
BHAGAVAD GITA CHAPTER 3 SUMMARY – part 1 

The 3rd chapter begins with a question from Arjuna in the first 2 verses – 

अर्जुन उवाच 

ज्यायसी चते्कर्णुस्त ेर्ता बजद्धिर्नुार्नु ... 

and 

व्याद्धर्श्रणेवे वाक्यने बजद्ििं र्ोहयसीव र् े

तर्केिं  वर् द्धनद्धित्य यने श्रयेोऽहर्ाप्नजयार् ्? 

 
Kṛṣṇa! ( O Janārdana) If in your contention, knowledge is better than action, why then do 

you impel me into this gruesome action?  

….Deciding for good, which is better, tell me the one thing by which I shall gain liberation! 

 

Chapter 3 is a continuation of a topic discussed in chapter 2 – karma 
yoga.  Kṛṣṇa had praised jñanām in the second chapter – saying 
jñanām alone was required to gain self-knowledge (jñanām eva 
mokṣaḥ), not karma.  However, in verse 39, Kṛṣṇa says, ‘yoge tu imām 

śṛṇu’ and begins the topic of karma-yoga!   
 
In this section, in verse 48, Kṛṣṇa even exerts Arjuna to perform action, 
to live the life of a karma-yogī.  No wonder Arjuna was confused!  That’s 
why he asks the best way to gain liberation - śreyas or preyas , the 
exclusive pursuit of jñānam or a more karma-predominant lifestyle? 
   
……..‘tadekaṃ vada niścitya, tell me definitely, decisively’, he tells Kṛṣṇa. 
‘Śreyas is what is ultimately beneficial to me, mokṣa, freedom from the notion of 
limitation, bondage, inadequacy.  Whereas, preyas, a life where karma and karma-phalam 
are predominant, is binding. So how do I get mokṣa by performing karma?’ 
 

Arjuna reveals his lack of understanding of sannyāsa, a life of 
renunciation.  True renunciation is not giving up actions, karma.  So 
throughout this whole chapter, Lord Kṛṣṇa enlightens Arjuna regarding 
karma, beginning with a very important verse in the tradition. In this 
verse (3.3), Bhagavān refutes the 4 path theory – 
  

लोकेऽद्धर्द्धविद्धवधा द्धनष्ठा पजरा प्रोक्ता र्यानघ 

ज्ञानयोगेन साङ्कक्यानािं कर्युोगेन योद्धगनार्् 

 
Bhagavān speaks of a two-fold committed life style -  renunciates 
pursue self-knowledge to the exclusion of everything else (jñāna-yoga) 



and those who pursue activity alongside self-knowledge, are known as 
karma-yogīs.  There is no ‘other path’ - All yogas, such as rāja, 
upāsana, bhakti etc, are encompassed within karma-yoga. 
 
Here, honesty with oneself is required, as to one’s temperament.  There 
is no real choice between ‘two’ yogas – the yoga chooses you! Both 
have mokṣa as the goal but there are NOT two distinct ways to 
liberation, because jñanām eva mokṣaḥ.  One is also not ‘better’ than 
the other.  A life of jñāna-yoga requires certain qualifications of the mind 
(sādhana ṣaṭka sampattih) that one can only gain through living a life of 
karma-yoga. One cannot so easily withdraw from the roles that one 
must play in life and pursue jñanām, exclusive of everything else.  So 
karma-yoga is suited to most mumukṣus (seekers of mokṣa), usually 
life as a householder. 
 
In the next few verses, Kṛṣṇa tells us why it is important to act – verses 
4 to 9.  One cannot remain inactive, even if one tries : i.e. If one thinks 
one can just sit and contemplate at will, forget it! It takes a lot of 
preparation to gain mastery over one’s mind so it follows the will of a 
person -  

न द्धह कद्धित्षणर्द्धप र्ातज द्धतष्ठत्यकर्कृुत् 

कायुत ेह्य्वशः कर् ुसवःु प्रकृद्धतर्गैजणुःै 

 
In the 5th verse (see also verses 27-29), we see how one is driven to 
perform action through the force of the three guṇas.  One cannot 
remain actionless as involuntary actions also take place.  Bhagavān 
wants to clarify that naiṣkarmya does not mean ‘giving up actions’.  
Even a sannyāsi will have to act, so ‘actionlessness’ should not be taken 
literally. 
 
In verse 6, Lord Kṛṣṇa goes on to elaborate that one who withdraws 
from action, controlling the sense organs and organs of actions, but 
whose mind still dwells on the very same sense objects, is a person of 
false conduct, mithyācāraḥ.  He is vimūḍhātmā, one who is deluded.   
 
Verses 9 until 19, Bhagavān elaborately discusses the karma-yoga topic 
– a combination of appropriate action and proper attitude.  How does 
one perform actions?  How does one maintain samatvam, equanimity of 
mind? 
 



Verse 9 
यज्ञार्ातु्कर्णुोऽवयत्र लोकोऽयिं कर्बुवधनः   

तर्र्रु् ्कर् ुकौवतये र्जक्तसङ्कगः सर्ाचर  

 

Yajñaḥ is taken to mean Īśvara in this verse.  So all actions are to be 
performed for the sake of that Īśvara – yajñārtham.  And how should 
they be done? Muktasaṅgaḥ, without worrying about the results, not 
depending on what happens for one’s happiness.  Thus, one is not 
bound by karma and karmaphalam and the mind naturally gains a 
disposition of equanimity, samatvam.   
 
From verses 10 to 15, certain karmas prescribed in the Vedas are 
addressed – how to propitiate the devatas and live in harmony with 
nature. Nature is the very upādana, material of Īśvara. Various orders 
are so entirely appreciated, interwoven into the fabric of nature!  Vedic 
culture contains a lot of nature worship to which these verses allude. 
 
Verse 16 contains a beautiful analogy of the ‘cosmic wheel’ which is 
already in motion and always turning.  This is life.  Evaṃ pravartitaṃ 

cakram ….. All of us are part of this cosmic wheel, making it turn by doing 
what is to be done by us, at a given time, a given place, in a given 
situation. Conversely, living only for the senses, a human being wastes 
away his life. 
 
Verses 17&18 introduce us to the topic of how a wise person considers 
action  – 
 
……..ātmanyeva ca santuṣṭastasya kāryaṃ na vidyate -  contented in the 
self alone, there remains for him, nothing to be done. 
..naiva tasya kṛtenārtho nākṛteneha kaścana – for the person who revels 
in the self, what purpose is there to do or not do action? 

 
Nevertheless, the wise person does act.  Why?  For the sake of dharma, 
for the sake of helping people stay in the right direction (to liberation) – 
lokasaṅgraham – for societies’ sake.  Verses 20 upto 29, discuss how the 
a jñanī serves as a role model for those doing karma.  In verse 20, 
Bhagavān uses the example of King Janaka, who despite attaining 
jivanmukti, played the role of a gṛhastha jñānī, for maintaining the welfare 
of others: 
 



..लोकसङ्करहर्वेाद्धप सम्पश्यवकतजरु्हदु्धस 
 

More importantly, Lord Kṛṣṇa adds in the next verse- 21 
 

यद्यर्ाचरद्धत श्रषे्ठस्तत्तर्वेतेरो र्नः  

स यत्प्रर्ाणिं कज रुत ेलोकस्तर्नजवतुत े 
 

If one has some standing in society, if a person commands power and 
prestige, people will follow whatever he or she does.  So with power 
comes great responsibility.  Arjuna was recognised in society.  He was 
a well-known, admired figure.  Bhagavān was trying to say that such an 
exalted jīva must act prudently, properly, in accordance with dharma as 
others will emulate the actions.  In fact, anyone held in esteem by 
another being, such as a parent for a child, has a duty to teach the child 
properly through his or her actions.  For, do not actions speak louder 
than words? 
 
To make his point more emphatically Bhagavān uses himself as an an 
example in the next few verses.  From verse 22 to 26, he emphasises 
that even though there is nothing whatsoever to be gained by himself 
(speaking as the Lord), in all the three worlds, na me pārthāsti kartavyaṃ triṣu 

lokeṣu kiñcana.. , he has to act.  Why?  He goes as far as to say,  
 

उत्सीर्येजररर् ेलोका न कज याां कर् ुचरे्हर् ्

सङ्ककरस्य च कता ुस्यार्जपहवयाद्धर्र्ाः प्रर्ाः 

 

If I were not to perform action, these people would perish.  I would be the author of confusion 

(in society) and would destroy these beings 

 

How would he destroy them?  Śaṅkara makes a valid point – if people 
stopped doing anything by following Kṛṣṇa’s example, they would 
actually become insane, thus destroy themselves.  People have many 
desires which require actions to be fulfilled. And as there is no viveka 
regarding the ephemeral and permanent, that suppression will lead to 
insanity (remember 2.63 – buddhināśā praṇaśyati?)  So the destruction 
is not physical.   
 
Therefore, act O Arjuna! 
 



Verse 26 , an important verse, tells us how a wise person will act when 
dealing with others.  It highlights the compassion a wise one will have 
towards beings – not needing to act, he acts in order to teach.  Knowing 
they are ignorant, he does not judge or disturb their thinking.  This is 
true accommodation, selfless love. 
 

na buddhibhedaṃ janayet.., he or she will not disturb others’ thinking, even 
though he or she knows they act out of ignorance.  On the contrary, a 
yuktaḥ, one steadfast in self-knowledge, karmasaṅginām sarvakarmāṇi 

samācaran joṣayet,  he/she encourages the ones committed to the results 
of actions to perform actions well.  He/she sets the example for all of 
them on how one should act.   
 
In verses 27,28 and 29 (elaborating on verse 5), the topic of prakṛti and 
the three guṇās is addressed.  A basic understanding of these concepts 
in Vedānta is given here.  Prakṛti is another name for māyā, avidyā.  
Each one’s body-mind-sense complex is only a modification of this 
prakṛti. The word ‘guṇa’, has a few meanings.  In this context, guṇās 
stand for sattva, rajas and tamas.  These operate within one’s mind as 
well as in the exterior world and are the main constituents of avidyā or 
māyā.   
 
If one examines the mind, the role of the 3 guṇās is very evident in the 
moods of the mind.  Interestingly, the ‘mental moods’ drive us into 
action, so the body becomes tamasic, rajasic or sattvic depending on 
the mind!  Under the sway of these 3, one cannot but be driven into 
action.   
 
How one becomes bound to action and result is seen in these verses: 
 

प्रकृतेः क्रियर्ाणाद्धन गजणःै कर्ादु्धण सवशुः 

अहङ्ककारद्धवर्ढूात्र्ा कताहुद्धर्द्धत र्वयत े

 

The ‘I notion’ rooted in the body-mind-senses, identified completely with 
the three guṇās, takes itself to be the kartā, the doer.  Following, the 
dictates of the guṇās, which cause thought-modifications in the mind, 
one is impelled into action, identifying totally with the thought.  This 
leads to subjectivity, the ‘limited’ individual, the erroneous notion of ‘I’.  
All attributes of the body-mind-senses become transferred onto the ‘I’, 
ātmā.  All these wrong notions about the self, make one vimūḍhaḥ, 



deluded, as Swami Dayānanda beautifully puts it – one suffers from 
‘self-delusion.’ 
 
Verse 28 is the direct contrast to the previous one.  An ignorant person 
takes the body-mind-senses to be oneself and oneself to be the body-
mind-senses. That is the only reality one knows.  A jñānī, on the other 
hand, does not have such confusion.  He knows the body-mind-senses 
are nothing but the self (meaning of ‘I’).  However, the self is much 
more than just the body-mind-senses.  The self is limitless 
consciousness.  He knows this cognitively – his ‘I’ notion has shifted.   
 
From verse 30 to 35, the significance of karma-yoga is highlighted and 
the teaching summarised.  These verses are enough to understand 
karma-yoga and how one should do what’s to be done. Of these, verse 
30 is probably the most important of this chapter – 
 

र्द्धय सवाुद्धण कर्ाुद्धण सिंवयस्याध्यात्र्चेतसा 

द्धनराशीर्नुर्ुर्ो भूत्वा यजध्यस्व द्धवगतज्वरः  ३० 
  
All components of karma-yoga are contained within this one verse!  
Let’s start with adhyātmacetasā… with a discriminating mind, a mind given 
to the pursuit of self-knowledge, i.e. mokṣa.  

 

Firstly, I am clear what I want - no doubt over my puruṣārtha.  This 
point, often put aside, is what really turns karma into ‘yoga’, and what is 
meant by a ‘discriminating’ mind.  The goal has to be clear.  The mind 
has to clearly see the difference between what is permanent and what 
is impermanent.   
 
So how do I perform actions?  ‘Mayi sarvāṇi karmāṇi sannyasya, renounce all 
actions unto Me’, says Lord Kṛṣṇa.  Dedicate every act of yours to 
Bhagavān.  No duty is seen as unpleasant.  Every role is played as an 
offering to the Lord.  All work becomes worship.   
 
But remember while acting three beautiful words Lord Kṛṣṇa uses -  
nirāśīḥ  - be prepared for all types of results!  Literally, this word means 
‘without expectations’ but as we well know, we do expect a result, it is 
but natural.  All actions are performed for results alone, so I do want 
something to happen in a certain way.  



So what does this word really mean?  No harm in expecting but don’t 
be shocked if things don’t happen the way you planned.  Be prepared 
to accept (without complaint) whatever happens!  Things could go my 
way.  Things may not be as good as I expected.  Things may be even 
better than I thought!  And finally, the result we find it most difficult to 
assimilate, for which nirāśīḥ makes all sense – things are opposite to 
what I expected.   
 
Nirmama -  you are not responsible for your successes or so-called 
‘failures’ (failure is only a viewpoint.  When all He gives is for the best, 
where is the question of failure?)  The karmaphala-dātā is the cause for 
the results of your actions.  Of course, take credit for your hard work, 
effort but the success it brings is only due to grace, daivam, that extra 
factor.   
 
And last but not least…..vigatajvaraḥ.  Okay, so things didn’t happen as 
you wanted.  Do you lose your balance?  Do you fail and falter? 
Through this word, Lord Kṛṣṇa conveys that this is not the way of 
acceptance.  A karma-yogi will maintain his/her equanimity.  Of course, 
disappointment will arise but you remain objective to it.  You learn to 
avoid frustration and anger because your desire was not fulfilled.  How? 
By seeing the Lord’s hand in the whole matter.  He knows when and 
what to give.  This attitude of ‘vigatajvaraḥ’ brings in samatvam, mental 
equipoise, relative stability of mind.   
 
 
TO BE CONTINUED….. 
 
 
 
   
 



BHAGAVAD GITA CHAPTER 3 SUMMARY – part 2 

 

In verses 31&32, Lord Kṛṣṇa exhorts all to live a life of karma yoga for 
one’s own spiritual growth and those who choose not to, are lost 
spiritually.   

Kṛṣṇa is clear:  if one listens to and follows His teachings, without 
criticism and being cynical, the teaching will free the jīva from the hold 
of karma-phalas (the cause for rebirth).  And despite knowing the fact 
that karma yoga is the primary means for mental purification (required 
for self-knowledge, mokṣa), if one chooses not to follow this lifestyle, 
one remains deluded and is denied the opportunity of spiritual maturity. 

One of the key words in this verse is ‘śraddhāvantaḥ’,  with total 
commitment. In chapter 4, verse 39, we understand why - 
śraddhāvāṁllabhatē jñānaṁ... the one who has this commitment to 
teacher and the teaching gains self-knowledge, whereas the one who 
has asūyā (is critical) towards the teacher loses the chance offered by 
destiny. 

What is the need for mental purification if everything governed by 
nature anyway? We saw this earlier in the chapter. 

 

In the next verse 33, Arjuna, expresses this very same doubt –  

सदशृ ंचषे्टत ेस्वस््याः प्रकृतरे्ज्यानवयनपि 

प्रकृतत ं्यपतत भतूयपन पनग्रहाः ककं करिष््पत ? 

 

‘If we all, including a wise person, act according to our own nature, then 
what is the use of control?  Why the effort to change?  Why can’t I just 
do what I like to- in line with my nature, governed by my likes and 
dislikes?  What is the use of consciously living a karma-yoga lifestyle? Is 
it even feasible?’   

(I’m providing the gist of Arjuna’s thought process!) 

So the Lord replies with a famous, oft-quoted verse of the Gītā, from 
which the elaboration of the likes-dislikes topic begun in chapter 2, 
starts (verse 34) and with verse 35, the karma yoga topic is concluded. 



 

इपति्स््ेपति्स््यर्थ े ियगद्वषेौ  व्यवपस्र्थतौ  

त्ोना वशमयगच्छेत्तौ ह्यस िरििपतर्थनौ  

This verse beautifully states facts.  It begins the topic of the why of 
karma yoga and the purpose of the whole Gītā study can be said to be 
stated here - rāga-dvēṣa management. 

Every sense object has the potential to trigger longing or aversion (or 
indifference) in a certain mind.  Indifference to an object doesn’t create 
problems so our concern is with longing and aversion alone.  In the 
second line of the verse, Kṛṣṇa says that these are one’s real enemies in 
life – paripanthinau.  They can rob you of your wisdom as we will see in 
the later verses so tayōrna vaśamāgacchēt, don’t come under their 
spell!  Live vigilantly, a life of alertness.   

If you do come under their sway, what happens? 

श्रे् यतधमो पवगणुाः ििधमयात्सस्वनुपितयत.्.. Verse 35 

Basically, this verse says that because of strong likes and dislikes, one 
ends up doing what is not to be done – gets involved in someone else’s 
business.  This only leads to fear in the long term because one has 
created an internal conflict by doing the wrong thing at the wrong time.  
Sometimes, this is recognised after the fact. That is why we regret, ‘I 
should have done this.  I should not have done that.’  So always 
remember – ‘Happiness doesn’t lie in doing what you like to do 
(always!) but in liking what you have to do!’  

Arjuna also has a response for this verse, with a question in the next – 

‘What if, despite my better judgement, despite knowing what is the right 
thing to do, I am driven to wrongful ways of behaviour or acts not 
beneficial to my spiritual life?  What is the major obstacle preventing a 
jīva from living a life of karma yoga – despite knowing the spiritual 
benefit?’ - Verse 36 

Lord Kṛṣṇa answers this question immediately in the next few verses.  
These are elaborations on our chapter 2 verses 62 and 63, ‘dhyāyatō 
viṣayānpuṁsaḥ...’, to help us understand kāma in greater depth, so Śrī 
Bhagavān uvāca, the Lord says….. 



 

कयम एष क्रोध एष िजोगणुसमदु्भवाः  

महयशनो महयियप्मय पवद्ध््नेम ्इह वरैिनम ् 

 

Bhagavān says in verse 37 that the primary obstacle is kāma. Kāma is 
the conglomerate of our rāga-dveṣas manifest.  When there is too 
much rajas in the mind, one is driven by desire. Icchā and kriyā śakti 
outweigh the sattvik quality of jñāna-śakti (power of viveka) It is only a 
question of imbalance.  That is why karma yoga is all about working 
towards a more sattvik disposition.  It brings balance into one’s thinking 
and consequently actions.   

Desire alone propels one to act in an improper manner.  The will 
doesn’t have the necessary power to manage the particular desire.  The 
identification with the want is total and the voice of the buddhi is no 
longer heard! 

Krodha or anger is nothing but frustrated desire.  If a desire is 
obstructed, supressed, or pushed aside without proper analysis, that 
energy converts into anger.  We see this in ‘crimes of passion’, where 
unrequited love turns into anger which ultimately drives the person to 
kill another! So kāma turning to krodha is referred here as 
‘mahapāpma’, ‘the great sinner’.  It makes you regret your actions for 
life.   

Desire is also mahāśanaḥ, insatiable.  There is no satisfying it.  It goes 
on multiplying.  There is never an end to the wants.   

Lord Kṛṣṇa wants us to understand more about the nature of kāma in 
the next verse 38 - 

धमूनेयपि्त ेवपनन्ार्थयदशो मलने च 

्र्थोल्बनेयवृतो गर्भ्स्तार्थय तेनदेमयवृतम् 

 

Three examples of varying intensities of desire are given by Kṛṣṇa in 
this verse.   

Firstly let us examine the following - Three types of viveka are required 
to run your life in a sensible manner: 



1 kārya-akārya-vivēkaḥ = The ability to discriminate between 
what is to be done and what is not to be done. 

2 ātma-anātma-vivēkaḥ = The capacity to see what is temporary 
(as though real) and what is permanent (absolutely real) 

3 puruṣārtha-vivēkaḥ = Clarity regarding what one is really 
seeking in life – the single pursuit of 24/7, limitless happiness! 

 
Viveka-jñāna is self-revealing, like fire.  But sometimes fire is covered by 
smoke.  With a little effort, ‘smoky desires’ can be dispelled with a puff. 
They are fancies that come and go in your head.  Easy to recall your 
jñānam and dismiss them.  No problem 
 
The second example for kāma takes a little more effort to dismiss.  It is 
like dirt covering a mirror.  Simply blowing on it will not remove the dirt.  
You have to make effort to get a cloth and wipe it clean.  Even with 
repeated vicāra, using your will-power, you cannot just say ‘No’ to such 
desires, as in the first example.  Here, some distance between you and 
the object of desire may help, giving you a chance for clearer thinking. 
 
The final example discusses desires for which there is a thick cover, like 
for the foetus in the womb.  You cannot dismiss them like the ‘smoky 
desires’ or the ‘dirty mirror desires’.  These ‘womb desires’ are binding.  
You depend totally on their fulfillment for your happiness! They may 
have been with you for lifetimes! - may be why they are so strong.  So 
how to deal with them? 
 
TIME & EFFORT 
 
Only in time will they go.  Be gentle with yourself, like you are with the 
baby in the womb. During this time, effort is also necessary.  It is like 
when a long-term relationship breaks up. The dependency doesn’t go 
automatically.  It takes time to heal the separation when the mind longs 
for the past.  But constant vigilance to one’s thinking patterns and 
repeated dismissal of recurring negative thoughts is the effort involved.  
Not easy but not impossible! 
 
Verse 39 is just a summary of the previous verses – knowledge is 
hidden by the insatiable fire of desires.  And it is your nityavairiṇā, your 
constant enemy.  Kāma is not a passing thing – it has a permanent 
presence in everyone’s life.  Binding desires are born out of one’s sense 
of limitation, of smallness.  Resolution of such desires can only happen 



when you see yourself as a limitless, already-fulfilled, conscious being.  
Otherwise, whole life is just desire management!  
  Verses 40, 41 and 42, 43 discuss the location of desire, the rise of 
desire and how one can gain master over desires. 
 

इपति्यपण मनो बपुििस््यपधियनमचु््ते 

एतरै्वामोह्त्स्षे ुर्ज्यनयमयवृत्स् दपेहनम्  (40) 

 
तस्मयत ्त्सवम ्इपति्यण््यदौ पन्म्् भितषाभ 

ियप्मयन ंप्रजपह ह्यने ंर्ज्यनपवर्ज्यननयशनम्   (41) 

 
The location of desires is said to be the senses, mind and intellect.  
Kāma covers wisdom, thereby deluding the person.  We need to see 
some facts clearly - 

➢ Almost all desires are in relation to sense objects.  If we examine 
in our lives, without the senses, how can objects become known?  
How can anything then become an object of desire?  It cannot.  
So senses are referred as the adhiṣṭhāna, or basis for desires to 
arise in the mind.  Senses bring in data.  They have their role to 
play. 

➢ Where do desires arise?  In the mind alone.  So mind is also 
considered an adhiṣṭhāna.  Without mind, there is nothing such 
as desire!  Desire is only a thought form – triggered generally by 
contact with the external world, through the senses. What decides 
whether you go after the desire or not?  The buddhi, intellect.  It is 
also involved in the desire fulfilment process, making it another 
adhiṣṭhāna. 

 
So now we know the adhiṣṭhāna, how do we manage desire?  
Beautifully, Lord Kṛṣṇa brings in śama-dama in verse 41.  I begin with 
dama by not allowing anything and everything to enter the mind.  On 
the level of the senses itself, I use viveka.  Swami Chinmayananda used 
to say, ‘Put a sign in your mind that says “No entry without permission!” 
 
We have no control over our likes and dislikes – these are according to 
each one’s prakr̥ti.  I have no control over this but I need not deliver 
myself into the hands of my likes and dislikes continuously.  Śama is 
discipline over my ways of thinking.  I observe patterns in my life.  I am 
alert to certain issues I view in myself – objectively.  I do not condemn 
myself or get into self-blame.  I only have power over accepting or 



rejecting thoughts, not the thoughts themselves.  This has to be clearly 
understood.   
I choose whether it is a legitimate desire, whether it is necessary to go 
with it or not.  This is based on a certain deliberation in thinking, a two-
step response to all situations in life.  Discovery of space, of distance 
between you and the desire is the benefit of practising śama-dama. 
 
This is what Kṛṣṇa discusses in the next verse 42 – 
 

इपति्यपण िियण््यहुरिपति्ेर्भ््ाः ििं मनाः 

मनसस्त ुििय बपुि्ो बिुाेः िितस्त ुसाः 

 
Here, we are given a gradation of superiority.  When Kṛṣṇa says 
superior, he means more subtle.  The sense organs are subtler than the 
physical body.  The mind is more subtle than the senses etc.  And finally 
he brings in the most subtle existence in the universe – ātmā, pure 
consciousness, the meaning of ‘I’.  
 
To see the picture clearly, one has to step out of the picture.  This verse 
is a ‘stepping out’ verse.  You, ātmā, are able to objectify all the rest – 
see this clearly.  You are more than the buddhi.  You are more than the 
mind.  You are more than the senses.  You are more than the kāmas.   
 
When you ‘step out’, it is a cognitive shift.  You don’t have to move 
location.  You discover the space, distance between all the anātmā and 
you.  This is the only way to truly master desires – discover your 
limitlessness. 
 
In the last verse 43 of this chapter, Lord Kṛṣṇa gives Arjuna strength to 
pursue an alert lifestyle.  He exerts him to use his buddhi, his 
discriminative capacity to win over the greatest enemy of spiritual life – 
binding desires. They are durāsada, difficult to understand but the 
power to overcome is in each one’s hands.   
 
As Pujya Swamiji succinctly puts it, ‘Only when kāma makes you suffer by 

its presence are you a saṁsārī. With knowledge, you can enjoy the 

presence of any kāma.’ 

 

ॐ तत्ससत ्
 


