am blessing you, "Do not become like that". 

"Don't ever be attached or fond of akarma. Akarma has two meanings: "not 

performing one's own prescribed duty" or "performing sinful forbidden activities 

( vikarma )". So again I am blessing you, but I am not just blessing you to be "not 

fond" of such akarma but actually I am blessing you to be totally opposed to it." 

In the next chapter Arjuna says, "You are bewildering me with statements 

that are all mixed up." From this it should be understood that there was no desire 

to lay out a logical flow of arguments in this chapter. But what is significant is the 

exchange between Kr~Q.a and Arjuna: "Arjuna, just as I am here ready to drive your 

chariot or do whatever you bid, so too you should you just be ready to do whatever 

I bid."~ 
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'fika: And now Kr~I.J.a instructs Arjuna on the ways of ni$kiima-karma-yoga: 

Firmly in yoga, oconqueror of wealth, perform your actions without 
attachment and be balanced in success and failure. Such equanimity is called 
yoga. 

~-~ ~ I ~ 3P~l31ll~~&tl~e: ~ ajmtttt€1 ~~ ··~.r\9~ ~ l1ftr: I w:j-
~ ~ ~ 

'RISCfllttCfl441s1~co \'Cf $1H~llr€1"'1 4Ro1ttifl~ I $1H~lTJ ·sa:i-r.f<cz 'i4fit~lJ~~rilri::l~'rfl ~: 

ll'l1Cll 

'fika: "By that practice, develop the same mental attitude to both victory and 

defeat, and perform your specific.duty which is to fight this battle." 

Such selflessly performed religious action (ni$kiima-karma-yoga) is 

transformed into activities of knowledge, (jfiiina-yoga). Thus the path of 

knowledge, jfiiina-yoga, is to be understood in the light of this and other verses 

throughout this work.~ 

'Ilka: Then he condemns sakiima-karma, or self-interested action: 
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For mere action (karma) is far inferior to this buddhi-yoga, the yoga of 
mental attitude282• 0 Dhanariljaya. Aspire for full shelter in this state of mind; 
people who work only for the fruit of their labour are miserable. 

trcPT- ii~U)fii I 31t:l~l4~Rcg6d ~ ~ ~~tf!Jllrl, ~~lfClriRG';flll4Cfl4~llllQ_ I ~ 
'Rl'ifill4Cflifo~t:j'<c~ ,'<c" 11~1 I 

'fika: The word "karma" in this verse stands for kamya-karma, or self-interested 

ritual activity.285 Such kamya-karma is far inferior to buddhi-yoga. Here buddhi

yoga means selfless ritual duties offered to the supreme Lord (ni$kli.ma-karma

yoga ). In this verse the phrase "take shelter in this state of mind (buddhi)" means 

"take shelter in selfless ritual activity (ni$kli.ma-karma)". ~ 

2.50 

~~9+€1 '11~1Jl~ ~ 'tlcgriMrl I 

~ $w:r tl'Jll~ "tjpr: =i-6 ctil~IMl4 W'\011 ~ ~ ~'~~ ~ 

Disciplined in this mental attitude286, one rids oneself of both pious and 
impious activities in this world. Therefore engage in this yoga, for it is the real 
skill in acting. 
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"buddhi'', see footnote to verse 2.39 
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There are two categories of rituals: optional and compulsory. Optional 

rituals are called kiimya-kamzas and they are performed to acheive a 

specific result in the future. Compulsory rituals are of two types: nitya 

and naimittika. Nitya-kamzas are regular (daily) duties (such as the five 

types of daily yajfia). Naimittika-kamzas are periodic rituals performed oh 

specific occasions (such as those performed at the birth of a child). Nitya 

and naimittika kamza are compulsory duties and can thus be performed as 

a duty, without personal desire. Kiimya-karma is always performed out of 

self-interest. 
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~f.fllliRISi{lli!ISI lfUt ~ Qt:ftql'4'H~'"I f.f)tfq1~01Ljq I ~ ~qoll~?"l4°: 11~011 
~ ~ 

'filtii: The person who "adopts this frame of mind" (buddhi-yukto) is a "ni$kiima

karma-yogi". Intently engage in the above mentioned yoga, because in the 

performance of all karma, whether self-interested or selfless, yoga means simply 

performing the activity with neutrality. This yoga is "kausalarh ", or the "expertise" 

or "skill" in actions. ~ 

2.51 

~ ~W~ml i ~ ?"!Cf?"ll q;fi~a1: 1 

"1f;qq...qNPl4ml: ~ llii8;?•Ft14ll4 11~z11 
~ '"' 

The wise, disciplined in this mental attitude, renounce the results 
obtained through their actions. Thus they are liberated from the bondage of 
rebirth in this world and go to that place which is free from all ills. 

~ 

'fika: Kr~1.1a says, by practising ni$kiima-karma-yoga and offering it to the supreme 

Lord you will attain yoga ... 

2.52 

~ ~ i:[lgqi0ic1 ~WW~rlRIStlTA I 

~ ll'"rll~ ~ ~lrl€ll'&tl ~ :q- 11~~11 

And when your intellect comes out of the jungle of delusion, then you will 
become completely indifferent to all that is to be heard and all that you have 
heard [in the Veda] • 
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nqr ~rl€11¥l s..flriJ:t!Stj~ ~ ,~x~o ~ t;ll~Rl I 

s:muw:i'"i1N4f!ri~lq'"itfl41SC?"llri ~it ~11*-3f1q~~1q1Cft1~ 1 ~it ~ 
"' 

~~: ~ ~~ ~ 'qfq: 11~~11 

'fika: Here the word "buddhi" refers to the internal faculty, the intellect. Kr~I).a 

says, "When your intellect comes well and truly out of the jungle or thick forest of 

delusion then you will be indifferent to all the statements that are to be heard [in the 

Veda] and all the statements that you have heard [in the Veda]. You will say to 

yourself, "Since my doubts and objections have been removed, what is the use of me 

listening to all these statements from the scriptures. It is much better for me to 

spend every second of my time simply performing my sadhana, my activities of 

spiritual practice."@ 

When your mind rejects the Vedas and remains still and settled in 
complete spiritual absorption (samadhi), then you will have attained the state 
of yoga. 

trcITT- rn:f9.il ~f'4GJ_ ·-x~z Nt;ikN~l{lUiril N~Ti;~ ~I rf?f %"Q: 

R9xTc11 ~ ~<.Ttsr ~ ~~: 1 ~ ~~ ~ su:nit tr&lll4101ct~ S'qffi 
'-.!'.:; -.!) ...!) -..!) C"-.. '!".> 

'fika: Then your mind will not agree with the various statements you hear in the 

Vedic and traditional injunctions, and your mind will become detached from them. 

The reason for this is that it will be ni§cala: it will remain "still". It will have no 

interest in seeking out those various statements. Rather your mind will remain 

settled and firm in samadhi, as described in Chapter Six [of this book]. Then you 

will attain yoga; in other words, by direct transcendental experience you will attain 

the state of ''jivan-mukta ", or liberation in this world. @ 
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Tika: In the previous verse l{r$Q.a has talked about the intellect being firmly 

established in samlidhi ( "samlidhlivacalli buddhis"). After hearing this, Arjuna asks 

about the distinguishing characteristics of such a yogi ... 

2.54 
·m'{~it*~ 

~rl~$1¥1 r.fiT l1J1SIT ~ ~ I 

~: fct ~ T4il41~rl ~ ~ 11~~11 
" 

0 Kesava , what are the telling characteristics of one who has firm 

intelligence and is situated in complete spiritual absorption? How does such a 

person speak, how do they sit and how are they active? 

~- ~rl~$1~~ I WlrlT Wm ~ ~ ~~tf~~ I r.fiT l1J1SIT -~ S~ l1J1SIT 

(1&TtJt f* ~: I ctilg~l¥1 ~ ~ ·~;µfrn?'l¥11~: I'{~~ ~ ~ 

~ ~ ~ '1fFF"lj"ifl¥1 aj$1@ll'{ 1 ·f* ~'{~~ ·~~~}'©tfll4l""ll4l41""1tfl:'{~19 

q~R~~l: ofiMISltflQr ~: 1* ~ 1 ~ ~ ~ 1* Q~M?OI~: 1 fcti141omri 
- riMkt11°1i iql~NIS(~ISj ~: ~: 1 m ~ -~ ~ ~ ctiig~1~~ 11~~11 

-..!) "' -..!) 

Tika: Arjuna asks "kli bhli$li? (What is his bhll$a?)" In this context "bhll$ll" 

means a characteristic or "that by which something can be described (bhli$yate)". 

So Arjuna is asking, "What are the characteristics of a "sthita-prajiia", or a 

person whose intelligence is firm?" 

Someone queries: "What kind of person is this sthita-prajiia?" 

Arjuna adds, "One who is also "samadhi-stha", or fixed in samadhi." 

These two terms (sthita-prajiia and samadhi-stha) are two different ways of 

referring to a person who is liberated even in this world. 
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Then Arjuna asks, "How does such a person speak? In happiness or in 

sadness, in honour or in disrepute, in glory or in scorn, in fondness or in hatred, how 

does he speak? What kind of things does he say? What does he say out loud and 

what does he say to himself?" 

Then Arjuna asks, "How does he sit? That is to say ,.how is he when his 

senses are not involved in the external sensual objects? And how does he walk? 

That is to say, how is he when his senses are thus involved?"~ 

'fika: From this point onwards until the end of the chapter, Kr~IJa answers Arjuna's 

four questions in the order that they were asked. 

2.55 

~~N{Tl 
"' 

When one gives up all worldly desires in the mind, one becomes self· 

satisfied within the self and is called a "sthita-prajiia", or a person of firm 
intelligence. 

iltPT- ~€1TRTA CfiRlt~ai~ ~ RfiN;:qf3f1 SN~~~: I J4;{PlrilR~ 

~ YR?'llJI ~Jtlril ~ I ~ ~ ·~i"~~ ~~I 'rii~"3$ ;r 

:?1<¥1~"'1~00 'tj~fl1Sl1t11qR~~oz ~: I "rl?f ~: - Jll~R Q?'ll~rl lR'fu mtjT ~ ·~ "' 0Q 
JIH~{:q~;H~0~ ~: I n~ :q ~: - ~ ~ IJl~"Ol/;rl Cfif1lT if" s~ ~ ~: I ~ 
li?1T ~ ~ ~ --11~~11 

'fika: Kr~IJa says, "When one gives up all worldly desires ..... " (sarvii.n kii.mii.n). 

This means that there should be no desire whatsoever for anything at all. When it 
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is said that these worldly desires are "in the mind", this is to show that they are not 

an inherent part of the self, and thus they can be given up. If indeed these worldly 

desires were inherent to the self then they could not be given up, just as heat cannot 

be separated from fire. 

It is said "one becomes self-satisfied within the self'. That is to say, within 

the restrained mind one is satisfied by the self which is formed of pure bliss. Thus 

one can give up all worldly desires. 

A similar verse is to be found in the .fruti scriptures: "When the heart is freed 

from all the worldly desires residing there, then the mortal living being becomes 

immortal, and experiences the supreme."303 ~ 

'fika: In the next two verses Kr~i:ia answers the question, "How does such a person 

of fixed intelligence speak?"304 

2.56 

~:4!1i:1;::{J~tl""il: ~ NJIFf\W2: I ~ ~'~ .:.!) -..!) , e'" 

~: ~41tlR~i4ri 11~~11 

One whose mind is not disturbed by distress nor excited by happiness, 
who is not affected by attachment, fear, or anger - such a person is called a 
sthita-dhi-muni, or "a sage of firm intelligence". 

~- ~:~ 1ftl;tiq1~+:iHRll~l~1Jllfuli:ltUll~4J'3, ~:p:fai1~1'~~0~

N~~4Jli:l~tjlri~ISCill'~~o-..~N4JtqR;qrili:l:f@~t1""il: ~ ~:~ t1t11q~~ 

ifh"h&I~~ ~ 4J""IMrl"' ~: #! ~IPSCSZI ~ ~ ·~:~ 3@'11ri~019 ~: I ~ 
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rll6~1:AajNRfilll'Wl ~€llj~JIWH{ ~~I 'f{bl1ilj~JIH'l$·€li'&j~oc ~ ~ 

YR~rfl wsc ~€1li4ri ~ 11T€f: I \1ti '{i©ti:!Ll:!Y~ NJlri~t> ~ 
~~q1i€l~t1lfln:i?t?ik:l (~ ~ :q- ·aq101µi~0~ ·~~zo '{iaj~g1~1%?01R1'#: ~ 

JIQjqqfA~zz 11T€f: I rl"rl~'#·Lttj ~ttif{?OI q~ftfkl ~ ~ m S;m-sT: ~ ~ tfti" ._,, ._,, ._,, 

~ tLll}Jl~a:f: ~: ~: {qg~':j ·~~z'< ~ ~: I~ ·~Y~ 

qr-tf 1;11ff.iriµi '{qaj~ ~qii1Sjl~1*Hl3lls>l~z" l1ti" ;nN ~eir s~ w~~ll 

'fika: His mind is not disturbed when faced with all the three types of miseries: 
firstly, bodily sufferings (adhyatmika), such as hunger, thirst, fever, or headache; 

secondly, problems caused by other creatures (adhibautika), such as tigers and 
snakes; and thirdly, natural disturbances (adhidaivika) such as violent storms. 

In all such circumstances his mind is not at all agitated, and he thinks to 

himself, 'This suffering is [a result of my] previously performed activities, I just 

have to experience it.' Such are his inner thoughts, and if people ask him, then he 

will also explicitly say it to them. In this way he is not disturbed by any distress. 

And from the calm expression on his face the wise can tell that such a person 

is not disturbed. And the wise can also recognise when someone is cheating with 

artificial symptoms of calmness. Such a person is called "fallen" (bhra~ta). 
Similarly when it is said that the person of firm spiritual intelligence is not 

over-excited by happiness, it means that he thinks and says things like, "I have to 

experience this happiness because of my previously performed activities." And the 

wise can also recognise the signs of his calmness in happiness. 

In the second line (v'fta-raga ... ) Kr~Q.aclarifies and demonstrates the different 
characteristics of a sthita-dhz-muni: it is someone who has no attachment ( e.g., to 
pleasure), who has no fear (e.g., of things that might eat you, like a tiger), and who 

has no anger (e.g., towards a relative who might kill you). 

For example when Adi Bharata was placed before the goddess KfilI to be 

sacrificed by the king of Vr~ala, he was neither afraid of nor angry at the king. ~ 
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2.57 

~: ~tbl H~~f)*l"rlrl m1Zf ~ I 
........ '-.!) '!) ........ 

~ ~ ~ ~ ~ t;1~Mril 11~1911 

When confronted with various types of agreeable and disagreeable 
situations, if one remains free from all affection and expresses neither pleasure 
nor displeasure, then one's wisdom has become firmly established. 

~-~: ·~:~z~ ~tlltj~IThfo41M0ISl~~~f'~ ~~~q I rl"rl?ARl~ 
tj' ~ R ·3Z'i. . ""Z\9 ~ ~ ~ ~ '~UOIH 131'"11 ~q if~UI · . ~ 't;ll'"41~,p"lt1'"11~{' ~ t;lf'HI CfiSZl m12:f S(l+-tu1 "111'1"1--Glrt 

~ Q:?i~~ ~ ~: 4~tlg~~4'1 ~ ~ ~ ·~~zc I ~ ~ - ~ 4141F41 ~ ~ 

~ 'if"~z~ I~~ t;l~~rll ~ ~ ~ ·~~o ~ ~~: ll~\911 

'.fika: Here Kr~I}.a mentions being "anabhisneha", or "devoid of affection for 

anything". That means he has no false affection, i.e., affection based on a false 

material identity (upadhi). Because he is merciful, there is always a certain amount 

of affection, but that affection is not based on false material identity (nirupadhi). 

When he gets something good he does not show pleasure. For example when 

people serve him in the conventional ways, such as by offering him food and 

worship, he does not praise or flatter them by saying, "You are so pious, you are the 

servant of great souls, may you be always happy!" 

Nor when he gets something bad does he show displeasure. For example he 

does not show hatred to those who are unpleasant to him, who disrespect him or 

punch him. He does not curse them saying, "You sinful wretch! Fall down to hell!" 

The wisdom of such a person is firmly established, or situated firmly within 

samadhi (complete spiritual absorption). This is called su-sthita-prajfia "well 

established intelligence". iiji 
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'fika: Now Kf~I).a replies to Arjuna's question: "How does such a person sit?"321 

2.58 

~~~~S~~:I 
$Rt11onRt11~~~ i;rsrr QfA~rll ll~Cll 

When one can withdraw one's senses from the sensual objects just as a 
tortoise retracts its limbs, then one's wisdom has become firmly established. 

trq;r_ ~ I ~~: ~1~1Ra:r: $klllfUI ~l~R ~ I ~T'lfHHl~Rt11°1i 
i:ll~NISl~lj ~ ·~~xx R~ ~ ~rlQ$1~1~"'1~?"'f~: I '31?1"~~ ~: 

~ s'TIFf Y,~~l~R (:f'~ #'ll'"rl~tl '¢tii"'9lll~x" ~14llTA W~Cll 

'fika: The idea is this: one withdraws the senses (e.g., the ears) from the sensual 

objects (e.g., sound). One simply controls one's senses and forbids them to go 

towards the sensual objects. The senses are not allowed to move and are made to 

remain within. This is how a person of steady wisdom sits still. A good example 

of this is the tortoise: it retracts its limbs (eyes and mouth, etc.), and of its own 

volition contains them all within itself. ~ 

'fika: On hearing this Arjuna may object, "But it is possible even for a fool to stop 

his senses from contacting the sensual objects if he has to fast or if he is sick. [So is 

he also "a person whose wisdom has become firmly established ?"]" 

321 

322 

323 

324 

In reply Kr~I).a says, 

2.59 

~ ftjf.:tqJ;Of R~l~I~~ ~: I 

~~qJ «TI" s~ ~ ~ PttiJri 11~~11 ..... 

2.54 " ... kimiis'fta ... ". 

~:AMS. 

~ : printed. 

~: AMS,MMS. 



306 Ch. 2 v. 60 

A living being who is fasting rids himself of the sensory objects but not 

of the taste for those objects. However, one who has experienced something 
higher, even loses that taste. 

~- ~ ~ I ~~qJ «lf ~ 'S~Ml'Sf4i~~ q:if~?"ll I ~ 'N'Sff4'?i~x~. ~ 

RttJrl ~~: I ~ ~rlt;1$1+Q "Q ~ q~~l~l;i ~ ~ RttJrl ~ ~ 

B~: I '3'11~@&11?-fil~l~~~~x\9 "Q ~C!Cfl?"l~tt ~ "Q R!~;:q~k:i l:fftJ: 11~~11 

'fika: Someone who is fasting rids himself of the sensory objects but not of the rasa, 

the taste, or the desire and attachment for those objects ( "rasa-varjam "). That is to 

say the desire for sensory objects does not go away. 
But the stitha-prajJJa, the person of firm wisdom, even loses the desire for 

those sensory objects once he experiences something higher (param), i.e. the 
supreme soul (paramii.tma). Thus there is nothing lacking in this definiion of a 

sthita-prajiia. However, if one is unable to realise the self, then one is only a 

sii.dhaka, a spiritual aspirant, but not a siddha, a perfected soul. ~ 

'fika: K+~J).a now says that at the stage of sii.dhana (spiritual practice) one may not 
have the power to completely overcome the senses despite great efforts in that 
direction. 

2.60 

~ ~ $!.+!ti ~i'Sf+Q ~: I 

$Rt11ro1 ~ ~ ~ lf.1: 11~011 

0 Arjuna, son of Kunti, the maddening senses can forcefully carry off 
the mind of a sage despite all his efforts; 
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lika: The senses are here described as "pramath'fni", meaning "maddening", or 
"agitating". ~ 

2.61 

~~~-qm~~:I 

~ ~ tt¥!Rtt1f01 (=R2:f ~ t;ifrlf(iori1 11~z11 

But one should control these senses, and in the discipline of yoga one 
should sit fully absorbed in me. For when one controls the senses, then one's 
wisdom becomes firmly established. 

"€lcfir-~ ~ ~ ~ ~ ·~qRtt:sttt~~0 's?'lfulHi~~~z sTtr ~ eGC~l4 I 
' ' "" 

ttg:TF>~Q'i ~= ~us{lq:;1~ ~s:Ji;J} 4)fJ1;{) ?Ff= 1 NiSfl~•FtNl41~1"'11~;{)RJJf;¥JFSfA1= 11 

3NTrf JlH~tt!:J Q~/~::;j ~: ~ ~ I ~ ~ Wofrlt;i$1¥!Rtt1f01 ~ li€f;{JJrl 

~ 'JTF>: ll~Zll 

lika: The word "mat-para" ("fully intent on me") is referring to "my devotee". 

By this Kr~Qa is saying, "Without devotion for me there is no possibility of 
conquering the senses." This point will be made in many subsequent verses, and it 

is also confirmed by Uddhava: 

Mostly yogis who are trying to discipline the mind in yoga struggle 

to gain control over the mind and become dejected because they can 

not become fully absorbed. Therefore swan-like sages should take 

shelter of your blissful lotus feet. 332 

The last line of the current verse (vase hi ... ) explains the difference between 

a sadhaka (an aspiring spiritualist) and someone who is firmly established in 
wisdom: the latter has the senses fully under control. ~ 
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tfqir- ~frl"11$1¥1 J:i;{iq;mCfll~ ~ ·~1l?lRt1q:mqi1~ CflH 01'{ I ~'l'l'l J:i;{iq;mCflHI~ g 
ti~ h"i a_ ~fitj Fl! I e') I 

'.fika: KP~I.la says, "A person of firm intelligence (stitha-prajiia) controls his mind 

and that is why he can control his external senses. Now let me tell you what 

happens when someone has no control over their own mind ... " 

2.62 

~ NISflllf ~= 4:rn·4i\4Jtlt1rl 1 

4"HH ?iJt I ti rl qi[tf: "CFTlffir~reir s~ II~ ~II 

By meditating on the sensory objects one becomes attached to them. 
From such attachment worldly desire develops, and from those desires anger 
arises. 

'.fika: Here the word "sanga" means attachment (asakti). By meditating on the 

sensory objects attachment grows. And by that attachment an even stronger desire 

or lust for those objects arises. And when that strong desire is somehow frustrated 

then anger arises. ~ 

2.63 

~ ~ ~: 4"!ufle')la_ ~: I 

~ i~'"il~TI S~'11~11?;i 01~ll~ 11~~11 

Anger produces delusion, and from delusion comes loss of memory, 
which in tum destroys intelligence. And when intelligence is destroyed one is 
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completely lost. 

'fika: From anger comes delusion, the inability to distinguish what should be done 

and what should not. From that comes loss of memory. "Loss of memory" means 

one cannot remember the teachings of the scriptures. From that comes ruination of 

wisdom, which means the end of good behaviour. When that happens, one is 

completely lost, that is to say, one falls down into the deep well of the cycle of death 

and re-birth. ~ 

trcl;r- 1"ll.,H"IN61~rnt>u11~ ~ ~;q~~Rk~Nl'>ltt:i~t>JI sftr ;:r ~ ~ ~ ~ ~ 
TCr~~~lOfhHlOllt' I~~ 

'fika: Now Kr~IJ.a answers the question "How is the person of firm intelligence 

active ?"339 Kr~IJ.a says, "There is nothing wrong if the controlled senses contact their 

respective sensory objects, so long as the mind does not dwell upon those sensory 

objects ... 

2.64 

'~IJl~l'>!Nll~~M ~I 
~ ~ ...... 

~ l;i{ll~lOli~Pl'"&JP! 11~~11 

On the other hand, one who is self-controlled becomes serene even while 
his senses interact with the sensory objects. For his senses are fully controlled 
by the self, and are free from attraction and aversion. 

336 

337 

338 

339 

340 

~11~4R~{'Cll4~ : printed. 

~=:AMS. 

~ : printed. 

Verse 2.54 " ... vrajeta kim" 

xlll~llf~sm ~ : GVS. 



310 Ch. 2 v. 65 

~=~~~ .~~~ II ~fr;Qq~: 1 t;1{ll~4fllllii;?frfl~rllg~l{£11fllCfilRor1 N1S1lrn~o14fti ;:i-~~Ft 

~ ~ ~ ~ ~rit;1$1~ N1S1ll?-w1Wlcti1~1€iq 3"11{l'1f11'11~ ·~~~~ ~ mtr ~ -qa 
~ tffq: 11~~11 

'fika: According to the Amara dictionary, the word "vidheya" means "meek", 

"obedient", and "compliant". Here it means "obedient". So the phrase vidheyatma 

means "one whose self (i.e. mind) is obedient". 

One who is thus qualified becomes completely peaceful even in contact with 

the sensory objects. So there is nothing wrong with him coming in contact with 

these sensory objects. What to speak of there being nothing wrong, actually it is 

quite a good thing. 

Whether renouncing the objects of sense or accepting them, that is to say 

whether sitting quietly or moving about actively, both states are auspicious for the 

person of firm intelligence. ~ 

2.65 

~ ~:m ~1R~Wiq:;i1iiri 1 

t;l{l~tjrl~ ~ ~: q!fqk:llS(Srl II~ ~II 

Being thus peaceful, one becomes free from all distress. When the mind 

is peaceful, then one's mental attitude quickly becomes stable. 

tlcf;r- ~: q!fqk:i60ri ~ ~ ~ ·~~* NISlllJ)f>lu11l41€11~fti 

{l~MrlNISllrn~oj ~ '{f~fl:ik:I -qrq: 1 c;i{l~i!ri{l: ~ M"cit;l{lli{t ihhii2ik:I ~ ~ m "Q 

;:i- M=cit;1@~ ~~\'ti" t;14Nri1{ 1 c.gri€!~1;:i~11~?1~1fti €lll{l~ic;i{l~M=ci~ 

·~'11~i{tqffl:"Ol1~~ ~ M=cic;i@~g~: 11~~11 

'fika: Here it is said that "one's mental attitude becomes stable". This means that 

one's intellect becomes completely and utterly fixed upon one's object oflove. This 

indicates that one is happier with appropriate sensual engagement than with no such 
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engagement at all. 

One should note that the peace of mind mentioned in this verse is only 

possible through the devotional activities of bhakti. Without such devotional 

activities peace of mind is not possible. This is clear from the example of Vyasa in 

the first skandha [of the Bhagavata Purfu).a]. After Vyas a had finished compiling the 

Vedanta scriptures, he was still not peaceful, but his mind became peaceful only 

through the devotional activities which Sn Narada recommended to him. ~ 

'fika: Now Kr~I.J.a reinforces through negative reasoning what he has just said: 

2.66 

~ S,i?~~m¥1 ;r i:l l~m¥1 -qrq;rr 1 

;r ~: ~llhH~11;:i¥1 F: ~ ll'G; ~II 

Such a mental attitude is not possible without being engaged in this yoga. 
And without this yoga there is also no possibility of inner contemplation, 
without which there is no question of peacefulness. And without peacefulness 
how can there possibly be happiness? 

tlcm- ;i1M!f;:i 1 ·31qm¥1 J:ttiefil1ri'l'"l{l:~w 1 ~= 3"11F4l~:psi~uT! ~ ~ 1 J:tqm¥1 

rll~~l'115'11~%;:i~ 'lWRT ·~~~c I JTm: ~el:IH¥1 ·~11Riffl1sp:flq~14'1~~ 

~I 31~11;;:::i~ ~~41F4H~ ;r ll~'G;ll 
~ 

'fika: A person not engaged in yoga, (i.e., one who has not controlled his mind) 

does not attain buddhi, this [proper] mental attitude. That mental attitude consists 

of a sound intelligence focused on the self. The non-yogi, thus devoid of such a 

sound intelligence, also does not achieve bhavana. "Bhavana" means inner 

contemplation or meditation on the supreme Lord. Without thus meditating one 

cannot attain santi, or peacefulness. Peacefulness means abandonment of sensual 

pleasures. And without this peacefulness there can be no happiness, no bliss from 
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within the soul.~ 

2.67 

$R4101i~~~~1 

~ ~ ~ €f IY)"il€fftl€f ll•lfRl 11~1911 

When the mind yields to the roaming senses, it carries off a person's 
good judgment with it, just as the wind carries away a boat on water. 

tlcf>r- 31Y,m¥1 Y:~"il~?JYYIG4~ I $R4101j ~~NISl~9, ~ 1iU) ~ 
~Cflftlk441N~ ~ ·~€fR411€fkl~'-lo ~ ·~~'-lz lf.l: ~ ~ ~ ~ ~~ 

4'l44Hi ·;wt~'-1~ Y~tRI '€fTq= 11~1911 

'fika: In this verse Kr~I}.a validates his previous statement, "Such a mental attitude 

is not possible without being engaged in this yoga". 353 The senses roam after their 

respective sensual objects. The mind is one of those senses and if it yields (i.e., if 

a person lets the mind pursue all these senses) then that mind will carry off with it 

all a person's good judgement and wisdom, just as an unfavourable wind drags away 

a boat sailing on the water. 

2.68 

~ ~ 4~W41€1 RJJgirilR ~: I 

$R41unR~1~'&!¥1 qm i;i~R;ri1 ll~Cll 

Therefore, 0 mighty-armed one, if a person stops his senses from 
contacting their respective sensual objects, then his wisdom becomes firmly 
established. 
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l:fftf: 11~C11 

'fika: This is a person who restrains the mind. When Kp~i;ia addresses Arjuna as 

"mahii-baho", or "mighty-armed one", he is saying that Arjuna should subdue his 

senses in the same way that he subdues his enemies. O 

'fika: On the other hand, a person of firm intelligence (a sthita-prajna) 

automatically controls all the senses. 

2.69 

~mn-~~~~I 
"' 

~~--mmn-~:F: 11~~11 

The night-time of all beings is a time of wakefulness for the ascetic. And 

the time of wakefulness for everyone else is night-time for that watchful sage. 

~- iffi:r 1 ~~qr ~ ~1~•c11;iqo11 N1S1tp;iqo11 :q- 1 ~ ~ ~fr'l'1i€1011 ~= m 
.....-4..~ ~ R . ~~ Ta:~ . ,3~"" ~ ~q+-tnl"il 1"'1;;i11 l~lllll 1<:.f1 1<:.f1 'flll ~ ·~q.,;1 · . ~ 'lf~ ~ JIH 

"' 
·rr~q1;:qi;iqo1$f1~~19 l;ffll:l~loi ~ ~ ~ JIH~ I ~ ~ ~ ~ ~ 

;:r Q: ·~rq~~~c 1 Jlrl ·~1;:qseF1<SCS~H~~~'( m~ 1 ~ N1S1t1i;iq011t1i ~ -

~ ~ NIS!ll~~~flqiif1~1Ta:c.fi ~ ·;:r Q ~ ~qh:i~~o I m :fl": 
W:i ~ ,.,_, ,...,, . ~ ~~~~ ,...,, . ,...,, . 

~N$1'fl! 1'1;;ill I ·~r ·' rm;rso ICf?l-11'-I '11"1+-tqnl("<-l<.i: I rc:p.:rf ~: ~1~11~qi1u11 
-.D -.D 

~:~l;f~l"'I NISlllH ·rM1~14'!;li"'11€1RlCfillri:~"-.~ ~ NISlllHfq 'lf~ 
'-!':> ~ ""' ""' '"' 

RH4~1~~H¥kll~ 11~~11 

'fika: Intelligence (buddhi) is of two types: atmaprava7Ja, intelligence directed 

towards the soul and vi$aya-pravm;a, intelligence directed towards the sensual 
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objects. 

Intelligence directed towards the soul is like night-time for all living beings. 

People who are asleep are oblivious to what happens at night-time. In the same way 

all the living entities are oblivious to that which is obtained when intelligence is 

directed towards the soul. But the ascetic, the sthita-prajna, is wide-awake to that 

reality, he is not asleep. Therefore he directly experiences the bliss which comes 

from directing the intelligence towards the soul. 

And when intelligence is directed towards the sensual objects, the living 

beings are all awake, fully aware; they directly experience the sensual pleasure, the 

lamentation, and delusion which come from directing the intelligence towards the 

sensual objects. They are not asleep. But that is the night-time for the sage: he does 

experience any of that. 

Such a sage is called pasyatab, or "watchful". That means that he observes 

with neutrality the sensual objects and how they give pain and pleasure to the 

worldly people. And thus as far as sensual objects for his own enjoyment are 

concerned, he also accepts them, but in a pure way and only as far as it is 

appropriately necessary. ~ 

'fika: Now Kr~lJ.a defines that purity as "vi$aya-graha"J)e k$obha-rahityam ",or "not 

getting agitated when in contact with sensual objects": 

2.70 

3111{tl41014tjMQ~IS3 ~~~q1q: gftj~1h:i ~I 

rigriil41 ti t;ifQ~1h:t ~ ~ ~11h:tq1t)i~ ;:i- Cfil4Cfi14't 11\9011 

Rivers of water pour into the ocean, and yet its level remains unchanged 
despite its being constantly filled. If objects of desire come to a person, and yet 
he remains unmoved like the ocean, then such a person attains internal peace -
not the person who always desires to satisfy his desires. 
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~ Jll4tf1"11°i rili:Ofrfl~~cq@: ·q~~rltl~ICfllll°""I I Jftj&ft;IRt:Ctl"'IRSl'il;:ltlllfo ~ CfillIT 
c--... e-., ~ -..... 

~ti t;1f€l~1f.+t ~n~~Hllllh:t I ~ Jttff ~ ~ '€fT ~ ;i- CfllOITClf€l~lt>ttll4tl~ 

~ tf: CflllOIHi lfm ~ ~ ~ \Tt:T ~I ~ ~: ~ SfR1{ 11\9011 

'fika: In the rainy season river water from flows from everywhere into the ocean. 

Then what happens to the ocean? The verse says it is "apuryamar:iam", "it is only 

ever so slightly filled". Here the prefix "a-" conveys the meaning of "only slightly". 

This means that all that water is unable to fill the ocean. The ocean remains "acala

prati$fham ", i.e., it does not overflow beyond its ordinary level. 

The word kama ("desires") refers here to the various sensual objects. If a 

person is unmoved when those objects come to him to be enjoyed, just as the ocean 

is unmoved when the rivers come into it, then that person is a sthita-prajfia, a person 

of firm intelligence. In the same way that it makes no difference to the ocean 

whether water pours into it or not, so too it makes no difference at all to this person 

whether he enjoys sensual objects or whether he does not. 

This is a sthita-prajfia, and it is said here that such a person attains santi, or 

peace. This means that he attains knowledge. l"ijl 

'fika: But now KpfQa explains that certain people do not depend on those objects 

of desire and will not even taste those pleasures: 

2.71 

~~tf: *lqf'"91'li~ ·~:~°"19 1 

Hth:n FHgCflR ~ ~llh:ttl~Mii8R 11\9 z II 

The person who gives up all those objects of desire, who is active yet 

disinterested, who is free from possessiveness and false self-conceptions, such 

a person attains internal peace. 
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'fika: The words "nirahamkara" and "nirmama" describe someone who does not 

identify with or feel possessive about the body or anything related to the body.~ 

'fika: Kr~Q.a sums up: 

2.72 

~ ~ ~: qp.f ~ ma:r Nlffil~ I 

~i"€ll<µ:lfl"l;:tCfl1i1 sftr ;.;ii{lf.:tqr0 1~i.C19~ 11\9~11 

This is the spiritual position. If one reaches this position, one is never 
again subject to illusion. Even if one comes to this stage only in the final 
moments of one's life, one can attain spiritual emancipation. 

'fika: This is the spiritual position, or the position which leads one to spirit. Even 

if one reaches this platform just at the time of death, one still attains brahma

nirval')a, spiritual emancipation, what to speak of the person who starts from 

childhood. ~ 

·sfrf ~~c'l'fJ/cgf/ri/44RtS/~ fJf'JNWlli lffJ/~11~ ~~~~0011J•NiC11~ 4i'lc44fJ{/ ;rri:r ~ . ~ ~ ~ ~Ml~I 

$~:II 

Thus ends "Sankhya-yoga", the second chapter of the conversation between Srz 

Kr$1Ja and Arjuna known as the Bhagavad-gzta Upani$ad, the scripture of yoga, 

which deals with spiritual knowledge. 
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~-

'JI ri ~ tj 14 4 t1:(Ttf: ~\9o ~PTI ri I~")! 4ill rl 11 
"' "' 

·~ ~ ~~04j li~rl~ll{ I 
~PTiril~ ~ s!f m: m: m ~\9z11 "' ~ 

'fika: 

Openly KrRta has spoken of jfiana and karma, and indirectly of bhakti, 

Therefore this chapter is also known as Sn Gita Sutra, "The Gfta in a Nutshell". 

Thus I have completed with the approval of saintly sages 

the second chapter of this Slirlirtha-var#IJ-f commentary on the Bhagavad-gftli, 

meant simply to bring joy to the hearts of devotees. 

~ 

370 ~::UMS. 
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'fika: 

CHAPTER THREE 

Karma-yoga 

RISC{ll44Nrl Cfitf ~ '?fz t;l45;(:filrl I 

4ll4SliF'll;;PTI611~i ~ SN t;l(~~4rl II 

In this third chapter Kr$1Ja speaks of selfless action [ni~kama-karma] offered to 

the Lord. 

He also explains the spiritual discernment necessary for those desiring to 

conquer lust and anger. 

Arjuna understood from the previous chapter the ascendancy of transcendental, 

spiritual bhakti-yoga over bothjnana and ni$kiima-karma yogas. Therefore Arjuna 

reprimands Kr~IJ.a in a friendly way for urging him to continue to perfomi his 

religious duty of warfare. Thus Arjuna reveals his own preference: 

'Q; : printed. 
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3.1 
·m'($~ 

Alli~ tj~ifo1;?i "tl(1l ~~J'"il~'"i I 

~ Cfi4fUT tTR lit Rtfkrlll~ ~ 11z11 

Arjuna said: 0 Janardana, if you consider the path of mental attitude 
(buddhi) to be superior to the path of religious action (karma), then why, 
Kesava, are you urging me to take part in this gruesome action? 

~- 'Alli@ ~ I ~~tlf~H=lllllfrtlC{ll 1°11Jlrll li@;R?'I~:~ I tTR ~ Cfi4fUT ·fct 
Rtft:iillR:l11 '>'l~htll~ 1 %" '1Hl~'"i '1RH ~:il'"iH ~l~lll cllsll~?'I~: 1 ~ ~ ~ 

"' "' 
C{HILtl;tF4T~~ ~%°~ ~ "WJ ~ ~: ~ ~ q;mqi{1fGI llZll 

'fika: Here "jyliyas'f" is used here in the sense of "better". Arjuna is saying, "If you 

think that buddhi (determined transcendental bhakti) is better, then why do you urge 

me to engage in this terrible activity of war? You are called "Janardana". Does that 

mean, "the one who torments ( ardana) his own people (jana) by his orders"? 

"And yet no-one can violate this order of yours, since you are called 

"Ke8ava" or "the one who controls both Brahma and Siva". The word "Kesava" 

consists of three syllables: "ka", which signifies Brahma, "zsa '', which signifies 

Siva, and "va", which is the root of the verb meaning "to control"." ~ 

~- ~ ~ $ I ~ 1011Jlril ~: ~qyq~q ~ m 
l11gf+;Jqiq~qi1h!ic•t>t1~li:tmc0Cfwt~ q~ISf1t1t1~1u:rr ~ ~ 1 3lrr ~ R~~Jlutil 11tf 

"' "' "' 
10llrflrllll tl?MI ~ R~~1utft ·~ ~?'l~Ttqfo'i ~ ~: I ~ ~ ~ Cfl0tGttk:I (=(GT 

rliE~illlEf+;JtfiCt>1Rl4l'f¢cgqf ~~fr.{ (1~;fi I @ll;irl;+j qiifo£iq1~4ll~~ ~ 

tltftmi:i2!f4 ~ ~ ~ ~ ~ ~ ~ ~ I WlMPi ~~~~~lit f&N~?Oll~ I 
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'fika: Kr~:r;i.a might retort: "Listen, Arjuna, my friend. It is true that transcendental 

bhakti is superior to everything. That bhakti, however, can only be obtained through 

the causeless mercy of my exalted pure devotees; it cannot be obtained through 

human efforts. Therefore I have given you this blessing, "Become transcendental 

by practicing my transcendental bhakti". 7 When that blessing comes to fruition, then 

you will automatically attain that bhakti by the causeless mercy of my pure devotees. 

But for now I have said to you, "It is fit and proper for you to perform your 
"b d d . " 8 prescn e utles .... 

To that Arjuna says, "If that is what you think, fine. But then why don't you 

make up your mind about the path of kanna, and then clearly say so. Why are you 

are plunging me into an ocean of uncertainty ... 

3.2 
,~'\ €116flH ~ ifl~ti{ftq ii" I 

~ ~ Rr~ it.:f ~ S~41~tll1! llxll 

· It is almost as if you are trying to confuse my intelligence with your 

mixed-up statements. Please therefore make up your mind and tell me the one 
thing which will lead to my ultimate benefit. 

trcPT-~~ 1 RIS'tlSlri= m ~klcti_ritil W>TUt "IHINm~ ~ ~ €11~"1 ii"~ 
ifl~tiR:l I n~ ~ q:;lfoi"F-41f&lq:;1~zj ... I '$?9,Cfr~•HfeiZO ·~~~Th) '4f:/Jlf: ~ ~tA~~A 

rl~/({ ~ ~:;q~ "llPT: ~ ct/~/Ml( 11 ~ R:i@'IRW4): ~ ~ ~ "l1Pr 
~ /zz .~~ lflll:?l€G€11ili 51H4fei ~ I ~"Fr L{)f:Cbff1Hl( $Fl!~"! srR tj;q(Vlqfq ~ 

I ~1-;i !$Cl:?l~"l ?•@Cftl'lf'll ~ ~ ~~ ~ cg41Rl'&"'1€1 q;:i:fl~~ii'91 I 

~ tJlf ~~ ~ ~~cg~€! 'rftl Cf'<Ol"l4filri~~z~ ~: I w:f !JiT sfl:r;rr:r: I 
....... '-!'.) -..!) c:-... 

~l:il@rl ~: {!Cfil:?llrl @hqcfi °Cfitf ~I rl;µilqfq srR ~ rlv.r ~lhqCfi~q I 
....... "" ....... "' 
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,~z~ ~I ~ m ~ "tlf!r ;r ~ ~ ~ @ITqcfi 51HLt~cb 
-.!) -.!) ~ 

t:tli::t4R~I I m:r ~ 5:='<Slt:t~lrl ;&@~q..q;:'ll;q~ i:t€t~~f;:i 11~11 
~ ~ ' ~ 

'fika: The word "vyii.misre1J,aiva" means particularly (vi-) and totally (-ii.-) mixed 

up (mifra). "You are confusing my intelligence with your statements which contain 

many different types of meanings all mixed up together. 

"First you say to me, 'It is fit and proper for you to perform your prescribed 

duties (karma) .. .' .15 But then despite that, you use the word "yoga" to speak of 

knowledge (jflii.na). For example, you say, 'Be balanced in success and failure. 

Yoga is this equanimity.' 16 Also you say, 'Engaged thus in buddhi-yoga in this 

world, one is aloof from both pious and impious activities. Therefore strive for this 

yoga, for it is the real skill in acting.' 17 

"And then you speak of the path of pure knowledge saying things like, 'And 

when your intellect comes out of the abyss of delusion .... " 18 

But from the word "iva" ("as if') the implication is: "In actual fact Kr~lJ.a, 

you are very merciful and your statements are not all mixed up, nor are you really 

trying to confuse me, nor do I really have any trouble in understanding your 

intentions. But it would be better if you could just clarify your statements." 

This is the deeper significance: "Kr~lJ.a, you say that activities (the path of 

karma), when performed under the influence of Passion (raj as), are inferior to those 

performed in Goodness ( sattva). Better than that, however, is the path of jflii.na, but 

that too is only in the sphere of Goodness. The path of bhakti, being transcendental, 

is still superior. Now if you hold that such bhakti is not possible for me, then why 

don't you just teach me one thing: the path of knowledge (jflii.na), which is in 

Goodness. At least by that I might be freed from imprisonment in this miserable 

world."~ 

trcPT- WhH4 I ~ W:fT ~ ~~ Cfi4tTIJl511"'i(fJlll€frhl ~lrll4 ~ 
~ -.!) ~ 

~ ~ ~ ~ ~ I W:fT Q Cfi4RIS(5151HRIS(51tjil"'i ~ ~ rli"l'<Slt! 
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'fika: Here is the answer to the question. Kr~JJ.a says, "If I had spoken of karma

yoga andjnana-yoga as two mutually independent processes for attaining spiritual 

liberation, then you would have been right to ask me to make up my mind and tell 

you just one thing. However when I spoke to you of the dichotomy between those 

who follow karma and those who follow jnana, that was only a division between 

those at the preliminary and final stages of the same practice, not a division of two 

different types of person who can attain liberation ... 

3.3 
m i:i Jtt:U :! cfftj 

~sRIR:~cn~~~4~Hti 1 

SIH~~"'I *l!~·i:!Hi q;qtj'1l'H lllPHl4 11~11 
"-

The Lord said: 0 sinless Arjuna, I have already explained to you that 

there are two positions in this world: the position of the intellectuals with their 

jiiana-yoga, and the position of the yogis with their karma-yoga. 

~-~ sR ~ I ~ell ·@~Cfil~l'<o ~ ~ W:iJ?i4~ki'4~: I ~ -ciJmr 
~ CfiT~ Al4€11~ I +ti@Hi ~ ~ rl~if'll1'! ·~ ~'{Z I ~ ~:Cfi~Ufr<)"'I 

0.. "" -..... '.!:> 

~cOl~GHI 51H<:flrH ~ ~ ~ ~ I 3i5l ~ ~ 511f.:lrtj~tj @lfqrll 
"' 

~~: I MTR ~cqf/01 ~ ~ mefkr 1J?R: ~i'41k"'ll I M~ ~:~ 

·~~'{'{ ~fJHi ri~1{1~011~qq1~cirii Cf)q~~"'I q~f4riRISCfll1"l<:fi4011 ~ "' ~ ~ 

~~I ~ ~ q;ftj;:<l~q @lfqrli'4~ I ·~ft/~ ~dt+:44) S~ ~Fill/~~ 

~ ~?41~"'11 I ~ Cfiftfur: 5flR;r: ~ "'111"l1"lbtJ'iCI ~c1fl{ I Cl~{ijriq CfiTtfur \'t:f Cfitffl1: 
~~Rh"tl $llR-=i'I ~I 5flR;r \'t:f ~ ~ ~ 1"l?;l6f<N'l~~l~I~ ~ 'l:JTCf: 11~11 

'fika: Here the word dvi-vidha (literally "two-fold") is used in the sense of "two 

types". And the word "ni-~tha" means a "completely marked position" or a "well

defined limit". So there are two sorts of positions (ni~tha) in this world. These two 
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positions were already explained ("pura prokta ") in the previous chapter, and now 

he speaks of them again: 

"The first position is for the siinkhyas, i.e. those who possess sankhya, or 

knowledge (this is a somewhat archaic usage24). Because they have a purified mind, 

they have risen to the platform of knowledge. Thus their position is defined through 

jnana-yoga. That is to say the boundaries of their behaviour are established by the 

path of jnana-yoga. This means that such people are identified in this world by the 

very fact that they are knowledgeable, as in the passage that begins: "But one should 

control these senses, and in the discipline of yoga one should sit fully absorbed in 
Me ... "2s 

"The other position is for those whose mind is not pure and who therefore 

cannot come up to the platform of knowledge. But, they are following the process 

for rising to the platform of knowledge. Such yogis are positioned in karma-yoga. 

That is to say that the boundaries of their behaviour are established by the path of 

karma-yoga. By "karma yoga" we mean "ni$kama-karma-yoga", or desireless 

religious activities, the result of which is offered to Me. Such people are identified 

in this world by the very fact that they perform such activities. It is just such a karmi 

who is described in the statement, "For a member of the warrior order nothing is 

more auspicious than fighting to defend religious principles ... "26 

"Thus in name only is there a dichotomy between the "karmi" and the 

''jnani". Actually by practicing karma-yoga the karmi becomes pure of mind and 

thus he becomes ajniini. And then the jnani, by following the path of bhakti attains 

liberation from this world." 

"This is the complete meaning of My statement." ~ 

'fika: And now Kr~1.1a explains that when the mind is not purified, knowledge does 

not come about: 

24 

25 

26 

The rule referred to here is "iir$a adyac". Normally the -ya suffix will be 

accompanied by vrddhi of the first syllable only with patronymics and 

neuter abstracts. Here, however, vrddhi of the first syllable is found yet 

the sense is simply that of an adjective "relating to" or "possessed of'. 

Such usage was not common, but was condoned by the very fact that it 

was used by the R~is. 

Verse 2.61: "tani sarvii"JJi sarhyamya ... " 

Verse 2.31: "dharmyad dhi yudhiic chreyo .... 
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;r CfllOfUll4'"fl~Uil~6Cfia:f ~ S~ I 

;r :q- aj;q•~•Hl~€1 g ~:ll'ciJ~ 11~11 
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The state of naiSkarmya, or non-action, is not attained by not performing 
one's prescribed activities. Nor can one attain perfection simply by 
renunciation. 

mr- ~ I '~ll~?flll~19 'Cfll0f0114'"fl~Uil~'"ljl:OHl~6Cfia:f"-c $fFi" ;r ~ ;r "'"-'ll~ijfi:h''I: 

aj;q~'"f IA._ ~IW!l!CfllOf?'ll:lllA._ 11~11 

'fika: The phrase "karmw:zam anarambhad" literally means "by not starting 

activities". Here it nieans "by not performing those activities prescribed in the 

scriptures". It is not by failing to perform such scriptural activities that one can 

attain the state of nai$karmya, i.e., the state of non-action or the state of knowledge. 

Nor can someone of impure mind attain perfection simply by giving up activities 

prescribed in the scriptures. ~ 

'fika: Now Kr~I}.a says that if a person of impure mind takes up the life of 

renunciation (sannyasa) and gives up the ritual activities prescribed in the scriptures, 

then such a person will nevertheless become absorbed in some practical day-to-day 

activities: 

3.5 
;r ~ CITT~ :1flQ ~l:Ort!CfllOfcgA._ I 

~ ~= ~ m t;lcg~Jt1ITi= 11t.i11 

Nor can anyone really remain inactive even for a second. All living 
entities are influenced by their own innate material qualities (guJJas) and are 
thus helplessly made to perform some action. 

27 

28 

~:AMS. 

q:;qo11q;:11><:uu~'j"'61"11~1Sf.fli:4 : AMS. 
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tfcm-~ I ~ aj;=l:ll{I \Ttl ~ ·~RctiMll4iCflctilf~·F:Rf~ ~~0 I ~ ~ I 

~: JN:t:lrl'>f: 11~11 

'fika: Someone may object to this line of argument by saying that a life of 

renunciation (sannyasa) is inherently opposed to a person being engaged in both 

scriptural and mundane activities. So Kr~Q.a counters that argument in the second 

half of this verse by saying that everyone is helplessly forced to act, no one is 

independent. ~ 

'fika: "But surely, Kr~:Qa, we do see some sannyasis like that, who sit there, eyes 

closed, without performing any sensory activities?" 

Kr~Q.a replies: 

3.6 
cti4Rt11f01 ~ 'rf ~ ~ ~ 

"'-

~ Niia1i=J41 ll:r~: {!" ~ 11~11 
.... "' 

It is a foolish person indeed who controls his body32 but continues to 
contemplate sensory objects in his mind; such a person is called a fraud. 

tfcm- CfitfRlllTOI €llCflq1ot11€1R ~<:fr~ '~Haj;i""t~~ NlSfllH µi~s>114' ~ 
..._ I 'c'~ "'-

ll:rUiltjl{i ~: 11~11 

'fika: "If someone restrains his bodily organs of action (such as the voice and the 

hands), but simply sits there pretending to meditate and really just thinks of the 

sensual objects in his mind, then such a person is just a hypocrite and a fraud." ~ 

29 

30 

31 

32 

33 

~R<.tiJIW>4•irf : AMS. 

~ : AMS, MMS, VMS. 

~: AMS,MMS. 

"karrnendriya" - literally "organs of action" (hands, feet, larynx, genitals, 

and anus). 

UU4"i~"i : AMS. 
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'fika: And now Kr~Q.a says, "However, the best position is that of a householder 

(grhastha), who in contrast to the sannyasi, performs all the activities prescribed in 
the scriptures ... 

3.7 
t1~Rt11ro1 ~ f.:tt1a:i1~~ s:fr 1 

<:fii:fR~= 4i4trP1t:1~•hfr ~ N~1&1FI 11\911 

Much better is the person who controls the senses with the mind and, in 

a spirit of detachment, engages those bodily organs of action in karma-yoga, the 
path of action. 

tJqij"- ll~TA I Cflcftj'pj ~11~-)!N~rll{ I ~ StfJMICfii&TI I N~l&IA 

~ $1HRtSC3/qfq 'St.>IS/l@t$1ce 1'"1 ~ ·~~lt:ll'j::lil+•w:f~~Oll:~t. 11\911 

'fika: Here the phrase karma-yoga refers to scriptural activities. But while 

performing those activities one should be asakta, i.e., one should not aspire for the 

fruits of the activity. Such a person is better. According to Sri Ramanujacarya this 

means that such a person is superior even to the person situated on the path of 

knowledge (jiiana) because at least in the path of action (karma) there is no chance 

of him becoming negligent and wantonly careless. ~ 

3.8 
Azj % "Cflif ~ "Cflif ~ fJCficfOI: I 

~l{i~l!l?llfq :q- ~ ;r t;l~diqCficfOI: llCll 

Perform your prescribed activities (karma), because such activities are 
better than inaction. If you were totally inactive, you would not even be able 

to sustain your body. 

34 

35 

36 

~:AMS. 

96611@$1"6 : UMS. 

~FW"ll~f111*'1P:ili:i'(011: : AMS, VMS. lSTl"tittl1"111*'114 <f>~: : MMS 

(corrected). 
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~- ri?ll~ ~ R?:f w.4Jql{Hlffl I Jftl)tfUI: Cl)tfaj9'ljl@~Cf51~11'1"3"Qltl: ~I 
" 

aj9'<0l{rl{Fofef5tfOl{rltl. ~1{i~Rtlt?i sfr.r ~ ffi'dfrt_ 11c11 

llka: In this context the word niyatam means nityam, thus Kr~I).a is talking of nitya

karma, or regular ritual activities. 37 "Therefore you should perform those regular 
ritual activities (nitya-karmas such as twilight prayers), for they are better than 

inaction, better than giving up activities altogether. If you gave up all activities you 

wouldn't even be able to maintain your body"~ 

~- ~ ~~ ~ ::st:ogRfa ~: ~~ ~: ~1RPI ~I~ 
'R&{)ltj~ Cfitf ·~~~ ~Cf)~?•H~ I 

llka: At this point someone might object: "The scriptures say, 'Living beings are 

bound by the reactions to their actions ' 40 So [if I follow your instructions and follow 

this path of action] will I not be bound by the reactions to my actions (karma)?" 

Kr~I).a says to Arjuna, "If that is what you are thinking, you're wrong. You 

are not bound by any action which is offered to the supreme Lord ... 

3.9 

~~i~4an ~ ~ st.f ~~= 1 

fW.t Cfitf $i;:it1 Y,m~:r#·= ~lilif~ 11~11 

This world is shackled by the chains of activity - but not by sacrificial 
activity. Therefore you should, free from attachment, act for that purpose 
alone. 

~-~~ I rqwt:1ftiJ1 'R%11fl'G~ ~ ~ ~ ~ I ~~ <:frl Cfitf ~ s;$itl1ti 
" 

~:~:~~~I 'ri~l~'a ~ fW.i"rmiCltfR:ii%1~'Cfitf ~JiliH I ~ 

37 

38 

39 

40 

41 

42 

See note to verse 2.49 

~ : printed. 

~ : AMS. <";J) : VMS. 

Mbh: 12.241.7: "karmar;a badhyatejantub" 

~:printed. 

~ : AMS, MMS, VMS. 
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ftjmqrqrfl SN tltf: Clil1'1"'ill'lR~ll ci:;:r$ ~ ·~~~ I th"h~•l'lf: ~: I ~ ~\t ....... ~ ~,,- .. ~,·~~ .. ~·~~· 

~q~q@tj ~ ·~ -~ ~ t1€l~'"ll:ifl: qll11 ~ I ~ ~ ~lf'"i~$i ..... ..... 

'llti•=lH't-\ ~ {11'11il~rl II 31R:4it4l qJ1'1H: ~ S~: ~ I~ N~l?1'11tJt~ I sfrr 
"" ....... "-.!) '!> ' 

11~11 

'fika: The word "yajiia" (sacrifice) signifies "religious practices (dhanna) offered 

to Vi~l)u." Except for such activity done for sacrificial purpose, all other activity 

binds one to this world. 46 

"Therefore you should act for that purpose (tadartharh), i.e., you should act 

in order to perform such prescribed religious activities." 

"But K:r~l)a, if such religious activities are done to fulfill one's own desires, 

won't they be binding ,even if they are offered to Vi~l)u?" 

"Quite right. That is why I say that you should also be "mukta-saftga ", or 

"free from all attachment", i.e., "free from the desire for the fruits of your action". 

The Lord said the same thing to Uddhava in the Bhagavata: "O dear 

Uddhava, being properly situated in one's prescribed religious duties and performing 

sacrificial works without desire for the rewards, one will neither go to heaven nor 

to hell, provided, of course, that he does not perform any other forbidden activities. 

Even in this life the pure and sinless person who is properly situated in his 

prescribed religious duty can attain pure knowledge."47 ~ 

tlct;r- 'ri~€11'1~@Rhn~~ RG:fll4 ~ ~ ~ rr aj~l{lftklhh11 I ~ ~ ~ RG:fllifi 
.:.!) -...!) "''!) ~"""'' 

SN~~ ~14jl!IF!_ rrm {!Cfll1'11'1ftl qlf ftjmqfflri ~ ~ Q 't:i4?•Hll~?Oll~~ ~ 

~:I 

'fika: "Therefore I have said that someone whose mind is not yet purified should 

not opt for sannyasa (renunciation) but should perform ni$kli.ma-kanna, desireless 

43 

44 

45 

46 

47 

48 

49 

~<::fri.li:l?'llf; : printed. 

~:printed. 

~ : JMS, UMS, MMS, AMS, VMS. 

Literally: "This whole world is 'work-bound' ("karma-bandhana"). 

That is to say the world is bound by all activities other than those 

performed for sacrificial purposes." 

BP 11.20.10-11. 

(1~<011p:Jl : printed. 

Cfl¢:41•1fi:t?'llf; : printed. 
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religious activities. Now if becoming desireless is not possible, then you should not 

just give up your religious duties altogether. You should still perform your religious 

duties and offer them to Vi~IJ.U, even if you perform such activities with some 

personal desire." This is what Kr~IJ.a is saying in the next seven verses: 

3.10 

~gl!Stl: l;NIT: ~ q{l€11i:I t;fJ114~: I 

3f.R" t;1~P:11s:4 ~ t:fT ST~•PSCCfi IG ~ 11Z011 

Long ago the Lord of creation created beings along with sacrificial 

activities, and said, ''By performing these sacrifices you will flourish. May they 

fulfil all your desires." 

ilcPr-~ ~: ~gl!Stl: cj)q~~"'l'P"l ~ .~o ·~~~ ~: I 1FJ 
ltj1SOtjfqi"ti!i:fCfi1Ron: l;NIT: ;ms;rm iJ!Afl€11il 3f.R" qifur t;1~fq1Sl!u.f ·~~~ 0~ 'C! ~..,, e-., "' 

'tJ~;"d{i"d~G~tJe~~ ~~: I ~ ~CfilG~GMB~ I \1"lSf ~ q ~ISCCfilG~ 

· 31q11scirrm1~(' sffi:q ?'I~= 11 z o 11 

'fika: The word "saha-yajiia" means "along with sacrifices". 55 Here this means that 

long ago the Lord of creation, Brahma, created beings to perform religious duties 

and offer them to Vi~IJ.U. Then he said, "By these religious duties you should 

increase and attain more and more prosperity." 

Considering the fact that the people of this world are full of desires he said, 

"May this process of sacrifice give you all the things you wish to enjoy."~ 

'fika: Then he explains how sacrifice fulfils all desires: 

50 

51 

52 

53 

54 

55 

~ : AMS, MMS, VMS. 

~: BGP. 

l2) : printed, AMS, MMS, VMS. 

wa~i1-0i1'1:4Ri~ : printed. 

~~:UMS. 

Visvanatha Cakravarti quotes the grammatical rule, "vopasarjanasya" (P. 

6.3.82) to explain why "saha-" has not been replaced by "sa-" (i.e., why 

we have "saha-yajfia" here instead of "sa-yajfia"). 
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3.11 

~ ~ ~ liltlll'"ij q: I 

q~~~ liltlll'"rl: ~: 4~1'1€11L¥1~ llZZll 

Sustain the gods by your sacrifices and let them in turn sustain you. By 
this mutual sustenance you will all attain the highest good. 

trcPr- ~tllHk=I I JFR ~ m-~ ~: ~ I ~: qik=l'k!umH ~ ' ~ ~ '~ 

t1!01t1rl?OI~: I ~ ~ ITT q: t1101t1'"ij II z z 11 

'fika: The word bhii.vayata means to make someone full of bhii.va, i.e., to make 

them full of delight and affection. So Kr~IJ.a is saying, "devii.n bhavayata ... Please 

the gods by your sacrifices, and they will please you too."~ 

'fika: Now Kr~IJ.a clarifies that very point by explaining the defect with not 

performing ritual activities: 

3.12 

~~-q)~ Gl*4.;i ~:I 

~JTiHQGI~~ m ~ m \'tr~: llZ~ll 

Thus satisfied by your sacrifices, the gods will bestow upon you all the 
enjoyments you desire. But if someone enjoys what the gods give, but does not 
make offerings to them in return, he is certainly a thief. 

trcPr- ~~IRPI I ~J"i"ilf ~~,R~1~0 11stli:tlj?=ll~?OI~: I ~ ~: I ~ 

m ~ ~ M" ~\'tr llZ~ll 
--:> "' --:> 

'fika: These objects of worldly enjoyment are given by the gods in the sense that, 

for example, the gods produce food grains by sending forth rain. If one enjoys all 

this, and yet does not offer it all back to the gods through sacrifices like the pafica-
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mdhli-yajiia56, then he is just a thief.~ 

3.13 

!4$1f.;ltSC!lf.;H: ~ ~ ~4Wik4~: I 

·~ ~ ~ q]'qf~\9 ~ 4tj"?"lli4'1Cfll'(Ollrl"' llZ~ll 

Good men eat food which has been offered in sacrifice, and thus they are 
not guilty of any crime. On the other hand those who prepare food simply for 

themselves are actually eating sin. 

~- ~~€11R!4$11€1~1tSC!l'f~ ~ s~ ~ tjtj~•f=tlc@I: ~= q1~s+1:1..rt 1 q~~i'=tl~ ~?:!+hi= 1 

'q?LJS;f/'1C ~ ~ ~ :q- 4/vf;f/ I W'~ti~~ ~ ~ -=I" ~~fa II ~ 

II Z ~II 

'fika: Those who eat the remnant foodstuffs from sacrificial rituals such as the 

vaisvadeva-yajiia are absolved from all sins which they may have accidentally 

committed with the paiica-silnli. The paiica-silnli are five objects with which a 
houselolder might accidentally kill animals and insects. These paiica-sunli are listed 
in the scriptures: "The wooden threshing board, the grinding stone, the fire-place, 
water receptacles and the broom; these are the paiica-sunli which stop a 

householder from going to heaven." 60~ 

'fikii: And then he says, "One should also perform yajiia simply because it makes 
the natural cycle of the universe go round ... 

. 56 

57 

58 

59 

60 

The panca-maha-yajna are the "five great sacrificial acts", namely: 

l)brahma-yajna (study of the Vedas), 2)pitr yajna (oblations to the 

ancestors) 3)deva-yajna (worshipping the gods), 4)bhuta-yajna (serving 

all living entities e.g., by feeding cows) 5)nr-yajna (serving humanity 

e.g., by greeting guests). 

~rqq~tflQT : JMS, VMS. 

~ : UMS, AMS, MMS. 

~: UMS. 

Source unclear. A similar found is found in Manu (3.68). 
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3.14 

~ ~ ~ q:J{;~:m~staj~: I 

~ ~ ~ ~: cn4~S~€1: llZ'l!ll 

The living beings subsist on food grains and food grains are produced by 
rain. Rain is a result of sacrifice (yajiia ), and sacrifice is produced through 
ritual action (karma). 

tfqir-~ 11rilR 1:t11f01;f1 ""1€14TA ~ ~rl'l:SILI ~ ~l~~TITOli"l{:qu1 ·q&ulrllrl"z 
....... c:-.. c:-.. '..!) ....... '!> ""' 

t;ilTOl~lf!'l:R1<a: I 'i"l¥11S1¥1~~ %'Q: ~: ·~~·~: I rl¥1YJ'4¥1 ~: 

~: ~ ~ ~sRrl~~t;iqcp·~R1<a: , ~ ~ %'Q: Cfi1f 
5f..kqJllF:i1tlH'd:llYl'l:l~Cfllrl"11 Cfi4uT ~ ll$1R1<a: llZ'l!ll 

' ' 

'fika: "The living beings subsist on grains"; that is to say the cause of living beings 

is food grains because the bodies of the living beings are produced from food grains 

transformed into blood, semen, etc .. 

Those food grains are caused by rain because grains can only be produced 

with rainfall. That rainfall is caused by yajiia because rain bearing clouds are 

produced simply from people's performance of yajiia. 

And that yajiia is caused by karma (ritual activities) because the very nature 

of yajiia requires all sorts of ritual activities such as those ritual activities prescribed 

for the priests (rtvik) and for the patron of the yajiia (yajamana). 

3.15 

Cfi1f ;;;iAfl~tj ~ ~&H~S~€111_ 1 

i"!;µ:jl?"t4Jlrl ~ ~ ~ t;iTA~i"ll{ llZ~ll 

Ritual action (karma) comes from the Vedas and the Vedas come from 
the Supreme. Therefore the omnipresent Supreme is eternally present in 
sacrificial acts. 

61 

62 

63 

64 

~:JMS. 

~H"llGSI~ : AMS, MMS, VMS. 

~ : AMS, MMS, VMS. 

tlllqRl?'lefli'ill('{ : printed. 
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~ ~ ~ ~ itih?lrl: I rl~ :q- ~: ~ ~ ~ Fr=~MAilA@JQci) ~ 

~/qQci) 'S~t1fRr·~~:f.<i ~I i'H"'41~4Jlrl ~dai1qcfi ~ ~ lATA~i"lftllA ~ ~ 

~ ~ 11fij: I ~ ~ i:hllJCfll~UllOllit"ils>lltll <i11514ll"rll: ~ 3ml*rl~fq ~~![Sf 

~ ·F.r~t.t :Jll~~uTiilli"I ~ ~ ~ ~: I mft" 'Al'klt!jfa: '~UJJlff24?4P-'ll4fAISC3Pt'9 I 

3ltf24?41Jtlllrl ~ff:eits2~$i rfM: T;Pff: 11 ~ ~: llZ~ll 

'fika: The cause of that karma (ritual action) is brahma (the Vedas) because the 

impetus to engage in sacrificial activities comes from hearing the directives for such 
activities in the Vedas. And the cause of the Vedas is ak$ara, or the Supreme Spirit, 

since the Vedas come forth from that Supreme. This is confirmed in the sruti 

scriptures, "The four Vedas, Rg, Yajur, Sama, and Atharva, are the breath of the 

Supreme Being. "68 

Therefore the omnipresent, all-pervading Supreme is present in sacrificial 

activities (yajna). This means that by performing yajna one attains the Supreme. 

In this passage many objects have been mentioned in a long chain of cause 

and effect starting from food grains leading all the way back to the Supreme. 

However of all things mentioned, only yajna is mentioned in the scriptures as 

compulsory. Therefore, yajna is thus the principal topic of the passage. 

The smrti scriptures also say, "The oblations offered into the fire go to 

Aditya. From Aditya comes rain, from rain comes grains, and from grains come the 

living creatures."69 ~ 

'fika: Kr~I}.a explains the adverse reaction which ensues when one fails to perform 

yajna: 

65 

66 

67 

68 

69 

s~ : KDB, BVT. 

~<~>';{ : JMS. 

~U/Jufc#?4fj4fat6A : printed. 

BrU 4.5.11: asya mahato bhutasya ni/:lsvasitam etad rg-vedo yajur-vedaf:i 

sama-vedo 'tharvangirasafl. 

Manu 3.76: agnau prastahuti/:l samyag adityam upati.yfate, adityaj 
jayate vr.yfir vr.yter annarh tata/:l prajaf:i. 
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3.16 
\1"€f gqf;:h:j $ '"iljqJtfrfl~ "tf: I 

J:tt11Y,RR41~1ifl ~ tfl~ ~ ~ 11z~11 

0 son of Prtha, the sensual enjoyer who does not contribute to this 
established cycle is indeed a sinful wretch who lives in vain. 

mi- ~q~f-rl $ ·~~i:a1t:H190 111qf'Jri1l 1 ~ ~= q:if'"l!1~st1l ~ ~= q~t>t11 

q'"itfafl ~ ~ ~ $ ~ '"iljqJ4Pf '4$1HjlSOl~'"i19 z ;r 4RqJ4fii ~ ~: 

'414d:ll~t4&:fi19x ~ ~19~ 'l1f€f: llZ~ll 
'-!> ' 

'fika: This "cycle" has been set in motion where each successive step leads on to 

the next. That is to say that from yajiia comes rain, and from rain comes food 

grains, and from food grains come men. From men again we get yajiia from which 

we again get rain and so on. If one does not contribute to this cycle, if one does not 

perpetuate the cycle by performing yajiia, then he is sinful. He is aghiiyuJ:i, living 

sinfully; his life is full of sin, and as a result he sinks down into hell. l!l;lli 

mr- rtW.r R*ILl?€ll@tfdf ~SN qitf ~4fu2l?:im1l 1 ~ ·~:Cfl~0 1?€lli"C~ 

~: ~ Q ~ CfllP:!Sil ;r Cfl{lrfli"41~ 4W:i~ ~ I 

'fika: Kr~IJ.a has thus explained that even a person full of desires should still 

perform ritual activities even though incapable of performing such ritual activities 

without personal desire. On the other hand, a person of purified mind who comes 

to the platform of knowledge (jiiiina) does not have to perform any ritual activity 

whether it be regular daily rituals (nitya-karma) or rituals performed for some 

specific purpose (kamya-karma). That is what Kr~Q.a says in the next two verses: 

70 

71 

72 

73 

74 

~~ : printed. 

tl$1131S(5tZ4"'1 : printed. 

q1q<:L11~1g: 1 qfy : printed. 

;i-~~ : printed. 

W1"1'1Cfl{Df(<41('( : MMS. (this reading is corrected in the margin of AMS and 

VMS.) 
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3.17 

ll~lrtl~~~q ~l~lrtlgY~ 11R'€f": I 

Jllrtl~tol ~ {jtl'SC~~ ~ ;i-~ llZ\911 

On the other hand, the person who takes pleasure within the self, who 

finds contentment within the self, and who is satisfied only within the self - such 
a person has no duties to perform. 

~- Jllrtl~~~lrtll~l4: "llM JllrtlgY ~ ~: I ''"i~lrt!R19~ ~ 

~ syq Nii5llrn~J1 ~ 1 rPl ~~rt11f) J11ri:1~q ;i- Q ·~\9~. 1 ~ 

~ q1;:f al('~'"i Cfilf" ~ II Z \911 

'fika: The word "atma-rati" means one who finds pleasure within the self. As a 

result, such a person is also "atma-trpta", or happy with the bliss that he experiences 

in the self. 

Someone might object, "Well surely being satisfied in the self means also 

deriving some happiness from material objects of sensory enjoyment." 

Kr~l).a replies, "No, atmany eva, I am talking about a person who finds 
happiness only in the self and not in the external objects of sensual enjoyment. Such 

a person has no obligation to perform any ritual activity (karma)."~ 

3.18 

~ ~ ~m '"il1rl~f) ~I 
;i-~~~~:llZCll 

He has no reason in the world to perform action and no reason not to. 

Nor is there any reason for him to depend on any other being for the 

attainment of his purpose. 

75 

76 

-::i-~ : printed. JMS is emended in the margin. 

~:BGP. 
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~ '~tll;:;:t~2WHlffl9, 1919 "tfri:r ~~19c ¥1t>PtF•it'"ll~~ ·~19'\ ""!" 

~ I 9~1°11R9, ~ rr~4'1"64rl I tr~ t4/'fj~il ~ 11fit;~~ai ~I 

$1/"'1~~/Jl/~Jl/fu/j ~ ~: II ~ I rl~ ·~/0 ~Pf ~ I ~ 

~: '~?OllqltllLli:i?:]4{:Pl¥!Hfercfir~f~:f ~ llZCll 

'fika: There is no reason for him to perform the [ritual] actions; for him there is no 

result from performing action. And there is no bad reaction for him if he does not 

perform those ritual actions. 

Therefore for the fulfilment of his plans he doesn't need to depend on any 

other being whether it be Brahma or the immobile creatures. In the phrase "artha

vyapafraya ", the word "artha" means "for some purpose", and "vyaplUraya" 

means "to be depended upon". This sense of vyaplifraya is found in many places 

in the Purfu}.as and other scriptures, e.g.: 

vlisudeve bhagavati bhaktim udvahatlim nrolim, 

jiilma-vairligya-vlryli1Jli1h neha kascid vyaplifraya/:l. 82 

Also: " ... yadaplifraylifrayli/:l suddhyanti ... "83 

Also: "samsthli hetur aplifrayalJ"84• 

In these passages we can see that the prefix -apa- [when added to "lifraya"] does 

not add any new meaning. ~ 
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trcJ;r- rl~h"ftj ~ ~ tftlllril I CfilUOlCfli:ffOt Q ~@~Cfitjri4itj 

·~:c"' I ri~lrnG:.flll"ICfitftj ~Ni"lllg I 

'fika: "Thus you are not qualified to rise to the level ofjiWna (knowledge), and yet 

a discerning person like you is also not suited to kiimya-karma, or ritual actions 

performed for self-interest. Therefore you should perform ni$kama-karma (selfless 

religious actions) ... 

3.19 

rl~ I ~~'\ti: ~ crrf Cfilf ~1"11"€1 { I 

~ f<ll"€1~'4l4 4~1"11W~ ~= 11z~11 

Therefore, in a detached frame of mind constantly perform your allotted 

activities, because by following the path of action in a detached way a person 

can attain the Supreme. 

'fika: You should do those actions which are designated [in the scriptures] as 

obligatory ("karyam"). Thus you will attain the Supreme, that is to say, you will 

achieve mok$a, spiritual liberation. ~ 

'fika: In this regard Kr~r.ia uses as evidence the example of the behaviour of 

respectable men: 

3.20 

Cf)qiljtj W; aj~~itl~ :Jf"'iCfil~ll: I 

M'1CflajlJ~?ttj1ftl ajq~ll{ Cfltlit~~ 11xo11 

For people like Janaka have attained perfection simply by this path of 

action (karma). Even just for the welfare of people in general, you should 

follow this path of action. 

85 ~: : AMS, MMS, VMS, printed. 
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'fika: And then he says, "And even if you think that you are qualified to follow the 

path ofjiiana (knowledge), still you should follow the path of karma just to educate 

the people in this world (loka-sangraham ... )." ~ 

'fika: Now Kr~I).a explains just how such action will benefit the people of this 

world: 

3.21 
~ ll~l'"Hfil ?;flSQ{~frl~~ri{i :;:r;f: I 

"' 
~ tj?;llOi(Oj ~ RlCfl{rl~j€JJrl 11~~11 

Whatever a great person does, other people will also do. They will follow 
the example he sets. 

'fika: In the next three verses Kr~I).a is saying, "I am myself an example of this": 

3.22 

;rij"tjT~~~~~I 

'"I H €l l'''rl ti €l I G"i ai zj-~ :q- 'CfltftUr 11~~11 

0 Son of Prtha, I don't have to do anything; in the three worlds there is 
nothing I don't have and nothing I need to obtain. Yet still I am engaged in 
actions (karma). 
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3.23 

~ ~ ;r ~ ~ qiqm•frlRri: I 

l1tf Qi"tili€fr'f-Ti ~: trFt ~: 11~~11 

Because if I was not always engaged in action tirelessly, people 
everywhere would follow in my footsteps. 

'fika: The [present indicative] verb form "anuvartante" is used here instead of the 

[ optative] form "anuvarteran". ~ 

3.24 

3~~qRq ffiCfiT ;r ~ Cfitf" ~ I 
4"iCfi~¥1 :q Cfirl'f ¥11~q~~1fq41: ~: 11~~11 

The whole world would fall into ruin if I did not perform action (karma). 

Thus I would cause confusion and ruin the living beings. 

~- 3~ll4T ~IS(!l;fl~("ll ~q4qiq{o11 ·~t~ I "i1rl~ qof~~{I ~ ri¥11Cllf)?iq ~ 
'-D -...!) --.!) ' 

¥ITl'{ I ~qqgqq ~ ~ "4f~Rl:~0 ~ 11~~11 

'fika: The whole world would fall into ruin, that is to say, they would follow my 

example and not perform their religious duties, and thus they would become 

degraded. Confusion of the caste system ( van:ia) would ensue, and I would be the 

cause of it. In this way I would ruin the living beings by making them impure. ~ 

'fika: Now he sums up by saying, "Therefore even an establishedjfiii.nf should still 
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follow the path of karma ... 

3.25 

~: Cfl40l!Ngi#I tr~ ~4Ri 'l1ffi1 I 

Cfllll@gi~"~~ 11~~11 ~ '"I 1~··rrPrX-iC".ill'l("1 ICf1'(-1 "A~+t_ 
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Desiring the welfare of the world, the wise should follow the path of 

actions (karma) just as the ignorant do; but the wise should do so in a 

completely detached frame of mind, unlike the ignorant who perform their 

actions attached to the results. 

3.26 

;r ~ '11"'1~¢$1Hi Cfl4~NHll{ I 

)psi~~4CflCJti01 N§l~"\fi: ~CJ lil~i "~~11 

One should not try to create doubts in the minds of the ignorant who are 

attached to the path of actions. Rather a wise person should with discipline 

engage fully in all such [ritual and religious] activities and thus get other people 

to appreciate them. 

trcfir- JIB Cfl4'11~~1 ";:tj Cf)qajo:<:j1aj ~ ~ ~ ~ ~ ~ ;r ~ 

'Cfl4~NHICJ~~l"Tf:41~0 1r?t"'l~z Cf)q~ql~hhlOlrlll{ I ~ ";:tj ~~ ~NGll"'l Rl4lllOJCfl~€1 

c:p; ~ '41CJJU~q )ttSf~rl 4ll~~l~ I 'J'.Pf~~ Cfil:ffiUr ~Cllil~"'I {i:lll~€1 ~ I ~ 
-..D -... ....... ....... '"' .....!) 

m f.r:~ ~ C/Tt?il$/4 ;µf ~ I ~ ~ ~)fJ1ufl Srf&i C//ajd) sfq ~: 11 

~?'!Mri€11~~ri@~tz8 I ~ I ~ ~ 'lhhY,4~~1Sflll11¢'""ij 

$11;:flq~~NISflll11?'1N{lcl:~~ I $1H~l"Ti=4l~u1:u~c?i"'l~IQ_ ri~'&j Rl4lllOJCfllOllcTI"'l~IQ_ 

~ ·~:Qlf'l~l¢"Ti:Cfl~ 01~~qlf"TiHY&l4l~lff~ I ~ ~ s.;t~IS?=ll¢~tl :;ICf.jllld_ 

rrm q;ftjo1j ~ ~ I ~ ~ CfllOJT"'!l1:14ll~ld, I ~ Cf)4ff0t ~ ~ 
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f.1Waa ~ 1 ~err S31.?f ~ ~ ~ 1 ~ <#?4J'4 <:r= ~?rt' 
~ ~ ~ ~ ~ I ~ 4R?4J'4 ~ ~ ~ I ?4cfr4/ ~ +.1~01/Ltj:Ji 

~ s~ 4rlrfrt) <1fCf ~ ~ ~ wq~~~'l 11~~11 

'Jika: One should not try to create doubts in the minds of the ignorant who on 

account of their impure minds are attached to the path of ritual actions (karma). One 

should not say things like, "Enough of your silly karma! Why don't you be like me 

and make a real success of your life by giving up this karma and performing the 

practices of jiiana?" 

Rather one should encourage people to perform the ritual activities of the path 

of karma by saying things like, "While you are working towards success, just 

perform selfless ritual action (ni$kli.ma-karma-yoga)." 

And at the same time one should become a living example by personally 

performing all those activities. 

Arjuna might object, "But surely the following statement by the Indomitable 

Lord contradicts what you have just said: "A wise person who himself knows the 

highest good should not encourage the ignorant to engage in the path of ritual 

actions (karma), just as a good doctor does not encourage a sick patient to eat 

rubbish no matter how much the patient wants to."96 

Kr~J.Ja would reply, "Yes, that is true. But actually that verse is meant for 

someone who is teaching bhakti, the path of devotion. Here I am talking about 

someone who is teachingjiiana. Therefore there is no contradiction because jiiana, 

the path of knowledge, requires a purified mind, and to purify the mind, one needs 

to keep performing ni$kli.ma-karma, selfless ritual activities." 

On the other hand, bhakti is independently powerful, and thus for the path of 

bhakti there is no such pre-requisite for a purified mind. 

So if one is able to create in others a faith in the path of bhakti, then one is 

also allowed to create a doubt in their minds about the validity of the path of karma 

which they follow. For as soon as someone develops a firm faith in bhakti, he is no 

longer suited to the path of karma. 

This is confirmed in many places in the scriptures. E.g.: 

"One should only continue on the path of karma, until one develops either 

detachment from this world or faith in hearing and speaking subject matters 

concerned with Me." 97 
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certainly the topmost spiritualist." 98 

Also: "Give up all religious duties and simply take shelter in Me." 99 

Also: "If a person gives up his allotted religious duties in order to worship the 

Lord, and even if he then falls down from that devotional path through immaturity, 

still no harm is done."100 

It is in the light of such statements that one should consider this verse.l!!;Tu 

~- ~ ~ N~Hfq ~ ~tft"ci~ N~qN~1: cg~ $i"tll:?l*'il ;:i41ms-i~ q:?ttfk:i, 

t;ICQrlRk:i ~ I 

'fika: Arjuna might object, "But Kr~I}.a, if a man of knowledge must also engage 

in the path of karma, then how does one tell the difference between a person who 

has knowledge and one who does not?" 

Anticipating such an objection, Kr~I}.a distinguishes between the two in the 

following couple of verses: 

3.27 

~: f~t1q1011Pt ~: CflqTfQI ~:I 

30l~Cfil~N1iC!IF41 Cfl;:ttg~k:i ~ 11~\911 

In all respects, activities are actually brought about by nature, with its 
three qualities. Yet people are baftled by their flawed self-conceptions, and 
they think, "I am doing it all". 

~- QctrlJJU}: 'JIOICflltrRR~:zoz ~: ~qQCfil~o1 ~tfq1011f;i ~ Cf)qffOI rll~g~;q 
'° '° 

·"Cfl·~-rx Cfi{ltfli"t!N~H, ~ 11~\911 

'fika: In this context the phrase "prakrter gw:iair" ("by the material qualities of 

nature") refers to the modifications of those material gw:ias such as the material 

body and the material senses. Foolish people think, "I am the only 'doer', I am the 

only one performing my actions. Actually action is in all respects performed by the 
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bodily senses which are simply modifications of the material gu1Jas. l!Ok 

3.28 

rl'?'IN1 4~1€'11€1 ~: I 

"T11"f 1cft'3, ~ ~ ~ ;r ~ llxCll 

On the other hand, mighty-armed one, if a person understands the 
principles behind the various types of action (karma) and material influences 
(gu!'a ), then such a person thinks, "The gu!'as are simply interacting with the 
gu!'as." Thus he remains detached. 

tiq;r_ '101Cfl4u{pl} ~zo~ ritfl~~ ~ ~: I ~ ~: ~'?'l{•rt~4i~ I 

~: '~'?'llRCfll4~zo'6 '~€1ARllNGflll:zo~ ri<il~~ ~ ri::J1Sl4i ,zo~ 'JJUIT 
'"' -!> -!> 

~t:1ri11;p:~\A1of1Rt11ro1Z0l9 :q~~11~1R 1cft'1 -rn1R'1 NGflf':! ~ 1 ~ ;r ~= ;nftr 1°1Cfl14: 

cm sTtr 1 ;nTtr 1rri'3. 1°1Cfl1i:f'1 ~cm srr.r ii" ~ ~ ~ N~i~ ;r ~ 11xc11 

'fika: This verse is talking about one who knows the principles behind the divisions 

of gu1Ja and karma. The divisions of the gu1Jas (material qualities) are three: 
Goodness, Passion, and Darkness. The divisions of karma (action) are different 

modifications of these three gu1Jas: the gods, the bodily senses, and the sensual 
objects. This verse talks of someone who understands the essential nature of these 
two. 

[When performing action] such a person thinks that the gu1Jas are simply 
interacting with the gu1JaS. I.e., he thinks, "The gu1Jas in the form of the bodily 
senses (such as the eyes) are animated by the devas and are interacting with the 

gu1Jas in the form of the sensual objects (such as forms and colours). 

"However I am neither gu1Ja, nor any modification of the gu1Jas. Nor do I 

have any connection with the gu1JaS or their modifications in this world." 
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~- ~ ~ ~ ~ 1°1Cfi14~~ ·~~rll~~~kl~l~~R~ qitj ~ NISlll':'j ~:a;:i'1 

~~' 

'fika: At this point Arjuna might object, "But Kr~l).a, if the living beings are really 

separate from and have no connection with the gu'fJaS and all the material 

modifications of the gu'fJas, then how is it that those very living beings seem so 

attached to the material sensual objects?" 

Kr~l).a therefore now addresses that question ... 

3.29 

t;l~FIJJU(ajlO@: ~ JIO(Cfitf~ I '° e-... -...!) ~ 

rlH~~N~I q~1;;:g~j'qSI( Ni4k1ttrl"' "~~II 

Bafiled by the materialgU1.zas (the three material influences of Nature), 
people become attached to the material effects of those gw;ias. Nevertheless a 
wise person, who fully understands what is going on, should not disturb those 
poor people who don't. 

~- t;l~rl1~: aj'!Gl~~l~~llrj_ t;f(Lf"tajt:fl~t: I !T~ '1rltN621 ~ 3"lli'4il;j ~ 1Pfr\" 
rr~ t;1cgfAJ1011M1SC1= ~= ·~zo'\ J1011~t:1~~101Cfi4~ J101Cfi14tSt MtSt4'1 ·~zzo 

"° "" '>!) '..!)-....!) '° 
I rlH~~N<tt q~qJ'li ~~Nrl"' ~ ~ Ni41(14rj_ I ~ ~: ~ ~: ~ Q;-prT: 

~ ~ t;llYP:lcl ~ ·~m I ~ 1°112i~IR€1Jcfi 'RISCflllO(Cf)~t:lm Cflt~4rj_ I ~ ~ 

'1i"!IMtil 4jlSll~ ~ 'l!_rl: ~ ~ ~ ~lri~r4't S°:"!~S'H ~ ~ 
·;:iBJqJ$JtSttt4fUl4;;&!tRt;i~l~~qfAm 111'€1": 11~~11 

'fika: The living beings are baffled by the gu'fJas, (the three material influences of 

Nature). The living beings are influenced by these gu'fJaS and become thus 

bewildered just like a man who is possessed by a ghost. Under the influence of the 

ghost the man may think that he is that ghost. Similarly, a living being influenced 
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by these material gw:ias may believe that he is also material, and thus he will become 

attached to the material sensual objects, which are products of these material gur:ias. 

A wise person need not disturb such ignorant dim-witted people. There is no 

need for the wise person to try and get them to change their minds by saying to 

them, "You are not material, you are the living being which is aloof from all these 

material influences." 

Rather the wise person should simply try to get the ignorant to perform 

ni$klima-karma (selfless ritual actions) because such ni$klima-kanna is the way to 

remove the material influences from them. 

When possessed by a ghost, a person cannot be exorcised simply by being 

told, "You are not the ghost, you are a human". Even repeating this to the person 

hundreds of times will not return him to normal. Rather one should administer 

substances which can remove the influence of the ghost, such as herbs, gems and 

mantras.~ 

3.30 

"tffe.r ~ ~ ~~~IUO!li44ifrl~I I 

R'l:l~TIR4lfl ~ ~~ rtPki~'I:= 11~011 

Dedicate all your activities to Me with your mind fully focused on the 
Supreme Spirit. Give up all personal desires and all sense of proprietorship. 
Thus you should fight this battle with an undisturbed mind. 

tfcITT- ri;µ:tl~ 'l{u:f'6'41i44ilri@ 3"11i4"1~?"1~ ~c4li44ttai4!Y1q~ttl~lrl rn~ mi~ 3"11i44R 
"" 

't1dfri~~\:Llli44ilrl~'"ili44R~~qZZ~ ~ ;:r Q N'S!tlR~~?"I~: I "tffe.r CflttlfUI ~~~ 

~ R'l:l~TIRl'iflllfi RtP:f: ~ ttttril~f'lfl ~~ 11~011 

'fika: Here the word "adhyatma" is forming an indeclinable compound. The 

meaning is "concerning the Supreme Spirit". "Adhyatma-cetas" means that the 

cognitive faculties are directed "towards the Supreme Spirit". The gist of it is this: 

"Therefore you should fight and just keep the mind absorbed in the Supreme Spirit 

and not in the material sensory objects." 

"Give your activities up to Me, i.e., offer them to Me without any personal 

desire. And be "nirmama ", completely devoid of any sense of "mine". In this state 

114 

115 

'tf&IU41("1ilrl'l'tl("l:;ft;:t11'.f: 1 ~1("1qa:i4l'll"'l'l'tq1'l'tkl : printed. 

ll~M~Gttll("l~rl~'il("IR~~<:i : UMS. 



Ch. 3 v. 32 347 

of mind you should fight." l!r;1ll 

'fika: Kr~l).a then encourages people to follow the teachings that he has just 

enunciated: 

3.31 

if ii" 1"1rlftl~ R?Ol1"1j~EDRI ~: I 
Xlt~W•hfl S""l'fl"'tl;:il ~ill.+i ~SN~: ll~Zll 

Those faithful people who without protest always follow this message of 
Mine are freed from the reactions to their activities. 

'fika: And then with the next verse (ye tu ... ) Kr~l).a points out the shortcomings of 

the opposing view: 

3.32 

if~ ""llj~EDRI ii"~ I 

'fl451HN1idi~1Pl\? ""llSCHtjri'fl: 11~~11 

On the other hand, those who protest and do not follow this message of 
mine, are certainly lost, irrational, and utterly confused by their own 
knowledge. 
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trcPT-~ ~ ~ ,zzc ~ ~ 'tlrltl'"f1~\'513;ft m ~f'•J1EQrllfflQ i"€1~rl1Thrn~11_ fcf>" "'"f" 

~I ~ii" '©f0::1Rtilf01 'tjl~ll;:t ~ ~zxo ~ fqqfct?;fl SN~:~ 'tj'zxz 

~ ~ "'"!" :;1Cfiqh:f I ~ ~ ~ Sl'lffl?Oll~ I 
~ ~ ~ 

'fika: At this point Arjuna might object, "But Kr~1.1a, you are the Supreme Lord. 

Why do people not fear reprisals from you if they disobey these instructions of 

yours, just as they would fear reprisals from a king for disobeying his instructions?" 

Kr~1.1a would reply, "Quite true, Arjuna, but actually if people are in the habit 

of indulging their senses, they are incapable of accepting the authority of the king 

or the Supreme Lord. It has just become part of their nature. This applies even to 

a man of knowledge." 

Such are the thoughts Kr~1.1a has in mind when he says: 

3.33 

~ ~ ~: YEQrlSIT'"IQHfq I 

~ ~ ~ ~= Ft CfiRISll~ 11~~11 

Even a man of knowledge acts according to his own particular nature. 
All beings follow their nature. What can repression achieve? 

trcPT- ~6:;1~~ I 51H€1Hdrt:i qrq ~ ·~m ~ l'IMISll;:QQ ~"*~oiJ 'l'fMISll~ ~m 

~~ -~MISl!Ji~ M?!CfiQHfq ~l~I: ~: ~·~=~~~:(x'e( 

~6:;1tt'"f"t'4~Q ~I rl+cilrl rr.::tf::r ~ ~ Jl"'l~~h:i I ~ '~: :;11¥i~l~I --.!) "' ""'1d'n >-!) 1.,"A(>, 

~;Zx"I ~l:JiEQrft mzx~ rl'"11:;1alihiHmM&l11Tr RIStfllttCfitltff'll: :;1?RhiH 51Htflll~ ~#id 
"n 1:.\ I '!:) ~ '!) "" 

~~ii' :;1cR1~ "'"'" ;:<:1?01;:i1~afi:fr11f 1 ~ rlRftr ~ 
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tfleltJCfl'4~W<gtTI~hbtfll(:t19 \'"tl ~~I~~ I ~ ~ sR:f ~ ~ 

~'Fr~ I ~ 'S~?jHCbY~c ~ ~ ~fA1rqa ·~z:t~ 11~~11 

'fika: "A man of knowledge (jnanaviin), understands that when one commits sin 

one goes to hell, is punished by the king, and loses his reputation. Despite 

understandng this, he acts according to his nature (prakrter sadrsarh), or according 

to his lower nature produced by performing sinful activity since time immemorial. 

Thus all beings follow (yiinti) their own nature (prakrtirh). 

"I can try to force people [to do otherwise] through scriptural injunctions, and 

a king can try to do the same. By force ni$kiima-kanna, selfless ritual action, can 

refine those who have impure minds, andjnana-yoga can enlighten those of pure 

mind. But even by force these two processes cannot help people who have very 

impure minds. 

Yet even such very sinful-natured people can be redeemed by bhakti-yoga, 

which they can receive by the causeless mercy of great saints. This is illustrated in 

the Skanda-purfu)a where it is said, "Blessed are you, o sage among the gods! By 

just a moment of mercy from you, even a lowly hunter has acheived love of God and 

in rapture the hairs on his body are standing on end." 130 lij! 

'fika: Then he says, "Rules and regulations do not really work for people who have 

a strong lower nature produced by sinful practices. Therefore, so long as that lower 

nature remains, one should not allow the senses to do whatever they like ... 
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$Rt1¥1Rt1;µ:i1~ ~IJl?t?I ~I 

~ €1~14 ll lirJ:Jl m:tf" ~ ll~i{ll 

People experience both attraction and repulsion for the various sellSual 
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objects which correspond to the various senses. But one should not let oneself 
be influenced by either attraction or repulsion, because they are both obstacles 
on the path of progress. 

tlq;r- ·~Rt1~Rt1~P(~~ I ~ ~ {l~Hl!IOllJ:I~ ~~MIS!~ 

·q~~iTIJlbiq~l'"l~~i;iri?1RiHOli"li'+IU>lqHCf'let1:1qHl?im ~ll~RJ(;i~ sftl ~IJl{rl~ 
1~MQJ'l~~~i;i~~l'"l4R:q~urrii'+IU>l~HCflz~"c:i;irqri~u11?! ·~11~Ni$Az~~ sff.f ~ ~~Ji 
'N$1~011q~z~~ ~ I ~ ·;i-z~19 Ql9)lll{ I !IID ef.?<:IT~ Wtq~l'"lli?I "WT: I 

~ CFHN{ ~ ~ 'rif{l+•t~ ~ ~ I~~ I 'qtjN•~{~<( tRrS~ 
s~ ~ ~ tR:QkFfM s~ ~ ~ '"rl~Z'd!J ·~~IRq~l'"l~QOll~Z'GZ 

"WT= ·~R~IRq~l'"IS111€1011?iz~ ~= ri414~i ;i- JliiJRTA ·u:rrq&l~('~ 11~~11 

'fika: The repetition in the phrase "indriyasya indriyasya arthe" expresses the idea 

that each and every sense has certain types of objects which stimulate it and each 

sense can experience attraction or repulsion towards those objects. 

For example, people may feel attraction for illicitly touching and looking at 

the body of another man's wife, as well as waiting upon her, offering her things as 

gifts even though such extra-marital connection with women is forbidden in the 

scriptures. And on the other hand people may feel a repulsion for seeing, touching, 

serving and offering gifts of money to elders, brahmins, holy places, and guests even 

though all these activities are prescribed in the scriptures. 
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This attraction and repulsion are experienced or are particularly present 

( vyavasthitau) in these sensual objects. But one should not come under the control 

or influence of that attraction or repulsion. 

Or alternatively, one could say that people love looking at women, etc., and 

they hate anyone or anything which stops them from doing that. Or they love 

pleasant things like succulent food cooked with lots of ghee and hate unpleasant 

things such as bland, dry food. Or they love hearing and seeing their own children 

and hate hearing and seeing their enemy's children. But a person who is searching 

after the ultimate goals of life should not be influenced by this love and hate. l!f;lli 

~- ~~ ··~~~:q~~~:r(a ~41tl~lll~ISll~~l~i'4"i CfiJ4~1~~1rl qz~ "611~~1~: 
~ --!> --. 

'qCfi~~ICl tt4~1NS'llSll+.£1 ~ i:ll€1kfij~'ci8'°+i 'rf~ ~ I 

'fika: Arjuna starts to think that his own religious duty, fighting, would be 

impossible to perform properly without attraction and repulsion; on the other hand 

other people's religious duties like non-violence would be very easy to perform. 

Moreover there should be no real difference between the two since they are both 

dhanna, or religious duties. When K.r~IJ.a thus sees Arjuna wanting to follow the 

duties of someone else, K.r~IJ.a says to him, 

3.35 

~~~~: qz~qf~"iMrllrl I 
....... -.!) '-!'> ...... 

~~FreH Wf: qz~~: 11~~11 

Better to perform one's own religious duty badly than another's duty 
perfectly. To die in the course of one's own duty is auspicious, but to follow 
another's duty is fraught with danger. 

~- ~rtlRTA I ~: fcfif5;:1i11S11Q~1~ SN ~a:tllj~IQ)4~1cWl SN o/'~4l~j~rllfl 
'm'JNH~ltlz~ ~ICfrtl~fq ~qJ1o1qo1fofq ~Cfil~llrl ~I ~ ~: ~~ ~ I ~: 

-.-!) -..!::) c-... ....... ....... ~q 

~ ~ ~ ~= I w.Jlfoll'&/: ,~elf\9 ~ s~ FllilR\"A ~Lrllfl~: 
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11~~11 

'fika: 'Performing one's own duty badly' means performing it with some faults or 

not being able to complete it. Even that is better than performing someone else's 
duty, no matter how well performed or meritorious that duty may be. The reason for 

this is given in the second half of the verse: "To die in the course of one's own duty 

is auspicious, but to follow another's duty is fraught with danger." 

This is confirmed in the seventh skandha [of the Bhagavata-purfu}.a] 148 : 

"There are five types of irreligion: sinful acts (vidharma), the religious duty of 

someone else (para-dharma), pretending to perform religious duties (abhasa), 

performing acts that resemble religious duties (upama), and deceitful religious duties 

(chala). A person who really understands the principles of religion should give all 

these up in exactly the same way as one should give up irreligion." ~ 

ircfiT-~ •w1~1Sfl ~ ~11¥!RM? scf!Rt11if ~ wr ·~ (=f5fM 

~I 

'fika: Now Arjuna reflects upon what l{r~l).a said about people feeling attraction 

and repulsion ( "raga-dve$au vyavasthitau ... "150). He then asks l{r~l).a why people 

are attracted to sensual enjoyments like extramarital sexual relationships, even 

though these things are forbidden in the scriptures: 

3.36 
•?ilfZ"IZ~~ 

--I) 

~~~ 9t qJT.f ~ 'WSf: I 
--I) ""' . 

JJR+:iJ~fq ~ €1Mlffl€1 RtflRilri: 11~~11 

Sri Arjuna said: What is it, o descendant of Vr~I}i, that drives a person 

to sin, even unwillingly, as if compelled by force. 
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~-~I ~ ·1;p:fl:;F•fl4PITRirJ~\1:(1=< ~~~H€fr€ilrl -qN 
' 

'1);1€1~ij~ifJl~$J("\~ SN I €kll~Q~ I l);ltfl:Jic:f)~~Ol€J~llrl i);ltfl~+qltltifJI ~U:fll?=l~rl 
' --!) 

·~f~("\lt 'qft:f: 11~~11 

'fika: Knowing the rules and regulations in the scriptures, a person will not desire 

to act sinfully. What then is the driving force that causes him to do so against his 
will? It is as if he is compelled by some force, like a pawn controlled by some 
higher agent, which makes the sinful desires develop. liji 

3.37 

m ~Pl€11j€11T.:I 
~ \1"Gf ~ \1"Gf ~:Jf1101~lj<a€1: I 

qg1:J1;:fi qg1q1u:i1 Ndi'"iltlg ~R011{ 11~1911 

The Lord said: It is lust, produced of the material quality Passion, and 
it is anger. You should know that this is the enemy here, wicked and all
devouring. 

~- \1"Gf ~\'Cl NISl~l~MllSllF4Cfi: ~ -qN i;;iqJ~~ I ~ ~: ~: qTLf +.:i~Al?014°: I 

\1"Gf ~ \'Cl ~ €!J~4H \1"Gf ~&l: ~clr ~ I ~ \'Cl CfHNA._ i;;i~grfl ~ 

~ 4ROl4Al?014: I qifqY'"l'"I ~:Jfl101~~;aq ~ ~l:Ji@A._ Cfil41~tj ~: ~clr :J{ftfrl 

~4°: I Cfil4+q1qf&:trl'i~oH ~: +qi~~ tj~?Ollg I 4gl:JH: 4gG!Jl'°1 ~ ~: I ~ 

~ UlIBl/4 fkm:i" rrw:f: ~: I "'11Hi1¥¥4 rl~~FA 1ff<1T ~ ~ II ~ ~: 

Cfil4+qlq~ 'i~~ij4!JICftl4€1 I ~ ~ ~lij4!JICf~~ ~ ~ 

{tjtj~Cfirli4{rl?ilg I 4gl41C41?_2~l 11~1911 

'fika: It is only lust, in the form of desires for material objects which drives a man 
to sin. Impelled by it alone a man engages in sinful activities. It is this same lust 
which manifests itself differently as anger. This same lust, when frustrated, 
transforms itself into anger. 
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It is said here that lust is born of the material quality, Passion. And Dark 

anger is born of passionate lust. 

At this point Arjuna might think, "If I try to satisfy the demands of lust, then 

perhaps lust will be appeased." 

So Kr~l}.a says, "No, Arjuna. This lust is "mahasana", that is to say, it has 

a huge appetite. You can never satisfy all the demands of lust. The scriptures say, 

"All the food, gold, livestock, and women in the world will never be enough, even 

for one person. Understanding this, one should just be peaceful."156 

"Alright Kr~l}.a, you might not be able to pacify lust by giving it what it wants 

(dana), but surely you could use some other methods of diplomacy to win it over: 

perhaps 'negotiation' (sama) or 'divide and rule' (bheda)." 157 

"No, Arjuna, this lust is also 'mahapapma ', or very sinful and savage." lff;lli 

'fika: Now Kr~l}.a says, "Moreover this lust is not just the enemy of one particular 

person; it is the enemy of everyone." And he gives examples: 

3.38 

t:t?i;11fu~4 ~~ T.T I 
°' 

~l~'"il~JJ ~~ Fl~qlil~rll{ ll~Cll 

This whole world is covered over by that lust just as a flame is covered 
by smoke, a mirror is covered by dust, or an embryo by the womb. 

tlcf;r- qtRfrr I Chlti¥UJll('fr'q ·~z~t Sfi:PllC!r€f T.f ~ ~ISC!l"'rll: I ~?i'"il~JJ sTq ~ 
°' °' 

€1JRql~IRM&lut ~411tf n-~ 1 t1&H1~JJ qqo1~ ~'ciJrllt:t4~{lqr;rrq Nk:PJ~oi 
'-!:> '-!:> ..... 

~Chltf ~ ~ I ~'t4rl~°'q(1~ I ~ 31'<11°11 mwn-~ ~Chltf 
Ch'<i:f'<OllkY+tl'<Uj ~ ~ ~ qf ~{:Yrl ~ ~ I ~ Chlli¥11lllc:!r€f ~~ 

156 

157 

158 

BP 9.19.13: yat prthivyii:rh vrfhi-yavarh hiravyarh pasavaJ:i striya/:i, nalam 
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There are said to be four principal methods of diplomacy: sama 

(pacifying through negotiation), dana (giving gifts), bheda (divide and 

rule), da'f}.(i,a (force). 
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~ ~lcRlk:i ~ ;:r '~lcMlf"r(~c; Jlk:iJlld~ ?l6ti"Hqq ~I~~ 11~11 

'fika: Here we have examples of the increasing thicknesses of lust which cover the 

creatures of this world: a light covering, a thick covering, and a very thick covering. 

Even though a flame might be covered by smoke, it can nevertheless do its 

job; for example, it can still provide heat. 

But a mirror covered by dust cannot do its job; it cannot reflect an image 

because its transparent qualities have been covered. And yet the mirror is still there 

in its natural form; it is just covered over. 

An embryo covered by the membranes in the womb also cannot do its job; 

it cannot stretch out its arms and legs. Moreover it is not even manifest in its natural 

form. 

Similarly when there is only a light covering of lust, one can still remember 

the ultimate goal of life. When there is a heavy covering of lust one cannot. And 

when there is a very heavy covering, no consciousness manifests itself at all. 

Here the word "idam" ('this') refers to this whole world. ~ 

'fika: And now he says, "In fact, lust alone constitutes ignorance for the living 

being: 

3.39 

mwr $11'"1 q i=H st 1R ;ft R i"lltj Ro 11 1 

Cfl(tp;qo1 $1.+it1 ~ISJ{~o11;ii'!;i ~ 11~~11 

The knowledge of the sentient beings is thus covered by this eternal 
enemy, lust. 0 son of Kun ti it is as insatiable as fire. 

~- 311~rl~~ I Ri"lltjRifii"llJI sm '{ltll;!Cfl(~Olz~z ~ ~ ~: I Cfll4~0( 

Cfll41Cfll~ 0 11stl~~?Ol4: I ~ ~~ I ~ tf~ ~ !i'<flttl4~1Cfll~~ CITTtIT SN 
t{ir1~?"1~: I ll~l{ - ~ :Jf1g ~: ~ ~llU/R I ~ tW/cfr44 ipi 
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,~ZF..:/ II ~ 11~~11 

'fika: The phrase "the eternal enemy" implies that it should be slain by any means. 

This enemy is ignorance in the form of lust (kama-rilpeI:ta). 

In this context the word "ca" means "like". Just as a fire is not pacified by 

ghee, so too lust can never be pacified by indulgence. It is said: "Lust can never be 

pacified by trying to indulge one's desires. A fire is only bolstered by feeding it 
ghee."163 l!I;lJl 

'fika: "But, Kr~Q.a, where does this enemy, lust, reside?" 

Kr~Q.a replies: 

3.40 

$Rllltnl lRl 9,~~¥11Ml50H!fll~ I 

~~Ntft~tfr~ISI SIHttl~~ ~ 1r11011 

The senses, the mind, and the intellect are said to be its dwelling place. 

By means of these, it obscures knowledge and thus confounds the embodied 

living being. 

trcf;r- $RllluTI~ I ~ ~: ~ tt~l~pl~IJlqp:f: I ~1€Gl~tfl NIS!lllq ~ 

~m-~~:I ~~11~011 

'fika: These are the dwelling places of this enemy lust; this is its capital, its fortified 

headquarters. If the senses are its capital city, then its kingdom is the sensual 

objects, like sound, form, etc.. Lust uses the senses, mind, and intelligence to 

confound the living being, who lives within the body (dehinam). l!J;lll 
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trcm- ~: ·~g(>t:fp>fif··~ Prrr ~ ~ ,~z~19 ~ ~kHri: Cfi11"1¥ll~llMklllffl9) 

~~I Jtrf: '1T41"1Qllrll4'lRt11f-01z~.c ~ptlll'"llUj'i"l~lq&r:IT 'q'illllR ,~z~~ 

'::iflt1;:i I~ ?"I 1$Z\90 I 

Tiki: Political science says that if you conquer the strong-hold of your enemy, then 

your enemy will be conquered. The strong-holds of lust are the senses, mind, and 

intelligence which are each increasingly more difficult to conquer. Therefore Kr~IJ.a 

now says that the senses should be conquered first because, although they are 

difficult to conquer, they are still easier to conquer than the mind and intelligence ... 

3.41 

rl~l"?"lft:iRt11ot11€1 ~ ~ I 

411"'41'4 ~ ~ stHNstH""ll~Hl{ ll~Z 11 

Therefore you should first of all control your bodily senses, o best of the 

Bharatas, and then just kill off this wicked one which destroys both knowledge 

and wisdom. 

trcm- ri~lfflTA I $Rt11f-01 Rtlci:ik:f tmN q~~:;fjq~eailtl4$~tfi 1RQI~ lHr 'llii8rl!Qz19z 

~ rPI" rPI" ~Cfl~+.pu11eiRt1ai1q1~·~ sRllllUlz19~ ';l" 'Jlttll?=l~:z 19~ I "" . 

q1u:iHtt?iJj ~ :;i?irf1Rt1€lll41{~ ~ ~Z\9'C lHr SN Cfilttl@~rl 'iiQrflTA 

i:rftf: I l~Z II 
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'fika: The phrase, "control your senses", means that although the irrepressible mind 

is inclined towards taking off with the money and women of other people, still one 

should simply not allow the senses be involved in such activities; one should restrain 

the sensual activity of the eyes, ears, hands, feet, and so forth. 

"Just kill this wicked one, this savage lust." The idea is that if one practices 

keeping the senses in check, eventually the mind will also become disinterested in 

those lusty desires. ~ 

'fika: Kr~i:ia adds, "And you should not try to control the mind and intelligence 

first, because it is just not possible." 

3.42 

~Rtuf01 q~1ot11aRR~R:f= 1R 11-1= 1 

JOH~~ W ~ ~: 4~ri{tl ~: 11~~11 

They say the senses are strong; but the mind is superior to the senses 
and superior to the mind is intellect; and beyond the intellect is the person. 

tltfir- ~Rt11f01 4~1uTlR I ~ ·4'1~~'1fll~lqRqCVJtj~'"1~19~ ~~1;fJFt1~: I 

~= ~Cfl1~11qftl i;rqCVJ~1;:q'"I= tRlf, m '©0€1R~1Stjftl '"1~1Stj'"19'tj~~1R8 ~= , 
' ~ 

~: ~Cfil~llqTCl W ~ ~@N$1H~I I ~ 4'"1+t!TCl ~ rR2=JT: ~141~1Cfil~ltll 

JR9'tj~~IRR ~: I rR2=JT ~: ~Cfll~llqTCl ~ ~ tTr ~ ri+tll4TCl ~ 

'"llSCllli ~tTr N~l31ri ~:I ~-a~ il€11i'"41 Cfll4+tl ~I~~:~ 

SQlRQqM'"I 11€11?"1'"11 ~Rtll~"l NM?Ol ~ ~ ~ ~ ~ ~ ~: 

11~11 

The senses (indriya) are so strong that they cannot be defeated even by a world

champion. Therefore they are called superior. But superior to them in strength is the 

mind (manas) because even in dreams, when the bodily senses no longer function, 

the mind continues to function. Stronger than the mind is the intellect (buddhi) 

which has the form of knowledge; in deep sleep, when even the mind no longer 

functions, the intellect in its base form still functions. Yet stronger even than the 
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intellect is the person, because when the intellect is stopped by the practice of jfiii.na

yoga, the person still exists. That person is the celebrated soul, the living being. 

This is the one who will conquer lust. This soul, the living being, is really the most 

powerful of all; it can conquer the senses and thus is perfectly able to conquer lust. 

The gist of this verse is that one should not think the task impossible. ~ 

'fika: He sums up: 

3.43 

\'ti°~: LR'~~~ I 

~ ~ 4f)l€ll~I Cfil4'W"i 1'11:1~~1{ ll~~ll 

0 Arjuna, mighty-armed one, thus understanding what is beyond the 
intellect and steadying yourself by the self, slay your indomitable enemy, lust. 

~- ~qJll~ I ~:LR' Jiql~l;j '~J.ffz1919 ~tj'fql~: ~ ~ I ~1~41 ~ 

:m~1;j ~ ~ R~ ~ ~ 1J~4ftl Cfifit ~ ~ 11~~11 

'fika: Understand that the soul, the living being, is beyond the intellect. Know it 

to be different from all false material identifications. Then by your own self 

(atmana) you should firmly establish your self (atmanarh) and kill this indomitable 

lust. In other words, destroy this lust, even though it is so hard to conquer.~ 

,el!Jc,~ 9ife 19~'1"jJ/tj;j)ri/«4RIS/H-j (:)JtiJNt//lJj 4JJ/~I/~ 9ifecor.e&Jl/-i"'i~f.1/~ Cfls:fl{)J(/ ;:rT1f QrWir 
Sv::rr:f: 11 

Thus ends "Karma-yoga", the third chapter of the conversation between Srf K!$1Ja 

and Arjuna known as the Bhagavad-gfta Upani$ad, the scripture of yoga, which 

deals with spiritual knowledge. 
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l'ika: 

This chapter has described the primary importance of the spiritual process of 

ni~kama-kanna-yoga and the secondary nature of the end-goal of that process, 

jfiana (knowledge). 

Thus I have completed with the approval of saintly sages 

the third chapter of this Sarartha-var$ilff commentary on the Bhagavad-gftli, 

meant simply to bring joy to the hearts of devotees. 
liji 
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