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YOGA AND THE GITA: I§VARA-PRANIDHANA AND BHAKTT
Christopher Key Chapple

_ he classical Yoga traditdon of Patafijali, generally known for its non- |
theistic foundation in classical Sarhkhya, includes a series of state-

ments that discuss the nature of “the Lord” or Ivara. Surendranath
Dasgupta notes that “of all the points of difference between Yoga and
Sarhkhya the admission of Tsvara . . . [is] the most important . . . In the
Yoga Sutra, Patanjali outlines practices within his passages on. Tévara-
pranidhana that are also known within Bhakt Yoga, including the recita-
tion of mantra. This study will analyze the Yoga Sittra passages on Iévara in
light of the Bhagavad Git@'s discussion of Bhakt Yoga, which begins in
chapter seven, culminates in chapter eleven, and is [urther explained in
chapler twelve. By juxtaposing-the technical theovy of lévara with: (e marra-
tve explication of divinity or avaldre in the Bhagavad Gitd, comparisons and
contrasts will arise between the Raja Yoga of Pataiijali and the Bhakti Yoga
of the Bhagavad Gita.

Tsvara finds mention in (hree places in the Yoga Sitra. The first includes a
full segment of the first book of the text, the Semdadhs Pada, which- will be
discussed more fully below. The second two mentions are much briefer,
and occur in the second book, the Sadhana Pada These passages place
I§vara-pranidhana in the list of three-fold Kriya Yoga (I1:1) and in eightfold
Astanga Yoga (I1:32, 45). “Dedicalion (o Tévara,” according o Palaiijali,
results in the perfecton: of samadhi- (samadhi-siddhi). For hermeneutical-
purposes, I will propose later in this essay that saméadhi be understood as an
epiphany, a moment of being overwhelmed with deeply spiritual feelings.
When Arjuna moves into his full encounter with Krishna’s true identty, his
stale of awe and amarzement could be seen as akin (o Pataijali’s descripltion
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30 YOGA AND VAISHNAVISM

of samadhi, seeing things (in this case Krishna) in light of their true nature
(sva-ripa). |

Yévara in the Samadhi Pada

The Yoga Sitra divides into a series of themed passages or pericopes. One
of these pericopes, the discussion of Astanga Yoga, extends over two books,

including (he final passages of the Sadhana Pada and (he first seclion of the
Vibhiiti Pada. The Samidhi Pade pericope on the nature of Kvara spans
twelve verses, marked by the inclusion of the conjunctive particle v@ which
serves to book-end each section. The discussion of I§vara comprises one of
the most extensive discourses within the text, and hence indicates the im-
portance Patafjali gave (o this parlicular iopic. This segment of the Lext
defines Isvara, designates how to- develop- & practice of chumting, lists bene-
fits that accrue from this practice, itemizes obstacles that can be removed,

and advises one to conduct one’s activities within the world in such a way
that will imitate godly behavior. This last aspect often finds treatment sepa-
rate from (he discussion of Tévara, However, because the separating word vd
does not appear until the 34th sitrg; this concept will be explored in light
of its relationship to Tsvara.

The pericope on Iévara is translated as follows:

23. Or from dedication to évara.

24, Iévara is a distinct puruse untouched by afflictions, actions, fruitdons,
or their residue. -

25, There the seed of omniscience is unsurpassed.

26. Due to its being untimited by time, it is the teacher of the prior ones.

27. Its.expression is pranava (Om). S

28. Repetition of it and realization of its purpose [should be made].

99 Thus inward-consciousness is attained and obstacles do not arise.

30: These obstacles, distractions of the mind are: sickness, dullness,
doubt, carelessness, laziness, sense addiction, false view, non-attainment,
and instability.

31. A dissatisfied, despairing body and unsteady inhalation and exha-
lation accompany the distractions.

%2, For the purpose of counteracting them, there is the practice of one
thing (eha tattva).

33. Clarification of the mind [results] from the cultivation of friend-
‘liness, compassion, happiness, and equanimity it conditions of pleasure,
dissatisfaction, merit, and absence of merit, respectively.2
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This passage evinces a series of themes and ideas that stake very specific
claims regarding the definilion of a personalized divine in Indian tradition.
This section of text follows an extended discussion of the wo- means for
achieving restraint (nirodha), practice (ebhyasa) and dispassion (vairagya).
The accomplishment of these two keys to the goal of Yoga manifests in
three ways: those who earnestly and with vigor (sarwega) pursue the path of
Yoga, those who lake a more moderate (madhya) approach, and those who
easily fall buck into the ignorant patterns of behavior (prufrtiléyay. Ded-
ication to the Lord is presented as the first alternative to this two-fold prac-
tice, followed by a list of several other options.

The term “dedication” (pranidhdna), based on the Sanskrit root dhd,
which means “lo place,” evokes images of placing offerings in fronl of
the object of one’s affection or devotion. These could be any sort of
offering, real or virtual, from the traditional flowers and fruit of pijja
sacrifices to offerings of prayer and chant, and also to offerings to abide
by particular vows in honor of one’s chosen deity. However, Tsvara in
whatever chosen form (isfadevaia, 11:44}, is nol capable of any recipro-
cal action. The definition of Isvara specifies that this Lord does mot per-
form any action or hold the results or residue of former action. As artic-
ulated by the anthropologist Alan Babb, this creates a paradox, or a
somewhat interesting theological dilemma. If people make offerings to
a deity who does not care about the donors and from whom the donors
can expect no benefit, why would anyone bother to perform acts of
dedication (pranidhana)?

Tsvara as portrayed in the Yoga Sutra functions in a manner similar to how
a Tirthankara functions in the Jain tradition: as an exemplar and model,
but not a reciprocator. The worshiper cannot expect any reward or benefit
from worshipping this ideal and must operate from a place of no expecta-
tons, a place of dispassion (vairgggye). Whilney Kelling has suggested (hat
the function of such forms of worship is for the-cultivation ‘within ‘oneself of
the qualides manifested by the deity.# In the case of Patanjali, the qualities
are qualified as having no qualites, of not bearing “afflictions, actions,
fruitions, or their residue” (I:24). By imitagng the absence of all fettering -
karmas, one refashions oneself in the model of the perfected being or sid-
-dha. As we will see, the Gita provides narrative descriptions-of such an indi-
vidual and, true to the thisworldly theology of the Mahabharata, suggests
that this can benefit life within the world. One remains detached while

-engaged in daily activities.
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‘This brings us to Pataifijali’s discussion of omniscience (sarvajfia), the
function of ime, and Lhe role of the teacher as defined by Palaiijali.
Ommniscience in this -philosophy involves a total absence of karma. In the
most elevated state, the Lord observes all activities past, present, and future
because that person has never been attached to karma. The aspirant, in
imitation of Iévara, has chosen to disassociate himself or herself from the
various modes (guna) of activities. The impetus o commil further action
hus been diminished by acknowledging the existence of a being -or beings
who have never fallen under the spell of desire, attachment, birth, death,
and rebirth. Because this ideal person has never fallen into a time-delineat-
ed stream of karmic action, this person never can be touched by time or
assigned a designated place within an historical sequence. All persons who
scek to escape the spell of karma tarn to this paradigm of perfection,
defined here as never having been trapped. Regardless of how one might
conceptualize such an ideal, the timeless and qualityfree nature of such a
person will over-ride all considerations. Hence, Pataiijali regards Isvara, as a
conceplual caiegozy, (o be the paradigm for all spiritual alainment.
Pataiijali allows all persons seeking ‘transcendence to share in a common
platform that defies specific naming, defies taking on any specific qualities
or designations, Whether one is a Jain or a Buddhist or a Vaishnava or
Shaiva or even a Christian, the process of re-fashioning oneself in light of
the chosen deity would be similar. One aspires o be freed from all affects
and cffects of karma.

The transcendent structure in the “person’ of Tévara provides a theologi-
cal hasis for doing Yoga, Patafijali then discusses specific two practices for
enacting this theology and lists their benefits: recitation of mantra, which
results in the removal of obsiacles, and the adoption of an active interactive
ethical observance, which results in the desired state of being nonplussed
or dispassionate in one’s dealings with other people.

Mantra practice for Patafijali, keeping true to his stance of ceumnenism
and/or a commitment not to advance any one particular theological agen-
da, describes a single syllable associated with Ivara. He does not name this
syllable, but refers to it as the pranava, which translates as a sound or exulta-
don issued forth. The commentarial (radition agrees that this refers (o Lhe
utterance of "om” but im fact it could refer to any sytlable that for the prac-
titioner evokes the non-qualities or transcendent nature of Tsvara. Patanjali
specifies that this syllable should be repeated and that one should actively
cultivate an appreciation of how this syllable symbolizes transcendence and.
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inspires the aspirant to move toward the state of dispassion and omni-
science. Chanling takes many forms, both privale and public, in the lived
tradition, from- iniiation into & private mantra to-large public worship:
events, where people gather to chant and sing the names of particular
deities, generally for extended periods of time. This results in a state of
purification, generally accompanied with bliss, repose, and removal from
the concerns of karmic existence. As a daily practice, mantra falls within
the category of abhydss; to be “Brmiy situated” and: “carefully attended. to:
for a long time without interruption” (I:14). Through repeated return to
the equipoise created by recitation of mantra, one creates a spiritual habit
that helps counteract negative tendencies.

When one gains'fluency in the praciuce of man(ra, one’s awareness (urns
inward-and various-debilities disappédr. These obstacles, virtually 41l of which:
Arjuna exhibits in the first chapter of the Giid, include physical illness, lack
of resilience, “doubt, carelessness, laziness, sense addiction, false view, non-
attainment of a stage, and instability” (I:30) as well as a pained body and
uneven breath. The benefits of overcoming states of physical and mental
ills curt be seen in the wholespmieness of their opposites: wellbeing; bright-
ness, certainty, vigilance, enthusiasm, selfassuredness, clear thinking, groun-
dedness, stability, health, and evenness of breath. As we will see, by the end
of the Gita, Arjuna announces that he can move forward, having absorbed
and embodied the teachings of Krishna. He has overcome his obstactes
and attined a place of strength.

The last practice within the series of passages on the nature of Isvara
advocates the adoption of ethical practices that one might adopt in-erder
to replicate the way in which an omniscient being might behave in the
hypothetical situation of being engaged within worldly activity. This speaks
to the need for comportment, the need to carry oneself in the world as if
one were aloof from the weight of karmic atachinent Perhaps similar o
the Greek and Roman philesophy of stoicism, -this provides a -blueprint for
maximizing life without falling prey to addiction or petty judgmental think-
ing, This practice will help Arjuna to release his attachment to the named
specificity of the family and friends he must face in battle.

This practice begins by loosely grouping all human beings mto four cate-

world and move through the world with ease. The second (duhkha) in-
cludes people who experience repeated dissatisfacion and suffering. The
third (punya) speaks of virtuous people who behave in accordance with
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scriptural teachings and righteousness (dharma). The fourth category refers
Lo the evil ones (apunys) who violale basic principles of human dignity and
‘Harm themselves and -other people as a result. In ‘order to-cultivate peace of
mind within oneself, the Yoga Siifra advises that one develop friendliness
toward those people for whom life is easy, to develop compassion (not dis-
dain) for those who suffer within the world, to regard the virtuous with
gladness, and to apply equanimity or indifference in the face of evil, rather
“than crusading vehemently for its elimmabon. Psychologically, this last pre-
cept seems to bear similarity to Japan’s Samurai ethic, wherein a warrior
must act from a place of clarity and not hatred in battle. |

The benefit of this fourfold practice can be found in the emergence of a
clear mind (cilla prasada), which, as we-will see, Arjuna in fact adopls before
cntering battle. By -offering an asscssment of four personality types and by
suggesting strategies for auspicious interactions in each of the four arenas,
Pataiijali has suggested the ways in which one can model one’s own behav-
ior in the world according to what one might imagine would be done if
Isvara were lo enter into the worldly domain. This same slrategy is called
the Brabma Vihara in early Buddhism, and Richard Gombrich claims that
this signals the way of the arhais, that is, describes the approach to life taken
by those students of the Buddha who attained enlightenment.5

In summary, dedication to Isvara in the Yoga Sitra provides a non-parti-
san theological definition of the spiritual ideal being who never becomes
muddied by karma. This personification, regardiess of whatever provisional
name one might use, knows all things and serves as the exemplar for all
spiritual behavior, Through recitation: of the name that betokens this state
of being, one conquers an array of obstacles, both mental and physical.
Through adopting the ethical and psychological stance that would logically
be manifested by a divine being, one can move through the world, mixing
with all sorts of people, withoul being trapped into jealousy, hatred, envy,
or judgmengl-thinking.

Krishna and Arjuna

The Bhagavad Gitd presents a model for spiritual discernment that can be
viewed as a casc example of the theory of Iivara as found in the Yoga Siitra.
Krishna functions a5 a1 guelgre or emissary of Vishou: Although he appears
as an ordinary relative of the Kuru clan, the Mahabhdrata hints of his divine
stature at various places, including when the Pandavas humiliate their




Isvarapranidhana and Bhahti 35

cousins in Indraprastha and when Draupadi successfully appeals to Krishna
Lo prevent herself from being disrobed. However, it is not unul the Gia
that Arjena-comesto u full realization of Krishna's status as un avatdre.

Krishna and Arjuna exist in spiritual symbiosis. Arjuna personifies the
state of physical, mental, and spiritual suffering, In the first chapter of the
Gita he demonstrates nearly all the symptoms of a person riddled with
obslacles of the sort mentioned in the Yoga Satra: sickness, doubt, false

-view, and -overall instability and malaise. Krishna holds forth to Arjuna the
spiritual ideal, both in his own person and in his descriptions of the accom-
plished Yogi or Siddha. Through his encounter with Krishna, Arjuna gains
release from his hesitancy and readily enters the battle, which, as noted by
Mahatma Gandbi, provides a metaphor for life and action in (he world.®
The-unfolding of this relationship in manyways mirrors the progression -of
the I8vara practice as found in the Yoga Sitra.

To begin, Arjuna presents the worst possible state of the human condi-
tion. Those family members and friends to whom he should feel loyalty
have betrayed him. Led by his cousin Duryodhana, (they have iried (o kill
him, -his brothers, and his-wafe. They suceessfully banished Aguna, his four
brothers, and their wife for thirteen years, and have scorned their pleas for
peace and reconciliation. Even Krishna has failed in his atternpts to negoti-
ate a scttlement. As a result, Arjuna collapses under the weight of this
karmic burden. Arjuna proclaims “My limbs become weak, my mouth dries
up, my body trembles” {BG 1:29).7 As in the list of obstacles in the Yoga
Stitra, he falls into sickness and dullness. He is filled with doubt about
entering-into battle, stating: that “It would be better for me if Dhrtarastra’s.
sons would slay me, weapons in hand, unarmed and unresisting” (I:46). He
claims that his “mind is reeling” and, as I have explained elsewhere, enters
on a long discourse about the ills of war that makes no sense.® His “false
view” ignores Lhe slights and insults and assassination attempts that he and
his brothers and:- wife have suffered-at the hands of the sons of Dhrtardgira.
He is clinging to the sentimental notion that his family members inherently
merit protection, when in fact they have betrayed him repeatedly. As a
result, he has no grounding, no stability, and falls into despair. He cries out
io Krishna, “My inmost being is stricken by (his flaw of pity . . . my mind is
confused abput dharma . . . I do-not see what would-take from me this grief
which dries up my senses” (I1:'7-8).

Arjuna begs Krishna to relieve him of his distress, to help him find firm
ground upon which to stand. During chapters two through six of the Gitd,
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Krishna instructs Arjuna in a straightforward manner about two styles of
Yoga: Jiiana and Karma. He reminds Krishna that the soul is imperishable,
that the constructed phenomena of the world: constantly shift, and- that he
needs to see the difference between the two in order to achieve peace of
mind. He also tells him to act without attachment to the fruits of his action,
to do his appointed dharma out of a sense of duty not from place of ego-
driven agency. These teachings, distilled from the vast tradiiions of the
Upaniguds, Saritkhya, Vedanta, and: Yogu; help remind Arjina of his place
within society and the importance of each individual in contributing to the
smooth operation of the world. Beginning in chapter seven, Krishna intro-
duces a twist into an otherwise predictable series of philosophical lessons:
He pronounces divinity within himself and shows that dwme nature Lo

Aryuna:
Krishna as Iévara in the Bhagavad Gita

The concepts of guatdra and Iévara carry somewhat incommensurate
meanings. An guvafara manifests divinity within the world. Krishna states
that “whenever there is a decrease in dharma and a rise in adharma,
then I send forth myself. For the protection of the good and the
destruction of .evil, for the purpose -of the establishment of dharma, I
am born from age to age” (IV:7-8). God takes birth in the form of an
avatgra for the purpose of re-establishing order within the world. This
contradicts the definition of Tsvara in the Yoge S#étra who never becomes
sullied with the messy business of karma. However, a structural relation-
ship.can be found between these two visions,
Krishna presents a description of the paradigmatic Yogi. When Arjuna
asks him “What is the mark of the man of firm wisdom?” (11:54), Krishna
describes a person who is freed from all karma:

‘He whose 'mind is not troubled in-the midst -of sorrows,
Is free from desire in the midst of pleasures,

From whom passion, fear, and anger have departed,
He is said to be a sage of steady-wisdom (II:56).

Like the sage practicing the Brahma Vihara, the Yogi dwells within the
midst of various forms of activity but without attachment. Krishna states
that one needs to hold oneself in a state of equipoise, and that “the objects
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of sense recede from the embodicd one who abstains from feeding on
them” (II:59). For such an individual, the intelligence (buddhi) becomes
Hrmly-established (fratisthita). The ideal behavior of the accomplished: Yogi
imitates I$vara in that both transcend entrenchment within the realm of
sensory change.

Krishna begins in earnest to announce his divine status in chapter seven
of the Gita. His selfdescriplion, as we will see, clearly exceeds the lightly cir-
eumnscribéd and: terse definition of Iivara in: the Yoga Siitra as omniscient,
not limited by time or karma, and the primal teacher. However, some func-
tional and structural similarities between the two may be discerned, as well
as some profound differences.

Avai@ra (heology differs rather remarkably from Vedanlic panentheism’
and Satakhya-Yoga: dualism. In Vedanta, all beings and manifestadons take
part in the saguna form of absolute reality. Fach particular being serves as
potental reminder and key to a connection with the underlying silent, true,
unmanifest (nirguna) nature of the universe. Though things appear in their
muliiplicity, unity in non-dual consciousness underlies all (hings. For Sam-
khya and Yoga, the realm: of chinge and manifestation: (prafyti) carries on
under the gaze of an aloof, uninvolved, inactive witness consciousness (¢t
Sakti or purusa). Tsvara fits within this latter system as the imagined, ideal-
ized mspiration to move oneselfinto the mode of witness consciousness.

Krishna, as avatdra, espouses theologies of both aloofness and involve-
ment An guaidra symbolizes the universal consciousness in that this person
witnesses all occasions from outside a time-bound perspective. At the same
time an -avaidra proclaims ownership of the realm -of change, named by
Krishna as his “lower grakpii™ carth, water, fire, air, ether, mind, under
standing, and the sense of I (VII:4). In the Samhkhya system, these aspects of
reality would be considered inert and nonsentient; for Krishna, they com-
prise active aspeclts of his very being. For Krishna, (he things of the universe
are none other than himself, “like jewels on 2 string” -(VIL7) . He celebrutes
not only the clements, but the sensory connection between the body and
the elements, announcing himself to be the “taste in the waters, the radi-
ance in the sun and moon, the pleasant fragrance in earth, the glowing
brighiness in fire” (VII:89). He proclaims ownership of ritual and of the
Vedic text, stating “ am the father of this world, the mother, the supporter,
the grandsire” (IX:17). Referring to the Vedic and post-Vedic pantheon,
Krishna proclaims identity with the Adityas, the Maruts, Siva, the protector
gods, the gods of plenty, as well as with the sages, great trees, and men who
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achieved perfection. He also claims to be the best of weapons, of snakes
and serpents, of purifiers, of letlers, of verses and melers, and of dealh
{IX:21-37).

Krishna reveals his ultimate divine form as time itself to Arjuna in the
“eleventh chapter, where the narrative perspective changes. Instead of lis-
tening to Krishna describe himself, the text shifts to the voice of Arjuna,
who narrates his witnessing of Krishna's power and divinity. Arjuna, who
previously had been so adverse to the notion of killing Jus kith and Jan,
now sees them all being destroyed in the mouth of time, the mouths of
Krishna: “Just as moths with great speed enter into the flaming fire and per-
ish there, so also these creatures with great speed enter your mouths to
meel destruction” (X1:29). He goes on Lo affirm Krishna's earlier self-decla-
rations, stating “You are the first of gods . . . ‘the lmower and what 35 to be
known” (XI:38). This vision inspires awe and fear within Arjuna, who begs
Krishna to return to his “two-armed” form, after which the dlalogue contin-

ues in a more earthly vein.

In the revelation of Krishna as a divine being, direcl references are made
to aspects of Krishna that relate to the Yoga Sufra description -of Ivara.
Krishna suggests that one practice the recitation of mantra, a central facet
of the later Krishna devotional movement. In the Giia, nstead of suggest-
ing the traditional Hare Krishna manitra, Krishna states:

‘He whoutters Om, which 1s Brahman,
Meditates on me as he goes forth and abandons his body,
He reaches the highest gpal (VIIi:13).

The connection between Krishna, Brahman, and Om differs from the
more lechnical correlation between Isvara and non-association with all
forms-of karma in -the Yoga Satre. The Gita cosmicizes Om; the Yogu Sutra
exhibits a much more restrained metaphysical approach in explaining the
nature and purpose of the recitation of Om. In the Gita, one uses Om as a
bridge to totality (Brahman) and the worship of a specific deity form (Krish-
na). In the Yoga Saira, Om cultivates inward consciousness and removes a
host-of karmic ‘obstacles. The -Gitd emphasizes an ormute theological con-
nection; the Yoga Siitra emphasizes practical benefits. :

Another aspect of the Gitd in light of the Yoga system can be found in its
articulation of witnessing, of employing the gaze, both in terms of how one
enters into the witness consciousness and how Arjuna wilnesses and gazes
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upon Krishna as the manifestation of divinity. Krishna proclaims “T am the
witness . . . the final shelter, abode, and friend” (IX:18). This passage seems
o dllude to the findl godl and perhaps-even the content-of the final verse of
Patanjali’s Yoga Sitra: “The return to the origin of the modes (gunas), emp-
tied of their own purpose for consciousness (purusa), the steadfastness in
own form, and the power of higher awareness {cit-$akti, the witness)” (YS
Iv:34). By gazing upon Krishna in his divine visage, Arjuna altains a mile-
" stome upon the spiritual path. Time i suspended during this moment of
epiphany. Arjuna gains the distance from his situation sufficient to think
diffcrenty about his predicament and eventually recover his resolve.
Without the shock of witmessing this profound vision, Arjuna probably
would nol have been able (o continue. Like a Yogi who “sees (he self abid-
ing in -every being and sees every being in the self” (BG VI:29), Arfuna no
longer sces isolated bits of players within time but recognizes a continuity
between beings within the body of Krishna. He meets the description of
one [or whom “gold, a stone, a clod of earth are the same” (VI:8).

To relale the revelatory moment in chapler eleven of the Gitd Lo the Yoga
Sutra, 1 would ke to suggest that we focus on the expenence -of Arjuna
rather than on the descriptions of Krishna’s divinity in Chapter Eleven.
The [unction of this epiphany is not for the benefit of Krishna but for the
changc of heart that occurs within Arjuna. Patafijali defines samadhi as the
collapse ot distinctions between grasper, grasping, and grasped, wherein
the person or witness becomes like a clear jewel (YS 1:41). All separation
between subject and object disappears. In the Sarikhye Karika this moment
happens when the dancer prakpti realizes she is- being watched and runs.
away in embarrassment. For Arjuna, the epiphany of seeing the true nature
of Krishna results in a similar form of embarrassment. He begs Krishna for
forgiveness for “whatever was said in rashness or negligence or affection”
(X1:41). After this encounter, Arjuna becomes newly receplive (o listen o
Krishma's teachings: of Jitana: Yoga and Karma Yoga and eventually finds
himself “standing firmly, with doubt dispelled” (XVIII:73). The journey of
the Gz from despair to knowledge and vision leads to a rebuilt Arjuna,
now capable of continung with his duty.

Bhakti Yoga and Isvara-pranidhina

In the twelfth chapter of the Bhagavad Gitd, Krishna explains the nature
of those who have devoted themselves to his worship. He begins with an
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acknowledgment of the possibility of entering into states of worship
that do not required a fixed object, or an object that has no qualities,
like Tsvara in the Yoge Sitra:

Those who worship the imperishable and undefinable,
The unmanifested, the omnipresent, and unthinkable,
The immovable, the unchanging, the constant,

Who restrain. all their senses, are even-minded,

Who delight in the welfare of every being,

They also obtain me (XTE:3-4).

This description echoes and perhaps reflects the Isvara-pranidhana peri-
cope of the Yoga Sitira, which states that the goal of inspiration is “untouched
by afflicions, actions; fruitivns, or their residue” and: “enlimited by tme”
(YS 1:24, 26). The description of being free from karma and beyond time
corresponds to the array of adjectives used by Krishna to describe the im-
perishable. Krishmna refers to those who follow this form of worship as hav-
ing restrained their senses and gained (he state of being even-minded, like
the inward-conseivusaess mentioned in-the Yoga $ifreé These accomplish-
men(s result in the overturning of obstacles and, in the case of the Gitd also
result in “delight in the welfare of every being,” similar to the adoption of
friendliness, compassion, happiness, and equanimity in the Yoga Siitra.

Krishna goes on (o praise the specific benefits of worshipping himself as
a detty form;, claiming that he delivers those’ who- worship him “from the
ocean of death and rebirth” (XII;7). For those who are not able to devotie
themselves to either the formless or his own form, he recommends Karma
Yoga. He restates various qualities common (o all doers of Yoga, including
fearlessness, equanimity, and non-partiality. The chapter ends with a slale-
ment that Krishng considers his own devotees- to- be “exceedingly dear”
(X11:20).

Conclusion

The optivn to choose devotion: to- any one of # variety of deities distinguish-
es the Hindu tradition from most other religions. The Yoga Sitra presents
an explanation of how this practice works., Metaphysically, the object of
one’s devotion must be seen as not becoming involved in the worldly or
karmic realm. Practcally, one should repeai mantras in honor of this deily.



Isvara-pramdhana and Bhakti 41

Ethically, one should pattern one’s interactions with other people in imita-
tion of the way an aloof deity, untouched by karma, might behave if
irvolved: with: the world. This fashioning: of the Iévara ideal works well: withi
systems that posit a clean division between the world of semséra and release
into wérvana, such as Theravada Buddhism and Jainism. Even though their
heroic figures, Shakyamuni Buddha and the Tirthankaras, once lived a
worldly life, they now dwell in a slale of clernal liberation, referred o as
parinirvana or kevals,

The concept of the guatdra within Hinduism and even the bodhisattva of
Mahayana Buddhism challenge the ideal of Iévara. Both the gvatzra and
the bodhisattva make a conscious choice to enter into the world and en-
gage the world for the sake of increasing auspiciousness and goodness. By
the definition put forward by Patafijali, I$vara cin mever becorié enmested”
in the operations of karma, and hence could never enter an epic narrative
or hold an historical biography. By this definition, I§vara cannot be equat-
ed with the qvatara Krishna nor with the historical personage of Buddha or
Mahavira. Iévara remains aloof, (hough devotees of Tivara change them-
selves due to acts of inspiration dedicated. to Iévara. Through mantra prac-
tice they remove karmic obstacles. Through ethical comportment, they
obtain purified minds. The system of dedicating oneself to I§vara empha-
sizes the ransformations that take place in the devotee.

In some ways, the results of Isvara-pranidhana and Bhakti Yoga appear to
be the same. Both result in a diminishment of karma and a state of .
equipeise. In both traditions, the practitioner moves within the world in a
state of nonattachment. However, whereas Ivara does not model -or adve-
cate such involvement, the avatdra in the form of Krishna urges Arjuna to
carry forth his dharma, to engage the world. The thisworldly spirituality of
the epic madition, which celebrates the story and drama of life, stands in
contrast (o the worldnegaling ascetlicism of classical Yoga, though, as we
have seen, the traditons are closely related and complementary. Though
Isvara might not have a history or a story, both Lords, ascetic and epic,
inspire the devotee on a path of self purification. '
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