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Mixture (of caste) leads to naught but hell

For the destroyers of the familly and for the family;
For their ancestors fall (to hell),

Because the rites of (giving) food and water are

interrupted.

sapkaro narakiayail 'vs

kulaghnanan kulasya ca

patantl pitaro hy esam

luptapiq@okakakriyé@ 25
AS women marry men from levels in the varna hierarchy to
which they do not belong the purity of the kula 1is destoryed’
and no one possesses the sacred duty to of®r the sacrifice
of food and water to the fathers (pitr), the founders and
maintainers of the family. The sin which begins with

participation in the war brings its inevitable consequence

that a varna i1s no longer pure and both the jatidharma or the

tlaw' of an extended kinship group such as that of the whole

Kaurava clan and the kuladharma, the 'law' of a family likéw
the Pandavas, are destroyed.26 Thé final consequence of
destruction of the kula is that those who particilpate in the
destruction dwell in hell eternally27. Significantly, the
ground for Arjuna's conviction concerning this entire pattern
of cause and consequence isé&g&i for he states at the end of

1.44 that his whole understanding is based upon what he has

25
1.42,

26
1.43.

47 s
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hesrd (anuéuéiuma). refering probably, to the teaching about

druti conveyed to him by Drona, his guru in the context of his

training in ksatryadharma and by Bhi§ma the family patriarch

a recognized expert in the 'éénti Parva' on dharma.
AS a result of this understanding of the implications
of doing his dharma as a warrior, Arjuna resolves not to

fight:

Ah woe! 'Twas a great wlckedness

That we had resclved to commit,

In that thru greed for the joys of kingship,
We undertook to saly our kinsfolk

If me unresisting,

Weaponless, with weapons in their hands,
Dhrtaragtra's men should slay in battle,
That would te a safer course for me.

Thus speaking Arjuna in the battle
Sat down in the box of the car,
letting all his bow and arrcwus,
His heart smitten with grief.

aho bata mahat papam
kartum vyavasita vayam
yad rijyasukhalobhena
hantun svajanam udyatah

yadi mam apratlkaram
asastram oastrapanayah
dhartarastra rane hanyus
tan me ksemataram thavet

evam uktva 'rjunah sankhye
rathopast*a upavisat
visrliya sasaram capam
sokasamvignamarasah 28

In Chapter Two of the Bhagavad Gita, Arjuna briefly

restates his argument and his resolve against fighting. He

argues that Balsma the family patrlarch and Drona his guru

28
1 . us-u'? .
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in the arts of war deserve pi,la or reverence not slaughter
29
at his hands. In addition Arjuna states that he does not
know which wers better "whether we should conguer, or they
30

should conquer us" yad vd Jjayema yadl va no jayeyuh. As a
L4

result, Arjuna concludes:

My very being afflicted with the taint of weak
compassion,

1 ask Thee, my mind bewildered as to [éharnil the
right

Which were better, that tell me definitely;

I am Thy pupil, tezch me that have come to Thee
(for instruction).

karpanyadegopahatasvabhavah

prcchami tvam dharmasammudhacetah

yac chreyah syan niscltam brunl tan me
sisyas te’ham sadhi mam tvam prapannam 31

In the darkness of hils confusion of consciousness about

32

dharma(dhaerSammudhaoet"ﬁ Arjuna resolves: "I will not

fight" (na yotsya 1iti) and submits to Krsna as his teacher.

As he has described it, Arjuna's crisis has three

dimensions to it. Vhen Arjuna submits to Kg§na as his teacher,

29
2.4-5,

30
2,6

31
2.7

32
2.7

33
2.9
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34

heé ssys he 18 confused about dharma . In a general sense
Arjuns lg asking what is important for man to know. Kggqa's
response, as we shall see, is that 1t is important to know
Him ass the source and maintainer of all that is. Arjuna's
confusion then 18 to be understood in its broadest form in
cosmological terms. To know dharma will require that he
know the source and nature of creation.

The second dimension of Arjuna's crisis is the

necessity of the battle at Kuruksetra. Arjuna 1s asking what

he must do, and, more generally, what 1is lmportant for man to
do. This is a dimension of his problem related to appropriate
religious action. Kggga's response is in terms cof the

universal sacrifice of yoga. To know ycga &8 dharma 1s to

know how man can sct in such a way that he is in harmony
with the ccsmos and the principle cf dharma.

Thirdly, Arjuna's crisis is rooted in the communal
dimension of human experience. How could the community have
reached the point that it was at war with itself for wealth
and power? How’can the zgggg order be in harmony with dharna
when it seems to bring the ccmmunity to such a catelysmic
end? It 1s importent therefore that we see how the varna
system 1s part of the larger order established by the

teachling of Krsna.

34
2.7



241

In these three dimensions of Arjuna's crisis we see
that Arjuna is faced not just with an immediate crisis but
one which requlres a comprehensive account of cosmology,
religious action, and community. What ls strikingly
different from our discussicn of the gg Veda is that
Arjunats problem arises from his understanding of an already
existing tradition in which dharma was an important concept.
Within the response to that problem, therefore, it 1s not
sufficlent simply to offer a teaching about cosmology,
religious action or community. The teacher must address
the task of correcting Arjuna's understanding of the [radition
as he had received it. As we examine the usages of dharma

in the Bhagavad Gita, we must not only see what dharma

means in each particular use, but also see its meaning as a
re-interpretation of an existing understanding of dharma.
It is on the basis of this dual task that we have called
Krsna's teaching a theology of tradition. In the theology
i1t is necessary to teach dharma both in.the light of an existing
meaning and in the light of a problem about that meaning,
which Arjuna has delineated wlth great force and clarity.
It is apparent therefore that the provlem which
faces Krsna is somewhat analogous to our own problem. We
are interested in establishing the continulty of the root

meaning of dharma. Krsna is concerned to show Arjuna that
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he has misunderstood the meaning of dharma and must see 1t

as an integral part of the existing Tradition, of whilch the
Bz Veda is the basis and see 1t in his situation as the key
;o the resclution of his dilemma. The issue of continulty is
therefore at the very heart of Kggga's own tesaching.

The question now is how can we proceed to study

dharma in the context of that problem.

3. THE STUDY OF DHARMA IN THE BHAGAVAD GITA

Thus far we have located our study of dharma in

the Bhagavad Gita within our continuing task of establishing

a root meaning for dharma. Such a meaning requires,
according to the self-understanding of the Indian Religlious
Tradition, both a §}uti root form and demonstrable continuity.

The Bhagavad Glita 1is a smrti text snd as such has many

characteristics which leglitimately pose a problemfor
understanding both the idea of centinuity in the Tradition
eand in particular the continuity of the root meaning for
dharma from its conception in the gg Veda.

With regard to the Bhagavad Glta however, we have

established that, generally speaking, the song of Krsna

is contalned within an epic the general concern of which is

instruction in dharma. The Bhagavad Glta, as the 'kernel!

teachlng of the epic, sees dharma in a pervasive crisis of
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immediate and cataclysmic proportions exemplified both by
the war to bte fought by the forces of the Kauravas and the
Pandavas and by the crisis of the T radition which the war
symbolizes in the person of Arjuna.

The guestion now is, how shall we proceed to examine
Kygqa's teachirgs in the face of Arjuna's crisis? When we
exarined the usages of dharma in the ?5 Veda we faced the
problen of organizing disparate references to ggg from varlious

hymns according to thematic patterns and interpreting the

references in thelr respective contexts in particular hymns.

By way of contrast with the Bg Veda, the Bhagavad Gita is a
unified text setting forth a problem and a teaching intended
to resolve the protlem. The change in the character of the
text requires a change in approach to the text and the study
of dharma within 1t.

Generally speaking, scholarship on the Rhagavad Gita

is not very helpful in setting forth guldelines for the study
of the text sultable for our purposes. Western schclars
now gerierally say they agree with their Indian counterparts

35

that there is a unitary character to the text. However,

35
In_the most recently published edition of the

Bhagavad Gita, R. C. Zaehner states in his introduction:

It was once fashlonable to emphasize the various

strands that go to make up the G;ta as we now have 1it,

and to classify them as Samkhya. Vedanta, or Bhakti
(continued)
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certain facets of that unity continue to pose problems for

the western scholar. For example, historical and cyritical
interest in the Glta continues to be frustrated by lack of
clarity on questions of authorship and dating while, generally
speaking, nelther question is of serious importance to Indlan
scholarship. ° The consequence of the western view is that
the unity of the text i1s compromised by the conviction that
there were many recensions of the text over a pericd of

time as long as from the fifth century B.C. to the flrst

7
century A.D. A further consequence of this critical

35 (continued)

as the case may be, thereby emphasizing the apparent
incoherence of the poem. It therefore seemed to me
that the only sound way of tackling the GLt2 might
be 'by putting as little as possible of oneself into
it . . . to consider it as a whole that should be
explained by itself and by the milieu out of which
it grous. . . .

Zaehney continues:

It was only after teaching the Gita for a number
of years that it appeared to me, with each re-
reading to be a far more unitary work than most
modern scholars had been prepared to concede. . . .

R. C. Zachner, trans., The Bhagavad GIta, (Cxford,
1969), p. 2.

36

The striking contrast is evident, for example, in
Rudolf Otto's The Crizinal Gita in which he argues that the
Gita is part of tne Krsnite recension of the Mahzbhirata.
By contrast, the coumentaries of Sankara, Ram&nuja and the
contemporary works of Tillak, Aurobindo and Vinaba Rhave are
focused upon the task of interpreting the meaning of the
teaching found within the text.

37

For a dlscussion of the date of the Bhagavad Gita see:
S. Radhakrishran, The Bhagavad Gita (ILondon, 1949), pp. ik=-15
Suvira Jalswal, The Origin and Development of Vaisvnavism.
(Delhi 1967)0 PP. 14‘50 ?5’

(continued)
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approach to the text arlses even for those who would srgue
that the unity of the text is theological. In the face of
the numerous instances of apparently contradictory statements
important to the teaching of the text, it is argued that

the text 1s inconsistent at specific points and the
inconsistency 1s in part due to the various recenslons of

the text. The end result of this kind of thinking is a basic
scepticism about the resolution of Arjuna‘'s problem and
confusion as to how the text could have been reverenced by

38

the Tradition for so many hundreds of years.

37 (continued)

Radhakrishnan argues for the fifth century B.C.
while Suvira Jaiswal cgpts for a date 1in the last two centuries
B.C. The evidence in the debate is hardly supportive ¢f any
specific date. Jalswal does point to the first rellable
reference to the text in the writings of Aryadeva who lived
toward the end of the second century A.D.

38

An 1llustration of this kind of thinking is
Franklin Edgerton'!s discussion of Shimsa or non-violence
in the Ehagavad Gitz., He points out how contradictory it
1s to speak of ahlmsa in a text, <the purpose of which 1is
to convince Arjuna to fight in a war. Hgerton simply sees
a contradiction-because he has not seen tne subtly of the
problem facing Arjuna nor the subtly of the response in
which dharma as duty has many forms in many cilrcumstances
for many dirferent people. In addition, a2s we shall see
below, Krsna's flrst teaching is to show that Arjuna can
kill no one,for all 1ife and creation is eternal.

cf. F. Blgerton trans., The Bhagavad Gita, Harper
Torchbook Blition, (New York, 19647}, pp. 165-186.
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Our approach to the study of dharma and the texts
we have chosen to study has been to accept the claims of
the Tradition at face value and, as an outsider to the
Tradition, to try to understand its meaning by the process
of verifying those claims. 1In approaching the Bhagavad Gita

we propose to assume the unity of the text. This 1s not to
question the probabllity that there were various recensions
of the text. It is simply to accept the text as it stands,
assuming that however many recensions there may have been,
those who edited the text had sufficlent unity c¢f purpose

to have given it editorial unification. The text has stood
in 1ts present form without substantial alteration for
centuries and has proven to be a paramount source in the
Tradition for philosophical reflection and meditation. That
it has proven through time to be acceptable to the Tradition
makes it likely that the solution to our problem about the
continuity of the root meaning of dharma in the later
Tradition will be found in the text as i1t stands, taken as

a whole.

To take the text as a unity 1s not to suggest that
vwe are going to discuss everything that is in the text. Our
task is simply to study dharma as it is presented in Krsna's
teaching. Arjunats presentation of his dilemma would suggest
that the meaning of dharma continues to have cosmological,

religious and communal dimensions. As a result we will
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organize our discussion of dharma thematically arcund these
three topics. It is important, however, to recognize that
Arjuna's dilemma 1s not reducible to any one of the three
parts, nor is K?§ga's response just a cosmology or a new
interpretation ¢f religious action or re~affirmation of
the varna order. Each is part of a theology of tradition
which c;nstitutes K¥§ga's teaching about dharma. As a
result many references will be applicable to discussions
in one or more areas.

Finally, it is important to state that our

discussion of the cosmological, the religious and the communal

dimensions of the Phagavad Gita will focus on the issue of

the continuity of dharma's root meaning. It is not our
intention to describe the cosmology comprehensively by
examining all the facets of meaning of such terms as purusa
or ggggggl. Rather, our task while outlining the cosmology
will be to show dharma's place within prakyti and Quru§a
and that the root meaning of dharma 1is basic to that
cosmology. The same limitation applies to our discussion

of yogea as the new key to the definition of appropriate

religious action. Like prakfti. yoga is a very complex term
in the text. We are simply concerned to show that yoga 1is
dharma and that the slgnificance of that association is to
provide a form of religious action which expresses the root

meaning of dharma. The same purpose will apply to our
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discussion of the communal implications of dharma. We

shall want to establish that the zgggg system is appropriated
by K;§ga's teaching in order to express the way in which
soclety can be integrated into the underlying purpose

expressed in the root meaning of dharma.



CHAPTER II
DHARMA, KRSNA AND THE COSMOS

1. INTRODUCTION

In our discussion of dharma and the Cosmos in the

Rg Veda, we saw that the beginning of creation was the

emergence of the golden foetus (hiranyagarbha) and sub-

sequently the birth of Agnl and his twin brother Indra.
with Agni the mantra and the light came to be., With Indra
came the effective force to separate Heaven and Earth; to
conquer Vrtra and release the waters as the basis for 1ife
in all its diversity. Subsequently other powers emerged
in creation. Mitra and Varuna brought orderliness of
motion (rta) and Soma‘'s power mediated between the gods
and man..

In essence, the cosmos was populated by powers
which functioned according to their respective dharma.
Often that dharma was not expressed in noun forms, but forms of
the root gg;. We were able to see a root meaning of dharma
primarily by tracing out the actions performed according to
the verb in the context of the cosmological functions of
the major delties.

In the Bhagavad Glta, while many of the Gods which

we discussed in the Rg Veda are referred to in the courss

of the text, their presence is always subordinate to Krsna's.

o o0

2h9
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The gods of the Rg Veda are presented as ancient manifest-

ations of K?§Qa.l For our purposes, it is unnecessary to
trace the history cf the emergence of Krsna in the Tradition
from the ?g Veda forward. Our task here and in subsequent
sections is to interpret the references to dharma to show
the nature of the continuity of the root meaning. Such a
purpose is not dependent upon the complex history of the
emergence of Krsnpa as a as a major deity within the §m¥§;
literature of the Indian Tradition.2

There is however one step in the tradition which it
is important to recall in order to grasp the significaﬂce of
Krsna's cosmic functions and the place of dharma within
them. The last of the éig}i literature was the Upani§ads,
and these texts thought out with great care the imagery of
the cosmology and the sacrifice of the ancient éggii texts.

The central theological affirmation which characterizes the

1
Cf [ ] lO : 20"’4’2 .

2

The oldest and most basic history of Vaigpavism is:
R. G. Bhandarkar's Vaisnavism, Saivism and linor Religious
Systems, (Varanasi, 1965). The best current text on the
early history of Vaignavism is: Suvira Jaiswal, The Origin
and Development of Vawsnav1sm, (Delhi, 1967). Important,
though not for its hisTorical reconstruction of Valsnav1sm,
but for an account of the conceptual roots is: J. Gonda,
Aspects of Early V1§§ulsm, (Utrecht: 1954),




251
HpgniggndﬁB is the equation that Ztman or the soul in all

1ife is the same as Brahman, the source and sustenance of
the whole cosmos. This affirmation is critical in order to

understand the fact that Krsna in the Bhagavad Gita is

s o

Arjuna's friend and charioteer, He is a man., At the same
time, V. S. Sukthanker 1is undoubtedly correct when he asserts
that throughout the epic there is an indisputable awareness
and affirmation of Krsna's divine natureu. That he can be
both rests upon the theological understanding made explicit
in the Uganifads that man's soul is the same as Brahman. #We
shall see in detail as we proceed that the distinguishing
mark of Krsnpa, the charioteer, is his knowledge of his divine
nature, while Arjuna alsoc a man, stands as K;gpa's pupil

in need of both hearing K;gga's teaching and seeing his
divine nature. Arjuna thus stands in line with the ;gils

of old, in the guest for the truth behind the diversity of

creation. While such knowledge came as the gift of Vic for

her beloved in the ?g Veda, in the Bhagavad Gita it comes
as the revelatory teaching and vision given to Arjuna by his
friend, K?§pa. That is to say, knowledge comes from the God
who is man, to the man who must learn that he is eternally

one with God.

3

cf. Chandogya Upanisad, V. 10.2 - V., 24,5, Here
the correspondence is in terms of a universal atman or self
and the self or &tman in each human.

n
Sukthankar, Op. cit, pp. 91-124.
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While an understanding of Krsna's eternal nature is
essential for our purposes, the focus of our attention 1in
this section 1s the cosmological uses of dharma. Taken
together there are two basic dimensions to Krsna's dharma.
He is the source and upholder of the whole of creation and
secondly Krsna is a teacher and savior of mankind. 1In the
text, these two functions are part of an essential conceptual
unity . For the purposesafan exposition of that unity, we
must first separate them and then see them in relationship.
We shall therefore deal with Krgna's teaching function in
the context of our discussion of yoga.

K{gga's dharma as the upholder of the cosmgs is

presented in several contexts in the Bhagavad Gita . These

references are representative of Krsna's actions which are
directly identifiable with the upholding and supporting actions
of the powers in the 55 Veda., This is true in a conceptual

and in a linguistic sense. All the actions of upholding ars
functions which are ldentlcal to those Rg Vedic powers.
Significantly all are verb forms of gg£ as well, However,

a careful examination of these referencés also reveals that

the structure of the cosmos within which these functions are
performed has come to be seen in a very different way than

was the case in the gg Veda. Rather than emphasizing a

triple structure of creation, to which there are only a few

5
7.4-6, 9.34, 12.3, 13.6, 14.27, 15.13.
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6
references, the cosmos is deplcted as part of Krsna's prakrtl

or natural force which both orders and brings creation into
being and supports it. Kg§pa's form is not however, ex-
hausted by prakrti, he 1s also guru§a or Spirit which watches
the orderly fun;tions of grak?ti but remains indifferent

to its diverse functions.

The change from the triple structure of creation
populated by many powers to a cosmos depicted in terms of
prakrifi and purusa must be examined with care to see if the
chanée in structﬁre brings with At changes in the root
meaning of dharma.

It is our contention in the face of these types of
cosmological use of dharma 1in the Gita, that Krsna's
paramount tasks can only be grasped properly in the context
of dharma's root meaning. The root meaning provides the
underlying purpose within which both the continuities and
changes of meaning can be understood. For example, while many

gods uphold the cosmos in the Rg Veda, in the Bhagavad Gita,

it is Krsna's dharma to be the source, maintalner and even
ultimately the destroyer of all creation. While the
structure of that creation is articulated in a different way,
the divine functions as manifest expressions of dharma's

root meaning remain.

2. DHARMA AND KRSNA'S ETERNAL NATURE

* e 9

In order to show the fundamental continuity of the

6
1.35, 3.22, 11.20.
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root meaning of dharma, we want to examine the eternal
nature 0of Krsna to show that dharma constitutes an essential
and fundamental dimension of thatmture. It is our contention
that not only is there an identiflble contihuity in the
meanirigs of dharma from the Bz Veda but those meanings are
part of the underlying root ;eaning which is to uphold the

orderly relatedness of all that 1is,

The two terms which are most important in Krsna's
depiction of His eternal nature are Qrak?ti and puru§a.
Both of these terms present complex difficulties for
interpretation in the Bhagavad Gita. Not the least of

those difficulties 1s the fact that these two terms are
central to one of ;he philosophical schools of the Indlan
Tradition, Samkhya. The question that arises because of

the Gita's use of terms such as purusa, prakrti and others

in common with the school of Samkhya 1s whether that school
constitutes a major influence on the teaching in the EBhagavad
Gita. The references in the text make this a very difficult
problem to solve. For example, the term 'sa?khza' itself

i1s used in the Git3a on several occasions and normally its use

7
The basic source for knowledge of samkhya Ehilosophy
is the Samkhya Karika. BRlitions of the Karika include

John Davies, The Saimkhya Karika of Idwara Krishna,
(Calcutta, 1881). * *

A. M. Esnoul, les Strophes De S@mkhya, (Paris, 1964).
Of the two editions, the French editlon by Esnoul is the
best source.
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seems to suggest simply 'knowledge' rather than the designa-
8
tion of a philosophical school. Similarly the presentation

of the various material and conscious forms of grakyti
that are characteristic of the Samkhya cosmology and psy-
chology do not appear to have the same meaning in the Bhagavad
Gita as they do in the Samkhya system.9

The simple fact that there are significant differences
in the use of terminology common to both Samkhya school and
the Phagsvad Glta leads us to conclude that the most

straightforward way to interpret the Rhagavad Gita is to

examine terms like grak?ti and purusa within the text itself
and not attempt to formulate thelir meaning through Samkhya
philosophy. Such a procedure finds support on historical
grounds as well., The fact that scholarship does not have

consensus on a date elther for the beginnings of Samkhya

or the composition of the Bhagavad Gita makes the whi%e
question of which influenced the other inconcluslve.

8f. 2.3953.3;5.4513.24;18.13.

9
¢f. S. Dasgupta, History of Indian FPhilosophy, Vol., 1ii
(Cambrldge. 1968), pp. 461=G79, esp. B64-3

10

- .If anything, following the argument of S. Dasgupta,
the Gita could well be the source for the Samkhya system.
Dasgupta states: %It 1s easy to notice here the beginnings
of thought which in the hands of other thinkers might well
be developed into the traditional school of Samkh ya philosophy".
If Dasgupta is correct it could be positively misleading to
read the philosophical into the Bhagavad Gita.
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Of the two terms, prakrti and purusa, the most often

discussed in the Gita is prakrti. This fact arises because

prakrti means, in our expression, natural force or power.
Prakrti is the source of both the material cosmos and the
ansl

conscious powers found in varying degrees in all of life.

Purusa in the Bhagavad Gita 1s both in and outside of prakrtl

hence the forms of material and conscious power. The purusa
1s described most often through epilthets which speak of it

simply as 'higher' (para ) or ‘unmanifest' (avyakta) or
tlightest spirit' (purusottama). These and other forms of
L ]

description accent its transcendence of prakrtl. However,

the most important characteristic of the Bhagavad Gita 1s that

purusa and Erak?ti are consistently interpreted as dimensions
of the integral divine nature of Krsna. There 1s not a
dualism of 'spirit' and 'matter' as 18 often the case in

the interpretations of the Samkhya school. Rather, K?§§a is

both purusa and prazkrti. Krsna is the manifest unity of
all that 1is.

To know exactly what the Ehagaved Gita means by the

gurufa is very difficult to estatlish. This fact is even
acknowledged in the text 1tself.ll It is pointed out that it
1s much more difficult to know the forms of the spirit which
are described as "imperishable (akfara)’undefinable

(anirdeéiax unmanifest (avyakta), omnipresent (sarvatraga)

11
12.5.
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12
and unthinkable, (acintya) than 1t is to know Krsna. This
language that is used to speak about the purusa in Krsna
18 intended to emphasize its transcendence of form and
matter.

Transcendence however is not to suggest that guru?a
is distinct from creation and all its forms. The purusa
enters into the world (loka) of creation in two forms.

Here in the world are two spirits,

The perishable, and the imperishable,

Eerishable is all beings;
The mperishable 1s called the immovable.

kiaras o8 ©ikgira ava ca

ERgnal,SaEyans Rontgn
Within creation the purusa enters into all 1life forms. Once
a part of those forms it moves through the cycles of change
which begin with birth and continue through life to death
and re-tirth. 1In the sense that purusa 1s entered into
creation, it is subject to the cycles of mortality of
creation. But Qurufa is not limited to those forms which
are subject to change. Purufa is 'akfara' or not perishable
and as such it 1s called the 'immovable! ku?astha. But even
the polarities of ggggg and ak§ara. ‘perishable! and
"imperishable! cannot exhaust the extent of spirit. There

i1s yet a higher spirit:

12
12.3.

13
15.16.
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But there 1s a highest spirit, other (than this),
Called the Supreme Soul;

which, entering into the three worlds,

Supports them, the undying Lord.

uttamah purugas tv anyah
paramatme 'ty udihrtah
%o lokatrayam avisya

ibharty avyaya 18varan 14

The name of the supreme soul (paramatma) is Idvara and his

function in creation 1s to t'support'! the cosmos. iévara or

the paramdtma, the highest soul, 1s not contained within a

polarity such as aksara and ksara which are also forms of

the spirit in the world.

Spirit however is not just called Iévara. It is

also called Krsna. Like ié}ara. Krsna is in the world of

creation and is not limited to the polarities of the

‘perishable! and the ‘'imperishable!:

Since I transcend the perishable,
And am higher than the imperishable too,
Therefore in the world and the Veda 1 am
Proclaimed as the highest spirit.

yasmat ksaram atito ‘'ham
akgarad apl co 'ttamah

ato t'smi loke vedeca
prathlta@ puru§ottama@. 15

see the

14
15.17.

15

15.18.

cf. 11.3. Here Arjuna is portrayed requesting to
divine form of Krsna. In doing so Krsna 1is asked to

reveal himself as ‘'paramesvara' and as 'igvara’ and 'purugottoma',

(11.31.
himself

(11.9).

After giving Arjuna his 'third eye', Krsna reveals
in his "supernal form as God" paramam riipam alsvaram,
These all suggest that in the hierarchal pattern of

the divine form, certain names are 'higher' because they portray
the transcendence of lower forms and the unity of all forms of

spirit.
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Krsna, Ié%ara. Purugottama: 1in each of these names we have
spirit understood as an integral unit. In its lower forms,
spirit is understood to be in the world and subject to the
contradictoriness or polarities which characterlize creation.
Spirit is not however just subject to the limitations of
creation, but transcends them in its unity., This
unity is established through an hie rarchical pattern
intended to portray the spirit so that it both pervades all
creation in its lower aspect and at the same time totally
transcends it in its higher unity. The paramatma 1s there-
fore para or 'higher' than the spirit which is akssra and
ggggg. This is not to establish a separation of o;e aspect
of spirit from another, but rather to depict creation as
pervaded by purusa and at the same time to portray spirit
entirely free of the limltations of the creation it pervades.
Puru§a's pervaslive presence in creation anq,at the
same time,1ts total transcendence of the limitations of
creatlion is portrayed with great subtlety through the
Bhagavad Gitda in.the way in which Krsna clalms to be all that

is in creation, all that 1s done in creation and at the same
time, totally indifferent to creation. In terms of the
theory portrayed about the purusa, this participation is

founded upon the relation of purusa and prakrti. Prakrti
1s the source of matter and power and the conscious faculties

in life-forms. 1It, like the purusa is eternal.
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Both material nature (prakpti) and the spirit (purusa),
Know thou, are equally beginningless; .

prakrtim purugam cal 'va
vlddgy anadl ubhav api. 16

Wwhen the spirit enters into creation, therefore, it enters
in the various forms of prakrtl Once in thls assoclation,
purusa functions as the 'experiencer' of pleasure and pain:

The spirit, in pleasure-and-pain's
Experiencing is declared the cause.

For the spirit, abtiding in material nature,

Experiences the Strands (guna) born of material
nature. :

guru ah sukhaduhkhanam
hoktrtve hetur’ucyate

t
BhEERRE PrakRHIER° Gpan 17

In its lower aspect the guru§a is saild to be the experiencer

of the polarities which charascterize creation such as 'pleasure
and pain' sukha and du?kha. Such 'experience' 1s akfara

or impermanent and therefore characteristic of being in

creation. In this form, purusa 1s, subject to the powers which

* 18
operate in prakrtl, the gunas. As 1t experlences the works
16 ' 17
13.19. 13020"‘210

18
It 18 not necessary for our gurposes to consider the
complex operations of the gunas as they are portrayed 1ln the
Gita., Suffice it to say, Qrak;ti takes many forms within
creation as a result of thé inter-action of the powers or gunas.
The powers are called sattva, rajas and tamas. The sattva °
power functions to bring the other powers to rest and unity
with the eternal divine nature (14.6, 11,14) , Bajas functions
as passion force and strength (14.7,12,15) , Tamas functions
as the power which pulls 1life downward in subjegation to
lowest faculties of life the senses and the need to fulfill

(continued )




261

of those powers, the spirit forms attachments which per-
petuate its presence in the cycles of rebirth to which all
creation is subject.19 At the same time, the fact that
purusa is never limited to its participation in creation
through grak?ti, means that it functions in fact in totally
passive and indifferent ways even as it experlences and 1is
subject to the powers of Erakfti. Characteristic of these
ways of functioning include the following:

The onlooker and consenter,

The supporter, experiencer, freat Iord,
The supreme soul also is declared to te
The highest spirit, in this body.

upadragta 'numantia ca

bharta bhokts mahesvarah
aramatue 'til ca 'gy ukto
ehe 'smin purusah parab. 20

In this passage, the maheé%ara, paramitna and para purusa

are located 'in this body' (dehe 'smi). Their functions are

that of an ‘overseexr! ugadrasté and consenter sanumanti on
. @

18 (continued)
them (14.8,12,15), In addition each of these powers is
indispensible to the functioning of pralkipti in the creation
of the panormic diversity that constgfutes all of creation.
Yet each stands in a hierarchical relation to the other, in
the same way in which the levels of spirit move hierarch-
ically from those which are found in creation to those which
in thelr unity stand in transcendence of it,

1
lg0210

£5.22.
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the one hand and bharti or 'supporter' and bhokta,
texperiencer' on the other. The function of overseer
suggests a function totally apart from experiencing of
pleasure and pain. Wwhile the other functions suggest the
participation of p ruga in creation, there 1s not however an
absolute division of forms of purusa. The unlty of 1évara
as Lord of all that is, is inseparable from the puru?a
which participates in creation while standing apart from it.
The Igvara which rules the cosmos, indeed, is the spirit
within which all beings and all creation have existence and
1s the macrocosmic aspect of the guruga. It functions in
prak{tg and 1ts powers and yet remains apart from them. Purufa
then, as we have depicted it here, is the translation of the
ggggégggp equation that Brahmanis Atman: the principle
which is the source of all that is (Brahman) is also in
creation as the soul or Atman in all of life.

With regard to the relation of gurufa and dharma,
it is useful for our purpose to differentiate between those
references which Epecifically describe the purusa in
relation to gg; and those which refer directly ;o Krsna
in his unitary form as E§§ara or Puru§ottama. There are
many references to Kggga's dharma and we shall discuss
them below. With regard to the Quru§a, there is really only

one dhr reference in a verb form. Krsna states:
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But those who the imperishable, (aksara) undefinable,
Unmanifest, revere, °

The omnipresent and unthinkable,

The immovable, unchanged, fixed (dhruvam)

ye tv akgaram anirdedyam

avyaktam paryupZsate

sarvatragam acintyan ca
klitastham acalam dhruvam 21

In this passage, the gurufajsjnits ‘imperishable' form, that
1s,in a form which 1s in creation, ‘It 1is the eternal
spirit as distinguished from its polar opposite which is
subject to impermanence, 5323_. The gurufa i1s described as
'fixed' (dhruva). This characteristic of the spirit is not
explained in the context, though it would seem to be
appropriate to see the fixed character of the aksara in terms
of the eternality of spirit, ard in terms of 1ts'purpose in
creation to be the 'onlooker' indifferent to the powers of
Erakftg and to the experiences of pleasure and pain while
particlipating in all that is. The force of this interpre-
tation will become clearer, as we examine the functions both
of ggggggg and of Krsna, and see the necessity of a 'fixed!
spirit in the midst of the actions of grakfti.

If the purusa is at once the unitary transcendent
spirit indifferent to creation and the pervader of that
creation, grakfti is the natural power which is the vehicle
of the spirit's preggnce in creation. Like the purusa,

prakrtl is eternal. Parkrti 1s the 'cause' hetu of

2l
12o3o

22
13.19.
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anything that concerns effect, instrument, or agent'
23
(gérxgkaranakartrtva;) In essence this phrase 18 saying

that wlthin creation all action is a product of prak?ti.
The most important of Erakfti's actions 1s the creation of
the whole cosmos., Prak€ti is therefore to be understood as
the tagent! ggggg in creation. The instruments karaga
which prakfti uses to create are called the guna or powers

and 1t 1s the guna which realize effects karya, that is,

23

13.20.

We are in essential agreement with Franklin
BFlgerton on his interpretation of this phrase. He
states .
[S] Sankara, [R] Ramanuja explain kiarya as
'elewental body,' which is an 'effec in the later
Sapkhya sense, and karana (Rlkarana) as the senses
with manas (and ahetZira and buddhi, () which are

'causeés’ or 'factdrs! (productive elements) in that
same sense., These Ttoth are construed as depending
on Kartrtve, 'in the production of effects and
cau§€§?£TT§. of gross body and senses. Approximately
so most moderns (Telang, Garbe, Senart, Hill, and
apparently Rarnett). I find this very forced and
and artifical, The cenly natural interpretation lis
to take kArva, Kkarapa kartp as a three-member
dvanda, made into an avsctract by adding the suffix-
tva. The three nouns derived from the root kp,
'act' are meant to include all phases of actlion
(cf. xviii. 18 for a very close parallel, where
karman replaces karya): karya, 'thing to be done;
karana, 'means of doing it'; kartp, 'doer, agent';
the sddition of tva makes the—Aorle compound mean
approximately teffcctuation, instrumentality and
agency.' Prakrti alone is at the bvottom of all
that concerns all of these, that is all phases of
action. So in xviii. 18 karana, karman, and
kartr constitute the threefold®'complete summary!
of altion. Deussens comes very close to this by
wrongly takes tva only with kartr.
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make the panorama of creation what it is.

Prakrti as 'agent', 'instruments' and 'effect' of
[
all that is, is made up of numerous elements. In chapter

seveni they are described in terms of two parkrtis which

parallel the two purusas, aksara and ksara.
3 L L ]

carth, water, fire, wind,

Ether, thought-organ, and consciousness,
And I-faculty: thus my

Nature is divided eight-fold.

This is my lower (nature). But other than this,
My hlgner nature know:

It is the Life (soul) great-armed one,

By which this world is maintained. (dhBryate)

bhiimir &po 'nalo vayuh
kham mano buddhlr eva ca
ahamk3ra itI 'yam me
bhinnd prakritir agtedh2

apare 'yam itas tv anyZm

prakrtim viddhi me paran

leabhutam mahZbaho

yaye ‘'dam dhZryate jagat 25
T ' ig* 1i e ag di issed a e

he 'two prak?tls like the two purusas discussed above,

are not to be understood in any sense as separate entities,
Rather one prakrti is understood to be a 'lower' aspect
bringing with it into creation 'lower' elements of material

and conscious creation. The second or 'higher' prakrti
[}

brings into creation living being jivabhﬁta,26that is to

2L

cf. 18.18-28.

While the focus in these passages is on the functioning
of the na in the individual, the identity of microcosm and
Krsna's macrocosmic form makes them entirely applicable to
the® cosmology of the text.

25
70’4"‘5.

26

Van Buitenen translates jIvakh@Uta as ‘*spiritual
(continued)
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say, it brings the powers or forces which pervade creation
and most important for our purposes, function to 'uphold'’
or 'maintain' it according to dharma.

It is therefore evident that Qrakfti has an hier-
archical pattern in this passage based upon its constituent
elements. The hierarchy extends to a division of constituents
which make up the ‘'lower’ prakgti. There are the five 'material'
elements - earth, water, fire, wind, and ether, Without these
five elements creation as a material entity would be
impossible. They represent the eternal material potential
in gyakrti. The second part of Krsna's lower prakgti is
made up of three faculties: the mggg§27 or faculty of

28

thought, the buddhi® which we shall call the ‘'faculty of

26 {continued)
being' however, we have chosen 'living being' to emphasize
jiva or life in the compound.

Van Buitenen (Op. ¢it., p. 100-101).

27
2.56,57,342,5.11.

The panags in the hierarchy of faculties depicted in
3.42, is above the senses and below the buddhi, the faculty
of integration. The point of yoga is to bring the senses
under the control of the manas which in turn is focused by
the buddhi on the embodied spirit or Ztman. The singularity
of focus throughout the hierarchy of faculties is the
realization of non-attached yoga in which the whole psycho-
physiological system functions, yet is indifferent to what it
does.,

28

The interpretation of the buddhi as faculty of
integration is based upon 2.41 in which there are two modes
of this faculty. The first mode is 'resolute' when yoked +to
yoga., The second is 'irresolute' and lost to the powers of
the manas as it serves the needs of the senses, Under the
power of yoga, the buddhi focuses the attention of the senses,
the manas, faculty of thought and the ego or faculty of doing
(ahamk3ra) on the soul Ztman.
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integration and the aha?kéra or the faculty of t!ego! or
more literally I-doer. The fact that the three facultiles
of consciousness are constituents of 'lower! grakftl suggest
that they are to be understood as inseparably related to
the material base of creation made up of the five material
elements.,

These eight elements cof Qrakfti must be understoocd
to be the basis for all of creation in its material aspects
and the capacity in 1life for thought, integrative functions
and individuated action. Each of these are major topics of
concern to understand grakfti. Suffice it to say here,
however, that the faculty of thought (manas). in the EBhagavad
GIta is most concerned with the senses and their direction
elther for the purpose of achieving their objects or for

controlling them in the practice of yoga. The buddhi

29 -

The ghamkara, which we translate as '1l-doer' is a
complex concept‘on the Bhagavad Glta. On the one hand one
must dlspense with all sense of "I as ego as the doer of
anything in yoga and at the same time one must act. The
use by Krsna of gham throughout the text is particularly
1mportant in understanding ghankfra as I-doer. Krsna does
all and knows that he does not‘act and that is his’ zoga.
The ahamkdra therefore 1s the faculty of doing which when
yoked to yoga knows it does not act.

This interpretation was arrived at with the
particular assistance of J. A. B. van Buitenen in his
brilliant survey of the history of the concept of
ahamkagg.

cf. J.A.B. van Buitenen, "Studies in Samkhya (II)"
Journal of the American Orilental SoETE!Y"IRXVII‘“T%?S? s PP
15-250
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as the faculty of integration is such that 1t 1s dlssipated
when the senses subject thought to the necessity of realizing
satisfaction in sense objects. By way of contrast, the
buddhi 31s the faculty which focuses the attention of the

senses and manas on the Isvara or Highest Spirit, purusottana,

when 1t 1s controlled by yoga. The I-doer or aha?kﬁra

is one of the most important of the faculties mentioned in
the GIta. Krsna is the 'I-doer' of all that is done in
creation, but this action is always accomplished as a yoga
with the buddhi integrating all the faculties to act with-
out attachment to ends. Throughout this discussion there is
understood to be a direct correspondance between the
anthropomorphic deplction of the divine and the human form.

Both are pervaded by purusa and function through prakrti.

Manas, buddhi and aha?k§ra therefore must be understood as
attributes both of Krsna as the cosmic spirlt and as man
who functions within creation.

Krsna's higher prakrti is the jivabhuta which
Blgerton transl;tes as the 'life (soul)'. More accurately
Jivabhiita is 'living being'. Conveyed in this translation
s the fact that Qrakfti is pervaded in all its forms by the
guruﬁa. The functlion of 'living being' is to maintain
creation. We have already seen that in 12.3 one of the
characteristics of Eurufa in creation is that it is dhruvam

'fixed'. In the higher prakrti, however, the 'fixed' dimension
of the spirit is maintained through an active manifestation
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of prakrti which upholds dharayate creation (Jjagat).
The exact way in which we are to understand the
function of maintalning creation is not exactly clear in

7.5. However, there are several clues to what it could

mean in the next passage,

Beings spring from it,

All of them be assured.

Of the whole world I am

the origin and the dissolution.

etadyoninl bhitani

sarvani 'ty upadhiaraya

aham Krtsnasyajagatah

prabhavah pralayas tatha. 30
In this passage we are told that *it' (etat) is the yoni
or womb from which all beings (bhiutani) come. Exactly
what the term t'etatt! refers to is not directly evident. It
could refer to the Jivabhﬁta simply or it could refer to the
total complex of lower and higher prakrti. The consensus of

. 31

commentators is that 'etat! refers to prakrti as a whole,
Following that consensus, prakrtl 1s to be understood as the
womb from which all beings come., To emphasize this point,

Krsna states to Arjuna that he should be tassured' (upadharaya)

of this fact. 'Upadhiraya' is accurately represented as 'be

assured' however its more literal meaning, based upon its dhr

30
7.6

31 ’
Blgerton points out that nBoth|S) Sankara and (R|Ramaruja,

followed by Telang, Garbe, Deussen, Baggltt'EﬁE'HilIF:%ake :

this to refer to both the 'natures' of vrs. 4 and 5. ( Bigerton,

p. 183.)
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root can simply be that Arjuna must 'hold' onto thls teaching
in his consciousness or 'meditate' upon this teaching. Wwhat
Arjuna must understand and be certain of is that prakrtl

is the eternal basis for all action in creation.

This essentlial teaching is made clear 1in the second
half of the verse., There Krsna claims to be 'the origin
and dissolution!' of the whole world. This creative and
destructive action is the function of the 'aham' the 'I!
of the ahamkdra in the lower prakrti. Elsewhere this point
1s described with the oni being called Brahman and Krsna
as the t'gham', the fertilizer of the womb.

For me great Brahman is a womb

Therein I plant the germ,

The origin of all B=ings

Comes from that, son of Bharata

In all wombs, son of Kunti

Wwhatsoever forms originate,

Of them great Brahman 1s the womb

I am the father that furnishes the seed.

mama yonir mahad brahma

tasmin garbham dadhd@my aham

sapbhavah sarvabhitanam

tato bhavatl bharata

sarvayonlsu kaunteya

murtayah sambhavanti yah

tasam brahma mahad yonir

aham bIjapradah pita 32
Here the creative act between Krsna as ‘aham' and Brahman

as the womb whlch holds the foetus (garbha) fertilized by

32
ll}o 3"'“’0
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Krsna's seed (blja) is intended to convey the way in which
p urum pervades all creation as 1ts source and 1its enfolding
supp;rt. All creativity 1s Krsna's function. It is
through Qrakfti infused with puru%a that action is done.

This creative function in which Krsna acts to con-
ceive creation out of his divine nature begins a process
which ultimately brings all of creation into being.

A part just of Me in the world_of the living
Becomes the individual-soul (Jivabhuta). the

eternal;
The (five) sense, with the thought-organ as sixth

Which rest in material nature, it draws along.

mamal 'va 'mso jivaloke
jiv abhutah sang tanah
manahsasghani *1ndr1ya91
prakrﬁisthani karsati ° 33

Here we find that Krsna specifically identifies Jivabhﬁta

as a fraction of himself. With it, the other constituents
of 2£§E§E£ are drawn into creation. The world (loka)

1s the world of the jiva and thefunction of the jiva is

to maintain creation. 1Indeed Krsna states this specifically

e o0

in a subsequent passage of the same chapter:

I maintain [dhArayimi) by (My) power;
And I nouri plants
Becoming the Jjulcy soma.. . .

And enterinikinto the earth, (all) beings
a

I, becoming the (digestive) of all men,

Dwelling in the body of (all) living teings,
In union with the upper and ne ther breaths
Cook (digest) their food of all four sorts.

33
15070
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gam aviéya ca bhutani

dharayamy aham o0jasa
pusnami cau 'sadhih sarvah
somo bhitva raoatmakah

aham vaisvanaro bhutVa
praninam deham asritah

pra apanasamayaktah
pacgmy annam caturvidham 34

As the Jivabhuta which has entered into creation, Krsna by
this fraction of himself, uses his power ojas, much in the
same way that Indra did in the cosmology of the gg Veda to
uphold all of 1life that is in creation. The function of thils
ojas is pervasive. It nourishes plant 1life and is the
unconscious actions of digestion within thebody of men. Both
of these types of functions, which take place in creation
are thus accomplished by Krsna's actions.

Maintenance of creation 1is then a dlvine functlon.
It must be understood as comprehensive of all action which
is performed from the very conception of creation itself to
the biological process of all forms of life. Since Kggga
must be understood as the doer of even the unconsclous
bodily activities as his dharma then all the more must he
be understood as the doer of those actions which confront
Arjuna on the battlefield. What Arjuna must know is that
in no sense does he act, but that i1t is Krsna's grakftl
whilch acts in him. What he must do is harmonize his
knowledge and hls actions, so that he knows the comprehen-
siveness of Krsna's actions as the fulfillment of the

meaning of dharma. Then he too will participate in the

34
15,13-14,



273

cosmic task of maintaining all that 1is,

Recognition of the comprehensiveness of Kggga's
functions in creation is critical to see continulty of the
root meaning of dharma. We s8aw in the gg Veda that the
gods functioned symbiotically to uphold creation. Krsna,
as the name of the one god who conceives creation and
maintains it by his power, constitutes a direct appropriation
of a major dimension of the vast meaning of dharma. Creation
requires malntenance in the cosmology of both texts. That
functlion is fulfilled by 'living being' or higher prakrti
in the cosmology of the Bhagavad Gita. '

This function of maintenance according to dhr is
not a static act by prakrti but follows a pattern of motion.
The cosmos moves through cyclical patterns of creation and

dissolution which correspond to the day and night of Brahman.

As far as the world of . . . Erahman, the worlds
are subject to recurring existences, Arjuna;

But hav come to le, son of Kunti,

no rebirth is found.

As compassing a thousand world-ages

When they know the day of Brahman,

And the night (of Brahman) as sompassing a
thousand ages,

Those folk know what day and night are.

From the unmanifast all manifestations

Come forth at the coming of (Brahman's) day,
And dissolve at the coming of night,

In that same one, know as the unmanifest,

The very same host of belngs coming,

Coming into exlistence over and over, 1s dissolved
At the approach of night, willy-nilly, son of Prtha,
And comes forth at the approach of day.
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a brahmabhuvanil lokah
punaravartino 'rjuna
mam upetya tu kaunteya
punarjanma na vidyate

sahasrayugaparyantam
ahar yad brahmano viduh
ratrim yugasahasaréﬁxam
te 'horatravido Janah

avy aktad zyaktayab sarvah

g b gvan % *Hgame
atryagame pra yante
tatral 'va 'vyaktasamjnake

bhutagramah sa eva 'yam
bhutva - bhutva prallyate

ratryagame 'Vasah p&rtha
prabhavaty aharagame 35

We find depicted here a portralt of the cycles of creatlon.
They move from conception in the womb of Brahman into created
existence and then to the night of Brahman, the mysterious
phase of non-creation, only to emerge again at dawn,

This cyclical pattern 18 characteristic not only of
the cosmos as a whole but of 1life at the microcosmic level.
Krsna's first teaching to Arjuna after the warrior has
announced his intention not to fight was to announce that in
eternity there was never a time in which He (Krsna), nor
all the warriors assembled on the battlefield, nor Arjuna
did not exist. The eternality of life is reflected in
the recurring cycles which perpetuate life over and over
again:

As the embodied (soul) in this body

Come childhood, youth, o0ld age,

S0 the coming to another body
The wiseman 1s not confused herein.

35
80 16"190

36
2.12,
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dehino 'smin yatha dehe
kaumdram yauvenam jara
tathd dehantarapriptir
dhIras tatra ne muhyatli 37

This cycle of rebirth, however, is a 'certainty' dhruva
or is fixed in the eternal order of the cosmos.
For to one that is born death is certsin. (dhruvo)

And birth is certain (dhruvam) for cne that nas died;

Therefore, the thing being unavoidable,
Thou shouidst not mourn.

iétasya hi dhruvo mrtyur
hruvam janma mrtasya ca
tasméd” apariharye ‘rthe
na tvam socitum arhasi 38

At the level of the microcosm, that is the panoply of life
within creation, the cyclical patterns of birth and rebirth
are f}xed. The pattern is a manifeststion of the maintenance
of creation performed by the 'living being' jivabhuta in
erakgti, That is, the 'living being' is an inherent constit-
uent of prakrti and its function is to uphold all beings.

The way in which the jivabhuta or higher prakzti
functions both in relation to 'lower! grakfti and in
relation to the gurufa is nowhere made more clear than in
Chapter Nine of the Gitd. There Krsna is teaching Arjuna
a ‘'royal sclience' rajavidya ard a ‘royal mystery! rajaguhya.

37
2.13.

38

2.27.

While dhruvaqp may only have a distant etymological
relation to dhr in the Bhagavad Glta, since it is a form
:hi%g wgiigw'fﬁ the Bg Veda, 1t Is useful to see its use

n the a. .




276

This teaching is described at the very outset as related to
dharma. It is called among other things 'righteous'
(dharmayam) and subseguently 'religious truth'(dharmasya):

A royal sclence, a royal mystery,

a supreme purifier is thie,
Immedliately comprehensible, righteous
Easy to carry out, imperishable,

Men who put no faith

In this religious truth, scorcher of the foe,
Do not attain Ms, and return

On the path of the endless round of deaths.

rajavidya ralaguhyen

pavitram_idam uttamanm
pratﬂak§avagama@ dharmyam
susukham kartum’avyayam °

aéraddadhanﬁh purusa
dharmasya_'sya parantapa
aprapya mam nivartante
mgtyusagsaravartmani 39

In the context of thls portion of Krsna's teaching, the
firet subject of the dharma which men (Qurusa) must glve
their faith (¢raddha) 1s Krsna's relation to the cosmos

through the purusa and the prakrti dimension of his nature.

Krsna states:

¢ o0

By me 1is pervaded all this

Universe, bty Me in the form of the unmanifest.
All beings rest in Me

and I do not rest in then.

And (yet) beings do not rest in Me:

Behold My divine mystery (or magic)

Supporter of beings. and not resting in Beings,
Is my Self, that causes beings to be.

902-30
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maya tatam idam sarvam
jagad avyaktamirtind
matsthani saivabhutanl

na cid ‘ham tegv avasthitah

na,ca matsthani bhitani
asys me yogam alsyvaram
hitabhrn na ca bhiitastho

mamd 'tmd bhltabh@avanah 40

Here K{gga states that in his unmanifest (avyaxta) form he
pervades all creation. The beings (bhutani) ﬁn creation
‘rest' or are in Krsna; Krsna is not in them. 1In the
distinction between the fact that beings are in Krsna and
He is not in them is to be seen the comprehensiveness of
the 'spirit'., That the macrocosm enfolds the microcosm of
man or life in general, while not being 'int it emphasizes
the transcendence gg Kggpa beyond the fraction of himself

which 1s creation.

All of this would seem very strailgntforward on the
basis of what we have already seen of the relation between

purusa and prakrti were it not for the fact that Kggga

the

contradlcts the statements in 9.5. Krsna states that belngs

do not rest in him and instructs Arjuna to see his yoga

-/
which he calls 'aiévara' or simply Isvara.

Lo
9.4-5.

41

cf. 7.7.

"On me all the (universe) is strung,
like heaps of pearls on a string",
mayl sarvam idam protag

stutre manigana 1iva.

42
cfo lo.ul-uZQ
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This contradiction is intended to bring Arjuna to
see (Egé)uBOY 'behold' the helrarchy of the divine form.
Within creation and accoirding to an either-or logic, beings
must either 'rest' in Krsna or Krsna trests' 'in belngs'.
nme or the other is true. However, as we have seen, within
creation experience is trapped 1n polarities such as
'pleasure and pain', gykha and du?kha. or akfara and_ggggg
"impermanence' and 'permanence' of spirit. K§§ga wants
Arjuna to 'see' beyond the limitations of those polarities.
Such seeing 1s based in falth 'éfaddha' in the certainty
or 'assurance' of Kysna's own words about Himself. Those
words speak of His form which transcends all polarities and
is called fgvara. In ISvara he must see both that aspect
which transcends creation and that which participstes in
creaticn. The relation between transcendence of and
participation in is knowable 1n Krsna's Tsvara yoga. In that
connection, it will be recalled that Egvara is one of the
names of the gurufa which 1s not 1limited by the polarities

and contradictions of ksara and aksara. Here Arjuna must

¢ L

see beyond a different set of polarities to see Krsna who is
also Egvara ard the way in which he act according to yoga.
The content of that yoga 1s first described in a

very poetic way:

L3
cf. 11.8,9. in which Krsna gives Arjuna a third eye
with which to see his eternal nature,
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As constantly abides in the ether

The great wind, that penetrates everywhere,
So 211 beings

Abide in Me; make sure of that (upadhdraya).

yathd 'k@sasthito nityam

vayuh sarvatrago mahan

tathd servini bhitani

matsthani 'ty upadhiraya 44
The relationship of reilngs to Krsna in the‘zévara Yoga is
comparable to the relationship of the 'great wind: ggxg'and
the tethert! which 1s the space within which the great wind
blows. Both tEg wind and the ether;are constituents of the
lower Erakgt . As the wind btlows in the ether so too, all
beings are to be understood as 'abiding in lMe! {matsthanl)
or abiding in Krsna. To say that points to Krsna's
transcendence of the contradictory statements in 9.4 and
9.5. He resolves them in a higher synthesis of His Egvara yoga.
This resolution through transcendence is a certainty. Krsna

states 'make sure of that' or 'be assured' upadharaya as it

was put in 7.6. In 7.6, Krsna stated that "Beings spring
o e @ u6

from it (prakrti), All of them, be assured (upadharaya) .

There is a direct parallelism in content between 7.6 and 9.6.

e
9.6.

bs
cf. 7.4.

while in_7.4, kha 1s the term for 'ether' and in
9.6 the term is BkESa, they are synonyms.

46
7.6
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The root ¥ihr conveys the hssurance that Krsna's words are

true and emphasizes how beings are part of His prakrti. All
beings are contalned within His nature and maintained through
His Tévara yoga. Krsna states:

All beings, son of Xunti,

Pass into My material nature

At the end of a world-eon; them egain

I send forth at the beginning of a (new) word-eon.

Taking as base My own material-nature
I send forth agalin and again

This whole host of bein%
Which i3 poweriless, ne power of (My) materisl

nature.

And me these actions do not
Bind, Dhananjaya, -

Sittin in as one sitting out {participating as one
1ndifferent§
lhattached to these actions.

With Me as overseer, material nature
Brings forth (the world of) movir; and unmoving (beings);
By this motive-force, son of Kunt

ie world goes around.

sarvabhitani kaunteya
rakrtim yantl mamikam
alpakgaye punss tani

kalpadau visrjamy aham

prakprtim svan avastabhya
vis% ami punal-pufia
agramam fam kpyisnam

ava$ am prakrter vasat

na ca mam tanl karmani
nlbadhnanti dhanamjaya

dasi nav% 8sinam
asak am tesu karmasu

naya 'dhyaxsena prakrtih
stuyate sacarzcaram

hetuna'nena kaunteysa
Jaegad viparivartate 47

47
9.7-10.
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At the specific description of his-zévara yoga, Krsna first
shows that Erakfti is the agent by which beings are taken
into his form at the end of one aeon and it is also the
agent which sends them forth at the beginning of another.

He zoes on to point out that beings are avaéa or 'powerless!
in themselves and it is only the power (vasa ) which is
Qrakfti Snatural power) which brings beings into existence
and maintains them within all the cycles. All this is
tcertain' within the orderliness of creation.

That grakgti functions to do all of this creating
and maintalning 1is the basis for all action performed within
creation. The true nature of all action is however a yogza,
for that is how Krsna transcends and maintains all creation.
The way in which this divine yoga 1s to be understood 1is
that while prakgti functions to create beings and empower
themn, K;gpa or Isvara is in no way affected by those actions.
Such actions (karma) do not 'bind! Krsna. Rathen the image

of Kg§ga is one who is ®sitting in as one sitting outn

(udssinavad asinam). That is to say the purusa enters into
2£§g¥§1~s forms. Thus purusa. is 'sitting in'. But the
purusa 1is also totally trans;endent of the forms and active
powers of prakgti. The contradiction is resolved in the
'higher' forms of the Quruga the integral forms of Eg}ara.
Krsna and Purusottoma. The consequence 1s that Krsna 1s

‘unattached' (asakta) to all action. Such 1s certainty of th:

-y
Isvara yoga. Such is the 'royal science and royal mystery
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which is 'righteous' (dharmayam)and 'religious truth'
(dharmasya)

In terms of the root meaning of dharma, the content
of the teaching in chapter nine which is twice called dharma
and speaks of the 'certalnty' of the teachling conveys seversl
important points. The orderly cyclical motlon of the cosmos
suggests the orderliness of all motion or action. The cosmos
moves in and out of existence according to a regular pattern.
That pattern is transmitted to the forms of life in creation
which exist within the ordered certainty of birth, death
and re-=birth.

The comprehensiveness of Krsna's action according
to his Iévara yoga also has important implications for the

continuity of the root meaning. We have seenughat Ky§ga

maintains all creation by His ojas or power. Krsna's
ojas i1s used in Krsna's yoga. Kisna's divine function

is fulfilled by his grakfti which 1is pervaded by spirit or
puru§a. Yet Krsna's yoga also means that only a fraction
of hls nature is in grakfti. He is Egkara which transcends
all that is in creation. This latter is Krsna's higher form.
This ‘higher' and 'lower! form 1s comprehensive of all that is.
The principle by which the integral unity of Krsna's higher
and lower nature is expressed is dharma.
This principle of dharma in the cosmology 1is, then,
the term which articulates the comprehensiveness of Xrsna's action

* a0

and the orderliness of those actions, Most important in

48
15.13.
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the comprehensiveness and orderliness, we find Krsna
upholding all that is. While all of this 1s framed in a
different conception of what orderliness 1s like or what
creative action i1s like when compared to the gcds'! functions
in the gg_zggg. that fact does not 1ln any way contradict
the continuity cof purpose expressed in dharma's root

meaning.



CHAPTER IIIX

DHARMA, KRSNA AND YOGA

L I

1. INTRODUCTION

In our study of dharma in the 55 Veda we looked
first at the cosmology and how the gods functioned according
to dhr to express the truth (satya) as dharma. As a
parallel to that study we have looked at the cosmology of

the Bhagavad Glt3d and seen that, while the structure of the

cosmology is substantlially changed, in continulity with the

root meaning the functions of K;§ga expressed by ggg rremain

to uphold the orderly relatedness of all that is. 1In the

fulfillment of his dharma he pervades the cosmos as its

creator, maintailner and destroyer and he embodies the

totality of all that is to be ki -m. All of Krsna's functions

are an expression, then, of His trith which i3 His dharma.
Subsequent to our study of the cosmology of the

gg Veda we examined the theme of the sacrifice, yajfa,

We saw that it was the creation of thegods and the ritual

form by which man was integrated into the comprehensive

task of upholding the orderly relatedness of all that is.

The sacrifice was the very basls of the relatedness between

the gods and man. The parallel to that study in an

examination of dharma in the Phagavad Glta 1is yoga. At

the very outset of thils section of our study of dhamma,

284
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therefore, we are confronted with a etriking change. The
sacrifice is no longer the fundamental basls of relatedness
but it is the object of substantial criticism within Kg§qa's
teaching. It is important for us'therefore’to confront this
transformation directly and to examine its implications for
the continulty of the root meaning of dharma.

The problem raised by the criticism of the sacrifice
is further complicated by another, in some ways,even more

confusing criticism, On the one hand we shell see that

dharma is yoga and yet many forms of yoga are criticized as

severely as is the sacrifice. Establishing the exact meaning
of yoga in the GIta 1s)therefore,a fundamental task in our
study. It 1s only on the tasls of the fundamental meaning

of yoga that we can establish how 1t 1s an expression of
dharma and whether that expression continues the root
meaning.

With regard to these issues, it 1s our contention that
the shift from describing religious action in terms of
sacrifice to describing it in terms of yoga was only possible
because of an underlyling continuity based on the continuing
root meaning of dharma . We shall show that yoga 1s to be
understood in terms of dharma and that yoga represents the
universalizing of sacrifice so that all asction becomes a
form of sacrifice and an expression of dharma. Furthermore,

we shall show that the yoga taught by Krsna is a universalizing

of the yoglc exercises so that all action becomes a yoga and
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an expression of dharma. In consequence, 1t 1s our baslic
contention that yoga as the content of dharma in the

Bhagavad GIt&® 1s not only in direct continulty with the root

meaning of the term establlished 1n the Rz Veda but the very

change from yajna to yoga 1s based upon that continuity.

In order to show this continuity of the root meaning
of dharma we will first examine Krsna's role as a teacher,
a function which is a manifest example of Kgqqdb févara yoga.
We shall then turn to the content of the teaching on yoga

in order to show that Krsna's yoga 1s the paradigm for all

yogas and that in every case yoga is the expressiocn of

dharma and its root meaning.

2. KRSNA: THE TEACHER OF DHARMA

s s @

Thus far we have surveyed Kx:glga's eternal nature ard
seen that dharma is the principle which expresses his orderly
and comprehensive action through his EEQara yoga. One of
the most important of Krsna's functions in creation 1s his
teaching and while it is not in any sense fundamentally
separate from his creating and malntaining actions, it is a
particularly important expression of that yoga. We have
therefore set it apart for special consideration in this
context because the central expression of Krsna's teaching

about dharma 1s yoga.
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There are several references to the fact that Kysna
considers the mein subject of his discourse with Arjuna
to be dharma. He refers to their discussion as a 'colloquy
1

on dharma between us two' (dharmaysm samvadam avayoh); he
* - .

refers to the discussion of the 'royal science' rajavidya
as having dharma as its subjectzand)of course, we have
already referred to the fact that Krsna understands that
his purpose 1n creation is to rescue dharma.? Krsna's teaching,
then’has dharma as its main subject and yoga, as we shall
show, 1s the content of what dharma means in Krsna's teaching.
Yoga has 1ts point and purpose within the framework of the
meaning of dharma as a fundamental principle of creation.

That Krsna comes into creation to teacn the meaning
of dharma is an expression of his love for his creation. That
Krsna can love his creation and fulfill his ISvara yoga which
requires non-attached action in all that he dees at the same
time reflects the subtlty of the meaning of yoga. Krsna
knows that he acts and yet does nothing at ;IITE He can

therefore claim to te arnd do many things in creation which

1
18.70.

2
9.2, 3.

b.?7,8.cf,0ur discussion of Arjuna's dilemma above and

the way that he sees dharma as the central issue at stake,
pp. 230 =242,
N

k.13,
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appear at first to be patently contradictory. For example,
Krsna can claim to be kZma or passionate desire in 7.11

while at the same time teaching that kama is a major power
which thfeatens the possiblility of acting according to yoga.
For example, kfma 1s one of the three powers of the emotions
which destroys the integrity of the conscilous faculties and
perpetuates beings in the eternal, 'certain' cycles of
rebirth., However, when Krsna claims to be kama or desire, he
claims to be kima consistent with dharma: |

Mighty of the mighty am I, too
{Such as 1s) free from desire and passion;
80 fap as 1t 18 not inconsisvent with right [?harmﬂ

in creatures
I am desire, O best of Bharatas.

balam balavatam ca 'ham
kamardgavivarjitanm
dharmaviruddho bhitesu
kdmo 'smi bharatargatha 6

The point of Kggga being desire, aside from the fact that

he is all things in creation, is to further demonstrate

his yoga. The very power which can be in opposition to 19537
can be transformed into Krsna's affection for all belngs in
creation. Thls friendship is most deeply expressed in the

teacher-pupil relationship of Krsna and Arjuna. In that

R ~O0n ddwn
L ] [ ]
= N
- -~
L] L]

gl
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: eg. 2.62-64,

n
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9
relationship, Krsna is the scurce and object of all kHOW1edSi6

The purpose of this teaching function is to 'rescue' dharma
when, in the cycles of creation, 1ts meaning has become
obscure and lost. Hls teaching about dharma 1s the trans-
formation of kZma into devotbn for the beings strung out by

11
prakrti in creation. Krsna comes intc that creation as a

teacher of dharma and !'Savior! isamuddharta' of the man who

is his devotee,

For them I the Savior |samuddhartia

From the sea of the r d of ceaths

Become right soon, son of Prthsa,

when they have made their thoughts enter into Me.

tesan aham samuddharta
mytyusamsarasigarat

bhavami ‘nacirat partha
mayy aveditacetasam 12

Here Kggqa's action in creation for his devotee is tg be the

3
power which literally 1ifts him out of (sam-ud-dhr ) of the

gB.l-lB.

10
u’o?"8.

11
70 7.

12
12.7.

13
The rooty/fap-ud-dhp which constitutes the basis for
the term 'savior' has an important meaning when used in an
ablative form. Monler-wWilliams i1illustrates its meanings as
"to rescue, save, deliver from*., Other forms of the compound
such as 'samuddhara' mean 'drawing out', a2 meaning deeply
connected to the whole notion of 'maintaining' or tupholding'.
(continued )

~
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cycles of retirth and death. The means by which Krsgna ii

encountered 23 the savior (nari) by men is through yoga
in its many poessible forms, K;gga, out of the power of yoga,
i1s the real source however, of the forms of yoga in creation
and therefore it is his saving action which 1s expressed in
the performance of any yoga at the human level,

It is our contention then that Krsna, being kama or
desire consistent with dharma)ls the expression of grakyti's
power in creation, in teaching and saving mankind. The

teaching 1s expressed by the whole Bhagavad Gita and the

saving culminates in the vislion of Krsna's eternal nature

depicted in chapter eleven of the text. Essential to the

present teaching, i1s the fact that Krsna's dharma as a

teacher 1s a function which he has performed throughout

the cycles of time, and hence from the very beginning of the

é;ggl tradition. The whole of Krsna's teaching 1s therefore

set in a theology of tradition intanded to show the eternality

of all knowledge revealed in ygggxland continued in gggﬁ&.
There are numerous ways in which this eternal teaching

function is presented 1n the text. The most important is

13 (continued)
That the root can also mean to destroy locates the conceptual
relation to Krsna's eternal form and the cycles of creation
which move fraoau’ conception through destruction and re-cireation.
That these functions are part of Krsna's dharma realized by
his yoga emphasizes the nature of Krsna's Tordship as hari,

14
12.8-19,
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found in Chapter Four, the yoga of knowledge jhénayoga.
Krsna traces the history of his tesaching:

This discipline to Vivasvant
I proclaimed; 'tis eternal;
Vivasvant told it to lanu,
¥anu spake 1t to Iksvaku

Thus recelved in line of successiocn,

The royal seers knew it,

In a long course of time in this world this
Discipline became lost, scorcher of the foe.

This very same by Me to thee today
This anclent discipline, is proclaimed.

imam vivasvate yogam
proktavan aham avyayam
vivasvan manave praha
manur iksvaékave ‘bravit
evam paramparapraptam
iman rajarsayo viduh

sa kdilene 'ha mahat}
yogo na§§a@ parantapa

sa evd yam maya te 'dya
yogah proktah puridtanah 15

Here Krsna calls his teaching yoga and claims that this
subject has been taught by a lineage of ;gig from Vivasvant
through Manu and Ikgvaku. This lineage of teachers Arjuna
finds confusing, f;r he dces not recognize that Kggpa in his
eternality is no different from the truth which is his teach-
ing. Both are eternal (avzava)l? Krsna like Arjuna has

passed through many births as have royal seers (réJarsaza).

15
‘0.1-3. cf. 10.6. 10.13' 13.“0

16
bol. cfo 13.1-1?.
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what distingulshes Krsna from Arjuna 1s tha§ he knows all
7
of his births and knows that he is eternal. Ar juna must be
18
taught that eternality. In presenting that teaching Krsna

connects the functions of his prakrtl with the teaching of

dharma in creation:

Tho unborn, tho My self is eternsl,

The Iord of Beings

Resorting to My own material nature

I come into being by My own mysterious power.

For whatever of the right [dharmasyd]
A languishing sppears, son of Fnarata,
A rising up of unright adharmasyél
Then I send Myself fort

For protection of the good,

And for destruction of evil-do=rs,

To make a firm footing for the right [d.harm%
I ccme into being in age after age.

ajo 'pl sann avyayatama
bhutansinm isvaro 'pi san

prakrtim svam adhisthaya
gambhavamy atmamaysya

yada = yada hl dharmasya
glanir bhavatl bharata
abhyutthanam adhairmasya
tada 'tmanam srjamy aham

parltrandya sadhunam
vinadaya ca dugkrtim
dharmasamsthapanarthaya
sambhavami yuge-yuge 19

17
cf, 7.26-30, 6.3-8, 7.18-23, 13.17.

18
40 50

19
4.6-8
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Krsna's eternality is focused in his &tman which is Egvara.
Through his prakrti and by the mysterious power of 1llusion
(méya), Krsna's dtman or soul becomes being (bhiita). The
condition which calls forth Krsna's manifestation as an
atman in creation is the decline of dharma and the 'rising up'
of adharma. Then gham, *I' or Krsna, sends himself forth

& o

into creation, ‘'to make a firm footing for the right®

(dharmasamsthipanarthaya).

T;ere are many levels at which these references to
dharma can be interpreted. At one level it is clear that
the rising up of adharma refers directly to Arjuna's description
of the confusion in his mlnd.20 It also refers to the battle
which nust be fought because it is a battle about dharma.21
Arjuna's confusion cannot penetrate the mystery of how the
battle can be in the service of dharma when it brings with
- 1t such pervasive destruction. What Arjuna needs to grasp
is that even as the cosmos follows a cyclical pattern and
life moves through the cycles of births, so too does

knowledge of dharma. Dharma then refers to the whole teaching

of the Vedas as Krsna's own teaching in previous ages. Dharma,
a8 the divine revelation of Veda, follows a cycle in creation

from clarity to confusion and renewal in the minds of men.

20
2070

21
2.33.
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While the meaning of dharma 1s eternal in that it 1s Krsna,
the source and teacher of its meaning, that eternal meaning
is not always perceived and known. Some sags and men know
dharma more clearly than others. Whether it 1s known or
not does not change dharma's eternal presence in creation.
Thus the most important level of meaning for dharma in these
passages 1s to express the eternality and hence continulty of
dharma as part of creation and as the symbol for the whole
of Krsna's teaching from the Sagﬂitas forwawd.

This last level of meaning is not wilthout 1ts roots
in the Rg Veda, though there is clearly a new dimension to
its meaning. Agni brings the mantra into creatilon and his
actions transmit to the ;g;g both satya as truth and its
'function' as dharma. That Krsna can then appropriate
dharma as a term to refer comprehensively to His truth and
its function 1in creation is entirely consistent with earlier
usage. While the satya of Agni does not seem to look back
to a previous age and revelation, in the theology of tradition
of the Bhagaved Gita we find this looking back 18 a necessity.

Even though this regard for earlier teachings constitutes a
change and with it comes the shift of focus frem sacrifice to
yoga as the expression of divine and human action, those changes

do not constitute a change in the root meaning of dharma.
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Krsna's insistence on the continuity of dharma is based, not
upon the changes in usage, but upon the purpose of His own
functions 1in creatlon. Krsna's prakfti.pervaded and trans-
cended by purusa, functions to uphold the orderly relatedness
of all that is. Within that continuing purpose, Krsna moves
into creation, into that realm of contradictions and polarities
where his truth is velled in maya or illusion. There he can even
be desire (kama) that is consistent with dharma. In doing
s0 Krsna functions to maintain creation by teaching the
meaning of dharma anew when it 1s obscure and confusing. As
such he is the savior of all life enmeshed in the eternal
cycles of the cosmos. This above all is Krsna's dharms,

His maintenance in a 'fixed' form of the relatedness of all

that is.

3. DHARMA, KRSNA_AND YOGA

The expressions of Krsna's functions to teach the
Truth which is Himself within creation are many and variled.
To read the text and simply note each reference to 'aham',
'I'.22 as 1t refers to Krsna's depictions of what He does, is
to see His infinite possibllities throughout eternity and

throughout creation, Krsna states for example:

s e 0

22
eg. 3.22-24, 7.8-15, 9.16-20, 10.19-38, 11.32, 15.13-15.
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I am the soul, ;udakesa,

That abldes in thé heart of all beings;
I am the beginning and the middle

Of beings, and the very end too.

Of the Adityas I am Vignu,

Of lights the radiant sSun,

Of Maruts I am (their chief) Marici,
Of stars I am the moon.

Of Vedas I am the Sima Veda
Of gods I am Visava (Indra
Of sense-organs I am the thought organ,

Of beings I am the intellect.

aham atma gudakesa
sarVaLhutaqayaSthitah
aham ad1$ ca medhyam’'ca
bhiitanam anta eva ca
adityanam aham vignur
Jyotigsan ravir anSuman
maricir marutam asmi
naksatranam aham $adl

vedanam samavedo 'sSmi

devantn asmi Vasﬁvﬁh
ndriyandn manas’ ca’'sml
bhutanah asmi cetana. 23

In this list of things which Krsna clajims to be, he is the
soul atman in beings and he claims to have been many of the
important deities which were encountered in our study of
dharma in the Rg Veda. Krgna is Vispu of the Adityas; the
sun, one of the important manifestations of Agni, and the
Maruts' chief. In each case Krsna is clalming to be the most
important aspect, whether 1t be of a group of gods such as the
Maruts,or the Zdityas,or the most important of the celestial
stars, the sun. Similarly Krsna claims to te the Samhita

23
10.20-22.
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which is the distilled essence of the Rg Veda, the Sama Veda.

Iater in Chapter Ten, Krsna expands upon his many manifest

forms as knowledge:

Of creations the beginning and the end,

And the middle too am I, Arjuna;

Of knowledges the knowledge of the over.soul
I am spesch of them that speak,

Of syllables (letters) I am the letter A,

And the dvanda of compounds,

None but I am immortal Time,

I am the Ordainer (Creator) with faces in all directions.

I am death that carries off all,

And the origin of things that are to be;

Of feminine entlities I am Fame, Fortune, Speech,
Memory, wWisdom, Steadfastness, [@hrti} Patience.

sarganam adir antaé ca
madhyam cal 'va 'ham_arjuna

adhyatmavldga vidyanam
vadah pravadatam aham’

akgaranam akaro 'smi
dvandvah samasikasya ca
aham_evf 'kgayah kalo
dhata 'ham visvatomukhah.

gtyuh sarvaharas ca ‘ham
bhavas ca bhavisyatam

kirtih grir vak ca naripsm
smrtir medha dhritih ksama 24

After claiming to be creation in all of 1ts stages fram the
beginning to 1ts dissolutlon we find contalned in Krsna's
eternal nature all knowledge and speach (vdc). Krsna takes the
form of language as letters and words. He continues in 10;35,
to claim to be both the sacrifical chants and the meter which

conveys the rhythm of those chants, In essence Krsna claims

24
10.32-34,
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to be all knowledge that has ever been revealed and language,
the means by which knowledge is expressed within creatlon.
He is therefore both the content of revelation and the forms
of its expression. It is not surprising therefore to see
that Krsna is dharma.
Dharma in Krsna's nature is formulated in this

instance in the context of his claim to be all 'feminine
entities'. As such he is fame (kirti) and fortune (srir).

Both of these constituents of Krsna's eternal nature are very

important both in the Bg Veda and in the Mahgbharata. In

the former, we saw that the gods bring wealth to the

community which offers the sacrifice and fame to those great

heros, gglg and warriors allke. In the Mah&bharata the issue
at stake 1s whether wealth and fortune c¢an be achleved by
the use of force or whether it is reslized by actions in
harmony with dharma. That Krsna claims to be these two ends
of human action suggests that dharma is the key to realization
of both.

In addition to fame and fortune, Krsna is Speech (vac),
the goddess in the 55 Veda who reveals to her beloved ggi
the mantras for use in the sacrifice. That Krsna 1s the

revealer of truth in speech in the Bhagavad Gita raflects

the continuity of this function of the goddess. That continuity .

1s given explict confirmation in the fact that Krsna is 'smrtir,
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the recollection of the original revelation made known by the
goddess.,

In addition, Krsna 1s intelligence or 'wisdom' (medhs),
dhrti or 'steadfastness' and finally 'patience' (ksama). That
Kg;@a's wisdom produces both speech and recollection as manifest
forms or that Krsna is 'patient! as the cycles of the cosmos
and life follow their eternal motion seem to be entirely
obvious aspects of Krsna's natures What is important for our
concern however, is that Krsna 1is tsteadfast! ggggl, and
that this usage of the rootvlggg i1s a manifest form of his
existence in creaﬁlon.

Dhrti is one of the more frequently used forms of

the root v/dhr in the Bhogavad Gita. We find,for example,

that it is used in chapter thirteen as a constituent of the

'fleld'(k§etr§l

The gross elements, the I-faculty,

The consclousness, and the unmanifsst,

The senses ten and one,

And the five objects on which the senses (of perception)

play,

Desire, loathing, pleasure, paln

Association, intellect, steadfastness,(?hrti]
This in brief as the Field .

Is described, with its modifications,

mahfbhutany ahamkaro

buddhir avyaktam eva ca
1ndr1yan1 dadail 'kam ca
pahca ce 'ndriyagocaréh
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icchi dvegah sukham duhkham

samghatas cetana Jhrtih

etat kece tram samasens

savikdram udéhrtam 25
The 'field' described in verse 13.5 1nc1u%es the major
constituents of lower and higher gggggglf In 15.6, we find
reference to the 'modifications', savikiéra. The 'modifications!
are ‘experiences' caused by the Quru§327 as it pervades erak?ti.
Thus the experiences of desire and loathing, or pleasure and
pain modify faculties of grak¥ti and thelr capacity to know
the true nature of things. In particular these modifications
obscure the patterns of 'association'<sa?5h§tas or the
relatedness of all of the constitutents of Erakfti with the
result that the cit or 'intellect' cannot discriminate
between, for example, desire or kama and deslre which is
consistent with dharma. Flnally, the 'modifications!' can
obscure the meaning or knowledge of 'ggggl' or ‘'steadfastness’'.
gggg; as part of the *field' and the modifications, is a
constitvent of grakfti. It is not clear however, in this
context’what role ggggl plays in the 'field' or body and the
‘modifications’ which occur in experience.

Our contention is that dhrti refers to the capacity

for and the experience of yoga. It is cne of the !'feminine

entities' shich are part of Krsna's eternal nature and a

5
1;?5—6.
E?, 13.19.

27
cf. 13.20,
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constituent of Krsna's prak?tl. It is one fundamental
characteristic of Krsna's mode of being within creation
through his ;gvara yoga. For example, Krsna describes the
tagent'(kartr)which functions in creation pervaded by the

power (guna) of sattva as 'steadfast':
Free from attachment, not talking of himself,
Full of steadfastness {dhrti}land energy,
Unchanged in success or tallure,
Such an agent is called one of goodness.

mukta sango 'nahamvadi
dhrtyutsahasamanvitah
siddhyasiddhyor nirvikara
karta sattvika ucyate 2

Dhrti refers to the capacity to act in such a way that one
1s‘free from attachment., Such an action 1s knowable in that
there is no 'self! which is known to be the 'agent! performing
the action., Therefore whatever the results of the action, the
agent remains 'unchanged'. This depiction of the 'agent' in
action corresponds to the description both of the Egvara

yoga by which Krsnpa maintains the cosmos and of the way in
which action must be done by persons according to yoga within
creation. More important than other characteristics of yoga
i1s the fact that it 1s the form of acting in creation which

is the expression of dharma and, consequently, the expression

of harmony with the divine yogl , Krsna.

28
18.26. ecf. 18.26-27 for the tamas and rajas
forms of dhrti.
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Our task then must te to analyze the way in which
these usages of dhr connect the 1évara yoga of Krsna and
the performance of actlon according to ycga on the part of

persons within creation.

Krsna first introduces his discussion of yoga by

distingulshing it as a topic from tle first theme of his
29
teaching, the eternality of the soul, called samkhya.

Samkhya in the Bhagavad Glta seems to refer to the essential

knowledge which the faculty of integration, the buddhi

requires in order to know the true natre of the divine. Yoga

is to te understood as the compliment of that knowledge in the
form of action, and is equally essential in order for the

buddhl to know the divine.

This has bteen declared to thee (that is found)
in Reason - method,
This mental attitude: but hear this in Discipline -

me thod,
Disciplined with which mantal attitude, son of Pgthé

Thou shalt get rid of the bondage to action.

esa te bhihita sankhye

buddhir yoge tv 1mam srnu

buddhyid yukto yaya partha

karma. bandham prahasyasi. 30
The combination of samkhys and yoga sapproprlated bty the
faculty of integration (buddni) is the basis, assures Krsna,

for the throwing off of the 'bondage to action' karma Pandha,

29
cf. 13.19.

30
2.39.



303

This assertion of the power of knowledge and yoga is

emphasized in the next verse)ln the context of which’ yoga

is identified as dharma:

In it there 13 no loss of a start once made,
Nor does any reverse occur;

Even a 1ittle of this duty dharmasv%k

Saves from great danger,

ne 'ha 'bhikramanado 'sti
pratyavayo na vidyate

svalpam apy asya dharmasya
trayate mahato bhayat 31

The power of dharma as yoga 1s great., On the one hand the

yoking of the faculty of integration (buddhya yukto) is such

that it gets 'rid of the bondage to actiont and on the other
hand it t'saves from great danger'. The exact meaning of these

two expressions of the power of dharma as yoga is not made

clesr in these two references, though the faculty which is
critical in the realization of the effects - the buddhl - 1=
indicated and in the next verse described in its two modes.

The two modes of the buddhil or the faculty of integration
are 1ts neture when yoked (zu.ta) by yoga or its nature when

not yoked. ’

The mental attitude [buddhi] whose nature is resoluticn
Is but one in this world, son of Kuru;

For many-branched and endless

Are the mental attitudes [?uddh{] of the irresolute.

vyavasayatmika buddhir

eke ,'ha kurunandans
bahusakha hy anantas ca
buddhayo 'vyavasayinam 32

31
2.40.

32
2.41.



304

when the faculty of integration is 'resolute! (vyavasayatmika)

then its mode i1s singular, eka. This is the characteristilc
of a yoked buddhi. By way of contrast, when the buddhi is

tirresolute! (avyavasayina) it is 'many branched and endless!

(bahusskhd hy anantaé ca). This corresponds to the unyoked

faculty.

The *‘irresolute! mode of the buddhil is dominated by
kama or desire which 1s not in harmony with dharma. The
expression of this mode of the buddhl 4is the gquest to
achieve gOals.33 By way of contrast, in the ‘'resolute' or
yoked mode of the buddhl the connection is severed between

an act and its consequence:
On action alone te thy interest,

Never on its frults;
Iset not the frults of action be thy motive,

Nor be thy attachment to inaction.
karmany eva ‘'dhikaras te

md phalesu kadacana

ma karma phalahetur bhir

ma te sahgo 'stv akarmani 34

The severance of the connection between actions and the tfruits!
or goals of action is an essential characteristic of yoga and
the oneness c¢f the buddhi. This is reflected in Krsna's Egvara

yoga. Krsna acts ;grough his prakrti and yet knows himself

not to act at all. As such Xrsna 1is dhrtl or steadfast.
33
2.43,
gb
47

35
cf. 5.8-9, 4.13-14,
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Similarly, the emphasis in the yoga of the buddhi is tggt
action is imperative. No person can live and not act.
The focus of attention therefore must be simply on the per-
formance of actien without thought for the goals or fruilts
of action, in order to embody the 'steadfastness' characteristic
of Krsna.

The locus for this realization of !'steadfastness!

through yoga is the buddhi. According to the three powers

of prakrti, or §unas. sattva, rajas and tamas, the buddhi
has three types of existence. Of those,sattva ls yoked

through yoga and is therefore 'dhrti' or ‘steafast' while

lower on the scale of steadfastness are the two modes of the
unyoked or tirresolute' buddhi.

The distinction of intelligence [buddhq and of
firmness [dhpti|, also,

Threefold "accoxrding to the Strands, hear

Fully expounded

In theilr several forms, Dhanagjaya.

Activity and cessation from it,

Things to be done and not to be done, danger and
security,

Bondage and release, that which knows these

Is the intelligence that is of goodness ‘sattva}
son of Prtha.

whereby right and unright [dharman adharmam,

And things to be done and not to be done,

Are understood incorrectly,

That intelligence [buddhg son of Prtha is of passion.

Right as unright what |adharmam dharmmnj

Concelves, obscured by darkness,

And all things contrary _(to the truth),

That intelligence [buddhi] son of Prtha, is of darkness.

3s
37

cf. Note 18 in "Dharma, Krsna amd the Cosmos" above
for a discussion of each guna, above p.260, also 230-242
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buddher bhedam dhrteq cal 'va
gunatas trividham srnu
procyamanam asesena
prthaktvena dhanamjaya

pravrttim ca nivrttin ca
karyAkarye bhayabhaye
bandham mokgem ca ya vetti
buddhih S& partha sattvikl

yaya dharmam adharmam ca
kdryam ca’karyam eva ca
ayathavat prajanati

buddhih s& partha rajasl
adharmam dharmam 1ti ya
manyate’ tamasd’vrti
sarvarthan viparitams ca
buddhih s& partha tamasl 38

In this account, the modes of the buddhi under the classific-
ations (bheda) of the three gunas are outlined showing the
effects of each gggg on the 's;eadfastness' ggggl of the
faculty of integration. In the gattva classification, the
buddhi 1s steadfast and therefore 'resoclute!'. In this state
of toneness! @539. the buddhi can discriminate between the
polarities of "activity and cessationn, #things to te done
and not to be done, danger and security, bondage and releasen,
Such discrimination corresponds to the ability outlined in
2.47 to act without concern for the fruits of ection. It
also corresponds to the assertion that to act according to

40
yoge saves from the 'danger' of rebirth and the bondage to

38
180 29"320

39
ef. 2.41,

ko
2.“0'
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31
action' . Most important, in its sattva mode the faculty

of integration discrimnates betwsen that which leads to
tbondage! (bandha) and that which lesds to moksa or release
from bondage. Essentially, this last discrimination refers
to the knowledge that Krsna does all actlon through prakrti
and I§§ara yoga. Such knowledge 4is oneness of the buddhi in
the &tman whilch is Krsna.

This capacity to discriminate between the polarities
of experience rests upon the discipline of yoga as the means
to realize 'steadfastness':

The firmness dhrtg%] with which one holds fast Véhér-

ayate : =

The activities of the mind, life-breaths, and senses,

And which 1s unswerving in discipline,

That firmness is of goodness, son of Pgthé.

dhrtya yaya dharayate

manahpranendriyakriyah

yogena ‘'vyabhicarinya _

dhrtih sd partha sattviki 42
Here dhrti is described as the holding fast (dh@rayate)
of the functions of the mind, prana or breath and the senses
according to yoga. The two uses in 18.33 of dhr emphasizes
the connection between the buddhi, its capacity to be
singular (eka) in the face of the multitude of activities and
experiences of the mind and senses, That capacity for oncness

is realized by yoga and the consummation of being and acting

in harmony with dharma and Xrsna.

41
2.39.

L2
18.33.
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Te fact that buddhil yoga 1s the performance of

dharma 1s elaborated further in the description of rajas

and tamas effects on the buddhi. In both instances the buddhi
is incapable of discriminating what action is consistent with
dharma and what is not. In the cagse of each 5_;3, there is

a hierarchy of knowledge and powers to effect the state of

the buddhi, Sattva 1s the highest in that it establishes

the harmony of the person with the dharma and yoga of Krsna.
Below it 1s rajas and below that is tamas, "each of which
is 'lower' on the scale of knowledge and capaclity for
integration. Thus, the buddhl when it is dominated by the
power of rajas cannot distinguish what is dharma and what 1s
not dharma correctly. Therefore it is impossible to know
what is to be done and what is not to be done, As a result,
action 1s performed with goals or 'fruits' in mind. Such
'fruite' can even include dharma:

But when to religion gﬁharmél love [kaméland wealth[érthé]

With firmness he holds fast dharaxaﬁe]. Arjuna

With attachment, desirous of the frults,

That firmness [dhrt{] is of passion, son of Prtha.

—_. — [ 4
yayad tu dharmakamarthan
dhrtya dharayate 'rjuna

prasangena phalakanksi
dhrtih s& partha rajasl 43

43
180 340



309

Dharma here has two levels of meaning. On the one
hand there is the dharma which is yoga, the highest form of
action realized by a buddhl which 1s sattva. This dharma
integrates the_yoz!i 1into the eternal nature of Krsna
because he knows that all action is accomplished by Krsna's
prakrti and not by a self. A second level of meaning for
dharma is the performance of actions - including dharma acts -
but not as a yoga. This refers to Ehe performance of the
sacriflci according to the Samhitas * or to the performance
of ggggg.s or forms of yogic ;ction with a vlew to achleving

results., An 1llustration of such actions is the necessity

to perform one's birth-determined varna dharma . These

actions however can be performed eilther as a yoga or as a
simple duty. Without yoga all of these actions are
performed under the power of rajas and therefore do not save
the actor from continued existence in the cycles of rebirth.
Both the dharma performed under the power of sattva
and the dharma performed under rajas,however, are understood
to be forms of dharma. Actions performed by the buddhi of
prakfti when domlnated by the power of tamas however, are

by
9.21.

45
17.18.

46
cf. 2.31,33,3.35, 18.40-45,
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steadfast in their opposition to dharma. Dharma becomes

adharms and dhrti or steadfastness is lost in confusion:

Whereby sleep, fear, sorrow,

Despordency, and pride,

The foolish man does not let go,

That firmness 1s of darkness, son of Prtha.

yaya svapnam thayam okam

visadam madam eva ca

na vimuficati durmedhd

dhrtih sa partha tamasl 47
Here there remalns a fggm of 'steadfastnesst' or firmness, but
it 1s such that visada or despondency and arrogance (mada)
among other things result in actions which are positively
opposed to dharma, hence are called adharma.

The hierarchical structure of the relationships
between the faculty of integration (buddhi) and yoga as
dharma 1s critical in order to understand Krsna's criticisms
of the sacrifice and yoga exercise or ascetic practices like
tapas. In the case of each of these types of action, Krsna
is critical, not of the forms of action as such, but of the
motivation which lies behind the performance of the act., The
buddhi functions 1in human consciousness to integrate know-

ledge and action, Buddhi yoga is a form of knowledge (sZmkhys),

and action, yoga, which  yokes the buddhi so that Lt is
singular (eka) in its focus and can therefore function in

action while knowing that no action is really done outside

¥7
18.35.

L8
ef. Arjuna's depression(visida)ln 1.28.,
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of grak?ti. The meaning of this yoga is therefore not
limited to any specific act such as the sacrifice, yoga
exercises or tapas. Rather, Krsna is establishing a
meaning for yoga and hence dharma which 1s modeled on his
Eévara yoga. Thls yoga as dharma is universal in 1its
implications for it comprehends all action done in creation.
Within the universal yoga as dharms, all actions are
accomplished without thought for the frulits or results of
the action performed. If therefore the sacrifice is enacted
with a view to achieving certain forms of merit then it 1is
not an act accomplished by a yoked faculty of integration
under the power of the sattva gggg. It is confused ful-

fillment of dharma, subject to rajes or tamas.

Consider for example the fact that dharma is used
as the name for the complex of the vedic literature and the
sacrificial ritual in the Gita. This use of dharma is
entirely consistent with quga's own clalms to be both the
source and object of all knowledge and all action. Vedic
knowledge and sacrificial action are characteristic of
created existence and a product of K§§ga's grak?ti. The
sacrifice is therefore an expression of dharma irrespective
of whether or not it is fulfilled as a yoga.

Because the sacrifice and the Saghitas are Krsna's

creation and because they are dharma, the sacrifice and Veda



312

are always powerful. When the sacrlfice 1s performed under

the power of the rajas guna 1t still produces limited

results, but those results must be interpreted in the hierarchy

of dharma and its relation to yoga.

The three-Veda-men, soma-drinkeyrs, purified of sin, Me
With ritual worship worshipping, seek to go to heaven;
They, attaining the meritorious world of the Loid of

the gods (Indra),
Taste in the sky the divine enjoyments of the gods.

They, after enjoying the expansive world of heaven,
When their merit is exhausted, enter the world of

mortals,
Thus conforming to the religion dharma of the

three Vedas,

Men who lust after desires get that which comes and

goes,

traividya mam somapah putapapa

yajhair 1stva svargatim prarthayante

te punpyam 8s@dya surendralokam

aénanti divyan divl devathogan

te_tam bhuktva svargslokam visala?

ksine punye martyalokam visanti

evam trayidharmam anuprapanna

gatagatam kamakamd labhante 49
Here, the sacrifice as dharma produces as its fruit, !'the
meritorious world of the lord of the gods’) because the
sacrificer offers the rite under the influence of kama, or
desire. This 1s not the kama which is consistent with
dharma noted a2bove,though, on the other hand, it is not an

act which is positively adharma or against dharma.

ko
9. 20"21.
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The offering of the sacrifice is consistent with
dharma, but it is not the highest expression of dharma
because the rite is offered with a view to achieving results.
Such motivatlion locks the actor in the cycles of the cosmos
and rebirth. By contrast, as we have already seen, dharma

as buddhl yoga under the sattva guna results in actions which

bring releass from the cycles and eternal union with Krsna

because the karma-yogi knows that only Kggqa acts.

It is clear therefore that the sacrifice remains an
entirely legitimate ritual act within,Kgqqa's teaching. It
remains, however, in two forms. First it is the sacrificial
rite, which, as a form of action, remains rooted in Qrakftl
and the power of the gunas. Under the powers of both sattva

and rajas, the sacrifice remains dharma even though, when

performed under the power of rajas gu?a. the sacrifice brings
results which remsin within the cyclical movements of creation,
More important however, for our purposes, is the
second form in which the sacrifice remains an integral and
fundamental part of the teaching of Krsna. The sacrificiel
rite is the symbol of non-attached action. It is therefore
the basis for the universal yoga. The sacrifice, as we saw
it in our study of the gg Veda, was grounded in dharma and
clearly separated the necessity of action and the 'fruits’

which came to the community. The sacrifice called the gods
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to the rite, offered them Soma the saecrificial food and in

return the gods brought to the vedic community offspring,
wealth, power and great heroes., The results of action were
understood as gifts from the gods and in no sense were they
seen to arise simply from human actiocn. At the symbolic level

within the Bhegavad Gita, therefore, this basic separation

of act and results 1s extended to apply to all action. Every

act becomes a sacrifice in the fulfillment of dharma as yoga.

Our interest is primarily in the way in which this
second dimension of sacrifice is developed in Krsna's
teaching. It constitutes a significant change in the
meaning of the sacrifice. The change involves a movement
from ritual pattern of action which was performed by the
Vedic community among other actions, to an interpretation of
all action as a sacrifice. In the vedlic context the sacrifice
was the pattern of actions which established the vedic community
in the framework of dharma., We must now see whether the
symbolic meaning of the sacrifice performs the same function

within the teaching of the Bhagavad GIta.

The principle of the sacrifice and the way in which
1t is universalized is outlined in Krsna's account of the origin
and nature of the sacrifice. Krsna states that the sacrifice

was begun by Prajapati, the Lord of Creatures, a god who is a
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50
mani festation of Krsna in previous times.

The fact that

the sacrifice was founded by a god 1s consistent with the

principle which we saw in our study of the founding of the

sacrifice in the Rg Veds. Another expression of continuity

is the fact that the gods who receive the sacrifice when it

is offered are responsible for bringing the results cf the

sacrifice. Krsna quotes Prajidpatl as he describes these facets

of the sacrifice:

After creating creatures along with (rites of) worship,
Prajépati (the Creator) saild of old:

By thls ye shall procreaiz yourselves-

Iet this be your Cow-of-wishes,

With this prosper ye the gods,

And let the gods prosper you;

(Thus ) prospering one the other,

Ye shall attain the highest welfare.

For desired enjoyments to you the gods
Will give, prospered by worship;
Without giving to them, their gifts
Who so enjoys, 1s nothing but a thief.

sahayajnah prajah srstva
purc 'vaca prajapatih
anena prasavisyadhvam
esa vo 'stv 1stak§madhuk

devan bhavayata !'nena

te deva bhavayantu vah
parasparanm bhavavantah
sreyah param avapsyatha

istan bhogan hi vo deva
dasyante yajnabhaviuah

tair dattan apradayal 'bhyo
yo bhunkte stena eva sah 51

50
11.39.

g}lo-lz.
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Prajapatl is the creator of creatures and the sacrifice.

By the sacrifice, Prajipati states, creatures can procreate
themselves. Furthermore, the sacrifice is the means to

realize all wishes or purposes. By worshiping the gods through
the sacrifice the gods will bring prosperity and the 'highest
welfare!', .

The point is that the sacrifice and the gods are
depicted as the means by which procreation, and prosperity
are achieved. It is not just the individual act of sexual
union which results in offspring. Nor is it Just, for another
example, the act of the warrior who conquors enemies and gains
theilr possessions. With those actions and the sacrifice,
it 4is the gods who bring results. It is not a reflection
of the lack of knowledge that sexual union is required for
procreation or thet a warrior must conguor enemies by his
skill in battle, that lies behind this conception of the
purpose of the sacrifice. BRather it 1s a reflection of a
knowledge about the limited apacity of human actions to
bring desired results. Actions can have many kinds of results.
Sexual union need not tring offspring. Battles can be lost.
In elther case, the realization of results is not a direct
consequence of the act(s) performed and the motive which
inspires them. Rkather, consequences of actions are understood

in the RBg Veda as gifts from the gods based upon the performance
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of the sacrifice.

Similarly not to perform the dharma of the sacrifice
is to believe that human actions and skills are sufficlent to
achieve results. According to Prajapatl - Krsna, such a
belief makes one a thief who steals the gifts of the gods in
creation, A thief is, in the hierarchy of dharma as yoga,
the man who acts under the power of tamas against dharma
because he arrogantly assumes that he, not the gods or Krsna,
accomplishes all that he does and receives.

The essential point about the sacrifice is, therefore,
that an act or a skill istut crnefactor in bringing about desired
results. The sacrifice mediates human motives and desires to
the gods who are responsible for bringing wealth, power and
conquest, to menticn only a few of the gifts, to those who
offer the rite. The sacrifice was the sign of harmony with
the powers of the cosmos in its truth (satya) and its function-

ing (dharma), exactly as it was in the Rg Veda.

At the very heart of this depicéion of sacrificial
action i1s a profound conceptual continuity from the gg Veda.
Just as the gods and the sacrifice were understood to mediate
between the sacrifice and its results in the gg Veda, so tco,
Ain the Bhagavad Gita, it is Krsna who, in the performance of

his Tgvara‘xoga and dharma, accomplishes all action and brings

52
all results. To know that is to see Krsna as Prajapati, to

1.39.



318

see that Kggna is the Veda amd the sacrifice, and to see
L ] —— 54
that it 1s Krsna who will act to destroy the Kauravas .

To know this is also to know that Krsna is the one who,
according to his dharma and dhrtl, steadfastness, does not
act at all. Such 1s Krgna's Téﬁara‘xggg_and his dharma as
the upholder of the orderly relatedness of all that 1is,

In doing this dhaima, Krsna is the essence of the

5

sacr1f1c€’adh1vajﬁa, and ge 1s also the 'recipient and lord*
5

of tall acts of worship' . As BErahman, Krsna is all aspects

of the sacrifice:

The (sacrificial) presentation is Brahman; Brahman is
the oblation;

In the (sacrificial) fire of Brahman it is poured by
Brahman;

Just to BRrahman must he go,

Being concentrated upon the (sacrificial) action

that is BRrahman.

brahma 'rpansm brahme havir
trahmagnau brahmana hutam
brahmal 'va tena gantavyam
brahmakarmasamadhina 57°

53
10.32.35.
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11.26-27.

55
8.”’.

56
9.25.

57
b.24,
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While being all of these aspects of the sacrifice, Krsna
knows that he does not act at all. Thus as K{gga developes
the essential separation of motive and action established in
the ;5 Vedic conception of the sacrifice, it is transformed
into the universal form of zction performed by his grakfti.
As Krsna 1s the source of creation and the doer of all actlon
w¥ithin creation he accomplishes all of that without any

attachment to his action. Ki'sna knows that prakrti and the
gunas do all that is done whlle he does no act at all. Krsna

therefore embodies the essential principle of the sacrifice

and universallzes that princlple into yoga.
Within this universalization of the sacrifice into
yoga, we find that the basis of both the original conception

from the 55 Veda and the universal sacriflice is based upon
the continuity of the root meaning of dharma. In the E§Vara
yoga of Krsnpa we find the complement of the function of the
gods according to dharma. The gods established the sacrifice,
travelled to it and accepted the offering of the sacrificers.
In respense to the offering the gods moved along the orderly
pathways of ggg to sustailn the cosmos, bring offspring to all
forms of 1life, or bring wealth, power, conguest and great
heroes to the community. All of this expressed the manifold
forms of upholding the orderly relatedness of all thdbis. Kg§ga
now does all that the vedic gods did through the inherent
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necessity of Erakfti to act to create all that is and sustain
1t in 1ts orderly cyclical patterns. Kg§qa is the teacher

who reveals krowledge, which is His nature, to his friends in
creation. In doing all of this, he fulfills his dharma, the
essential purpose of which is to uphold the orderly relatedness
of all that is,

The continuity of the root meaning of dharma is expressed
in Krsna's teaching about the sacrifice in two forms. First,
it is expressed at the level of purpose., The universalization
of sacrifice into yoga remains the mode by which men partici-
pate in the truth or knowledge of the divine through their
actions. The extension of the fulfillment of that purpose from
the performance of ritual acts to all action in no way alters
the meaning of elther the sacrifice or of dharma. All action
is to uphold the orderly relatedness of all that is. Thus
while there is the change of meaning from the specific ritual
act as dharma to the comprehensiveness of all action as a
sacrifice, the change is based upon an essential underlying
continuity of meaning both of the sacrifice and dharma.

Within the discussion of the sacrifice the central
focus 1s on karma or action. The sacrifice, yajha,.is karma,
an act. In the universallization of the sacrifice the ritual,
as a specific set of actions)becomes a symbol for all action
done as a yoga. This emphasis on action is characteristic

of the discussion of the sacrifice and is crucial to understand
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buddhl yoga as dharma. In the yogl whc has withdrawn from
soclety and from the sacrifice, who sits rapt in meditation
and who 1s the embodiment of stillness and inaction, we have
an lmportant image which complements the emphasls on karma

from the discussion of the sacrifice.

Iike the sacrifice, yoga can be done in such a way
that it is thought to be renunclation of all action or it
can be done as a form of buddhl yogza. To think that it is
possible to renounce all action is a delusion comparable to
thinking that no sacrifice is necessary. In the same way

that it is necessary to know that all action i1s a sacririce,
i1t 18 necessary to know that one does not act:

'] am (in fffect) édoing nothing ! so
The dlscip inec man should think, knowing tha truth,
When he ¢=es, hears, touches, snells,

eats, walks » breathes,

Talks, evacuates, grasps,
Opens and shuts his eyes;
' The senses (only) on the objects of the sense
Are operating' - holding fast to this thought dharaxgé].

nal 'va kimecit karoml 'ti
yukto manjeta tattvavit
pasyaﬁ srnVan sprsan Jighrann
adnan gacchan svapah sSvasan

pralapan visrjan grhnann

umlsan nimisann api

indriyanl ‘ndriyarthesu

vartanta 1ti dhiarayan’ 58
In this passage, the root v8hr, conveys the necessity to
'hold {ing] fast to this thought! Elh__‘é_z_'azaa, that one does

nothing in the midst of all of the activities of the body.

58
5.8-9,
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The yog) 1rapt in medlitatlion stands as the lmage of 'doing

nothing!' and the sacrifice stands as the image of the necessity
to continve to act, Together the two images combine to convey
the essential meaning of buddhl yoga and hence the content

of dharms.

Within the context of the double necessity to act and
yet know that one does not act at all, the yogi embodies
the principle of the knowledge of inaction:

Let the disciplined man ever discipline
Himself, abliding in a secret place,

Solitary, restraining his thoughts and soul,
Free from aspirations and without possessions.

In a clean place establishing

A steady seat for himself,

Tnat is neither too high nor too low,,
Covered with a cloth, a skin, ard kusa-grass,

There fixing the thought-crgan on a single object,
Restraining the activity of his mind and senses,
Sitting of the seat, let him practise

Discipline unto self-purification.

Even tody, head, and neck

holding (dharayann) motionless, (keeping himself) steady,
Gazing at the tip of his own nose,

And not looking in any direction,

With tranquil soul, rid of fear,
Abiding in the vow of chastity,
Controlling the mind, his thoughts on MNe,
Iet him sit disciplined, absorbed in Me.

yogl yuhjita satatam
atmanamn rahasi sthitah
ekakl yatacittatma
nirasir aparigrahah
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éucau dese pratigthapya
sthiram @sanam atmanah

na 'tyucchritanm na’tinicam
cailajinakusottaram

tatral ‘'‘kagram manah krtva
yatacittendriyakriyan
upavlqya 'sane yun iy&d
yogam atmavifuddhaye

sanam kayaolrogrivam

dharayann apal?ﬁ sthirah

sagprek ya naslkagram svam
‘navalckayan’

prasantitma vigatabhlr
brahmecarivrate sthitah

manah sanyamysa macecltto
yukta asita matparah 59

In this deplction of the yogi in the midst of meditation

we find that the root gg; 1s used to convey the way in which

he must hold his body motionless in the midst of concentrated
meditation. At the same time, in the stillness of contemplation

which brings tranquility of soul (prasantatma), the liberation

from fear (vigatabhir), and control of the mind {manas), we
find this yoglc meditation ultimately brings union with Krsna.
The thoughts of the yogl are concentrated on K§§na and he is

yoked (yuktva) and 'absorbed in Me' (asita matparah). The

image of the motionlessness of the yogl 1s the expression in
creation of Kggga's self-knowledge in which, by his Tgﬁara
yoga, he knows that he acts to maintain all beings while the
puru§a knows that no action is done. The yoga exercise is

therefore both the image of the purusa's pervasive presence

29
60 10‘14.
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in creation and an indispensible expression of an action
consistant with dharma. Possessing the Xnowledge of the
atman or soul in harmony with Krena, dharma as yoga 1s
established, so that one is motionless in action.

Yoga exercise is therefore a pattern of acting

entirely consistent with buddhliyoga and dharma. This is

not to suggest, however, that yoga exerclses cannot be a
formof delusion for understanding action. Illustrative of the
potentizl for delusion in such exercises Ais the analysis of
tapas == snextreme frm of asceticism. Such exercises are
conditioned in their appropriateness by the state of the
buddhi which controls the motivation for doing action. Thus,

under the power of each of the gunas, tapas can have varying

forms of appropriateness:

With the highest faith performed,
This threefold austerity, by men
Not seeking frults and disciplined,
They call (austerity) of goodness,

With a view to respect, honour and reverence,

And with sheer hypocrisy, what austerity

Is performed, that is called in this world
(Austerity) of passion; 4t is insecure (g'@;pvam)
and impermansnt.

If with deluded notions, or with self-
Torture, austerity 1is performed,

Or in order to destroy another,

That is declared to be of darkness,

sraddhaya paraya taptam
tapas tat trividham narai@
aphalgkanksibhir yuktalh
sattvikam parlcaksate
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satkdramanapujartham

tapo dambhena c.al 'va yat
kriyate tad iha proktam
rajasam calam adhruvam’

mudhagrahena 'tmano yat

pldaya kriyate tapah

parasyo 'tsadanartham va

tat tamasam udahrtam 60
Here, tapas i1s a form of yoga which is performed in falith
(éraddha) and not seekling 'fruits' or results from the act.

This is tapas under the power of the sattva guna. By way

of contrast, the tapas which has goals such as the galning
of 'respect, honour' and reverence' 1s done under the power
of rajas. It sspecifically described as adhruvam, which can
best be put as 'not fixed!', in order to accent the contrast

with the way in which buddhiyoga brings with it 'steadfastness!

(Qgggg)and release from the cycles of rebirth., Finally, the
-tapas done under the power of tamas 1s action based upon
delusion and is destructive not only of the actor but
Qotentially of others.

Within this hierarchy there is no sense in which
ggggg is excluded from action consistent with dharma. It 1s
presented simply so that the focus is not what is done, but
whether it is done under a motive which seeks results. This

is precisely the distinction which characterized the sacrificial

60
17.17-19.
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rite and yoga exercises. Each has 1ts power not in the act
itself but in the state of the buddhil or faculty of integration
and whether it 1is yokecd yoga,

Thus, what emerges from this hierarchical presentation
of tapasgs 1s that asceticlism must be understood as a form of
action even when 1ts purpose 1s to establish motionlessness
and stillness. When it 1is known as an act, it is known that

its power arises from Kggya's prakrti. In that knowledge

comes the realization of yoga as dharma in union with Kygqa.

Thus the yogi becomes the one whose buddhi is ‘held with

firmness! dhrtigrhitaya and is one with K?§na:

The desires that spring from purposes

Abandoning, all without remainder,

With the thought-orzan alone the throng of senses
Restraining altogether,

Little by little let him come_to rest

Thru the consciousness [buddhil held with firmness
[dnrtigvmmw?\ -

Reeping the thought-organ fixed in the self

He should think on nothing at alil.

Who sees Me in sll,

And sees all in e,

For him I am not 1lost,

And he is not lost for Me,

sapkalpaprabhavan kamams
tyaktva sarvian as esatah
manasal t‘ve 'ndriyagramam
vinlyamys samantatah

sanalh-sanair uparamed
buddhya dhrtigrhitaya
atmasamstham manah krtva
na kimcid apl cintayet
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yo mam paéyati sarvatra

i:gggm'ﬁgmmggipgznZZyami

sa ca me na pranaé&ati 61
The yogi holds the senses in restraint by the faculty of
thought, the manas. In doing so, the buddhi, the faculty
of integration is steadfast(ggggi)and the manas 1s fixed in
the soul(3tmarn. In this state of fixed meditation on the
Atman or soul which 1s Krsna there is no thought, for thougt
- 1tself is part of parkfti and an action. The soul, as Krsna,
knows it does not act. Thus, the absence of thought reflects
the fullness of knowledge that it is Krsna who is in all and
does all. In this knowledge is the fullness of yoga as
dharna.

The consumation of this teaching comes with Krsna's
self-revelation of his eternal natire in Chapter Eleven of
the Gita. There, through the gift of a third eye, Arjuna
is glven the capacity to see Kg§9a's eternal nature., In
the midst of that vision Arjuna sees the comprehensiveness
of Krsna both as the doer of all that 1s done and as the one
who eternally does not act at all, For our purposes it is
most important that Arjuna sees Krsna as the source and basis
of dharma:

Thou art the Imperishable, the supreme Object of

Knowledge;

Thou art the ultimate resting-place of this univesrse;
Thou art the immortal guardian of the eternal right

sasvatadnarmagogtaL
nou art the everlasting Spirit, I hold.

61
6- 2“’"25, 300
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tvam akgaram paramam veditavyan

tvam asya viédvasya param nidhZnam

tvem avyayah $@svatadhalmegopta

gsanitanas tvam puruso mato me. 62
Krsna is celebrated as the 'Imperishable', (aksara), the
'supreme object of knowledge!' and 'the ultimate resting-
place of this universe', In each of these three epithets,
we find emphatically stated the comprehensiveness of the
eternal natuvre of Krsna. What is, 1s Krsna. As such, he

ie the t'immortal guardian of the eternal rlght'(ééévatadharma-

goptd. Krsna's purusa 1s the ak§ara which pervades sll that
grak?ti does in creation. That K?§pa brings all that 1s into
creation, ard is the sum total of all that is to be known

by men in crcation, constitutes the full expression of the
meaning of dharma. In all that Krsna does, therefore, he 1s
the guardian, gopta, of dharma.

The meaning of this guardianship, however, is
exceedingly difficult for Arjuna to grasp. Even in the midst
of the vision of Krsna's eternal nature Arjuna sees that
among the manifestations of Krsna's guardianship of dharma
is the very destruction of the cosmos as the last of the four
ages of Branman comes tc an end. Krsna's guardlanship involves
a destructive agpect the sight of which so shakes Arjuna's soul

that he finds no dhrti t'steadfastness' in what he sees.

62
11.18
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Thy great form, of many mouths and eyes,

0 great-armed one, of many arme, thighs, and feet,
Of many tellies, terrible with many tusks, =~
Seeing it the worlds tremble, and i too.

Touching the sky, aflame, of many colours,

With yawnlng mouths and flaming enormous eyes
Verily seeing Thee (so)., my inmost soul is shaken
And I find no steadiness [@h“ti} nor peace, 0 Visnu

rlipam mahat te bahuvaktranetram
mah8baho bahubdhTUrupidam

bahUdaramn bahudamstrakaralam

drstva lokah pravyathltas tathd 'ham

nabhahsprsam diptam anekavarnan
vyatténanam dlptav1Sdlanetram

drstva hi tvam Dravyathltantaratma
dhrtlm na vindadmi amanp ca visno 63

Krsna's response to Arjuna's terror and his lack of gg;z;
at the sight of his destructive form is to acknowledge in
speech that he is the destroyer of all that is, including
those who face the warrior Arjuna across the battlefield.
Krsna is the doer of all that is done and that is the only
basis for knowing gﬂ;ﬁi, steadfastness.

The Blessed One said:

I am Time (death), cause of destruction of the

worlds, matured

And set out to gather in the worlds here.

Even without thee (thy action), all shall cease
to exist,

The warriors that are drawn up in the opposing

ranks.

Therefore arise thou, win glory,

Congquor thine enemies and enjoy prospered kingship,
Be Me Myself they have alresady been slain long ago;
Be thou the mere instrument, left-handed archer!

63
11 . 23"2 Ll’o
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Dronsa and Bhisma and Jayadrathsa,
Karna too, and the other warrior-heroes as well,
Do thou slay, (since) they are already slain by Me;

do not hesitate!
Fight! Thou shalt conquer thy 1ivals in battle.

’ . -
sribhagavan uvaca

kalo 'smi lokaksayakrt pravrddho
lokan samahartum iha’ pravrttah

te 'pl tvem na bhavisg yantl sarve
ye 'vasthitdh pratyanfkesu yodhah
tasméat,tvam uttistha yaso labhasva
jitva fatrin bhutiksva rajyam samrddham
mayal ‘val tte nihatah purvam eva
ninmittamatram bhava Savyasdacin
dronam ca bhismam ca Jayadratham ca
karnam tatha 'nyﬁjahgi yodhavIrin

hatams tvam ma v athistgﬁ
yu hyasva“jetasi rane sapatnan

Even in the midst of the vislon. Ar juna cannog5see that gg;g;
cannot be established upon fear even of Krsna . Rather it
is founded upon the revelation of Kggga and his eternal
ratue in its comprehensiveness. ThatHis nature 1s expressed
both in the form of friendship and in a terrifying aspect is
not a matter of choice for Arjuna but a matter of acceptance
of what he sees and hears from K;gqa. Krsna's imperative,
1fight' (yudhyasva) 1s an imperative which arises from the
necessity for Arjuna to conform hls actions with what he
“has seen of Krsna's actlons. He has seen that it is

K¥§§a who kills the enemies in his eternal function as the

guardian of dnarma. To accept that knowledge and to act

through yoga in harmony with it, is Arjuna's dharma as yoga.

This integration of knowledge and action, of knower

64
11. 32-31&0

65
11.3s.
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and the object of knowledge 1s the highest expression of
dharma. It is participation in Krsna's cosmic duty to
guard dharma. With such participation comes complete

integration with dharma and Krsna.

Quickly his soul becomes rightesous ‘dharmégggl,
And he goes to eternal peace.

Son of KuntI, make sure of this:

No devotee of mine 1s lost.

ggzpram bhavatl dharmatma
asvacchantim nigacchati
kaunteya Eratijﬁnlh;

na me bhaktan pranasyati 66

The power of this immortal dharma functions as the Savior which
is Kg§ga and 1lifts his devotee out of the recurring cycles
of 1ife and death. The same point is made in chapter 14.

There Krsna states that this knowledge brings his devotee to

a 'state oflikeness with me!

Having resorted to this knowledge,
Come to a state of likeness with Me, (s&dharmyan)

Even at a world-creation they do not come to birth,
Nor at a dissolution are they disturbed.

idam jfanam upééritya

mama sadharmyam agatah
sarge 'pi no 'pajayante
pralaye na vyathanti ca. 67

For the soul étmaﬁFo become one with dharma is the same
thing as to come to a state of likeness with Krsna, The

soul in its knowledge, knows Kgsga and is one with it in

66
9.31.
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dharma, Similarly, Krsna is later cslled in chapter 14, the

foundation of dhairma.

For I am the foundation of Brahman,
The immortal and the imperishable,

And of the eternal right [dharmasysa},
And of absolute bliss, [ ]

brahmano hl pratistha 'hanm
amrfasya ’vyayasya ca
sasvataoya ca dharmasya
sukhasyal 'kantikasya ca 68

Krsna's function as knowledge in creation as the savior and

L N )

teacher is)then,intended to bring the soul of all beings into
harmony or oncness with his own nature. In all that Krsna
does in creation from the very beginning of the conception
of creation through his many existences =s teacher rsi- .and
all beings, Kg§ga represents the meaning and expreséion of

dharms.
Nowhere 1s the supremacy of thls knowledge expressed

more clearly than in Kggga's final words to Arjuna. There
he urges Arjuna to realize the highest dhsrma which 1s

integration with Him and his dharma:

Abandoning all (other) duties,
Go to Me 'as thy sole refuge;
From 81l evils I thee

Shall rescue: be not grieved!

sarvadharman parityalya
mim ekan saransm vraja
ahap tvi sarviapfipebhyo
moksayisyaml m3 sucar 9

68
14,27,

69
18.66.
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To abandon dharma as all forms of ritual, yoga or zaggg
duty in order to know K;ggq i1s to realize the dharma that
is K¥§ga who 1s and does 2l1l., Such knowledge 1is the
release from Arjuna's depression and the freedom to act
and fight in the tattle which faces Arjuna without fear of
the consequences of such actions. This is Arjuna's highest
dharma.

By way of summary, the highest meaning of dharms
would seem to have great significance for our concern to

show the root meaning of dherma and its continuity. We have

seen, for example, that the universal yoge as dharma is
the key to the cosmology in the GIta and the way in which the
cosmos is upheld by Krsna's f§¥ara yoga. In the realm of

religlous practice, the universal yogs establishes the
possiblility of integral unity with the divine Kg§ga and
consequently with his dharma. All action becomes a sacrifice
performed as a yoga. BRather than just the sacrifice, all
action becomes the basis for integration with Krsna. While
this 1s o change It 1s one in direct continulty with the

Rg Veda and is based upon the root meaning of dharma: to
Jphold the orderly relatedness of =11 that is.



CHAPTER IV
DHARMA, KRSNA AND COMMUNITY

In our discussion of dharma in the gg Veda  our con-
cern was to show simply that the cosmic and sacrificial themes
in the root meaning of dharma had important implications for
the community which preserved the gg Veda and the other
Sa?hitas. Within the creation which began as & Golden Foetus
there emerged an orderly cosmos upheld by the symbiotic
functions of the gods. The human community participated
in the gods' upholding task through the sacrifice., From the
performance of the sacrifice the gods ensured such things
as food, long life, offspring, wealth and power, the justice
of Varuna, and heroic ;gig for the community.

In turning to the implications of dharma and its root
meaning within the Bhagavad Gita we find that many of the

implications which came to the community from the sacrifice
remain within the framework of the universal sacrifice called
Yoga. There is however, one important change. Dharma as

yoga functions at two levels of meaning for the community. First,
it functions as the continuing basis for the integration of

the community into the divine order. At this level, the
consequences of dharma remain the gift of creation as the basis

for human sustenance, offspring anmd all the other gifts

334
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of the gods.,

At another level, higher in significance,
dharma involves the integration of individual human knowledge
and experience into the cesmic function of Krsna to uphold

the whole of creation., At this level, dharma is budéhi yoga

which brings the yogi into integral unity with the divine,
eternal nature, Thereby, the yogi gains release from the
eternal cycles of the four ages of the cosmos and the cycles
of rebirth which function within them 1In essence, integration
into the divine nature is the consummation of dharma. This
consunmation, while it is a significant change in the content
of dharwa fundamentally continues the root meaning established
in the Rg Veda,

These two levels of usage of dharma have important
implications for the conception of community. One can speak
of the community which preserved the gg Yeda as a sacrificing
community Dbecause of the central and indispensable role the
sacrifice played., In the Bhagavad Giti we have the universal-
ization of the idea of sacrifice as yoga and with that comes
the sacralization of the whole of the community, and of all
life which is framed by the structures of that community. This
conception of a universal sacral community is again a change
in the implications of dharma from those which we saw in the
Rg Veda. That change is founded upon the continuity of the root

meaning of dharma.Society as a whole is structured around the
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normative, hierarchical varna system, That system comprehends

all people in society and provides the framework within which
there is a division of labour which sustains the society. The
laws and customs which elaborate the normative division of
labour are however seen to be the framework in which individuals
can realize the fullness of knowledge and ultimate release from
the necessities imposed by the structures of society. That
release, ggg§g,is union with Krsna., The lower and higher
meanings of dharma therefore correspond to the two purposes
inherent in the yvarna structure of community. The same structure
has a functional and a sacral meaning, corresponding to the
division of labour and the human goal of ultimate release from
rebirth. The fact that we can refer to the whole society as
a sacral community and to the universalization of dharma as the
bagis for the socialization of community rests upon the fact
that the whole of creation including human community is
metaphysically grounded in Krsna's creative action according
to dharma,

Through his Iévara yoga and according to his dharma,
Krsna creates the structuresof the community.

The four-caste system was created by Me
With distinction of Strands and actions
(appropriate to each);

Altho I am the doer of this,

Know Me as one that eternally does not act.
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citurvarnyanm maya srstam
gunakarmav1bhagasah

tasya kartiram api mam
viddhy akartaram avyayam 1

The varna system is Krsna's creation in the same way in
which, within the gg Veda, we find the Purusa as the source
of the yarna order.2 The structure of Krsna's community in
which there are priests warriors, tradesmen/agriculturalists,
and workers, constitutes the normative division of labour
within society. Each level of the hierarchy has its own
basic characteristics:

Of brahmans, warriors, ard artisans,
And of serfs, scorcher of the foe,
The actions are distinguished
According to the Strands that spring
from their innate nature.

Calm, (self-) control, austerities, purity,
Patience and uprightness,

Theoretical and practical knowledge, and
religious faith,

Are the natureal-born actions of brahmans,

Heroism, majesty, firmness hrt:l skill,
And not fleeing in battle also;
Generosity, and lordly nature,
Are the natural born actions of warriors.,

Agricul ture, cattle-tending, and commerce
Are the natural-born actions of artisans;
Action that consists of service

Is likewise natural-born to a serf,

brahmanaksatr1yav1sam
sudranam ca paramtapa
karmani prav1bhaktan1
svabhdvaprabhavair gunaih
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famo damas tapah saucam

ksantir arjavam eva ca

jfianam vijfinam Estikyam

brahmakarma svabhivajam

sauryam tejo dhrtir dakgyam

yuddhe ca 'py apalayanam

danam isvarabhidvag ca

ksdtram karma svabhavajam

krs1gauraksyavan13yam

valsyakarma svabhavajam

parlcaryatmakam karma

gtdrasya *pi svabhavaaam 3
Within the division of labour of the varna system and the
general characteristics which are normative for each particular
varna, Brahmans are described as possessors of 'knowledge',
‘purity'and ‘patience'. The normative aspect of these
characteristics is manifest in the fact that in each case the
Brahman must come to know these characteristics, and,
through buddhi yoga, integrate them so thas they become the
natural expressicn of dharma and yoga in daily existence.u
The warrior must come to know and naturally embody "heroism,
majesty, firmness 4dhrti and skill®, all of which are normative
characteristice of the varna into which Arjuna was born,

Because the normative characteristics of each varna
must be learned and embodied through yoga, no aspect of the

varna order is closer or further from potential realization of

%8 o""l"h’u [ ]

L
18.45‘5“"
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integration with Krsna, and hence with dharma. For example,

5

Arjuna as a warrior must come to know gg;g; or firmness
which, for example, we have seen is a manifestation of dharma
as yoga, in the same way in which he must come to know the
skills which a warrior must possess, No part of the
yarra order is further from the posgsibility of realizing
dharma a8 yoga in union with Krsna,

To know yoga as dharma is to know Krsna and that is a
universal human possibility irrespective of yarna. The power
of this yoga is universally applicables

Even if a very evil doer

Reveres Me with single devotion,

He must be regarded as righteous [gédhﬁl
in spite of all;

For he has the right resolution,

Quickly his soul becomes righteous ‘énarmatmé],
And he goes to eternal peace.,

Son of Kunti, make sure of this:

No devotee of Mine is lost.

For if they take refuge in Me, son of Prtha,
Even those who may be “of base origin,

Women, men of the artisan caste, and serfs too,
Even they go to the highest goal.

How much more virtuous brahmans,

And devout royal seers, too!

A fleeting and joyless world

Thiss having attained, devote thyself to Me.

api cet suduracaro

bhajate mam ananyabhak
sadhur eva sa mantavyah
samyag vyavasito hi sah

5
18.43,
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ksipram bhavati dharmatma
&a vacchantlm nigacchati
kaunteya pratijanlhl

na nme bhaktah pranasyatl

mam hi partha vyapasritya
ye 'pi syuh papayonayah
striyo vaidyas tatha stdras
te ‘pi yanti param gatim

kim punar brahmanih nunya

bhakta raaarsayas tatha

anltyam asukham lokam

imam prapya bhajasva mam
The power of yoga outlined in this account in which one act
of devotion is sufficient to know Krsna makes clear that such

knowledge is a human potential irrespective of varna. Within

the cycles of rebirth, there may be a greater potential, based
upon the training from birth, that a Brahman or Kgatriya will
know dharma as yoga. That fact is acknowledged by Krsna,

This conception of soclety is therefore sacral in
purpose because it provides the orderly framework within
which persons can move toward enlightenment and release from
rebirth, "Sacral® however does not imply that the society is
to be understood as in any sense sacred in itself. Rather it
is "a fleeting and joyless world”. Therefore, at best it is
to be used as the framework within which persons can come to

know the eternal divine natureand act in harmony with the

6
9+30-33.
7

9433,
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knowledge according to dharma as yoga to attain release
from it, The sacral dimension of society therefore
corresponds to the sacral dimension of the cosmos as a whole,
All that is, is a divine creation,

Within this sacral purpose of society, the realization
of knowledge of yoga and of Krsna in no sense alters the
fact that the knower is in creation and in community. 1In
no sense therefore does the realization of the *'higher dharma'
of enlightenment involve release from the structures and duties
of the community. Dharma remains a unitary conception having
higher and lower forms of meaning. Thus the enlightened man
knows that he acts through Krsna's gzgggzg and in that knowledge
functions in conformity with gdhsrma to do his yarna duty, per-
form the sacrifice or yoga. It is clear however, that the
same act of yorna duty can also be performed outside the
context of yoga, and such an act is accomplished under the
power of the rajas guna. Rebirth in the cycles of rebirth
is the fruit of lower dharma. However, both such acts
according to yarna duty are dharma, with the first as a
yoga being the higher., By way of contrast, Arjuna's threat

not to fight constitues adharma, an act against dharma.

For the community then it becomes possible to define

those actions which are dharma and adharma and thereby establish
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a vast normative system of law and custom which defines the
proper order for a sacral scciety. However, this is not a
social framework which leads to enlighterment. It is a
framework within which enlightenment and release are
potentially possible for all men who know the highest meaning
of dharma as yoga. It is therefore within the context of
the hierarchical meaning of dharma that we must interpret
Krsna's imperative to Arjuna to fight the battle against
the Kauravas. At a minimal level, Arjuna must fight because
it is his yarna duty to do so. To refuse is adharma.
Furthermore, to fight the battle in the knowledge of Krsna's
revelation of his eternal nature which showed Arjuna that it
is Krspa who kills those who die, is to fight as a yogi and
fulfill the highest dharma,

Likxewise having regard for thine own (caste) duty

Thou shouldst not tremble;
For another, better thing than a fight{ required of

duty

Exists not for a warrior.

Presented by mere luck,

An open door of heaven -

Happy the warriors, son of Prtha,
That get such a fight! )

Now, if thou this duty~-required
Conflict wilt not perform,

Then thine own duty and glory
Abandoning, thou shalt get thee evil.

Either slain thou shalt gain heaven,
Or conquoring thou shalt enjoy the ear th.
Therefore arise, son of Kunti,

Unto battle, making a firm resolve,
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gvadharmam api c& 'veksya

na vikampitum arhasi

dharmayad dhi yuddhZc chreyo 'nyat
kgatriyasya na vidyate

yadrechaya co 'papannam
svargadvaram apavrtam
sukhinah ksatriyah partha
labhante yuddhan ldrsan

atha cet tvam imap dharmyam
samgramam na karisyasi
tatah svadharmam kirtim ca
hitvi papam avipsyasi’

hato vd prapsysal svargam
jitvd v bhoksyase mahim
tasmad uttistha kaunteya
yuddhdya kritaniscayah. 8

Because yarna dharma is simply consistent with the totality
of dharma's meaning, it is legitimate that Arjuna should be
riducled if he refuses to fight. Performance of one's
dharma is the only way to act which brings gcod for himself,
the community and the cosmos. Not to act according to yarna
dharma is adharma and constitutes disharmony in the
interrelated structures of creation,

If Arjuna performs his dharma as a warrior, he will
at most be killed in the battle and thereby attain heaven,
Not to fulfill his dharma will bring ridicule from his allies
and his enemies and positive evil in future existences. Should

Arjuna fight with his brothers and win, he will gain 'power’,

S —

8
2031"33' 37' Cfo 180""79 3035.
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‘wealth' and ‘fame' in the world. Krsna affirms that all of
these ends are entirely legitimate fruits arising from the

performance of dharma for in the midst of Krsna's self-

revealation to Arjuna, Kg§pa statess
Therefore arise thou, win glory,
Conguer thine enemies and enjoy prospered kingship:

By Me Myself they have already been slain long ago,
Be thou the mere instrument, left-handed archer,

tasmat Jbvam uttistha yaso labhasva

jitvd datriin bhudksva rijyan samrddham

mayal *val 'te nihatih plirvam eva

nimittamatram bhava savyasdcin 9
Arjuna must be the 'mere instrument' of Krsna's prakrti
in the cataclysmic battle and in the performance of dharma
both as yoga 2nd as varna dharma. Krsna has determined that
the Kaurava-Pindava war concerns dharma'® as much as his
teaching to Arjuna concerns dharma. In action it is
necessary to conform to dharma and in knowledge it is
necessary to know Krsna. The union of action and knowledge

in Arjuna is his performance of varna dharma as Krsna's

‘instrument', When he acts as Krsna's yogi the battle can

be fought ard won, the material fruits of the battle -
conquest, wealth, power - can be realized., In addition, if
in the performance of dharma, Arjuna acts through yoga, then,
in addition to all else, Krsna brings him into his own nature

and gives release from the cycles of rebirth.

9
11.33.

10
2c330
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The necessity to fight illustrates the general theory
of action applicable to the whole of the varna system:
*

Taking delight in his own special kind of action,
A man attains perfectioni

Delighting in one's own special action, success
How one reaches, that hear!

Whence comes the activity of heings,

By whom this all is pervaded, -

Him worshipping by (doing) one's own appropriate
action,

A man attains perfection,

Better one's own duty, (even) imperfect,
Than another's duty well performed
Action pertaining to his own estate
Performing, he incurs no guilt,

sve-gve karmany abhlratah
samsiddhin labhate narah’
vakarmanlratnh 81ddh1m

yatha vindati tac chrnu

yatah pravrttir thutanam
yena sarvam idam tatam
svakarmana tam abhyarcya
siddhinm vindati manavah

sreyan svadharmo vigunah
paradharmat svanusthltat
gvabhavaniyatan karma

kurvan nid ‘pnoti kilbisam 11

11

18045"470 Cfo 30350

Better one's own duty( quhar_:l(tho)lmperfect,
Than another's duty n"rﬂdﬁd“* u well performed;
Better death in (doirig) one's own duty gzadhggmél
Another's duty[paradhamzﬂ

sreyan svadharmo v1gunah
paradharmat svanusthltat

svadharme nldhanam sreyap
paradharmo thayavahah
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The special duty of all men is dharma, That dharma ranges
from birth-given duties according to varna to the highest

112 action that

dharma as yoga. All such action is vrit
must be done. According to Krena all 'belngs' are in prakfti
and find their fulfillment in the 'maintenance' of all that
is.13 Thus action according to dharma, both in its higher
and lower forms, participates in the 'maintenance' of all
creations In this unity of function according to dharma,

we have the metaphysical basis for the sacral meaning of
community and a direct example of the way in which dharma
retains its root or core meaning.

The concern of the Bhagavad Gita is not however, to
relate the details of all that dharma means. Rather the
intent is to convey the metaphysical ground for the sacral
meaning of action and community. The details of normative
types of dharma actionare to be found in the gastras.

to which Krsna makes reference.

Therefore let the law{gastral be thy authority

In determining what should and should not be done.
Knowing (action) laid down in the law's injunctions,
Thou shouldst do such action in this world,

tasmdc chastram pramanam te
karJakaryavyavasthltau
jhatva sastrav1dhanoktam
karma kartum ihad ‘'rhasi’ 15

i2
cf, 18,30 and the fact that the steadfast buddhj
knows the distinction of pravrtti and nivrtti,

13
750 1547

14
16.24%, 17.1,

15

16,24, The usual translation of 's"éstra' is 'sacred text'.
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On the basis of performing the actions required by the dastras
Krsna brings to the community and to individuals the 'fruits’
of acting in harmony with dharma. As the gods had brcught
the gifts of creation to thcse who offered the sacrifice,
Krgga brings to men the 'fixed*' fruits of dharma:

Where is Krsna the Lord of discipline

And where 1s the Bowman, the son of Prtha

There fortune, victory, prosperit

And statecraft are firmly fixed [ghruvéll ween,

yatra yogesvarah krsno

yatra partho dhanardharah

tatra drir vijayo bhutir’

dhruvid nitir matir mama. 16
As the Gita ends on the note which recalls that Krspa is
the 'lord of yoga' xogeévara and that Arjuna has acceded
to his teaching about dharmal7 and commits himself to
fight the war, we find the affirmation that the conseguences
of dharma are fixed for those who know dharma and act in
harmony with it.

In the unity of Krsna's eternal nature comprehending
all that is and all that is done, we find the continuity
of the root meaning of dharma as the upholding of the orderly

relatedness of all that is,

16
18,78,

17
18.73.



CHAPTER V

DHARMA AND THE THEOLOGY OF TRADITION IN
THE BHAGAVAD GITA

We have examined dharma in three contexts - Cosmology,
Yoga and Community. In our discussion of the origin and
structure of the cosmos we saw that all creation had its
source in Krsna and was structured within and by his prakft;.
Kg§pa was the source, the maintainer and destroyer of creation.
Within creation He maintained all creatures including man by
his grakfti. He functioned throughjfévara—x_gg according to
dharma. Indeed the whole structure of the created order and
all motion in the cosmos was possible because it was upheld
by Krsna.

Important to Krsna's maintenance of creation was his
function as a teacher. He claimed to be all of the great
;§;§ who had seen the vision of reality and translated that
vision into the mantra. In continuity with that function,
Krsna returned to his creation in embodied form to continue
to teach dharma. In this teaching, Krsna universalizes
yoga and the vedic sacrifice to express the meaning of
dharma. All action must become a sacrifice and a yoga in

order to express the highest meaning of dharma. Krsna

548
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therefore explicity claims a continuity for dharma and

specifically for dharma as yoga.

In this teaching there is a hierarchy of meanings
for dharma. Below the universal yoga, the highest meaning
of dharma, are those forms of action which, like the

sacrifice or varna dharma, can be enacted simply out of a
L

recognition that such action is religiously required. While
such acts are dharma they are motivated by the desire for
results of one kind of another. As a consequence such action
binds the actor in the recurring cyclicial movements of
creation and re-birth. By contrast, in the universal yoga
all desire is Krsna and is in harmony with dharma. All
action is known to be Krsna's action and that knowledge,
which itself is dharma and Krsna, brings release from the
recurring cycles of creation and eternal union with Krsna.
The purpose of our discussion of dharma in the

Bhagavad Gita was to see if all of the particular meanings

of dharma had, as in the Rg Veda, an underlying ccherence

which we called a root or core meaning. In particular we
wanted to know if such a core meaning was the same as that
in the Rg Veda., If it was the same, there would be grounds

to claim that we had validated for our understanding the

continuity of dharma from the gruti text, the Rg Veda, to
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the smrti text, the Bhagavad Gita.
smrel

In the Bg Veda we saw that the root meaning was based
upon the symbiotic functions of the gods which individually
contributed specific functions and aspects to creation.

Agni made the light and the mantra manifest in creation:
Indra brought the waters through his power, The Adityas
brought orderly motion and Soma nourished both the gods and
men with the sacred food for the sacrifice., 1In each of
these manifestations we found functions of the gods expressed
through forms ofJﬁggc It was particularly important for
the formation of the root meaning that each of the powers
and each aspect of creation was inseparably tied together
in the necessity to act according to dharma in order that
the whole creation could be upheld. Each part of creation
contributed to the total functicn of upholding and in
doing so expressed the orderliness and indispensable
relatedness of each aspect of creation. Dharma was found
to be, then, the conceptual expression of the upholding of
orderly relatedness in all that is.

In the Bhagavad GIt3a, the meanings of dharma were

concentrated in the divine nature of Krgna. All of the
functions fulfilled by the diverse powers of the Rg Veda
are taken up by Krsna and, most important for our concern,

are understood to express his functions according to dharma.
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Krsna created and maintained all beings and taught Arjuna
because such actions, accomplished through his Egvara-xggi,
were manifestations of dharma. K;gqa not only appropriated
the forms of dharma articulated in Veda but articulated in
his teaching of yoga, changes in the content of dharma
which can only be understood in the light of an underlying

continuity and coherence of the root meaning first seen in

the Rg Veda.

To articulate the continuity of dharma's root meaning
in its setting in Krsna's teaching, we stated that dharma
was the central term in a theology of tradition. The use of
the term 'theology' was intended to convey the coherence of
Krsna's teaching as a whole. The term 'tradition' articulated
the way in which Krsna saw his teaching as consciously related
to the revelation of mantra to the vedic ;gig. Both the
coherence and the relation to the vedic mantra were based
upon the root meaning of dharma.

Dharma is central to the coherence of Krsna's teaching
as its main theme. Dharma is the problem about which Arjuna

expresses his confusion. Dharma's hierarchical pattern of

meanings from dharma as yoga, through dharma as many forms of

action - varna-dharma, sacrifices, yogic meditation, to name
.

but a few - provide the framework within which Krsna's

teaching as whole can be understood. The criticisms of both
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yoga exercises and the sacrifice find their rationale within

the hierarchy, Dharma as yoga becomes the expression of the

.« e @&

knowledge that one does not act, only Krsna's prakfti acts.
The sacrifice expresses the necessity to act but does so in
the knowledge that only K{§ga acts. The paradox of inaction
in action is the highest dharma, the key to urnlack the
coherence of all K{gga's teaching.

Coherence alone is not, however, a theology of tradition.
K§§§a's teaching about dharma draws upon the established
core meaning of dharma to show that the vision of the vedic
poets remains the authoritative source for all that follows,
Two main points can illustrate the raditional dimension of the
t heology and its basis in the core meaning of dharma. First,
Krsna upholds the cosmos. While, the gods of the gg Veda
acted symbiotically to uphold the cosmos, Krsna uses the
many powers of prakfti to accomplish the same end. All
creation holds together in Kygpa's nature. While K§§pa may
not be a god in the ?g Veda, what is essential, is that He
embodies the principle that creation is upheld in each of its
manifold aspeets and as a unitary whole,

Secondly, Kygga's yoga as dharma is tied intimately

to the sacrifice. The sacrifice, as it was established by

the gods in the Rg Veda, was the key to integration of the
)
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vedic community into the harmony of the cosmos. In the gijé,
the sacrifice is yoga and all action, not just a ritual,
becomes the basis for integration of the community into the
sacral order.

The ultimate expression of integration in the Gita
is union with Krspa., Whether it be integration into the
sacral order or with Krsna, dharma corweys the underlying
principle of upholding through yoga in the same way that it
did in the sacrifice in the gg Veda. The point of action as
dharma was to be at one with the satya, the truth which
functions in creation as dharma. Similarly, in the Bhagavad
giﬁéL the point is tc know Krsna and function through the
hierarchy of dharma's meaning. While the detailed actions
may be altered, the principle of dharma expressed in its
root meaning remains the same.

In summary, dmarma, as part of a Theology of Tradition
does not refer to a strict identity of particular divine or
human functions. Rather, it refers to an interpretation of
a god, such as Krsna or a religious practice such as yoga in
terms of the basic presupposition which we have called dharma's
root or core meaning. The *newness' of K§§ga as a god when
compared to Agni or Indra is an important change in the
Tradition. However, the key point is that we are talking

about a change taking place - in a tradition. To be divine
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Krsna must uphold the cosmos, for dharma is an inherent
principle in the cosmos. It is inconceivable that Krsna's
eternal m ture could be seen devoid of that principle.
Krsna's divine nature then is only comprehensible because its
manifestation in the Gita is based on Veda, the records of
the ¥$i§ who saw the inherent principle of dharma as the
upholding of the orderly relatedness of all that is. Such
a vision underlies and shapes the vision of dharma in the
divine nature of Krsna. Such a vision underlies the critical
absorption of the sacrifice into dharma as the universal

oga.

Dharma then demonstrates a continuity from the @g Veda

to the Bhagavad Gita. Having shown that continuity, our

task now is to see the implications of that fact for the

problem of continuity posed by western scholarship.
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CONCLUSION
THE LOTUS AND THE CHARIOT

The centrality of the notion of dharma led us to seek
to validate the claim made in the Tradition that dharma can
be known most a2uthoritatively in the éggﬁi literature. The
textual basis for validation was located in the Rg Veda and then

in the Bhagavad Gitd. The question asked in these texts was

whether there was a root or core meaning of dharma which
could support the diverse types of meanings which occur in
various contexts. The Rg Veda was examined to establish the

root meaning; +the Bhagavad Gita was examined to determine

whether thcre was continuity of the root meaning.

Having surveyed dharma in these texts, we have
argued that indeed dharma can be understood to have a
core or root meaning and that despite certain types of
changes in the Tradition, the concept of dharma has a
demonstrable continuity. In the diverse usages and meanings
of the term there is an underiying conceptual coherence
which we have expressed as: to uphold the orderly relatedness
of all that is. Amidst all that stands for change in the
specific content of dharma, there remains continuous
revelation in the Tradition that creation is an interrelated

whole, orderly in its movements which is upheld and maintained.

355
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The task of upholding in the Rg Veda is comprehensive,
incorporating all the gods, all of creation, and all of life.

In the Bhagavad Gita, that comprehensiveness is depicted in

the eternal nature of Krsna. At one level, thatnature is
manifest as Krgna. Beyond that anthropomorphic manifestation
is an Absolute which transcends all images and all language.
In both the gods of the gg Veda and in K;§pa, dharma

expresses the principle of truth as it functions in creation.

The gods act to uphold, Krsna upholds. In the Rg Veda, the

rgis envisaged the true dharma (satyadharma); in the
same language of "seeing", Krsna enabled Arjuna to see that
He was both the Truth and the expression dharma which upholds
Truth, In essence, then, dharma's root meaning - the
upholding of the orderly relatedness of all that is - is

the principle that emerges in sat, Being or 'what is3 as its

mirror image in the realm of function.

1. DHARNMA AND THE CONTINUITY OF TRADITION

Affirmation that there is a root meaning of the term
dharma which has a demonstrable continuity in the Rg Veda

and the Bhagavad Gitd can serve as a basis for a brief

reflection on the scholarly question of continuity and

change in the Indian ‘I‘radition.l For the most part, the

1
It would be a major undertaking to survey even the
(continued)
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questioning of the claim for continuity has been pressed

1 (continued)
most recent literature on continuity and change in the Indian
Tradition. We vpropose with the exception of a brief reference
to one of the earliest advocates of discontinuity in the
Tradition, to make reference only to Louis Renou, one of the
most vigorous and articulate advocates of discontinuity.

There is however important literature on the theme of
continuity and change which we cannot consider in detail. There
is W, Norman Brown's work, Man In the Universe:;Some Continuities
in Indian Thought (Berkeley, 1966); Paul Younger, The Indian
Religious Tradition, (Varanasi, 1970); Jan Gonda, Change
and Continuity In indian Religion, (The Hague, 1965).

Brown's work focuses on the metaphysical symbols
of continuity and without detailed arguement, briefly
relates the symbols to current anthropological thinking
on the guestion, such as: Robert Redfield, The Little
Commuﬂlty. Viewpoint for the Study of the Human Whole,
{Chicago, 1955)s M, N. Srinivas, social Chanse in kivdern
India ?Berkeley, 1968); Milton Singer, When a Great Tradition
Modernizes, (New York, 1972).

Younger's provocative work sets out to view the
Indian Tradition in terms of 'periods': the 'Background
Period'; the periods of ‘*‘Formulation', 'Consolidation' and
'*Survivial', Younger emphasizes the seminal role of Buddhism
in the period of 'Formulation' and sees as a result an
ambigious (at best) relation between the Formulated Tradition
and the ‘'Background Period' which includes both the Rg Veda
and the Indus Valley civilization. While Younger doés not
see an absoclute discontinuity, he does see limited continuity
from the Samhitas to the Bhagavad Gita.

Gonda's work, Change and Continuity is with Louis Renou's
works, the most sustained writing on the guestion. He
contributes a major essay that surveys the issues at stake by
way of introduction and then presents the reader with a
series of essays which illustrate the complexity of the issue
at stake. Gonda's position is not absolutely clear on the
question of continuity. On the one hand he subscribes to the
basic arguments of Louls Renou. He is prepared to say:

"There is every reason for the contention that India had a
(continued)
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from two broad perspectives: +the historical and literary

1 (continued)
very inadequate and 1ncomplete knowledge of the Veda before
it was discovered by Europeon scholarship"! (p. 13).
Furthermore, Gonda displays a clear insensitivity to the
theological dimension of the claim for continuity in the
Tradition. He goes so far as to state:

There is of course room for the observation that this
consciousness of continuity on the part of the
Hindus themselves is not based on scientific
research and insight . . . . This consciousness of
continuity is on the contrary based on mere
traditions and religious convictions and it 1is
utterly improbable that a tradition-ridden community
which has unshakable belief in pre-historic 'revealed’
origin of its views, institutions and way of l1life
would think of anything like an interruption of the
tradition by which they feel themselves to be
connected with that 'revelation'. (p. 14, emphasis
added).
In spite of these statements, Gonda wishes to express
caution and the need for further research on the complex
questions involved. Immediately following the above
statements he continues with an affirmative view of continuity:

« + o from an objective point of view there are
many arguments for the thesis that the Indian culture
which is expressed and reflected by the uninterrupted
literary production from the Rg Veda onward is an
unmistabable continum which while transforming and
rejuvenating itself has always been subject of
processes of adaptation and assimilation, that -
to express myself otherwise - there is in many
respects no occasion whatever to deny the Hinduist
traits of culture have developed from Vedic
beginnings: e.g. the respect for and sanctity of
the cow, the 'magic power', attributed to an appeal
to truth which appearing already in the Rg Veda
underlies later conceptlons of the power of truth,
including Gandhi's theory about satyigraha -; the
eager desire to be freed from the impending danger-
of death and other worldly 1ills, a desire already
before the early Upanisads known to Vedic man. - =2

(continue
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approaches to the texts of the Indian Tradition. Generally
speaking the historical approach has sought out the
descriptive evidence which texts like the Rg Veda and

the Bhagavad Gita can provide into social conditions,

ritual patterns, the history of ideas and religious life,

The literary approach has dealt with such issues as the
relation of Sanskrit to the Indo-Europeon family of languages
and literature, and more specifically, the history of Sanskrit

language and literature. Both approaches have led to general

1 (continued)

the much repeated statement that Hinduism in its
consciousness of cultural continuity and homo-
geneity regarded, contrary to historical fact,

many non-vedic ideas and beliefs in connections with
samsara, karman, moksa and the principle of ahimsa,

as Vedic does not settle the question: here also

matters are much more complicated than the formula:
"non-vedic and therefore to be considered as borrowed
from the substratum, "would have us believe.

In essence, Gonda's position can at best be described as
sympathetic to the indigienous claims of the Indian Tradition,
but insistant that those claims must meet the test of
scientific inguiry into the claims,

While our own project can be viewed in the context
of Gonda's position, in that we are seeking to verify the
claim made about dharma that it is known authoritatively
in the Veda, we are less confident than Gonda of a priori
methodologies as the means to verify the claim (cf. footnote
5 below, for some literature on the encounter of scientific
methodologies and non-western societies).
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conclusions about the gquestion of the continuity and change.
Those conclusions have often been at odds with the claims
made by the Indian Tradition itself for continuity.
Illustrative of the type of conclusions reached
through an historical approach to the literature is an
oft-quoted passage by M. Winternitz which describes the
changes reflected in the literature concerning the world-
view of the vedic people:
In the Vedas we find an active, joyful, warlike
people, of simple, and still partly savage habits,
Singers implore the gods for help against the
enemy, victory, glory and booty, wealth, god,
cattle, rain children and long life. As yet we
do not find in the songs of the Rg Veda that
effeminate, ascetic, and pessimistic trait of the
Indian character which we shall meet again and
again in Indian literature. 2
The descriptions of the change from ‘'active', 'joyful' and
*warlike' to 'effeminate', 'ascetic' and 'pessimistic' are
changes accurately reflected in the literature in a descriptive

sense., However, the question we would address to Winternitz

is whether it is adequate to view the Rg Veda just as an

historical source when the literature itself does not function
in the Indian Tradition as such? This question is especially

important when the evidence leads Winternitz to conclusions

2
M, Winternitz, History of Indian Literature, Vol. 1,
(Calcutta, 1962), p. 73.
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which portray the changes in the Tradition in terms of a
basic discontinuity.
The limitation in the historical enterprise is
not unrelated to that of the study of Sanskrit literature.
The study of the Sanskrit texts as literature, rather than
as religious literature embodying and conveying the fundamental
presuppositions of a religious Tradition,brings much the same
result as the historical enterprise on the question of
continuity. For example, Louis Renou has argued that the
Veda stands as little more than a *symbol' in the smrti
tradition,
La smrltl (qui se poursuit au-dela du Veda par la
Dharmagistra cla851que) introduit une formulation
directe une pensee rationaliste, purrait - on
dire, qu'll s'agisse de textes erudits ou de textes
(pre) s01ent1f1ques. la sruti, tout au contraire
est d'essence symbolique, se fondant sur une
semantique indirecte et "seconde". 3
Here Renou argues that the substance of the change between
gruti and gmrti literature is a move from ‘symbolic’' language
to rational language. Renou does not explain what he means
either by *'symbolic' or 'rational' in the context., That

distinction, however, is not the key issue for our purposes,

so it is unimportant that he is unclear on such questions.

3
E, V. P., Vol. 6, p. 27.
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Rather, the main point is that Renou sees in the character
of the language of gruti and smrti a significant and
fundamental change. The change he sees in the language
brings with it conclusions which portray the stages of the
Tradition in fundamental discontinuity. Renou states, for
example:

The Vedic contribution to Hinduism, especially to

Hindu cult - practice and speculation, is not a

large oney Vedic influence on mythology is rather

stronger, though here also there has been a pro-
found regen=ration. Religious terminology is

almost completely transformed between the Veda and the

Epic or Puranas, a fact which has not been sufficiently

emphasized; the old terms have disappeared or have

so changed in meaning that they are hardly recogniz-

able; a new terminology comes into being. 4
Renou finds the differences between the language of the
Rg Veda and the later smrti literature deep and profound and
® [}
argues that there 1s, in consequence, a fundamental discon-
tinuity in the Tradition between 'Vedism' and ‘'Hinduism®.

By way of contrast with Winternitz and Renou, to
investigate the fundamental presuppositions of the Tradition
by seeking to validate indigenous claims leads one to quite
different insights into the question of continuity. We

discovered an underlying conceptual continuity in the uses of

n

L. ﬁgnou, Religions of Ancient India, (Néw York, 1968),
D. .
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dharma in the Rz Veda and the Bhagavad Gita. On the basis

of that we can appreciate the claim that dharma is known
authoritatively in the gg Veda., The validity of that
claim in turn provides a basis to acknowledge the more
general claim for continuity.

The difference between the conclusions we have
reached and those of Winternitz arises from differing
methodological concerns. Winternitz generally speaking
formulates his approach to the Indian literature in terms
of the Nineteenth Century presuppositions on the nature of
religion and cultural evolution. The validity of such
presuppositions has been challenged5 by much of modern
scholarship., Our thesis can be seen to add weight to that
challenge by suggesting that what is important for outsiders
to know is how the Indian Tradition formulates its self-

understanding on the gquestions of continuity and change and

5 cf, Bryan R, Wilson {ed,), Rationzlity, (New York, 1970).

Particularly important on this issuée i1s tne debate
between Peter Winch, author of "The Idea of a Social
Science" and "Understanding a Primitive Society" over
against Alasdair MacIntyre, author of "Is Understanding
Religion Compatible with Believing" and "The Idea of a
Social Science". Important reflecticon on the relation of
the positivist account of rationality and the social sciences
is Eric Voeglin's The New Science of Politics, (Chicago,
1952) and a fundamental philosophical reflection on the
foundation of the whole issue is Leo Strauss, Natural Right
and History, (Chicago, 1953).
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what the evidence is for that self-understanding. Such
an approach can acknowledge the accuracy of Winternitz's
description of change in the Tradition, but seek to know
how that change is understood in the context of the Indian
Tradition.

Similarly, our point is not to dispute Renou's
assertation that there are profound changes in language

between the Rg Veda and smrti literature. Indeed throughout

our study of the Bhagavad GIta we acknowledged many changes
between the two texts we considered in this study. Our

point is to suggest however, that the Tradition has its

own assumptions which assert the continuity of the Traditon
and provide a framework within which change can be understood
and ackncwledged. For example, one coull refer tc the account
of time in the Indian Tradition which, unlike the western
linear conception is based upon a cyclical pattern. In the
cycles, the perfectage is at the beginning and subsequent

ages reflect the slow decline of creation until its
destruction and reabsorbtion into the cosmic waters. 1In this
account of time, change is a matter of decline. The revelatory
visions arnd mantras of the %g Veda do not look back to a

previous age, but represent the literary remnants of the first

age. Smrti, of which the Gita is a part, is dependent upon
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éigzi for its knowledge, but it is a recollection of it,

not the knowledge itself., The change is a matter of decline
in relationship to the fullness of knowledge of Veda, but it
is a decline which 1s comprehensible only within a framework

of continuity with the original vision of mantraand Veda.

Thus, throughout ‘the Gita, Krsna looks back to Veda as the

LI I

manifestation of his own nature in another age. Veda and

Kr§pa are coeval with creation., Within Veda, dharma is

present from the very beginning as a fundamental principle
in creation. We have expressed that principle in terms of a
root or core meaning of dharma: to uphold the orderly
relatedness of all that is. This core meaning underlies the
diverse forms of upholding carried out by the gods in the
Rg Veda and by Krsna in the Gita. There are changes in
dharma's meaning in the world view and in linguistic use,
as Winternitz and Renou state, but the changes are part of a
framework of continuity tied to the original revelation to
fhe vedic ¥§;§ and Agni's mantra.

In essence, we are arguing that, to discuss the
question of continuity in the Indian Religious Tradition
without reference to Tradition's own conception of
continuity is to miss the core of the Tradition. This study
has been an attempt to grasp something of that core or root

through a study of dharma.
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