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Svabhava, Duty, and Complete Surrender to Bhagavan

Chapter 18 of Srimad Bhagavad Gita - Moksa Sannyasa Yoga: The Yoga of Renunciation and

Surrender

The sacred ritual of lighting the Dipam at the lotus feet of $ri Bhagavan marked the beginning of our
spiritual journey into the timeless wisdom of the Srimad Bhagavad Gita. The gentle radiance of the
flame, accompanied by heartfelt prayers, filled the atmosphere with Bhakti and reverence.
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With these auspicious invocations complete, the discourse began with heartfelt prostrations at the
feet of Param Pijya Sri Govinddev Giriji Maharaj, and warm greetings were extended to all the Gita
Sadhakas assembled for this sacred study.

The eighteenth chapter of the Srimad Bhagavad Gitd may be compared to the kalasha placed on the
pinnacle of a temple. Just as the kalasha sits at the very top and represents the completion and glory
of the temple, in the same way the 18th chapter stands as the crown and culmination of the entire
Gita.

In this chapter, Bhagavan presents the complete essence of the Srimad Bhagavad Gita.

In truth, the entirety of spiritual knowledge is contained within the Vedas. The essence of the Vedas is
contained within the Upanisads. The essence of the Upanisads is contained within the Srimad
Bhagavad Gita. And the essence of the Srimad Bhagavad Gita is contained within the eighteenth
chapter.

Thus, the chapter that is presently under discussion is an extremely important and essence-filled
chapter.

The Working of the Three Gunas

As Bhagavan continued explaining various aspects of life and knowledge, HE once again described
how the three gunas operate in the world. HE explained how diversity and differences arise in
everything due to the influence of these three gunas.

Because of the influence of these gunas, several aspects of life take on different forms: JAana
(knowledge), Karma (action), Karta (the doer), Buddhi (intellect), Dhrti (determination) and Sukha
(happiness)

All these become sattvika, rajasika, or tamasika depending on which guna predominates.

We have already observed how these three gunas shape every dimension of human experience. Even
sukha, happiness or inner emotional experience, changes its nature depending on these gunas.

Thus, happiness itself may appear as: Sattvika happiness, Rajasika happiness and Tamasika
happiness

Nothing in Creation is Free from the Three Gunas
After explaining these distinctions, Bhagavan makes a very powerful declaration.

HE states that all these classifications aside, there is a deeper truth that must be understood.

HE declares:
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This means: There is nothing whatsoever in this world, neither on earth nor even among the devas in
the heavenly realms, that is free from the three gunas born of prakrti.

Bhagavan thus reveals that: There is no human being, no living creature, no entity, no object, nothing
in this entire creation that exists independent of these three gunas.



At the same time, it is also not the case that only one guna exists in any object or person. Rather, all
three gunas: sattva, rajas, and tamas are present everywhere.

Creation itself is woven out of these three fundamental qualities.

The Influence of the Three Gunas in Daily Life
Because the entire world is composed of these gunas, every aspect of human life reflects their
influence.

In the seventeenth chapter we saw that even food (ahara) becomes threefold: Sattvika
ahara, Rajasika ahara and Tamasika ahara

Similarly, the books a person reads may also be of three types: Sattvika literature, Rajasika literature
and Tamasika literature

Even a home environment can be influenced by these gunas. A house may reflect: a sattvika
atmosphere, a rajasika atmosphere and a tamasika atmosphere

The clothes one wears, the lifestyle one adopts, and even the mood and environment around a person
are all shaped by the three gunas.

Thus, everything in human life is influenced by these three fundamental qualities.

Why People Are So Different
Because these gunas exist in different proportions in different individuals, human beings appear
extremely diverse in their nature.

Even a slight variation in the proportion of these gunas changes a person’s nature.

To illustrate this, consider cooking.

When preparing a dish, if the quantities of sugar, salt, or chili change slightly, the taste of the entire
dish changes.

In the same way, when the proportion of sattva, rajas, and tamas changes slightly, the nature of a
person changes.

This is why we observe that:

e Every person's nature is different.

e Every person's thinking is different.

e Every person's intellect functions differently.

e Every person's understanding of happiness is different.

Thus, the world contains countless varieties of human personalities.

The Four Broad Types of Human Beings
However, Bhagavan further explains that even within this vast diversity, human beings can still be
broadly classified.

Although every individual is unique due to the varying proportions of the three gunas, Bhagavan
indicates that humanity can still be understood through four principal categories of people. These four
primary classifications arise based on the dominant tendencies created by the three gunas within
individuals.



From this point onward, Bhagavan begins describing these four categories, explaining how different
natural tendencies manifest among human beings according to the interplay of sattva, rajas, and
tamas.

18.41

brahmanaksatriyavisam(m), sudranam(i) ca parantapa,
karmani pravibhaktani, svabhavaprabhavairgunaih. 18.41

The duties of the Brahmanas, the Ksatriyas and the Vaisyas, as well as of the Sidras have been
assigned according to their innate modes of Prakrti (Gunas), Arjuna.

The Fourfold Varna System — Division Based on Guna and Karma

Bhagavan now begins explaining the fourfold classification of human beings. HE declares: “O
Parantapa (Arjuna), the duties of Brahmanas, Ksatriyas, Vaiéyas, and Sidras have been divided
according to the gunas that arise from their inherent nature.”

Here, the four types of people mentioned are Brahmana, Ksatriya, Vaiéya, and Stdra.

It is important to understand clearly the word Stdra. The word is pronounced with “$a”, Stdra, not
Ksudra or any other form. The term Sudra essentially refers to one who serves, one who engages in
service-oriented or labor-oriented work.

Thus, these four groups: Brahmana, Ksatriya, Vaidya, and Stdra represent four kinds of people, and
accordingly their actions (karma) also differ.

Bhagavan states:

FHATT gfaHea WyEagHao:

This means that these actions are divided according to the gunas that arise from one’s svabhava
(inherent nature).

How Svabhava (Nature) Is Formed
The next question naturally arises: How does this svabhava develop?

Earlier it was explained that svabhava arises due to the influence of the three gunas — sattva, rajas,
and tamas.

Some individuals appear predominantly sattvika, some rajasika, and others tamasika. However, it is
important to understand that no person is entirely sattvika, entirely rajasika, or entirely tamasika.

All three gunas are always present within every individual.

Yet, depending on the relative proportion of these gunas, a person’s nature appears different.

* If rajas and tamas are comparatively less, the person appears sattvika.
* If tamas and sattva are comparatively less, the person appears rajasika.
¢ Similarly, when tamas predominates, the person appears tamasika.

Thus, different individuals appear to possess different temperaments and inclinations.

Furthermore, the actions performed by individuals are influenced by the guna that predominates in



them. Due to this influence, human beings perform distinct types of actions.

Bhagavan states that human beings perform clearly distinct kinds of actions, karmani parvibhaktani,
actions that are separately and distinctly divided.

Among these, four principal categories of people performing four kinds of actions are observed, and
they are designated by the four names: Brahmana, Ksatriya, Vai$ya and Stdra

Varna Is Not a Caste
A very important clarification must be made here.

These four: Brahmana, Ksatriya, Vai$ya, and Sudra, are not castes (jati).
Rather, they represent four types of people engaged in four types of actions.

In other words, these classifications are based on the nature of one’'s work and inclination toward
certain types of actions.

A person naturally performs the kind of work toward which HE has an inner inclination. Often such
skills do not need to be formally taught.

For example, consider the case of a merchant’s son. Sitting beside HIS father at the shop counter
from childhood, HE naturally begins learning how business is conducted — how accounts are
maintained, how profit and interest are calculated. Without formal instruction, such knowledge
gradually becomes natural to HIM.

Similarly, if someone is born in a family where study, chanting of Slokas, and scriptural learning are
valued, that child may naturally develop an inclination toward study, recitation of Slokas, and
contemplation of knowledge.

However, it must be clearly understood that this tendency does not arise merely because of family or
birth alone. Rather, it depends upon the svabhava of the jiva (individual soul) , the inner tendencies
with which that being is endowed.

According to that svabhava, the individual becomes inclined toward certain types of actions.

The Teaching from the Fourth Chapter
Bhagavan has already explained this principle earlier in the fourth chapter. There HE declares:
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Bhagavan states that the fourfold order of society was created by HIM based on the division of guna
and karma.

Thus, the classification arises from:

e Guna — the predominance of sattva, rajas, and tamas
e Karma — the types of actions that individuals perform

According to these two factors, four types of people naturally arise within society.



The Formation of Human Nature — Insights from Modern Thought
Modern scientific understanding also attempts to explain how human nature develops.

It suggests that a person's nature is influenced by heredity, meaning the qualities inherited from
one’s parents.

These hereditary characteristics are carried through what science calls genes or DNA
(deoxyribonucleic acid). According to genetic science, variations in DNA contribute to differences
among individuals.

But heredity alone does not determine a person's nature.
Another major factor is environment.

The environment or surroundings in which a person grows up plays a crucial role:

e The type of people with whom one associates

e The kind of activities one participates in

e The ideas and values one learns from others

e The impressions and samskaras one absorbs from one’s surroundings

All these elements shape a person's character.

Thus, according to modern thought, two main factors influence human nature:

e Heredity
e Environment

The Scriptural View — Karma from Previous Births
However, the $astras provide an even deeper perspective.

They state that a person's svabhava is also shaped by the karma performed in previous births.

The actions performed in past lives leave deep impressions (samskaras) within the subtle body. These
impressions influence the tendencies and inclinations with which a person is born in the present life.

Thus, according to the Sastric understanding, human nature develops based on several factors:

e Past-life karma

e Actions performed in the present life
e Heredity

e Environment

The impressions and habits one develops. Through the interaction of all these factors, a person's
svabhava gradually forms.

The Sixteen Pillars of Sanatana Culture
The traditional culture described in the $astras is said to stand upon sixteen foundational pillars.

These sixteen pillars consist of four sets of four principles.

1. Four Varnas (Types of People): Brahmana, Ksatriya, Vaiéya and Stdra



2. Four Asramas (Stages of Life)

e Brahmacarya asrama — the stage of disciplined student life

» Grhastha asrama — the stage of household life

e Vanaprastha asrama — the stage of gradual withdrawal from worldly duties
e Sannyasa asrama — the stage of renunciation

3. Four Purusarthas (Goals of Human Life)

e Dharma — righteousness and duty

e Artha — prosperity and livelihood

o Kama — fulfillment of legitimate desires
* Moksa — liberation

4. Four Paths of Spiritual Practice (Sadhana Marga)

e Jhana Marga — the path of knowledge

e Karma Marga — the path of action

e Bhakti Marga — the path of devotion

* Yoga Marga — the path of disciplined spiritual practice

Thus, Sanatana culture is described as standing firmly upon these sixteen pillars.

Among these sixteen pillars, the four varnas represent one essential set of four pillars, referring to the
four kinds of people in society based on their natural tendencies and actions.

After introducing these four categories, Bhagavan proceeds to describe in detail the kinds of actions
performed by each of these four groups. In the following teachings, HE explains the natural duties
associated with Brahmanas, Ksatriyas, Vai$yas, and Sudras, based on their inherent gunas and
svabhava.

18.42

samo damastapah(s) saucam(n), ksantirarjavameva ca,
jhanam(m) vijhanamastikyam(m), brahmakarma svabhavajam. 18.42

Subjugation of the mind and senses, enduring hardships for the discharge of one's sacred obligations,
external and internal purity, forgiving the faults of others, straightness of mind, senses and behaviour,
belief in the Vedas and other scriptures, God and life after death etc., study and teaching of the Vedas
and other scriptures and realization of the truth relating to God-all these constitute the natural duties
of a Brahmana.

The Natural Qualities and Duties of a Brahmana

Bhagavan explains the natural qualities and actions associated with the Brahmana

These are the duties and qualities that arise from the svabhava (inherent nature) of a Brahmana. The
term svabhavajam means that these qualities are born from one’s natural disposition. The svabhava
of an individual develops due to the influence of gunas, actions (karma), and even hereditary
tendencies, and because of that nature certain actions arise naturally and effortlessly. Bhagavan
therefore, lists the qualities that manifest naturally in one whose nature is Brahmana-like: sama,
dama, tapah, sauca, ksanti, arjava, jiana, vijiana, and astikya.

Sama refers to mastery over the inner instrument, the antahkarana. The inner instrument is
described as consisting of four aspects: manas (mind), buddhi (intellect), citta (memory or
subconscious), and ahankara (ego). Sama means the ability to regulate and guide these inner



faculties. Such a person can direct the mind where HE wishes it to go. When HE decides that a
particular subject should be contemplated, the mind remains steady in that contemplation. For
example, when studying a scripture or performing japa, the mind does not wander aimlessly but
remains focused on the task. Maintaining this inner steadiness and control over the mind and inner
faculties is called Sama.

The next quality is dama, which refers to control over the external senses (indriyas). While sama
relates to the inner faculties, dama relates to the sensory organs. A person possessing dama is able
to restrain the senses so that they do not drag the individual toward every attractive object. Such a
person can say that the senses will function according to HIS conscious direction rather than forcing
HIM toward various temptations. The senses remain calm, regulated, and disciplined. This ability to
restrain and regulate the senses is called dama.

The next quality mentioned is tapah (tapas). Tapas refers to disciplined effort and austerity
undertaken to achieve a higher purpose. One explanation of tapas is tapas, svadhyaya, and
disciplined conduct in life. Another meaning of tapas is willingly accepting hardship or difficulty in
order to attain something valuable in life. When a person accepts effort, discipline, and sometimes
even discomfort for the sake of fulfilling duties or achieving spiritual progress, that is called
tapascharya. In essence, tapas is the willingness to exert oneself and even endure hardship for the
sake of dharma and higher attainment.

Another quality mentioned is Sauca, which means purity. The concept of Sucita (purity) includes three
aspects: cleanliness, inner purity, and sacredness. When a person is clean externally, pure internally,
and maintains a sense of sacredness in life, that condition is called Sauca. A person with Brahmana-
like nature strives to remain pure both externally and internally. Externally, HE maintains cleanliness
and orderliness. Internally, HE strives to maintain purity of thought. By cultivating noble thoughts and
by studying uplifting and sacred texts, HE tries to keep HIS inner being pure, clear, and elevated.

The next quality mentioned is ksanti, which means forbearance and forgiveness. This refers to the
ability to forgive others when they commit mistakes or wrongdoings. If someone commits an offense,
such a person does not immediately react with anger or resentment but has the natural inclination to
forgive. The capacity to overlook faults, forgive errors, and tolerate difficulties with patience is called
ksanti. It arises from an inner calmness and a peaceful disposition.

Another quality is arjava, which means simplicity, sincerity, and straightforwardness. A person
possessing arjava does not harbor duplicity or hidden motives. There is no situation in which
something different exists within the mind while something else is displayed outwardly. What exists in
the heart is what appears in speech and action. Thoughts, words, and conduct remain aligned and
transparent. This natural simplicity and sincerity in both thought and behavior is called arjava.

Bhagavan then mentions jhana and vijhana. A person with the nature of a Brahmana has a deep
interest in acquiring knowledge and understanding reality. JAiana refers to general knowledge,
especially the knowledge gained through the senses. For instance, through the eyes one sees objects
such as a lamp, a laptop, or a mobile phone. One may see trees, plants, rivers, or the ocean. Similarly,
through the ears one hears sounds and gains information. If the sound of waves is heard, one may
understand that the ocean is nearby. If the sound of a train is heard, one may understand that a train
is passing nearby. All such knowledge obtained through the sense organs is called jAiana, or general
knowledge.

Vijhana, on the other hand, refers to deeper, analytical, and investigative knowledge. Seeing a lamp
is one thing, but asking how the lamp produces light, how electricity flows, and how energy functions



involves deeper inquiry. Similarly, vijiana involves investigation into the subtle structure of the
universe. Questions such as what atoms are made of, what particles exist within the atom, how
planets move in space, and what distances exist between celestial bodies are all part of this deeper
inquiry. The effort to understand the deeper workings of the universe constitutes vijiana.

The final quality mentioned is astikya, which refers to faith and reverence toward the Vedas, the
sastras, the Upanisads, and Paramatma. A person with this nature maintains deep trust in the wisdom
of the Vedic tradition. Bhagavan has already explained earlier that knowledge can only be attained by
one who possesses faith. HE declares:

Without faith, knowledge cannot be properly received. If a student constantly doubts the teacher and
refuses to trust what is being taught, true learning becomes impossible. Therefore, sraddha (faith) is
essential even for the acquisition of knowledge.

This principle applies not only to spiritual knowledge but even to fields such as mathematics and
science. For example, in geometry a point is defined as something that has no length, breadth, or
thickness. Yet when a teacher draws a small dot on the board and says that it represents a point, the
student accepts it as a conceptual representation. If a student refuses to accept this assumption,
further learning of geometry becomes impossible. Similarly, in atomic theory we are taught that
electrons move around the nucleus while protons and neutrons reside within it. These structures are
understood through models and experimental inference rather than direct observation. Scientific
progress itself requires a degree of trust in established principles and investigative reasoning.

If faith is necessary even for scientific learning, it becomes even more essential for the pursuit of
atma-jiana (knowledge of the Self). Understanding Paramatma and realizing the nature of the Self
requires deep and sincere faith.

Thus, a person with Brahmana svabhava naturally develops interest in jiana (knowledge), vijiana
(deeper understanding), and astikya (faith in the Vedas and Paramatma). Bhagavan therefore
concludes that these qualities: Sama, dama, tapah, sauca, ksanti, arjava, jiana, vijiana, and astikya,
constitute brahmakarma svabhavaja, the natural duties and tendencies of a Brahmana.

Such a person naturally practices self-discipline, naturally restrains the senses, and naturally seeks
knowledge and spiritual understanding. This svabhava does not arise suddenly. Rather, it develops
gradually through spiritual effort across many lifetimes. Through repeated practice, actions, and
disciplines performed over numerous births, these tendencies become firmly rooted in the individual’s
nature.

Varna Arises from One’s Nature, Not Mere Birth

One must also understand that a person’s nature is not determined only by the family in which HE is
born. The actions that a person performs in the present life also gradually shape HIS svabhava. It is
therefore not correct to assume that simply because someone is born in a Brahmana family, that
individual will automatically possess the true nature of a Brahmana.

A person’s nature develops through actions, tendencies, and impressions accumulated over time. The
karma performed in this life as well as in previous lives influences how the svabhava manifests.
Therefore, the mere fact of birth in a particular family does not guarantee that the individual will
naturally exhibit the qualities associated with that varna.

A simple example from the speaker's life helps illustrate this idea. Sometimes even within the same
family, different children display completely different inclinations. For instance, the speaker's mother



says jokingly that although she has three sons, each one has developed a completely different nature.

One of her sons has spent his entire life engaged in study, research, and teaching. He became a
professor and feels great joy in learning, reflection, and imparting knowledge to others. His natural
inclination lies in study and intellectual pursuits.

Another son possesses a deep interest in social service and working for society. He dedicate his time
to helping people, organizing activities for the welfare of the community, and serving society in
various ways.

A third son i.e the speaker himself, became involved in business: construction. His natural inclination
lies in organizing economic activities and managing resources.

Observing such differences, the speaker's mother humorously says that she has three sons: one like
a Brahmana, one like a Vaisya, and one like a Ksatriya. What she means by this is not that they
belong to different castes, but that their natural tendencies resemble the qualities associated with
those varnas.

This example clearly shows that Brahmana, Ksatriya, and VaiSya are not rigid caste labels but
descriptions of natural tendencies.

Therefore Bhagavan deliberately uses the expression: brahma-karma svabhava-jam

The word svabhavajam means “arising from one’s inherent nature.” These qualities and actions are
born from the individual’s natural disposition. Gradually, through actions and impressions
accumulated over time, the individual’s nature develops in a particular direction.

Thus, the actions associated with a Brahmana arise naturally and spontaneously from that nature.
Such a person is naturally inclined toward discipline, study, contemplation, and self-control.

These are not artificial behaviors forced upon the person. Rather, they arise spontaneously from the
svabhava that has gradually developed through many lives of practice and action.

In this way, the duties of the Brahmana arise naturally from HIS nature.

After describing the qualities of the Brahmana, Bhagavan then proceeds to explain the nature and
duties of the Ksatriya — how the Ksatriya acts, what qualities characterize that nature, and what kinds
of actions arise naturally from it.

18.43

sauryam(n) tejo dhrtirdaksyam(m), yuddhe capyapalayanam,
danamisvarabhavasca, ksatram(n) karma svabhavajam. 18.43

Heroism, majesty, firmness, diligence and dauntlessness in battle, bestowing gifts, and lordliness-all
these constitute the natural duty of a Ksatriya.

The Natural Qualities and Duties of a Ksatriya
After describing the natural qualities of a Brahmana, Bhagavan proceeds to explain the svabhava and
natural actions of a Ksatriya.



The expression kshatram karma svabhava-jam indicates that these actions arise naturally from the
inherent disposition of a Ksatriya. Certain kinds of actions and attitudes become naturally appealing
and suitable to a person with such a nature.

The first quality mentioned is $aurya, which means valor or courage. Saurya refers to the ability to
face great dangers and challenges without hesitation. When a difficult or frightening situation arises,
such a person does not become shaken or fearful. Instead, HE stands firmly, confronts the difficulty
directly, and accepts the challenge with courage. Even in the face of great crisis, HE approaches the
situation boldly and deals with it. This fearless readiness to confront adversity is called Saurya.

The next quality mentioned is tejah. Tejah refers to a kind of radiant presence or powerful aura that
arises from strength of character and authority. Sometimes when a powerful personality enters a
place, their presence alone creates a certain atmosphere. One may feel a distinct influence
emanating from such a person. For example, the aura of a king, a Brahmana, or a Ksatriya may each
be perceived differently. A ruler may possess a commanding presence that naturally inspires respect
and attention.

A traditional illustration is often given to explain this idea. In a forest, if an elephant becomes mad
and uncontrollable, it may run wildly, destroying everything in its path, and no ordinary creature may
be able to stop it. However, it is said that if the elephant hears the roar of a lion, the sheer power of
that sound may frighten it so deeply that even the raised foot of the elephant may hesitate to step
forward. Such is the power of presence and influence that is described as tejah.

The next quality is dhrti, which means steadfastness, patience, and courage to remain composed in
difficult situations. Dhrti refers to the ability to control oneself and maintain firmness even when
circumstances become challenging. It involves the capacity to restrain impulsive reactions and act
with thoughtful deliberation.

An example often cited to illustrate dhrti comes from the history of Chhatrapati Sivaji Maharaj. When
Afzal Khan advanced toward Sivaji Maharaj, plundering villages, destroying temples, and committing
atrocities against the people, many expected Sivaji Maharaj to rush out immediately to confront him.
However, HE remained patient within the fort. Some even began to say that HE was afraid because
HE did not immediately appear on the battlefield. In reality, HE was exercising great patience and
strategic restraint. HE allowed Afzal Khan to approach in a calculated manner and eventually
confronted him at the right moment. This ability to remain calm, control oneself, and act at the proper
time demonstrates dhrti, steadfast courage guided by thoughtful restraint.

Another quality mentioned is daksya, which means alertness, efficiency, and skillfulness. A Ksatriya
must remain constantly aware and attentive in all situations. Alertness is especially crucial in matters
such as warfare, administration, and protection of society.

Bhagavan also praises this quality in the description of a devotee in the twelfth chapter. Among the
characteristics of the dear devotee, Bhagavan mentions:
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and further describes the devotee as
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one who is pure and daksa, meaning attentive and efficient.

A traditional example illustrates this quality. Certain great renunciates or saints may live without



personal expectations or desires, yet they remain very careful and attentive in matters related to
dharma or service. For example, a renunciate such as Janardana Svami Maharaj might have no
personal attachment to wealth, but if people began offering donations for spiritual work, HE would
ensure that every contribution was properly accounted for and used appropriately for the intended
purpose. This careful attention and responsibility reflect daksya, alertness and efficiency.

Another essential quality of the Ksatriya is described in the phrase: yuddhe chapy apalayanam

This means not fleeing from battle. When a Ksatriya goes to the battlefield, HE must not turn HIS back
on the enemy and run away. Courage in warfare is considered a fundamental duty of the Ksatriya.

Traditionally, when a Ksatriya leaves home to enter battle, HIS wife, the Ksatriyani, performs arati and
applies a tilaka on HIS forehead. She then sends HIM to battle with the words: “Return victorious, or
do not return at all.” This statement requires immense courage and strength of heart. A wife telling
her husband to either return victorious or not return at all reflects the deep commitment to honor and
duty within the Ksatriya tradition. The expectation is clear: the warrior must not return by showing his
back to the enemy.

The next quality mentioned is dana, generosity. A Ksatriya naturally possesses the inclination to give
generously for the welfare of others. Kings and rulers are expected to distribute wealth for the benefit
of society.

A well-known poetic line beautifully describes the nature of a generous ruler:

“ga-t &t o Sil, fba Wi 81 /1
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It praises a king whose generosity is so great that the more HE raises HIS hands to give, the more HIS
eyes lower in humility. True generosity is accompanied by humility rather than pride.

Finally, Bhagavan mentions isvara-bhava. This refers to the sense of responsibility and authority
required for governance. The Ksatriya’s duty is to protect the people and administer the kingdom.
While performing this role, the Ksatriya regards the subjects as HIS own children. HE governs not with
cruelty or arrogance but with the feeling that the people under HIS protection are like HIS own family.

Just as Paramatma lovingly protects all beings, the Ksatriya must protect HIS subjects with a similar
spirit of responsibility and care. This attitude of leadership combined with protective affection is called
iSvara-bhava.

Thus, the qualities that naturally arise in the svabhava of a Ksatriya are Saurya (valor), tejah (radiant
authority), dhrti (steadfast courage), daksya (alertness and efficiency), refusal to flee from battle,
generosity, and the protective spirit of leadership.

These constitute kshatram karma svabhava-jam, the natural actions and duties arising from the
inherent nature of a Ksatriya.

Great saints such as JAianesvara Maharaj have explained these qualities in great detail in their
commentaries. However, due to limitations of time, it may not be possible to explore every aspect in
full detail here. The discussion can therefore continue further by examining the natural qualities
associated with the Vai$ya and the Stdra.

18.44



krsigauraksyavanijyam(m), vaiSyakarma svabhavajam,
paricaryatmakam(n) karma, sudrasyapi svabhavajam. 18.44

Agriculture, rearing of cows and honest exchange of merchandise-these constitute the natural duty of
a Vaisya (a member of the trading class); and service of the other classes is the natural duty even of
a Sudra (a member of the labouring class).

The Natural Duties of Vaisyas and Sudras

Bhagavan now explains the natural duties of the Vaidya and the Sldra. This verse explains that
agriculture, protection of cattle, and commerce arise naturally from the svabhava of a Vaisya, while
service-oriented work arises naturally from the svabhava of a Sidra.

The first duty mentioned for the VaiSya is krsi, which means agriculture. Farming, cultivating the
land, growing crops, and producing food are natural inclinations of the Vaisya. Such individuals find
interest and satisfaction in working with land, producing wealth through cultivation, and ensuring the
availability of food and resources for society.

The second duty is go-raksya, which means the protection and nurturing of cows. The Vaisya
naturally takes responsibility for raising cattle, protecting them, and increasing the wealth of livestock
(godhana). Caring for cows and ensuring the growth of the cattle population has traditionally been
considered an important responsibility because cows provide nourishment and support for society in
many ways.

The third duty is vanijyam, which means commerce or trade. This includes buying and selling goods,
managing transactions, and conducting business. A person with the nature of a Vaisya naturally
understands trade. HE may think, “If a certain product is available cheaply in one place, | can bring it
to another place where it is needed, sell it there, and earn profit while also providing convenience to
people.”

Through such trade, goods from different parts of the world reach people everywhere. Today it is
possible to obtain fruits, products, and materials from distant regions without leaving one’s home.
These things reach society because merchants transport and distribute them. Thus, commerce
becomes a means not only of earning wealth but also of serving society by making resources
accessible.

The Vaisya therefore moves goods from one place to another, facilitating exchange throughout the
world. While doing so, HE also earns wealth for himself. This is HIS natural inclination. At the same
time, Vaisyas are also known for generosity and charity. They earn wealth but also contribute it
toward good and noble causes.

Each person’s interest arises according to HIS nature. For example, if someone asks a Brahmana to
calculate complex business accounts or interest calculations, HE may respond that such matters do
not interest HIM. Similarly, if someone asks a Ksatriya to spend long hours studying abstract texts or
mathematical problems, HE may say that HIS interest lies elsewhere.

Different individuals possess different natural inclinations. A well-known example illustrates this idea.
The great poet Rabindranath Tagore wrote extraordinarily beautiful poetry and literature. Yet it is said
that during HIS school days HE failed in mathematics. Mathematics simply did not interest HIM.

On the other hand, the brilliant mathematician Srinivasa Ramanujan displayed extraordinary
mathematical ability from a very young age. While still in school, HE was able to solve advanced



mathematical problems that many university students struggled with. Such differences arise because
of svabhava-dharma, the natural tendencies of individuals.

Bhagavan then describes the natural work of the Stdra as paricaryatmakarm karma, service-oriented
work. This includes assisting and supporting the work of others and engaging in labor that helps
society function.

There are different kinds of strength that society requires. One may speak of four kinds of power:

e Intellectual power (buddhi-Sakti)

 Financial power (dhana-sakti)

e Physical or administrative power (bahu-Sakti)
e Labor power (Srama-Sakti)

All four forms of strength are necessary for the functioning of society.

Even in a modern organization such as a company, these four types of functions are required. There
must be research and development, which relies on intellectual power. There must be a finance
department, which manages wealth and financial resources. There must be management and
administration, which organize and direct activities. Finally, there must be workers who perform the
actual labor involved in production.

Without all these roles, no organization can function successfully.

The same is true for society as a whole. Whether one considers a company, a factory, a community,
or an entire nation, all four types of people are necessary.

If there were no Ksatriyas, who would protect the nation? Soldiers stand guard in extremely harsh
conditions, sometimes in freezing temperatures of minus forty or fifty degrees, protecting the country.
They are able to perform such duties because their nature enables them to do so. Most people would
find such conditions impossible to endure, yet they carry out their responsibilities for the safety of the
nation.

Similarly, workers perform strenuous labor so that goods may be produced. Farmers cultivate fields so
that food grains become available for society. Because of their work, the rest of society receives the
necessities of life.

Thus, Bhagavan explains that society naturally contains four kinds of people, each contributing
through their own natural abilities and tendencies.

At this point a question may arise: if these four types of people naturally exist in society, why is it
necessary for Bhagavan to describe them here?

The purpose of the Srimad Bhagavad Gita is to guide human beings toward supreme bliss and the
realization of Paramatma. Bhagavan therefore explains that whatever work a person naturally
performs according to HIS svabhava... (the teaching continues as Bhagavan reveals how one can
attain spiritual fulfillment through performing one’s own natural duties).

18.45



sve sve karmanyabhiratah(s), samsiddhim(m) labhate narah,
sVakarmaniratah(s) siddhim(m), yatha vindati tacchrnu. 18.45

Keenly devoted to his own natural duty, man attains the highest perfection in the form of
Godrealization. Hear the mode of performance whereby the man engaged in his inborn duty reaches
that highest consummation.

Attaining Supreme Perfection Through One’s Own Karma

Sve sve karmanyabhiratah, the central teaching here emphasizes that what truly matters is not
which particular karma a person performs. It is not important whether someone is a Ksatriya, a
Brahmana, a Vaisya, or a Sidra. The classification itself is not the essential point. Even the specific
type of work performed is not the most important aspect. What truly matters is how a person
performs one’s own karma. When an individual remains engaged in one’s own duties with dedication,
sincerity, and wholehearted focus, such a person gradually attains samsiddhi, the highest perfection.
That supreme perfection ultimately means the realization of Paramatma, the attainment of sat-cit-
ananda.

This teaching demonstrates that anyone can attain this supreme state. In Maharastra, for instance,
there exists a rich and beautiful tradition of saints. Among them were individuals from many walks of
life. Some were potters, some were Brahmanas, some were kings, and some were extremely poor.
Some were merchants, some ran small shops, some sold vegetables in the marketplace, some
cultivated vegetables in fields, and some worked as barbers. Their external occupations were
different, yet their ultimate spiritual attainment was not limited by those professions. The type of
karma a person performs is therefore not the determining factor. Regardless of occupation, every
individual has the ability to realize Paramatma.

The teaching emphasizes that while performing one’s own duties, a person can gradually attain the
highest spiritual realization. By remaining engaged in one’s natural work with sincerity and
dedication, one can reach samsiddhi, the ultimate perfection, which is the realization of the sat-cit-
ananda nature of Paramatma.

The question then naturally arises: how does a person attain such perfection while performing one’s
ordinary work? How does one reach the realization of Paramatma while remaining absorbed in one’s
daily duties? The answer lies in the principle expressed as “sVakarmaniratah siddhim”, a person who
remains fully engaged and devoted to one’s own karma can gradually attain perfection.

At this point, Bhagavan explains that HE will describe the process by which such perfection can be
achieved. Regardless of what one’s profession or duty may be, Bhagavan declares that every
individual has the potential to attain HIM. HE then explains how this realization becomes possible. The
following teaching is therefore presented as an extremely important Sloka, revealing the path by
which a person, while performing one’s own karma, can ultimately attain the supreme spiritual goal.

18.46

yatah(ph) pravrttirbhutanam(m), yena sarvamidam(n) tatam,
sVakarmana tamabhyarcya, siddhim(m) vindati manavah. 18.46

From whom all beings come into being and by whom the whole universe is pervaded, by worshipping
Him through the performance of his own natural duties, man attains the highest perfection.

Worship of Paramatma Through One’s Own Karma
The teaching begins with the meaning of bhita. The word bhuta comes from the expression “bhavati



iti bhuta”, meaning that which has come into existence. All beings and the entire universe that have
come into manifestation are called bhata. The natural question then arises: from where has this entire
creation arisen? The answer is that everything has arisen from Paramatma. The phrase “yatah
pravrttirbhatanam” refers to that source from which all beings have originated.

The verse further states “yena sarvamidam tatam”, meaning that the same Paramatma pervades the
entire universe. HE is present everywhere. When someone asks, “Where is Paramatma?” the deeper
answer is: where is HE not? HE is present everywhere, dwelling in every particle of existence. The
entire universe is pervaded by HIM.

Bhagavan then explains the path to realizing that all-pervading Paramatma. HE states that a human
being can worship HIM through one’s own karma: “sVakarmana tamabhyarcya”. This means that by
performing one’s own duties and offering them to HIM, a person worships HIM. While performing daily
responsibilities, one can cultivate the feeling that these actions are an offering to I$vara. The thought
arises: “This responsibility has been entrusted by Paramatma, and it is being performed for HIM.” In
this way, every action becomes like a flower offered in worship. Each karma becomes a puspa offered
at the feet of Paramatma.

This offering does not require going anywhere special. It can be done inwardly. Through remembrance
within the mind, whatever work has been completed can simply be offered to HIM. Yet the question
arises whether a person remembers Bhagavan during every action. Often the mind forgets. Therefore,
the practice can begin from a simple starting point.

In the morning, upon waking, one may offer a prayer:
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With this prayer, a person begins the day with the resolve that all actions performed throughout the

day will be done as service to Bhagavan. One then makes a sincere effort to maintain that awareness
during various tasks. Whenever a task is completed, it can be mentally offered to HIM.

Even if this remembrance is not maintained continuously—because such constant awareness requires
deep spiritual maturity—it is still possible to offer actions at least in the morning and at night.
Whenever possible, after completing a task, it can be offered with remembrance such as:

In whichever form one loves to see Paramatma, that action may be offered to HIM. All forms
ultimately belong to the same Supreme Reality. Each offering becomes like placing a flower before
HIM. Through such offerings, the entire life gradually becomes worship.

Bhagavan then declares that if a human being simply performs actions in this spirit, that person
attains parama-siddhi, the highest perfection. The path is therefore extremely simple. One does not
need to abandon one’s profession or duties. Whatever one’s vocation may be—business, service,
farming, or any other responsibility—one continues performing it, offering each action to Paramatma.



This teaching is beautifully expressed by Jianesvara Maharaja:
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JAianesvara Maharaja explains that when each action is offered like a flower in worship, it becomes the
most beloved form of worship for Bhagavan. People often perform rituals such as bathing the deity,
offering clothes, applying sandal paste, placing tilaka, and offering flowers. All these are indeed forms
of worship. However, when a person performs one’s duties with pure intention and offers those
actions to Bhagavan, that becomes an even more beloved worship.

Why is this so dear to Bhagavan? Because I$vara, who is sarvatmaka, present in all beings and
everywhere, withesses these actions. When a person performs responsibilities sincerely as service to
HIM, that itself becomes HIS worship.

Just as in ordinary life a person is pleased when someone faithfully completes the work entrusted to
them, in the same way Bhagavan is deeply pleased when individuals perform the duties HE has
assigned through life and offer them back to HIM. One may simply say within the mind, “Bhagavan,
this task has been completed and is offered to YOU. Now the next task begins.”

Through such an attitude, Bhagavan becomes extremely pleased.

There is therefore no need to change one’s work. Even if someone has been given a simple
task—such as sweeping and cleaning a temple—that task is not inferior. A priest performing worship
may receive spiritual merit, but the person cleaning the temple can receive the same or even greater
merit if that work is performed with the sincere feeling: “This cleaning is the worship of Bhagavan.”

Thus, Bhagavan teaches that no karma is small or great. The most appropriate karma for a person is
one’'s own svakarma. When performed with devotion and offered to Paramatma, that very karma
becomes the path to the highest spiritual realization.

18.47

sreyansvadharmo vigunah(ph), paradharmatsvanusthitat,
svabhavaniyatam(n) karma, kurvannapnoti kilbisam. 18.47

Better is one's own duty, though devoid of merit, than the duty of another well-performed; for,
performing the duty ordained by his own nature, man does not incur sin.

The Welfare of Following One’s Own Svadharma

It is known that the 18th chapter of the Bhagavad Gita presents the essence of the entire teaching. A
very similar verse had already appeared earlier in the third chapter. There it is said:
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The meaning conveyed in both places is deeply significant. Bhagavan explains that svadharma, one’s
own duty, is always superior and more beneficial, even if it appears imperfect or small. Even if one’s
own work seems to have shortcomings or appears insignificant from the outside, it still remains
sreyas, that which is truly beneficial and conducive to one's welfare.

Human beings naturally develop the tendency to admire the work of others while undervaluing their
own responsibilities. Someone may think that people working in comfortable offices, sitting in air-
conditioned rooms and working on computers, have a very pleasant life. Meanwhile, those who work



with computers may think that people working in construction enjoy moving outdoors, experiencing
fresh air, and not remaining confined to one place. In this way, the work of others often appears more
attractive, while one’s own responsibilities seem less appealing.

However, Bhagavan teaches that even if another person’s work appears superior or more appealing,
one should not abandon one’s own duty in order to perform another’s. The karma that arises naturally
according to one’s own svabhava and circumstances remains more beneficial when performed
sincerely and properly.

Bhagavan further explains that even if some apparent fault exists within one’s own duty, performing
it does not lead to sin. When a person faithfully performs the duty assigned to them by their role, the
responsibility itself protects them from the fault of the action.

For example, a judge may sometimes be required to pronounce a death sentence upon a criminal.
Even though that judgment leads to the person’s death, the judge does not incur the sin of causing
that death because the judgment is delivered in the course of fulfilling lawful duty. Similarly, the
executioner who carries out the punishment does not incur the sin of killing, because that action is
performed as part of an assigned responsibility.

Likewise, a soldier guarding the borders of the nation may be required to kill an enemy who attempts
to enter the country and cause harm. In such a situation, the soldier does not incur the sin of violence
or murder, because the action is performed while fulfilling the sacred duty of protecting the nation.

Therefore, Bhagavan states that when a person performs the karma that is naturally aligned with
one’s svabhava and responsibilities, one does not incur kilbisa—sin or moral fault.

The verse expresses this clearly: svabhavaniyatam karma, kurvannapnoti kilbisam.
By performing the karma determined by one’s own nature, a person does not become bound by sin.

Thus, Bhagavan teaches that a person should remain dedicated to one’s own svadharma and perform
it sincerely. When one’s duties are carried out in accordance with one’s nature and offered with the
right understanding, they become a path toward spiritual welfare rather than bondage.

18.48

sahajam(n) karma kaunteya, sadosamapi na tyajet,
sarvarambha hi dosena, dhumenagnirivavrtah. 18.48

Therefore, Arjuna, one should not relinquish one's innate duty, even though it has a measure of evil;
for all undertakings are beset by some evil, as is the fire covered by smoke.

Performing One’s Natural Karma Despite Imperfections

Bhagavan teaches that the karma which arises naturally according to one’s svabhava should never be
abandoned, even if it appears imperfect or accompanied by certain faults. The word “sahajam
karma” refers to the karma that naturally comes to a person as part of life. From the very moment of
birth, many responsibilities and duties gradually become part of a person’s life. These duties arise
naturally according to circumstances, abilities, and nature. Since these karmas must inevitably be
performed, it is better to perform them sincerely and properly.

Sometimes a person may feel that their work contains defects or is not noble enough. It may appear



imperfect or less meaningful. Yet Bhagavan clearly instructs that such karma should never be
renounced merely because it seems flawed.

The verse explains the reason: “sarvarambha hi dosena, dhimenagnirivavrtah”. Every action in this
world carries some limitation or defect. Just as fire is always accompanied by smoke, every karma
also carries some imperfection. Smoke does not negate the value of fire; similarly, minor defects do
not invalidate karma. Therefore, a person should not become anxious about the presence of
imperfections in action.

Instead, Bhagavan instructs that one should continue performing one’s svadharma with the spirit of
worship. When duties are performed with the attitude that they are offerings to HIM, liberation
becomes certain. Through such dedication, the realization of Paramatma gradually unfolds.

In this teaching, Bhagavan also briefly summarizes the essence of Karma Yoga, which had already
been explained in detail in the third, fourth, and fifth chapters of the Bhagavad Gita. In only a few
verses, HE presents the core principle again: perform one’s natural duties and offer them to HIM.

A simple practical method is described for bringing the teachings of the Gita into daily life. It is often
expressed through a threefold approach given by Gurudev:

Study the Gita, teach the Gita, and live the Gita. The natural question then arises: what does it
mean to live the Gita?

Living the Gita does not require abandoning ordinary life or performing extraordinary practices. From
the moment one wakes up in the morning and begins the day’s activities, one simply performs each
action while remembering Bhagavan as much as possible. One maintains the awareness that these
responsibilities have been entrusted by HIM.

After completing a task, the action can be mentally offered to HIM with the feeling:
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This reflects the understanding that the work truly belongs to HIM. HE simply allowed it to be
performed through the individual. Once the work is offered back to HIM, the mind becomes free from
the burden of ownership.

If a person practices this sincerely even for a single day—performing all tasks for Bhagavan and
offering each one back to HIM, one can experience a deep sense of inner freedom. At night, before
going to sleep, one may simply remember Bhagavan again and say inwardly that the day’s actions
were performed for HIM. Even if remembrance was sometimes forgotten during the day, the entire
effort can still be offered to HIM.

With such an attitude, sleep becomes peaceful and restful, and the joy of mukti, inner freedom, can
begin to be experienced even in ordinary life.

After explaining the path of realizing Paramatma through Karma Yoga, Bhagavan then turns toward
another path. Some seekers, through the spiritual practices accumulated over many previous births,
naturally develop deep knowledge of the Supreme. Their earlier practice of Karma Yoga matures into
wisdom, and they begin to perceive the truth of Paramatma more directly.

Bhagavan then proceeds to explain how such jianis, those established in knowledge, ultimately attain
HIM through the path of JAana.



18.49

asaktabuddhih(s) sarvatra, jitatma vigatasprhah,
naiskarmyasiddhim(m) paramam(m), sannyasenadhigacchati. 18.49

He whose intellect is unattached everywhere, whose thirst for enjoyment has altogether disappeared
and who has subdued his mind, reaches through Sankhyayoga (the path of Knowledge) the
consummation of actionlessness.

Attaining Naishkarmya-Siddhi Through the Path of Sannyasa

Bhagavan explains that some seekers attain HIM through the path of Sannyasa. Such individuals
possess a unique disposition from a very early stage of life. Their buddhi remains asakta, free from
attachment. They do not develop cravings for worldly objects or desires such as “l want this” or “I
want that.” Their inner feeling remains steady: they desire nothing except the realization of
Paramatma.

The verse describes them as “asaktabuddhih(s) sarvatra”, their intellect remains unattached toward
all worldly objects and experiences. They are also described as “jitatma”, meaning one who has
gained mastery over oneself. Here the word atman refers to the entire inner and outer personality:
the body, the senses, the mind, the intellect, and the inner faculty of consciousness. A jitatma is one
who has gained complete control over all these aspects.

Such a person becomes “vigatasprhah”, free from personal desires. No longing remains for personal
gain or enjoyment. Whatever action is performed is done solely for Paramatma. Nothing is sought for
oneself.

Only such individuals are naturally suited for Sannyasa. Renunciation is not something easily adopted
by mere decision or imitation. Sometimes people express concern that teaching the Bhagavad Gita
might inspire young people to renounce worldly life. Yet renunciation does not arise merely by
reading the Gita. True Sannyasa arises only in those whose spiritual disciplines have matured through
many previous births. Because of that accumulated practice, detachment appears naturally in their
lives from childhood itself.

Such seekers gain mastery over their mind and senses and no longer remain bound by worldly
desires. Their natural inclination becomes the service of all beings, seeing Paramatma present in
everyone.

Bhagavan then speaks of “naiskarmyasiddhim”, the supreme state of actionlessness. This state
appears paradoxical: accomplishing everything while apparently doing nothing, and performing many
actions while remaining untouched by action. A full explanation of this profound state requires deeper
elaboration, but its essence can be understood through the nature of Paramatma.

From an ordinary perspective, it may appear that Paramatma does nothing while human beings
perform all actions. Yet in reality, the entire universe functions through HIS presence and power.
Without directly acting, HE enables all actions to occur. This mysterious state is called Naishkarmya-
siddhi.

This supreme state belongs truly to Paramatma, and through the path of Sannyasa, a realized seeker
can attain that state and realize HIM. Thus, Bhagavan declares that through renunciation and perfect
detachment, a seeker reaches the realization of Paramatma and attains the supreme Naishkarmya-
siddhi.



Bhagavan then indicates that HE will further explain how such realization is ultimately attained.

18.50

siddhim(m) prapto yatha brahma, tathapnoti nibodha me,
samasenaiva kaunteya, nistha jnanasya ya para. 18.50

Arjuna, know from Me only briefly the process through which man having attained actionlessness,
which is the highest consummation of JAianayoga (the path of Knowledge), reaches Brahma.

The Qualifications for Attaining Brahman Through the Path of Knowledge

After explaining the paths of Karma Yoga and Sannyasa, Bhagavan now begins to describe how a
seeker attains Brahman through the path of JAiana. The verse indicates that once a person has
reached spiritual maturity or siddhi, the question arises: how does such a person attain Brahman?
Bhagavan declares that HE will explain this process briefly, “samasena”, in a concise manner.

The topic here is the parama-nistha of jiana, the highest steadfastness in knowledge. This refers to
the supreme path through which a seeker realizes Paramatma through pure knowledge. Naturally,
one may ask what qualifications are necessary to walk this path. The path of knowledge requires a
particular inner preparedness. It is not simply an intellectual pursuit; it requires profound spiritual
maturity.

Bhagavan explains that when certain qualities arise within a seeker, such a person can realize HIM
directly through the path of knowledge. In a figurative sense, it is like flying directly toward the goal
rather than slowly walking step by step. One might say that such a seeker can “directly fly” toward
realization.

This is sometimes compared to the “vihangam marg”, the path of the bird. A bird that wishes to eat a
mango can simply fly directly to the fruit and enjoy it. A human being, however, must climb the tree
branch by branch before reaching the fruit. In the same way, most seekers gradually progress
through effort, discipline, and practice. But those who have accumulated deep spiritual practice over
many previous births may attain realization directly through the path of knowledge.

Such seekers naturally possess intense detachment, self-control, and deep insight. Because their
spiritual evolution has matured through many lifetimes of practice, they become capable of realizing
Paramatma through the direct path of JAana.

Bhagavan then proceeds to describe the specific qualities and disciplines required for this path,
explaining the characteristics that enable a seeker to attain Brahman through the supreme
steadfastness in knowledge.

18.51

buddhya visuddhaya yukto, dhrtyatmanam(n) niyamya ca,
sabdadinvisayamstyaktva, ragadvesau vyudasya ca. 18.51

Endowed with a pure intellect and partaking of a light, Sattvika and regulated diet, living in a lonely
and undefiled place, having rejected sound and other objects of sense,

The Purified Intellect Required for the Path of Knowledge
Bhagavan begins describing the inner qualities required for one who wishes to realize Brahman
through the path of JAana. The first qualification mentioned is “buddhya visuddhaya yukto” being



endowed with a purified intellect.

A visuddha buddhi is an intellect that gives correct and clear decisions. It does not become confused
or misled by impulses, emotions, or ignorance. Such an intellect naturally guides a person toward
truth and righteousness. The nature of this pure intellect had already been explained earlier:
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A sattvika buddhi understands clearly what should be done and what should not be done, what leads
to bondage and what leads to liberation, what is appropriate and what is harmful. Such clarity is the
mark of a visuddha buddhi.

However, intellect alone is not sufficient. The verse also mentions “dhrtyatmanam niyamya ca”—the
presence of dhrti, firmness and perseverance. Along with pure intellect, there must also be patience,
steadiness, and inner strength. Through such firmness, a seeker gains the ability to regulate oneself.
The body, senses, mind, and impulses can be disciplined through this inner control.

The verse then describes another essential qualification: “Sabdadinvisayamstyaktva”. The five sense-
objects, shabdha (sound), sparsh (touch), rupa (form), rasa (taste), and gandha (smell), are the
natural attractions of the senses. The eyes become drawn toward beautiful sights, the ears become
absorbed in pleasant music, and the senses naturally seek enjoyable experiences.

Yet the seeker walking the path of knowledge does not become attached to these objects. It is not
that such things are condemned or considered evil. Rather, the seeker simply does not develop
fascination for them. The inner longing remains directed toward only one goal: the realization of
Paramatma.

Therefore the verse concludes with “ragadvesau vyudasya ca”, abandoning both attachment and
aversion. Raga refers to attraction or attachment toward objects, people, or experiences. Dvesa refers
to aversion or hatred toward them. The seeker of knowledge transcends both.

This does not mean that the world is considered bad or undesirable. Objects may still be good or
beautiful, but the seeker does not crave them. The mind remains free from both clinging and
rejection. In this state of balance, the mind becomes calm, pure, and prepared for the direct
realization of Paramatma.

18.52

viviktasevi laghvasi, yatavakkayamanasabh,
dhyanayogaparo nityam(m), vairagyam(m) samupasritah. 18.52

having controlled the mind, speech and body by restraining the mind and senses through firmness of
a Sattvika type, taking a resolute stand on dispassion, after having completely got rid of attraction
and aversion and remaining ever devoted to the Yoga of meditation,

The Lifestyle and Inner Discipline of the Seeker on the Path of Knowledge

Bhagavan continues describing the qualities required for a seeker who wishes to realize Brahman
through the path of Jiana. One of the characteristics mentioned is “viviktasevi”, one who naturally
prefers solitude.

This does not refer to occasional withdrawal when a person becomes mentally exhausted or



disturbed. Ordinary individuals may sometimes seek solitude when they are overwhelmed by noise or
activity. However, such solitude is temporary, and after some time the mind again longs for company
and interaction. The seeker described here is different. For such a person, solitude becomes natural
and comfortable. Remaining alone does not create restlessness; rather, it brings inner peace and
clarity. The mind becomes stable in such an environment.

The next quality is “laghvasi”, meaning one who eats lightly and moderately. The seeker does not feel
the need for excessive food or indulgence. Only the amount of nourishment required to maintain the
body is taken. Food becomes a means to sustain life rather than a source of constant enjoyment.

Another important discipline described is “yatavakkayamanasah”, one who has gained mastery over
speech, body, and mind. Such a person is capable of regulating actions and expressions. What to
speak, how much to speak, what to eat, what to drink, and even how much rest to take, all these
aspects are governed by self-control. The seeker maintains awareness and restraint in every aspect of
life.

Bhagavan further states “dhyanayogaparo nityam”, indicating that such a seeker remains constantly
devoted to Dhyana Yoga. The mind naturally becomes absorbed in meditation and contemplation of
Paramatma. Rather than being pulled outward by distractions, the mind repeatedly turns inward
toward the remembrance and contemplation of the Supreme.

Finally, the verse mentions “vairagyam samupasritah” one who has embraced Vairagya. The word
Vairagya comes from “viraga”, meaning the absence of attachment. Raga refers to attraction or
clinging toward objects, experiences, or relationships. When such attachment dissolves, the state is
called Vairagya.

For many seekers on the path of Sannyasa, this detachment arises naturally from childhood itself.
Their inner tendencies are directed away from worldly attachments and toward the realization of
Paramatma. Because of this natural disposition, they become capable of walking the path of
knowledge and ultimately attaining Brahman.

18.53

ahankaram(m) balam(n) darpam(n), kamam(n) krodham(m) parigraham,
vimucya nirmamah(s$) santo, brahmabhuyaya kalpate. 18.53

having given up egotism, violence, arrogance, lust, anger and luxuries, devoid of the feeling of meum
and tranquil of heart-such a man becomes qualified for oneness with Brahma, who is Truth,
Consciousness and Bliss.

Freedom from Ego, Desire, and Possessiveness as Preparation for Realizing Brahman
Bhagavan continues describing the inner purification required for a seeker walking the path of Jiana.
Such a seeker gradually becomes free from several powerful inner tendencies.

The verse begins with “ahankaram” ego. Ego is one of the most difficult obstacles to overcome. Many
attachments and desires may fall away with effort, but the sense of “I” often remains deeply rooted.
Even a renunciate may sometimes develop subtle ego, thinking, “Everything has been renounced;
nothing is required anymore.” Yet even this thought can contain a trace of ego. The feeling of “I have
no ego” itself can become another form of ego. Therefore, overcoming ahankara is one of the most
subtle and challenging aspects of spiritual growth.



Next comes “kamam”, referring to desires and cravings. When desires arise, the mind begins to seek
their fulfillment. If the desire remains unfulfilled, krodham (anger) often follows. Sometimes anger
arises even after a desire is fulfilled, when expectations are not fully satisfied or when something
more was anticipated. Thus desire and anger are closely connected.

The verse also mentions “parigraham”, the tendency to accumulate and possess many objects. In
ordinary life people often gather numerous possessions, many of which are not truly necessary.
Events such as difficult times in life sometimes reveal how little is actually required for survival and
contentment. The seeker understands this truth beforehand. Knowing that only minimal necessities
are required for sustaining the body, such a person does not feel compelled to accumulate
possessions. Traditionally, it is said that a renunciate may carry only a kamandalu, a simple water
vessel, and with that minimal possession life continues without burden.

Another tendency mentioned is “balam darpam”, the pride arising from one’s strength, abilities, or
accomplishments. The seeker gives up the tendency to speak or behave with arrogance or display of
power.

The verse uses the word “vimucya, meaning to completely relinquish these tendencies. The root
“mucya” means to release or let go, and “vimucya” indicates letting go thoroughly. This does not
always happen through forced suppression. Rather, through inner understanding and spiritual
maturity, these tendencies gradually fall away on their own. Ego, desire, attachment, and aversion
slowly dissolve without deliberate struggle.

The seeker then becomes “ nirmamah”, free from the sense of possession. The word nirmama literally
means “nothing is mine.” The feeling of “mine-ness” (mamata) disappears. The sense of “I” and
“mine” no longer dominates the mind. It is important to note that here nirmam does not mean cruel
or heartless in the ordinary sense of the word. Instead, it signifies freedom from possessiveness.

The verse also describes such a person as “santo”, deeply peaceful. When ego, desire, anger, and
possessiveness dissolve, the mind naturally becomes calm and steady.

Through this purification, the seeker becomes “brahmabhlyaya kalpate”, fit or qualified to realize
Brahman. Such a person becomes capable of merging in awareness with Paramatma, recognizing the
unity with the Supreme Reality.

At this stage, the seeker becomes ready to experience the state of oneness with Brahman. The
natural question then arises: after attaining this unity with Paramatma, what is the state of such a
realized being? Bhagavan proceeds to explain this in the next teaching.

18.54

brahmabhutah(ph) prasannatma, na socati na kanksati,
samah(s) sarvesu bhutesu, madbhaktim(m) labhate param. 18.54

Established in identity with Brahma (who is Truth, Consciousness and Bliss solidified), and cheerful in
mind, the Sankhyayogi no longer grieves nor craves for anything. The same to all beings, such a Yogi
attains supreme devotion to Me.

The State of the Brahma-Bhuta and the Attainment of Supreme Bhakti
Bhagavan explains that when a seeker becomes qualified to unite with Brahman, that person enters
the state described as brahma-bhuta. Such a person becomes prasannatma, inwardly joyful and



serene. Their inner being remains peaceful and cheerful regardless of external circumstances.
Whether happiness or difficulty appears in life, it does not disturb their inner state. Within themselves
they remain constantly calm and content.

Bhagavan further states “na socati na kanksatin”. Such a person neither grieves nor longs for
anything. There is no sorrow over what has not been obtained, nor is there anxiety to gain something
in the future. The mind does not fall into grief, nor does it chase after new desires.

Another important transformation occurs in their vision: “samah sarvesu bhutesu”. When true
knowledge arises, the seeker’s perspective becomes equal toward all beings. This samattva, the
vision of equality, is itself the essence of Yoga. Earlier in the teachings it was said:
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In this state, the seeker begins to perceive the same Paramatma present within all beings. External
differences of form no longer dominate perception. Instead, the inner presence of the Supreme
becomes visible everywhere.

There are many examples illustrating this vision. Bhakta Prahlada could perceive Paramatma even
within a pillar. When he was challenged and asked, “Where is your Narayana? Is HE in this pillar?”
Prahlada replied that HE was indeed present there. Such was his unwavering perception of the Divine
everywhere.

Similarly, Sant Eknatha Maharaja once carried sacred water from the river Ganga over a long distance
with the intention of offering it to Rames$vara. On the way, he saw a donkey suffering intensely from
thirst under the scorching sun. Moved by compassion, he gave the entire water to the animal. People
questioned him, saying that the water was meant for the worship of Ramesvara. Eknatha Maharaja
replied, “Where is the donkey? It is Ramesvara whom | am offering this water to.” In that moment, he
perceived Paramatma within that being.

When such equal vision becomes established, Bhagavan declares:
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that person attains supreme devotion toward HIM.

This is a profound teaching. Often people speak of different paths, Karma, JAiana, and Bhakti, as if
they are separate routes to Paramatma. Yet here Bhagavan indicates that when knowledge reaches
its culmination, it naturally blossoms into Para Bhakti, the highest devotion.

In truth, Bhakti is not merely another path among many. When Paramatma is realized, Bhakti itself
becomes the natural state of the heart. The seeker feels that nothing more is required once devotion
to Paramatma arises.

A beautiful explanation of Bhakta and Bhakti is given by Samartha Ramadasa Svami. He describes a
bhakta as one who is not separate from Bhagavan:

“fIHed A a Had”

A true devotee is one who is not divided from the Divine.

He also defines Bhakti in a profound way:

TUT THSIT I Had!



Bhakti is complete attachment to the Divine Reality itself. It does not mean merely abandoning
worldly attachments. Rather, it means becoming so deeply attached to Paramatma that other
attractions gradually lose their hold on the mind. When the heart becomes absorbed in the Divine to
such an extent that worldly subjects no longer dominate attention, that state is called Bhakti.

Earlier, Bhagavan had already hinted at this in the beginning of the seventh chapter:
“HorIEHT: Ut O grAeIsa:”

Bhagavan tells Arjuna to become asakta, deeply attached, to HIM. When the mind becomes attached
to Paramatma, all knowledge naturally unfolds.

However, reaching that state of devotion requires great inner purification and spiritual effort. Only
after the mind becomes purified through discipline, detachment, and knowledge does one attain Para
Bhakti, the highest devotion to Bhagavan.

When such supreme devotion arises, the natural question follows: what happens next? What does a
seeker experience after attaining this Para Bhakti toward Paramatma? Bhagavan then proceeds to
explain the next stage of realization.

18.55

bhaktya mamabhijanati, yavanyascasmi tattvatah,
tato mam(n) tattvato jhatva, visate tadanantaram. 18.55

Through that supreme devotion he comes to know Me in reality, what and who | am; and thereby
knowing Me truly, he forthwith merges into My being.

Knowing Paramatma Through Bhakti and Entering into the Divine

Bhagavan explains that through Bhakti, a devotee comes to truly know HIM. The verse begins with
“bhaktya mamabhijanati”, through devotion, the seeker comes to know Paramatma completely. This
knowledge is not merely intellectual understanding. It is a direct and profound realization of the
Divine.

Bhagavan states that through Bhakti, the devotee begins to understand HIM in fullness. The devotee
does not merely hear about Paramatma or imagine HIM; rather, the devotee experiences the Divine
directly. Such knowledge arises only through deep devotion.

The question naturally arises: who can truly know Paramatma? Consider the vastness of the universe.
Who can describe how vast space truly is? Even the greatest scientists cannot fully measure or define
the extent of space. Only space itself could reveal its true magnitude. In the same way, who can fully
explain the nature of Paramatma? Only Paramatma can reveal HIS true nature.

Therefore, when Bhagavan says “mamabhijanati”, it implies that the devotee comes to know HIM
completely, both inwardly and outwardly. In this state, the devotee does not remain separate from
the Divine. Instead, the devotee becomes one with the very essence of Paramatma.

The verse continues with “yavanyascasmi tattvatah”. This means that the devotee realizes the true
nature and vastness of Paramatma. The Supreme is all-pervading, present throughout the entire
universe. Although the human mind cannot fully grasp such infinite reality through ordinary
perception, the devotee who realizes Paramatma through Bhakti understands this truth in its essence.



After such realization, Bhagavan says: “tato mam tattvato jiatva, visate tadanantaram”. Having
known Paramatma in truth, the devotee enters into HIM. The word “visate” comes from the root
“vish”, meaning to enter or merge within. It signifies complete union with the Divine.

In this state, the devotee becomes one with Paramatma. The apparent distinction between the
individual being and the Supreme dissolves. Externally, such a realized being may still appear in
human form, visible to others as an ordinary person. Yet inwardly, that being is united with the
Supreme Reality.

JAianesvara Maharaja beautifully described such realized beings. According to his teaching, a person
who has realized the Supreme may appear outwardly as a human being, yet in truth that person is
none other than Param Brahman itself manifest before the world.

However, another question arises at this point. If such a seeker has become united with Paramatma,
what remains to be done? Has all activity ceased?

Bhagavan clarifies that even after this realization, the enlightened being may continue to act in the
world. The realization of unity with Paramatma does not necessarily lead to inactivity. Rather, even
after attaining oneness with the Divine, such a being continues to act, yet those actions arise from a
completely different state of consciousness. Bhagavan then proceeds to explain what such a realized
being continues to do.

18.56

sarVakarmanyapi sada, kurvano madvyapasrayah,
matprasadadavapnoti, Sasvatam(m) padamavyayam. 18.56

The Karmayogi, however, who depends on Me, attains by My grace the eternal, imperishable state,
even though performing all actions.

sarVakarmanyapi sada, kurvano madvyapasrayabh,
matprasadadavapnoti, $asvatam(m) padamavyayam.

Acting in the World While Established in Paramatma

Bhagavan explains that even after realizing Paramatma and becoming united with HIM, the realized
being does not necessarily abandon action. The verse says “sarVakarmanyapi sada kurvano” such a
person continues performing all actions. The external activities of life may still continue. The realized
being does not simply sit idle after attaining union with the Supreme.

In fact, such a person may continue to live, move, speak, and work in the world just like others. Yet
the difference lies in the inner state. The realized being becomes like a living expression of
Paramatma, a moving presence of the Divine in the world.

Bhagavan says “madvyapasrayah”, all actions of such a person take place while remaining
completely under HIS refuge. The realized being does not feel that actions are performed through
personal effort. Instead, everything unfolds under the shelter of Paramatma.

The one who creates the universe, sustains it, and dissolves it is the very Paramatma in whom the
realized being now abides. Because the person rests in that Supreme Reality, actions naturally occur
through that divine power. The individual no longer experiences the sense of “I am doing this.”
Activities continue, yet the feeling of personal authorship disappears.



Such a being may still perform acts of devotion, worship, or service. Yet even while performing them,
the thought “I am doing Bhakti” does not arise. The sense of personal ownership over devotion itself
disappears.

A beautiful illustration is seen in the life of Sant Tukaram Maharaj. It is not usually said that Tukaram
merely had the vision of Panduranga. Instead, the traditional expression is:

Tukaram himself became Panduranga. Yet even after becoming one with the Divine, devotion did not
cease. It is said:
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Even after becoming one with Panduranga, his devotion continued, because devotion had become his
very nature. Worship and remembrance flowed naturally from his being.

Bhagavan then says “matprasadad—through HIS grace, the realized being attains the supreme state.
The word prasada is often used for the sacred offering received from worship. When a person receives
prasada, the heart naturally experiences joy and peace. In its deeper meaning, prasada refers to the
state of inner serenity and contentment that arises through the grace of the Divine.

Through that divine grace, Bhagavan says that the seeker attains “sasvatam padamavyayam”, the
eternal and imperishable state. This is the supreme state where there is no return to limitation, no
decay, and no loss. It is the state of abiding in the eternal sat-cit-ananda, complete union with
Paramatma.

Thus Bhagavan has explained how Karma Yoga, Jiana, and Bhakti ultimately lead to the realization of
the Supreme. First, HE explained the path of Karma Yoga, then the path of Jiana, and finally the
culmination in Para Bhakti and union with Paramatma.

Now Bhagavan prepares to reveal something even more remarkable. In the upcoming teaching, HE
presents a unique integration of these paths, combining Karma, Jiana, and Bhakti into a single unified
approach to spiritual realization. This teaching becomes one of the most profound and significant
verses in the Bhagavad Gita.

18.57

cetasa sarVakarmani, mayi sannyasya matparah,
buddhiyogamupasritya, maccittah(s) satatam(m) bhava. 18.57

Mentally dedicating all your actions to Me, and taking recourse to Yoga in the form of
evenmindedness, be solely devoted to Me and constantly fix your mind on Me.

Offering All Actions to Bhagavan - The Integration of Karma, Jiana, and Bhakti

The word “cetasa” means with the mind, with full awareness and inner involvement. Bhagavan
explains that whatever actions a person performs should be done consciously and then offered to
HIM. The phrase “sarva-karmani mayi samnyasya” indicates that all actions are to be surrendered to
Bhagavan.

The word samnyasa here does not merely mean abandoning action. Its deeper meaning is samyak-
nyasa, which means to place something properly and completely in the right place. Thus Bhagavan



teaches that all actions should be placed upon HIM and offered to HIM.

A person continues performing daily duties, but inwardly leaves every action at the feet of Bhagavan.
The attitude may arise naturally: “Bhagavan, this task was given by YOU. Today this work has been
completed, and it is now offered back to YOU. It belongs to YOU; please accept it.” In this way actions
can be offered with deep love and devotion. Bhagavan does not insist upon any particular emotional
expression; HE simply says that whatever is done should be offered to HIM.

When a person maintains such an inner attitude, it becomes Buddhi-Yoga. The mind holds the
understanding that all actions are performed for Paramatma. This is considered the complete and
highest form of Karma-Yoga—continuing all actions while inwardly offering them to Bhagavan.

Along with this comes samatva-buddhi, the understanding of equality. Paramatma exists everywhere
and in all beings. Therefore whatever action is performed is ultimately related to Paramatma. With
this awakened understanding, a person acts in the world with love toward all beings, recognizing that
all work is being done for the Divine presence that pervades everything.

Bhagavan then declares: “maccittah satatam bhava”, the mind should remain constantly established
in HIM. Bhagavan does not demand anything complicated. A person may continue performing all
duties, but those actions should be offered to HIM, and the mind should also be dedicated to HIM.

This is actually the most difficult part. The mind is not a physical object that can simply be handed
over. Yet Bhagavan instructs that the mind, the intellect, and the entire inner being should be
directed toward HIM.

The term citta includes the whole antahkarana-catustaya, manas (mind), buddhi (intellect), citta
(memory or inner awareness), and ahamkara (ego). To realize Bhagavan, two movements take place
simultaneously. On one side the mind moves toward HIM with love and devotion, and on the other
side the intellect examines and reflects upon HIM, attempting to understand HIS reality. When love
and understanding meet, the seeker grasps the Divine presence and gradually becomes united with
it.

In this way Bhagavan instructs that the mind should remain constantly absorbed in HIM. This state
represents Bhakti-Yoga. The significance of this verse is that it brings together three paths
simultaneously—Karma-Yoga, JAiana-Yoga, and Bhakti-Yoga. A person performs actions (Karma-Yoga),
understands the nature of Paramatma through the intellect (JAiana-Yoga), and keeps the heart
devoted to Bhagavan (Bhakti-Yoga).

When a seeker practices according to this teaching, all three yogas operate together in life. As a
result, the spiritual progress becomes extremely rapid. One may reflect upon this: Bhagavan can be
realized through Bhakti alone, through Jiana alone, or through selfless Karma alone. If all three paths
operate together, the speed of spiritual advancement naturally increases.

Bhagavan also clarifies that this path does not mean that difficulties will never arise. Challenges may
still appear in life. However, when actions are offered to Bhagavan and the mind remains connected
with HIM, those difficulties gradually resolve themselves, and the seeker moves steadily toward the
realization of Paramatma.

18.58



maccittah(s) sarvadurgani, matprasadattarisyasi,
atha cettvamahankaran, na srosyasi vinanksyasi. 18.58

With your mind thus devoted to Me, you shall, by My grace overcome all difficulties. But, if from self-
conceit you do not care to listen to Me, you will be lost.

Crossing All Difficulties through the Grace of Bhagavan

Bhagavan declares that if a person keeps the mind constantly fixed on HIM and continues performing
actions in life, then all difficulties will be crossed through HIS grace. The word durga refers to
obstacles, hardships, or crises that arise in life. Bhagavan assures that whatever challenges may
come, a person who remains inwardly connected with HIM and continues to perform duties will cross
all those obstacles by HIS prasada.

No matter how great a difficulty may appear, Bhagavan says that through HIS grace the seeker will
move beyond it. The challenges may still arise in life, but they will not overpower the person. Instead,
they will be gradually overcome.

However, Bhagavan also gives an important warning. HE says “atha cet”, meaning but if. If a person,
due to ahankara (ego), refuses to listen to this teaching, then the situation becomes different. Ego
makes a person think: “Who is Bhagavan to instruct me? This is my life, and | have every right to live
and enjoy it as | wish.” When someone lives with such an attitude, absorbed only in personal pride
and self-centered thinking, then that person does not accept the wisdom offered by Bhagavan.

Bhagavan therefore says “na srosyasi vinanksyasi”, if this teaching is not heard or accepted because
of ego, then the individual will remain bound in the cycle of worldly existence. Such a person will
continue to move through repeated birth and death, constantly experiencing the alternating waves of
pleasure and sorrow.

Life in the world naturally moves between sukha and duhkha, happiness and sorrow. These two are
opposites and inevitably follow one another. When happiness comes, sorrow will also come at some
point; when sorrow appears, happiness will again arise later. This constant fluctuation continues
within worldly life.

However, the state of ananda is different. True ananda does not have an opposite. When a person
realizes Paramatma as Sat-Cit-Ananda, that realization brings a state that is permanent and
unchanging. Once that eternal state is attained, no force can pull the realized being down from that
level of bliss. It is the sasvata pada, the eternal state.

Bhagavan indicates that this highest realization becomes possible when the teachings are accepted
with sraddha (faith) and lived sincerely. But if someone, out of ego, says, “Why should these
teachings be followed? Why should Bhagavan’s words be accepted?” and refuses to listen, then such
a person remains lost on the spiritual path.

In that condition the individual does not move forward toward realization but instead becomes
confused and spiritually lost, remaining entangled in worldly existence. The cycle of joy and sorrow

continues, and the ultimate realization of Paramatma remains distant.

18.59



yadahankaramasritya, na yotsya iti manyase,
mithyaisa vyavasayaste, prakrtistvam(n) niyoksyati. 18.59

If, taking your stand on egotism, you think, "I will not fight," vain is this resolve of yours; nature will
drive you to the act.

Acting According to One’s Nature and Surrendering Ego to Bhagavan

Bhagavan explains to Arjuna that if he takes refuge in ahankara (ego) and decides, “I will not fight,”
then that decision will not truly stand. Bhagavan says that if a person abandons reliance on HIM and
instead relies upon personal ego, thinking independently, “I will not perform this duty,” such a
determination is not genuine.

The verse indicates that if someone, supported by ego, concludes “na yotsye”,“l will not fight,” that
conclusion is only an illusion. Bhagavan clarifies that such a resolve is mithya, false and temporary,
because it does not align with the person’s prakrti, their inherent nature.

Bhagavan therefore tells Arjuna that his decision is mistaken. Arjuna is a ksatriya, and the natural
gualities of courage, protection of dharma, and readiness for battle exist within him. Because of this
inherent nature, Arjuna cannot simply withdraw and remain inactive. Bhagavan says “prakrtis tvam
niyoksyati”—one’s own nature will eventually compel action. Arjuna’s nature itself will draw him back
and lead him to fight.

Therefore Bhagavan suggests that if the action must eventually happen, it is far better to perform it
while taking refuge in HIM, rather than acting out of personal ego. Actions performed with ego carry
the attitude: “I am doing this. | will accomplish it. | will prove myself.” This strengthens the sense of
individuality and pride.

Instead, Bhagavan's teaching encourages a different inner attitude. A person may think: “This
responsibility has been entrusted by Bhagavan. It must be performed for HIM.” After completing the
work, the person may inwardly offer it back, saying: “Bhagavan, YOU have accomplished this through
me.” If the task is not completed perfectly, the seeker may humbly pray: “Bhagavan, forgive me; it
could not be done fully. I will try again and remain ready to serve YOUR purpose.” Performing actions
in this spirit gradually dissolves ego and deepens surrender.

A historical example reflecting this spirit can be seen in the life of Chhatrapati Shivaji Maharaj. While
establishing Swarajya, he never claimed that he was personally creating a kingdom for himself.
Instead, he consistently expressed the sentiment that the establishment of Swarajya was Bhagavan’s
will. His words reflected the understanding that the movement for Swarajya was not a personal
ambition but an expression of Divine intention.

Because of this profound humility and dedication, his legacy continues to be revered. The saint
Samarth Ramdas Swami described him as “Shrimant Yogi”, indicating that he was not merely a king
but a true yogi, inwardly united with Paramatma.

The deeper message of Bhagavan's teaching is that a person cannot escape one’s inherent svabhava
(nature). Actions will eventually arise according to that nature. Therefore the true path is not
suppression of action but performing those actions while surrendering ego and aligning them with the
will of Bhagavan.

18.60



svabhavajena kaunteya, nibaddhah(s) svena karmana,
kartum(n) necchasi yanmohat, karisyasyavaso'pi tat. 18.60

That action, too, which you are not willing to undertake through ignorance you will perforce perform,
bound by your own duty born of your nature.

Acting According to One’s Svabhava and Offering All Duties to Bhagavan

Bhagavan explains to Arjuna that every person is bound by actions that arise from svabhava, one’s
inherent nature. This nature develops through prakrti, shaped by the three gunas: sattva, rajas, and
tamas. Because of these qualities, a particular disposition forms within a person, and according to
that disposition, actions naturally arise.

Human beings often believe that they independently decide their life choices. A person may think, “I
decided to study engineering,” or “l chose this path in life.” However, Bhagavan’s teaching indicates
that the deeper cause lies in svabhava. The inherent nature quietly draws a person toward certain
actions and fields of work. What appears as personal choice is often the unfolding of one’s inner
nature.

Thus Bhagavan states that all beings are nibaddha, bound by their own nature and the actions that
arise from it. In this sense, prakrti becomes a binding force, because it impels individuals to act
according to its tendencies.

Bhagavan further says that if, due to moha (delusion or ignorance), a person thinks, “I will not
perform this action,” that resolve will not ultimately stand. Arjuna may say that he does not wish to
fight, but Bhagavan clarifies that even if such a thought arises from confusion, Arjuna will eventually
act according to his nature.

The verse concludes with “karisyasy avaso’pi tat”, even unwillingly, one will perform the action
compelled by nature. Arjuna’s ksatriya svabhava will draw him into the battle. His nature itself will
make him fight.

The deeper message of these teachings is that one should not attempt to abandon the kartavya
karma—the duty that arises naturally according to one’s nature and role in life. Instead of rejecting
such duties, they should be performed with the right inner attitude.

Bhagavan’'s instruction is that these duties should be carried out for HIM. A person may think,
“Bhagavan has entrusted this responsibility. | have been chosen to perform this work.” It should never
be seen as a burden forced upon oneself. Rather, it should be understood as a form of grace—that
Bhagavan has given the opportunity to perform a particular duty.

When actions are performed with this feeling, that Bhagavan has entrusted this work and that it is
being done for HIM—the experience of life changes. Instead of tension and frustration, a person
begins to experience ananda, a deep inner joy.

To truly understand the message of the Bhagavad Gita, it must not remain merely as intellectual
knowledge. Its teachings should be brought into acarana, into practical living. Even if a small portion
of these verses is practiced sincerely, a person will begin to experience the profound peace and joy
that the Gita describes.

The upcoming verses continue this teaching and will be reflected upon in the concluding session. The
study and reflection undertaken today are themselves in accordance with the instruction of



Bhagavan. HE has revealed the knowledge, and HE also enables the offering of that effort back to
HIM.

Therefore the entire effort is humbly offered at HIS feet:
Om Tat Sat. Sri-Krsnarpanamastu. (All is offered to Sri Krsna.)

QUESTION AND ANSWER

Rashmi ji

Question: Sometimes very talented people cannot progress in life because of family
circumstances or other limitations. Is that the result of their karma?

Answer: This is explained through prarabdha, the results of past actions that have matured and
appear in life as present circumstances. However, Bhagavan has also given the path of Karma-Yoga.
By performing one’s duties sincerely and with the right attitude, even the influence of prarabdha
gradually weakens and dissolves.

Therefore, what has come in life may be accepted as the will of Bhagavan, while the actions that need
to be performed are understood as one’s kartavya (duty). One may hold the feeling that Bhagavan
has entrusted this responsibility and chosen the person to perform it.

When a person lives with this understanding and takes refuge in Bhagavan, complexes do not arise.
Neither superiority nor inferiority complex remains, because both are forms of ego. The mind stays
balanced and peaceful.

Shrinivas ji

Question: What does visuddha mean?

Answer: The word viSuddha means especially pure or completely purified. The prefix “vi” indicates a
sense of distinction or intensification. Thus suddha means pure, and visuddha means pure in a special
or higher sense.A similar idea appears in the word “vimucca” (or vimucya). The root muc means to
release or to be freed. When the prefix vi is added, it conveys the sense of being completely released
or fully freed from something, such as attachment to sense objects. Thus, just as viSuddha indicates
special purity, vimucca indicates complete release.

Question: In the last Shloka taken today, does it say a person who has lived with great
misconduct can progress if that person turns to HIM with exclusive devotion?

Answer: Regarding nature (svabhava), if a person is tamasika, that disposition may appear strong.
However, it does not mean it can never change. Transformation does not happen automatically
through external situations alone. It begins when even a small inner desire arises to move toward
Bhagavan. This is reflected in the teaching:
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When such a turning happens, the path forward gradually becomes visible. As the seeker follows that
path, the inner being becomes purified, and the person gradually moves toward Paramatma. Thus,
even someone deeply influenced by tamas can rise and reach Paramatma. However, a small effort
from the individual is necessary. Without any effort, a person may continue falling deeper into tamas.
The first step must come from the seeker. When a person takes one step toward Bhagavan, HE is
ready to come many steps toward the seeker. Bhagavan continuously inspires every being from
within, giving subtle motivation to move toward the higher path. In fact, the lives of seekers
themselves often reflect this principle. When someone takes even a small step, such as beginning the
study of the Bhagavad Gita, that itself is an effort. Once the path becomes visible, the next step is to
bring those teachings into life. When a person simply places one’s trust in the wisdom of the
Bhagavad Gita and surrenders the inner effort to Bhagavan, life gradually begins to move in the right
direction.



The session concluded with prayers offered at the lotus feet of Sri Hari, followed by the recitation of
Hanuman Calisa.

We are sure you enjoyed reading the Vivechan write- up. Please invest three minutes of your time to
provide us your feedback. Use the link below:

https://vivechan.learngeeta.com/feedback/

Thank you-For reading the summary
You have enjoyed this vivechan writeup! In spite of intense editing and proofreading, errors of grammar,
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Jai Shri Krishna!
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