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IMITATIONS OF THE BHAGAVAD-GITA AND LATER
GITA LITERATURE

EXTENT AND NATURE

ESIDES the Bhagavad-Gita, which is generally known as ‘the Giia’,

scholars have noticed many other tracts of varying lengths composed
in verse form to which the title ‘Gitd’ is given. Sixteen of them are from
(a) the Mahabharata, twenty from (b) the Puranas and similar treatise.s,
and four (c) found as independent works untraced to any other known epic
or Purana. Under the group marked (a) are to be found: Utathya-Gita,®
Vamadeva-Gita,® Rsabha-Gita,* Sadaja-Gita,® Sampaka-Gita,* Manki-Gita,”
Bodhya-Gita,* Vicakhnu-Gita,’ Harita-Gita,® Vritra-Gita,** Parasara-Gita,'®
Hamsa-Gita,*® Brahma-Gita,** Anu-Gita*® and Brahmana-Gita.** In the
group marked (b) are included: two Kapila-Gitas,*" Hamsa-Gutd,™ Bhiksu-
Gita,”* Devi-Gita,>® Gane$a-Gitd,> two Brahma-Gitas?*® Siuta-Gita,*® three
Yama-Gitas,®* Siva-Gita,* two Rama-Gitas?® Surye-Gita,” and Vasistha-
Gita.”* Under the group marked (c) come four works: Astavakra-Gita,
Avadhata-Gita, Uttara-Gita, and Pandava-Gita. The names I$vara-Gita,*

! The references to the Mbh., given here are according to Prata}a Chandra Roy’'s Edition.

2 Mbh., XII. 90-91. Ibid., XII. 92-94.

¢ Id., XII. 125-128. ¢ Ibid., XII. 167.

¢ Ibid., XII. 176. In the Kumbhakonam Ed. Samyaka occurs in the place of Sampaka.
" Itd., XII. 177. ¢ Ibid., XII. 178.

° Itnd., XII. 264. 1 Ibid., XII. 277.

' Ibid., XII. 278-279. 2 Ibid., XII. 290-298.

8 Ibid., XII. 299. * Ibid., XIII. 35.

8 Ibid., XIV. 16-51. 8 Ibid., XIV. 20-34.

" Bhag., III. 25-33. The second one is attributed to the Padma Purdna, but not
found in its Anandasrama Ed. It is believed to be a work expounding mainly Hatha-yoga
and also to contain references to Sufism, Jainism, and Lingaism. It will be noted that titles
l%;e Yama-Gita and Brahma-Gita present also different tracts having the same title to denote
them.

* Ibid., XI. 13. * Ibid., XI. 23.

3 Devi-Bhag. Purana, VI. 32-40.

* Gane$a Purdna, Krda-khanda, Chs. 138-148.

** Skanda Purana, Yajfia-vaibhava-khanda, Uttara-bhaga, Chs. 1-12 and Yogavasistha,
Nirvana-prakarana, 178-176, respectively.

* Ibid., immediately following the above Gita. .

_"]I’igzzu Purana, 111. 7, Agni Purana, III. 381, and Nysiitha Purdna, Ch. VIII, res-
pectively.

* Claimed to be part of the Padma Purdna in the book itself, but not found in the
Anandaérama Ed. The work is published with commentaries from several places. The
Gaudlya recension of the Padma Purana may be consulted for its source.

*® Adhyatma Ramayana, VIL. 5. The second one in eighteen chapters is said to be from
the Guru-jriana-vasistha-tattva-sarayana.

** Consisting of five chapters of the Karma-kanda of the last named book.

* Yogavaisistha, Nirvana-prakarana, Uttara-khanda, Chs. 39-40.

® Vide, B. S. Sankara-bhasya, 11. 1. 14 and II. 3. 45.
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Hari-Gita,*® and Vyasa-Gita®* in all probability refer to the Bhagavad-Gita
only and no other work.

Besides the thirty-six ‘Gitis’ mentioned above, there is another class
of composition which may be brought under the expression ‘Later Gita
Literature’, and may be marked as (d). Some of these are synopses and other
glorifications of the Bhagavad-Gita, the notable example of the former
being the Arjunopakhyana in the Yogavasistha®® and that of the latter its
precis in the Agni Purana, II1. 380. Gita-mahatmya, which eulogizes the
merits of the Bhagavad-Gita setting forth rewards for those who learn it
and live up to its teachings, anga-nydsa (ceremonious touching of one’s own
body with specified fingers), and kara-nyasa (finger-poses advised for conven-
tional self-purification) are given in many printed editions of the Gitd as a
preliminary for its ceremonial recitation. Omne such Gita-mahatmya in
eighteen chapters is found in the Anandasrama Edition of the Padma
Purana. Others are said to exist in Puranas such as Varaha, Vayu, and Siva.

PROBABLE ORIGIN

When and wherefore did all these books and tracts arise? A tentative
answer to this question and a short account of the teachings contained in
these books are now given. Tilak, Vaidya, and other scholars say that the
text of the Mahabharata, including the Bhagavad-Gita as we have it now,
took shape from about the fifth to the third century B.c. In their opinion
the creative and speculative genius of India was in a ferment at that time ;
there was then a general revolt against the narrow ritualism®® of the karma-
kanda of the Vedas. The unquestioning followers of the karma-kanda (that
part of the Veda dealing with sacrificial rites) were, for instance, charac-
terized in the Giia as avipaicitah (ignoramuses) and as persons attached to
the unstable gunas of Nature. Arjuna, the aspirant, was asked to give up
all attachments to the three gunas, i.e. to overcome the dvandva (desires
and aversions, pleasures and pains), to abandon all worries relating to the
acquisition and preservation of material wealth, and to concentrate his
attention on the realization of Reality (Atma-tattva) which is of eternal
value. )

All earnest and sincere thinkers began to ask questions of perennial
interest as those found in the opening verse of the Svetasvatara Upanisad.
Different inquirers gave different tentative answers to those questions re-
garding the origin, sustenance, and dissolution of the world of experience,
and the means to overcome the miseries of the world. To these may be

3 Mbh., XII. 346. 10 and 848. 8, 53.

31 Vyasa-Gita means only the song of Vyasa.

3% Yogavasistha, Nirvana-prakarana, Pirvardha, Chs. 52-58. v
33 B.G., IL. 42-45.
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traced the rise and growth of the astika darsanas (the orthodo>ﬁ< systems of
philosophy), the Bhagavata Agama, Padupata Agama, and the_ l1lie, and 'the
nastika darsanas (the unorthodox systems) like those of the Carvakas, Jains,
and Buddhists also arose out of this enquiring spirit. The believers acknowl-
edged the authority of the Vedas in varying degrees. The unbelievers
totally denied the authority of the Vedas. The Bhagavad-Gila succeeded
not only in co-ordinating and harmonizing the apparently conflicting views
of the astika darSanas, but also in effectively combating the unorthodox view
of the Carvakas. Chapters five to fifteen of the Bhagavad-Gila bring out
this synthesis prominently. Chapter sixteen dealing with the asuri sampad
exposes the fallacies of the unbelievers. In the Gita the non-sentient
Prakrti or Pradhana of the Sarhkhya-Yoga system was assimilated into the
apara-Prakrti of Paramedvara (the supreme Divinity); and the Purusas
were accepted as His para-Prakyrti. The Paramedvara of the Bhagavad-Gita
is identified with the I$vara of the yogins, the Bhagavat of the Bhagavatas,
and the Brahman of the Vedantins. The performance of the Vedic rites
advocated by the Karma-Mimarisakas, and the renunciation of all rites
advocated by the Vedantins, are also harmonized here by showing that all
works must be done without any attachment, without any expectation of
reward, and in a spirit of dedication to the highest Deity, Parame$vara. $ri
Sankaracarya points out in his introduction to the Gita-bhasya that the
G7ta mainly deals with two topics: (1) the ultimate Reality to be realized
and (2) the means of realizing the ultimate Reality. This synthesis and
these harmonized teachings of the Bhagavad-Gita appealed not only to the
intellectuals, but had a wider appeal. Enlightened teachers of the Vedic
religion felt the necessity of propagating these teachings, which were the
best fitted to combat the doctrines of the Jains and the Buddhists. The
Jains tried to claim outstanding Vedic seers like Aristanemi and Rsabha
as their Tirthankaras. They poured forth abuse on S$ri Krsna and con-
tended that he was ultimately converted to Jainism. The Jataka tales of
the Buddhists narrated that §11 Rama was a previous avatara of the Buddha.
All this insidious propaganda required strong counter-propaganda. The
expounders of the Vedic religion began, therefore, to propagate illustrative
expositions, commentaries, and glorifications of the Bhagavad-Gila. They
tried their utmost to encourage and extol the understanding, observance,
and practice of the synthetic position adopted by the Gita, which may be
summed up in the words Brahma-jfiana, Vasudeva-bhakti, and niskama-
karma. "The Mahabharata contains brief commentaries and illustrative
examples of most of the important verses of the Bhagavad-Gita. The various
tracts in the Mahabharata bearing the title ‘Gita’ can be held to have arisen
in this way.
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A. GITAS IN THE MAHABHARATA: ANU-GITA AND BRAHMANA-GITA

The longest and the most prominent of the ‘Gitas’ in the Mahabharata
are the Anu-Gita and the Brahmana-Gita. They emphasize the pre-
eminence of the Bhagavad-Gita by saying that it is quite sufficient to enable
one to realize the ultimate Reality. Arjuna nonchalantly tells S$ri Krsna
that he has forgotten the teachings imparted to him on the field of battle
and requests Him to repeat it once again. Sri Krsna replies in a tone of
vexation: ‘O Arjuna, it is impossible even for me to restate those teachings
entirely with the same intensity, cogency, and clarity; they are quite
sufficient to enable one to realize the ultimate Reality. I am very much
displeased with you, for you have disappointed me by the deficiency of your
attention and understanding ; still I shall explain the cardinal teachings
by means of illustrative stories.” Then follow the allegories, parables, and
the Brahmana-Gita—the colloquy between the preceptor and the pupil.
The name Anu-Gita suggests that the teachings contained in it are in accord-
ance with those of the G7ta. The goal it sets forth is freedom from the cycle
of birth, decay, and death. Bondage arises from a sense of plurality. It is
this consciousness of plurality that causes the duality of pleasure and pain
incidental to successive births and deaths. Freedom comes when unity is
realized. Therefore, buddhi (understanding) must be trained ; it is the
trainee ($isya); and the teacher (guru) who imparts this training is
Parame$vara.

UTATHYA-GITA AND VAMADEVA-GITA

The text around which the Utathya-Gita is woven is ‘the observance
and practice of dharma’. As this is inserted in the sub-parvan of the
Mahabharata dealing with raja-dharma, it dwells mainly on the right
conduct of the king, and is like a continuous commentary on a Gita verse.**
The king should not do as he pleases; he should be guided by his dharma,
namely, the protection of his subjects. The world-process is established
in dharma, and so the king must protect dharma in all its aspects and
should not injure it ; by injuring dharma everything is ruined. As dharma
increases, the prosperity of the State increases. As dharma wanes, the king
and his kingdom wane. The king should eschew selfishness, conceit, pride,
and anger, and all immoral traffic with women. He should unify his
kingdom, spend freely for public works, and for the benefit of his subjects ;
he should speak sweetly and avoid tyranny, and be clean and pure in
morals. Here the word ‘dharma’ is used in the sense of ‘rules of right
conduct’, which must be understood and practised by all. Vamadeva-Gita
also dwells on the observance of r@ja-dharma. It states that the king should

% Ibid., XVIIL. 43,
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possess self-mastery, must be a jitendriya. He should control anger ; shquld
avoid all empty words ; and his aim should be not personal gratification,
but the well-being of his subjects. He should neither be elated by success
nor depressed by failures. Even in war he should observe dharma, for
victory gained by fraud is no victory. He should protect the good and weed
off the wicked.

RSABHA-GITA, SADAJA-GITA, AND SAMPAKA-GITA

The first of these two emphasizes the abandonment of greed and
avarice. Every one says “This is mine’, regarding the accumulated wealth
of the world. The king must control the entire wealth of his kingdom
and use it for yajfia, work done for the good of the world in a spirit of
detachment and dedication to God. One must exalt oneself by such
selfless work ; one should not be depressed. The name Sadaja-Gita is given
to the second piece, because it consists of the statements of six persons, the
five Pandavas and Vidura, as to what is best for a person. Vidura says :
The wealth of one’s self consists in wide learning, sincere and intense con-
centration. on the work on hand, renunciation of all selfishness, faith in
the teachings of the $astras and gurus, work done without attachment and
for the good of the world, forgiveness and forbearance, a clean mind free
from all bias and prejudice, kindness and sympathy to all beings, truthful-
ness, and self-control. Arjuna says: The king should concentrate his
attention on wealth of the State; he should encourage agriculture, cattle-
breeding, commerce, arts and crafts, and skilled labour. He should provide
amenities for all his subjects and punish the wicked, and also realize that
ignorance leads to darkness and knowledge to light. Nakula and Sahadeva
say: Pre-eminence must be given to dharma, because artha and kama will
prosper only if dharma is maintained and because the world will go to ruin
if dharma is injured. Bhimasena says: All the three ends, dharma, artha,
and kama, must be pursued with equal importance, and no invidious
distinction should be made among them. He reminds his brothers that
all persons—be they 7sis, scholars, cultivators, cattle-breeders, or merchants
—are in their vocations actuated by desire. Yudhisthira says: All beings
subject to the continuous cycle of birth, decay, and death, desire to get
release from it, but they do not understand what this release is and how
it comes. Release comes only to him who is not attached to merit and
demerit, or to dharma, artha, and kama, and who has freed himself from
all dualities, who maintains a balanced mind, and who looks on gold and
clay, desire and aversion, and pleasure and pain, with indifference, and
who does the duty allotted to him with detachment. The Sampaka-Gita
tells that one should not be elated by successes nor depressed by failures,
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Possession of wealth leads to pride and conceit, and loss of wealth prompts
one to acquire it by all foul means. Renunciation verily leads to Bliss.

MANKI-GITA

This treatise answers the question: ‘How should a man behave, who
wants to lead a normal life and also attain nihsreyasa (highest good)?” The
aspirant must develop equanimity; he must be free from restlessness, be
truthful, be indifferent to opulence or poverty, and cease from speculations
(building castles in the air). The mind is full of different kinds of desires ;
it is a wonder that it does not burst by bloating. All acquisitions are lost ;
still the mind does not learn a lesson. The desire to accumulate wealth
is a worry ; the loss of acquisition is worse than death; and the separa-
tion from all the accumulated possessions is indescribable misery. The
man of wealth is killed by robbers; he undergoes all kinds of sufferings ;
and with all that, he persists in accumulating wealth. The buddhi must
be fixed in yoga; the internal organ must be fixed on right knowledge ;
the mind must be fixed on Brahman ; then alone will there be cessation
from attachment. Then the aspirant will say: Perish all greed, avarice,
and miserliness. Indifference to riches or poverty, contentment and satis-
faction, equanimity and truthfulness, self-control and forbearance, and
kindness, forgiveness, and sympathy for all beings—these must develop in
me. In this state I enter Brahman as one enters a cool tank in summer,
and attains peace and quietness. This peace obtained by the disappearance
of all desires is sixteen times more than the proverbial happiness enjoyed
in svargaloka (heaven). I kill all my seven enemies, i.e. kama (lust), krodha
(anger), lobha (greed), moha (delusion), and mada (intoxication), matsarya
(carping spirit), and ahankara (egoism), and enter the indestructible world
of Brahman and rule there like a king. Manki developed this mentality
and renounced all desires and attained the bliss of Brahman.

BODHYA-GITA, \./'ICAKHNU-GITA, AND HARITA-GITA

The Bodhya-Gila*® gives examples of persons who gave up desire and
attained bliss: Janaka the king, Pingala the courtesan, Kurara the bird,
the serpent, the Saranga, the archer, and the maiden. Janaka says that
though Mithila (his capital city) may burn, nothing belonging to him
burns. Pingala says that she has become indifferent whether a lover comes
or not and that she sleeps well. The bird throws off the carrion, and it is
not therefore pursued by the kite. The serpent does not care to build
houses. The Saranga lives without hunting any creature. The archer

3% Similarity of this G7t@ with Bhag., XI is noteworthy.
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intent on his marks does not care for the king passing by. The maiden
pounds the rice without attracting anybody, because she bre.aks all her
jingling bangles. Vicakhnu-Gita condemns the killing of animals 1.1nder
the pretence of yajfia. Yajfia is really Visnu ; and He has to be worshipped
with milk and flowers. The eating of flesh and fish and the drinking of
alcoholic liquors are not countenanced by the Vedas. Harita-Gita contains
the rules of conduct to be observed by sannyasins. They should abandon
all desires and be free from fear of all sorts. They should not look at the
faults of others nor speak of them ; they should not injure any being, or
entertain hatred for anyone. They should quietly endure all hardships,
mental or physical, and remain unaffected by praise, censure, abuse, or
insult ; they should bless their oppressors and use sweet words to them ;
they should never make any bitter or caustic remarks. Sannyasins should
not allow themselves to be invited to dinner, or to be honoured in any
way ; they should not expect sweet articles of food, or blame any food given
to them cooked or uncooked ; they should be satisfied with a small quantity
of any kind of food, and must always appear cheerful and contented, mild
and self-controlled, and they must maintain silence and equanimity.
Sannyasins should not live in any house, or keep company with others.
Ensuring safety to all living beings, one goes out of his house as a
sannyasin and enters the world of light freed from all limitations.

VRTRA-GITA, PARASARA-GITA, AND HANSA-GITA

One sees all beings whirled in the cycle of sansira, enjoying pleasures
and suffering miseries in accordance with their good and bad deeds. What
is the cause of all this?» The answer is: The Jiva attains its eternal and
permanent state only by gaining the knowledge of the iativa (Reality) and
mahatmya (glory) of Visnu by the practice of sense-control.*® This is the
theme of the Vrtra-Gita. The central question of the Parasara-Gita is,
‘What leads to the highest goal?>” The answer is, ‘Dharma leads to moksa’.
In order to practise dharma the mind must be made pure, powerful, and
steady by associating always with good men and noticing only the good
points. In this connection, the famous chariot allegory of the Katha
Upanisad is discussed. The mind purified, strengthened, and made one-
pointed, realizes the immanent Atman and experiences oneness with the
Brahman. A résumé of the dharmas of the various varnas and asramas
also is found here. It is tellingly emphasized that all extremes must be
avoided and that instead of a long laborious course, short pithy courses
must be pursued with intensity and sincerity. Hamsa-Gitg teaches the

*Cf. B.G., XIII. 12:27 and XVIII. 4663 and Bhag., VI. 7-17,
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necessity of developing the qualities of truthfulness, self-control, forbear-
ance, and forgiveness in order to get a firm grasp of the nature of the
ultimate Reality. These qualities, when developed, will break all bonds
and barriers, and will place the aspirant above all temptations. He must
avoid all bitter and caustic words and cruel actions, and control the urges
of the five organs; speech, hand, feet, anus, and the generative organ.
The most pithy verse here states: “The secret doctrine of the Upanisads

is satya (ultimate Truth), satya leads to self-control, self-control leads to
moksa.

B. GITAS IN THE PURANAS

The Vedic religion expounds the goal and the means; the goal is
tativa-jiana, knowledge of the Reality, which is expounded in the jfiana-
kanda, while the means to it is expounded in the upasana-kanda and the
karma-kanda. In expounding the dharma taught by the Vedas, the
preceptors sought to co-ordinate and harmonize all the texts and to resolve
the apparent contradictions in them. This is known as the synthetic
method (ekavakyata or samanvaya). In the Karma-Mimamsa the texts of
the karma-kanda are sought to be co-ordinated and harmonized. In the
Sariraka-Mimamsa the texts of the jfiana-kanda are sought to be co-
ordinated, harmonized, and explained. The theory about the goal and the
practice laid down for its attainment must also be harmonized with each
other. The Upanisads and the Sariraka-Siutras lay greater emphasis on
tattvajiiana. The Bhagavad-Gita further emphasizes the practice of the
means of attainment. Freedom from bondage comes only to him who in
his daily life sincerely practises®” niskama-karma enunciated by $r1 Krsna,
which demands unbounded prema-bhakti (loving devotion) to Paramedvara.
Tattvajfiana and Parame$vara-bhakti must therefore exist together and
work together for their mutual development and final consummation. Any
system of religious philosophy which does not bestow equal importance on
both these branches will be defective. The Bhagavata Purana®® brings
out this point prominently by saying: The practice of dharma generates
bhakti, bhakti generates vairagya (dispassion), these two together generate
jfiana, and all the three must function jointly to enable the sadhaka to
realize, integrally and differentially, the Reality called Brahman, Param-
atman, and Bhagavat. $ri Sankariacarya propounded the Advaita system
establishing the synthetic unity of the Prasthana-traya (the triple founda-
tion of Vedanta) by applying the synthetic method to it and harmonizing
the teachings contained therein. To bring out this harmony prominently,

¥ Vide B.G., II. 81, 32. % Bhag., 1. 2. 6-11.
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he had to bring the Bhagavad-Gita to the forefront and glorify it as a work
of great authority, as weighty as the Upanisads and the S(iﬁmka-Sﬁtms. A@l
the great spiritual preceptors Who appeared after him ff)llowed his
example and adopted the same method. Viéistadvaita, Dvaita, Suddha-
dvaita, Bhedabhedadvaita—all sought the sanction of the Bhagavad-Gita.
All of them sought to establish that the Bhagavad-Gita supported their
particular doctrine. When they could not directly get the sanction of the
Bhagavad-Gita, they composed Gitas to fit their cults by imitating the
Bhagavad-Gita, or copying from it without acknowledgement. Such are
Rama-Gita, Surya-Gita, Ganesa-Gita, Devi-Gita, Siva-Gita, and the like.
Just as the Bhagavad-Gita speaks of Vasudeva® as Parame$vara, the other
Gitas speak of Rama, Surya, Ganapati, the Goddess, Siva, and the like, as
the highest Deity according to their predilections.

THE GITAS FOUND IN THE BHAGAVATA PURANA

Kapila-Gita introduces the conception of Iévara (the supreme Being)
into the Sarhkhya system, which does not accept the I$vara or God. The
keynote of this Gita is that freedom from transmigration can be attained
only by the realization of the ultimate Reality, designated as Purusottama,
Bhagavat, and Vasudeva, by intense bhakti, vairagya, and jiiana. Its author
Kapila is claimed to be an incarnation, who came with the object of teaching
Self-knowledge to all men and women. Emphasis is laid on the point that
the mind engrossed in the gunas causes bondage and in union with the
supreme Being leads to freedom. In the Rudra-Gitd, Rudra initiates the
sons of Pricinabarhis called the Pracetas into the doctrine of loving
devotion to Vasudeva. He expounds the great dictum Tat-tvam-asi
(Thou art That) and stresses the performance of works in accordance to the
duties of the caste and orders of life for generating mental purity and
intense devotion to the Lord, Vasudeva, for realizing the ultimate Reality
enunciated by the said mahgvakya. It is an attempt to bridge the gulf
separating the Vaispavas from the Saivas. Harisa-Gita is Sri Krsna's state-
ment to Uddhava of the doctrine which Vasudeva gave to Sanaka and
others, expounding the dictum So’ham—I am That. The Jivatman and
Paramiatman are different from the five sheaths. These five sheaths arise
by the various interactions of Prakrti, its gunas, and the mind in the states
of waking, dreaming, and dreamless sleep. To realize the ultimate Reality,
the Prakrti and its interactions must be clearly distinguished from the
actionless, changeless, eternal Atman ; the Atman must be meditated upon
with supreme purity and bhakti. The Bhiksu-Gitd contains $ri Krsna’s
teachings to Uddhava to illustrate the truism that ‘wealth leads to misery’

* B.G., VII. 19 and VIII. 27.
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(artham anartham). A Brahmana who followed a profession unlawful to
him and amassed great wealth by fraud, theft, and other foul means, and
did not put it to any good use, alienated everybody by his miserliness and
became miserable. He in his old age realized the truth and exclaimed:
‘Alas! How much time and energy have I wasted in acquiring all these
perishable articles, in safeguarding them, and finally in mourning over their
loss ; if all this mis-spent energy had been spent in acquiring the imperish-
able One, Vasudeva, how great would have been my gain!’

THE DEVI-GITA, GANESA-GITA, AND SIVA-GITA

These are imitations of the Bhagavad-Gita, closely following it in
scheme, form, substance, and language. They aim to give a solution of
the riddle of the round of births (sarsara), with all its sorrows and miseries,
and they also describe the eager yearning of souls in bondage to overcome
these miseries. All these Gitas contain descriptions of the Vision of
Universal form of the Deity similar to that found in the Bhagavad-Gita.
These Gitas ask questions about the cause of bondage and misery, and the
way to remove them ; they are answered more or less in the same fashion,
in the light of the Advaita Vedanta, as expounded by $rT Sarikaracarya. All
of them refer to the jfiana-karma-samuccaya-vida (the theory of combining
pure Knowledge with rituals) refuted by Sri Sankaracarya in his bhagyas
and reject it as unsound and opposed to reason. Birth, decay and death,
and pleasure and pain, incidental to samsara are experienced as real only
by reason of maya (nescience) and adhyasa (misapprehension). The re-
moval of this nescience is freedom, the only means to which is jfiana, the
realization of the ultimate Reality, and it can be developed only by
niskama-karma, bhakti, and yoga. -

The Devi-Gita is a dialogue in nine chapters between Devi Parvati
and her father Himavat. The Goddess asked Himavat to equate and
identify I, you, and He, then to transcend the personal and realize the
impersonal. Himavat was puzzled, and asked the Goddess to explain how
this could be done. She, in reply, propounds to him the Advaita doctrine
as expounded by $r1 Sankaracirya, and tells him that the Advaita experience
can be obtained only by meditation on the Upanisad texts like Tattvamast.
Such meditation and realization are possible only to the strong and the
pure in mind. To develop that degree of mental strength and purity,
good and pure works according to the caste and orders of life must be
performed without selfishness, attachment, and expectation of any reward,
and in a spirit of dedication to the Goddess. This is the gist of the first
chapter of the book. The other chapters deal with the universal form of
the Goddess, meditation on the major texts of the Upanisads, astanga-yoga,
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the yogas of jiiana, karma, and bhakti, location of the temples dedicate'd
to the Goddess and Her Vedic and Tantric worship. The Gane$a-Gita is
a dialogue in eleven chapters between King Varenya and Ganeéa: Varenya
asks, ‘what is yoga?’ Ganeéa answers that yoga is the realization of the
fundamental unity underlying the apparent diversities of the world of
experience. Real yoga consists in apprehending the identity of Brahmai,
Visnu, Mahesvara and others with Ganeéa, who is the ultimate Reality.

The $iva-G1ta consists of sixteen chapters. The first chapter recites
the guru-parampara (the succession of teachers). Chapters two and three
stage how Sage Agastya initiated $ri Rama into Siva-ditksa. Chapters four
to sixteen form a dialogue between $r1 Rama and his chosen Deity Siva.
Agastya asks him what he is sorrowing over, the body called Sita or the
Jiva-Sita. If it is the body that he is sorrowing over, he must see that the
body is made up of perishable substances ; so there is no point in sorrowing
over that which must of necessity perish. If it is the Jiva, he must realize
that the Jiva is identical with the eternal and imperishable Brahman, and
so there is no point in sorrowing over it, being eternal. Agastya thus
propounds to $r1 Rama the Advaita Vedinta doctrine as expounded by
$11 Sankaricarya. $r1 Rama asks Agastya how he is to disbelieve the
universe of actual experience. Agastya then initiates $ri Rama into Siva-
diksa and advises him to propitiate $iva and to get from Siva the solution
of the problem. Chapters four and five state how $rT Rama worships Siva
and gets a vision of the origin, sustenance, and destruction of this empirical
universe, that he has already killed Ravana and other evil-doers, or in other
words the evil-doers have been killed by their own evil-doings, and that
$r1 Rama can easily kill Ravana by being the proximate cause (nimitta)*
of it. §ri Rama then asks how this form of Uma-Maheévara can be the
ultimate Reality. S$iva quotes several Upanisadic texts and retails more
or less the vibhiitis given in chapters nine and ten of the Bhagavad-Gita.
This is the subject of chapter six, and the next one describes the universal
form of Siva as seen by $rT Rama. $ri Rama’s praise of Siva sounds like
Arjuna’s praise of §ri Krsna.*® In chapter eight Siva answers how the
bodies of creatures are developed. Chapter nine deals with the physiology
(bhiita bhautika) and psychology (citta caittika) of the human body.
Chapter ten deals with the svariipa, intrinsic nature, of the Jiva. The
details given are in consonance with the teachings of Advaita Vedanta ;
the individual soul is really the same as Brahman, and transcends the senses
and the intellect. When it is joined to upadhis (conditioning factors), it
is called Jiva; when there is no upadhi, it is Brahman. Chapter eleven
deals with the journey of the conditioned Jiva after death, taking either

*B.G., XI. 33. “ Ibid., XI. 36-45.
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of the two paths beginning with the flame or with smoke, leading respec-
tively to gradual liberation or return to this earth through candraloka,
the world of the moon. Chapter twelve says that the worship of $iva has
to be done both as the supreme Deity and as sarvantaryamin (the immanent
Deity).*® Chapter eight speaks of the nature of mukti; and its kinds
salokya (residence in the same sphere), samipya (proximity), sariipya (simi-
larity in form), and s@yujya (unity) are then explained. The final conclu-
sion is that real mukti is the realization of the ultimate Reality, attained
only by jiana. Chapter fourteen speaks of the five sheaths and explains
how they have to be differentiated, subordinated to, and distinguished
from, the Atman by discrimination and dispassion. The chariot allegory
of the Katha Upanisad is here referred to. Chapter fifteen explains the
essentials of bhakti. Chapter sixteen describes the adhikarin (person com-
petent) to learn and practise these teachings.

BRAHMA-GITA, SOTA-GITA, YAMA-GITA

The first two of these are found in the Skanda Purdna and are not
modelled on the Bhagavad-Gita. They treat about the ultimate Reality
styled as Siva, the One without a second (Advaita). The three Yama-Gitas
glorify Visnu and give details of His updsana and puja (internal and
external worship). They remind us of the story of Ajamila in the
Bhagavata, Book Six, in so far as they refer to the orders issued by the god
of Death to his servants, that they should not molest votaries of Visnu.
These Gitas encourage fearlessness in the face of death ; such fearlessness
is called mukti. Visnu-bhakti thus leads to fearlessness and mukti. This
raises the question, ‘What is Visnu-bhakti?’ A person with a strong, pure,
and well-balanced mind, who never thinks, speaks, or does evil or injury
to another, who is kind and sympathetic to all, and who steadily performs
all the duties of his caste and order of life is a Visnu-bhakta. But a person
who 1is selfish, who covets the wealth and women of others, who causes
injury to others to gain his selfish ends, who kills without mercy, who is
envious, who does no good turn to his neighbours, and whose mind is
always full of foul thoughts, does not find favour with the Deity, Janardana.
The other Kapila-Gita deals with Hatha-yoga mainly, and it appears to be
post-Islamic.

RAMA-GITA
The Rama-Gita of the Adhyatma Ramayana propounds the perennial
philosophy of Advaita Vedanta as expounded by S$r1 Sankaracarya, stressing

2 Passages from $ve. U., Ka. U., M. Nar. U., and T.S. are borrowed here and ideas from
B,S., IIL. 3.
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Brahman (here equated with $ri Rama) as the absolute Reality, nescience
as the root of transmigratory existence, and knowledge born of the text
“That Thou art’ as the only means of dispelling bondage and nescience,
and prescribes purity of mind as the condition for the rise of such. knowl-
edge, nirguna upasand (formless meditation) as a means of niruddha-
samadhi (unperturbed absorption), which establishes one in the identity
with the Absolute, and devout service and worship of Sri Rama till one is
rendered fit for that. The Rama-Gita of the Guru-jfiana-vasistha-tattva-
sardyana is a very long text consisting of about a thousand $lokas in
eighteen chapters. It is in the form of a dialogue between the aspirant
Hanumat and $r1 Rama. The perennial philosophy taught herein is
anubhava-advaita, which accepts jiana-karma-samuccaya and maintains that
a person must perform the duties pertaining to his caste and order of life
without attachment and without expectation of any reward and in a spirit
of dedication to Parame$vara, even after he has well experienced the
ultimate Reality (i.e. after his attaining illumination—samyag-jfiana).
According to the Advaita view of $r1 Sankariacarya, a person who has
transcended the body idea (dehdtma-bhava), and therefore not affected by
pleasure and pain, is a jivanmukta (liberated in life). His working off of
his prarabdha-karma (momentum of fructifying deeds) with his living body
does not interfere with his mukti ; he is not drawn back into sarsara. But
according to the second Rama-Gitd, a jivanmukta is not a real mukta.
Real mukii is attained only after the falling off of the physical body and
attainment of piirna-jfiana (perfect illumination). This Rama-Gitd main-
tains that till videhamukti (final release) is attained jfiana, upasana, and
karma must go jointly. He who eschews one or the other will fall off
from the path. The Guru-jfiana-vasistha refers to the $aiva and Vaisnava
varieties of Vidistadvaita. Chapter one introduces to us Ayodhya, S$ri
Rama’s crystal hall and throne, allegorically made up of S$rutivakyas,
maharsis, and vidyas. $ri Rama is there represented with conch, discus,
and mace like Vasudeva. He is in niruddha-samadhi. He corhes down (o
vyutthana-samadhi. There Hanumat sees him, who requests him to explain
“the Impersonal Parabrahman. This is the main question. In chapter two
Sri Rama answers that the Impersonal Parabrahman can be realized only
by an aspirant meditating on the veda-vakyas (scriptural sentences). By
meditating on the teachings of even one of the Upanisads, the Mandikya,
one attains mukti—jivanmukti first and then videhamuhti. The Upani-
sadic teachings about the Impersonal Absolute should be taught only to
de:ar obedient sons, devoted disciples, or bhaktas, and not to atheists and
f—:Vll—doers. Chapter three says that mere learning of the Upanisadic texts
is not sufficient, but it must be accompanied by loving meditation on the
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sat-cit-ananda aspect of the Parabrahman with the aid of the Upanisadic
texts. Chapters four and five explain in detail jiwvanmukti through
samyag-jfiana and videhamukti through piirna-jfiana. Chapter six stresses
the importance of the absolute eradication of all wasanas (latent disposi-
tions). Chapter eight explains the seven steps in the process of spiritual
advancement, viz. Subheccha (spiritual eagerness), vicarana (contemplation),
tanumanasi (attenuation of the mind stuff), sattvapatti (attainment of
peace), anasakti (detachment), padartha-bhavana (conception of Truth),
and turiya (the fourth state of the Self). The nature of samadhi,
savikalpaka and nirvikalpaka, is also explained here. Savikalpaka type of
samadhi is either drSyanuviddha (attached to the mind stuff) or Sabdanu-
viddha (attached to the Upanisadic texts prescribed for meditation).
Sabdanuviddha 1is also called samprajfiata. Nirvikalpaka is called
asamprajiigta. It falls into three stages: (a) nihsankalpa, (b) nirvitarka and
(c) mirvasana. Chapter nine details the various dharmas and acaras (pre-
scribed practices) of the castes and orders of life, and stresses the extreme
necessity of following and observing them till death. Chapter ten explains
the nature and functions of the saficita (accumulated), agamin (prospective),
and prarabdha (fructifying) varieties of karmas (actions productive of
results). Chapter eleven explains the various types of aspirants according
to their inherent dispositions. Chapter twelve contains a description of
Sri Rama’s universal form. Chapter thirteen explains the 256 maniras
of the Pranava. Chapter fourteen sets forth the four great dictums of the
four Vedas and explains them. Chapter fifteen discusses the subject of
the nava-cakras (yogic centres in the body). Chapter sixteen examines the
efficacy of the siddhis (miraculous attainments mentioned by yogins), and
condemns the desire to attain them as they are all obstructions in the path
of mukti—Samadhau upasarga.*®> Chapter seventeen explains the vidyas :
(1) Satya-vidya, (2) Dahara-vidya, (3) VaiSvanara-vidya, (4) Paficagni-vidya,
(5) Sodasakala-vidya, (6) Udgitha-vidya, (7) Sandilya-vidya, (8) Purusa-vidya,
(9) Paryanka-vidya, (10) Aksara-vidya, (11) Sarhvarga-vidya, (12) Madhu-
vidya, (13) Prana-vidya, (14) Upakosala-vidya, (15) Sad-vidya, and (16)
Bhuma-vidya. Chapter eighteen contains a synopsis of the whole work.

_ SORYA-GITA
The teachings of the S#rya-Gitd are similar to those of the Rama-Gita.
Whereas in the Rama-Gitd the Immanent Divine is Rama, here it is Siva ;
the philosophy taught is thus Sivadvaita. Mukii is attained by the com-
bined practice of jfigna, karma, and upasana. He who abandons one or

* Yoga-Siitras, IIL. 36.
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other of these will fall off from the path. It makes mention .of Saiva and
Vaisnava Vidistadvaita. The first two chapters of the work are introductory.
Brahma asks ijaksirgimﬁrti (Siva facing south as teacher of supreme knowl-
edge) to explain how this world of sense-experience has come _ouF of the
supersensual, impersonal First Cause, Brahman. Daksinpamirti repr-o-
duces the dialogue-between Aruna and Stirya. Aruna asks Surya to ex‘plam
to him the evolution as well as the involution of this universe of experience.
The answer shortly is this: The Universe of experience or samsara i§ the
result of the deeds of the Jiva. The vyavaharika-samsarin (the empirical
transmigratory soul) is the Jiva who performs good and bad aEtions. The
pratibhasika-samsarin (the apparent transmigratory soul) is ISvara. The
Parabrahman who is the ultimate cause of these sarisarins and their samsara
is asamsarin (has no samsara). Good and bad actions are actuated by good
and bad vasanas (tendencies) and samskaras (impressions). As long as
deeds are performed, the sarsara will persist for the doer, and they are of
five kinds: (1) Tantrika, (2) Pauranika, (8) Smarta, (4) Vaidika, and (5)
Aupanisada. By leaving off the first four kinds and by performing only
the last variety called upasana, the aspirant develops Aupanisada-jfiana.
Thus karma, upasana, and jAiana must go together. Chapter three explains
the svariipa (real nature) of the immanent $iva (in Strya) as satyam-
jAanam-anantam, and gives all the nitya-vibhaitis (eternal attributes) of
Siva. Chapter four explains Siva’s lilg-vibhiitis (playful attributes). Chapter
five explains the attributes of the karmi-§restha, which is analogous to those
of the sthitaprajfia in the Gita.*

The Brahma-Gita and Vasistha-Gita of the Yogavasistha are both
expositions of Advaita Vedanta. They are couched in the form of ques-
tions by $r1 Rama and answered by Vasistha. The main question is, ‘How
can this sensual world of experience be identical with the supersensual

Brahman?’ The answer is Advaitarealization as expounded in the
Upanisads. .

D. THE INDEPENDENT GITAS

The Astavakra-Gita, in twenty-one chapters, is a dialogue between
Astavakra and Janaka of the Brhadaranyaka Upanisad. It concerns itsclf
with the one question, ‘How to attain freedom from sarmsara?’ The answer
is that freedom comes only with the realization of the ultimate non-dual
Reality. If anybody wants to be free from birth, decay, and death, he
must first eschew all evil and develop good qualities like universal kind-
ness and friendliness. He must meditate on the Atman, the One without

“ B.G., II. 55-72.
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a second, with the aid of the, neti-neti-adeia, the doctrine of negating what
It is not. It means that this phenomenal world of experience is not
absolutely real, that behind it is the ultimate Reality, and that the ultimate
Reality is the basis of this apparent reality of the phenomenal world. The
last chapter is a short subject-index. The Avadhiiia-Gita is the ecstatic
song of an Avadhiita who realized the ultimate Reality. This Avadhiita
is said to be Dattatreya. According to the Bhagavata Purana, Dattatreya is
an avatara of Visnu, the son of Atri and Anastiyd. Literally, the word
Avadhiita means ‘one who has shaken off all his appendages—an ati-
varpasramin or a sannydsin. The treatise consists of eight chapters.
Chapters one to seven describe the ecstatic experience of the Avadhiita
concerning the ultimate Reality. The eighth chapter explains the signifi-
cance of the four syllables of the word, i.e. a, va, dh#, ta. A means free
from all desires and passions ; all-pure and moored in Ananda ; va means
free from all vasands; dht means the purified mind, though the body is
covered with dust ; ta means fixed in Tat after being freed from ahamkara.
This Gita emphasizes the necessity to overcome the sex-idea and sex-
impulse. The Uttara-Gita is a short treatise in three chapters. The first
chapter begins with the question of Arjuna to S$ri Krsna, ‘How to obtain
Brahma-jfiana by which one becomes immediately free from samsara? How
to know the Brahman, which is One, undivided, unknowable, unpredictable,
unlimited, beginningless and endless?’ The rest of the book consists of
Sr1 Krsna's answer. It stresses the supreme necessity of Vispu-bhakti,
vairagya, and yogabhyasa along with Upanisadic jfiana. Everything pertain-
ing to the tongue and sex must be controlled and renounced. With the
aid of bhakti, vairagya, and yoga, jfiana can be realized by constant medi-
tation on Tat, which transcends all pluralities and predicates and attributes
—the Brahman immanent in all. The Pandava-Gita consists of a number
of laudatory stanzas by a number of Bhagavatas. It extols bhakti and
prapatti (undivided devotion and unqualified surrender) to Visnu as the
most effective means to attain freedom from transmigratory existence.
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