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———————————————————
DEDICATED
with profound reverence
to
the holy memory
of
the immortal, blessed, supreme yogi,
and the most exalted
SHREE SWAMI PARMANAND JI
of
Shree Paramhans Ashram Ansuiya
(Chitrakoot)

———————————————————
A HUMBLE APPEAL
Since quite a good number of Sanskrit words had to be included in
the English rendering of Yathartha Geeta it is useful to explain briefly
why and how they have been used:

(I) To take some more prominent examples, words such as dharm,
yog, yagya, sanskar, varn, sattwa, rajas, tamas, varnsankar, karm, ksh-
etra, kshetragya, and pranayam, which occur through the whole book,
are really untranslatable into English. Dharm, for instance, is not
"religion;" and karm is something more then "action." Despite this,
however, approximate English equivalents have been used wherever
possible, but only, of course, if they do not distort or misrepresent the
original meaning. So "action," "property," and "sphere" have been used
for karm, varn, and kshetr respectively. Approximate English equival-
ents have also been used for sattwa, rajas, and tamas, taking care that
they do not obstruct the flow or rhythm of language. But it was not
found possible to have English substitutes for dharm, yog, yagya, sans-
kar, and varnsankar, and these words as well as many others have been
used as they are. But since the meaning of all Sanskrit words used in the
rendering (whether with or without English equivalents) is fully clarified
in either footnotes or the text itself, readers who have no familiarity with
Sanskrit or Hindi will find no difficulty in comprehending them. The
main object in this translation has been to use the unavoidable Sanskrit

3



words or their English substitutes in such a way that they do not look
like patchwork and obstruct reading in any way.

(II) As for the English transcription of these Sanskrit words, normal
English alphabet has been used. Phonetic script and diacritical marks
have been strictly dispensed with because they discourage readers and
keep them away from Indological books. So Sanskar has been tran-
scribed as sanskar (that is how the word is spoken) rather than as sans-
kara; and .. as yagya (that is how it is pronounced) rather than as yajna.
The same principle of transcribing Sanskrit words in normal English al-
phabet with a close proximity to the way these words are actually
spoken has been followed throughout the book. I believe that this way
makes for easier, smoother reading.

(III) Without meaning any offence to other scholarly writers, in defer-
ence to the same principle of transcribing Sanskrit words in the normal
English alphabet with a close proximity to their actual pronunciation I
have also dispensed with the practice of adding an "a" to the last pure
consonants of English transcripts of Sanskrit words.

The argument that the sound of the ultimate pure consonant is incom-
plete unless an "a" is added to it is untenable, for had this been the case,
the entire system of spelling in English would have to be changed. If the
last "m" in "farm" is a complete consonant sound, why should dharm
be transcribed as dharma? Keeping this in view, one cannot but con-
clude that people who have acted upon the illogical premise have done
a singular disservice to Sanskrit (their own language) by introducing
a system of transcription that has led to the distortion of the pronunci-
ation of such a large number of commonly used words. So, whatever be
the assumption behind the practice of adding an "a" to the ultimate
pure consonant of Sanskrit/Indian in their English transcription, in actu-
al practice this "appendix" is treated as a full vowel with the sound of "a"
as in "father" or "rather" or "bath" rather than as a part of the consonant
itself.

(IV) Just because Sanskrit or Hindi words are transcribed in Eng-
lish alphabet they do not become English. So application of the usual
English practice of using an "s" to make plurals to these words is improp-
er. The plural of karm is karm, not karms The plural of ved is ved, not
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veds. So "s" has not been used to make plurals of Sanskrit nouns in this
translation.

One of Swamiji’s disciples.

Publisher: Shri Paramhans Swami Adagadanandji Ashram Trust
29A, Ist Floo, Dr. Atmaram Rangnekar Marg,
Above Brij Mandal Hall, Girgaum Chowpatty,
Mumbai 400 007, India
Tel: 91 22 6655 5300
Fax: 91 22 2364 3109
Website: www.yatharthgeeta.com
Email: contact@yatharthgeeta.com
(c) Author
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GEETA IS A SACRED WRIT OF THE WHOLE OF HUMANITY.
Shri Maharshi Ved Vyas- Shri Krishn Era

Before the advent of Maharshi Ved Vyas, no text of any pedagogical
discipline was available in the text form. Departing from this tradition of
oral and perceiving words of wisdom and knowledge, he compiled the
antecedent physical as well as spiritual knowledge in the textual form of
four Vedas, Brahmasutra, Mahabharat, Bhagwad and Geeta and pro-
claimed that, “Gopal Krishn has condensed the conclusion of all the
Upanishad in Geeta to enable the humanity to alleviate itself from pangs
of sorrow.’’ The Heart of all Vedas and the essence of all the Upanishad
is Geeta, which was elicited by Krishn and provided sustenance to dis-
traught humanity of reasoned doctrine and approach to perceive the Su-
preme Being. This has endowed the humanity of the ultimate means of
Peace. The sage, from among all his works, earmarked Geeta as the treat-
ise of knowledge and remarked that, the Geeta is suitable for being earn-
estly taken as the driving philosophy, of one’s activities of the life. When
we have the treatise given to us which was uttered by Krishn himself,
why ever shall we need to store other scriptures ?

The essence of Geeta is explicitly clarified by the verse :
There is only one holy writ which had been recited is by Lord Kirshn,

the son of Devaki. There is only one spiritual entity worth emulating and
the truth which has been specified in that commentary is - the soul.
There is nothing immortal other than the soul. What chant has been ad-
vised by that sage in Geeta ? Om ! “Arjun, Om is the name of the eternal
spiritual being. Chant Om and meditate upon me. There is only one
Dharm-to serve the spiritual being described in Geeta. Place him in your
heart with reverence. Therefore, Geeta has remained your own scripture.

Krishn is the messenger of the holy sages who have described the di-
vine creator as the Universal truth over the thousands years of age.
Many sages have said that, one may express their corporeal as well as
eternal desires from the God, be awed by the God and not to believe in
other deities- has already been proclaimed by many sages, but only the
Geeta explicitly shows the way to attain spirituality and fathom the dis-
tance on the way of attaining it - refer to “Yatharth Geeta”. Geeta not
only gives spiritual peace, it also makes it easier to attain eternal and en-
during alleviation. In order to perceive it please refer to the universally
acclaimed commentary- “Yatharth Geeta’’.
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Although Geeta is universally acclaimed, it has not been able to take
place of doctrine or literature of any religion or sect, because religious
sects are always cinched by one or the other dictum or ordain. The Geeta
published in India is a legacy of the Universal Wisdom. The Geeta is the
ethereal heritage of India, the spiritual country. As such, it should be
treated as national literature-an effort may be directed at alleviating the
humanity from the pathos of the tradition of class discrimination, con-
flicts and altercation and accord peace.

———————————————————
DIVINE MESSAGES PROCLAIMED BY THE HOLY SAINTS, SINCE
PRIMEVAL TIMES TILL DATE, NOTED IN CHRONOLOGICAL
ORDER

Swami Shri Adgadanandji has set up a plaque inscribed with these
scriptures at the entrance of his residence, on the auspicious day of
Ganga Dashehara (1993) at Shri Paramhans Ashram Jagatanand, Village
& P. O. Bareini, Kachhava, Dist. Mirazpur (U.P.)

Shree Vedic Saints (Primeval Age- Narayan Sukta) - The Supreme
Being prevailling in each speck is but the truth. The only way to attain
Nirvana is to understand it.

Bhagwan Shree Ram (Treta : Millions of years ago- Ramayan) -
Aspirant of benediction without praying to The Supreme Being is an
ignoramus.

Yogeshwar Shree Krishn (5200 years ago - Geeta) - The God is the
only truth. Achievement of the divinity is only possible through medita-
tion. Praying to the idols of Deities is only done by the morons.

Saints Moosa (3000 years ago - Jewism) - As you revoked your trust
from the God, made idols- He is unhappy. Begin praying to him.
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Saint Jarathustra (2700 years ago - Zoroastrian Religion) - Meditate
upon Ahurmazd to eradicate the evils inhibiting your heart, which are
the root causes of all the sorrows.

Mahavir Swami (2600 years ago - Jain Scriptures) - Soul is the truth;
By observance of austere penance it could be learnt in this birth itself.

Gautam Buddha (2500 years ago- Mahaparinirvvan Sutta) - I have at-
tained that sublime ultimate stage, which was attained by the earlier
saints. This is Nirvana.

Jesus Christ (2000 years ago- Christianity) - Divinity could only be
achieved by prayers. Come to me. Then only you would be called the
son of the God.

Hajrat Mohammed Saheb (1400 years ago - Islam) - “La III- Allah
Muhammad-ur Rasul- Allah”- There is none worthy of prayers other
than the all- pervading God. Mohammed et alare holy saints.

Aadi Shankaracharya (1200 years ago) - The wordly life is futile. The
only true being is the name of the Creator.

Saint Kabir (600 years ago) - The name of Ram is ultimate, all else is
futile. The beginning, middle and the end is nothing but the chant of
Ram. Chant the name of Ram, which only is subliminal.

Guru Nanak (500 years ago) - “Ek Omkar Satguru Prasadi’’. Only an
Omkar is true being, but it is a favour of the holy teacher.

Swami Dayanand Saraswati (200 years ago) - Pray only tp the ever-
lasting, immortal one God. The cardinal name of this Almighty is Om

Swami Shri Paramanandji (1912 - 1969 A. D.) - When the Almighty
bestows benevolence, the enemies turn friends and adversities become
Fortunateness. The God is omnipresent.

———————————————————

DEDICATED with profound reverence to the holy memory of the im-
mortal, blessed, supreme yogi, and the most exalted SHREE SWAMI
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PARMANAND JI of Shree Paramhans Ashram Ansuiya (Chitrakoot)

———————————————————

GURU VANDANA(SALUTATIONS TO THE GURU)

|| Om Shree Sadguru Dev Bhagwan Ki Jai ||
Jai Sadgurudevam, Paramaanandam,amar shariram avikari |

Nigurna nirmulam, dhaari sthulam,kaatan shulam bhavbhaari ||
surat nij soham, kalimal khoham, janman mohan chhavidhaari |

Amraapur vaasi, sab sukh raashi, sadaa ekraasi nirvikaari ||
Anubhav gambhira, mati ke dhira, alakh fakira avtaari |
Yogi advaishta, trikaal drashta, keval pad anandkaari ||
Chitrakutahi aayo, advait lakhaayo, anusuia asan maari |

Sri paramhans svami, antaryaami, hain badnaami sansaari ||
Hansan hitkaari, jad pagudhaari,garva prahaari upkaari |

Sat-panth chalaayo, bharam mitaayo,rup lakhaayo kartaari ||
Yeh shishya hai tero, karat nihoro,mo par hero prandhaari |

Jai Sadguru … … .. bhari ||

———————————————————

VANDANA

|| Bhavsagar-taran karan he,
ravinandan-bandhan-khandan he

sharnagat kinkar bhit mane,
gurudev daya kar din jane

Hridi-kandar-tamas-bhaskar he,
tum vishnu prajapati shankar he
parbrahma paratpar ved bhane,
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gurudev daya kar din jane

man-vaaran-kaaran ankush he,
nar tran kare hari chakshush he

gun-gaan-paraayan devgane,
gurudev daya kar din jane

kul-kundalini tum bhanjak he,
hridi-granth vidaaran kaaran he

mahima tav gochar shuddha mane,
gurudev daya kar din jane

abhiman-praabhav-vimardak he,
ati hin jane tum rakshak he

man-kampit-vanchit-bhakti-ghane,
gurudev daya kar din jane

Ripusudan mangalnayak he,
sukh-shanti-varaabhai daayak he
bhay-taap hare tav naam gune,

gurudev daya kar din jane ll

Tav naam sada sukh-saadhak he,
patitaadham-maanav paavak he

mam maanas chanchal raatri dine,
gurudev daya kar din jane

Jai sadguru! Ishvar Praapak he!
Bhavrog-vikaar vinaashak hel
man lin rahe tav shri charne,
Gurudev daya kar din janell

Om Shree Sadguru Dev Bhagwan Ki Jai ||

———————————————————
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UNIFORM DHARM PRINCIPLES

1. EVERY ONE, CHILDREN OF GOD:
“The immortal soul in the body is a part of mine and it is HE who draws
the five senses and the sixth the mind that dwell in nature.”

All human beings are children of God. 15/7

2. PURPOSE OF THE HUMAN BODY :
‘It hardly needs saying that since pious Brahmin and royal sages
(rajarshi) attain to salvation, you should also renounce this miserable,
ephemeral, mortal body and always engage in my worship.”

“Although devoid of money and comforts, yet rare to gain, while you
are in the human body worship me. The right for such worship is gran-
ted to all those in a human body.” 9/33

3. ONLY TWO CASTES IN HUMAN BEINGS :
“There are in the world, O’ Parth, two kinds of beings, the pious, on

whom I have already dwelt at length, and the devilish of whom you will
now hear from me. There are only two types of human beings, the ’Deva’
(divine) of whom the heart is dominated by the noble traits, and the
’Asura’ (devil) whose evil traits dominate the hearts.

In this entire creation, there are no other types of human beings. 16/6

4. FULFILMENTS OF EVERY DESIRE THROUGH GOD :
“Men who do pious deeds enjoined by the three Vedas, who have

tasted nectar and freed themselves from sin, and who wish for heavenly
existence through worshipping me by Yagya, go to heaven (Indralok),
and enjoy godly pleasures as a reward for their virtuous acts.” 9/20

‘Through worshipping me, people aspire to reach the heaven and I
grant it to them’. Therefore, everything can be easily attained through
the grace of Supreme Being.’

5. ELIMINATION OF EVERY SIN BY TAKING REFUGE IN THE
SUPREME BEING :

“Even if you are the most heinous sinner, the ark of knowledge will
carry you safely across all evils.” Even the worst of all sinners can un-
doubtedly gain access to the Supreme Being by using the boat of wis-
dom. 4/36
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6. KNOWLEDGE :
“Constantly resting is the awareness that is called adhyatmya and per-
ception of the Supreme spirit who is the end of realization of truth are all
knowledge and whatever is contrary to them is ignorance.

Dedication to the wisdom of the supreme soul, and the direct percep-
tion of Eternal Wisdom, which is the manifestation of the Supreme Soul,
constitute the components of the real wisdom. Any thing, other than
these is ignorance. Thus direct perception of God is wisdom. 13/11

7. EVERYONE IS ENTITLED TO WORSHIP :
“Even if a man of the most depraved conduct worships me incess-

antly, he is worthy of being regarded as a saint because he is a man of
true resolve. Thus he shortly becomes pious and achieves eternal peace,
and so, 0 Son of Kunti, you should know beyond any doubt that my wor-
shipper is never destroyed.”

‘A great sinner even, if worships ME with one pointedness and single
mindedness shall be transformed into a noble soul and shall attain the
everlasting peace within’. Therefore, a noble soul is the one who has
dedicated himself to the Supreme Being. 9/30-31

8. EVERLASTING SEED IN DIVINE PATH :
“Since selfless action neither wears out the seed from which it sprang

nor has any adverse consequence, even a partial observance of this
dharm liberates (one) from the dire terror (of repeated birth and death).”

Even a small amount of action performed with a goal of self realization
shall elevate the seeker from the terrible fear of birth and death cycles.

9. THE ABODE OFTHE SUPREME BEING:
“Propelling all living things that best ride a body which is but a contriv-
ance by his maya, 0 Aijun, God abides in the hearts of all beings. Seek
refuge with all your heart, 0 Bharat, in that God by whose grace you will
attain to repose and the everlasting, ultimate bliss.”

God resides within the heart of every living being. Therefore, one must
surrender himself totally to this Supreme Being with complete detach-
ment. Through His compassion, one shall attain the ultimate bliss. 2/40

10. YAGYA:
“Yet other Yogis offer the functions of their senses and operations of
their life breaths to the fire of Yog (self control) kindled by knowledge.
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As some offer their exhalation to inhalation, others offer their inhaled
breath to the exhaled breath, while yet others practise serenity of breath
by regulating their incoming and outgoing breath.” 18/61-62

The entire activities of the sense organs and mental turmoils are
offered as oblations to the soul that is illuminated by wisdom, into the
fire of yog. Meditators, on the self, sacrifice the vital air to apan and sim-
ilarly apan to pran. Going even higher than this, a Yogi restrain all life
forces and take refuge in the regulation of breath (pranayam). The pro-
cedure of such practices is Yagya. To perform this action is “ORDAINED
ACTION” i.e. Karm. 4/27,29

11. PERFORMER OF YAGYA :
“O the best of Kuru, the yog is who have tasted the nectar flowing

from Yagya attain to the eternal Supreme God, but how can the next life
of men bereft of Yagya be happy, when even their life in this world is
miserable?”

For the men, who do not possess the attitude of yagya, it is very diffi-
cult to obtain human form in the transmigratory existence. Therefore,
everyone, in a human body is entitled to perform Worshipful Meditation
(Yagya).

12. GOD CAN BE SEEN :
"O Arjun. mighty armed one, a worshipper can know this form of

mine directly, acquire its essence, and even become one with it by a total
and unswearing dedication."It is easy to see Him face to face, know Him
and even gain entry into Him through intense devotion.

"Only a seer, views the soul as a marvel, another one describes him as
a marvel, and yet another hears him as a marvel, while there are some
who hear him and yet know Him not.

An enlightened sage could see this SOUL as a rare wonder. This is direct
perception. 4/31

13. SOUL IS ETERNAL AND TRUE :
"The self, which cannot be pierced or burnt or made wet or faded, is un-
interrupted, all pervasive, constant, immovable and eternal"

Soul alone is true. Soul alone is eternal. 11/54
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14. CREATOR AND HIS CREATIONS ARE MORTAL :
"All the worlds from Brahmlok downwards are, O Arjun, of are current
character, but, O son of Kunti, the soul which realizes me is not born
again." 2/29

Brahma (the creator) and his creations, dev and demons are full of
grief, momentary and mortal.2/24

15. WORSHIP OF OTHER GODS :
Driven by the properties of their nature, they who fall from knowledge

desire worldly pleasures and in imitation of the prevailing customs, wor-
ship other gods instead of one single God."

Those whose intellect has been robbed through enjoyment of worldly
comforts, such foolish persons tend to worship other gods than the Su-
preme Being." 8/16

"Although even covetous devotees indeed worship me in worshipping
other gods, their worship is against the ordained provisions and there-
fore enveloped by ignorance. "Those who worship other gods, are wor-
shipping Supreme Being under influence of ignorance and their efforts
go in vain.

"Mark you that they who undergo terrible self mortification without
spiritual sanction and are afflicted with hypocrisy and arrogance besides
lust, attachment, and vanity of power and who wear out not only the ele-
ments that constitute their bodies but also me who dwells in their souls.
are ignorant men with evil disposition."Even people with virtuousness
tend to worship other gods. However, you must know that such persons
too are devilish in nature. 7/20

16. THE IGNOBLE :
Those who, after for saking the prescribed way of performing Yagya, but
adopt ways without scriptual sanction, are cruel, sinful and ignoble
among the human being.

17. ORDAINED PROCEDURES :
"He who departs from the body intoning OM, which is GOD in word,

and remembering me, attains to salvation."The intoning of OM, which is
the synonym for eternal Brahm, remembering only the sole Supreme Be-
ing and worshipful meditation is guidance of enlightened sage. 17/5-6
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18. SCRIPTURE :
"I have thus instructed you, the sinless, in the most subtle of all know-
ledge because, Bharat, by knowing its essence a man gains wisdom and
accomplishes all his tasks."

GEETA IS SCRIPTURE
"So scripture is the authority on what ought and ought not to be done,

and having learnt that you have the ability to act according to the provi-
sions laid down by the scripture."

Scripture is only a base to take perfect decision in case of performance
or avoidance of DUTY. Hence one should act as per prescribed task elab-
orated in GEETA. 8/13

19. DHARM :-
"Grieve not, for I shall free you from all sins if you abandon all other ob-
ligations (dharm) and seek refuge in me alone." 15/20

After giving up all the confusing ups and downs, and interpretations
(he who shall take refuge in ME, means who shall completely surrender
to the sole Supreme Being), the ordained action to achieve ultimate bliss
is the real conduct of DHARMA (2/40) and even if man of the most de-
praved conduct if performs, is worthy of being regarded as a Saint (9/
30). (16/24)

20. PLACE OF ATTAINMENT :
"For I am the one in whom the eternal GOD, immortal life, the imper-

ishable Dharm, and the ultimate bliss all abide."
'He is the dwelling of immortal GOD, of everlasting life, of eternal

DHARM and of the unblemished pure joy of attaining the Supreme
goal'. In other words, a GOD-oriented saint, an enlightened GURU is this
bliss, personified. 18/66

(THE TRUE ESSENCE OF ALL THE RELIGIONS IN WORLD ARE
ECHOS OF GEETA)

———————————————————
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Knowledge derived from Geeta is the pure Manusmriti
– Geeta appeared even before the original man Manu – ‘Imam vivaswa-
teh yogam proktavanahamvyayam’ (4.10) Arjun! I told about this indes-
tructible happening to Sun at the beginning of time and Sun told it to
Manu. Manu listened to it and carried it in his memory because what he
heard could be carried only in Manu’s smiriti (memory). Manu told the
same thing to King Ikshwaku. The Rajarshis from Ikshwaku knew it and
during this important period this indestructible happening disappeared
from this earth. Initially there was a tradition of listening and memoriz-
ing. It was not even thought that it could be documented. Manu Maharaj
carried it in his psychological memory and created the tradition of
memory. Thus this knowledge derived from Geeta is the pure
Manusmriti.

The Lord had imparted this knowledge to the Sun even before he gave
it to Manu, so why don’t we call it Suryasmriti? In fact the Sun is that
part of the Light, the Almighty that is the creator of this universe. Lord
Shri Krishna says, ‘I ma the father of the ultimate life stream sperm, and
the nature is the womb that nurtures it’. The Sun is the originator. Sun is
that ultimate power of the Lord that designed the humans. It is not a per-
sonality and where the enlightened power created the humans the same
power was transferred the knowledge based on Geeta that is it was
transferred to the Sun. Sun told the same to his son Manu thus it is called
Manusmriti. Sun is not a person, it is the source.

Lord Shri Krishna says – ‘I am going to say that same ancient Yoga for
you now. You are my beloved disciple, true friend. Arjun was intelligent,
true worthy. He reeled out a chain of questions like you were born just;
the Sun was born ages ago. How do I accept that ‘You told this to the
Sun’? He asked some twenty twenty-five questions of this type. By the
time Geeta came to conclusion all his questions were answered, at that
juncture the Lord Himself raised the questions Arjun could not muster
up and were in his benefit and clarified the same. At the end of it all the
Lord said, ‘ Arjun! Did you listen to my advice in concentration? Was
your ignorance raised out of desire has vanished? Arjun said, Nashto
moha smritirlabdha twatprasadanmayachyut | Sthitohsmi gatas-
andehah karishye vachanam tava || 18/73

Hey Lord, my desires have subsided. I have gotten memory. I have not
only listened but I am carrying it as part of system now. I will abide by
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your orders, and will hold the war. He picked up his bow, warred, won,
and established an empire of the pure dharma and in the form of a reli-
gious scripture that original Dharmashastra Geeta again came in
circulation.

Geeta is source religious scripture. This is the Manusmriti that was
embedded in memory by Arjuna. There is a reference to two Geeta in
front of Manu – One gotten from the Father, the second, the Vedas which
appeared in front of Manu. There was no third thing that appeared
Manu’s time. Those days documentation was not a way, paper & pen
were not common thus there was the tradition of listening to the know-
ledge and making it part of the memory. Manu Maharaj, the source f hu-
man kind, the first human gave the honor of shruti (listening) to Vedas
and memory to Geeta.

Vedas appeared in front of Manu, listen to them, they are meant for
listening. Even if you may forget them later onwards there is no harm
but Geeta is smriti, you should always remember it. This is that heavenly
psalm fro the humankind that will forever give you life, peace and ever-
lasting prosperity.

The Lord said – Arjun! If you will not listen to my advice because of
your ego you will cease to exist, that it the one who disrespects the ad-
vices of Geeta will become extinct. In the last psalm of episode fifteen the
Lord said (15.20) “Iti guhyatamam shastramidamuk-
tam mayanagha|” ‘I have uttered the most confidential of the confiden-
tial science’. By learning it you will acquire all the knowledge and ulti-
mate credit.’ In the last two psalms of episode sixteen it is said,
- “Yahshastravidhimritsrijya vartane kaamakaaratah|” ‘The ones
who shun these sciences by getting excited with the vices and pray other
operations will not get happiness, prosperity and will neither reach
abode.’

So Arjun, “Tasmachchhaastram pramanam
te karyaakaryavyavasthitouh|” this is the standard science be-
hind management of your tasks and untasks. Study it well and act ac-
cordingly. You will be my part, reach that indestructible position and
will attain life forever and everlasting peace and prosperity.
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Geeta is the Manusmriti and as per Lord Shri Krishna Geeta is the reli-
gious science, there is no other science, no other memory. He various
memories practiced in society today is the fallback of forgetting Geeta.
The memories are the solution for machinations of the royalties and a
weapon to build walls in the society. They neither paint a correct picture
of Manu’s thoughts neither do they describe Manu’s times. Original
Manusmriti Geeta accepts One Lord the Almighty the Truth, and pro-
poses being one with it but currently available about 164 memories do
not even talk about the God nor they discuss the ways to reach the
Almighty. They limit themselves only to get reservation in the heaven
and encourage those who are not there. They don’t ever even refer to
Moksha.

———————————————————
PREFACE

It appears that there is no need of any further exposition of the Geeta.
Hundreds of commentaries, out of which more than fifty are in Sanskrit,
have been attempted so far. But, although there are scores of interpreta-
tions, they have a common basis- the Geeta, which is only one. Why,
then one may wonder, are there all these divergent opinions and contro-
versies when Yogeshwar Krishn’s message must of necessity have been
only one? The proclaimer verily speaks of truth that is only one, but if
there are ten listeners they construe his meaning in ten different ways.
Our grasp of what has been said is determined by the extent to which we
are under the domination of one of the three properties of nature,
namely, sattwa (moral virtue and goodness), rajas (passion and mor-
al blindness), and tamas (ignorance and darkness). We cannot compre-
hend beyond the limitations imposed by these properties. So it is logical
that there should be all these disputes about the import of the
Geeta-”The Lord’s Song.”

Men fall prey to doubts, not only because many different views are
held on a given subject, but also because of the fact that the same prin-
ciple is often enunciated in different ways and styles at different times.
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Quite a good many existing commentaries on the Geeta are touched by
the current of truth, and yet if one of them-even a just and correct
interpretation-is placed among a thousand other interpretations it is al-
most impossible to recognize it for what it is. Identification of truth is an
onerous task, for even falsehood wears the “brows” of truth. The many
expositions of the Geeta all profess that they represent truth even though
they may not have any inkling of it. As against this, even when quite a
good many interpreters did succeed in coming by this truth, for a num-
ber of reasons they were prevented from giving a public utterance to it.

The much too common inability to get at the meaning of the Geeta in
its true perspective may be attributed to the fact that Krishn was
a yogi, an enlightened sage. Only another great an accomplished Soul-
man of knowledge and discernment-who has gradually attained to the
ultimate spiritual goal discoursed upon by Krishn can realize and reveal
the real intent of the Yogeshwar when he preached to his friend and dis-
ciple Arjun. What is within one’s mind cannot be fully expressed by
mere words. While some of it is communicated by facial expression and
gestures, and even by what is named “eloquent” silence, the rest that is
still unexpressed is something dynamic and seekers can know it only
through action and by actually aversing the path of quest. So only anoth-
er sage who has himself trodden the path and arrived at Krishn’s sub-
lime state may know what the message of the Geeta really is. Rather than
just reproducing lines from the scripture, he can know and demonstrate
its intent and significance, for Krishn’s insights and preceptions are also
his insights and perceptions. Since he is a seer himself, he cannot only
show the essence but also awaken it in others, and even prompt and en-
able them to embark on the way that leads to it.

My noble teacher-preceptor, the most revered paramhans Parmanand
Ji Maharaj, was a sage of such achievement; and Yatharth Geeta is noth-
ing but a compilation of the meaning that was derived by the author
from his teacher’s utterances and inner promptings. Nothing that you
will find in this exposition belongs to me. And this meaning, as the read-
er is about to see, embodies a dynamic, action-oriented principle that has
to be undertaken and personally gone through by everyone who has
taken to the path of spiritual seeking and accomplishment. So long as he
is removed from it, he has evidently not set upon the way of worship
and meditation but is yet roaming about amidst the maze of certain life-
less stereotypes. So we have to take refuge in a sage-a Soul of the highest
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attainment, for this is what Krishn has commended. He explicitly admits
that the truth he is about to illumine has also been known to and celeb-
rated by other sages. Not once does he profess that only he is aware of
this truth or that only he can reveal it. On the contrary he exhorts wor-
shippers to seek haven under a seer and imbibe knowledge from him by
an innocent, guileless ministering to his needs. So Krishn has but pro-
claimed the verities that have also been discovered and witnessed to by
other sages of true accomplishment.

The, Sanskrit in which the Geeta is bodied forth is so simple and lucid.
If we but make a patient and careful perusal of its syntax and the etymo-
logy of its words, we can understand most of the Geeta by ourselves. But
the difficulty is that we are disinclined to accept what these words really
signify. To cite an instance, Krishn has declared in unambiguous terms
that true action is the undertaking ofyagya. But we yet persist in asserting
that all the worldly business in which men are engaged is action. Throw-
ing light upon the nature of yagya, Krishn says that while
many yogi undertake it by offering pran (inhaled breath) to apan
(exhaled breath), and many sacrifice apan to pran, yet many others regu-
late both pran and apan to achieve perfect serenity of
breath (pranayam). Many sages resign the inclination of their senses to the
sacred fire of self-restraint. Thus yagya is said to be contemplation of
breath of pran and apan. This is what the composer of the Geeta has re-
corded. Despite this, however, we adamantly hold that inton-
ing swaha and casting of barley grains, oil seeds, and butter into the altar-
fire is yagya. Nothing like this has been even suggested
by Yogeshwar Krishn.

How to account for this all too common failure to comprehend the true
meaning of the Geeta? Even after a great deal of hair-splitting and cram-
ming, all that we succeed in getting hold of, is nothing more than the ex-
ternal framework of its syntactical order. Why perforce, we should find
out, do we find ourselves deprived of truth ? As a matter or fact, with his
birth and growing up a man inherits the paternal legacy of home, shop,
land and property, rank and honour, cattle and other livestock, and now-
a-days even machinery and appliances. Precisely in the same way he also
inherits certain customs, traditions, and modes of worship: the evil leg-
acy of all the three hundred and thirty million Hindu gods and god-
desses who were identified and catalogued long ago as well as of the in-
numerable various forms of them all over the world. As a child grows
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up, he observes his parents’, his brothers’ and sisters’, and, his neigh-
bours’ way of worship. His family’s beliefs, rites, and ceremonies are
thus permanently imprinted on his mind. If his heritage is worship of a
goddess, all his life he recites only the name of that goddess. If his patri-
mony is worship of ghosts and spirits, he cannot but endlessly repeat the
names of those ghosts and spirits. So it is that while some of us adhere to
Shiv, some others cleave to Krishn, and yet others cling to this or that
deity. It is beyond us to forsake them.

If such misguided men ever get a propitious, sacred work like the
Geeta, they fail to grasp its real import. It is· possible for a man to give
up the material possessions he has inherited, but he cannot rid himself of
inherited traditions and creeds. He can relinquish material belongings
that are his legacy and go far away from them, but even there he is dog-
gedly pursued by the thoughts, beliefs, and usages that have been in-
eradicably engraved on his mind and heart. He cannot after all cut off his
head. It is for this reason that we also construe the truth contained in the
Geeta in the light of our inherited assumptions, customs, and modes of
worship. If the scripture is in harmony with them and there is no contra-
diction between the two, we concede it’s veracity. But we either reject it
or twist it to suit our convenience if this is not the case. Is it surprising
then that more often than not we miserably fail to comprehend the mys-
terious knowledge of the Geeta ? So this secret continues to remain in-
scrutable. Sages and noble teacher-preceptors, who have known the Self
as well as his kinship with the Supreme Spirit, are on the other hand
knowers of the truth that the Geeta embodies. Only they are qualified to
say what the Geeta proclaims. For others, however, it remains a secret
which they can best resolve by sitting devotedly as earnest disciples near
some sage of awareness. This way of realization has been repeatedly em-
phasized by Krishn.

The Geeta is not a holy book that belongs to any one individual, caste,
group, school, sect, nation or time. It is rather a scripture for the entire
world and for all times. If is for all, for every nation, every race, and for
every man and woman, whatever be their spiritual level and capacity. Ir-
respective of this, however, just hearsay or someone’s influence should
not be the basis for a decision that has a direct bearing upon one’s exist-
ence. Krishn says in the last chapter of the Geeta that even just hearing
its mysterious knowledge is indeed salutary. But after a seeker has thus
learnt it from an accomplished teacher, he also needs to practise it and
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incorporate it into his own conduct and experience. This necessitates that
we approach the Geeta after freeing ourselves from all prejudices and
preconceived notions. And then we will indeed find it a pillar of light.

To regard the Geeta as just a sacred book is not enough. A book is at
best a sign-post that guides readers to knowledge. It is said that one who
has known the truth of the Geeta is a knower of the Ved-which literally
means knowledge of God. In the Upanishad Brihadaranyak, Yagnvalkya
calls the Ved “the breath of the Eternal.” But all the knowledge and all
the wisdom that the Geeta embodies, we must always remember, comes
to consciousness only within the worshipper’s heart.

The great sage Vishwamitr, we are told, was absorbed in meditative
penance. Pleased with this, Brahma appeared and-said to him, “From
this day you are a sage (rishi).” But not satisfied with this, the hermit
went on with his intent contemplation. After a while Brahma, now ac-
companied by other gods, returned and said, “From today you are a roy-
al sage (rajarshi).” But since Vishwamitr’s wish was yet unfulfilled, he
continued with his incessant penance. Attended upon by gods, virtuous
impulses that constitute the treasure of divinity, Brahma came back
again and told Vishwamitr that from that day he was a supreme sage
(maharshi). Vishwamitr then said to the oldest of all gods, “No, I wish to
be called a brahmarshi (Brahmin sage) who has conquered his senses.”
Brahma protested that it could not be because he had not yet subdued
his senses. So Vishwamitr resumed his penance, so rigorously this time
that the smoke of the fire of penance began to rise from his head. Gods
then entreated Brahma and the Lord of creation once more appeared be-
fore Vishwamitr and said, “Now you are a brahmarshi.” Thereupon
Vishwamitr rejoined, “If I am a brahmarshi, let the Ved wed me.” His
prayer was granted and the Ved was awakened in his heart. The
unknown essence-all the mysterious knowledge and wisdom of the Ved-
now became known. This direct apprehension of truth rather than a
book is Ved. So wherever Vishwamitr-an enlightened sage-is, the Ved
abide there.

Krishn has also revealed in the Geeta that the world is like an indes-
tructible Peepal tree whose root above is God and whose branches
spreading below are nature. The one who cuts this tree down with the
axe of renunciation and knows God is a knower of the Ved. So the per-
ception of God that comes after the cessation of nature’s dominance is
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named “Ved.” Since this vision is a gift from God himself, it is said to
transcend even the Self. A sage is also one who has gone beyond the Self
by merging into the Supreme Spirit, and it is God who then speaks
through him. He turns into the medium by which the signs coming from
God are transmitted. So a mere understanding of the literal meaning of
words and grammatical structures is not sufficient to comprehend the
truth underlying a sage’s utterances. Only the seeker who has achieved
the state of a non-person by actually treading the action-oriented path of
spiritual fulfillment, and whose ego is dissolved in God, can compre-
hend this hidden meaning.

Although essentially impersonal, the Ved are compilations of the ut-
terances of a hundred or a hundred and fifty sage-seers. But when the
same utterances are put down in writing by others, a code of social order
and organization is also included along with them. Since this code is be-
lieved to have come down from men of true accomplishment and wis-
dom, people tend to adhere to its provisions even though they may have
nothing to do with dharm-fulfillment of one’s innate spiritual obligation.
In our own time we see how even hangers-on of no consequence get
their work done by pretending to be intimate with wielders of power,
whereas as a matter of fact they may not be really even known to them.
Likewise, codifiers of rules for social life and conduct also hide behind
great sages and exploit their venerable names to win subsistence. The
same has happened with the Ved. Fortunately, however, what may be
deemed the essence of the Ved-the divine revelations of saints and seers
who lived thousands of years ago-is enshrined in the Upanishad. Neither
dogma nor theology, these meditations concern direct, overwhelming re-
ligious experience in the midst of life, and record insights into eternal
truths. They are unified by their common search for the true nature of
reality, and in the course of this search provide glimpses into sublime
states of the soul. And the Geeta is an abstract of this essence that the
Upanishad contain. Or, as it might be said, the Geeta is the quintessence
of the immortal substance that the Upanishad have churned from the ce-
lestial poetry of the Ved.

Every sage who has attained reality is also likewise an embodiment of
this quintessence. And in every part of the world a compilation of his ut-
terances is known as scripture. Nevertheless, dogmatists and blind fol-
lowers of creeds insist that this or that holy book alone is a repository of
truth. So we have people who say that only the Koran is a revelation of
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truth and that its visionary experience cannot be had again. There are
others who hold forth that no man can go to heaven without placing his
faith in Jesus Christ, the one Son of God. We often hear people say,
“There cannot be such a sage or seer or prophet again.” But all this is
nothing but blind, irrational orthodoxy. The essence perceived by all true
sages is the same.

Its universality makes the Geeta unique among the eminent sacred
works of the entire world. That also makes it a yardstick by which the
veracity of other holy books can be tested and judged. So the Geeta is
that touchstone that vindicates the substance of truth in other scriptures
and also resolves disputes arising from their sometimes incompatible or
even contradictory assertions. As it has been pointed cut, almost all holy
books abound in provisions for worldly life and sustenance, and also in
directives for religious rites and ceremonies. There are also introduced
into them-in order to make them more attractive-sensational and even
dreadful accounts of what ought or ought not to be done. It is so unfortu-
nate that people blindly accept all these superficial matters as the
“essence” of dharm, forgetting that regulations and modes of worship
that have been laid down for the conduct and sustenance of physical life
are bound to undergo change with place, time, and situation. This really
is behind all our communal and religious disharmony. The uniqueness
of the Geeta is that it rises above temporal questions and reveals the dy-
namic way by which man may achieve perfection of the Self and final ab-
solution. There is not a single verse in the whole composition that is con-
cerned with sustenance of physical life. On the contrary, each verse of
the Geeta demands of its disciples that they equip themselves and get
ready for the inner war-the discipline of worship and meditation. Instead
of embroiling us, like other sacred books, in the irreconcilable contradic-
tions of heaven and hell, it is concerned exclusively with demonstrating
the way by which the Soul may attain the immortal state after which
there are no shackles of birth and death.

Every sage-teacher-like a writer-has his own style and certain favour-
ite expressions. Besides choosing a poetic medium, Yogeshwar Krishn
has also repeatedly employed and stressed terms such as action (karm),
yagya, varn, varnsankar, war, sphere (kshetr), and knowledge or dis-
crimination (gyan) in the Geeta. These words are invested with unique
meanings in the context and are certainly not divested of charm by fre-
quent repetition. In both the original Hindi version and its English
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rendering, the peculiar meanings of these expressions have been strictly
adhered to and there are explanations wherever required. These words
and their unique meanings which have been almost completely lost
today constitute the main attraction of the Geeta. Since readers will meet
them again and again in Yatharth Geeta, brief definitions of these terms
are given below:

KRISHN?… He was a Yogeshwar, an adept in yog, an accomplished
teacher

TRUTH?… The Self or Soul alone is true.

SANATAN? … The word means “eternal.” The Soul is eternal; God is
eternal.

SANATAN DHARM?… It is the conduct that unites with God.

WAR?… “War” is the conflict between the riches of divinity and the
devilish hoard that represent the two distinct, contradictory impulses of
the mind and heart. Its final consequence is the annihilation of both.

KSHETR?… The word means “sphere.” The sphere where the above
war is fought is the human body, a composite of the mind along with
senses.

GYAN?… The word means “knowledge/discernment.” Direct percep-
tion of God is knowledge.

YOG?… Attainment to the Supreme Spirit who is beyond worldly at-
tachment and repulsion is yog.

GYAN YOG?… The Way of Knowledge or Discrimination. Worship
and meditation are action. Embarking on this action with reliance upon
one’s own prowess and ability is the Way of knowledge.

NISHKAM KARM YOG?… The Way of Selfless Action. Setting upon
action with dependence on an accomplished teacher and total self-sur-
render is the Way of Selfless Action.
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THE TRUTH REVEALED … Krishn has revealed the same truth
which seer-sages had BY KRISHN? perceived before him and which they
will perceive hereafter.

YAGYA?… Yagya is the name of a certain process of worship and
meditation.

KARM?… The word means “action.”Undertaking of yagya is action.

VARN?… The four stages into which action-the ordained mode of
worship-has been divided are the four varn; rather than being caste-
names they represent the lower and higher states of the same
worshipper.

VARNSANKAR?… The advent of confusion into the worshipper and
his consequent straying from the path of God-realization is varnsankar.

HUMAN CATEGORIES? … Governed by natural properties, there
are two categories of men, the godly and the ungodly-the righteous and
the unrighteous; driven by their inborn inclinations they ascend or
descend.

GODS?… Gods represent the collective body of virtuous impulses
that abide in the realm of heart and enable the Soul to attain the sublim-
ity of the supreme God.

AVATAR?… The word means “incarnation.” This incarnation is al-
ways brought about within man’s heart, never outside.

VIRAT DARSHAN?… The phrase may be translated as “vision of the
Omnipresent.” It is a God-gifted intuition in a sage’s heart, perceptible
only when the Supreme Being stands as a vision within the worshipper.

THE REVERED GOD?… The supreme goal. The one transcendental
God alone is fit for worship. The place where he should be sought for is
the realm of heart: and he can be realized only through the medium of
sages (Accomplished teachers) who have attained that unmanifest state.

Now, out of these, in order to understand Krishn’s form one has to
study upto Chapter 3 and by Chapter 13 it will be evident that Krishn
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was an accomplished sage (yogi). The reality disclosed by the Geeta will
be known from Chapter 2 itself, which demonstrates how “eternal” and
“truth” are substitutes; but these concepts are also dealt with throughout
the poem. The nature of “war” will be clear by Chapter 4 and whatever
doubts there are in regard to this subject are all fully resolved by Chapter
11. However, more light is thrown on it upto Chapter 16. One should
turn again and again to Chapter 13 for its elaborate account of the
sphere-the battlefield-where the “war” is fought.

It will be clearly understood from Chapter 4 and then from Chapter 13
that perception is given the name of knowledge (gyan). The significance
of yog is distinctly seen by Chapter 6, although delineation of the several
aspects of the question again runs through the whole composition. The
Way of Knowledge will be clearly known from Chapters 3 to 6 and there
is hardly any need of going to any later chapters for it. Introduced in
Chapter 2, the Way of Selfless Action is explained and dwelt upon right
till the end. The meaning of yagya will be quite distinct from a reading of
Chapters 3 and 4.

Action (karm) is first mentioned in the thirty-ninth verse of Chapter 2.
Beginning with this, if we read upto Chapter 4, we will clearly under-
stand why “action” is worship and meditation. Chapters 16 and 17 argue
convincingly that this is truth. Whereas the problem of varnsankar is
dealt with in Chapter 3, incarnation (avatar) is illumined in Chapter 4.
Although the fourfold varn classification is hinted at in Chapters 3 and 4,
for a more elaborate treatment of the subject we have to look carefully at
Chapter 18. Chapter 16 accounts for the division of men into the two cat-
egories of the godly and the demoniacal. Chapters 10 and 11 reveal the
omnipresent, cosmic form of God, but the subject is also taken up in
Chapters 7, 9, and 15. That the other gods and goddesses are only hollow
myths is established in Chapters 7, 9, and 17. Chapters 3,4, 6, and 18
show beyond any doubt that, rather than any external place like a temple
with its idols, the proper seat for worship of God is the realm of the de-
votee’s heart within which the exercise of contemplation of the incoming
and outgoing breath is taken up in seclusion. In case a reader is hard-
pressed for time, he will grasp the core of the Geeta by studying only the
first six Chapters.

As it has already been said, instead of providing skills needed for the
sustenance of worldly, mortal life, the Geeta instructs its votaries in the
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art and discipline that will surely bring them victory in the battle of life.
But the war the Geeta portrays is not the physical, worldly war that is
fought with deadly weapons, and in which no conquest is ever of a per-
manent character. The war of the Geeta is the clash of innate properties
and inclinations, the symbolic representation of which as “war” has been
a time-honoured literary tradition. What the Geeta portrays as a war
between Dharmkshetr and Kurukshetr, between the riches of piety and
the accumulation of impiety, between righteousness and unrighteous-
ness, is no different from the Vedic battles between Indr and Vritr-
between awareness and ignorance, or the Puranic struggles between
gods and demons, or the battles between Ram and Ravan and
between the Kaurav and the Pandav in the great Indian epics Ramayan
and Mahabharat.

Where is the battleground on which this “war” is fought? The
Dharmkshetr and Kurukshetr of the Geeta are no geographical locations.

As the poet of the Geeta has made Krishn reveal to Arjun, the physical,
human body itself is the sphere-the patch of earth-on which the sown
seeds of good and evil sprout as sanskar. The ten organs of sense, mind,
intellect, sensibility, ego, the five primary substances, and the three
nature-born properties are said to be constituents of the whole extension
of this sphere. Helplessly driven by the three properties-sattwa, rajas,
and tamas-man is compelled to act. He cannot survive for even a mo-
ment without undertaking action. Kurukshetr is the sphere where, since
times immemorial, we have been undergoing repeated birth, repeated
death, and repeated conception in the mother’s womb. When, through
the agency of a noble teacher-preceptor, the seeker embarks on the true
way of worship and meditation and begins gradually to make his way
towards the Supreme Being-embodiment of the most sublime dharm,
Kurukrhetr (sphere of action) is transformed into Dharmkshetr (sphere
of righteousness).

Within this human body, in its mind and heart-the innermost seats of
thought and feeling-there have always dwelt the two distinct, primordial
tendencies-the divine and the devilish. Pandu, the image of virtue, and
Kunti, the type of dutiful conduct, are parts of the treasure of divinity.
Before the awakening of righteousness in a man’s heart, with his defi-
cient understanding he regards whatever he does as an obligation. But,
in truth, he is incapable of doing what is worthwhile because there
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cannot be an awareness of proper duty without the advent of moral vir-
tue and goodness. Karn, who spends all his life fighting the Pandav, is
the only acquisition of Kunti before she is wedded to Pandu. And the
most formidable enemy of her other sons-the Pandav-is this Karn. Karn
is thus the type of action that is hostile to the essentially divine character
of the Self. He stands for traditions and usages which bind and hinder
men from getting rid of false, misguided rites and ceremonies. With the
awakening of virtue, however, there is the gradual emergence of Yudhis-
thir, the embodiment of dharm;

Arjun, the image of affectionate devotion; Bheem, the type of profound
sentiment; Nakul, the symbol of regulated life; Sahdev, the adherer to
truth; Satyaki, the repository of goodness; the King of Kashi, an emblem
of the sanctity that abides within man; and Kuntibhoj, the symbol of
world-conquest through earnest undertaking of duty. The total number
of the Pandav army is seven akshauhini. “Aksh” is another word for vis-
ion. That which is made up of love and awareness of truth is the treasure
of divinity. In fact, the seven akshauhini, which is given as the total
strength of the Pandav army, is no physical reckoning; the number verily
represents the seven steps-the seven stages of yog-that the seeker has to
traverse in order to reach the most sublime God, his supreme goal.

Opposed to the Pandav army, embodiments of pious impulses that are
beyond counting, is the army of Kurukshetr-of the Kaurav-with a
strength of eleven akshauhini. Eleven is the number of the ten sense or-
gans and the one mind. That which is constituted of the mind along with
the ten senses is the devilish hoard, a part of which is Dhritrashtr, who
persists in ignorance in spite of his awareness of truth. Gandhari, his
consort, is the type of sense-bound disposition. Along with them there
are also Duryodhan, the symbol of excessive infatuation; the evil-minded
Dushashan; Karn, the perpetrator of alien deeds; the deluded Bheeshm;
Dronacharya of dual conduct; Ashwatthama, the image of attachment;
the skeptical Vikarn; Kripacharya, the type of compassionate conduct in
a state of incomplete worship; and Vidur, who stands for the Self that
dwells in ignorance but whose eyes are always aimed at the Pandav.
Vidur is the nature-bound Self that yet strives to make his way towards
virtue and spiritual enlightenment, because he is after all an immaculate
part of the Supreme Spirit. Thus the number of unrighteous impulses,
too, is infinite.
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As we have thus seen, the sphere-the battlefield-is only one, the phys-
ical body, but the impulses that wage constant war against each other on
it are two. While one of them tempts man to regard nature as real and
thus effects his degradation to birth in lower forms, the other convinces
him of the reality and all-pervading domination of the Supreme Being
and so provides access to him.

When the seeker takes refuge in a sage who has perceived the essence,
there is a gradual but steady ascent of virtuous impulses on the one hand
while, on the other, there is a decline and then the final destruction of
evil impulses. When there remains no malady and the mind is perfectly
restrained, even the restrained mind at last ceases to be and there is no
longer any need of even the treasure of divinity. Arjun has the vision
that following after the Kaurav army, even the Pandav warriors are hurl-
ing themselves into the fiery mouth of the Omnipresent and getting an-
nihilated. Even pious impulses are thus dissolved with final attainment
and the ultimate consequence then issues forth. If the accomplished sage
undertakes any enterprise after this final dissolution, it is only for the
guidance and edification of his less fortunate fellowmen and disciples.

Aiming at amelioration of the world, sages have devised concrete, tan-
gible metaphors to represent subtle abstractions. So it is that characters
of the Geeta are all symbolic-mere metaphors-for formless, unmanifest
inclinations and abilities. Some thirty to forty characters are named in
the first chapter, one-half of whom epitomize forces of piety whereas the
others stand for forces of impiety. The first half are Pandav, while the
others belong to the Kaurav camp. About half a dozen of these characters
are again alluded to on the occasion of Arjun’s vision of the all-pervad-
ing God. Apart from these two chapters, there is no other mention of
these characters anywhere else in the Geeta. Out of them Arjun alone is
present before Yogeshwar Krishn from the beginning to the end. And
this Arjun too is, as we are about to see, nothing more than a type. Rath-
er than a three- dimensional individual, he is the type of affectionate
devotion.

At the outset Arjun is deeply agitated at the fancied prospect of loss of
what he mistakenly assumes to be the timeless and eternal dharm of his
family. But the Yogeshwar points out to him that grief and irresolution
are an offshoot of ignorance, for the Soul alone is eternal and indestruct-
ible. The body is perishable and Arjun is exhorted to fight because it is
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so. But it is not clear from Krishn’s exhortation whether Arjun has to slay
the Kaurav alone. If he has to destroy bodies, are the Pandav also not
physical beings? Is it not that Arjun’s kinsmen are on both sides? Is
it possible to kill the sanskar-based body with a sword? Even more in-
triguingly, if the body is perishable and without real existence, who is
this Arjun? And who is Krishn standing by to defend and protect? Is he
with Arjun to save and preserve a body? Doesn’t he proclaim that one
who toils for the body is a sinful, deluded man who lives in vain? So if
Krishn is standing up for the sake of a mere body, isn’t he himself a sin-
ful, deluded being with a futile life? But, as we have seen, Arjun of the
Geeta is no more than a symbol-the embodiment of loving devotion.

The accomplished teacher is ever in readiness to help his disciple. Ar-
jun and Krishn are respectively the loving, dedicated pupil and the con-
cerned, caring mentor. Since he is confused about the meaning of dharm,
he most humbly entreats Krishn to enlighten him on that which brings
the most propitious felicity to the Self. Arjun’s yearning is for final
beatitude rather than for any material reward. So he begs Krishn not
only to instruct but also support and secure him, for he is a pupil who
has found shelter under a loving teacher. This theme of an earnest and
devoted pupil learning from an enlightened and caring teacher-precept-
or runs through the whole of the Geeta.

Moved by sentiment, if someone insisted on staying with my most
revered and noble mentor Parmanand Ji, he would say, “Go and live
anywhere you like with your body, but in your mind be with me. Every
morning and evening recite some one or two-lettered name like Ram,
Shiv, or OM, and contemplate my form in your heart. If you can securely
hold on to this form, I shall give you the one whose name you recite.
When your hold gets yet stronger, I shall always abide in your heart like
a charioteer.” When our Self has become one with the form of the accom-
plished teacher, he dwells as intimately with us as our own limbs. He be-
gins to guide even before the emergence of virtuous inclinations within
the mind. And when he abides in the devotee’s heart, he is ever awake
and inseparably with this disciple’s Self.

After viewing Yogeshwar Krishn’s manifold glories in Chapter 11, Ar-
jun cringes with fear and begins to apologize for his petty improprieties.
As an affectionate friend and considerate teacher, Krishn readily forgives
him and re-assumes his placid, benign form. He then tells Arjun that
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neither has anyone seen this manifestation of his in the past nor can any-
one see it in the future. If it is so, vision of the Supreme Spirit was meant
for Arjun alone, and the Geeta then is apparently of no use for us. But
doesn’t Sanjay have the same vision along with Arjun? And hasn’t
Krishn given the assurance earlier that, enlightened and redeemed by the
yagya of knowledge, many sages have been blessed with a direct percep-
tion of him? What after all does Yogeshwar Krishn intend to communic-
ate? Arjun is a personification of affection and dedication, and these are
feelings shared by all mankind. No man devoid of these sentiments has
seen the coveted God before and no man devoid of these sentiments can
see him in the future. In Goswami Tulsidas’s words, Ram cannot be real-
ized without loving faith despite endless recitation, yog, and relinquish-
ment. So Arjun is a symbolic figure. And if it is not so, it would be wiser
of us to keep the Geeta aside, for in that case Arjun alone was entitled to
perception of God.

At the end of the same chapter (i.e., 11), Krishn assures his friend and
devotee, “O Arjun, scorcher of enemies, a worshipper can know this
form of mine directly, acquire its essence, and even become one with it
by total and unswerving devotion.” “Intent devotion” is only another ex-
pression for “tender affection.” And that is the distinguishing mark of
Arjun. He is also a symbol of seeking. An avatar, too, is symbolical and
so are also all the other characters of the Geeta so that we may be en-
abled to see in the great war of Kurukshetr “the battle-field of the Soul.”

Irrespective of whether there were actual historical personages such as
Arjun and Krishn, and of whether there was an actual war called the Ma-
habharat, the Geeta is by no means a portrayal of physical warfare.
Standing on the brink of that historical war, it was not his army but Ar-
jun who was unnerved. The army was fully in readiness to fight. Doesn’t
it imply, then, that by preaching to Arjun, Krishn had only conferred on
his beloved friend and disciple the ability to be worthy of his army? In
fact, the whole of the means for spiritual accomplishment cannot be put
down in black and white. Even after one has gone through the Geeta sev-
eral times, there is yet the necessity of actually traversing the path of
God-realization that the Lord has charted. This is the necessity-which
Yatharth Geeta is all about.

Shree Gurupurnima
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July 24, 1983
Swami Adgadanand.
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Chapter 1
THE YOG OF IRRESOLUTION AND GRIEF

CHAPTER 1:

THE YOG OF IRRESOLUTION AND GRIEF

1. Dhritrashtr said, ‘‘Assembled at Kurukshetr1, at Dharmkshetr,
and eager for combat, O Sanjay, what did my and Pandu’s sons do?”

Dhritrashtr is the very image of ignorance; and Sanjay is the embodi-
ment of self-restraint. Ignorance lurks at the core of the objective, the
outward-looking, mind. With his mind enveloped in darkness, Dhrit-
rashtr is blind since birth, but he sees and hears through Sanjay, the epi-
tome of self-control. He knows that God alone is real, but as long as his
infatuation for Duryodhan born from ignorance lasts, his inner eye will
be focused on the Kaurav, who symbolize the ungodly forces of negat-
ive, sinful impulses.

The human body is a field for combat. When there is abundance of di-
vinity in the realm of the heart, the body is transmuted into a Dharmksh-
etr ( field of dharm ), but it degenerates into a Kurukshetr when it is in-
fested with demoniacal powers. Kuru means “do;” the word is an imper-
ative. As Krishn has said, “Driven by the three properties2 born out of
prakriti (nature) man is compelled to act; without action he cannot even
live for a moment.” These properties, virtue, ignorance, and passion,
compel him to act. Even in sleep action does not cease, for it is the neces-
sary sustenance for the body. The three properties bind men, from the
level of gods to that of the lowest creatures such as worms. So long as the
material world and its properties are, kuru must be. Therefore, the
sphere of birth and death, of that which is evolved from a previous
source or prakriti (nature) is Kurukshetr, whereas the sphere of

35



righteous impulses which guide the Self to God, the highest spiritual
reality, is Dharmkshetr.

1The field or sphere of dharm. Dharm is not only moral virtues and
good works, but the essential character that enables a thing or being to
be its own Self.back

2Sattwa, tamas and rajas, the three gun or properties or constituent
qualities of all material objects and beings. Sattwa is virtue or the qual-
ity of goodness; tamas is ignorance or darkness, and rajas is passion or
moral blindness.back

Archaeologists are engaged in research in Punjab, Kashi, and Prayag to
locate Kurukshetr. But the poet of the Geeta has himself suggested,
through Krishn, where the war of his sacred poem was fought. “This
body is itself, O Arjun, a battlefield, and one who conquers it grows spir-
itually dexterous by perceiving its essence.” He then elaborates the struc-
ture of this “battlefield,” sphere of action constituted of ten perceptors,3

the objective and the subjective mind, the ego, the five elements,4 and the
three properties. The body itself is a field, a ring or an arena. The forces
that clash on this field are twofold, the godly and the ungodly, the divine
and the devilish, the offspring of Pandu and those of Dhritrashtr, the
forces that are congenial to the essentially divine character of the Self and
those which offend and demean it.

The clue to the mystery of the conflict between the opposed impulses
begins to be seen when one turns for enlightenment to an exalted sage
who has enriched himself with worship and meditation. This field be-
longs to one who realizes its essence, and the war fought on it is the only
real war. History is crowded with wars of the world, but the victors in
these wars have but sought in vain for a permanent conquest. These
wars were nothing beyond acts of retribution. True victory lies in sub-
duing matter and in perceiving, as well as becoming one with, the Su-
preme Spirit that transcends it. This is the only conquest in which there
is no prospect of defeat. This is true salvation after which there are no
fetters of birth and death.
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The mind lying in the abyss of ignorance perceives through one who
has mastered the mind and the senses, and thus knows what has tran-
spired on the battlefield, where fighters include even those who have
known its reality. Vision is ever in proportion to mastery of the mind
and the senses.

3The ten organs of sense :five of perception (gyanendriani) and five or-
gans of action (karmendriani).back
4Primary substances.back

2. “Sanjay said, ‘At the time, after having seen the Pandav army
standing in battle array, King Duryodhan approached his teacher
Dronacharya and spoke thus.’ ’’

Dual conduct itself is Dronacharya. When the awareness dawns that
we are alienated from God there arises in the heart an acute hunger for
the attainment of that exalted Spirit. Only then do we set out to seek an
accomplished teacher, a realized sage (Guru)5. Between the two opposed
impulses, this awareness is the first initiator into wisdom, although the
teacher of ultimate excellence will be Yogeshwar Krishn.6 himself, an ad-
ept in yog.7

5The Sanskrit equivalent here is guru: an ideal teacher. The function of
such a teacher, as it is understood in Hindu thought, is twofold. He, of
course, elucidates the scriptures, but, what is more important, he also
teaches by the example of his life.back
6To grasp the spirit of the Geeta it is important to keep in mind that
Krishn is a mortal as well as God (Vishnu, equivalent to Brahm- the Su-
preme Spirit, in his eighth incarnation).back
7Yog : that which unites the Self with the Supreme Spirit. Yogeshwar is
an adept in yog.back

King Duryodhan, an embodiment of excessive attachment to worldly ob-
jects, goes to his teacher. Attachment is at the root of all griefs, indeed
their sovereign. It tempts one away from the spiritual treasure and so it
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is named Duryodhan. Only the Soul property is the stable property and
it is attachment which generates impurity in it. It draws one to the mater-
ial world. But it also provides the primary motive for enlightenment. In-
quisitiveness is possible only as long as there is attachment, or else only
the impeccable Spirit remains.

So, after having seen the Pandav army arrayed, that is, after having
glimpsed the righteous impulses that are in tune with the Self, Duryod-
han, a victim of attachment, goes to his teacher Dronacharya and says:

3. “Behold, O master, this massive army of Pandu’s sons mar-
shalled in battle formation by your wise pupil, the son of Drupad
(Dhristdyumn).’’

Dhristdyumn, the son of Drupad, is the steadfast mind that treasures
faith in the universal, immutable reality. He is thus the master, the type
of righteous impulses that lead to selfless activity in a spirit of egoless
reverence to spiritual divinity. “Not means but the determination of
mind needs to be firm.’’

Let us now review the Pandav army at length.

4. “Here in the army are many valiant archers,Yuyudhan, Virat and
the great martial commander Drupad, who are a worthy match for the
brave Arjun and Bheem, and… ’’

This army is composed of those who can guide souls to the Supreme
Spirit, like Bheem who is an embodiment of resolute sentiment, the im-
age of tender devotion Arjun, and many other valiant warriors such as
Satyaki, endowed with goodness, Virat and the great warrior leader
Drupad, symbolizing consistency and steadfastness on the path of spir-
ituality, and…

5. “Dhrishtketu, Chekitan, and the mighty King of Kashi, as well as
Purujeet and Kuntibhoj, and Shaibya, the unparalleled among men
and… ’’
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Dhrishtketu, the steadfast-in-duty, Chekitan, who can rein in his stray-
ing thought and concentrate it on the Supreme Spirit. The King of the
holy city of Kashi, an emblem of the sacredness that resides within the
world of the body. Purujeet, the one who obtains victory over matter in
all its forms-gross, subtle, and instrumental. Kuntibhoj, who conquers
world life by doing what is worthy of doing. Then Shaibya, of virtuous
conduct.

6. “The valorousYudhmanyu, the mighty Uttmauj, Saubhadr, and
Draupadi’s five sons, all great warriors.’’

The heroic Yudhmanyu of warlike temper; Uttmauj with the spirit of
abandon that flows from sacred excellence; Abhimanyu (Saubhadr),
Subhadra’s son, with a mind without fear because it is propped up by
righteousness, and the five sons of Draupadi who herself is a form of dis-
cernment of the divine, all are great warriors named tenderness, beauty,
compassion, spiritual repose and consistency. All of them are noted for
their ability to traverse the path of spiritual fulfillment with perfect skill.

Duryodhan thus enumerates to his teacher about a score of names
from the side of the Pandav, which represent some vital principles of di-
vine excellence. Although the monarch of impulses that are alien to the
essentially spiritual character of the Self, it is ignorance (attachment) that
first motivates us to strive for the

realization of the treasure of divinity.

As for his own side, Duryodhan dwells on it but briefly. Had it been
an actual, external war, he would have given an elaborate account of his
army. But only a few perversions are cited, for they have to be
conquered and they are destructible. There are mentioned only about
half a dozen of these, at the heart of all of which there yet dwells an un-
worldly propensity.

7. “Be it known to you, O the worthiest of the twice-born8

(Brahmins), the names of those who are most eminent amongst us, the
chiefs of our army; these I now name for your information.”
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“The worthiest of the twice-born.” That is how Duryodhan addresses
his teacher Dronacharya before he introduces to him the chiefs of his
army. “The worthiest of the twice-born” would hardly be an appropriate
term of address for a commander-in-chief if the war were a physical, ex-
ternal war. In fact, the Geeta dwells upon the conflict between contra-
dictory innate impulses, upon the dual conduct which is Dronacharya.
The world of matter exists and there is duality if we are even in the least
isolated from God. However, the urge, too, for overcoming this duality
of object-spirit is derived first from the teacher Dronacharya. It is imper-
fect knowledge that induces the hunger for enlightenment.

It is now time to have a look at the leaders of the impulses which are
hostile to the essentially sacred character of the Self.

8“Twice-born” because of the spiritual birth or awakening
(attainments) that comes through self-study and contemplation.back

8. “ Your venerable self, Bheeshm and Karn, and also Kripa-victor
in wars, Ashwatthama and Vikarn, as well as Saumdutti (Bhurishrawa,
son of Somdutt).’’

The commander-in-chief is Dronacharya himself, symbolizing dual
conduct. And then there is the grandsire Bheeshm, the very image of de-
lusion. Delusion is the fountainhead of deviation from the ideal state.
Since it survives till the very end, delusion is the grandsire. The whole
army has perished, but Bheeshm yet lives on. He lies unconscious on his
bed of arrows and still continues to breathe. Like Bheeshm, too, are Karn,
a betrayer of the sacred character of Self, and the conquering warrior Kri-
pacharya. Kripacharya represents the act of compassion by the seeker in
the state before Self-realization. God is the mine of compassion and the
sage attains to the same state after fulfillment. But during the period up
to accomplishment, so long as the worshipper is removed from God and
God is removed from him, when the uncongenial impulses are still alive
and strong, and he is besieged by delusion-if the seeker feels compassion
at this stage, he is destroyed. For acting with pity, Sita had to undergo
penance in Lanka for years8A.
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Vishwamitr fell from grace because he felt tenderness at such a stage.
Maharshi Patanjali, the preceptor of yog-aphorism, has expressed a sim-
ilar view. “Attainments made, through perfect meditation are indeed
attainments, but they are also as formidable obstacles in the way of the
endeavour of the individual Soul for identification with the Supreme
Spirit as sensual desire, anger, greed, and delusion.” Goswami Tulsidas
has said, “O Garud, manifold are obstacles built up by maya9 when we
strive to unravel the knots of properties of nature-mere distortions of
truth. Attainment of sanctity elevates, but the mind conjures up one
temptation after another.’’ The illusory maya obstructs in many
ways. It brings men accomplishments and untold wealth, and even
turns them into holy beings. If a being of such accomplishment just
passes by, even a dying man is revived. Notwithstanding the recovery of
the patient, however, the seeker shall be destroyed if he regards the cure
as his own achievement. Instead of one sickness a thousand maladies
will swarm upon his mind, the process of reverent contemplation of the
divine will be interrupted, and he will so stray from the right path that
the world of matter overwhelms him. If the goal is distant and the seeker
feels compassion, this one act alone is sufficient to result in the debacle of
his whole army. So he has to be on his guard against the feeling of com-
passion until the moment of final attainment, although at the same time
it is also true that compassion is the hallmark of a saint. But before ulti-
mate fulfillment, compassion is the mightiest warrior among the evil, de-
moniacal impulses. It is thus that Ashwatthama is an image of inordinate
attachment, Vikarn of indecision, and Bhurishrawa of perplexity and
confusion. They are all chiefs of the outward flowing current of life.

8A Sita was the wife of Lord Ram, who was the main character of the
epic Ramayan. Mother Kaikayi banished him as a recluse to the forests.
Obeying the order of his mother Lord Ram stayed in the jungles. Sita ap-
pealed to Lord Ram to bring her a ‘‘Golden Deer’’. Ram in order to fulfill
his wife’s desire, went after the deer but instructed her for her protection
not to leave the safety of her meditation hut no matter what the tempta-
tion, while she was alone, until he returned. Once Ram had left, seeing
Sita alone and unprotected, Ravan- Evil king of Lanka who lusted after
Sita and wanted her for his wife approached the hut in the disguise of a
sage. Sita compassionately came out to offer alms to the apparent sage.
Exploiting the situation, Ravan carried Sita away and Sita had to stay in
Lanka held captive for many months thereafter. If Sita had waited for
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Ram to come back, as he had instructed her and not left the safety of her
meditation hut out of an ill advised (what in Buddhist literature is called
‘‘idiot compassion’’- that is neglecting to take care of your own well be-
ing in the name of helping others) feeling of pity and compassion for the
begging sage, then she could have avoided all the torture and troubles
that she then had to undergo. back

9Maya : the illusion by which the unreal, physical universe is regarded
as truly existent and distinct from the Supreme Spirit.back

9. “And (there are) many other skilled warriors, too, equipped with
numerous arms, who have forsaken hope of life for my sake.’’

And many other valiant warriors are resolved, Duryodhan intimates
to Dronacharya, to fight for his sake even at the cost of their life. But
there is no precise enumeration of them. Duryodhan then points out the
innate qualities with which each of the two armies is fortified.

10. “Our army defended10 by Bheeshm is unconquerable, while
their army defended by Bheem is easy to vanquish.’’

Duryodhan’s army, “defended” by Bheeshm, is invincible, whereas
the opposing army of the Pandav, “defended” by Bheem, is easy to con-
quer. The use of ambiguous puns such as a paryaptam and
aparyaptam11 is itself a sign of Duryodhan’s doubtful state of mind. So
we have to look carefully at the power that Bheeshm represents on
which all the Kaurav hopes rest, as well as the quality symbolized by
Bheem which the Pandav-endowed with the treasure of divinity-rely
upon. Duryodhan then gives his final estimate of the situation.

10In the ancient Hindu art of warfare, each army had of course a
commander-in-chief, but it had also a champion, a man of valour-cour-
age and intelligence, who acted as its “defender.’’back
11Two contradictory interpretations are possible because aparyaptam
means both “insufficient” or “unlimited;” and paryaptam, both
“adequate” and “limited.”back
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11. “So, while keeping to your respective stations in the several di-
visions, all of you should doubtlessly protect Bheeshm alone on all
sides.”

Duryodhan commands all his chiefs to keep to their posts and yet pro-
tect Bheeshm on all sides. The Kaurav cannot be defeated if Bheeshm is
safe and alive. So it is obligatory for all the Kaurav chiefs to defend
Bheeshm rather than fight with the Pandav. This is intriguing. After all,
what kind of “defender” is this Bheeshm who cannot even defend him
self? What complicates the matter even more is that the Kaurav are also
wholly dependent on him. So they have to devise all possible measures
of defence for him. This is certainly no physical warrior. Bheeshm is de-
lusion. So long as delusion is alive, unrighteous impulses cannot be van-
quished. “Invincible” here means “difficult to vanquish” rather than
“impossible to vanquish.” As Goswami Tulsidas has said, “The most dif-
ficult to conquer is the hostile world of matter and the one who subdues
it is indeed heroic.’’

If delusion ceases, ignorance too ceases to exist and the residues of
negative feelings such as excessive attachment hasten to a quick demise.
Bheeshm is blessed with death by wish. So the death of desire and death
of delusion are one and the same. This idea has been so lucidly ex-
pressed by Sant Kabir: “Since desire is the maker of birth and illusion,
and it is desire that creates the material world, he who abandons desire
is the one who cannot be conquered.’’

That which is free from delusion is eternal and unmanifest. Desire is il-
lusion and progenitor of the world. In Kabir’s view, “the Self which
achieves freedom from desire is united with the fathomless, eternal,
boundless reality. One who is free from desire dwells within the Self and
never falls from grace, for he has his being in the Supreme Spirit.” At the
beginning there are numerous desires, but eventually there remains only
a longing for the realization of God. The fulfillment, too, of this wish also
marks the end of desire. Had there been something higher, greater, or
more precious than God, one, would surely have craved for it. But when
there is nothing beyond or above him, what else can be desired? When
all things that can be had are achieved, the very roots of desire are des-
troyed and delusion perishes utterly. This is Bheeshm’s death by wish.
Thus, defended by Bheeshm, Duryodhan’s army is invincible in every
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respect. Ignorance is present as long as there is delusion. When delusion
is dead, ignorance also dies.

The Pandav army, on the contrary, defended as it is by Bheem, is easy
to conquer. Bheem is the very image of sentiment. “God dwells in feel-
ing.’’ Krishn has described it as devotion. It lays hold on even God. The
sentiment of devotion is a pious impulse of flawless perfection. It is a
protector of righteousness. On the one hand so resourceful that it brings
about realization of the Supreme Spirit, on the other hand it is also so
delicate and fragile that this day’s fidelity and adherence often turn into
nothingness and even outright privation on the next day. Today we ad-
mire a sage for his virtue, but the very next day we grumble and cavil be-
cause we have seen him relishing delicacies. Devotion is shaken by sus-
picion of even the slightest flaw in the loved one. The impulse of
righteousness is undermined and the ties with the object of affec-
tionate devotion are broken. So it is that the Pandav army defended by
Bheem can be conquered with ease. Maharshi Patanjali has given expres-
sion to a similar view. “Only meditation practised for a long time with
constant devotion and reverence can be firm.’’ Now let us listen to the
flourish of the warriors’ conches.

12. “To Duryodhan’s delight then, his mighty grandsire and the
eldest of the Kaurav (Bheeshm) blew his conch to blare forth a lion-
like roar.’’

Conches are blown after the Kaurav have taken stock of their strength.
The trumpeting of conches is a declaration of the intention, of each of the
chiefs, of what he can offer after conquest. The mighty grandsire
Bheeshm, the eldest of the Kaurav, blows his conch to produce a lion-like
roar which gladdens Duryodhan’s heart. The lion represents the terrible,
tooth-and-claw, aspect of nature. Our hair stands on end and our hearts
beat violently when we hear the roar of a lion in a still, solitary forest
even though we are miles away from the beast. Fear is a property of
nature, not of God. Bheeshm is the very image of delusion. If delusion
prevails, it will enwrap the material world’s forest of fear which we in-
habit in yet another shroud of fear to make the existing dread even more
frightening. Delusion cannot offer anything else except this.
So renunciation of the material world is the right step for one who quests
for Self-realization. Worldly inclinations are like a mirage-a mere
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shadow of ignorance, and the Kaurav have nothing to declare against
this. Numerous conches from their side are trumpeted simultaneously,
but they altogether inspire no other feeling except fear. Fear, although in
varying degrees, is born out of each perversion. Similar is also the mes-
sage of the conches of the other Kaurav chiefs.

13. “Then there abruptly arose a tumult of conches and kettledrums,
tabors, drums, and cow-horns.’’

After Bheeshm’s blowing of his conch, numerous other conches,
drums, and trumpets are sounded together, and they make an awesome
noise. The Kaurav have no message other than that of fear. Intoxicated
with a sense of false success, the outward-looking impulses that offend
and demean the human Soul render the bonds of infatuation yet
stronger.

Now the Pandav, representing righteous impulses that are in harmony
with the divine character of the Self, respond to the Kaurav challenge
with their own declarations, the first of which is made by Yogeshwar
Krishn himself.

14. “Then, too, Madhav (Krishn) and Pandu’s son (Arjun), seated in
the magnificent chariot to which white steeds were yoked, blew their
celestial conches.’’

After the Kaurav, Krishn and Arjun, riding in their magnificent, sacred
chariot drawn by flawlessly white horses (“white” symbolizes purity),
also blow their “celestial” conches. “Celestial” means beyond the materi-
al world. Yogeshwar Krishn’s transcendental message is a promise to
render unto souls the most auspicious, unworldly existence that is bey-
ond the worlds of both mortals and gods, and verily the whole universe
(Brahmlok),12 which are all afflicted with the fear of birth and death. The
chariot under his charge is not made of gold and silver and wood;
everything about him is celestial, the chariot, the conch and, therefore,
also his message. Beyond these worlds there is only the one unique and
indescribable God. Krishn’s message is of establishing a direct contact
with this Supreme Being. But how will he effect this state?
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12 One of the three worlds of Hindu thought: Mrityulok (the earth-the
world of mortals), Devlok (heaven-the world of gods), and Brahmlok
(the world of Brahma who is the most hoary and the grandsire of all
gods, yet not eternal).back

15. ‘‘While Hrishikesh (Krishn) blew his conch Panchjanya
and Dhananjay (Arjun) the conch named Devdutt, Vrikodar13 (Bheem)
of awesome deeds blew the great conch Paundr.’’

So Hrishikesh (lord of the senses), who knows all the mysteries of the
human heart, blows the conch Panchjanya. This is a declaration of his in-
tent to restrain the five organs of perception which correspond to word,
touch, form, taste, and smell, and to transmute their inclinations into de-
votion. Exerting control on the wild senses and disciplining them into
faithful servitors is the gift from an accomplished teacher; the gift, in-
deed, from the admired God. Krishn is a yogi, an ideal teacher. As Arjun
says in the Geeta, “ Lord, I am thy disciple.” It is only an accomplished
teacher; who can make us relinquish all objects of sensual pleasure, and
to see and listen to and touch nothing except the coveted God.

Dhananjay (the victor of wealth) is the affectionate devotion that at-
tains to the state of divine exaltation. This devotion is a feeling of tender-
ness for the desired object, which includes within itself all the experi-
ences of devotees, even pangs of separation and occasional disenchant-
ment and tears. There should be nothing for a devotee except the longed-
for God. If the devotion to him is perfect, it embraces the virtues that
provide access to the Supreme Spirit. Dhananjay is another name of this
faculty. One kind of wealth is the external riches which are needed for
physical sustenance, but that has nothing to do with the Self. The really
lasting wealth of man, which he can truly call his own, is realization of
his Self, the God within. In the Brihadaranyak Upanishad, Yagnavalkya
teaches the same to his wife Maitreyi when she asks him, “My lord, if
this whole earth belonged to me with all its riches, should I through its
possession attain immortality?” The sage replies, “No, your life would be
like that of the wealthy. None can possibly hope to be immortal through
wealth.’’
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13Vrikodar is literally interpreted, the one with a wolf’s belly which is
never full. Likewise, a devotee’s heart longing for God is never sati-
ated.back

Bheem of awesome deeds blows his great conch Paundr, which denotes
sentiment. The heart is the spring as well as the habitat of feeling. This is
why Bheem is called Vrikodar, the large-hearted. You are attached to a
child, but that attachment belongs essentially to your heart. It only mani-
fests itself in the child. Sentiment is fathomless and mighty, and this sen-
timent is Bheem’s great conch that is now blown. The affection that he
represents is embodied in sentiment. That is why Bheem blows the conch
named Paundr. However, although sentiment is mighty, it can be so only
through the medium of love. Goswami Tulsidas admits that he has
known the omnipresence of God only through its manifestation in love.

16. “King Yudhisthir, the son of Kunti, blew the conch Anantvijay,
whereas Nakul and Sahdev blew their conches Sughosh and
Manipushpak.”

King Yudhisthir blows the conch Anantvijay (endless conquest). Kunti
is the very image of dutifulness; and Yudhisthir, the embodiment of
dharm (natural piety). If one’s adherence to dharm is steady, Anantvijay
will bring about the absorption of the Self in the boundless God. The one
who is firm in battle is Yudhisthir: one who is unshaken by the conflicts
between Self and the material world-between the body and the tran-
scendental Soul, and to whom the essence of the sphere of action has
been revealed. He is enabled eventually, by God who alone is real, cease-
less, and immutable, to overcome all the contradictions.

Nakul, who is a symbol of restraint,14 blows the conch named
Sughosh. As restraint grows firmer, evil is subdued and the dominance
of righteousness is proclaimed. Sahdev, the adherer to truth, blows on
the conch which bears the name of Manipushpak. Sages have described
each breath as a precious ruby. “What a pity that we squander the jewels
of our breath on idle gossip!” One kind of satsang is the moral discourse
we hear from noble men, but the real spiritual discourse is internal. Ac-
cording to Krishn, the Self alone is true and eternal. True satsang comes
about when the mind reins itself in from all externals and dwells with
the Self. This adherence to truth is cultivated by incessant reflection,
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meditation, and samadhi.15 The more joy one feels in dwelling with the
one reality, the more restraint one gains over each breath, the mind, and
the instruments by which objects of sense affect the Self. The day they
are totally restrained is the day when we are absorbed in the ultimate es-
sence. Providing, like a good instrument, harmonious accompaniment to
the song of the Self is true satsang.

The physical ruby is hard, but the jewel of breath is even more tender
than a flower. Flowers fall and wither soon after they bloom, and we can
never say that we shall live until the next breath. But if there is true ad-
herence to the Self, it leads us to realize the highest goal through provid-
ing control over each breath. There is nothing to proclaim beyond this,
although each device is helpful in traversing a certain stretch of the path
of spiritual perfection.16 Sanjay further speaks on the subject:

14In yog philosophy, restraint of the mind is accepted as the second of
the eight principal steps of meditation.back
15 Samadhi- perfect absorption of the mind and heart in the one contem-
plated object, i.e. God.back
16 State of detachment from the material universe and renunciation of
worldly desires.back

17-18. “The King of Kashi, a great bowman, Shikhandi who dwells in
the Supreme Spirit, the unvanquished Dhristdyumn, Virat and
Satyaki, Drupad and the sons of Draupadi, and Subhadra’s son of
powerful arms (Abhimanyu), all blew, O lord of the earth, their own
conches.’’

The sacred city of Kashi is an emblem of the sacredness that resides in
the physical body. When a man withdraws his mind and sense organs
from all physical things and concentrates on the Self within his body, he
is privileged to merge with and dwell within God. The body which is
capable of such a union is Kashi. The Supreme Spirit dwells in and per-
vades every single body. So “parmeshwasah” here means dwelling in
the Supreme Spirit rather than a “mighty warrior.’’

Shikhandi represents the rejection of shikha-sutr17 (sacred signs tradi-
tionally worn by Hindus). There are people who believe they have
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achieved renunciation just because they have got their heads shaved
clean, cast away their sacred threads, and stopped lighting fire. But they
are mistaken, for, as a matter of fact, shikha symbolizes a goal which has
to be attained, and sutr the merits of action in a previous existence
(sanskar).18 The chain of sanskar is intact so long as God has yet to be
realized. How can there be true renunciation till the moment of that ful-
fillment? Till then we are only wayfarers. Delusion subsides only when
the desired God is attained and the merits of previous deeds are reduced
to nothing. So it is Shikhandi who proves to be the undoing of Bheeshm,
the image of delusion and self-deception. Shikhandi represents the
unique quality that is essential for the man who chooses the path of re-
flection, a truly mighty fighter on his side.

17Shikha is a lock of hair grown on the crown and sutr is the sacred or
sacrificial thread worn by Hindus. According to the Mahabharat, in or-
der to avert the calamity of her father-in-law Hiranyavarman’s, to whose
daughter she was married as an act of deception, invading the kingdom
of her father Drupad, Shikhandi managed-by severe austerities-to ex-
change her sex with a yaksh. Thus transformed in sex, Shikhandi after-
wards in the Mahabharat war succeeded in killing Bheeshm, who de-
clined to fight with a woman.back
18 The word has several other meanings, too, such as perfection , sacred
rites, etc.back

Dhristdyumn, the steadfast mind that treasures faith in the universal,
immutable divinity, and Virat, capable of perceiving the omnipresence of
the great God, are the main constituents of sacred excellence. Satyaki is
truthfulness. There can never be a fall from piety as long as there is
truthfulness or the desire to ponder over truth, it always protects us from
being routed in the war between spirit and matter.

Drupad, representing the ideal of consistency and steadfastness in the
performance of duty, the five sons of meditation-like Draupadi, symbols
of compassion, tenderness, beauty, and spiritual repose, who are all
great warriors providing assistance to the quest for the desired goal, and
the long-armed Abhimanyu, all blow their separate conches. “Arm” is a
symbol of the sphere of action. When the mind is freed from fear, its
reach is immensely enlarged.
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So Sanjay addresses Dhritrashtr and acquaints him with how the
chiefs of the Pandav army have made their proclamations with their
conches. Each one of them is a prerequisite of the skill of traversing a cer-
tain length of the way to spiritual emancipation. Their observance is ne-
cessary and that is why they are enumerated in detail. However, there is,
after these preliminary stages, that stretch of the path which is beyond
the perceiving mind and intellect. This is the length along which one is
enabled to travel only by the blessedness of the great God’s awakening
within the Self. He stands up from the Self as vision and is self-evident.

19. “The loud tumult, reverberating through heaven and earth,
pierced the hearts of Dhritrashtr’s sons.’’

The great tumult, echoing through heaven and earth, rends the hearts
of Dhritrashtr’s sons. There is the Pandav army, too, but the hearts that
are rent are only those of Dhritrashtr’s sons. When the manna of Panch-
janya, made up of true knowledge, realization of the infinite, destruction
of evil, and affirmation of piety, begins to flow, the Kaurav hearts with
their unrighteous and outward-looking impulses cannot but be rent.
Their power wanes by and by. And if the process meets with success, in-
fatuation ceases to exist altogether.

20-22. “Then, O King, after viewing the sons of Dhritrashtr in array,
when the discharge of missiles was about to commence, Kunti’s son
(Arjun), whose ensign bore the image of Hanuman, raised his bow and
spoke to Hrishikesh thus: ‘O Achyut (Krishn), keep my chariot
between the two armies so that I may watch those who are formed up
for combat and know whom I have to fight in the ensuing battle.’ ’’

Sanjay, an epitome of self restraint, endeavours to enlighten the mind
lying under a pall of ignorance by pointing out that apart from the other
exemplary captains of the Pandav army there is the Hanuman-ensign of
Arjun. Hanuman, a symbol of true renunciation. Disenchantment with
the world and the desire to renounce it are the mark of Arjun’s battle-
standard. Some interpreters have named this standard”monkey-ensign”
because of its frenzied fluttering. But this is unacceptable, for the primate
exhibited on the ensign is no common monkey but Hanuman himself
who has risen above all distinctions. To him honour and dishonour are
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the same. Giving up lust for material objects which have been heard or
seen, of worldly objects and sensual pleasures, is renunciation. So, after
having seen Dhritrashtr’s sons arrayed just when missiles are about to be
launched, Arjun, whose distinctive motto is renunciation, lifts his bow
and speaks to Hrishikesh, the lord of senses and knower of the mysteries
of the heart, addressing him as the “infallible.” He requests his charioteer
to station the chariot between the two armies. His words, however, are
not words of command to a charioteer, but a prayer by a devotee to the
worshipped one, an accomplished teacher. But why does he want Krishn
to park the chariot?

Arjun wants to ascertain well who the warriors intent upon battle are,
whom he has to fight in this business of warfare.

23. “Since I wish to observe those who have assembled here to fight
for pleasing Dhritrashtr’s wicked-minded son (Duryodhan) in the
battle.’’

Arjun wants the chariot to be parked in front of the Kaurav so that he
may see the kings, desirous of battle, who have joined the evil-minded
Duryodhan for the sake of his happiness-for Duryodhan who represents
excessive attachment. Arjun wishes to observe well the kings who have
assembled to fight in the war for the cause of infatuation.

24-25. ‘‘Thus addressed by Gudakesh,19 O descendant of Bharat
(Dhritrashtr), Hrishikesh parked the unique chariot between the two
armies, in front of Bheeshm, Dron, and all the other kings, and said,
‘Behold, O son of Pritha20 (Arjun), the assembled Kuru.’ ’’

Sanjay informs Dhritrashtra how on being requested by Arjun, who
has mastered sleep, Krishn, who knows all that is to know of the mind
and heart, parks the chariot of unexcelled beauty in the midst of all the
kings who have staked out claims on the earth which is the body in mac-
rocosm, and asks Parth to behold the assembled Kaurav. The “excellent”
chariot in question is made of neither gold nor silver, nor of any material
substance. Excellence is defined in this world in terms of its agreeable-
ness or disagreeableness to the mortal body. But such a view is
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misleading, for that alone is excellence which is always one with the real,
the Self, and which has no unrighteousness or impurity about it.

19 One who has conquered sleep.back
20 “Pritha” is another name of Kunti. There is also in “Parth”and asso-

ciation with parthiv which means “made of dust.”’ The meaning is simil-
ar to that of “Dust thou art.”back

26-1/28. “Parth then saw, mustered in the two armies, uncles, grand-
uncles, teachers, maternal uncles, brothers, sons, grandsons and
friends, as well as fathers-in-law and well-wishers. Seeing all these
kinsmen assembled together and overwhelmed by intense pity, he
spoke thus in great sorrow:”

Parth, the perfect marksman who has made a chariot of his earth-
formed body,21 looks at the army and sees his kinsmen. What is note-
worthy is that in the two armies he sees only his own family, the families
of maternal uncles, and of fathers-in-law, friends, and teachers. Accord-
ing to scholarly estimates, the two armies of the Mahabharat consisted of
eighteen akshauhini chariots, elephants, horses, and foot soldiers, which
is approximately 650 million, a very large number indeed. It hardly
needs saying how the world is faced today with numerous grave prob-
lems of food and housing on account of rising population. So what are
we to make of it when we are told that just three or four families of Ar-
jun’s kinsmen are so large in number? Is it possible for any family to be
so huge? The answer must be in the negative. So what we have here is a
portrayal not of physical armies but of the sphere of the mind and heart.
Overcome with deep compassion, when he sees all his kinsmen
mustered for battle, Arjun speaks in grief. He grieves because he sees
that he has to fight his own family.

21 In the Upanishad Katha, the King of Death says to Nachiket, *Know
that the body is the chariot, the Self the rider, the intellect is the chari-
oteer, and the mind the reins.’’back
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28-30. “Arjun said, ’Seeing these kith and kin, mustered with the
purpose of waging war, O Krishn, my limbs grow weak, my mouth is
dry, my body trembles, my hair stands on end, the Gandeev (Arjun’s
bow) slips from my hand, my skin is burning all over, I am unable to
stand, and my mind is bewildered.’’

Looking at the gathering of his kinsmen, Arjun is unnerved. His body
grown inert, his mouth is parched, his limbs tremble, and his hair stands
erect. The Gandeev falls from his hand and his skin is hot. He is sorely
distressed by the prospect of a war in which his own kinsmen face him.
He is confused. He bewails that he cannot even stand properly and look
ahead.

31. “I see, O Madhav (Krishn), inauspicious portents, and I can per-
ceive no prefix in the idea of slaughtering kinsmen in the battle.’’

Arjun sees adverse signs of the impending war. He does not see any-
thing propitious in the slaying of his own family. How can any good res-
ult from such killing?

32. ‘‘I aspire, O Krishn, after neither victory nor a realm and its
pleasures for of what avail is sovereignty to us, O Govind (Krishn), or
enjoyment, or even life itself?”

Arjun’s whole family is on the brink of war. So he does not wish for
either victory or the kingdom that this victory may bring him, or even
the pleasures of that kingdom. Of what use will be a kingdom or enjoy-
ment or life to him? He then states the reasons for his reluctance to fight
in the war:

33. “They for whose sake we crave for a kingdom, pleasures, and
enjoyments are formed up here, putting at stake both their lives and
wealth.’’

The family, for whose sake Arjun has desired the happiness of a king-
dom and other pleasures, is now mustered on the battlefield despairing
of its life. If he had desired a kingdom, it was for them. If he had
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hungered for the pleasures of wealth and indulgence, it was because he
wanted to enjoy it along with his kith and kin. But he now desires
neither a kingdom nor pleasures, nor enjoyment, because he sees his
kinsmen standing against him without any hope of life. Whatever he had
desired was dear to him for their sake. But he does not need these things
if he has to get them at the cost of his kinsmen. Desires remain as long as
there are family ties. Even a poor man having only a wretched hovel to
live in will not accept an empire extending over the entire length and
breadth of the world if for this he has to kill his family, friends, and kins-
men. Arjun says the same thing. He is fond of pleasures and he loves vic-
tory, but of what good can they be to him if the very people for whom he
desires these rewards are no longer with him? Of what use will enjoy-
ment of pleasures be in their absence? After all, who are the people he
will have to kill in the war?

34-35. “Teachers, uncles, nephews as well as granduncles, maternal
uncles, fathers-in-law, grandnephews, brothers-in-law, and other kins-
men. Though they might slay me, I yet have no desire to kill them, O
Madhusudan22 (Krishn), even for a realm made up of the three worlds,
still less for this earth alone.’’

The people to be slain are Arjun’s own flesh and blood. As he tells
Krishn sorrowfully, he does not wish to harm his kinsmen although in
doing so he might lose his own life at their hands, even for ruling over
all the three worlds.

In an army formed of approximately 650 million men Arjun can see
only his own family. Who really are these innumerable kinsmen? Arjun
verily is an image of tender devotion. His dilemma is the one that faces
every devotee when he sets out on the path of worshipful adoration
(bhajan). It is everyone’s desire that he should attain the highest reality
by reverence and worship. But he is filled with despair when, under an
experienced and accomplished teacher’s tutelage, he comes to under-
stand the fundamental nature of the conflict between the material body
and the divine Self, and realizes against whom he has to wage his war.
He wishes that his father’s family, his wife’s family, his maternal uncle’s
family, people who love him, friends, and teachers should all live with
him in happiness, and that, while providing for all of them, he should
also attain God. So he is confused when confronted with the fact that in
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order to forge ahead in his task of worship he has to abandon his family.
Because of his attachment, the prospect of severing the bonds of kinship
confuses and unnerves him.

22An epithet of Vishnu, the first deity of the Hindu Trinity, meaning
“Killer of the demon Madhu” and also “destroyer of arrogance.” back

My noble teacher, the revered Paramhans23 Parmanand Ji used to say,
“To be a sadhu (ascetic) is the same as to die.” Even if the universe has
beings whom he regards as living, there is no one whom the ascetic can
regard as belonging to his own family. As long as there is such a one, the
feeling of attachment remains. As for this weakness, the one who is striv-
ing to realize his Self is a winner only when he rejects and destroys his
attachment as well as all the other associated feelings. What is this world
but an extension of the ties of attachment? What is there in it for us in the
absence of these bonds? The world as we know it is only an extension of
the mind. Yogeshwar Krishn has portrayed the same extension of the
mind as the world. The man who has withstood and subdued its power
has conquered the whole universe. Krishn tells Arjun in the nineteenth
verse of Chapter 5, “The whole cosmos is overcome even in this world
by those whose minds repose in equality.” Such a state of calm, of men-
tal equipoise, is made possible by the complete annihilation of ego. This
frees the mind from its self-centered subservience to the material world.
After ego has ceased to exist, only the Self remains in a pure state. So this
is the way to attainment of salvation and final beatitude (brahmavastha)
which transcends the transitory life of nature. It is thus that those who
have realized this state are not subject to the limitations of the material
world.

It is not that only Arjun is confused. Affectionate attachment resides in
every heart, and everyone with such a feeling is in a state of confusion.
Kith and kin are always in the foreground of a man’s consciousness. At
the beginning he believes that his sacred adoration will be helpful in his
endeavour to make his kinsmen happy. He looks forward to enjoying his
acquisitions along with them. But what shall he do with the happiness if
his own people are no longer with him? So is it with Arjun. His vision
has so far been limited to the pleasures that can be had from a kingdom
and heaven.
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He has till now envisaged the ultimate happiness in terms of heaven
and a realm composed of the three worlds. If there is any reality beyond
this, Arjun yet has no inkling of it.

23The author’s teacher-preceptor. Paramhans is an honorific title used for
an ascetic of the highest order, one who has learnt perfect control of his
senses by abstract meditation.back

36. “What happiness can we have, O Janardan24 (Krishn), from
slaying these sons of Dhritrashtr? Only sin will fall to our lot if we kill
even these wicked men.”

What happiness can Arjun gain from killing Dhritrashtr’s sons? Dhrit-
rashtr denotes the “insolent or profligate nation,”25 and born from it is
Duryodhan, the image of infatuation. But shall even the slaying of such
an evil kinsman make Arjun and Krishn happy? The Kaurav are unright-
eous, but the Pandav will be only guilty of sin if they kill them. We call
men evildoers if they adopt impious ways for their livelihood. In fact,
however, the worst felons are those who put obstructions in the way of
the Self. The gravest offenders in this respect are lust, wrath, avarice, and
inordinate attachment which obstruct one’s realization of the Self.

24Yet another epithet of Krishn, meaning “one who is worshipped-soli-
cited for prosperity and emancipation.back
25“Dhrisht” (profligacy )+ “rashtr” (nation) = Dhritrashtr.back

37. “So it is not for us to kill Dhritrashtr’s sons, for how indeed can
we be happy, O Madhav (Krishn), if we slaughter our own kinsmen?”

Is it not surprising that the Kaurav are at this moment seen as kith and
kin? Didn’t they come to the battlefield as foes? In truth, physical rela-
tionship arises from ignorance. He is my maternal uncle; here is my
wife’s family; this is the community of my own people. What are all
these, but ignorance? We have people who are affectionate to us and we
have our family, and we have our world, but all these we have only as
long as there is attachment. All such ties are demolished when there is
no attachment. That is why even sworn enemies now appear to Arjun as
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kinsmen. He asks Krishn how they can be happy by killing their kins-
men. Without ignorance and attachment the idea of family cannot exist.
Paradoxically, however, it is this ignorance that also provides the initial
urge for knowledge. Some great men like Bhartrihari and Tulsidas were
driven to renunciation by their spouses, whereas there are examples of
many others who have gone the same way because of their disillusion-
ment with the conduct of a stepmother.

38-39. “Although, with their minds vitiated by greed, they (the Kaurav)
have no awareness of the evil they do in destroying families and in be-
ing treacherous to friends, why should we, O Janardan, who know that
it is evil to destroy families, not turn away from the sinful act?”

Straying from righteousness because of their arrogance and avarice,
the Kaurav are blind to the sin they commit by destroying families and
practising treachery against friends. This is their error. But why, Arjun
wishes to know from Krishn, should they themselves, knowing the evils
of destroying families, not desist from the crime? What deserves special
notice here is Arjun’s belief that not only he, but Krishn, too, is about to
make the same error. So he also indirectly accuses Krishn. Every novice
taking refuge in an accomplished teacher reasons in the same way. Arjun
is under the impression that perhaps the problem that is bothering him
has not yet occurred to, Krishn. All the same, they are both reasonable
men and it is required of them to think of the evil consequences of des-
troying a family.

40. “In case of the destruction of a family its eternal sacred tradi-
tions are lost, and impiety afflicts the whole family with the loss of its
values.’’

Until now Arjun has viewed family traditions as the eternal (Sanatan)
Dharm. And he also believes that with the loss of these traditions, famil-
ies are laden with sin.

41. “When sin prevails, O Krishn, women of the family stray from
virtue, and when they are unchaste, O descendant of the ‘Vrishnis,
(Varshneya: Krishn), there is generated an unholy mixture of classes
(varnsankar).’’
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When unrighteous ways dominate a family, its women lose their
chastity and there arises an intermingling of different classes, of incom-
patible cultures and ways of living. According to Arjun, this sinful inter-
mingling occurs when women lose their virtue. But Krishn contradicts
this: “I am fully contented in the Self and there is nothing more precious
which is beyond my reach. Yet I continue to practise meditation and re-
nunciation, and urge others to the same. But these are only means and
not the goal, and when the goal is achieved who cares for the means? So
if the achiever such as I neglects the means, his followers of an inferior
merit will emulate him and they, too, will give up the required means.
Confused and misled from the path of Self-realization, they then perish.”
Lacking in true achievement, they only swagger emptily as if they were
perfect. This imitation creates a chaos. There remains no distinction
between the deserving and the undeserving. This confusion is varnsank-
ar and the teacher himself is held responsible for this disorder. That is
why an ideal teacher always teaches by his own conduct.

For a while, however, he chooses to remain silent, and Arjun goes on
with his elaboration of the evils of varnsankar.

42. “The unholy intermingling of classes condemns the destroyer of
the family as well as the family itself to hell, for their ancestors, de-
prived of the offerings of obsequial cakes of rice and water libations,
fall (from their heavenly abode).’’

It is a quality of varnsankar to despatch families and their destroyers
to hell. Divested of obsequial gifts of rice cakes, their forefathers also lose
their heavenly home. The present is destroyed, the ancestors of the past
fall, and the posterity to come will also descend to hell. Not only this,
but-

43. “The sin committed by destroyers of families, which causes an
intermingling of classes, puts to an end the timeless dharm of both
caste and family.’’
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According to Arjun, the evils of varnsankar destroy the traditions of
both families and their destroyers. He holds the view that family tradi-
tions are changeless and eternal. But Krishn refutes this later by asserting
that Self alone is the changeless and eternal Sanatan Dharm.26 Before a
man has realized the essence of this Sanatan Dharm, he gives credence to
some tradition or the other. Such is Arjun’s belief at the moment, but in
Krishn’s view it is a mere delusion.

26Sanatan is “the eternal.” Sanatan Dharm may thus be interpreted ap-
proximately as that immutable (shashwat), eternal, divine principle that
animates all things and beings, and which enables them to real-
ize themselves. Sanatan is also the God almighty and virtues that reveal
him. Values that reveal him within the heart are Sanatam Dharm.back

44. “We have heard, O Janardan, that hell is indeed the miserable
habitat, for an infinite time, of men, the traditions of whose families
have been destroyed.”

Men whose family traditions are destroyed have to dwell in hell end-
lessly. What is significant though is that Arjun has only heard so. As he
believes, with the destruction of a family, not only its traditions but also
its changeless, everlasting dharm is destroyed. He thus equates tradi-
tions with Sanatan Dharm. It is well known, he says, how a man has to
suffer in hell for the loss of his dharm. But he has only heard so: not seen,
but only heard of it.

45. “Tempted by the pleasures of temporal power, alas, what a
heinous crime have we resolved to commit by killing our own kith and
kin!”

How regrettable that although possessed of wisdom, they are yet de-
termined to commit a grave sin by being intent upon killing their own
family because of greed of regal power and its pleasures. At this point
Arjun regards his knowledge as in no way less than that of Krishn. All
seekers, as it has already been said, feel thus at the outset. According to
Mahatma Buddh, so long as a man has only partial knowledge he re-
gards himself as a repository of great wisdom, but as he begins to learn
the second half of the knowledge he has to acquire, he regards himself as

59



a great fool. Arjun considers himself a wise man in the same way. He
takes the liberty of persuading Krishn that it is simply not possible that
their sinful act can have any propitious outcome, and also that their re-
solve to destroy their family is motivated by sheer greed of sovereignty
and its pleasures. They are really committing a terrible error. Convinced
that the error is not only his, he has a dig at Krishn when he remarks that
the error is also his. And, at last, he delivers his final view of the matter:

46. “I shall indeed prefer the prospect of being slain by the armed
sons of Dhritrashtr while (I am myself) unarmed and unresisting.’’

His death at the hands of Dhritrashr’s’s armed sons, while he himself
is unarmed and unresisting, will be according to Arjun a fortunate event.
History will then remember him as a magnanimous man who had aver-
ted a war by sacrificing his own life. People forsake their lives for the
happiness of tender, innocent children so that the family may thrive.
People go abroad and live in luxurious mansions, but after two days
they begin to pine for their discarded hovels. Such is the strength of at-
tachment. It is behind Arjun’s feeling that it will be propitious even if he
is killed unresisting by the armed sons of Dhritrashtr, for it will ensure
the children of the family a prosperous and happy life.

47. “Sanjay said, ’Speaking thus and smitten by grief, in the midst
of the battlefield, Arjun put aside his bow and arrows, and sat down in
the chariot.’ ’’

In other words, Arjun withdraws from the conflict between the
physical body-the sphere of action-and the Self within with his aware-
ness of God.

* * *

The Geeta is an investigation of the war of kshetr-kshetragya: of the
conflict between the material body, engaged in action, and the accom-
plished Soul that is ever conscious of his oneness with the Supreme Spir-
it. A song of revelation, it strives to demonstrate what God must be in all
his divine splendour. The sphere that the song celebrates is a battlefield:
the body with its dual, opposed impulses that compose the
“Dharmkshetr” and the “Kurukshetr.
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The first chapter, as we have seen, elaborates the respective structure
and base of the strength that characterize the adversaries. The sounding
of conches proclaims their valour as well as intentions. There is then a re-
view of the armies that are, to fight in the war. Their numerical strength
is estimated at approximately 650 million, but the number is really infin-
ite. Nature embodies two points of view, relevant to the opposed im-
pulses that clash on the field of action. There is first the inward looking
mind that always aims at realization of the Self and looks up to the ad-
ored God. On the other hand, there is the outward looking mind, preoc-
cupied with the material world and dominated by unrighteous impulses.
The first enables the self to be absorbed in the most sublime dharm that
is embodied in God, whereas the second contrives illusion (maya) by vir-
tue of which the material world is taken as really existent and distinct
from the Supreme Spirit. The initial step of the spiritual wayfarer is to
seek moral excellence so as to subdue unrighteous impulses. Sub-
sequently, with the perception of and union with the immutable, eternal
God, even the need for righteousness is done away with and the final
outcome of the war between matter and spirit is revealed.

Looking at the armies on the battlefield of life we see our own families,
and they have to be destroyed. The world is but an extension of attach-
ments. Attachment to the family proves an obstacle in the primary stage
of the worshipper’s devotion to the desired goal. He is shaken when he
discovers that he shall have to part with his near and dear ones and treat
them as though they had never existed. He finds nothing but unpropi-
tious harm in his act of destroying his own people. Like Arjun he, looks
for an escape into prevailing traditions. Arjun says that family traditions
are the Sanatan Dharm. Destruction of family and caste traditions by war
is thus destruction of the eternal dharm itself. And when dharm is lost,
women of the family grow unchaste and there is a sinful intermingling of
classes which must drive both the family and its destroyers to hell for an
indefinite time. With his limited knowledge and wisdom, Arjun is des-
perate to protect the family traditions which he regards as Sanatan
Dharm. So he pleads with Krishn and wishes to be enlightened on why
they (Krishn and he), men of sagacity, should be bent upon committing
the heinous sin of destroying their family. According to his view of the
issue at hand, even Krishn is about to become an accessory to the crime.
Finally, he asserts adamantly that in order to save himself from the sin
he shall not fight. Saying this he sinks despairingly in the rear of the
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chariot. In other words, he turns his back on the precious enterprise of
the perennial conflict that rages between matter and spirit, between
godly and ungodly impulses, between forces that drag a man down to
gross nature and forces that elevate and finally take the Soul to the Su-
preme God.

Commentators have called this first chapter of the Geeta “Arjun
Vishad Yog.” “Vishad” is grief. Arjun is a symbol of tender, affectionate
devotion. Grief is the motive as well as instrument of the devotee who is
concerned about the preservation of the Sanatan Dharm. Such was the
sorrow of Manu, whom Hindus believe to be the representative man and
father of the human race. Goswami Tulsidas has said, ‘’Full of grief is my
heart since I have only led my life without love of God.” A man sinks in-
to grief because of irresolution. Arjun is apprehensive of varnsankar, of
intermingling of classes, for such hybridization only leads to damnation.
He also grieves because he fears for the safety of Sanatan Dharm. So the
title “Sanshay Vishad Yog,” is appropriate for the chapter.

Thus concludes the First Chapter, in the Upanishad of the Shreemad
Bhagwad Geeta, on the Knowledge of the Supreme Spirit, the Science

of Yog, and the Dialogue between Krishn and Arjun, en-
titled: “Sanshay Vishad Yog’’, or ‘‘The Yog of Irresolution and Grief’’

Thus concludes Swami Adgadanand’s exposition of the First
Chapter of the Shreemad Bhagwad Geeta in ‘‘Yatharth Geeta.’’

HARI OM TAT SAT

* * *
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Chapter 2
New Chapter

CHAPTER 2: CURIOSITY ABOUT ACTION

In the nature of a preface, Chapter 1 presents the seeker’s doubts and
confusions. The participants in the war include all of the Kaurav and
Pandav, but Arjun alone is subject to misgivings. However, Arjun is the
very embodiment of devotion as a wayfarer on the path of spiritual
quest. It is his love for God that inspires him to get ready for the war
between matter and spirit. The initial stage is thus of love, adoration. My
revered teacher used to say, “Believe that adoration of the Supreme Spir-
it has commenced when, even while one is leading the life of a house-
holder,1 there are signs of weariness and tears, and sentiment so power-
ful that it chokes the throat.’’ Manifold strands are entwined in love: of
dharm, precept, restraint, pious association, and sentiment.

In the first stage of spiritual seeking, attachment to the family looms as
an obstacle. At the outset everyone wishes to achieve the ultimate reality,
but the worshipper is overtaken by despair when he realizes that after
going a certain length of the way he will have to sever all his ties of at-
tachment to the family. So he learns to be contented with whatever cus-
toms he had followed earlier. He even cites prevailing customs to justify
his infatuation, just as Arjun does when he insists that family rites are
Sanatan Dharm. The war will cause the extinction of the Sanatan Dharm
itself and, along with that, destruction of families and loss of civilized
ways. Far from being an independent view of Arjun, his ideas
only reflect some inherited creeds he had acquired earlier before ap-
proaching an accomplished teacher such as Krishn.

1Garhastya : the second of the four stages in the traditional Hindu life,
the other three being brahmcharya, vanprasth, and sanyas.back

63



Mired in these traditions, men devise numerous religions, sects,
groups small and large, and castes beyond reckoning. Some press the
nose while others pierce their ears, while yet others lose their dharm be-
cause they are touched by someone, or because their food and drink are
defiled. Is it just to blame the so called “untouchables” or non-Hindus for
this state of affairs? By no means. The blame should rather be appor-
tioned among those who propagate delusions in the name of dharm. As
for us who listen to them, we are blind victims of what are but mis-
guided customs, and so we, too, have to bear part of the blame.

In Mahatma Buddh’s time there was a sect called Kesh-Kambal,2 the
members of which regarded the practice of growing hair, so that it could
be used like a blanket, as a standard of perfection. There have been some
who thought it pious to live like cows, while others have lived and con-
ducted themselves in the manner of dogs. But all these were only stupid
customs that have nothing to do with awareness of God. There were
schisms and foolish customs in the past, and they are with us even
today. There were also divisions and stupid customs in Krishn’s time,
and Arjun is a victim of some of them. This is seen from his four argu-
ments, namely that war destroys the eternal Sanatan Dharm and that it
produces varnsankar, an unholy intermingling of disparate classes and
ways of life. Obsequial offerings of diseased ancestors will cease and that
we shall by being engaged in destroying our race, invite great curses on
us. Thereupon, Yogeshwar Krishn speaks to him.

2 Literally translated, Kesh-Kambal is “blanket of hair’’.back

1. “Sanjay said, ‘To him (Arjun), whose eyes were brimming with
tears of grief because he was overcome by pity, Madhusudan spoke
thus.’’’

To Arjun, his eyes filled with tears of sorrow and profound agitation,
Madhusudan, the destroyer of arrogance, speaks:
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2. ‘‘The Lord said, ‘From what cause, O Arjun, does this unmanly
(un-Arjun-like), heaven-barring, and shameful despair come over you
at this perilous spot?’’’

Krishn uses the term “visham” for the place where Arjun and he are at
the time. Besides meaning “difficult” or “dangerous,” the word also
means “unique” or “unequalled.” So Krishn really wishes to know that
which has caused spiritual ignorance (agyan)3 in Arjun in this unusual,
unparalleled setting. The setting is one, the like of which, can be found
nowhere else in the entire world, because it is the sphere of spiritual
striving towards an unworldly, celestial goal. In such a universal and un-
disputed setting, how has spiritual ignorance come over Arjun? Why
does Krishn call Arjun’s views spiritual ignorance? Has Arjun not said
categorically that it is his heartfelt wish to defend Sanatan Dharm ? Is it
spiritual ignorance to be resolved, body and soul, to protect what Arjun
believes to be the immutable, eternal dharm? According to Krishn it is
so, for it has not been the practice of those who truly deserve to be called
men. Neither does it provide access to heaven. It is also not conducive to
glory. The one who keeps firmly to the path of righteousness is an Arya.
In Hindu scriptures, instead of referring to any race or stock, “Arya” de-
notes an exceptionally cultivated man who adheres scrupulously to
dharm. If dying for one’s family were not an instance of ignorance,
Krishn adds, sages would have practised it. Had family traditions been
the ultimate reality, they would have been used as a ladder for climbing
up to heaven and salvation. When Meera sang her songs of divine adora-
tion, people declared her insane and her mother-in-law condemned her
as a destroyer of the family. But no one today remembers the mother-in-
law for shedding copious tears of concern about the well-being of her
family and safety of its honour, while the whole world cherishes the
memory of Meera. After all, how long can we remember the man who is
concerned only about his family? Is it not evident then that customs
which bring neither glory nor sublime happiness, and which have at no
time been accepted by an Arya (a man of dharm), must be a kind of ig-
norance? Krishn says to Arjun:

3Agyan: the ignorance which makes a man consider himself as distinct
and separate from the Supreme Spirit and the material world as truly ex-
isting.back
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3. “Don’t give in, O Parth, to unmanliness for it does not become
you. So, O Parantap, stand up and drive away this disgraceful weak-
ness of your heart.’’

Krishn exhorts Arjun not to yield to impotence (klaibyam). Is Arjun
impotent-lacking in virility? Are we virile men? An impotent man is one
who is devoid of manliness. All of us, according to our wisdom, do what
we believe to be manly. A peasant who sweats day and night in his
fields, tries to prove his manliness by his labour. Some demonstrate their
manliness in commerce and yet others try to prove that they are real men
by abusing their powers. Ironically, however, even after this lifelong dis-
play of manliness, we depart but empty-handed at the end. Is it not obvi-
ous then that all this is not true manliness? True manliness is Self-know-
ledge: awareness of the Soul and its divine origin. To cite yet another ex-
ample from the Brihadaranyak Upanishad, Gargi tells Yagnvalkya that a
man, though endowed with sexual prowess, is yet unmanly if he has no
awareness of the embodied Soul. This Self is the real man (Purush), radi-
ant and unmanifest. The endeavour to know this Self is true manliness
(paurush). It is because of this that Krishn asks Arjun not to surrender to
impotence. It is unworthy of him. He is a scorcher, a formidable van-
quisher, of foes. So he ought to reject his grovelling feebleness and stand
up for battle. He should give up his social attachments, for they are mere
frailties. At this Arjun raises his third question:

4. “Arjun said, ‘How, O Madhusudan, slayer of enemies, shall I
shoot arrows in the battle against men like Bheeshm and Dron who
deserve only honour?’’’

Arjun addresses Krishn as Madhusudan, destroyer of the demon of
ego, and wants to know from him how he can fight with his grandsire
Bheeshm and teacher Dron. Both are deserving of only reverence. Dual
conduct, as we have seen, is Dronacharya: the conduct that arises from
the feeling that God is separate from us and we are separate from him.
But the consciousness of this duality is also the initial urge for spiritual
accomplishment. This is Dronacharya’s excellence as a teacher. And then
there is Bheeshm, the very image of delusion. So long as we stray from
the right path and are under the sway of delusion, children, family, and
kinsmen all appear as our own. The feeling that they belong to me-are
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mine, is the medium through which delusion works. The deluded man
regards them as worthy of worship and clings to them, for that one is
father, the other one grandfather, and still another the teacher who has
taught him. But after spiritual attainment there is neither teacher nor pu-
pil, and the Self who has gained awareness of the essence, of the Su-
preme Spirit, is left all alone.

When the Self is absorbed in God, neither is the teacher a preceptor
nor the disciple a receptacle. This is the state of the most exalted excel-
lence. After assimilating the teacher’s excellence the disciple shares it,
and the distinction between the teacher and the pupil is obliterated.
Krishn says, “Arjun, you shall dwell in me.” Arjun will become identical
with Krishn, and the same is true of every sage who has known attain-
ment. In such a state the teacher’s existence merges into, and his magnifi-
cence flows spontaneously like a crystal stream through, the disciple’s
heart.

But Arjun is yet far from that state and at present he exploits even the
teacher’s office as a shield to ward off participation in the war.

5. “Even to live in this world as a mendicant begging for alms is
better than killing teachers, for if l kill them all my joys and riches and
desires in this world will be drenched in (their) blood.”

Arjun prefers the life of a beggar who lives on alms to killing his teach-
ers. Rather than meaning “to beg for livelihood” (for the sustenance of
the body), “begging” here denotes soliciting great men-through render-
ing even a half-hearted service to them-for the favour of propitious for-
tune. Food is the only God, after partaking of which the Soul’s hunger is
assuaged for ever.4 That he should, even though in small measures, con-
tinue to taste the manna of God’s excellence by serving and soliciting a
sage, without having to part with his family, is the craving behind Ar-
jun’s tearful appeal. Don’t most of us do the same? It is our aspiration
that we should gradually, at some point, achieve spiritual liberation
without having to destroy the ties of familial love and attachment. But
there is no such way for the seeker who has achieved a higher level of ac-
complishment than this and is strong enough to face the war raging on
the battlefield of his heart. Soliciting and imploring like an almsman
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rather than doing something on one’s own is like begging for food like a
mendicant.

In the “ Dhamnadayad Sutt” of Majjhim Nikaya, Mahatma Buddh has
also declared the food obtained by begging inferior because it is like
flesh received as alms.

How will he profit, Arjun asks, by killing his teachers? What else can
the world reward him with for this crime but the unnatural enjoyment of
bloodstained pleasures of sensual gratification and material prosperity?
It appears from this that he perhaps believes that loving adoration of
God will augment his worldly happiness. So his only achievement even
after the most strenuous struggle, he believes, can be nothing more than
enjoyment of riches which sustain the body and sensual pleasures. He
goes on to make yet another reasoning:

4 The idea is found at several places in the Upanishad. The Upanishad
Taittiriya says, “Those who worship food as God (Brahm) gain all mater-
ial objects. From food are risen all beings, which born, live and grow by
food. All beings subsist on food, and, when they die, food partakes of
them.back

6. “I hardly know which is better, their (the Kaurav’s) conquering us
or our conquering them - even Dhritrashtr ’s sons -who are our en-
emies, and yet after killing whom we may not wish to live.”

Even possession of the hoped-for delights is not assured. Arjun is at
his wit’s end as to what course of action can bring him glory, for
whatever he has said till now has been proved to be only ignorance. He
does not also know whether he will rout the Kaurav or they will rout
him. Dhritrashtr’s sons, after slaying whom he should not desire to live,
are arrayed against him. What shall he live for if his feelings of attach-
ment represented here by his kinsmen, all of them progeny of Dhrit-
rashtr’s ignorance, are destroyed? At the same time, however, it occurs
to Arjun that what he has said now may be also false. So he turns to
Krishn again:
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7. “With my mind swamped with feeble pity and confusion regard-
ing duty, I entreat you to instruct me as to what is definitely conducive
to my glory, for I am your disciple and have taken refuge in you.”

With his heart enfeebled by pity and his mind clouded with infatu-
ation in regard to dharm, Arjun begs Krishn to tell him the means that
will definitely be the most conducive to what is supremely propitious for
him. But why should Krishn do this? According to Arjun, it is Krishn’s
duty to show him the right path because he (Arjun) is a disciple who has
found shelter under him.

Furthermore, he needs not only instruction but also support when he
stumbles. He is like the man requesting a helper to place the load on his
back, help him in securing it there, and also to come along with him, for
who will put back the load in place again if it slips down. Such is Arjun’s
abject submission to Krishn.

At this point Arjun’s surrender is complete. Until now he had thought
himself an equal of Krishn in merit and, in fact, even superior to him in
certain skills. But now he really puts himself at the mercy of his chari-
oteer. An accomplished teacher dwells in his disciple’s heart and is al-
ways by his side until the goal is reached. If he is not there by his side,
the pupil may falter in his quest. Like the guardians of a maiden who
protect her till her marriage, an accomplished teacher acts as a charioteer
who skilfully manoeuvers his disciple’s Soul safely across the perilous
valleys of nature. Arjun now makes one more submission:

8. ‘‘I do not see that obtaining an undisputed and profitable
dominion over the whole earth or, (for that matter) even lordship over
the gods, can cure the grief that is wearing out my senses.’’

Arjun cannot believe that even a secure and lucrative realm extending
across the whole earth or even an Indr-like lordship over the gods of
heaven can help him get rid of the sorrow that is withering his senses. If
his grief is unabated, what shall he do with all these acquisitions? He
begs to be excused from fighting in the war if these are to be his only
rewards in return. He is utterly disheartened and he does not know
what to say after this.
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9. “Sanjay said,’ After having thus spoken to Hrishikesh, Arjun,
the conqueror of sleep and destroyer of foes, told Govind5 (Krishn)
that he would not fight, and then he fell silent.’’’

So far Arjun’s attitude has been determined by the Puran,6 which con-
tain ordinances for ceremonial acts and sacrificial rites as well as the en-
joyment of benefits arising from a due performance thereof. In these
works, heaven is the ultimate goal: but Krishn later enlightens Arjun that
this line of thought is mistaken.

5One of the several names of Krishn, meaning “a keeper of cows” or “a
herdsman.”back
6 Name of certain ancient sacred compositions, eighteen in number
and believed to have been written by Vyas. These works contain the
whole body of Hindu mythology.back

10. “Hrishikesh then, O Bharat (Dhritrashtr), with a smile as it ap-
peared, spoke thus to him (Arjun) who sat mournfully between the
two armies.’’

Krishn, knower of secrets of the innermost heart (Hrishikesh), speaks
smilingly to the grieving Arjun:

11. “The Lord said, Although sorrowing over those who ought not
to be grieved for, you yet speak wise words; but the discriminating
mourn over neither the living nor those who are dead.’’’

Krishn tells Arjun that while he grieves for those who are unworthy of
such grief, he also speaks words of wisdom, but men of discernment
mourn neither for those whose souls have departed nor for the ones who
are living. They do not grieve for the living because they shall also die.
That means that Arjun only talks like a wise man; he does not know the
reality, since-
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12. “It is not that either you or I, or all these kings, did not exist in
the past, nor is it that our being will come to an end in the future.’’

It is not, Krishn explains, that he, the accomplished teacher, or Arjun-
the devoted pupil, or all these kings with the vanity that is characteristic
of rulers of men, did not exist at any time in the ages to come. The ac-
complished teacher is for ever, and so are affectionate disciples as well as
rulers who symbolize the perversions of passion and moral blindness.
Here, besides throwing light on the permanence of Yog in general, Yo-
geshwar Krishn has particularly stressed its existence in the future. Ex-
plaining why the dead should not be mourned over, he says:

13. “Since the embodied Spirit passes through infancy, youth, and
old age in the body, and then transmigrates into another body, men
with steadfast minds do not grieve over his passing away.’’

As the embodied soul waxes from childhood to youth, then wanes to
old age, and assumes one new body after another, wise men are not prey
to infatuation. At some time a man is a boy and then he grows into a
young man. But does he die by this? Then he grows old. The Self is ever
the same; only the condition of the physical body in which he resides
goes on changing. There is no crack in him when he changes over to a
new body. This change from one physical body to another will continue
until the Soul is united with the Supreme Spirit who alone is beyond all
change.

14. “There are sensations of heat and cold, and of pain and pleas-
ure, O son of Kunti, as senses meet their objects. Bear them patiently,
O Bharat, because they have a beginning and an end, and are
transient.’’

The contact of senses and their objects, which generates pleasure and
pain, and feelings of cold and warmth, is occasional and momentary. Ar-
jun should, therefore, abandon them. But instead of that, he is shaken by
the mere thought of pleasures that are derived from the union of senses
and their objects. The family for the sake of whom we yearn for pleas-
ures and the teacher whom we revere both represent the attachment of
senses. But the causes of this attachment are momentary, false and per-
ishable. Neither shall our senses always meet with objects they enjoy, nor
shall they always be capable of enjoyment. So Arjun is counselled to give
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up sensual pleasures and learn to withstand the demands of his senses.
But why is Arjun counselled thus? Is it a Himalayan war in which he has
to endure cold? Or is it a desert war in which he has to suffer heat? As
knowledgeable people say, the actual “Kurukshetr” has a moderate cli-
mate. During the mere eighteen days that is the total duration of the Ma-
habharat war, is it possible that seasons will change: that winter and
summer will come and go? The truth is that endurance of cold and heat,
of happiness and sorrow, of honour and dishonour, depends upon the
seeker’s spiritual endeavour. The Geeta is, as we have seen more than
once, an externalization of the inner conflict that rages within the mind.
This war is the war between the gross physical body and the Self which
is aware of his identity with God. It is a conflict in which ultimately even
the forces of divinity grow inert after they have subdued unrighteous
impulses and enabled the Self to become one with God. When there re-
mains no impiety, what else is there for pious impulses to fight? The
Geeta is thus a picturization of inner conflict that rages within the mind.
What advantages, however, will the recommended sacrifice of senses
and their pleasures bring? What is gained by this? Krishn speaks of this:

15. “So, O the noblest of men (Arjun), one who is possessed of
equanimity in pain and pleasure, and firm, and untormented by these
(feelings produced by the meeting of senses with their objects), de-
serves (to taste) the nectar of immortality.’’

The steadfast man, who regards sorrow and happiness with equipoise
and is not troubled by his senses and their association with objects, is
worthy of the state of immortality that realization of the Supreme Spirit
brings. Here Krishn refers to an attainment, namely amrit, literally the
drink of immortality. Arjun had thought that in return for the war he
would be rewarded with either a heavenly abode or the authority to rule
over the earth. But now Krishn tells him that his prize will be amrit
rather than the pleasures of heaven or earthly power. What is this amrit?

16. ‘‘The unreal has no being and the real has no non-being; and the
truth about both has also been seen by men who know the reality.’’

The unreal has no existence; it has no being and so bringing it to an
end is out of the question. On the other hand, there is no absence of the
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real in all time-past, present or future. Arjun then asks Krishn whether
he is saying this as an incarnation of God. Krishn’s reply to this is that
the distinction between the real and the unreal has also been revealed to
sages who have realized the true nature of the human Soul as identical
with the Supreme Spirit pervading the universe. That is to say that
Krishn of the Geeta is a seer who has gained an insight into reality.
What, after all, are true and false, real and unreal?

17. “Know that since the Spirit which pervades the universe is im-
perishable and immutable, no one can effect his destruction.”

That which spreads through and is present in every atom of the uni-
verse is indestructible. No one is capable of destroying the imperishable
principle. But what is the name of this deathless amrit? Who is he?

18. “Fight, O Bharat (Arjun), because while the bodies which clothe
the Soul are said to come to an end, the embodied Spirit itself is for
ever, indestructible, and boundless.’’

Arjun is exhorted to get up and fight because all these physical bodies
that embody the indwelling, boundless, and eternal Spirit are said to be
ephemeral. This Spirit, the Self, is imperishable, and it cannot be des-
troyed at any time. The Self is real, whereas the physical body is subject
to death, and so unreal and nonexistent at all times.

Krishn’s injunction to Arjun is, “Fight because the body is mortal.” But
it is not evident from the exhortation whether Arjun is required to kill
only the Kaurav. Aren’t the men on the side of Pandav, too, “bodies”?
Are the Pandav immortal? If physical bodies are mortal, who is Krishn
there to defend? Is Arjun not a body, too? Is Krishn there to defend that
body which is unreal, without being, and unceasing? If it is so, may it not
be assumed that he too is ignorant and lacking in discrimination, the
power that distinguishes between the visible world and the invisible
Spirit. Doesn’t he himself say later that the man who thinks of and toils
only for the physical body (3.13) is ignorant and wanting in discern-
ment? Such a wretched man lives in vain. There is also another problem.
Who really is this Arjun?
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As it was said in Chapter I, Arjun is an embodiment of affectionate de-
votion. Like a faithful charioteer, the revered God is always with his de-
votee. Like a friend, he guides him and shows him the right way. We are
not a physical body. The body is a mere garment, a dwelling for the Soul
to live in. The one who lives in it is the affectionate Self. The physical
body was sometime back called “unceasing.” Elemental wars and
slaughter do not destroy the body. When one body is forsaken, the Soul
just assumes another body. It is with reference to this that Krishn has
said that there is change from one body to another just as a man grows
from childhood to youth, and then to old age. If you hack a body to
pieces, the Soul just puts on another body like a new apparel.

The real base of the body is constituted by sanskar, the merits-the in-
fluences and impressions-earned during a previous existence. And sans-
kar rests upon the mind. Perfect subjugation of the mind, so that it can be
changeless, firm, and constant, and the dissolution of the last sanskar,
are all different aspects of the same process. The disintegration of the last
crust of this sanskar marks the end of physical existence. To bring about
this dissolution we have to undertake aradhana, worship and adoration,
of the desired God. Krishn has named it action (karm) or the Way of Self-
less Action (Nishkam Karm Yog). In the Geeta, he has from time to time
urged Arjun to wage war, but in the entire poem there is not one verse
that supports the idea that this war is a physical war or in any way re-
lated to the idea of actual bloodshed. Evidently this war is the war
between the opposed impulses of righteousness and unrighteousness,
the forces of piety and those of impiety, that is fought within man’s Soul-
the seat of all thought and feeling.

19. “They are both ignorant, he who believes that the Self slays and
he who thinks that he is slain, for he neither slays nor he is slain.’’7

He who regards the Self as the slayer and he who regards him as the
slain are both unaware of his real nature, for he neither kills nor can he
be killed. The same point is stressed again:

7R. W. Emerson, the American transcendalist poet-philosopher, has
rendered the idea in his poem entitled “Brahma” (1857) thus :

If the red slayer thinks he slays.
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Or if the slain think he is slain,
They know not well the subtle ways
I keep, and pass, and turn again.back

20. “Neither (ever) born nor dying, neither at any time coming into
being nor ceasing to be, the Self is birthless, perpetual, unchanging,
and timeless, and he is not destroyed when the body is destroyed.’’

The Self, the God within soul, is neither at any time born nor does he
at any time die, for what he undergoes in the name of death is a mere
change of apparel. He cannot also be anything other than Self, because
he is birthless, permanent, eternal, and primeval. Disintegration, death,
of the body does not annihilate the self. The Self alone is real, timeless,
unchanging, and eternal. Who are you? A follower of the eternal Dharm?
What is for ever? The Self. So you are a follower, a disciple, of the Self.

The Self and Brahm (God) are synonymous, And who are you ? A
worshipper of the eternal Dharm. What is immutable? The Self, of
course. That is to say that you and I all are adorers of the Self? But if we
are not familiar with the spiritual path to the eternal truth, the way of
following the dictates of the Self until he is one with the Supreme Spirit,
we have nothing that is worthy of being described as changeless and
everlasting. We are on trial for the final absolution and in close proxim-
ity to God if we pine for him, but we cannot be deemed as having been
admitted as long as we are credulous enough to accept blindly one
wrong convention or the other masquerading as Sanatan Dharm.

Be it in India or any other country, the Soul in all is identical. So, if
anywhere on the earth there is a man who is aware of the true nature of
Self and his ultimate goal, and who is eager to take to the way which will
eventually lead his Self to the Supreme Spirit, be he a professed Christi-
an, Muslim, Jew, or anything else, he undoubtedly also belongs to the
fold of Sanatan Dharm-the changeless and eternal.

21. “How can he, O Parth, who is conscious of the Soul within as
imperishable, permanent, birthless, and immutable, kill or move an-
other to kill?”

75



Arjun is addressed as Parth, for he has made a chariot of the earth-
made body and is preparing to take a perfect aim at the Supreme Spirit.
The man who knows that the embodied Soul is indestructible, perman-
ent, beyond birth, and unmanifest-how can he make others slay or be a
slayer himself? Destruction of what is indestructible is impossible. And,
being beyond birth, the Self is also never born. So why grieve for the
body? This idea is further elaborated in the following verse:

22. “Like a man who puts on new garments after discarding his
worn out clothes, the embodied Self, also, casts off tattered bodies and
transmigrates into other bodies that are new.’’

The Soul rejects bodies that have been ravaged by old age or some oth-
er disease and dresses himself in new apparel just as a man throws away
old, torn clothes and puts on new clothes. But if new clothing is needed
only when the fabric of old clothes is weakened, why do young children
die?

These “garments” have yet to grow and evolve. It was said a little
earlier that the body rests on sanskar, the impressions from action at-
tained in the course of a previous existence. When the store of sanskar is
depleted, the Self discards the body. If the sanskar is of two days’ dura-
tion only, the body will be on the brink of death on the second day itself.
Beyond sanskar there is not even a single breath of life; sanskar is the
body and the Self assumes a new body according to his sanskar. Accord-
ing to the Chandogya Upanishad,” “A man is primarily his will. As is his
will in this life, so does he become when he departs from it.” It is the
firmness of his will in one life that determines what a man will be in the
next. Man is thus born in bodies that are shaped by his own will. So
death is a mere physical change: the Self does not die. Krishn again em-
phasizes the same imperishability of the Soul.

23. ‘‘This Self is neither pierced by weapons, nor burnt by fire, nor
made damp by water, nor dried up by wind.’’

Weapons cannot cleave the Self. Fire cannot singe him. He cannot also
be drenched by water, nor withered by wind.
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24. ‘‘The Self, which cannot be pierced or burnt or made wet or
faded, is uninterrupted, all-pervasive, constant, immovable, and
eternal.’’

The Self cannot be cut or pierced through; he cannot be burnt; and he
cannot be soaked. Even the whole firmament cannot contain him within
its expanse. The Self is beyond doubt, ever-fresh, omnipresent, immov-
able, constant, and everlasting.

Arjun has pronounced family traditions to be eternal. So, according to
him, the war will destroy Sanatan Dharm itself. But Krishn finds it an ex-
ample of ignorance and points out that the Self alone is eternal. If we do
not know the means by which we can realize our Self and his goal, we
have no inkling of Sanatan Dharm. India has paid a heavy price for this
ignorance.

The total number of Muslim invaders who came to this country in the
Middle Ages was approximately twelve thousand. Today they have mul-
tiplied to more than 280 million. Twelve thousand could reasonably have
grown to a few hundred thousand to 10 million at the most. They could
not have grown to more than this. But their number now is more than a
280 million. Now, who are the majority of them but Hindus, our own co-
religionists and brothers, who were lost to the fold because of our absurd
taboos of food and touch? In fact, their conversion is a proof that we
have by and large lost touch with Sanatan Dharm. We are so befogged
by silly customs that we have lost the capacity to realize that food and
touch cannot destroy Sanatan Dharm. The truth is that no object of the
material world can touch this universal spiritual principle. What has
made us lose millions of our brothers is not dharm but only some stupid
conventions. And the same misconceptions must be held responsible for
our worsening communal situation, partition of India, and even for the
serious threats to our national unity and integrity that we are facing
today. There are innumerable examples of how we have suffered be-
cause of our mindless customs that have nothing to do with dharm.

There used to live fifty-to-sixty cultured Kshatriya families in a village
in Hamirpur district. But today they are all Muslims. Were they proselyt-
ized, we may ask, under threat of swords and guns? Not at all. What
really happened was this – One night a couple of mullahs hid themselves
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near the only well of the village, knowing that the first bather to come to
the well in the morning would be the karmkandi8 Brahmin of the village.
When he came, the mullahs caught hold of him and gagged him. Then
before his eyes they drew some water out of the well, drank some of it,
and poured the rest back into the well; they also dropped a piece of
partly-eaten bread into it. The Brahmin looked on dumbfounded at all
this, but he was helpless. Finally, the mullahs left along with the Brah-
min, whom they locked up in their house.

The next day when the mullahs requested him with folded hands to
eat something, the Brahmin flared up and said, “you are a Yavan9 and I
am a Brahmin. How on earth can I eat your food?” The mullahs replied,
“Revered sir, we sorely need wise men like you.’’ Thereafter the Brahmin
was set free.

8An expert of the section of the Ved which is related to ceremonial acts
and sacrificial rites.back
9 Originally meaning an lonian (Greek), but now used for any alien
or non-Hindu.back

He went back to his village and saw his people using the well as be-
fore. So as a penance he went on fast. When people asked him for the
reason, he told them how some Muslims had climbed upon the low wall
around the well, and how they had also poured defiled water and cast a
piece of partly-eaten bread into it. Stunned, the people of the village
asked, “What shall we do now?” The Brahmin replied, “Nothing, be-
cause we have lost our dharm.”

People were usually not educated in those days. No one knows how
long since women and the, so called “untouchables” had been deprived
of the right to learn. The Vaishya were convinced that making money
was their only dharm. The Kshatriya were absorbed in the laudatory
songs of minstrels. No sooner did their master’s sword flash than there
was lightning and the throne of Delhi began to shake. If honour came
from muscle power, the Kshatriya thought, why should they study and
learn? What had they, wielders of arms, to do with dharm. Dharm had
thus turned into a monopoly of the Brahmin. Not only were they framers
of religious laws as well as their interpreters, they had also appointed
themselves the final arbiters of right and wrong-of the true and the false.
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Such was the country’s moral and spiritual degradation in the medieval
times. As against this, in ancient India, not only the Brahmin but mem-
bers of all classes and even women had been entitled to study of the Ved.
Sages of different schools had then composed the Vedic verses and parti-
cipated in spiritual discourses and debates. Ancient Indian rulers are
known to have severely punished those who propagated pretence and
affectation in the name of dharm. They had also paid due respect to the
scriptures of religions other than their own.

But in medieval India, ignorant of the spirit of Sanatan Dharm, the
Kshatriya of the village of our sad story slunk one after the other into a
corner like frightened sheep, shuddering with the unbearable agony of
the thought that they had lost their dharm. Some of them even commit-
ted suicide. But, of course, all of them could not be expected to kill them-
selves. Men of staunch faith, they yet looked for an alternative because of
their mistaken belief. Even today the Muslims of the Hamirpur village
solemnize their weddings like Hindus. Only at the end of the ceremony a
mullah is brought in to perform the nikah ceremony. All of them were
once faithful Hindus and all of them are now faithful Muslims.

The catastrophe, as we have seen, was brought about by nothing more
than the prevailing Hindu belief that their water would be defiled if it
was touched by a Muslim. The misguided villagers were convinced that
they had lost their dharm by using defiled water. So that is what dharm
had been reduced to in medieval India. It had turned into something like
the plant whose leaves shrink and droop at being touched. We call this
plant Lajwanti (the shy one). Its leaves contract if you just touch them,
but they expand and firm up when you remove your hand. What a great
pity that a mere plant revives as soon as the hand that touched it moves
away, but the dharm of the Hamirpur villagers withered so irreversibly
that it could never revive again. Their dharm was dead, and also gone
for them forever were their Ram, their Krishn, and their God. The
powers that they had taken as for ever now ceased to exist for them. That
is how the ignorant villagers looked at the question. The truth is,
however, that the power that was dead was only certain stupid customs
which people had taken for dharm out of their spiritual ignorance.
Dharm protects us and is, therefore, stronger than us. But whereas even
the mortal body needs some kind of a weapon to be killed, the peculiar
‘‘dharm’’ of the gullible Hindu was destroyed by a mere touch. What
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kind of dharm was it, we wonder, for it is man-made customs which die,
nor that which is eternal and immutable ?

That which is eternal is so strong and impregnable that arms cannot
pierce it, fire cannot burn it, and water cannot wet it. Nothing that be-
longs to the material world can touch it, let alone food and drink.

Some such misguided traditions had prevailed at the time of Arjun,
too, and he was obviously one of their victims. So he tearfully whines to
Krishn about the eternal nature of family rites and customs. The war, he
says, will destroy Sanatan Dharm, and when this is lost, all the members
of the family are bound to end up in hell. It is evident that what Arjun is
talking about is some customary beliefs of his time. That is why the spir-
itually adept Krishn refutes him and points out that the Self alone is per-
petual. If we do not know the way to this embodied God, we are yet un-
initiated into the spirit of Sanatan Dharm. Knowing that this immutable,
eternal Self pervades all, what should we look for? This is what Krishn
speaks of now:

25. “Knowing that the Self is unmanifest, a non-object to the
senses, incomprehensible because he is a non-object to the mind, and
changeless, (O Arjun), it does not befit you to grieve (over him).’’

The Soul is unmanifest and not an object of the senses. He cannot be
grasped by the senses. He is present even when there is the association of
senses with their objects, but he cannot be comprehended. He is beyond
thought. He is eternal and he is present even when the mind and its voli-
tions persist, but he is beyond perception, enjoyment, and access. So the
mind has to be restrained. Krishn has told Arjun that the unreal has no
existence and neither is the real ever nonexistent. The Self is that reality.
It is the Self that is changeless, constant, eternal, and unmanifest. They
who know the essence have found the Self adorned with these traits. Not
linguists nor the affluent, but only seers have known the unique charac-
ter of the Self. In Chapter 18, Krishn will affirm that the Supreme Spirit
alone is real. By restraining the mind, the worshipper sees him and be-
comes one with him. At the moment of attainment he realizes God and,
the very next moment after this, he finds his own soul adorned with
Godlike traits. He sees then that this Self is true, eternal, and perfect. This
Self is beyond the reach of thought. Free from any deviation, it is called
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immutable. Krishn then uses simple logic to demonstrate the contradic-
tions between Arjun’s thoughts.

26. “You ought not to grieve, O the mighty-armed, even if you think
of him (the Self) as ever-born and ever-dying.’’

Arjun ought not to mourn even if he regards the Self as constantly
born and constantly dying.

27. “Since this also proves the certain death of what is born and the
certain birth of what dies, you ought not to grieve over the inevitable.’’

Even the assumption that the Self is ever-born and ever-dying only
goes to establish that the born must die and the dead must be born. So
Arjun ought not to grieve over what must be, for sorrowing over
something which is inevitable is inviting yet another sorrow.

28. “Why grieve over the matter, O Bharat (Arjun), when all beings,
disembodied before birth and disembodied after death, appear to pos-
sess a body only between the two events?”

All beings are body-less before birth and also body-less after death.
They can be seen neither before birth nor after death. It is only between
birth and death that they assume the form of a body. So why grieve use-
lessly over this change? But who can see this Self? Krishn answers the
question thus:

29. “Only a seer views the Soul as a marvel, another one describes
him as a marvel, and yet another one hears him as marvel. While there
are some who hear him and yet know him not.’’

Krishn has said before that only enlightened, realized, sages have
viewed the Self. Now he elaborates the rareness of this vision. Only a
rare sage sees the Self-views him directly rather than just hear of him.
Similarly, another rare sage speaks of his substance. Only he who has
seen the Self can describe him. Yet another rare seeker hears him as a
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wonder, for even hearing the voice of the Self is not possible for all be-
cause it is meant only for men of high spiritual attainment. There are
people who hear the Self and yet know him not, because they are incap-
able of treading the spiritual path. A man may listen to, countless words
of wisdom, split hairs, and be eager to acquire the highest wisdom. But
his attachments are possessed of irresistible might and after only a short
while he finds himself reversed to worldly business.

So at last Krishn gives his verdict:

30. “Since the Self dwelling in all bodies is unslayable, O Bharat, it
does not befit you to grieve for living beings.’’

Arjun ought not to mourn for living beings because the Self, in
whatever body he is, can be neither slain nor pierced through. Duly ex-
pounded and treated with authority, the point at issue that “the Self is
eternal” is concluded here.

But there arises another question at this point. How to realize and ful-
fil the Self? In the whole of the Geeta only two ways are suggested for
this, first “the Way of Selfless Action” (Nishkam Karm Yog) and,
secondly, “the Way of Discernment” (Gyan Yog). The required action for
both the ways is the same. Stressing the necessity of this action, Yogesh-
war Krishn says:

31. “In view of your own dharm, too, it is unworthy of you to fear,
for there is nothing more propitious for a Kshatriya than a righteous
war.’’

It does not befit Arjun to be hesitant even if he just keeps his dharm in
view, because there is no greater good for a Kshatriya than a war of
piety. It has been repeatedly said that “the Self is immutable,” that “the
Self is eternal,” and that “the Self is the only real dharm.” Now what is
this dharm of the Self (swadharm)? The Self is the only dharm, although
the capacity to engage in this dharm varies from individual to individu-
al. This ability arising from one’s disposition has been named swadharm
or the inherent dharm.
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Ancient sages divided the travellers on the eternal path of the Self into
four classes, Shudr, Vaishya, Kshatriy, and Brahmin, according to their
innate abilities. In the primary stage of accomplishment every seeker is a
Shudr, meaning one who is deficient in knowledge. He spends hours on
worship and adoration of God, and yet fails to render even ten minutes
of his time truly beneficial to his spiritual quest. He is unable to cut
through the illusory facade of the material world. Sitting devoutly at the
feet of a realized Sage, an accomplished teacher, at this stage helps in the
cultivation of virtues in his nature. With this he is promoted to the level
of a seeker of the Vaishya class. Gradually realizing that accomplish-
ments of the Self are the only true accomplishments, he becomes adept in
seizing and protecting his senses. Passion and wrath are fatal to the
senses, whereas discrimination and renunciation protect them, but they
are by themselves incapable of annihilating seeds of the material world.
Gradually, then, as the worshipper progresses further, his heart and
mind grow strong enough to carve their way through the three proper-
ties of nature. This is the inborn quality of a Kshatriy. At this point the
worshipper acquires the ability to destroy the world of nature and its
perversions. So this is the point of commencement of the war. By further
refinement after this, the worshipper is slowly elevated to the category of
a Brahmin. Some of the virtues that now grow in the seeker are control of
the mind and senses, incessant contemplation, simplicity, perception,
and knowledge. By slowly perfecting these qualities, then, he ultimately
attains to God, and at this stage he ceases to be even a Brahmin.

At a sacrifice performed by Janak, King of Videh, answering questions
by Ushast, Kahol, Aruni, Uddalak, and Gargi, Maharshi Yagnvalkya said
that a Brahmin is one who has achieved direct realization of the Self. It is
the Self, dwelling in this world and the higher world, and in all beings,
that governs all from within. The Self is the inner ruler. The sun, the
moon, the earth, water, ether, fire, stars, space, the sky, and every mo-
ment of time-are under the authority of this Self. This embodied Self,
knowing and controlling the mind and the heart from within, is immor-
tal. He is the imperishable reality (Akshar) and anything that is not Self
is destroyed. In this world, he who offers oblations, performs sacrifices,
practises austerities, even though for many thousands of years but
without an awareness of this reality, gains little: all his offerings and ex-
ercises are perishable. He who departs from this life without knowing
the imperishable is like a wretched miser. But he who dies with know-
ledge of reality is a Brahmin.10
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Arjun is Kshatriy worshipper. According to Krishn there is no more
beneficial way for such a seeker than war. The question is: what is meant
by the term Kshatriy ? Usually, in social usage, it is taken as one of the
terms such as Brahmin, Vaishya, and Shudr, which are denominations of
“castes” determined by birth. These four constitute what are known as
the fourfold varn. But that such was not the original intent behind the
provision is evident from what the Geeta has to say about the inherent
disposition of the Kshatriy. Here Krishn just demonstrates the duty of a
Kshatriy. The problem, namely of what varn is and how a man of inferi-
or varn can by his conduct gradually elevate himself to a higher class, is
repeatedly taken up and resolved at the very end of the sacred
composition.

10The Upanishad Brihadaranyak.back

Krishn says that he has created the four varn. Did he in doing so di-
vide men into four classes? He himself says that it was not so: he has
only divided action into four categories according to the innate property.
So we have to see what that action is which has thus been divided. Prop-
erties are variable. The correct mode of worship can elevate one from the
lowest property of ignorance to that of passion and moral blindness, and
hence to virtue, or the quality of goodness. So through gradual cultiva-
tion of the inherent property, any individual can evolve himself into a
Brahmin. He is, then, possessed of all the qualities that are essential to
the attainment of and union with the Supreme Spirit.

Krishn lays down that even if the inherent ability, by which a man par-
ticipates in this dharm, is of the unmeritorious and ignorant Shudr level,
it is beneficial in the highest sense, because it is the starting point from
where he can set out on the path of Self-cultivation. However, the wor-
shipper is destroyed if he imitates the manner of higher classes. Arjun is
a worshipper of the Kshatriy class. That is why Krishn enjoins him to re-
member his ability to wage war, because through it he will know that ir-
resolution and grief are unworthy of him. There is no better task than
this for a Kshatriy. Clarifying the point further, the Yogeshwar says:

84



32. “Blessed indeed, O Parth, are the Kshatriy who, without seek-
ing, come upon such a war which is like an open door to heaven.”

The perfect marksman Arjun has made a chariot of the temporal body
itself. Only the most fortunate among Kshatriy get an opportunity to
fight in a war of righteousness that provides fighters with an open gate-
way to heaven. The worshipper of the Kshatriy class is strong enough to
subdue all the three properties of matter. The door to heaven is open to
him because he has stored an abundance of divine riches in his heart. He
is qualified for the enjoyment of celestial existence. This is the open way
to heaven. Only the fortunate among the Kshatriy, the ones who have
the capacity to wage war, are able to know the significance of the incess-
ant struggle that goes on between matter and spirit.

There are wars in the world. People assemble at a place and fight. But
even victors in these wars fail to secure a lasting victory. These wars are,
in fact, only acts of getting satisfaction by deliberately inflicting injury
for injuries inflicted-mere acts of vengeance. The more a man suppresses
others, the more he is eventually suppressed himself. What kind of vic-
tory is this in which there is only sense-withering grief? And at the end
the body is also destroyed. The really beneficial war is the conflict
between matter and spirit, for a single conquest in this war results in
domination of matter by the Self. This is a conquest after which there is
no possibility of defeat.

33. “And if you do not engage in this righteous war, you will lose
the dharm of your Self and glory, and be guilty of sin.’’

If Arjun does not fight in this war of matter and spirit, which will af-
ford him access to the Supreme Spirit-to the immutable, eternal dharm,
he will be deprived of his inherent capacity for action and struggle, and
wallow in the mire of repeated birth and death, and of disgrace. Krishn
then clarifies the nature of this disgrace:

34. “And all will for ever speak of your disgrace and such disgrace
is worse than death itself for a man of honour.’’
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People will long speak ill of Arjun’s unmanliness. Even today sages
like Vishwamitr, Parasher, Nimi, and Shringi are remembered chiefly for
their transgressions of the path of righteousness. So worshippers reflect
on their dharm. They think about what others will say of them. Such
thought is helpful in the process of spiritual seeking. It provides the urge
for persevering with the quest for the ultimate reality. It also provides
support over a certain length of the spiritual way. Infamy is even worse
than death for honourable men.

35. “Even the great warriors who have a high regard for you will
then scorn you for having turned your back upon the war out of fear.’’

The mighty warriors, in whose esteem Arjun will then fall from hon-
our to dishonour, will believe that he had retreated from the war due to
cowardice. Who are these other great warriors? They, too, are seekers
who make their way strenuously along the path of spiritual realization.
The other formidable warriors who oppose them are, on the contrary,
desire for sensual pleasure, anger, greed, and attachment, that drag the
worshipper with equal tenacity towards ignorance. Arjun will be dis-
graced in the eyes of the very people who now hold him in high esteem
as a worthy seeker. Apart from this,

36. “There can be nothing more painful for you than the dispar-
aging and improper words your adversaries will speak against your
valour.’’

His enemies will malign Arjun and utter words about him that should
not be spoken. A single blemish is sufficient to bring upon one a shower
of slander and abuse from all directions. Even words, improper for
speech, are spoken. Can there be a greater grief than being an object of
such calumny? So Krishn tells Arjun:

37. “Rise up with determination for the war because if you die in it
you will attain to heaven and, if you win, you will attain to the most
exalted glory.’’
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If Arjun loses his life in the war, he will go to heaven and be with Swar
- the indestructible God. The impulses that guide one towards the world
of matter that is external to the Self will be retarded. And his heart will
then overflow with the divine qualities that enable one to realize the Su-
preme Spirit. In case he wins, however, he will attain to the state of re-
demption, the noblest accomplishment. So Krishn exhorts Arjun to get
up determinedly and prepare for war.

Usually by the verse under examination it is understood that if Arjun
dies in the war, he will be privileged to live in heaven, but that if he is
victorious he will be rewarded with enjoyment of worldly pleasures. But
we cannot but remember that Arjun has told Krishn that, in neither a
realm made up of all the three worlds, nor even in an Indr-like lordship
over gods, can he see the means that can remedy the grief that is wearing
out his senses. If he is to achieve only all this, he has said, he will not
fight at any cost. Nevertheless, Krishn exhorts him to fight. What greater
reward than domination over the earth in case of victory and celestial
pleasures in case of defeat does Krishn promise Arjun in order to make
him fight? Arjun is, in fact, a disciple aiming at the truth and excellence
that lie beyond earthly and heavenly joys. Knowing this, Krishn, the ac-
complished teacher, tells him that even if the time allotted to his body ex-
pires in the course of the war and he does not succeed in reaching his
goal, imbued with divine riches he will gain an existence in Swar, the
changeless and eternal. If, on the other hand, he succeeds in the struggle
while his temporal body is still alive, he will achieve the sublimity of
God and thus attain to the state of the highest glory. He will thus be a
winner both ways: if he conquers he will attain to the highest state; and if
he loses he will find an abode in heaven and enjoy godly pleasures.
There is profit in victory and there is profit too in defeat. The point is
reiterated:

38. “You will not incur sin if you get up and fight the war, treating
victory and defeat, profit and loss, and happiness and sorrow, alike.’’

Krishn counsels Arjun to regard with an equal mind happiness and sor-
row, profit and loss, and victory and defeat, and prepare for war. If he
participates in the war, he will not be guilty of sin. He will gain the state
of sublimity, the most precious possession that is possible for a man to
have, in case of success, and achievement of godhood even in case of
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defeat. So Arjun should deliberate well on his gains and losses, and pre-
pare for war.

39. “This knowledge which I have imparted to you, O Parth, is re-
lated to Gyan Yog, the Way of knowledge, and now you should listen
to me on Karm Yog, the Way of Selfless Action, with which you can
successfully sever the fetters of action as well as its consequence
(karm).’’

Krishn tells Arjun that the knowledge, he has spoken of, is related to
the Way of Knowledge. What knowledge is it except that Arjun should
fight? The substance of the Way of Discrimination or Knowledge is only
that if we fight according to our disposition after a careful appraisal of
our capacity as well as of profit and loss, we shall attain to the state of ul-
timate bliss if we win, and to heavenly, godlike existence even if we are
vanquished. There is gain in both cases. If we do not act, others will
speak disparagingly of us and look upon us as having retreated like cow-
ards, and we shall be disgraced. So to forge ahead on the path of action
with a careful understanding of one’s innate nature is itself the Way of
Knowledge or Discernment.

We usually come across the misconception that no war needs to be
fought on the Path of Knowledge. It is said that knowledge involves no
action. We think in our vanity: “I am pure.” ‘‘I am enlightened.”- ‘‘I am a
part of God himself.” Accepting it as an axiom that excellence be gets ex-
cellence, we sit idly. But this is not the Way of Knowledge according to
Yogeshwar Krishn. The “action” which has to be performed in following
the Way of Knowledge is similar to that which has to be undertaken for
the Way of Selfless Action. The only difference between the two ways is
that of attitude. The man who treads the Path of Knowledge acts with a
proper evaluation of his situation and with self-reliance, whereas the
man who takes to the Path of Selfless Action also acts, but with reliance
upon the mercy of the adored God. Action is a basic requirement of both
the ways and in each of them it is the same, although it has to be done in
two different ways. The attitudes behind the action in the two ways are
different.

So Krishn asks Arjun to listen to him while he speaks of the Way of
Selfless Action, armed with which he can effectively destroy the bonds of
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action and its consequence. Here the Yogeshwar has, for the first time,
spoken of karm, although without explaining what it is. Instead of dwell-
ing upon the nature of action, he describes its characteristic traits.

40. “Since selfless action neither wears out the seed from which it
sprang nor has any adverse consequence, even a partial observance of
this dharm liberates (one) from the dire terror (of repeated birth and
death)”.

In the performance of action without coveting the fruits thereof, the
initial impulse or the seed is not destroyed. It also does not give rise to
any evil. So selfless action, even though done in small measures, frees us
from the great fear represented by birth and death. That necessitates re-
flecting over the nature of such action and walking at least a few steps
along its path. Worshippers who have renounced the vanity of earthly
possessions have trodden this path, but so can those who lead the life of
householders. Krishn tells Arjun to just sow the seed, for the seed is nev-
er destroyed. There is no power in nature, no weapon, which can destroy
it. The material world can only cover it up momentarily and hide it for a
while, but it cannot wipe out the initial inspiration, the seed, of the act of
spiritual accomplishment.

According to Krishn, even the gravest of sinners can doubtlessly cross
over by the ark of knowledge. He means exactly this when he says that if
the seed of selfless action is just planted, it is imperishable. It does not
even have any adverse outcome in so much as it does not abandon us
midway after showing us how we can progress towards spiritual attain-
ment. Even if we give it up, it works doggedly on for our final liberation.
This is why selfless action, even in a small measure, provides freedom
from the great dread of birth and death. Once planted, even after re-
peated birth, the seed of such action takes us to the realization of God
and to emancipation alike from pleasure and from pain. The question is
what we have to do if we choose the Way of Selfless Action.

41. “On this auspicious path, O Kurunandan (Arjun), the resolute
mind is one, but the minds of the ignorant are divided and many.’’

89



The mind which is earnestly and firmly oriented to selfless action is
unified. Selfless action is only one and its outcome is also one. Spiritual
accomplishment is the only true achievement, The gradual realization of
this attainment by fighting against forces of the material world is an en-
terprise. This enterprise and resolute action, with a single goal are also
one and the same. Then what about those who propagate more than one
mode of action? In Krishn’s view they are not true worshippers. The
minds of such men are endlessly divided and that is why they conjure
up endless ways.

42-43. “Desire-ridden men, O Parth, who are given only to listening
to Vedic promises of rewards for action, who believe that the attain-
ment of heaven is the highest goal of temporal birth and its activities,
and who speak pretentious words to describe the many rites and cere-
monies that they regard as conducive to the achievement of worldly
pleasure and power, are ignorant and bereft of discernment.’’

The minds of such men are riddled with endless dissensions. Covetous
and attached to the tempting promises made by Vedic verses, they re-
gard heaven as the most sublime goal and they believe in nothing bey-
ond this. Such ignorant men not only devise numerous rites and cere-
monies, the performance of which is expected to bring such rewards as
the next birth, sensual enjoyment, and worldly dominion, but also flaunt
them in flowery and affected language. To put it differently, the minds of
men without discrimination have infinite divisions. They are addicted to
precepts which promise fruits of action and accept the pledges of the
Ved as final and authoritative. They regard heaven as the highest goal.
Because their minds are split by many differences, they invent numerous
modes of worship. They do speak of God, but behind the cover of his
name they build up a whole multitude of ritual ceremonies. Now, are
these activities not a form of action? Krishn denies that these activities
are true action. What then is true action? The question remains un-
answered at this point. For the time being Krishn only states that ignor-
ant minds are divided minds, because of which they formulate an unlim-
ited number of rites and ceremonies that are not real action. They not
only expound them but also give utterance to them in figurative lan-
guage. Let us now see the effect of all this.
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44. “Delighted by ornamental words and attached to worldly pleas-
ures and dominance, men without discrimination have irresolute
minds.”

Minds which are affected by the tempting words of such people are
also corrupted and they also fail to accomplish what is worthwhile. The
people whose minds are enamoured of such words, and who are at-
tached to sensual enjoyment and temporal power, are deprived of their
capacity for action; they are bereft of resolve for the true action that is a
prerequisite of contemplation of the worshipped God.

But who are the people that lend their ears to these unwise men? Of
course, rather than being knowers of the Self within and the Supreme
Spirit without, they are the ones who are addicted to sensual pleasure
and temporal power. The minds of such men are lacking in will for the
action that is needed for the ultimate union of the Self with the Supreme
Spirit.

What exactly is the meaning of the assertion that they, too, are mis-
taken who are blindly devoted to Vedic pronouncements? Krishn speaks
about this:

45. “Since all the Ved, O Arjun, only illumine the three properties,
you should rise above them, be free from the contradictions of happi-
ness and sorrow, rest on that which is constant, and be unconcerned
with getting what you do not have as well as with protecting what you
have, in order to dedicate yourself to the Self within.”

The Ved only illumine the three properties of nature; they know noth-
ing of what is beyond them. So Arjun should go beyond the sphere of ac-
tion laid down by the Ved. How to do this? Krishn advises Arjun to lib-
erate himself from the conflicts of joy and sorrow, concentrate on the one
changeless reality, and desire neither the unobtained nor the obtained; so
that he may devote himself single-mindedly to the indwelling Self. This
is how he can rise above the Ved. But is there any precedence of anyone
going beyond them? Krishn says that as a man transcends the Ved, even
so he comes face to face with the Supreme Spirit, and that the man who
is aware of him is a true Vipr, a Brahmin.
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46. “After the final absolution a man does not need the Ved, just as
we do not need a pond when there is the all-stretching ocean
(around).’’

When a man is surrounded by the ocean on all sides, he has no use for
a pond. Just so a Brahmin who has gained knowledge of the Supreme
Spirit has no use for the Ved. That means that the one who knows God
transcends the Ved, and that man is a Brahmin. So Krishn counsels Arjun
to rise above the Ved and be a Brahmin.

Arjun is a Kshatriy and Krishn is exhorting him to be a Brahmin. Brah-
min and Kshatriy are, among others, names of qualities that are inherent
in the dispositions of different varn (or what are now more commonly
known as castes). But the varn-tradition is originally, as we have already
seen, action-oriented rather than a social provision determined by birth.
What use has he for a petty pond who has availed himself of the crystal
current of the Ganga? Some use a pond for ablution, while others wash
their cattle in it. A sage who has known God by direct perception has the
same kind of use for the Ved. They are undoubtedly useful. The Ved ex-
ists for stragglers who lag behind. Further elucidation of the problem be-
gins from this point. Subsequently Krishn expounds the precautions to
be observed in the performance of action.

47. “Since you are entitled only to the performance of action but
never to the fruits thereof, you should neither desire rewards of action
nor be drawn to inaction.”

Arjun, Krishn says, has the right to action but not to its results. So Ar-
jun should persuade himself that fruits of action simply do not exist. He
should not covet these fruits and neither should he grow disillusioned
with action.

So far Krishn has first used the term “action” (karm: meaning both ac-
tion and its consequence) in the thirty-ninth verse of the chapter, but he
has not indicated what this karm is and how to perform it. He has,
however, described its characteristic traits.
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(a) He has told Arjun that by the performance of action he will be
freed from the bonds of action.

(b) He has then said that the seed or initial impulse of action is indes-
tructible. Once it is initiated, nature has no means to destroy it.

(c) There is, Arjun has been told, not even the slightest flaw in this
action, for it never abandons us while we are stranded amidst the
temptations of celestial pleasures and worldly affluence.

(d) Performance of this action, even in small proportions, can eman-
cipate us from the great fear of birth and death.

But, as it is evident from the summary above, Krishn has not so far
defined action. As for the way of doing it, he has said in the forty-first
verse:

(e) The mind which is resolved to do this action is only one and the
way of doing it is also only one. Does it mean, then, that people engaged
in other multifarious activities are not really engaged in the worship of
God? According to Krishn, the activities of such people are not action.

Explaining why it is so, he adds that the minds of men without dis-
cernment are riven by endless divisions, because of which they tend to
invent and elaborate an unlimited number of rites and ceremonies. So
they are not true worshippers. They use pretentious and ornate language
to describe these rites and ceremonies. So that man’s mind is also
poisoned who is lured by the charm of their words. The ordained action
is, therefore, only one, although we have not yet been told what precisely
it is.

In the forty-seventh verse Krishn has told Arjun that he has a right to
action, but not to its fruits. So Arjun should not desire these fruits. At the
same time he ought not to lose faith in the performance of action. In oth-
er words, he should be constantly and devotedly engaged in its perform-
ance. But Krishn has not yet said what this action is. The verse is usually
interpreted as meaning: Do whatever you wish, only do not desire its
fruits. That is, say those who interpret the verse thus, what selfless action
is all about. In fact, however, Krishn has not so far told us what this ac-
tion is that men are required to do. He has so far elaborated only its
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characteristics, what the gains from it are, and the precautions that have
to be observed in the course of its performance. Yet the question of what
exactly selfless action is has so far remained unanswered. It is, in fact,
answered only in Chapters 3 and 4.

Krishn again reverts to what he has already said:

48. ‘‘The equipoise of mind that arises from profound absorption in
the performance of action after renouncing attachment and being
even-minded in respect of success and failure is, O Dhananjay (Arjun),
given the name of yog.”

Resting in yog, renouncing infatuation for worldly ties, and looking at
success and failure with an equal mind, Arjun should undertake action.
But what action? Krishn’s pronouncement is that men should do selfless
action. Equipoise of mind is what is called yog. The mind in which there
is no unevenness is full of equanimity. Greed destroys its evenness, at-
tachments make it unequal, and desire for the fruits of action destroy its
serenity. That is why there should be no hankering after the fruits of ac-
tion. At the same time, however, there should also be no diminishing of
faith in the performance of action. Renouncing attachment to all things,
seen as well as unseen, and giving up all concern about achievement and
non-achievement, we should only keep our eyes fixed on yog, the discip-
line that joins the individual Soul with the Supreme Spirit, and lead a life
of strenuous action.

Yog is thus the state of culmination. But it is also the initial stage. At
the outset our eyes should be fixed on the goal. It is for this reason that
we should act keeping our eyes on yog. Equanimity of mind is also
named yog. When the mind cannot be shaken by failure and success, and
nothing can destroy its evenness, it is said to be in the state of yog. It can-
not then be moved by passion. Such a state of mind enables the Soul to
identify himself with God. This is another reason why this state is called
Samattwa Yog, the discipline that makes the mind filled with equanim-
ity. Since there is, in such a state of mind, complete renunciation of de-
sire, it is also called the Way of Selfless Action (Nishkam Karm Yog).
Since it requires us to perform action, it is also known as the way of Ac-
tion (Karm Yog). Since it unites the Self with the Supreme Spirit, it is
called yog. It is necessary to keep in mind that both success and failure
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should be viewed with equanimity, that there should be no sense of at-
tachment, and that there is no desire for the rewards of action. It is thus
that the Way of Selfless Action and the Way of Knowledge are the same:

49. “Take refuge in the way of equanimity (yog), Dhananjay, be-
cause action with desire for the fruits thereof is far inferior to the path
of discrimination, and they are indeed paupers who are motivated by
lust (for rewards).’’

Covetous action is distant from and inferior to the Path of Discrimina-
tion. Those who yearn after praise are wretched men, vile and devoid of
judgement. Arjun is, therefore, urged to find shelter in the even-minded
Way of Knowledge. Even if the Soul is rewarded with what he desires,
he will have to assume a body in order to enjoy it. So long as the process
of coming and going, of birth and death, lasts, how can there be ultimate
redemption? A seeker should not desire even absolution, for absolution
is total freedom from passions. Thinking over the acquisition of rewards
if he gets any, his worship is interrupted. Why should he now continue
any further with the task of meditation on God? He goes astray. So yog
should be observed with a perfectly even mind.

Krishn describes the Way of Knowledge (Gyan-Karm-Sanyas Yog) as
also the Buddhi-or Sankhya Yog. He suggests to Arjun that he has at-
tempted to enlighten him on the nature of “discrimination” in its relation
to the Way of Knowledge. In truth, the only difference between the two
is that of attitude. In the one, one has to proceed only after making a
proper examination of the constructive and negative aspects of the un-
dertaking, while in the other, too, equanimity has to be preserved. So it is
also called the Way of Equanimity and Discrimination (Samattwa-
Buddhi Yog). Because of this and because men possessed of desire for re-
wards are reduced to miserable wretchedness, Arjun is advised to find
shelter in the Way of Knowledge.

50. “As the Soul endowed with a mind of equanimity renounces
both meritorious and evil deeds in this world itself and the art of act-
ing with equipoise is yog, the endeavour to master the way of equan-
imity of discrimination is Samattwa Yog.’’
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Stoic minds give up both the sacred and the sinful in this life itself.
They adopt an attitude of detachment to both. So Arjun should strive for
the equanimity of mind that is derived from the Way of Knowledge. Yog
is the skill of acting with equipoise.

Two attitudes towards action prevail in the world. If people do a
work, they also wish for its fruits. If there are no rewards, they may not
even like to work. But Yogeshwar Krishn regards such action as bondage
and states that worship of the one God is the only worthwhile action. In
the present chapter he has only named action. Its definition is given in
the ninth verse of Chapter 3; and its nature is dwelt upon at length in
Chapter 4. In the verse about to be quoted, the skill of acting in freedom
from worldly customs is that we should perform action and do it with
dedication, but at the same time with voluntary renunciation of any right
to its fruits. However, it is but natural to be curious about what will be-
come of these fruits. But, of course, there is no doubt that selfless action
is the right way of action. The whole energy of the desireless worshipper
is then directed to his action. The human body is meant for worship of
God. At the same time, though, one would like to know whether one has
just always to go on acting or whether the performed action will also
produce some result. Krishn now dwells upon this problem:

51. “Renouncing all desire for the fruits of their action and (thus)
freed from the bondage of birth, wise men who are skilled in the way
of equanimity and discrimination achieve the pure, immortal state.’’

Wise men endowed with the yog of discrimination renounce the fruits
arising from their action and are liberated from the bondage of birth and
death. They achieve the pure, immortal state of oneness with God.

Application of intellect is categorized here into three kinds. Firstly by
the way of discrimination (in verses 31-39). This yields two results : Div-
ine riches and ultimate bliss. Secondly by the way of selfless Action (in
verse 39-51) which produces only one consequence-liberation from the
dire terror of repeated birth and death by attaining immaculate indes-
tructible oneness with god. These are the only two ways described for
the yog. The third type of application of intellect is done by the ignorants
who are engaged in other endless modes of actions and who fall into the
cycles of repeated birth and death according to their deeds.
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Arjun’s vision is limited only to acquisition of sovereignty over the
three worlds and even over Gods. But even for the sake of these he is not
inclined to war. At this point, Krishn reveals to him the truth that a man
can attain to the immortal state through selfless action. The Way of Self-
less Action also provides access to the state of being which death cannot
break into. At what point, though, will a man be inclined to the perform-
ance of such action?

52. “At the time when your mind has successfully made its way
across the swamp of attachment, you will be capable of the renunci-
ation which is worth hearing of and which you have heard.’’

The very moment Arjun’s mind, indeed the mind of any worshipper,
has steered safely across the marsh of attachment, and when it is com-
pletely free from yearning for either children or riches or honour, all its
worldly ties are broken. It will then be receptive, not only to what is
proper for hearing, but also to the idea of renunciation, making it an in-
tegral part of its action according to what it has learnt. At the present
moment, however, Arjun is unprepared to listen to what is proper for
hearing; and so the question of its influencing his conduct, of course,
simply does not arise. Krishn again illumines the same worthiness:

53. “When your mind, now shaken by the conflicting precepts of
the Ved, achieves a changeless and constant existence within the being
of Supreme Spirit, you will then attain to immortal state through pro-
found meditation.’’

When Arjun’s mind, at present riven through and through by the con-
tradictory teachings of the Ved,11 achieves the state of steady contempla-
tion of God, it will become changeless and constant, and then he will
master the skill of even minded discrimination. He will then achieve the
perfect equilibrium which is the ultimate state of immortality. This is the
crowning point of yog. The Ved undoubtedly instruct us; but as Krishn
points out, the contradictory injunctions of the Shruti confuse the mind.
Precepts there are many, but it is unfortunate that people usually keep
away from the knowledge that is fit for learning.
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Arjun is told that he will reach the stage of immortality, the culmina-
tion of yog, when his agitated mind achieves constancy by meditation.
This naturally whets Arjun’s curiosity about the nature of sages who ex-
ist in an exalted state of perfect spiritual bliss, and whose minds are im-
movable and at peace in the state of abstract meditation. So he asks
Krishn:

11The first part of the Ved, known as “Works” (Shruti), the Ved known
by revelation, and chiefly made up of hymns and instructions regarding
sacred rites and ceremonies. The second part, known as “Knowledge”
(Smriti), is made up of the Upanishad that are concerned with awareness
of God, the highest aspect of sacred truth.back

54. “Arjun said, ‘what, O Keshav, is the mark of the man who has
attained the state of true meditation and equanimity of mind, and how
does this man with firm discrimination speak, sit, and walk ?’’’

That Soul which has resolved his doubts is in the state of samadhi or
perfect absorption of thought in the Supreme Spirit, the one worthy ob-
ject of meditation. One who has achieved even-minded discrimination
by identification with the eternal essence, which has neither a beginning
nor an end, is said to be in the state of abstract contemplation of the
nature of the Supreme Spirit. Arjun asks Krishn for the qualities of the
man with a mind of equanimity engaged in such contemplation. How
does a man with steadfast wisdom speak? How does he sit? What is his
gait? Arjun has thus asked four questions. Thereupon Krishn says:

55. ‘‘The Lord said, ‘A man is then said to be steadfast in mind
when he has renounced all the desires of his mind and achieved con-
tentment of the Self through the Self.’’’

When a man has renounced all his desires and achieved his Soul’s con-
tentment through the contemplation of his Soul, he is said to be a man of
firm discernment. This Self is apprehended only through complete aban-
donment of passion. The sage who has viewed the ineffable beauty of his
Self and found perfect satisfaction in him is the man with a steady
judgement.
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56.“He is indeed a steady-minded sage who is unmoved by sorrow
and indifferent to happiness, and who has over-come his passion, fear
and anger.’’

He whose mind is untroubled by bodily, accidental, and worldly sor-
rows, and who has rid himself of desire for physical pleasures, and
whose passions, fear, and anger have been subdued, is the sage with dis-
crimination who has achieved the culmination of spiritual discipline.
Krishn then points out other qualities of this saintly man:

57. “That man has a steady mind who is entirely free from attach-
ment and who neither gloats over success nor abhors failure.”

That man has a firm wisdom who is totally free from infatuation and
who neither welcomes good fortune nor repudiates misfortune. That
alone is auspicious which draws a Soul to the being of God, whereas that
which pulls the mind to temptations of the material world is inauspi-
cious. The man of discrimination is not too happy in favourable circum-
stances and he also does not scorn adversities, because neither is the ob-
ject which is fit for attainment different from him nor is there for him any
evil that may sully the purity of his mind. That is to say that he has now
no need for further striving.

58. “As a turtle pulls in its limbs, this man reins in his senses from
all objects, and then he truly has a steady mind.’’

When a man pulls back his senses from all sides and restrains them
within his mind like a turtle pulling its head and feet within its shell, his
mind is steady. But it is only an analogy. As soon as the turtle knows that
the danger is gone, it again expands its limbs. Does a man of steadfast
wisdom also, in the same way, let his senses loose after restraining them,
and resume enjoyment of worldly pleasures?

59. “While objects of sensual pleasure cease to be for the man who
withdraws his senses from them, his desire for these objects yet
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remains; but the desires of the man of discrimination are completely
erased by his perception of God.’’

The objects of sense come to an end for the man who has rejected them
because his senses no longer perceive them, but his desires yet survive.
The feeling of attachment lives on. But the passions of the yogi, the doer
of selfless action, are annihilated by his perception of the ultimate es-
sence that is God.

The accomplished, or enlightened, sage does not, like the turtle, re-ex-
tend his senses to objects which are pleasing to them. When once his
senses have shrivelled, all the influences and impressions (sanskar) he
has carried with him from a previous existence are irrevocably dead. His
senses do not then return to life. By apprehending God through the ob-
servance of the Way of Selfless Action, even the attachments to objects of
sensual pleasure become extinct. Force has often been a feature of medit-
ation, and by its use seekers rid themselves of objects of sense. But
thoughts of these objects persist. These attachments are brought to an
end only with the perception of God and never before that, because be-
fore this stage residues of matter persist.

In this connection, my most revered teacher Shree Parmanand Ji used
to cite an event from his own life. He had heard three voices from heav-
en when he was about to give up home. We respectfully asked him why
these voices from heaven came to him alone; there had not been any for
us. He replied that he, too, had the same doubt. But then he had an intu-
ition that he had been an ascetic during his last seven births. During the
first four of these he had only roamed about garbed in a holy man’s
paraphernalia, with a sandal paste mark on his forehead, ash rubbed on
his body, and carrying the water pot used by ascetics. He had then lived
in ignorance of yog. But during the last three births he had been a true
saint, as such a Soul should be; and there was now the awakening of the
way of yog in him. In the last life final liberation had been almost at
hand and the end was in view, but a couple of his desires had remained.
Although he had firmly controlled his outward body, there were these
passions within him. That was why he had to go through yet another
birth. And in this birth within a limited time God had freed him from all
his passions, rendered him two resounding slaps as it were by providing
him with all sights and sounds, and made him a true sadhu.
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Krishn means precisely the same when he proclaims that although a
man’s association with objects of sense ends when he restrains them
from reacting to these objects, he is rid of desire for these objects only
when he knows his own Self as the identical God through meditation. So
we have to act until we have achieved this perception. Goswami Tulsi-
das has also said that at first there are passions in the heart, which are
swept away only by true devotion to God.

Krishn speaks about how difficult it is to withdraw the senses from
their objects:

60-61.“O son of Kunti, men ought to subdue their senses which seize
forcibly even wise and striving minds, and devote themselves to me
with perfect concentration, because only that man’s mind is unwaver-
ing who has achieved control of his senses.”

Mutinous senses ravish even discerning and active minds, and undo
their steadiness. So with full control over his senses, equipped with yog
and devotion, Arjun should find shelter in God, of whom Krishn is an in-
carnation, for that man alone has a firm mind who has subdued his
senses. Here Yogeshwar Krishn explains what ought to be prevented in
the course of worship, as also the components of spiritual seeking which
it is the duty of men to undertake. Restraint and prohibition alone cannot
subdue the senses. Along with negation of senses there must also be in-
cessant contemplation of the desired God. In the absence of such reflec-
tion, the mind will be preoccupied with material objects, the evil con-
sequence of which we see in the words of Krishn himself.

62. “They whose thoughts are of sensual objects are attached to
them, attachment gives rise to desires, and anger is born when these
desires are obstructed.’’

The feeling of attachment still persists in men who have got over their
concern with the objects of sense. Desire is born from attachment. And
there is anger when there is an obstacle in the way of satisfaction of de-
sire. And what does the feeling of anger give rise to ?
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63. “Delusion is born from anger, by which memory is confused;
confusion of memory undermines the faculty of discrimination and,
when discrimination is lost, the seeker deviates from the means of
absolution.’’

Confusion and ignorance arise from anger. Distinction between the
eternal and the transient is obliterated. Remembrance is shaken by delu-
sion, as it happens with Arjun. Krishn says again that in such a state of
mind one cannot determine wisely what to do and what not to do. Con-
fusion of memory weakens the seeker’s dedication and loss of discrimin-
ation makes him deviate from his goal of being one with God.

Here Krishn has emphasized the importance of cultivating unconcern
with sensual objects. The worshipper’s mind should rather always be
concerned with that-word, form, incarnation, or abode-by which his
mind may be enabled to be one with God. The mind is drawn to sensual
objects when the discipline of worship is relaxed. Thoughts of these ob-
jects produce attachment, which in its own turn results in desire for
them. Anger is generated if the satisfaction of this desire is obstructed in
any way. And ignorance finally undoes the power of discernment. The
Way of Selfless Action is also said to be the Way of Knowledge, for it has
always to be kept in view that desire must not be allowed to enter the
worshipper’s mind. There are, after all, no real fruits. Advent of desire is
inimical to wisdom. Steady contemplation is, therefore, a necessity. A
man who does not always think of God strays from the right path that
will lead him to ultimate bliss and glory. However, there is one consola-
tion. The chain of worship is only broken, not completely destroyed.
Once the joy of worship has been experienced, when taken up again, it
resumes from the same point at which it was discontinued.

‘This is the fate of the worshipper who is attached to sensual objects.
But what is the lot of the seeker who has mastered his mind and heart?

64. “But that man achieves spiritual tranquillity who has mastered
his mind, and who remains unaffected by sense-objects although he
may be roaming amidst them, because his senses are properly
restrained.”
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Possessed of the means of spiritual realization, the sage who has experi-
enced an intuitive perception of the identity of Self and the Supreme
Spirit achieves the state of the most sublime peace, because he has sub-
dued his senses, and therefore remained untouched by their objects even
though he may be wandering in their midst. No prohibitions are needed
for such a man. There is for him nothing unpropitious anywhere against
which he should fight and defend himself. There is also for him no good
for which he should yearn.

65. “After realizing the ultimate repose, all his (the seeker’s) sorrows
disappear, and the blissful mind of such a man quickly grows in
firmness.’’

Blessed with a vision of God’s ineffable glory and his divine grace, all
the worshipper’s griefs-the temporal world and its objects which are the
abode of all sorrows-vanish and his power of discrimination grows
strong and steady. Hereafter, Krishn dwells upon the lot of those who
have not achieved the saintly condition:

66. “A man without spiritual accomplishment has no wisdom nor
true faith, and a man without devotion knows no peace of mind. Since
happiness depends on peace, how can such men be happy?”

A man who has not undertaken meditation is devoid of selfless action
oriented wisdom. This impoverished man is even deficient in the feeling
of devotion to the all-pervading Spirit. How can such a man, without an
awareness of the Self within and the God without, be at peace? And how
can he, without peace, experience happiness? There can be no devotion
without knowing the object of devotion and knowledge comes from con-
templation. Without devotion there can be no peace and a man with a
disturbed mind cannot experience happiness, much less the state of
changeless, eternal bliss.

67. “For, as the wind captures the boat on water, just so even one of
the senses, that roam amidst objects of their gratification and with
which the intellect dwells, is strong enough to sweep away the dis-
crimination of one who is unpossessed of spiritual attainment.’’
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As the wind drives a boat far away from its destination, even one out
of the five senses roving amongst objects perceived by the intellect can
get hold of the man who has not undertaken the task of spiritual quest
and discipline. Therefore incessant remembrance of God is essential.
Krishn again dwells upon the importance of action-oriented conduct.

68. ‘‘Therefore, O the mighty-armed (Arjun), the man who prevents
his senses from straying to objects has a steady discrimination.”

The man who restricts his senses from being drawn to their objects is a
man of steady wisdom. “Arm” is a measure of the sphere of action. God
is called “mighty-armed” (mahabahu), although he is bodiless and
works everywhere without hands and feet. The one who becomes one
with him or is inclined to him and is on the way to his sublime splend-
our is also therefore, “mighty-armed.” That is the significance of the use
of this epithet for both Krishn and Arjun.

69. “The true worshipper (yogi) remains awake amidst what is night
for all creatures, but the perishable and transient worldly pleasures
amidst which all living creatures stay awake are like night for the sage
who has perceived reality.”

The transcendental Spirit is like night for living beings because he can
be neither seen nor comprehended by thought. So he is like night, but it
is in this night that the spiritually conscious man remains awake because
he has seen the formless and known the incomprehensible. The seeker
finds access to God through control of senses, peace of mind, and medit-
ation. That is why the perishable worldly pleasures for which living be-
ings toil day after day is night for God’s true worshipper.

The sage alone, who beholds the individual Self and the Universal Self
and is indifferent to desire, succeeds in his enterprise of God-realization.
So he dwells in the world and is yet untouched by it. Let us now see
what Krishn has to say on the way in which this realized sage conducts
himself.
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70. “As the water of the many rivers falls into the full and ever con-
stant ocean without affecting its tranquillity, even so the pleasures of
sense merge into a man of steady discrimination without producing
any deviation, and such a man attains the state of the most sublime
peace rather than yearn for sensual enjoyment.’’

The full and changeless ocean assimilates all the rivers that flow viol-
ently into it without losing its repose. Similarly the man who is aware of
the oneness of his Self and the Supreme Spirit assimilates all worldly
pleasures within himself without in any way straying from his chosen
path. Rather than longing for sensual gratification, he aims at the
achievement of the most sublime bliss of uniting his Self with the su-
preme God.

Ravaging everything that comes in their way-crops, men and animals,
and their habitations-and with a frightening roar, the violently sweeping
currents of hundreds of rivers fall into the ocean with a tremendous
force but they can neither raise nor lower its level by even an inch; they
only merge into the ocean. In the same violent way sensual pleasures as-
sault the sage who has attained knowledge of reality and merge in him.
They can impress on him neither weal nor woe. The actions of a wor-
shipper are non good and non-evil; they transcend good and evil. The
minds which are conscious of God, restrained and dissolved, bear only
the mark of divine excellence. So how can any other impression be made
on such a mind? In this one verse, thus, Krishn has answered several of
Arjun’s queries. Arjun was curious to learn the mark of a sage who
knows the divine reality: how he speaks, how he sits, how he walks.
With the single word-‘‘ocean’’ -the omniscient Krishn answers all these
questions. The mark of a sage is that he is like an ocean. Like an ocean he
is not bound by rules, that he must sit like this and walk like that. It is
men like him who achieve the ultimate peace, for they have self-control.
They who yearn for pleasure can have no peace.

71. ‘‘The man who has renounced all desires, and who conducts him-
self without ego, arrogance, and attachment, is the one who achieves
peace.’’
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Men who have given up all desires, and whose actions are entirely free
from the feelings of I and mine, realize the ultimate peace beyond which
there is nothing to strive for and achieve.

72. “Such, O Arjun, is the steadfastness of the man who has realized
God; after attaining this state he subdues all temptation and, resting
firmly in his faith, with his death he continues in this state of rapture
of the union of his Self with God.’’

Such is the state of one who has realized God. Rivers of temporal ob-
jects merge into these ocean-like sages who are endowed with self con-
trol and an intuitive perception of God.

It is said by some that the Geeta is completed in the second chapter it-
self. But the chapter can be accepted as a conclusion only if all the implic-
ations of action (karm) get elucidated by a mere naming of the process.
In this chapter Krishn has told Arjun to listen to him on the Way of Self-
less Action, for by knowing it he will be liberated from the shackles of
material life. He has the right only to act, but he has no right to the fruits
of his action. At the same time he ought not to lose dedication to action.
He must always be prepared to act. By the performance of such action he
secures the most exalted knowledge of the Self and of God, and achieves
ultimate peace. All this Krishn has said, but not what action is.

In fact, the section popularly known as “The Yog or Way of Discrimin-
ation” is not a chapter; it is but a contrivance of reviewers rather than a
creation of the poet of the Geeta. There is nothing surprising in this, be-
cause we can at best interpret a work only according to our own under-
standing. In this “chapter”, as we have seen, by expounding the merits of
action, and by indicating the precautions to be observed in the perform-
ance of action as well as the characteristic marks of the sage who has
gained direct knowledge of the Self and God through perception, Krishn
has aroused Arjun’s curiosity and also answered some of his queries.
The Self is immutable and eternal. Arjun is exhorted to know it in order
to learn reality. There are two ways of acquiring this knowledge, the
Way of Discrimination or Knowledge and the Way of Selfless Action.
Performance of the required action after a careful review of one’s capa-
city and self-determination is the Way of Knowledge, whereas applying
oneself to the same task with loving dependence on the worshipped God
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is the Way of Selfless Action, also known as the Way of Pious Devotion
(Bhakti Marg). Goswami Tulsidas has portrayed the two ways, both
leading to ultimate liberation, thus: “I have two sons. The elder son is a
man of discrimination. But the younger one is a mere boy, devoted to me
like a faithful servant and desirous only of rendering me service and
homage. The latter thus relies on me, whereas the former depends upon
his own prowess. Both of them have, however, to struggle and fight
against the same enemies, namely, passion and anger.

Krishn says in the same way that he has two kinds of devotees. There is
first the follower of the Way of Knowledge (gyanmargi). Secondly, there
is the follower of the Way of Devotion (bhaktimargi). The man of devo-
tion or doer of selfless action finds refuge in God and proceeds on his
chosen path with total dependence on his grace. Possessed of confidence
in his own strength, on the contrary, the man of discrimination goes
along his way after making a proper evaluation of his own ability, as
well as of the profit and loss in the enterprise. But the two have a com-
mon goal and the same enemies. Not only the man of discrimination, but
also the man of devotion has to overcome the same adversaries, namely,
anger, desire, and other impieties. Both of them have to renounce desire;
and the action, too, that has to be performed under both the disciplines is
one and the same.

Thus concludes the Second Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between Krishn and Arjun,
entitled:

“Karm-Jigyasa.,’’ or ‘’Curiosity About Action.’’ Thus concludes
Swami Adgadanand’s exposition of the Second Chapter of the

Shreemad Bhagwad Geeta in “Yatharth Geeta”.

HARI OM TAT SAT

* * *
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Chapter 3
URGING THE ENEMY’S DESTRUCTION

CHAPTER 3: URGING THE ENEMY’S DESTRUCTION

In Chapter 2, Krishn told Arjun that the knowledge he had discoursed
upon was related to the Way of Knowledge. And what is that knowledge
except that Arjun ought to fight? If he is a victor he will be rewarded
with the most exalted state and, even in defeat, he will have a godly ex-
istence in heaven. There is everything in victory, including success, and
godhood even in defeat. More or less, in either case there is some gain
and absolutely no loss. Krishn then explained the same knowledge in re-
lation to the Way of Selfless Action, by which Arjun could be completely
free from the compulsions of action. He also indicated the characteristic
features of the way and stressed the essential precautions that have to be
observed in the course of such action. Arjun will be liberated from the
fetters of action if he does not desire its fruits and engages in it selflessly,
but without any weakening of his dedication to its performance.
However, although ultimately there will be absolution, this way-the Way
of Selfless Action-is one on which Arjun could not see the continuance of
his own individual being.

So he thought the Way of Knowledge easier and more readily access-
ible than the Way of Selfless Action and wished to know why Krishn
was urging him, although he himself believed the Way of Knowledge to
be superior to the Way of Selfless Action, to engage in such a dreadful
act as killing his own kinsmen. It was a reasonable query. If we really
have to go somewhere to which there are two ways, we shall surely try
to find which one of the two is less hazardous. If we do not ask this ques-
tion, we are not true way fares-not true seekers. So Arjun turns to
Krishn.
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1 “Arjun said, ‘0 Janardan, if you think knowledge superior to ac-
tion, why do you, O Keshav, ask me to engage in fearsome action?’
’’

“Janardan” is one who is merciful to his people. So Arjun is hopeful
that Krishn will enlighten him on why he is prompting him to adopt the
dreadful way. Arjun finds the way frightening because on this way he
has only the right to act, but without entitlement at any time to the re-
wards of his action. There should also be no loss of dedication and, with
constant submission and his eyes fixed on the way, he has to be incess-
antly engaged in the task.

Has not Krishn promised him that following the Way of Knowledge,
he will in the case of victory attain to the Supreme Spirit, whereas even
in the event of defeat he will be privileged to lead a godly life?
Moreover, he has to proceed on the way only after a due evaluation of
his assets and liabilities. So he finds knowledge easier than selfless ac-
tion, and he begs of Krishn:

2. “Since your complex words are so confusing to my mind, kindly
tell me the one way by which I may attain to the state of blessedness.’’

Krishn had, in fact, set out to dispel Arjun’s irresolution, but his words
have only added to his doubts. So he requests Krishn to tell him unam-
biguously the one way by which he may achieve emancipation. Krishn
then speaks to him.

3. ‘‘The Lord said, ‘I told you before, O the sinless (Arjun), two
ways of spiritual discipline, the Way of Discrimination or Knowledge
for sages and the Way of Selfless Action for men of action. ”

“Before” here does not mean a bygone era (yug) like the Golden or
Treta Age.1 It rather refers to the last chapter in which Krishn had
spoken of the two ways, recommending the Way of Knowledge for men
of wisdom and the Way of Selfless Action for those who are actively en-
gaged in the task that will finally make them one with God. In both the
ways, action has to be performed. So action is an essential.
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1In Hindu thought there are four ages (yug) of the world, Satya Treta,
Dwapar, and Kali (the present age). The first and the last are also known
as “Golden” and “Iron’’ respectively.back

4. “Man neither attains to the final state of actionlessness by desist-
ing from work, nor does he achieve Godlike perfection by just renun-
ciation of work. ’’

There is no escape from action. A man cannot achieve the state of ac-
tionlessness by not commencing work, nor can he attain to the state of
divine perfection by merely giving up an undertaken task. So, whether
Arjun prefers the Way of Knowledge or the Way of Selfless Action, he
has to toil alike for each of them.

Usually, at this point, seekers on the way to God begin to look for
shortcuts and escapes. We have to be on our guard against the common
misconception that we become “selfless doers” just because we do not
undertake any work. That is why Krishn emphasizes the point that one
does not achieve the state of actionlessness by just not beginning work.
The point where both good and evil deeds cease completely, where alone
there is true “actionlessness,” can be reached only through action. There
are the misguided ones, on the other hand, who believe that they
are unconcerned with action because they are men of intellect and dis-
cernment, and because there is no action as such on their chosen path.
But they who renounce action under such an impression are not really
men of wisdom. Just renunciation of an undertaken task cannot lead
anyone to the attainment of realizing and becoming one with God.

5. “Since all men have doubtlessly sprung from nature, no one can
at any time live even for a moment without action.”

No man can ever even for a fraction of a second live without action be-
cause the three properties of matter born from nature compel him to act.
As long as nature and its properties are, no man can be without action.

Krishn says in the thirty-third and thirty-seventh verses of Chapter 4,
that all actions cease to be and dissolve into the most exalted knowledge:
the knowledge obtained from meditation on the sublime truths which
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teach man to be aware of his own Self and how he may be reunited with
the Supreme Spirit. The fire of this knowledge annihilates all action.
What really the Yogeshwar means by this is that action ceases to be
when yog has gone beyond the three properties of the material world,
and when a clear outcome of the meditative process comes forth in the
form of a direct perception of as well as dissolution of the Self in God.
But before this completion of the ordained task, action does not end and
we are not rid of it.

6. “That deluded man is a dissembler who apparently restrains
his senses by violence2 but whose mind continues to be preoccupied
with objects of their gratification.”

Such ignorant men who dwell upon sensual objects while restraining
the senses outwardly by hath yog are false men and not men of wisdom
at all. It is evident that such practices were prevalent in the age of Krishn,
too. There were some who, instead of practising what ought to be prac-
ticed just restrained their senses by unnatural means and claimed that
they were wise and perfect. But according to Krishn such people are cun-
ning liars. Whether our preference is the Way of Discrimination or the
Way of Selfless Action, work has to be undertaken for each of them.

2Hath yog: so called because it is practised in ways that do viol-
ence to the body. Such as standing on one leg, holding up the arms, in-
haling smoke, etc.back

7. “And, O Arjun, that man is meritorious who restrains his senses
with his mind and employs his organs of action to do selfless work in
a spirit of complete detachment.’’

He is a superior man who exerts inner (rather than external) control
over his senses, so that his mind is freed from passions, and who does
his duty in a state of total desirelessness. Now, although we have known
that work has to be done, the difficulty is that we do not yet understand
the precise nature of this work. That is also Arjun’s problem and Krishn
now proceeds to resolve it.
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8. “You ought to do your prescribed action as enjoined by scripture,
for doing work is better than not doing any, and in the absence of it
even the journey of your body may not be completed.’’

Arjun is prompted to do the prescribed action-the ordained task-which
is distinct from all other kinds of work. Performance of this action is
preferable to inaction, because if we do it and traverse even a small part
of our way, it can rescue us from the great fear of birth and death. Per-
formance of one’s spiritual duty - the ordained action- is, therefore, the
better course. By not doing it we cannot even complete the journey of
our Soul through different bodies. This journey is usually interpreted as
“sustenance of the physical body.” But what kind of sustenance is this?
Are we a physical body? This Soul, the embodied Self, that we know by
the name of Purush-what else has he been doing except making his phys-
ical journey through endless lives? When clothes are worn out, we
change them and put on new ones. Just so, this whole world, from the
lowest creatures to the most highly evolved, from Brahma3 to its most
distant limits, is mutable. Through births, low and high, this Soul has
been making his physical journey since an unknown beginning. Action is
something that completes this journey. If there is yet to be another birth,
the journey is still incomplete. The seeker is still on his way, travelling
through bodies. A journey is complete only when the destination is
reached. After being dissolved in God, the Self does not have to travel
any further through physical births. The chain of the Self’s rejection of
old bodies and assumption of new ones is now broken. So action is
something that frees the Self, the Purush, from the necessity of journey-
ing through bodies. Krishn tells Arjun in the sixteenth verse of Chapter
4: “By this action you shall be freed from the evil that binds the world.”
So action, as used in the Geeta, is something that liberates from the bond-
age of world.

However, the question of what this ordained action is still remains un-
resolved. Krishn now begins to answer the question.

3The first and the most ancient of the sacred Hindu Trinity who is be-
lieved to have presided over the act of creation.back
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9. “Since the conduct of yagya is the only action and all other busi-
ness in which people are engaged are only forms of worldly bondage,
O son of Kunti, be unattached and do your duty to God well.’’

Contemplation of God is the only real action. That conduct is action
which enables the mind to concentrate on God. It is a prescribed act and,
according to Krishn, tasks other than this are only forms of worldly
bondage. Anything other than the performance of this yagya is a form of
slavery rather than action. It is important to remind ourselves once more
of Krishn’s injunction to Arjun that he shall be freed from the evils of this
world only by doing the one real work. The accomplishment of this
work, of yagya, is action; and Arjun is urged to do it well in a spirit of
detachment. It cannot be performed without disinterest in the world and
its objects.

So the conduct of yagya is action. But another question that now arises
is what this worthwhile act of yagya is. Before answering this question,
however, Krishn first gives a brief account of the origin of yagya, as also
of what it has to offer. It is only in Chapter 4 that it is clarified what that
yagya is-the doing of which is action. It is evident from this that it is
Krishn’s way that he first describes the characteristic features of the sub-
ject he has to elucidate in order to create a respectful attitude towards it,
then points out the precautions that have to be observed in the course of
its performance, and only finally expounds the main principle.

Before we proceed, let us recall what Krishn has said of another aspect
of action: that it is a prescribed ordained conduct and that what is usu-
ally done in its name is not true action.

The term “action” was first used in Chapter 2. Its characteristic traits
as well as the precautions needed for it were pointed out. But the nature
of this action has remained unspecified. In Chapter 3, Krishn has so far
said that no one can live without action. Since man lives in nature, he
must act. Nevertheless there are people who restrain their sense organs
by use of force, but whose minds are still occupied with objects of the
senses. Such people are arrogant and their efforts are vain. So Arjun is
told to restrain his senses to perform the ordained action. But the ques-
tion yet remains: what action should he perform? He is told that the ac-
complishment of yagya is action. But that is not really answering the
question. True that yagya is action; but what is yagya? In the present
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chapter Krishn only points out the origin and special features of yagya,
and it is only in Chapter 4 that he will elaborate the concept of the action
which is fit to be done.

A proper understanding of this definition of action is the key to our
comprehension of the Geeta. All men are engaged in some work or the
other, but that is different from true action. Some of them do farming,
while others are engaged in trade and commerce. Some hold positions of
power, while others; are just servants. Some profess that they are intel-
lectuals, while others earn their living by manual labour. Some take up
social service, while others serve the country. And for all these activities
people have also invented contexts of selfishness and selflessness. But ac-
cording to Krishn, they simply are not what he means by action.
Whatever other than yagya is done is only a form of worldly bondage,
not true action. The performance of yagya is the only real action. But in-
stead of explaining what yagya is, he now dwells upon its genesis.

10.“At the beginning of kalp-the course of self-realization4 Prajapati
Brahma shaped yagya along with mankind and enjoined on them to
ascend by yagya which could give them what their hearts aspired to.’’

Prajapati5 Brahma, the god presiding over creation, made mankind
along with yagya at the beginning and told men to progress through
yagya. This yagya, wholly propitious, was prescribed or ordained as the
action which would satisfy their hunger for realization of the eternal
God.

Who was the creator of mankind along with yagya? Was it Brahma
and who is he? Is he, as it is believed, the God with four heads and eight
eyes? According to Krishn there are no beings like gods. The sage who
has realized and become one with the Supreme Spirit, the fountainhead
from which all mankind has arisen, is ‘‘prajapati.” Wisdom that results
from knowledge of God is itself Brahma. At the moment of this realiza-
tion the mind becomes a mere instrument. It is God himself who then
speaks through the voice of the sage.

4Usually meaning 1000 yug (ages), making up a period of 432 million
years of mortals, kalp also signifies a process of treatment for restoration
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of health (kayakalp). So kalp here means the whole course of self-realiza-
tion.back
5Another epithet of the deity presiding over creation as well as of
a true ascetic. He also is a pati, the lord and saviour. Like the deity he,
too, prescribes a course of meditation. He is like a monarch and his dis-
ciples are his subjects. Thus prajapati here is the man of perfection who
has become a transmitter of God’s essence.back

There is constant growth of wisdom after the commencement of spir-
itual adoration, or worship. Since at the beginning this wisdom is en-
dowed with knowledge of God, it is called brahmvitt. Gradually, as evil
impulses are subdued and the knowledge of God is enriched, this wis-
dom is said to be brahmvidwar. As it ascends yet higher and gets more
refined, it comes to be known as brahmvidwariyan. At this stage, the
sage who is blessed with knowledge of God also achieves the capacity to
bring others on to the way of spiritual growth. The highest point of wis-
dom is brahmvidwarisht, that state of divine inundation in which the
spirit of God flows through it like a crystal current. Men who have at-
tained to this state enter into and dwell in the Supreme Spirit from
whom all mankind is born. The minds of such sages are mere instru-
ments and it is they who are called “prajapati.” By dissociating them-
selves from the contradictions of nature, they create the Self who is yet
unaware of the process of meditation or God’s worship. Conferring per-
fection which is in accordance with the spirit of yagya is the creation of
mankind. Prior to this human society is unconscious and chaotic.
Creation has no beginning. Sanskar has always been there: but before
the sages conferred perfection on it, it was deformed and in a state of an-
archy. To shape it in accordance with the requirements of yagya is the act
of refining and adorning.

Some such accomplished sage or sages created yagya besides creating
mankind at the beginning of kalp, the course of Self-realization. The
word ‘‘kalp,” however, also means cure of sickness. Physicians effect
such cures and there are some who even rejuvenate us. But their remed-
ies are only for ephemeral bodies. The true cure is that which provides
liberation from the general malady of the world. The beginning of wor-
ship or adoration is the commencement of this remedy. When meditation
is complete, we are wholly cured.
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Thus sages with their beings in the Supreme Spirit gave a proper
shape to spiritual excellence and yagya, and instructed men that they
would prosper through the observance of yagya. By this prosperity they
did not mean that clay houses would change into brick-and-plaster man-
sions. Neither did they promise that men would begin to make more
money. They rather wished men to know that yagya would fulfil their
God-inclined aspirations. A logical question that confronts us here is
whether yagya leads to immediate attainment of God or only by gradual
steps. Brahma further said to mankind:

11.“And may you cherish gods by yagya and may gods foster you,
for this is the means by which you will finally achieve the ultimate
state.”

Cherishing gods by yagya means fostering sacred impulses. And that
is also how gods foster mankind. Thus, by mutual augmentation men
will ultimately achieve that final bliss after which there is nothing more
to achieve. The deeper we enter into yagya (later yagya will be explained
as a way of worship), the more is the heart enriched with divinity. The
Supreme Spirit is the only God and the means-the impulses-that provide
access to that God are the ‘‘divine treasure’’ because they bring the ulti-
mate God within reach. This, rather than the commonly imagined gods
such as a piece of stone or mass of water, is the true divine wealth. In
Krishn’s words such gods have no existence. He further adds:

12.“The gods you foster by yagya will shower upon you without ask-
ing all the joys you wish for, but the man who avails himself of these
joys without having paid for them is truly a thief.”

The divine riches we earn and store by yagya will give us nothing else
besides joys related to the revered God. They are the only powers which
give. There is no other way to attain to the adored God. The man who
tries to enjoy this state without making an offering of divine riches, the
righteous impulses, is doubtlessly a thief who is given nothing. And
since he gets nothing, what is there for him to enjoy? But he pretends all
the same that he is perfect, a knower of the essence. Such a braggart is
shy of the path of righteousness and so he is truly a thief (albeit an un-
successful one). But what do the attainers gain?
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13.‘‘The wise who partake of what is left over from yagya are rid of all
evil, but the sinners who cook only for the sustenance of their bodies
partake of nothing but sin.”

They who subsist on the food derived from yagya are absolved of all
sins. The moment of achievement in the course of augmenting the divine
plenty is also the moment of its completion. When yagya is complete, the
leftover is God himself.6 The same has been said by Krishn in a different
way: the one who feeds on what is generated by yagya merges into the
Supreme Spirit. The sage who feeds on God’s manna that issues from
yagya is liberated from all sins or, in other words, from birth and death.
Sages eat for liberation, but a sinner eats for the sake of the body that is
born through the medium of attachment. He feeds on evil. He may have
sung hymns, known the way of worship, and also made a little bit of the
way, but despite all this there arises in him a cloying desire that he
should achieve something for the body and its objects of attachment.
And it is quite likely that he will also get what he desires. But then, after
this “joy’’, he will find himself stationary at the very point from which he
had begun his spiritual quest. What greater loss can there be than this?
When the body itself is destructible, how long can its pleasures and joys
be with us? So, irrespective of their divine adoration, such men partake
only of sin.

They are not destroyed, but they do not progress on the way. That is
why Krishn stresses action (worship) undertaken in a self-effacing spirit.
He has so far said that the practice of yagya confers the highest glory and
that it is a creation of accomplished realized sages. But why do such
sages undertake the shaping and refinement of mankind?

6Food represents the lowest form in which the Supreme Spirit is manifes-
ted.The idea of God as food recurs through the Upanishad. In the
Upanishad Prashn, the sage Pippalad says, “Food is Pran (the primal en-
ergy) and Rayi (the giver of form). From food grows seed, and from seed
are born all creatures.” According to the Upanishad Taittiriya, “Out of
Brahm (God), who is the Self, came ether; out of ether, air; out of air, fire;
out of fire, water; out of water, earth; out of earth, vegetation; out of ve-
getation, food; out of food, the body of man.back
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14.“All beings get their life from food, food grows from rain, rain
emerges from yagya, and yagya is an outcome of action.”

15.“Be it known to you that action arose from the Ved and the Ved
from the indestructible Supreme Spirit, so that the all-pervasive, im-
perishable God is ever present in yagya.

All creatures are born from food. Food Is God himself whose breath is
life. A man turns to yagya with his mind fixed on that divine manna.
Food results from rain: not the rain that falls from clouds, but the shower
of grace. The yagya which have been undertaken and stored earlier
themselves come down as a shower of grace. Today’s worship is given
back to us as grace the next day. That is why yagya is said to generate
rain. If an indiscriminate oblation or offering to all of the so-called gods
and burning of barley grains and oil seeds could produce rain, why
should deserts have remained barren? Thus rain here is the shower of
grace that is an outcome of yagya. This yagya, again, arises from action
and is indeed brought to completion by action.

Arjun is told to remember that this action is born from the Ved. The
Ved is the voice of sages who live in God. The vivid perception, rather
than cramming of certain verses, of the unmanifest essence is named
Ved. The Ved is born from the imperishable God.7 The truths of the Ved
have been proclaimed by great souls, but, since they have become one
with God, the imperishable God himself speaks through them. It is for
this that the Ved is said to be of divine origin. The Ved came from God.
And the sages, being one with Him, are only instruments. It is he whose
spokesmen they are. God manifests himself to them when they have re-
strained the desires of their mind by yagya. The omnipresent, ultimate,
and imperishable God is, therefore, always present in yagya. So yagya is
the only way to attain to him. This is what Krishn tells Arjun:

7Of the Brihadaranyak Upanishad : “All Knowledge and all wisdom,
what we know as the Rig Ved, the Yajur Ved, and the rest, have all been
breathed forth from the Eternal. They are the breath of the Eternal.”back
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16.“The man in this world, O Parth, who loves sensual pleasure and
lead an impious life, and does not conduct himself in accordance with
the thus prescribed cycle (of Self-realization), leads but a futile life.”

The pleasure-loving, sinful man who, despite his birth in human form,
does not conduct himself in keeping with the means of the ordained ac-
tion or, to put it differently, does not follow the way of attaining to the
state of immortality through fostering gods and so also himself by tend-
ing the divine riches of his nature, lives but in vain.

For the sake of recapitulation, Krishn named “action” in Chapter 2,
whereas in this chapter he has told Arjun, and so all of us, to perform the
ordained action. Observance of yagya is this action. Whatever else is
done besides this is only a part of worldly life. So one should, in a spirit
of detachment, perform the action of yagya. Krishn has then given an ac-
count of the characteristic features of yagya and said that yagya had its
origin in Brahma. Mankind is inclined to yagya with sustenance in view.
Yagya arises from action and action from the divinely inspired Ved,
whereas the visionaries who perceived the Vedic precepts were en-
lightened sages. But these great Souls had shed their ego. With this at-
tainment, what was left as an outcome was only the imperishable God.
The Ved is therefore arisen from God and God is ever existent in yagya.
The impious lover of sensual pleasures who does not follow the way of
this prescribed action lives in vain. That is to say that yagya is an action
in which there is no comfort for the senses. The injunction demands par-
ticipation in the act with complete subjugation of the senses. Sinful are
they who yearn for sensual comforts. But even after all this, it has not
been defined what yagya is. That brings us to the question whether we
have to practise yagya for ever, or will there also be an end to it ? Yo-
geshwar Krishn speaks about it:

17.“But there remains nothing more to do for the man who rejoices
in his Self, finds contentment in his Self, and feels adequate in his
Self. ’’

The man who is utterly devoted to his embodied Soul, finds satisfac-
tion in him and feels that he needs nothing more besides him-has noth-
ing more left to do. After all, the Self was the goal. Once the unmanifest,
immortal, indestructible essence of the Soul has been realized, there is
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nothing beyond to seek. A man such as this needs neither action nor
worship. Soul and God-Self and the Supreme Spirit-are synonymous.
This is what Krishn demonstrates again.

18.“Such a man has neither anything to gain from action nor any-
thing to lose from inaction, and he has no interest in any being or any
object.’’

Previously there was, but now there is for such a man neither any
profit in doing- nor any loss in the absence of doing. He ceases to have
any selfish relationship with any being. The Self is constant, eternal, un-
manifest, changeless, and indestructible. When once this Soul has been
known and one is joyous, contented, and absorbed in him, what else is
there beyond to search for? And what shall we gain by any further seek-
ing? For such a man there is no harm in forsaking action, because he no
longer has the mind on which impieties can make an impression. He is
not the least concerned with beings of the external world or with any of
the layer upon layer of inner aspirations. When he has grasped the very
highest, what use has he for anything else?

19.“So always do what is right for you to do in the spirit of selfless-
ness, for in doing his duty the selfless man attains to God.”

In order to achieve this state, Arjun ought to be disinterested and do well
what is fit for him to do, for a selfless man realizes God only through
selfless action. The action which is worthy of doing is the same as the or-
dained action. So to inspire Arjun to ordained action, Krishn further
adds:

20.“Since sages such as Janak had also attained to the ultimate real-
ization by action, and keeping in mind, the preservation of the (God
made) order, it is incumbent upon you to act.’’

Janak here does not mean the King of Mithila. “Janak” is an epithet of
father-the giver of life. Yog, the way by which the individual Soul may
be united with the Supreme Spirit and thus secure absolution, is janak,
for it brings out and manifests the embodied Soul. All those who are
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endowed with yog are sages like Janak. Many such great men possessing
true wisdom have also achieved the final bliss through action aimed at
the ultimate attainment. “Ultimate” stands for realization of the essence
that the Supreme Spirit represents. All great saints, such as Janak, have
attained to the state of ultimate realization through performance of the
action which is yagya. But after attainment they act with the welfare of
the world in view. They work for the betterment of mankind. So Arjun,
too, is worthy of being a true leader of the people after attainment.

Krishn had only sometime back said that there was neither any gain in
action nor any loss in inaction for a great Soul after he has reached the
state of realization. Yet, however, keeping in mind the interest of the
world and the preservation of its order, he continues to acquit himself
well of his prescribed duty. The reason for this is explained in the follow-
ing verse.

21.“Others emulate the actions of a great man and closely follow the
example set by him.”

The man who has known his Self, and who finds joy and contentment
in his embodied Soul, has nothing to gain from action nor anything to
lose from inaction. But, on the other hand, there are instances of men of
true attainment such as Janak and others who were assiduously engaged
in action. In the following verse, Krishn also unobtrusively compares
himself with those great men to suggest: “I, too, am a great Soul like
them.”

22.“Although, O Parth, there is no task in all the three worlds which
I have to do, and neither is there any worthwhile object which I have
not achieved, I am yet engaged in action.’’

Like other sages of attainment, Krishn has also nothing remaining to
do. He said a little earlier that sages have no duty to perform to other be-
ings. Similarly, in all the three worlds he has nothing to do and there is
not even the least desirable object that he does not have. And yet he is
earnestly engaged in action.
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23.“For should I not be diligent in the performance of my task, O
Parth, other men will follow my example in every way.’’

If he is not careful about the due performance of his assigned task, oth-
er men will also behave like him. Does it mean that even emulating
Krishn (God) may be an error? By his own admission, he will set a bad
example if he does not act.

24.“If I do not perform my action well, the whole world will perish
and I Shall be the cause of varnsankar and so a destroyer of mankind.’’

If he does not acquit himself of his task with caution, not only will all
the worlds stray, but he will also bring about varnsankar and so the de-
struction of all mankind. If the enlightened, accomplished sage is not
cautiously engaged in meditation, society will be corrupted by imitating
his example. There is no loss to the sage if he does not act because he has
realized the ultimate goal by successful completion of his act of worship.
But that is not true of others who have perhaps not yet even set foot on
the path of this spiritual exercise. So great Souls labour for the edification
and guidance of those who lag behind. Krishn is doing the same. The im-
plication is clear that Krishn, too, was a sage-a true yogi. He works just
as other sages do for the good of the world. The mind is very unstable. It
desires everything except worshipful meditation. If sages who have real-
ized God do not act, by their example people behind them will also give
up action. Common people will have an excuse for licence if they find
that the saint does not meditate, indulges in minor vices, and participates
in cheap gossip. Disillusioned, they will withdraw from worship and fall
into impiety. That explains why Krishn says that if he does not do his ap-
pointed duty, all mankind will fall from grace and he will be the cause of
varnsankar.

According to Arjun, there is a destructive intermingling of disparate
classes when women grow unchaste. In Chapter l, he was troubled by
the fear that there would be varnsankar if women lost their virtue. But
Krishn refuted him and affirmed that there would be varnsankar only if
he was not assiduously engaged in his appointed task. In fact, God him-
self is the true varn (quality) of Self. Straying from the path that takes
one to the eternal God is, therefore, the aberration called varnsankar. If
the saint who has perceived God desists from performance of the worthy
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task, by following his example others also will lose sight of their duties
and become varnsankar, for conflicting properties of nature are then
combined in them.

Women’s chastity and purity of stock are features of social order-a
question of rights. It is not that they have no utility for society, but it is
also true that moral transgressions of parents do not affect their chil-
dren’s righteousness and contemplation of God. An individual obtains
salvation by his own deeds. Hanuman, Vyas, Vashisht, Narad, Shukdev,
Kabir, and Jesus Christ have all been saints in the true sense, but the so-
cial respectability of all of them is open to question. A Soul comes to a
new body with all the merits he had earned in a previous existence. Ac-
cording to Krishn, the Soul discards an old body and enters into a new
one with the sanskar of all the merits and demerits he had earned in a
previous life through acts of his mind and senses. This sanskar of a soul
has nothing to do with the physical parents of the new body. They make
no difference to the development of Souls and there is, thus, no relation-
ship between women’s unchastity and the birth of varnsankar. To disin-
tergrate and get scattered among objects of nature instead of progressing
steadily towards the Supreme Spirit is varnsankar.

It is in this sense that a sage is the cause of destruction of mankind if
he does not induce others to act while he is himself earnestly engaged in
his prescribed task. Realization of the indestructible God, the root from
which everything is born, is life, whereas to be engrossed in the innu-
merable objects of nature and stray from the divine path is death. So that
sage who does not induce other men to walk along the path of action is a
destroyer-verily a murderer, of humanity. He is a destroyer of mankind
if he does not check the frittering away of minds and senses, and compel
other men to keep to the right path. He is then an embodiment of viol-
ence. True nonviolence is cultivating one’s own Self and, simultaneously,
also urging others to spiritual discipline and growth. According to the
Geeta, physical death is only a change of perishable bodies and there is
no violence in this. So Krishn tells Arjun:

25.“As the ignorant act with a feeling of attachment to their actions,
even so, O Bharat, the wise ought to act for the presentation of the
(divinely) established world-order.’’
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A wise man, selfless and endowed with spiritual knowledge, acts in
order to inspire the hearts of other men to act for their good just like any
selfish and ignorant man. We may be ignorant even though we know the
way of and practise yagya. Knowledge is direct perception. So long as
we are even in the least removed from God and he, the desired one, from
us, ignorance is present. When this darkness prevails, there is attachment
to action and its consequences. The selfless meditate with a devotion
which is very much similar to the attachment with which the ignorant do
their work. There can be no attachment in men who are unconcerned
with doing, but even these sages ought to act for the good of the world
and for the strengthening of forces of piety so that other men take to the
right path.

26.“Rather than confusing and undermining the faith of the ignorant
who are attached to action, the wise man should prompt them to dwell
in God and act well as he himself does.’’

Instead of creating confusions in the minds of the ignorant who are en-
gaged in the performance of the said action, seers who have directly per-
ceived God should be careful that no act of theirs should cause a weak-
ening of other men’s dedication. It is the duty of the sage, who is blessed
with sublime knowledge, to inspire others to perform the prescribed ac-
tion in which he himself is so earnestly engaged.

This is why even in extreme old age my revered teacher used to wake
up at two in the morning and cough to warn others that he was awake.
And then he would begin to call loudly, ‘‘Get up, you earthly men.”
When all of us had risen and sat down to meditate, he would himself lie
down for a while. Then he would get up again and say, “Do you think I
was sleeping? I have really been concentrating on my breath. I lie down
because my body is old and sitting is painful for me. But you young men
have to sit firm and straight and contemplate until your breathing is like
the continuous, smooth flow of a stream of oil, with no break in its cur-
rent and no external thought to disturb your concentration. It is the wor-
shipper’s duty to be incessantly occupied with the task of meditation un-
til then. As for my breath, it is steady and straight like a bamboo shoot.”
This is why the sage has to act well himself, for without that he cannot
induce his disciples to do the same. “A teacher should teach by example
rather than precept.’’8
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Thus it is the duty of a sage that while he is engaged in action himself,
he should also keep other devotees engaged in meditation. A devotee
should in the same way dedicate himself to worship with sincere adora-
tion, but whether he is a follower of the Way of Knowledge or a faithful
doer of selfless action, he must not allow himself to feel arrogant on ac-
count of his meditation. Krishn now deals with who the doer of action is
and what the motives of action are.

8The guru (noble teacher), teaching not only by precept but by the ex-
ample of his own life.back

27.“Although all action is caused by the properties of nature, the man
with an egoistic and deluded mind presumes that he himself is the
doer.’’

From the beginning to the moment of attainment, all action is per-
formed because of the properties of nature, but the man whose mind is
clouded with vanity thinks arrogantly that he is the doer. He takes it for
granted. But how can we believe that worship of God, too, is brought
about by the properties of nature. The necessary evidence is provided by
Krishn.

28.“But the wise man, who is aware of different spheres of the prop-
erties of nature in the form of mind and senses as well as of their ac-
tion upon objects, is not a prey to attachment, O the mighty-armed, be-
cause he knows that the mind and senses (gun) dwell upon objects of
perception (gun).”

Seers who have perceived the ultimate essence are aware of the dis-
tinction between the properties of nature and action, as also of the fact
that these properties are preoccupied with themselves, and are disinter-
ested in their action.

“Essence” here means the Supreme Spirit rather than the five (or
twenty-five) elements or primary substances that are countable. In
Krishn’s words, God is the only element; besides him there is no other
reality. Going across the properties of nature, the sages who dwell in
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God-the only reality, are enabled to perceive divisions of action accord-
ing to the properties of nature. If the predominant quality or property is
ignorance (tamas), it shows itself in the forms of lethargy, sleep, and
wantonness-in brief, in a general disinclination to action. If the basic
property is passion (rajas),the resulting action is characterized by an un-
willingness to retreat from worship and a sense of authority. If the dom-
inating property is virtue or quality of goodness (sattwa), the actions
prompted by it bear such traits as concentration of mind, meditativeness,
a positive attitude towards experience, continuous thought, and simpli-
city. The properties of nature are mutable. So the perceptive sage alone is
able to see that the excellence or otherwise of action is determined by the
constituent properties. These properties effect their work through their
instruments, the senses and their objects. But they who have not yet gone
beyond these properties, and are still midway, are addicted to whatever
they do.

29.“They ought not to undermine the faith of the deluded who are
unaware of the truth, because they are enamoured of the constituents
of matter and so attached to senses and their functions.”

Men who have an infatuation for nature get addicted to their actions
when they see them gradually evolving towards the level of superior
properties. Wise men who know the truth should not unsettle these de-
ceived men who lack in both knowledge and energetic effort. Instead of
disheartening them, the wise should encourage them because they can
reach the ultimate state where action ceases to be only through the per-
formance of action. After making a careful appraisal of his inborn capa-
city and situation, the seeker who has resolved to act by the Way of
Knowledge must deem action as gifted to him by the properties of
nature. If, on the contrary, he presumes that he himself is the doer, it will
make him vain and conceited. Even after progressing on to superior
properties he should not get addicted to them. The seeker, on the other
hand, who has chosen the Way of Selfless Action, has no need to ana-
lyze the nature of action and properties of nature. He has to act only with
a total self-surrender to God. In this case, it is for the God within (guru)
to see which properties are making their entry and which are departing.
The seeker on the Way of Selfless Action believes everything - change in
properties as well as his gradual elevation from the lower to the higher
ones - to be a blessing from God. So, although he is constantly engaged
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in action, he neither feels the vanity of being the doer nor becomes at-
tached to what he is doing. Referring to this as well to the nature of the
war at hand, Krishn says:

30. “So, O Arjun, contemplate the Self, surrender all your action to
me, abandon all desire, pity, and grief, and be ready to fight.”

Arjun is told to fight, restraining his thoughts within his innermost be-
ing, surrendering in a meditative state all his deeds to the God in Krishn,
and in absolute freedom from aspiration, pity, and sorrow. When a
man’s thought is absorbed in contemplation, when there is not the least
desire of hope anywhere, when there is no feeling of self-interest behind
the act, and when there is no regret over the prospect of defeat, what
kind of war can a man fight? When thought is withdrawn from all sides
into the innermost spirit, against whom will he fight? And where? And
who is there to fight against? In fact, however, it is only when you enter
into the meditative process that the true form of war emerges. It is only
then that it is known that the throng of unrighteous impulses, of desire,
wrath, attraction and repulsion, and of desire and hunger, all deviations
from piety, which are called kuru, are the great enemies that create at-
tachment to the world. They obstruct the seeker of truth by launching a
vicious assault. To overcome them is real war. To subdue them, to con-
tract oneself within one’s mind, and to achieve the state of steady con-
templation is real war. Krishn again stresses the point.

31.“Unquestioning and devoted men who always act according to
this precept of mine are liberated from action.”

Freed from illusion and possessed of feelings of adoration and self sur-
render, men who always act in conformity with Krishn’s precept that
“one should fight” are also liberated from all action. This assurance of
Yogeshwar Krishn is not for a Hindu, a Muslim or a Christian, but for all
of humanity. His doctrine is that one should make war. It may appear
from this that this teaching is for warmongers. Fortunately there was the
setup of a universal war before Arjun. But, when we are confronted by
no such prospect why do we seek resolution in the Geeta or why do we
so adamantly insist that the means of liberation from action is available
only to fighters of a war? The truth is quite the contrary. The war, of the
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Geeta is that of the heart-the innermost Self. This is the war between
matter and spirit, knowledge and ignorance, Dharmkshetr and Kuruk-
shetr. The more we try to check our thought by meditation, the more the
unrighteous impulses emerge as enemies and launch a terrible attack.
Vanquishing their demoniacal powers and restraint of thought are at the
very centre of this war of the divine song. The one who is rid of illusion
and engages in the war with faith, is perfectly liberated from the bond-
age of action, and of birth and death. But what happens to the one who
retreats from this war?

32.“Know that skeptical men, who do not act in keeping with this
precept of mine because they are devoid of knowledge and discrimina-
tion, are doomed to misery.’’

Deluded men, drunk with attachment and lacking in discrimination,
who do not follow the teaching of Krishn, or who, in other words, do not
wage war in a state of meditation in which there is complete self-sur-
render as well as freedom from desire, self-interest, and grief, are de-
prived of the ultimate bliss. If this is true, why don’t people invariably
do so? Krishn accounts for it thus.

33.“Since all beings are constrained to act in conformity with their
natural disposition and the wise man also strives accordingly, of what
avail can violence (with nature) be?”

All beings are dominated by their governing property and act under
its compulsion. The sage who is blessed with perception also makes his
efforts in accordance with his nature. Ordinary men abide in their ac-
tions and the wise in their Self. Everyone acts according to the inescap-
able demands of his nature. This is a self-evident and incontrovertible
truth. It is for this reason that, according to Krishn, men do not follow his
teaching even though they know it. Unable to overcome desire, self-in-
terest, and sorrow, or, in other words, attachment and aversion, they fail
to act in the prescribed way. Krishn also points out another reason.

34.“Do not be ruled by attachment and aversion, because both of
them are the great enemies that obstruct you on the way to good.”
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Attraction and repulsion lie within the senses and their pleasures. One
should not be dominated by them because they are formidable enemies
on the way that leads to good and liberation from action; they ravish the
seeker’s worshipful attitude. When the enemy is within, why should one
fight an external war? The enemy is in league with the senses and their
objects-within the mind. So the war of the Geeta is an internal war. The
human heart is the field on which there are marshalled the divine and
devilish impulses - the forces of knowledge and ignorance, the two as-
pects of illusion. To overcome these negative forces, to destroy the devil-
ish by fostering divine impulses, is real war. But when the unrighteous
forces are annihilated, the utility of righteous impulses also comes to an
end. After the Self is united with God, pious impulses too are dissolved
and merge with him. To overcome nature thus is a war that can be
fought only in a state of contemplation.

Destruction of feelings of attachment and aversion takes time. Many
seekers, therefore, forsake meditation and suddenly take to imitating
some accomplished sage. Krishn warns against this.

35.“Although inferior (in merit), one’s own dharm is the best and
even meeting with death in it brings good, whereas a dharm other than
one’s own, though well observed, generates only fear.’’

There is a seeker who has been engaged in worship for ten years and
there is another who is being initiated into the process only today. It is
but natural that the two cannot be equal. The novice will be destroyed if
he imitates the experienced worshipper. It is for this reason that Krishn
says that, even though deficient in quality, one’s own dharm is better
than another man’s well-observed dharm. The ability to engage in action
that arises from one’s nature is one’s dharm. So dying in the observance
of one’s own dharm is truly fortunate. After the Soul assumes a new
body, he will resume his journey from the same point of spiritual attain-
ment at which he had stopped in his last physical life. The Soul does not
die. A change of clothing does not change the mind and its thoughts. To
masquerade as men who have gone ahead of him will cause the seeker
only more fear. Fear is a quality of nature, not of God. The pall of nature
is thickened when there is imitation.

There is abundance of cheap imitation on the “spiritual” path. My
revered teacher once heard a heavenly voice telling him that he should
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go and live at Ansuiya9. So he travelled all the way from Jammu to
Chitrakoot and began to live in the dense forests of Ansuiya. Many holy
men used to pass by that way. One of them saw that although Param-
hans Parmanand Ji was living all naked,he was yet held in the highest es-
teem. So he also at once abandoned the small strip of cloth he had been
using as a loincloth, gave away his ascetic’s stick and water pot to anoth-
er holy man, and went about all nude. When he came back after a while,
he saw that Parmanand Ji was also talking with people and even abusing
them (he had a divine command that he rebuke and even condemn his
disciples if necessary for the sake of their good-that he watch over the
travellers on the spiritual path). In imitation of the great man, the other
holy man also began to speak abusively. But people retaliated with
angry and unpleasant words, and the poor impostor was left wondering
why people retorted to him whereas no one spoke a word of protest to
the Paramhans Ji·

9A holy place in the state of India called Madhya Pradesh, the seat of
Swami Adgadanand’s teacher, the most exalted saint Shree Parmanand
Ji. It is so called because of its association with Ansuiya, wife of the sage
Atri, representing the noblest kind of chastity and wifely devotion.back

When he again returned after two years, he saw Parmanand Ji sitting
on a thick and soft mattress and people fanning him. So the helpless man
had a wooden seat brought to the forest, got a mattress spread over it,
and hired a couple of men to fan him. Crowds of people began to flock to
him on Mondays when the holy man practised his “miracles:” charging
fifty rupees if someone wanted a son and twenty-five rupees for a
daughter. But he had to run away within a month because he was ex-
posed as a liar. So imitation does not help when we tread on the spiritual
path. The seeker has to practise his own dharm.

What is this one’s own dharm (swadharm)? In Chapter 2, Krishn had
named it and told Arjun that even with his own dharm in view it was his
duty to wage war. There was no more blessed a way for a Kshatriya.
From the point of view of his innate property, the inherent dharm, Arjun
was declared a Kshatriya. Krishn told Arjun that for the Brahmin, truly
devout men possessed with knowledge of the Supreme Spirit, instruc-
tion in the Ved was like taking a bather to a mere puddle. But Arjun was
urged to learn the Ved and grow into a Brahmin. In other words the
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inherent dharm is subject to change. However, the really significant
point is that the inherent dharm is the most conducive to one’s well-be-
ing. But this does not mean that Arjun should imitate a Brahmin, and
dress and look like him.

The same path of action has been divided by the sage into four parts:
the lowest, medium, good, and excellent. Krishn has named the seekers
treading on these paths respectively Shudr, Vaishya, Kshatriya, and
Brahmin. Action begins at the level of the lowest, but in the course of his
spiritual quest the same seeker can evolve into a Brahmin. Further than
this, when he is united with God, there remains neither Brahmin, nor
Kshatriya, nor Vaishya, nor Shudr, but only pure intelligence, the eternal
and changeless Supreme Spirit. He then transcends all these classes.
Krishn says that he has created the four classes. But, as it was pointed
out earlier, the classification was on the basis of action rather than ac-
cording to birth. But what is that action which forms its basis? Is it what
is usually done in and for the world? Krishn contradicts this and speaks
of the ordained task or action.

As we have seen, this ordained action is the process called yagya, in
which one breath is offered as sacrifice to another and all the senses are
restrained, all of which is in a true sense the practice of yog and medita-
tion. The special exercise which takes one to the adored God is medita-
tion. Varn are a division of this act of meditation itself into four categor-
ies. A man should begin his quest at the level of his natural ability. This
is the inherent dharm. If the seeker imitates those who are superior to
and ahead of him, he will be only burdened with fear. He will not be
destroyed completely, for in the spiritual enterprise the seed is indes-
tructible. But he will be overwhelmed by terror and impoverished under
the burden of material world. If a student of primary level sits in gradu-
ate classes, he cannot become a graduate although for sure he will forget
even the alphabet. Why, Arjun asks, does man then not act according to
his inherent dharm?

36.“Arjun said, ‘What, O Varshneya (Krishn), is that which drives
man, forced against his will as it were and with reluctance, to act
impiously?’ ’’
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Why does a man, although like one who is dragged to something
which he despises, act in sinful ways? Why does he not conduct himself
according to the precepts laid down by Krishn? Krishn’s answer to the
question is provided in the following verse.

37. “The Lord said, ‘Know that desire arising out of the emotional
property of nature (rajas) and insatiable as fire is the same as wrath;
and learn to recognize it as your most wicked enemy in this world.’ ’’

Desire and wrath that spring from the natural property of passion
have an insatiable appetite for sensual pleasure and are the most sinful
desire and wrath are the complements of attachment and repugnance. So
Arjun is warned that he must regard them as his most dangerous en-
emies. And now their deleterious effects are dwelt upon.

38. “As fire is enveloped by smoke, a mirror clouded with dust, and
a foetus hidden by the womb, even so knowledge is engulfed by
desire.”

Discrimination is obscured by the mantle of desire and wrath. If we
burn damp wood, there is only smoke. There is fire, but it cannot leap in-
to flame. A dust-covered mirror cannot give a clear image. Just so, when
there exist the perversions known as desire and wrath, the mind cannot
have a clear perception of God.

39. “And, O son of Kunti, even wise men’s discrimination is en-
gulfed by desire, insatiable like fire and their perpetual enemy ”

So far Krishn has named two enemies, desire and wrath, but in the
thirty-ninth verse he mentions only one of them, namely, desire. In truth,
the feeling of anger lies within desire. When a task is successfully com-
pleted anger subsides, but when desire is obstructed anger reappears. So
anger resides at the heart of desire. It is important to know where the en-
emy hides, for knowing this will facilitate a total destruction of the en-
emy. Krishn expresses his view on the problem.
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40. “Since the senses, mind, and intellect are the seats of desire, it is
through them that it deludes a being by clouding-his faculty of
discrimination.”

So we have the answer. Our worst foe dwells within our own senses,
mind, and intellect. It is through them that desire envelops knowledge
and deludes the embodied Soul.

41. “So, O the best of Bharat (Arjun), first subdue the senses and
kill determinedly this desire, the heinous destroyer of both spiritual
and physical knowledge.’’

Above all, Arjun must control the senses because his enemy lies con-
cealed within them. The enemy is within us and it will be futile to look
for him outside. The war that has to be waged is internal; it has to be
fought within the mind and heart. So Arjun must subdue his senses and
kill this sinful desire which ravages both knowledge of the unmanifest
Spirit and knowledge of the physical world. However, he cannot storm
them directly; he has first to lay siege to the stronghold of moral perver-
sions itself by vanquishing the senses.

But to restrain the senses and mind is most difficult. The success of
this endeavour always appears doubtful. Krishn dispels this pessimistic
attitude by pointing out the many weapons at his disposal which a man
can use to fight against the enemy.

42. “Above senses there is the mind and above mind there is the in-
tellect, and the one which lies above all of them is the Soul within, su-
premely powerful and yet subtle.’’

So man is not so helpless after all. He has an armoury of plentiful arms
with which he can wage war with strength and confidence. He can use
his mind against the senses, his intellect against the mind, and above all
these there is his Soul, all powerful and yet unmanifest. That Soul is the
real “us,” and so we are strong enough to subdue not only our senses,
but also our mind and intellect.
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43. “Therefore, O the mighty-armed, knowing the Soul-subtle and
in every respect mighty and meritorious, restrain the mind with your
intellect and kill this desire, your most formidable enemy.’’

Possessed of knowledge of the unmanifest and yet mighty Soul that is
beyond intellect, and after a due appraisal of his innate strength and re-
straining the mind with his intellect, Arjun must slay desire, his worst
enemy. Arjun has to kill this enemy after a proper scrutiny of his inher-
ent capacity. Desire is a terrible foe, for it deludes the Soul through the
senses. So knowing his strength and with confidence in the might of his
Soul, Arjun should kill this desire-his enemy. Of course, this enemy is in-
ternal and the war to be waged against it is also internal- of the sphere of
the mind and heart.

* * * * *

Many loving expositors of the Geeta have given this chapter the title of
“Karm Yog” (“Way of Action”), but this is not appropriate. Yogeshwar
Krishn mentioned action in Chapter 2, and his elaboration of its signific-
ance created a reverent attitude towards the subject. In the present
chapter Krishn has defined action as the conduct of yagya. It is certain
that yagya is the ordained mode. Whatever else is done by men, besides
this, is one form or another of worldly servitude. It will be affirmed in
Chapter 4 that conduct of yagya is the action which effects freedom from
the material world.

The chapter describes the origin of yagya as well as what the conduct
of this discipline has to offer. It then portrays the characteristic features
of yagya. The importance of conducting yagya is repeatedly stressed, for
this is the ordained action. They who do not practise it are not only sinful
lovers of pleasure, but they also live vainly. Sages of yore had realized
the state of attainment and actionlessness through yagya. They were men
who had rejoiced and felt adequate in the Self. So there was left noth-
ing more for them to do. Yet they continued to be assiduously engaged
in their task for the guidance of their less fortunate fellowmen who had
lagged behind. Krishn compares himself with these great Souls. He, too,
is left with nothing to do and nothing to achieve, and yet he devotes
himself to action for the good of mankind. Thus he reveals himself as a
yogi, an ascetic or saint, engaged in constant meditation. He is indeed, as
we have seen, a Yogeshwar, an adept in yog. Further, in the chapter,
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Krishn repeatedly cautions sages like himself that they ought not to con-
fuse and undermine the faith of the initiated seekers, even though they
may be engaged in material tasks, because they can achieve the ideal
state only through action. If they stop acting, they will be destroyed. The
right action requires the waging of war by concentrating on the Self and
the Supreme Spirit. But what is the need of war when the eyes are closed
and a man’s thought is centered on contemplation, and when the senses
are all confined within the intellect? According to Krishn, when a seeker
sets out on the path of worship, desire and anger, and attraction and re-
pulsion appear as frightening hurdles in his way. To fight and overcome
these negative impulses is war. Entering progressively deeper into the
state of meditation by gradual elimination of the demoniacal, alien im-
pulses of Kurukshetr is war. So this is a war which rages in the state of
meditation. This, in brief, is Chapter 3 and, as it may be seen from the at-
tempted summary, we have not yet been told what precisely action or
yagya is. When we understand the nature of yagya, we will also compre-
hend the nature of action.

This chapter mainly stresses the instructional role of sages, of great
Souls, who have perceived reality. The chapter is thus a directive for
revered teachers. They will lose nothing if they do not undertake any ac-
tion and they will not gain anything for themselves if they do it. And yet
they have to be active for the welfare of mankind. However, nothing of
real significance has been said for seekers who wish to realize God. They
are not told what they have to do for this. This chapter is, therefore, not
about the Way of Action. The action which has to be undertaken has not
yet been illumined. So far all that we have been told is that the conduct
of yagya is the prescribed action. But, then, we are kept in dark about
what yagya is. It has to be admitted, though, that the most detailed por-
trayal of war is found only in Chapter 3 in the whole of the Geeta.

Glancing at the Geeta as a whole, it is in Chapter 2 that Krishn exhorts
Arjun to fight because the body is destructible. He should fight because
the body is ephemeral. This is the only concrete reason for fighting given
in the Geeta. Later while explaining the Way of Knowledge, war is said
to be the only means for achieving the most auspicious end. Krishn has
told Arjun that the knowledge he has imparted to him is related to the
Way of Knowledge. The knowledge is that Arjun should fight because it
is profitable for him in victory as well as defeat. Later, in Chapter 4,
Krishn will tell Arjun that, resting firmly in yog he should sever the
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irresolution in his heart with the sword of discrimination. This sword is
the sword of yog. There is no reference to war at all from Chapter 5 to
Chapter 10. In Chapter 11, Krishn only says that the enemies have
already been slain by him, so Arjun has just to stand as a proxy and earn
glory. The enemies have been killed even without his killing them; and
the power which drives all beings and objects will also use him as an in-
strument to effect what he wishes. So Arjun should stand up boldly and
kill his enemies who are nothing but living corpses.

In Chapter 15, the world will be compared to a mighty-rooted Peepal
tree and Arjun will be directed to seek spiritual perfection by cleaving
the tree with the axe of renunciation. There is no mention of any war in
the later chapters, although in Chapter 16 there is an account of demons
who are doomed to hell. The most detailed portrayal of war is thus
found in Chapter 3. Verses 30 to 43 are concerned with the setup of war,
its inevitability, the certain destruction of those who refuse to fight, the
names of enemies who have to be killed, weighing of one’s strength, and
the determination to slay the enemies. The chapter thus identifies the en-
emies and, at the end, also provides the required encouragement to the
seeker to destroy these enemies.

Thus concludes the Third Chapter, in the Upanishad of Shreemad
Bhagwad Geeta, on the Knowledge of the Supreme Spirit, the Science

of Yog, and the Dialogue between Krishn and Arjun, entitled:
“Shatru Vinash-Prerna’’ or ‘‘Urging the enemy’s destruction’’

Thus concludes Swami Adgadanand’s exposition of the Third
Chapter of the Shreemad Bhagwad Geeta in “Yatharth Geeta’’.

HARI OM TAT SAT

* * * * *
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Chapter 4
ELUCIDATION OF THE DEED OF YAGYA

CHAPTER 4: ELUCIDATION OF THE DEED OF YAGYA

In Chapter 3, Yogeshwar Krishn had given the assurance that if a man
followed his precept, free from delusion and with sincere devotion, he
would be liberated from the bondage of action. Yog (both of knowledge
and action) has the power to effect liberation from this servitude. The
idea of waging war is embodied in yog. In the present chapter he points
out who the author of yog is, as well as the stages by which this discip-
line has evolved.

1 “The Lord said, ‘It was I who taught the eternal yog to the Sun-
(Vivaswat), who then taught it to Manu, who taught it to Ikshwaku.’ ’’

It was he, Krishn says, who at the beginning of devotion (kalp), impar-
ted the knowledge of eternal yog to the Sun (symbolizing righteous im-
pulses), from whom it was passed on to Manu (symbolizing mind), son
and then to Ikshwaku (symbolizing aspiration). Krishn, as we have seen,
was a yogi. So it is a yogi, a sage dwelling in the Supreme Spirit, who ini-
tiates the everlasting yog at the beginning or, in other words, at the com-
mencement of worship and transmits it into the life breath. The Sun rep-
resents the way of God-realization.1 God is the “one light that gives light
to all.’’

Yog is everlasting. Krishn has said earlier that the inception, the seed,
of this process is indestructible. If it is but begun, it does not cease until it
has achieved perfection. The body is cured by medicines, but worship is
the remedy for the Soul. The beginning of worship is the beginning of
Self-cure. This act of devotion and meditation is also the creation of an
accomplished sage. To the primitive man lying unconscious in the night
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of ignorance, who has not given a thought to yog, is brought to the per-
fection of yog when he meets with a sage-just by looking at the great
man, by listening to his voice, by rendering albeit an inadequate service
to him, and by associating with him. Goswami Tulsidas has also said
this: “Ultimate bliss is granted to the man who has perceived God as
well as to the man who has been noticed by God.”

Krishn says that at the beginning he taught yog to the Sun. If a realized
sage just casts a glance at a devotee, the refinement of yog is transmitted
into the life-breath of the lucky Soul. All beings that live are animated by
the sun-by God who is subject to himself alone. Since light is life or
breath, it is ordained that the Supreme Spirit can be attained only by the
regulation of life-breath. Transmission of pious instincts into early man is
the imparting of knowledge of yog to the Sun, after which in due time
the seed of this perfection sprouts in the mind. This is how gods pass on
the knowledge to Manu. After the seed has sprouted in the mind, there
will arise a wish for the realization of the sage’s utterance. If the mind
has something in it, there is also the desire to achieve it. This is Manu’s
preaching yog to Ikshwaku. There will be a longing, or aspiration to do
that ordained act which is eternal and which liberates from the bondage
of action. If it is so, there is the will to act and worship is quickened.
Krishn now speaks about the point to which yog takes us after it has
been set in motion.

1In the Upanishad Prashn we find this: ‘‘The wise know him who as-
sumes all forms, who is radiant, who is omniscient, and who is the one
light that gives light to all. He rises as the sun of a thousand rays and
abides in infinite places.”

2. “Derived from tradition, this yog was known to sages of the
royal stage (rajarshi),2 but at this point, O the destroyer of foes, it de-
clined and was almost extinct.’’

This yog, transmitted by an accomplished saint into the breath of the
primitive, barbaric man, and thereafter flowing from breath into the
mind, thence to longing (or aspiration), and from that to active practice,
thus developing by gradual stages, reaches the royal stage and is then
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revealed to the seeker. Extraordinary powers are generated in worship-
pers who have reached this level. At this critical stage, yog almost ceases
to be in this world (body). So the problem is how to carry it beyond this
dividing line. It seems that every seeker is destroyed after reaching this
stage, but according to Krishn it is not so. One who has taken refuge in
him as a loved devotee and dear friend is spared.

3. “That is the timeless yog which I now impart to you, because you
are my devotee and beloved friend, and because this yog embodies a
supreme mystery.’’

Arjun is a Kshatriya worshipper, of the level of rajarshi at which,
lashed by waves of achievement, worshippers are in danger of being
destroyed. It is not that the beneficial nature of yog is cancelled at this
stage, but worshippers usually stumble after arriving at this point. That
eternal and supremely mysterious yog Krishn now imparts to Arjun, be-
cause his disciple is in the same way on the brink of destruction. And he
does this because Arjun is devoted to him, single-mindedly reliant upon
him, and a beloved friend.

2Readers need to be warned against a common misunderstanding about
the word rajarshi. It is said that a Kshatriya is elevated to the status of ra-
jarshi by dint of his pious life and austere devotion just as a Brahmin is
raised to the position of a brahmarshi. But in truth God has made
neither Brahmin nor Kshatriya, and neither Jew nor Christian. These are
only social orders, based on birth or occupation. So rajarshi is used here
to denote one of the four spiritual states which are distinguished only by
the inner merits of a worshipper irrespective of his caste or creed. Such
an interpretation is correct, for otherwise the yog of Geeta has to be as-
sumed as meant for only members of one caste which is untenable.

When the God we crave for-the accomplished sage-abides in the Soul
and begins to instruct him, only then does real worship begin. Here God
and the accomplished sage- teacher, as prompters, are synonymous. If
God descends into the heart at the level at which we stand, begins to
check and guide, and support in case the worshipper stumbles-only then
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is the mind fully restrained. Unless God stands by as a charioteer, close
to the Soul as a prompter, there cannot be an adequate initiation to his
path. Before this the adorer is on trial; he has not yet achieved the state of
true worship.

My revered teacher-my God, used to say, “Ha! I had many a narrow
escape. But God saved me. God taught me this… told me that… ’’ I
sometimes asked, “Maharaj Ji, does God also speak and talk?”
Thereupon he would say: “Ho, God talks exactly like you and me, for
hours, and without stopping.” This made me sad and I wondered how
God speaks. This was an amazing revelation to me. After a while Maha-
raj Ji would say, ”Why do you worry? God will also speak to you.” Now
I realize that every word of what he said is true. This is the sentiment of
friendship that binds the individual Soul with the Cosmic Spirit. When
God begins to resolve doubts like a friend, only then can the worshipper
cross the destructive stage safely.

So far Yogeshwar Krishn has dealt with the inception of yog by a sage,
the obstacles in its way, and the means of overcoming them. But Arjun
now asks him :

4. “Arjun said, ‘Since Vivaswat (craving for God) was born in the
distant antiquity and your birth is only recent, how am I to believe that
you had taught yog to him?’’

Krishn has had a recent birth, in remembered time, whereas the breath
of knowledge he claims to have transmitted to the Sun belongs to “the
dark backyard and abyss of time.” So how is Arjun to believe that Krishn
is the one who had enunciated yog at the beginning? Krishn resolves the
doubt thus:

5. “The Lord said, ‘O Arjun, you and I have passed through innu-
merable births but, O vanquisher of foes, whereas you do not have
memory of your previous births, I do.’’

Krishn and Arjun have had numerous births, but the latter does not re-
member them. The worshipper does not know. But he who has beheld
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his Self knows it and one who has realized the unmanifest knows it. Ac-
cording to Krishn, his birth is unlike that of others.

Attainment of the Self is distinct from attainment of a body. Krishn’s
manifestation cannot be seen with physical eyes. He is birthless, hidden,
and eternal, and yet he is born with a human body. Therefore, they who
preach that death of the physical body brings liberation offer, but, a false
consolation.

A Soul realizes the ultimate essence while he is yet in his assumed hu-
man body. If there is even the slightest flaw, he has to undergo another
birth. Till now Arjun has thought Krishn to be a mortal like him. That is
why he speaks of his recent birth. Is Krishn like other bodies?

6. “Although imperishable, birthless, and God of all beings, I
manifest myself subduing the materialistic world of nature by the
mysterious power of atm-maya.’’

Krishn is imperishable, birthless, and pervading the breath of all be-
ings, but he is manifested when he restrains materialistic attachments by
atm-maya3. One kind of maya is the moral ignorance that makes one ac-
cept the reality of the material world, and which is the cause of rebirth in
low and inferior forms. The other maya is that which Krishn calls yog-
maya, of which we are unaware. This is the maya of Self that provides
access to the Soul and leads to awareness of the Supreme Spirit. It is by
the operation of this yog-maya that Krishn subdues his three-propertied
nature and manifests himself.

3In Ram Charit Manas, the devotional retelling and translation of thirty
other Indian epics, the Ramayan, by the great poet Tulsidas, Goswami
Tulsidas has defined maya thus: “Whereas I and these are mine, you and
those are yours.” This notion is maya, of which all creatures are victims.
It is twofold, made up first of ignorance and then of enlightenment. The
first is a notorious rogue because it entraps every creature in the pitfalls
of birth and death. On the contrary, although the other is reputed as the
only fountain of virtues, it is wholly animated by the God within and has
no power of its own. The process of enlightenment is called vidya-maya.
Since it unites the individual Soul with the Infinite, it is also named yog-
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maya. And because it enables the Soul to attain to his highest glory, it is
also known as atm-maya. After accomplishment a yogi is blessed with
the power that enables him to look after thousands of his disciples at
once. This power, called atm-maya, is the one that is used here.

People usually say that they will have a vision of God when he manifests
himself through an incarnation. According to Krishn, however, there is
no such incarnation as may be seen by others. God is not born in a cor-
poral form. It is only by gradual stages that he controls his three-proper-
tied nature by the exercise of yog-maya and manifests himself. But what
are the circumstances of such manifestation?

7 “Whenever, O Bharat, righteousness (dharm) declines and unright-
eousness is rampant, I manifest myself.”

Krishn tells the devout Arjun that when hearts fall into inertia in re-
gard to the Supreme Spirit, the most sublime dharm, and when the pious
are unable to see how to cross safely to the other bank, he begins to
shape his form in order to manifest himself. Such a feeling of weariness
had come to Manu. Goswami Tulsidas has written of his grief-laden
heart because his life had passed without contemplation of God. When
despairing tears flow from the eyes of loving worshippers because of
their overpowering feeling of helplessness at their inability to steer
across unrighteousness, God begins to mould his form into a manifest
shape. But that also implies that God manifests himself to only loving
worshippers and only for their well-being.

God’s incarnation comes about only within the heart of a blessed wor-
shipper. But what does the manifest God do?

8. “I manifest myself from age to age to defend the pious, destroy the
wicked, and strengthen dharm.”

God manifests himself as a saviour of saintly men. He, the adored, is
the one God after attaining whom there is nothing else to contemplate.
Krishn assumes a manifest form from age to age to destroy impediments
that obstruct the smooth flow of righteous impulses such as wisdom,
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renunciation and restraint, as also to annihilate the demoniacal forces of
passion, anger, attachment and repugnance, and to reinforce dharm.

“Age”, as used by Krishn here, does not refer to historical ages like the
Golden Age (Satyug) or the Iron Age (Kaliyug). It rather alludes to the
stages of rise and fall, of the waxing and waning, of dharm through
which human nature has to pass. These are stages of dharm and the hu-
man heart has to progress through them. Goswami Tulsidas has written
about it in Ram Charit Manas (7. 10).- the devotional retelling and trans-
lation of the Indian epic, Ramayan from Sanskrit into the language of the
people by the poet Tulsidas. The stages of dharm undergo variation in
every heart at all times, not because of ignorance but because of the oper-
ation of the divine power of maya. This is what has been named atm-
maya in the sixth verse of the chapter. Inspired by God, this knowledge
is the one which makes the heart a veritable dwelling of God. But how
can one know through which Stage one is passing at the moment? When
virtue and moral goodness (sattwa) alone are active in the heart, when
passion and ignorance have subsided, when all fears are stilled, when
there is no feeling of repulsion, when there is the necessary strength to
rest firmly on the signals that are received from the desired goal, when
the mind is overflowing with happiness-then alone is one enabled to
enter into the Golden Age. On the other hand, when the forces of dark-
ness (tamas), combined with passion and moral blindness (rajas), are
sweeping through, when there are animosities and conflicts all around,
the worshipper is passing through the Iron Age (Kaliyug). When there is
predominance of ignorance and abundance of lethargy, slumber and
procrastination, that is the stage of the Kaliyug of dharm. The man
passing through this stage does not do his duty even though he knows it.
He knows what he is forbidden to do, and yet he does it. These stages of
dharm, of its ascent and descent, are determined by innate properties.
These stages are the four ages (yug) according to some, the four classes
(varn) according to others, and the four levels of spiritual seeking-excel-
lent, good, medium, and low-according to yet others. In all the stages
God stands by the worshipper. Nevertheless, there is a plenty of divine
favour at the highest stage, whereas the assistance appears to be meagre
at the lower stages.

So Krishn tells Arjun that a worshipper who is earnestly devoted to his
ultimate goal is a sage, but he can be saved only when the flow of divine
impulses such as wisdom, renunciation, and self-restraint, which
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provide access to the object, is unimpeded. Similarly, doers of wicked
deeds are not undone just by the destruction of their nonexistent mortal
bodies, because they will be reborn with the same wicked impressions
(sanskar) they had earned in the previous life, and do the same evil
which they had done before. So Krishn manifests himself in all ages to
destroy moral perversions and to strengthen dharm. Installation of the
one changeless God alone is the final destruction of evil.

In brief, Krishn has said that he manifests himself again and again, in
all circumstances and categories, to destroy evil and foster good, and to
strengthen faith in the Supreme Spirit. But he does this only if there is
profound regret in the worshippers’ heart. So long as the grace of the
worshipped God is not with us, we cannot even know whether evil has
been destroyed or how much of it still remains. From the beginning to
the moment of final attainment, God stays by the worshipper at all
stages. He manifests himself only in the devotee’s heart. Doesn’t every-
one see him when he manifests himself? According to Krishn it is not so.

9. “He who has perceived the essence of my radiant incarnations and
works, O Arjun, is never born again after discarding his body, but
dwells in me.’’

God’s incarnation, his gradual manifestation through profound re-
morse, and his works-eradication of hindrances which generate evil, pro-
vision of the essentials of Self-realization, and reinstatement of dharm-
are not like the birth and deeds of mortals. Perceived only as abstrac-
tions, God’s incarnation and operations cannot be seen with physical
eyes. He cannot be measured by mind and wisdom. God, so inscrutable
and mysterious, is perceptible only to him who has known the reality.
Only he can view God’s incarnation and works, and once he has made
this direct perception, he is not born again but dwells in Krishn.

When seers alone can see God’s incarnation and works, why do we
have these crowds of hundreds of thousands of men awaiting the birth
of God so that they can see him? Are we all seers? There are many who
masquerade as sages, mainly by dressing as holy men, and who claim
that they are incarnations, and whose agents resort to publicity to prove
it. The credulous rush like sheep to have a view of these “God-men,” but
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Krishn affirms that only men of perfection can see God. Now, who is this
man we call a seer?

Giving his verdict on the real and the false in Chapter 2, Krishn told
Arjun that the unreal has no being and that the real has never been
nonexistent in all time-past, present and future. This has been the experi-
ence of seers rather than of linguists or wealthy men. Now he reiterates
that although God manifests himself, only perceivers of essence can see
him. He has been united with the ultimate reality and become a seer. We
do not become seers by learning to count the five (or twenty-five) ele-
ments. Krishn further says that the Soul alone is the ultimate reality.
When the Soul is united with this Universal Spirit, he too becomes God.
So only a man who has realized the Self can see and comprehend God’s
manifestation. It is evident therefore that God manifests himself in a
worshippers’s heart. At the outset the worshipper is not able to recog-
nize the power which transmits signals to him. Who is showing him the
way? But after he has perceived the truth of the Supreme Spirit, he be-
gins to see and understand, and thereafter when he discards the body he
is not reborn.

Krishn has said that his manifestation is internal, obscure, and lumin-
ous, and that the one who sees his radiance becomes one with him. But
instead of this people have made his idols which they

worship; and they imagine that he dwells somewhere in heaven. But this
is far from the truth. Krishn only means by this that if men do the or-
dained task, they will find that they too are radiant. What others have
the potential to be, Krishn already is. He represents the possibilities of
mankind-their future. The day we achieve perfection within ourselves,
we will also be what Krishn is; we will be identical with him. Incarnation
is never external. If a heart is brimming with love and adoration, there is
a possibility of its experiencing the divine incarnation. All the same
Krishn provides solace to the common people by telling them that many
have realized him by treading on the ordained path.

10. “Free from passion and anger, wholly dedicated to me, finding
shelter in me, and purified by knowledge and penance, many have
realized my being.’’
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Many who have taken refuge in Krishn- with single-mindedness and
complete detachment, freed equally from passion and passionlessness,
fear and fearlessness, anger and absence of anger, and purified by know-
ledge and penance, have attained to his state. It is not that only now it is
so. This canon has always been in operation. Many have attained to his
state before. But what is the way? Krishn shapes himself and appears in
a heart that is filled with profound sorrow at the predominance of un-
righteousness. It is people with such hearts who realize him. What Yo-
geshwar Krishn had previously called perception of reality he now calls
knowledge (gyan). God is the ultimate reality. To perceive him is wis-
dom. Men with this knowledge therefore realize him. Here the problem
is resolved and Krishn now proceeds to distinguish worshippers accord-
ing to their qualities.

11. “O Parth, as men worship me, even so do I accept them, and
knowing this the wise follow me in every way.’’

Krishn rewards his worshippers according to the nature of
their devotion; he assists them in the same degree. It is the worshipper’s
dedication that is returned to him as grace. Knowing this secret, the
righteous conduct themselves with single-mindedness according to the
way laid down by him. They who are dear to him act according to his
way. They do what he ordains them to do.

God shows his favour by standing with the worshipper as a charioteer;
he begins to walk along with the worshipper and manifest his glory. This
is the form of his loving care. He stands up for the destruction of forces
that generate wickedness and to protect righteous impulses that provide
access to reality. Unless the worshipped God acts as the earnest chari-
oteer who alerts at every step, despite his dedication and closing his eyes
in meditation, and all other endeavours, the worshipper cannot cope
with the adversities of the material world successfully. How is he to
know how much distance he has covered and how much more remains
to be covered? The adored God stands inseparably with the Self and
guides him: that he is now at this point, that he should do this, and walk
like that. Thus the gulf of nature is gradually bridged and, guiding the
Soul ahead by gradual steps, God at last enables him to merge into him.
Worship and adoration have to be performed by the devotee, but the dis-
tance on the path which is covered by the devotee is only by God’s grace.
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Knowing this, men who are pervaded by divine sentiment through and
through follow Krishn’s precept. But they do not always do this in the
right way.

12. “Desiring fruits of their action, men worship manifold gods, for
the rewards of action are then earned quickly.”

Desiring accomplishment of the action within this human body, men
take to the worship of many gods. -that is, they cultivate the several
righteous impulses. Krishn has told Arjun to perform the ordained ac-
tion, which is performance of yagya, a way of worship, in which the in-
coming and outgoing life-breaths are offered to God as oblation and the
outward-looking senses are burnt out in the fire of self-restraint, and
whose final outcome is the attainment of God. The true meaning of ac-
tion is worship and this is again clarified later in this chapter. The out-
come of this action is oneness with the eternal God, the supreme goal:
the state of total actionlessness. Krishn says that men who follow his
way, worship gods for the attainment of actionlessness, that is, they
strengthen the divine impulses within.

Krishn said in Chapter 3 that Arjun ought to practise yagya to foster
gods-to strengthen his righteous impulses. He will progress more and
more as these impulses are gradually strengthened and augmented.
Thus, advancing step by step, he will at last achieve the ultimate bliss.
This is the final stage of the process of spiritual advancement that has to
be gone through from the beginning to the end. Stressing the point,
Krishn says that they who follow him, even though aspiring for accom-
plishment of action in their human bodies, tend the righteous impulses
which quicken the advent of the state of actionlessness. Never failing, the
process invariably succeeds. What is the meaning of “quickly” or “soon”
here? Is it that no sooner do we commence action that we are rewarded
with the final achievement? According to Krishn, it is decreed that this
height can be only gradually conquered, moving step by step. No one
can leap across to the summit at once and bring about a miracle like the
revelations that teachers of divinity nowadays claim for abstract medita-
tion. Let us now see how it is.
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13. “Although I have created the four classes (varn )-Brahmin, Kshat-
riya, Vaishya and Shudr-according to innate properties and actions,
know me the immutable as a non-doer.’’

Krishn represents himself as the maker of the four classes. Does it
mean that he has divided men into four rigid categories determined by
birth? The truth is rather that he has divided actions into four classes on
the basis of inherent properties. All the same, as he tells Arjun, he-the
imperishable God-is a non-agent and should be known as such. The in-
nate property (gun) of a being or of a thing is a measure, a yardstick. If
the dominant property is that of ignorance or darkness (tamas), it will
result in an irresistible inclination to laziness, excessive sleep, wanton-
ness, aversion to work, and compulsive addiction to evil in spite of the
realization that it is evil. How can worship commence in such a state ‘We
sit’ and worship for two hours and we try to do it with the utmost earn-
estness, and yet we fail to secure even ten minutes that are truly propi-
tious. The body is still and quiet, but the mind which should be really
quiet soars aloft weaving webs of fancies. Waves upon waves of specula-
tion toss it. Then why do we sit idly in the name of meditation and waste
time? The only remedy at this stage is to dedicate ourselves to the service
of wise men who dwell in the unmanifest and of those who have gone
ahead of us on the path. This will subdue negative impressions and
strengthen thoughts that are conducive to worship.

Gradually, with the diminishing of forces of darkness and ignorance,
there is the growing sway of the quality of rajas, and a partial awakening
of the property of good and moral virtue (sattwa) as well, because of
which the worshipper’s ability is elevated to the Vaishya level. Then the
same worshipper begins spontaneously to imbibe qualities such as con-
trol of the senses and to accumulate other virtuous impulses. Proceeding
further on the path of action, he is endowed with the wealth of right-
eousness. The property of rajas now grows faint and tamas is dormant.
At this stage of development the worshipper steps on to the Kshatriya
level. Prowess, the ability to be immersed in action, unwillingness to re-
treat, mastery over feelings, the capacity to carve his way through the
three properties of nature-are now the inherent features of the worship-
per’s disposition. With yet further refinement of action, sattwa makes its
approach, at which there is the evolution of virtues such as control of the
mind and senses, concentration, innocence, contemplation and abstract
meditation, and faith as well the capacity to hear the voice of God-all
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qualities that provide access to Him. With the emergence of these qualit-
ies the worshipper comes to belong to the Brahmin class. This, however,
is the lowest stage of worship at this level. When ultimately the worship-
per is united with God, at that point-the highest point-he is neither a
Brahmin, nor a Kshatriya, nor a Vaishya, nor a Shudr. So worship of God
is the only action-the ordained action. And it is this one action that is di-
vided into four stages according to the motivating properties. The divi-
sion was made, as we have seen, by a saint—by a Yogeshwar. A sage
dwelling in the unmanifest was the maker of this division. Yet Krishn
tells Arjun to regard him, the indestructible and maker of varn, as a non-
doer. How can it be so?

14. ‘‘I am unsullied by action because I am not attached to it, and
they who are aware of this are in the like fashion unfettered by
action.’’

Krishn is unattached to the fruits of action. He said before that the
deed by which yagya is accomplished is action, and that the one who
tastes the nectar of wisdom generated by yagya merges into the change-
less, eternal God. So the final consequence of action is attainment of the
Supreme Spirit himself. And Krishn has overcome even the desire for
God because he has become identical with Him. So he is also unmanifest
like God. There is now no power beyond for which he should strive. So
he is untouched by action, and they who know him from the same level,
from the level of God realization, are also not bound by action. Such are
the realized sages who have reached the level of Krishn’s
accomplishment.

15. “Since it is with this wisdom that men aiming at salvation from
worldly existence have also performed action in earlier times, you too
should follow the example of your predecessors.’’

In the past, too, men desiring salvation had acted with the same realiz-
ation: that the patterns of action are severed when as the final outcome of
his action the doer is one with God, and when he is liberated from desire
even for him. Krishn belongs to this state. So he is untainted by action
and, if we have what he has, we too will be freed from the bonds of ac-
tion. Whoever knows what Krishn knows from his elevated position will
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be freed from action. So whatever Krishn might have been, the unmani-
fest God or an enlightened sage, his attainment is within the reach of all
of us. It was with this kind of wisdom that earlier men aspiring for salva-
tion had set upon the path of action. It is for this reason that Arjun is told
to do what his predecessors have done. This is the only way that leads to
the sublime good.

So far Krishn has stressed the performance of action, but he has not yet
explained what this action is. He only mentioned it in Chapter 2 and told
Arjun to listen to him on selfless action. He described its special features,
one of which is that it gives protection against the terrible fear of birth
and death. He then dwelt upon the precautions that have to be observed
in its performance. But despite all this he has not pointed out what action
is. He later added, in Chapter 3, that, whether one prefers the Way of
Knowledge or the Way of Selfless Action, action is a necessity in each
case. One becomes neither wise by renouncing action nor emancipated
from action by just not undertaking it. They who suppress their organs
of action with violence are just arrogant hypocrites. So Arjun should act,
restraining his senses with the mind. Krishn told him to do the ordained
action, which is performance of yagya, to clarify the meaning of action.
And now in this chapter he has told Arjun that even scholars of great
erudition are confounded by the problems of what action is and what ac-
tionlessness is. So it is important that action and actionlessness are un-
derstood well.

16. “Even wise men are confused about the nature of action and ac-
tionlessness, and so I shall explain the meaning of action to you well,
so that knowing it you may be emancipated from evil.’’

What are action and the state in which there is no action? Even men of
learning are confounded by these questions. So Krishn tells Arjun that he
is going to expound well the meaning of action to him, so that he can be
freed from worldly bondage. He has already said that action is
something that liberates from the fetters of temporal life. Now, again, he
stresses the importance of knowing what it is.

17. “It is essential to know the nature of action as well as of action-
lessness, and also that of meritorious action, for the ways of action are
(So) inscrutable.”
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It is of the utmost importance to know what action is and what action-
lessness is, as also the action which is free from all doubt and ignorance
and which is undertaken by men of wisdom who have renounced all
worldly desire and attachment. This is imperative because the problem
of action is a great riddle. Some commentators have interpreted the word
‘‘vikarm’’ in the text (which has been translated here as “meritorious ac-
tion”) as “forbidden or prohibited action” and “diligent action,” etc. But
the preposition vi4 prefixed to the root karm here denotes merit or excel-
lence. The action of men who have attained to the ultimate bliss is free
from all uncertainty and error. For sages who dwell and find content-
ment in the Self, and love him and the Supreme Spirit, there is neither
any profit in accomplishing action nor any loss in forsaking it. But they
yet act for the good of those who are behind them. Such action is pure
and it is free from all doubt and ignorance.

We have just seen “meritorious action.” So we are now left with action
and actionlessness. They are explained in the next verse, and if we do not
understand the distinction between the two here, we will perhaps never
understand it.

4Not only here but in the whole of the Geeta, wherever the preposition
‘‘vi’ is prefixed to a root, it denotes excellence.

18. “One who can perceive non-action in action and action in non-ac-
tion is a wise man and an accomplished doer of perfect action.”

Action means worship; and the accomplished doer is one who sees
non-action in action, that is, who contemplates God and yet believes sim-
ultaneously that rather than being the doer, he has only been prompted
to action by his inherent properties. Only when this ability to see non-ac-
tion has been mastered and the continuity of action is unbroken, should
one believe that action is proceeding in the right direction. The man with
this insight is a wise man. verily a yogi, endowed with the means by
which the individual Soul is united with the Supreme Spirit, and a doer
of perfect action. There is not even the slightest error in his performance
of action.
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Briefly, then, worship is action. A man should practise it and yet see non-
action in it, that is, realize that he is just an instrument while the real
doer is the underlying property. When we know that we are non-doers
and there is yet constant and unimpeded action, only then is made pos-
sible the performance of that action which results in the ultimate good.
My noble teacher, the revered Maharaj Ji, used to say to us, “Until God
runs into a charioteer to restrain and guide, real worship does not be-
gin.” Whatever is done before this stage is no more than a preliminary
attempt to be admitted to the way of action. The whole weight of the
yoke rests on the oxen and yet the ploughman is the one who drives
them, and the ploughing of the field is said to be his accomplishment·
Even so although all the burden of worship is borne by the worshipper,
the real worshipperis God because he is always by the devote, urging
and guiding him. Until God delivers his judgement, we cannot even
know what has been done through us. Are we yet settled in the Supreme
Spirit or are we just roaming about in the wilderness of nature? The wor-
shipper who thus goes ahead on the spiritual path under God’s guid-
ance, and who acts with constant belief that he is a non-doer, is truly
wise; he knows the reality and he is indeed a yogi. However, is the wor-
shipper to go on acting for ever or will there ever be a point of respite?
Yogeshwar Krishn speaks about this next.

But, before we come to the next verse, let us recall briefly, for the sake
of better understanding, what Krishn has said about action and yagya, so
far. What is usually done in the name of action, he has said, is not action.
Action is a prescribed undertaking-the performance of yagya. Whatever
else besides it is done is not action. According to Krishn anything apart
from this that is done is worldly bondage rather than action. From what
Krishn has spoken about the nature of yagya, it is evident that it is a par-
ticular mode of worship which guides the devotee to the adored God
and effects his dissolution in Him.

For the performance of this yagya one has to subdue the senses, control
the mind, and augment pious impulses. Concluding this part of the ar-
gument, Krishn said that many yogis depend upon serenity of breath
during silent recitation of the deity’s name by restraining the life-winds,
in which state there is neither internal volition nor coming into the mind
of any desire from the external environment. In such a state of total re-
straint of the mind, when even the restrained mind is dissolved, the wor-
shipper merges into the changeless, eternal God. This is yagya, the

152



performance of which is action. Therefore, the true meaning of action is
“worship;” it means divine adoration and practice of yog. And this is
what is treated at length later in the chapter under review. So far only a
distinction has been made between action and non-action, the awareness
of which will guide the worshipper on to the right path and enable him
to tread effectively on it.

19. “Even the learned call that man a sage all of whose actions are
free from desire and will, (both) burnt to ashes by the fire of
knowledge.’’

It was said in the last verse that with the acquisition of the capacity of
perceiving non-action in action, the man who is engaged in action grows
into a doer of perfect action in which there is not even the slightest flaw.
Now it is added that restraint of desire and will is a victory of the mind.
So action is something that elevates the mind above desire and will.
Krishn tells Arjun that a well-commenced action gradually becomes so
refined and sublimated that it takes the mind above will as well as irres-
olution and then, with the burning out of even the last desire which he
does not know but which he was previously eager to know, the worship-
per is blessed with direct perception of God. Direct knowledge of God by
following the path of action is called knowledge (gyan): the sacred
knowledge that enables the Soul to be united with the Supreme Spirit.
The fire of this direct perception of God annihilates action for ever. What
was sought has been achieved. There is nothing beyond it to quest for.
Who is there beyond God to search for with further endeavour? So with
the attainment of this wisdom, the need for action comes to an end.
Rightly have sages called men with such wisdom pandit, men of pro-
found erudition. Their learning is perfect. But what does such a saint do?
How does he live? Krishn now illumines his way of life.

20. “Independent of the world, ever contented, and renouncing all
attachment to action as well as its fruits, such a man is free from action
even while he is engaged in it.”

Declining to rest upon objects of the world, utterly contented with
dwelling in the eternal God, and discarding not only desire for the fruits
of action but even attachment to God because now he is not removed
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from Him, this sage is a non-doer even while he is diligently employed
in the performance of action.

21. “He who has conquered his mind and senses, and given up all
objects of sensual pleasure, does not partake of sin even when his
body seems to be engaged in action.”

It is only the physical body of the man, who has overcome both his
mind and senses, renounced all objects of worldly enjoyment, and
achieved total freedom from desire, that seems to be engaged in action,
whereas, in truth, he does nothing, and that is why he does not incur sin.
He is perfect and so he is emancipated from the cycle of birth and death.

22. “Contented with what comes to him unsought, he who is indif-
ferent to happiness and sorrow, free from envy, and even-minded in
success and failure, is a man of equanimity, unenslaved by action even
when he performs it.”

When a man is contented with whatever comes to him without being
desired or asked for, indifferent to happiness and sorrow, and love and
animosity, free from any negative feeling, and abiding with equanimity
in attainment and nonattainment, he is not fettered by action even
though he appears to be engaged in it. Since the goal he had aimed at is
now achieved and it will not ever desert him, he is freed from the terror
of defeat. Looking alike at achievement and non-achievement this man
acts, but without infatuation. And what he does is nothing other than
yagya, the act of supreme sacrifice. Reiterating the concept, Krishn adds:

23. “When a man is free from attachment, his mind rests firmly in
the knowledge of God, and when his actions are like the yagya made
to God, he is truly emancipated and all his actions cease to be.’’

Performance of yagya itself is action and direct perception of God is
knowledge. Acting in the spirit of sacrifice and dwelling in the know-
ledge achieved from direct perception of God, all the actions of this liber-
ated man who is devoid of attachment and desire undergo a process of
dissolution. Now his actions are of no consequence to the worshipper,
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because God, the goal he had striven for, is no longer away from him.
Now, what other fruit will grow from a fruit? Therefore, such liberated
men’s need of action for themselves comes to an end. Yet they act as
messiahs, but even while doing this they remain untouched by what
they do. Krishn accounts for this in the following verse :

24. “Since both the dedication and the oblation itself are God, and it
is the Godlike teacher who offers the oblation to the fire which is also
God, the attainment, too, of the man whose mind is set on Godlike ac-
tion is God himself.”

The emancipated man’s yagya is God, what he offers as oblation is
God, and the sacred fire to which the sacrifice is made is also God. That
is to say that what is offered by the Godlike worshipper to the sacred fire
that is an embodiment of God is also God himself.

That which is worthy of being secured by the man whose actions have
been dissolved and stilled by God’s loving touch is also God. So this man
does nothing; he only acts for the good of others.

These are attributes of the realized sage who has reached the stage of
final attainment. But what is the nature of yagya that is performed by
worshippers who have just set out on the quest ? Krishn exhorted Arjun
in the last chapter to perform the ordained action. Elaborating on what
this ordained action is, he said that it is performance of yagya. (3.9)
Anything apart from this that is done by mortals is only bondage. But ac-
tion in the true sense provides freedom from fetters of the world. So Ar-
jun was told to rid himself of attachment and act in the spirit of renunci-
ation for the accomplishment of yagya. In doing so, however, Yogeshwar
Krishn raised a new question: What is yagya and how to perform it in
the due manner? Thereafter he elucidated the characteristic features of
yagya, its origin, and the profit that ensues from it. So the characteristic
features of yagya, were dwelt upon. But it is only now that the meaning
of yagya is explained.
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25. “Some yogis perform yagya to foster divine impulses, whereas
some other yogis offer the sacrifice of yagya to (a seer who is) the fire
of God. ’’

In the last verse Krishn portrayed the sacrifice made by sages who
have made their abode in the Supreme Spirit. But he now depicts the
yagya performed by worshippers who wish to be initiated into yog.
These novices undertake sincere performance of yagya to gods to foster
them, that is, they strengthen and augment divine impulses in the heart.
Here it is useful to remember how Brahma had directed mankind to
foster gods by yagya. The more virtues there are cultivated and garnered
in the heart, the more the worshipper advances towards the ultimate ex-
cellence until he at last attains it. The novice worshipper’s yagya is thus
aimed at strengthening the forces of righteousness in his heart.

A detailed account of the divine treasure of righteousness is given in the
first three verses of Chapter 16. Righteous impulses lie dormant in all of
us and it is an important duty to cherish and wake them up. Pointing
this out, Yogeshwar Krishn tells Arjun not to grieve because he is en-
dowed with these godly merits. With them he will dwell in Krishn and
attain to his eternal being, because righteousness brings the ultimate
good. On the contrary, there are the demoniacal, devilish forces which
lead the soul to rebirth in low and inferior forms; It is these negative im-
pulses that are offered as oblation to fire. This is yagya and also its
inception.

Other yogis perform yagya by offering sacrifice to the accomplished
teacher in his heart-the sacred fire that is an embodiment of God. Krishn
further adds that in the human body he is the adhiyagya or that in whom
the oblation is consumed. Krishn too was a yogi and an accomplished
teacher. These other yogi offer oblations to the Godlike teacher who also
annihilates evils like fire. They perform sacrifices aimed at this accom-
plished teacher who is also an embodiment of sacrifice. In brief, they
concentrate their minds on the form of the accomplished teacher, a real-
ized sage.

26. “While some offer their hearing and other senses as sacrifice to
the fire of self-restraint, others offer speech and other sense objects to
the fire of the senses.’’
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Yet other yogi offer all their senses of action-ear, eye, skin, tongue, and
nose-to the fire of self-control, that is, they subdue their senses by with-
drawing them from their objects. There is no real fire in this case. As
everything cast into fire is reduced to ashes, even so the fire of restraint
destroys the outward looking senses. There are then yogi who offer all
their senses of perception, sound, touch, form, taste, and smell, to the fire
of senses; they sublimate their desires and thus turn them into effective
means for achievement of the supreme goal.

After all, the worshipper has to carry on his task in this world itself,
assaulted all the while by good as well evil utterances of people around
him. No sooner than he hears words that arouse passion, however, he
sublimates them into the feeling of renunciation and thus burns them in
the fire of the senses. It happened so once with Arjun himself. He was
engaged in contemplation when all of a sudden his ears were thrilled by
lilting melody. When he looked up he saw Urvashi,5 the, heavenly cour-
tesan, standing before him. All the other men were enthralled by her sen-
sual charm, but Arjun saw her with filial sentiment as mother. The vo-
luptuous music thus grew faint in his mind and was buried in his senses.

Here we have the fire of the senses. Just as objects put into fire are
burnt out, sensual forms—sight, taste, smell, touch, and sound-are bereft
of their power to distract the worshipper when they are transformed and
shaped in accordance with the requirements of his goal. Having no
longer any interest in sense-perceptions, the worshipper does not now
assimilate them .

Words like “other” (apare and anye) in the verses under discussion
represent different states of the same worshipper. They are the varying,
high and low, states of mind of the same worshipper rather than differ-
ent forms of yagya.

5One of the celestial maidens, described by the King of Death in
the Kathopanishad as most beautiful to behold and such indeed as is not
meant for mortals.
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27. “Yet other yogi offer the functions of their senses and operations
of their life-breaths to the fire of yog (self-control) kindled by
knowledge.’’

In the yagya Krishn has so far spoken of, there are a gradual fostering
of pious impulses, restraint of the working of senses, and parrying off of
sensual perceptions through a modification of their intent. In a still high-
er state than this, yogi offer as oblation the functions of all senses and op-
erations of life-breaths to the fire of yog that is lit up by knowledge of
God. When restraint is integrated with the Self and the operations of
breath and senses are stilled, the current which stimulates passions and
the current which propels one towards God merge into the Self. The out-
come of yagya then emerges as God-realization, the culmination of this
spiritual exercise. When one dwells in the God who had to be realized,
nothing else remains to be achieved. Yogeshwar Krishn again explains
yagya :

28. “Just as many perform yagya by making material gifts in service
of the world, some other men perform yagya through physical morti-
fication, some perform the sacrifice of yog, and yet others who practise
severe austerities perform yagya through the study of scriptures.’’

There are many who make sacrifice of wealth. They contribute riches
to the service of saints. Krishn accepts whatever gifts are offered to him
with devotion and he is a benefactor of those who make these gifts. This
is the yagya of wealth or riches. To serve every man, to bring those who
have strayed back to the right path, by contributing wealth to the cause
is the sacrifice of riches. These sacrifices have the capability to nullify the
natural sanskars. Some men mortify their senses through penances for
the observance of their dharm. In other words, their sacrifice, made ac-
cording to their inherent properties, is penance-humiliation of the body,
and it belongs to the stage between the lowest and highest levels of
yagya. Wanting in adequate knowledge of the path that leads to God, the
Shudr worshipper who is just setting out on the way of worship under-
goes penance by rendering service, the Vaishya by acquisition of divine
riches, the Kshatriya by demolishing passion and anger, and the Brah-
min with his ability to be united with God. All of them have to toil alike.
In truth yagya is one and there are only its lower and higher stages gov-
erned by innate properties.
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My noble teacher, the revered Maharaj Ji, used to say, “To trim the
mind along with the body and senses in keeping with the goal, is pen-
ance. They tend to digress from the goal but have to be pulled back and
applied to it.”

There are many who practise the yagya of yog. Yog is the joining of
the Soul, wandering amidst nature, with God who is beyond nature. A
clear definition of yog is found in the twenty-third verse of Chapter 6.
Usually, the meeting of two objects is yog. But is it yog if a pen meets pa-
per or a dish meets a table. Of course not, because both are made of the
same five elements: they are one, not two. Nature and the Self are two
entities, distinct from each other. There is yog when the nature-based
Soul meets the identical God, and when nature is dissolved in the Soul.
This is the true yog. So there are many who resort to a strict practice of
restraint because it is conducive to this union. The practicers of the yog
of sacrifice (yagya) and they who are given to severe austerities keep in
view their own Self and perform the yagya of knowledge. Here, nonviol-
ent but severe austerities such as restraint, religious observance, the ap-
propriate posture of sitting, serenity of breath, withholding of the mind
along with the physical organs, retention, meditation and perfect absorp-
tion of thought in the Supreme Spirit, are indicated as the eightfold fea-
tures of yog. There are many who undertake Self-study because they aim
at Self-knowledge. Reading books is but the first step to Self-knowledge,
for in the true sense it is derived only from contemplation of the Self
which brings about attainment of God, and the final outcome of which is
knowledge or intuitive perception. Krishn now points out what is done
for this yagya of knowledge or contemplation of the Self.

29. “As some offer their exhalation to inhalation, others offer their
inhaled breath to the exhaled breath, while yet others practise serenity
of breath by regulating their incoming and outgoing breath.”

Meditators on the Self, sacrifice the vital air to apan and similarly apan
to pran. Going even higher than this, other yogi restrain all life-winds
and take refuge in the regulation of breath (pranayam).

That which Krishn calls pran-apan, Mahatma Buddh has named
anapan. This is what he has also described as shwas-prashwas (inhaling
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and exhaling). Pran is the breath that is inhaled, whereas apan is the
breath which moves out. Sages have found by experience that along with
breath we also imbibe desires from the surrounding environment and,
similarly, transmit waves of inner pious as well as impious thoughts
with our exhalations. Non-assimilation of any desire from an external
source is the offering of pran as oblation, whereas suppression of all in-
ner desires is the sacrifice of apan, so that there is generation of neither
internal desire nor grief because of thoughts of the external world. So
when both pran and apan are properly balanced, breath is regulated.
This is pranayam, the serenity of breath. This is the state in which the
mind is supreme, for restraint of breath is the same as restraint of mind.

Every accomplished sage has taken up this subject and there is men-
tion of it in the Ved (Rig, 1.164.45 and Atharv, 9.10.27). This is what the
revered Maharaj Ji also used to say. According to him, the one and only
name of god is recited at four levels: baikhari, madhyama, pashyanti,
and para. Baikhari is that which is manifest and audible. The name is
pronounced in such a way that we as well as other men sitting around us
may hear it. Madhyama is muttering the name at a medium pitch, so that
the worshipper alone, but not even the man sitting beside, may hear it.
This articulation is made within the throat. There is thus the gradual
generation of an unbroken stream of harmony. When worship is yet
more refined, the stage is reached when the worshipper develops the ca-
pacity to visualize the name. After this the name is not recited, because it
has now become an integral part of the life-breath. The mind stands as
an onlooker and just views what the breath shapes. When does it come
in? And when does it go out? And what does it say? Sages of perception
tell us that it articulates nothing except the name. Now the worshipper
does not even recite the name; he just listens to the melody of the name
arising from his breath. He just watches his breath and that is why this
stage of breath-control is called pashyanti.

At the stage of pashyanti, the mind is set up as a witness-an onlooker.
But even this is not needed when there is yet further refinement. If the
desired name is just imprinted on memory, its melody will be heard
spontaneously. There is no need of recitation now, for the name rings in
the mind by itself. The worshipper does not recite any longer and neither
does he have to compel the mind to hear the name, and yet the recitation
goes on. This is the stage of ajapa, of the unrecited. It will be a mistake to
think, however, that this stage is reached without commencing the
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process of recitation. If it has not been initiated; there will be nothing like
ajapa. Ajapa means that recitation which does not desert us even though
we do not recite. If only memory of the name is firmly setup in the mind,
recitation begins to flow through it like a perennial stream. This spontan-
eous recitation is named ajapa and this is the recitation by transcendental
articulation (parvani). It takes one to God who is the essence beyond
nature. There is no variation in speech after this, for after providing a
view of God it is dissolved in him. This is why it is called para.

In the quoted verse, Krishn has only told Arjun to watch his breath,
whereas later he himself will stress the importance of intoning OM.
Gautam Buddh too has dwelt upon inhalations and exhalations in
Anapan Sad. After all, what does the Yogeshwar really intend to say? In
truth, beginning with baikhari, then progressing on to madhyama, and
going even further than this, at the stage of pashyanti, one attains control
over breath. At this stage recitation is integrated with breath. And what
is there to recite now when the worshipper has just to watch his breath?
It is for this reason that Krishn speaks only of pran-apan rather than
telling Arjun to “recite the name.” This is so because there is no need to
tell him this. If he says it, the worshipper will go astray and begin to
grope about in the dark alleys of neither levels. Mahatma Buddh, my
noble Godlike teacher, and all those who have trodden this path say the
same thing. Baikhari and madhyama are the portals by which we enter
into the sphere of recitation. It is pashyanti that provides access into the
name. The name begins to flow in an unbroken stream in para, and the
internal, spontaneous, intoning of the name never abandons the wor-
shipper after this.

The mind is linked with breath. That is the state of victory of the mind
when the eye is set on the breath, when the name is incorporated into
breath, and no desire of the external world can enter into the worship-
per. With this the final outcome of yagya emerges.

30. “Yet others who subsist on strictly regulated breath and offer
their breath to breath, and life to life, are all knowers of yagya, and the
sins of all who have known yagya are destroyed . ’’

They who partake of restricted food offer as oblation their breath to
breath-life to life. My noble teacher, the revered Maharaj Ji, used to say
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that the food, posture of sitting, and sleep of a yogi should be steady.
Regulation of food and pleasure is a necessity. Many yogi who observe
such discipline renounce their breath to breath, concentrating on inhala-
tions and paying no heed to exhalations. With each incoming breath they
hear OM. Thus men whose sins have been destroyed by yagya are men
of true knowledge. Krishn now speaks of the outcome of yagya.

31. “O the best of Kuru, the yogi who have tasted the nectar flowing
from yagya attain to the eternal supreme God, but how can the next
life of men bereft of yagya be happy when even their life in this world
is miserable?”

What yagya generates-what results from it, is nectar the substance of
immortality. A direct experience of this is wisdom. The one who feeds on
it becomes one with the eternal God. So yagya is something which with
its completion unites the worshipper with God. According to Krishn,
how can the next world bring happiness to men bereft of yagya when
even the mortal, human birth is beyond their reach? It is their inevitable
lot to be born in lower forms and nothing better than them. So the ob-
servance of yagya is a necessity.

32. “Many such yagya are laid down by the Ved but they all germin-
ate and grow from the ordained action, and performing their various
steps you will be free from worldly bondage.’’

There are several steps of yagya elaborated by the Ved-God’s own
words. After realization, God assumes the body of accomplished sages.
The minds of men who have become one with God are then mere instru-
ments. It is God who speaks through them. So it is in his voice that these
yagya have been enunciated.

Krishn tells Arjun that he should know that all these yagya have arisen
from action. This is what he has said before, too. (3. 14) He has just poin-
ted out that all those, whose sins have been wiped out by yagya, are the
real knowers of yagya. And now he tells Arjun that he will be freed from
the bonds of the world if he knows that yagya arises from action. Here
the Yogeshwar has clearly stated the meaning of action. That conduct is
action by which yagya is accomplished.
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Now, there is no harm in engaging ourselves in trade, service, and
politics if in doing them we can earn divine riches, contemplate an ac-
complished teacher, restrain the senses, offer the oblation of outgoing
breath to the incoming breath, sacrifice inhalations to exhalations, and
regulate the vital winds of life. But we know that it is not so. Yagya is the
only exercise that transports one to God the very moment it is complete.
Do any other work you like if it takes you to God in the same way.

In fact, all these forms of yagya are but internal processes of
contemplation-forms of worship which make God manifest and known.
Yagya is the special ordained mode that helps the worshipper to traverse
the path that leads to God. That by which this yagya is accomplished,
regulation and serenity of breath, is action. The true meaning of “action”
is therefore “worship”.

It is usually said that whatever is done in the world is action. Work
without desire or selfish interest is the Way of Selfless Action. Some feel
that it is action if they sell imported fabric for greater profit. They feel
they are men of action. For others, dealing in indigenous goods to serve
the country is the Way of Selfless Action. If one acts with dedication or
trades without thinking of profit and loss, that is the Way of Selfless Ac-
tion. Fighting a war or contesting an election without thought of winning
and losing makes one a doer of selfless action. But these deeds cannot
bring salvation. Krishn has said categorically that the ordained action is
only one, and he has told Arjun to do it. The performance of yagya is ac-
tion. And yagya is sacrifice of breath, restraint of the senses, contempla-
tion of the Supreme Spirit-the accomplished teacher-who symbolizes
yagya, and finally, regulation and serenity of breath. This is the stage of
mind’s conquest. The world is nothing but an extension of mind. In
Krishn’s words the transient world is conquered right here, “upon this
bank and shoal of time,” by men who have achieved even-mindedness.
But what is the relation between such equanimity of mind and subjuga-
tion of the world? If the world itself is conquered, where does one halt?
According to Krishn God is flawless and impartial, and unaffected by
passion; and so is the mind of the man who has secured knowledge. So
the two become one.

In brief, the world is an expanded form of the mind. So the mutable
world is the object that has to be offered as a sacrifice. When the mind is
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perfectly controlled, there is also perfect control over the world. The out-
come of yagya appears clearly when the mind is fully restrained. The
nectar of knowledge that is generated by yagya takes the man who has
tasted it to the immortal God. This is witnessed by all sages who have
realized God. It is not that worshippers of different schools perform
yagya in different ways. The different forms cited in the Geeta are only
the higher and lower states of the same worship. That by which this
yagya begins to be done is action. There is not a single verse in the entire
Geeta which defends or approves of worldly enterprise as a way to the
realization of God.

Usually, for the performance of yagya people build an altar, light a fire
on it and, intoning swaha, cast barley grains and oil seeds into the sacred
fire. Is this, we may ask, not yagya? Krishn has this to say about it:

33.“Sacrifice through wisdom is, O Parantap, in every way superior
to sacrifices made with material objects, because (O Parth) all action
ceases in knowledge, their culmination.”

The yagya of wisdom, made by means of austerity, continence, faith,
and knowledge, which brings about a direct perception of God, is the
most propitious. All actions are fully dissolved in this knowledge.
Knowledge is thus the crowning point of yagya. Thenceforth there is
neither any profit in the doing of action nor any loss in abstaining from
it.

In the same way there are yagya that are performed with material ob-
jects, but they are insignificant in comparison with the yagya of know-
ledge which enables a man to have direct perception of God.6 Even if we
sacrifice millions, build hundreds of altars for the sacred fire, contribute
money to good causes, and invest money in the service of sages and
saints, this yagya is much inferior to the sacrifice of knowledge. Krishn
has just told us, that real yagya is restraint of the vital winds of life, sub-
duing of the senses, and control of the mind. From where can we learn
its mode? From temples, mosques or churches? Shall we get it by going
on pilgrimage to holy places or by dipping ourselves in sacred rivers?
Krishn’s pronouncement is that it can be had from only one source,
namely, the sage who has known the reality.
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34. “Obtain that knowledge (from sages) through reverence, inquiry
and innocent solicitation, and the sages who are aware of reality will
initiate you into it.’’

So Arjun is advised to approach seers with reverence, self-surrender,
and humility, to be instructed in true knowledge through devoted ser-
vice and guileless curiosity. These seers will enlighten him on it. The
ability to acquire this knowledge comes only with a wholly dedicated
service. They are seers who enable us to have direct perception of God.
They know the mode of yagya and they will teach it to Arjun. Had the
war been external, what need was there of a seer?

6The sage of Pippalad says, in the Prashn Upanishad, that they who de-
sire children and are given to rites, considering them the highest accom-
plishment, attain to the world of the Moon (Rayi) and are born again on
earth, but they who are devoted to the worship of the Self, by means of
austerity, continence, faith, and knowledge, go by the northern path and
attain the world of the Sun. (Pran)

Isn’t Arjun standing directly before the Lord? Then why does Krishn ask
him to go to a seer? In truth, the meaning of Krishn who was a yogi-in-
deed a Yogeshwar-is that today the worshipper is with him, but he may
be confused in future when he is no longer present to guide him. “Ah
me! “ Arjun will say, “Krishn has gone and I don’t know to whom to
turn now for guidance. That is why Krishn tells Arjun categorically that
he should approach seers who will instruct him in true knowledge.

35. “Knowing which, O son of Pandu, you will never again be a prey
like this to attachment, and equipped with this knowledge you will
see all beings within yourself and then within me.’’

After acquiring this knowledge from sages Arjun will be rid of all at-
tachment. Possessed of this knowledge he will perceive all beings in his
Self, that is, he will see the extension of the same Self everywhere, and
only then can he become one with God. Thus the means of attaining to
that God is the sage who has perceived reality.
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36. “Even if you are the most heinous sinner, the ark of knowledge
will carry you safely across all evils.’’

We should not make the error of concluding from this that we will
know salvation even with committing more and yet more sin. Krishn
rather intends to say by this that we should not be under the mistaken
impression that we are such great sinners that there cannot be salvation
for us. So this is Krishn’s message of hope and courage to Arjun and to
everybody: that despite being the doer of sins greater than the sins of all
sinners he will sail across sins successfully, by the ark of knowledge ac-
quired from seers. Thus-

37. “As blazing fire turns fuel to ashes, so verily O Arjun, the fire of
knowledge reduces all action to ashes.’’

Here we have a portrayal, not of an introduction to knowledge
through which one approaches yagya, but of the culmination of know-
ledge or perception of God, in which there is first the destruction of all
unrighteous inclinations and in which then even the act of meditation is
dissolved. The one who had to be attained to has been attained. Now
who is there to look for by further meditation? The sage with the wis-
dom that arises from perception of God brings his actions to an end. But
where does this perception of God occur? Is it an external or internal
phenomenon?

38. “Doubtlessly nothing in the world is more purifying than this
knowledge and your heart will realize it spontaneously when you
have attained to perfection on the Way of Action.”

Nothing in this world purifies as this knowledge does. And this know-
ledge will be manifest to the doer alone, not to anyone else, when his
practice of yog has reached maturity, not at its inception, not in the
middle, not externally but within his heart-within his Self. What is the re-
quired ability for this knowledge? In the words of the Yogeshwar,-
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39. ‘‘The worshipper of true faith who has subdued his senses at-
tains to this knowledge and at the very moment (of attainment) he is
rewarded with the benediction of supreme peace.”

For realization of God one needs to possess faith, determination, and
restraint of the senses. If there is no intensely felt curiosity for the know-
ledge of God, even taking refuge in a seer will not bring it. Also, mere
faith is not enough. The worshipper’s effort may be feeble. Therefore, the
determination to proceed resolutely along the prescribed way is a neces-
sity. Along with this it is also necessary to restrain the senses. Realization
of the Supreme God will not come easily to one who is not free from de-
sire. So only a man who has faith, enthusiasm for action, and restraint of
the senses can have this knowledge. And the very moment this know-
ledge dawns upon him, he is blessed with the ultimate peace, because
after this there is left nothing more to strive for. After this he will never
know anything other than peace. But,

40. “For a skeptic, bereft of faith and knowledge, who strays from
the path of righteousness, there is happiness neither in this world nor
in the next; he loses both the worlds.”

For the man who is ignorant of the way of yagya- for the doubting
man who is devoid of faith and who strays from the path of good, there
is no happiness, no next life in human form, and no God. So if there are
any doubts in the worshipper, he should go to a seer and resolve them,
or else he will never know the reality. So who is blessed with
knowledge?

41. “O Dhananjay, action cannot bind the man who relies on God
and who has surrendered all his actions to him by the practice of
karm-yog and all whose doubts have been put to rest by knowledge.’’

Action cannot enslave the man whose deeds are dissolved in God by
the practice of yog, whose doubts have been resolved by perception, and
who is united with God. Action will be brought to an end only by yog.
Only knowledge will destroy doubts. So Krishn finally says:
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42. “So, O Bharat, dwell in yog and stand up to cut down this irresolu-
tion that has entered into your heart because of ignorance with the
steel of knowledge.’’

Arjun has to fight. But the enemy-irresolution-is within his own heart,
not outside. When we proceed on the way of devotion and contempla-
tion, it is but natural that feelings of doubt and passion will arise as
obstacles before us. These enemies launch a fearful assault. To fight them
and overcome them, through the destruction of uncertainties by the
practice of the ordained yagya, is the war that Arjun has to wage, and
the result of this war for him will be absolute peace and victory after
which there is no possibility of defeat.

* * * * * *

At the outset of the chapter, Krishn says that he had imparted know-
ledge of yog to Vivaswat in the beginning. Vivaswat taught it to Manu
and Manu to Ikshwaku, and thus the knowledge evolved to the stage of
rajas. The teacher who had imparted this knowledge was Krishn or, in
other words, one who is birthless and unmanifest. A realized sage too is
birthless and unmanifest. His body is but an abode in which he dwells. It
is God himself who speaks through his voice. It is by some such sage that
yog is imparted. Even a glance of such a sage irradiates one’s life-breath
with the effulgence of Self-realization. Possessing the light it sends forth,
the sun symbolizes the ever-luminous God who resides in, as well as, ex-
presses himself through breath. “Imparting the knowledge of yagya to
the Sun” stands for awakening of the divine life that lies dormant and
unperceived in every human heart. Transmitted to breath this light is
hallowed into a sacred discipline. In due course it enters the mind as a
resolve. Realization of the significance of Krishn’s utterance to Vivaswat
gives rise to a hankering for achieving it and yog is then transformed in-
to action.

The point in hand needs further elaboration. Vivaswat, Manu, and Ik-
shwaku are symbolic primogenitors of mankind. Vivaswat represents
the unenlightened primitive man without spiritual awakening. It is a
sage who sows the seeds of devotion in this man. There then comes into
being a desire for God that arises in the mind which is Manu in micro-
cosm. The mind transforms the aspiration into an acute craving which is
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embodied as Ikshwaku, and the process of changing it into practice is
speeded up. After having gone through the first two stages, when the
worshipper is endowed with divine impulses, the yearning for God
enters upon the third stage when yog becomes known and begins to
manifest its glory. This is indeed a stage fraught with risk, for yog is now
on the brink of destruction. But they who are loved devotees and, dear
friends are provided with succour by sages like Krishn.

When Arjun refers to his recent birth, Krishn points out that, although
unmanifest, imperishable, birthless, and pervading all beings, he yet
manifests himself by atm-maya and by subduing by his yog his nature
with its three properties. What then does he do after manifesting him-
self? Since the beginning he has undergone one incarnation after another
to protect that which is fit for accomplishment, as well as to destroy
forces which give rise to evils and to strengthen the Godlike dharm. His
birth and acts are of a metaphysical nature and only a seer can perceive
them. The state of Kaliyug (predominance of forces of darkness) brings
about the advent of God, but only if there is earnest devotion. But novice
worshippers are unable to know whether God is speaking to them or
whether the signs coming to them are devoid of any purpose. Whose
voice do we hear from the heavens? My noble teacher used to tell us that
when God showers his grace and when he turns within the Self into a
charioteer, he speaks and provides support from every column, every
leaf, verily from emptiness itself, and from every corner. When with con-
stant refinement there is awareness of the essence that is God, only then,
by feeling his presence as if by touch, does the worshipper know the
reality. So Krishn has told Arjun that his manifest form can be viewed
only by seers, after which they are released from birth and death.

He has further explained the mode of God’s manifestation: of how it is
an event that occurs within the heart of a devoted yogi and certainly nev-
er externally. Krishn has said that action does not bind him, and just so
they who have attained to the same state are not bound by action. It was
with realization of this truth that earlier men desiring salvation set out
on the path of action to reach that state, and the man who has known
what Krishn knows from his elevated position, and Arjun, too, desiring
salvation, will be what Krishn is. This attainment is assured if yagya is
performed. Krishn has then told us the nature of this yagya and that the
final outcome of this exercise is realization of the highest reality-of the
ultimate tranquillity. But where to go in order to know the way of
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knowledge? Krishn has advised Arjun to approach sages and win them
over with reverence, humble inquiry, and guileless solicitation. He has
also said unambiguously that this knowledge he can acquire only by his
own action rather than through the conduct or action of others. Also, it
will come to him when his yog is in an accomplished stage rather than at
the outset. Perception of knowledge will be within the sphere of heart,
not outside. And it comes only to those who are dedicated, determined,
in control of their senses, and free from all doubt. So finally Arjun is ad-
vised to sever the irresolution in his heart with the sword of renunci-
ation. Thus war is within the heart. The war of the Geeta is quite uncon-
cerned with any external conflict.

In this chapter, Krishn has thus mainly elaborated and explained the
nature and form of yagya, and added that the deed of accomplishing it is
action.

Thus concludes the Fourth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between Krishn and Arjun,
entitled:

“Yagya Karma-Spashtikaran or” ‘‘Elucidation of the Deed of Yagya’’.

Thus concludes Swami Adgadanand’s exposition of the Fourth
Chapter of the Shreemad Bhagwad Geeta in ‘‘Yatharth Geeta’’

HARI OM TAT SAT

* * * * * *
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Chapter 5
THE SUPREME GOD: ENJOYER OF YAGYA

CHAPTER 5: THE SUPREME GOD: ENJOYER OF YAGYA

In Chapter 3, Arjun said, “Lord ! Why do you cast me into dreadful
acts when you believe that the Way of Knowledge is superior?” He
found the Way of Knowledge easier to practise, for this way as-sures
heavenly life in the event of defeat and the state of ultimate glory in that
of victory. So there is profit in both success and failure. But by now he
understands well that action is a prerequisite of both the ways. Yogesh-
war Krishn has also urged him to rid him-self of doubts and take refuge
in a seer, because he is the only source of the awareness he seeks.
However, before he chooses one of the two ways, Arjun makes a humble
submission.

1. ‘‘Arjun said, ‘You have so far commended, O Krishn, both the
Way of knowledge through Renunciation and then the Way of Selfless
Action; so now tell me which one of the two is decidedly more
propitious.’ ’’

Krishn has extolled action by the Way of Knowledge through Renunci-
ation and then he has spoken approvingly of action done with a selfless
attitude. So Arjun now wishes to be enlightened on the specific way
which is in Krishn’s well considered view more conducive to his well-be-
ing. If we are told two ways for going to a certain place, it is but proper
to inquire which one of the two is more convenient. If we do not raise
this question, the implication is that we do not have to go anywhere. Yo-
geshwar Krishn responds to Arjun’s submission thus:
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2. “The Lord said, ‘Both renunciation and selfless action achieve
salvation, but of the two the Way of Selfless Ac-tion is the better be-
cause it is easier to practise.’’’

If both the ways are equally effective in bringing about the final abso-
lution, why is the Way of Selfless Action described as superior? This is
what Krishn has to say about it.

3. “He, O the mighty-armed (Arjun), who envies none and desires
nothing is fit to be regarded as a true sanyasi and, liberated from the
conflicts of passion and repugnance, he breaks away from worldly
bondage.”

The one who is free alike from love and animosity is a sanyasi, a man
of renunciation, irrespective of whether he has chosen the Way of Know-
ledge or the Way of Selfless Action. Emancipated from both attachment
and repugnance, he is happily released from the great fear of repeated
births.

4. “It is the ignorant rather than men of wisdom who make a dis-
tinction between the Way of Knowledge and the Way of Selfless Ac-
tion, for he who dwells well in any one of the two attains to God.”

Only they who know but inadequately of spiritual life find the two
ways divergent, because the final outcome of both is the same, namely,
attainment of God.

5. ‘‘That man perceives reality who regards the Way of Knowl-edge
and the Way of Selfless Action as identical, because the liberation at-
tained by knowledge is also achieved by selfless action.’’

The goal which is reached by the worshipper of knowledge and dis-
crimination is also achieved by the doer of selfless action. So he knows
the truth who regards the two ways as similar from the point of view of
consequence. Now, when the two ways converge at the same point, why
does Krishn pronounce one preferable to the other? He explains:
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6. “But, O the mighty-armed, renunciation is well highly im-pos-
sible to achieve without selfless action, but the one whose mind is set
on God is soon united with him.”

The giving up of all that we have is most painful without self-less ac-
tion. It is indeed impossible if selfless action has not been initiated at all.
Therefore, the sage who reflects on the identical God, and whose mind
and senses are stilled, soon attains to that God by the performance of
selfless action.

It is but evident that selfless action has also to be practised on the Way
of Knowledge, because the requisite action for both the ways is the same.
This is the act of yagya, which precisely means “worship.” The differ-
ence between the two ways is only a matter of the worshipper’s attitude.
Whereas one devotes himself to the deed after a thorough appraisal of
his own ability and with self-depen-dence, the other-the doer of selfless
action-engages in the task with total reliance upon the adored God. So,
whereas the former is like a student who studies for an examination
privately, the other is like one who is enrolled in a school or college. Both
of them have an accomplished teacher to master the same course, take
the same test, and even the certificate to be awarded to them is the same.
Only their attitudes to their task are different.

Sometime back, saying that passion and anger are formidable enemies,
Krishn urged Arjun to kill them. Arjun found it most pain-ful. Krishn
thereupon told him that beyond the body there are the senses, beyond
the senses there is the mind, beyond the mind there is the intellect, and
beyond all these there is the Self, the power at whose behest he is driven
to all his actions. To act with a clear understanding of one’s own strength
and with dependence on one’s own ability is the Way of Knowledge.
Krishn prompted Arjun to concentrate his mind on him and fight, dedic-
ating all his actions to him and in total freedom from attachment and
grief. To perform a deed with a sense of surrender to the worshipped
God is the Way of Selfless Action. So the action in the two ways is the
same and so is the final outcome.

Stressing the same, Krishn now says that the achievement of renunci-
ation, of the ultimate cessation of good as well as evil ac-tions, is im-
possible without selfless action. There is no way by which we may sit
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idly, just telling ourselves: “I am God, pure and wise. For me there is no
action and no bondage. Even if I may appear as participating in evil, it is
really only my senses function-ing according to their nature.” There is no
such hypocrisy in Krishn’s words. Even he, the Yogeshwar, cannot,
without the required ac-tion, bestow the ultimate state upon a beloved
friend like Arjun. If he were able to do this, there would be no need for
the Geeta. Action has to be accomplished. The stage of renunciation can
be achieved only through action and the one who does it soon realizes
God. Krishn now speaks about the characteristic marks of the man who
is blessed with selfless action.

7. “The doer, who is in perfect control of his body through a con-
quest of his senses, pure at heart and singlemindedly devoted to the
God of all beings, is untainted by action even though he is engaged in
it.’’

That man is possessed of yog, of selfless action, who has conquered the
body, whose senses are subdued, whose thoughts and feelings are spot-
lessly clean, and who has realized his identity with God, the Spirit of all
beings. He remains unblemished even though he is involved in action,
because his deeds are aimed at garnering seeds of the highest good for
those who lag behind. He is untainted because he dwells in the essence
that is God, the foun-tain head of the vitality of all beings. There is noth-
ing for him hereafter for which he should quest. At the same time, there
can be no at-tachment to what he has left behind, because they have all
paled into insignificance. So he is not engulfed by his deeds. Thus we
have here a picture of the ultimate stage of the worshipper who has
achieved selfless action. Krishn explains again why this man, blessed
with yog, remains unattached to action.

8-9. ‘‘The man who perceives, in whatever he is doing, whether hear-
ing, touching, smelling, eating, walking, sleeping, breathing, giving
up or seizing, and opening or closing his eyes, that only his senses are
acting according to their properties and that he himself is a non-doer,
is indeed the one with true knowledge.’’

It is a belief, or rather experience, of the man to whom God is visibly
present that he does absolutely nothing. Rather than being a mere fancy,
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it is a firm conviction he has arrived at through the performance of ac-
tion. After having known this he cannot but be-lieve that whatever he
appears to be doing is really the operation of his senses according to
their natural properties. And, when there is nothing higher than God
whom he has apprehended, what greater joy can he aspire to have by
touching any other object or being? Had there been something better
beyond, there must have been attachment. But after the attainment of
God there is no further goal to strive for. And neither is there anything
left behind for him to renounce. So the man endowed with attainment is
un-immersed in action. This thought is now illustrated by an example.

10. “The man who acts, dedicating all his actions to God and
abandoning all attachment, is untouched by sin as a lotus leaf is un-
touched by water.’’

The lotus grows in mud, but its leaf floats above the water. Ripples
pass over it night and day, but if you look at the leaf it is always dry. Not
a drop of water clings to it. So the lotus growing in mud and water is yet
unsullied by them. Just so, the man, all of whose actions are merged into
God (this dissolution occurs only with perception, not before), and who
acts with total detachment because there is nothing beyond to be desired,
is unaffected by action. Yet he is busy with the performance of action for
the guid-ance and good of the ones who are behind him. This is the point
that is stressed in the following verse.

11. “Sages give up the attachment of their senses, mind, in-tellect
and body, and act for inner purification.”

A sage abandons all desires of his senses, mind, intellect, and body,
and practises selfless action for inner sanctity. Does that mean that the
Self is tainted with impurities even after he has merged into God? It can-
not be so because after this dissolution the Self becomes one with all be-
ings; he sees his own extension in all beings. So he acts, not for himself,
but for the purification and guidance of other beings. He acts with his
mind, intellect and physical organs, but his Self is in a state of actionless-
ness and constant peace. He appears to be active outwardly, but inside
him there is only endless tranquillity. The rope cannot bind any longer

175



because it is burnt out and what remains is only the impression of its
twist.

12. “The sage who sacrifices the fruits of his action to God attains to
his state of sublime repose, but the man who desires rewards of action
is chained by desire.’’

The man who is blessed with the final outcome of selfless action and
who dwells in God-the root of all beings, and who has forsaken desire
for the fruits of action because the God who was the goal of his action is
no longer distant from him, achieves the state of sublime peace beyond
which there is no greater peace and beyond which he will never again
know restlessness. But the way-farer, who is still on his way and at-
tached (he has to be attached because the “fruit” of his action, God, is
still unattained) to the consequence of his action, is fettered by it. So de-
sires continue to arise until the moment of attainment, and the worship-
per has to be on his guard right till that point. My most revered teacher,
Maharaj Ji, used to say, “Mark me, maya prevails if we are even in the
least removed from God and he is removed from us.” Even if the attain-
ment is to be tomorrow, today the worshipper is at best only an ignorant
man. So the questing worshipper ought not to be careless. Let us see
what is further said about this.

13. “The man who is in perfect control of his heart and mind, and
acts accordingly , dwells blissfully in the abode of his body with its
nine apertures1 because he neither acts him-self nor makes others act.’’

The man who is in perfect control of himself and dwells, be-yond his
body, mind, intellect, and material nature, in his own Self-this man of re-
straint undoubtedly neither acts nor is a cause of action. Even prompting
the men left behind to act does not affect his serenity. This man who has
realized his Self and abides in him, and who has subdued all his organs
which provide him with objects of physical pleasure, dwells in the ulti-
mate bliss that is God. In truth, thus, he neither acts nor effects any un-
dertaking of action.
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The same idea is stated differently when Krishn says that God, too,
neither acts nor gets any action accomplished. The accom-plished teach-
er, God, the adored one, the realized sage, an enlight-ened guru, and the
endowed one-are all synonymous. No God de-scends from heaven to ac-
complish anything. When he functions, he operates through these Self-
abiding, reverent, and loving Souls. The body is a mere dwelling place
for such a Soul. So the action of the Supreme Self is the same as that of
the individual Self, be-cause he acts through him. So, in truth, the Self
who has become one with God does nothing even while he is engaged in
action. The next-verse is again related to the same problem.

1The human body, is described as the city of nine gates, such as mouth,
ears, eyes etc.

14. “God creates neither action nor the capacity for action, and not
even the association of action with its fruits, but at the same time, vi-
talized by his spirit, it is nature that acts.’’

God makes neither the power of beings to act nor actions, nor does he
decide the fruits of action, and all objects and beings act only under the
pressure of innate natural properties. One acts ac-cording to the three
properties, tamas, rajas and sattwa. Nature is vast, but it affects a man
only to the extent to which his natural disposition is virtuous or vitiated -
divine or devilish.

People usually say that it is God who does or gets things done, and we
are mere instruments. It is he who makes us do well or ill. But Krishn
maintains that God neither acts nor prompts action, and that he also
does not produce favourable or unfavourable circum-stances. Men act by
themselves according to the compulsions of their inborn nature. They are
impelled to act by the inevitability of their inherent traits; it is not God
who acts. Then why do people say that everything is done by God?
Krishn dwells upon the problem.

15. “The all-pervading God, the Glorious One, accepts nei-ther
men’s sinful acts nor attachment because their knowl-edge is envel-
oped by ignorance (maya).”2
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The one who has been named God is now described as the Glorious
One because he is embellished with sublime glory. That God, all power-
ful and radiant, accepts neither our sins nor our righ-teous actions. But
people yet say that he does everything, be-cause their knowledge is
clouded with ignorance. As yet the men who speak so are only mortal
beings, enclosed within bodies. Sub-ject to delusion they can say any-
thing. So Krishn now elucidates the function of knowledge.

16. “But the knowledge of one whose ignorance has been dis-pelled
by Self-perception shines like the sun and renders God brilliantly
visible. ’’

The mind, whose darkness has been pierced through by knowl-edge of
the Self and which has thus acquired true wisdom, is lit up as if with the
light of the sun and God is clearly manifested to it. This does not by any
means imply that God is some kind of dark-ness, for he is truly the
source of all light. He is the fountain of all light, but his light-it appears-
is not for us because it is not seen by us. When darkness is swept away
by perception of the Self-like the Self, like the sun, the resulting know-
ledge absorbs his brightness within itself. After this there is no longer
any darkness. Here is what Krishn has to say about the nature of this
knowledge:

2Ishwar is the God associated with the power called maya, the power to
evolve as the empirical universe, or with universal ignorance; the indi-
vidual man is God associated with individual ignorance. The distinction
between God and man is that God controls maya, but man is controlled
by it. Cf. The Upanishad Mandukya.
17. “Those men attain salvation-after which there is no next birth-
whose mind and intellect are free from delusion, who dwell with a
single mind in God and put themselves at his mercy, and who are
freed from all sin by knowledge.’’

That state is knowledge in which a man dedicates himself wholly to
God and is dependent on him, with a mind and an intellect shaped ac-
cordingly, and overflowing with his essence. Knowledge is not gar-
rulousness or being argumentative. The man who is endowed with this
knowledge attains to salvation and is liberated from physi-cal ties. It is
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such men who are called pandit, men of profound learning and wisdom.
Only a man who has achieved this ultimate state deserves the name of
pandit.

18. “Sages who look evenly at a Brahmin, a cow, an elephant, a dog,
and even the most despicable of men are blessed with the highest de-
gree of knowledge.”

They are realized sages whose sins have been destroyed by knowledge
and who have achieved the state in which there is no further birth. And
such men regard all creatures impartially, making no distinction
between a discerning Brahmin and an outcast, or between a dog and an
elephant. In their eyes there is neither any special merit in the wise and
learned Brahmin nor any special de-merit in the ostracized man. For him
neither is a cow holy nor a dog unholy. He does not find any special
greatness about a massive elephant. Such men of knowledge are impar-
tial of view and equalminded. Their eyes are fixed not on the skin, on the
external form, but on the Soul-the inner essence. The difference is only
this: men who know and are reverent to the Self are close to God, where-
as others straggle behind. Some have gone a stage ahead, while some are
yet lingering behind. Men of knowledge are con-scious that the body is
but an apparel. So they look at the embod-ied Soul and attach no signific-
ance to the outward form. They do not discriminate.

Krishn was a cowherd and he had tended cows. So he should have
spoken of this creature in reverential terms. But he has done nothing like
that and he concedes no place to the cow in dharm. He has only admit-
ted that like other beings she, too has a Soul. What-ever be the economic
importance of cows, their religious elevation is just an invention of the
ignorant with enslaved minds. Krishn said earlier that ignorant minds
are riven with dissensions, because of which they devise an endless vari-
ety of deeds.

The eighteenth verse suggests that there are two kinds of sages. First,
there are sages whose knowledge is perfect. Secondly, there are sages
who are possessed of reverent knowledge. Let us linger for a moment to
see how they are different. It is an axiom that everything has at least two
stages, the highest-the ultimate stage-and the initial-the lowest stage. The
lowest stage of worship is the one at which it is commenced, when it is
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taken up with discern-ment, detachment, and dedication, while the
highest stage is that at which the final outcome of the act of worship is
about to emerge. The same is true of the Brahmin class-the state of sat-
twa, when there is the advent of properties that provide access to the Su-
preme Spirit and there is the presence of knowledge and a reveren-tial
attitude. At this stage all the faculties that take one to God are spontan-
eously active within-control of mind, restraint of senses, beginning of the
process of intuition-direct perception, steady con-templation, concentra-
tion, and abstract meditation. This is the low-est stage of the state that is
named Brahmin. Its highest stage is reached when with gradual perfec-
tion the Self at last stands face to face with God and is dissolved in him.
Now that which had to be known is perfectly known. The sage who has
achieved this is the one with perfect knowledge. This sage, who is now
beyond rebirth, looks equally at creatures, because his eyes are turned
within to see the enshrined Self. So Krishn now describes what is the
ulti-mate lot of this sage:

19. “They who achieve the state of equality conquer the whole
world within the mortal life itself, because they rest in God who is
also unblemished and impartial.’’

Sages with perfectly poised minds are freed from material na-ture dur-
ing their worldly life itself. But what is the relation between an even
mind and conquest of nature? When the world itself is annihilated, what
is the position of the Self? In Krishn’s view, since God is immaculate and
impartial, the minds of sages who have known Him are also freed from
all blemishes and inequalities. The sage becomes one with God. This is
the ultimate birthless state and it is acquired when the ability to over-
come the enemy, the world of appearances, is fully developed. This abil-
ity is there when the mind is controlled and when one has achieved the
state of equality, for the world of appearances, is but an extension of the
mind. Krishn then speaks of the distinctive marks of the sage who has
known God and merged into him:

20. ‘That equal-minded man dwells in God who is neither de-
lighted by what others love nor offended by what oth-ers scorn, who is
free from doubt, and who has perceived Him’’
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Such a man transcends feelings of love and hatred. He does not go
wild with joy when he gets something which is cherished and admired
by others. In the same way, he is also not repelled by what others find
distasteful. With such a constant mind, free from doubt, and endowed
with knowledge of the divine Self, he always dwells in God. In other
words, he is a man of attainment, and-

21. “That man becomes one with God and enjoys eternal bliss who
is single-mindedly dedicated to him and whose heart is free from de-
sire for worldly joys.”

The man who has renounced desire for the pleasure of objects of the ex-
ternal world attains to the felicity of God. His Self is united with God
and the resulting happiness is therefore eternal. But this happiness
comes only to him who is unattached to pleasures.

22. “Since the pleasures arising from the association of senses with
their objects are a cause of grief and are transitory, O son of Kunti,
men of wisdom do not desire them.”

Not only the skin, but all senses feel the sensation of touch contact.
Seeing is the touch of the eye as hearing is the touch of the ear. Although
seeming pleasant to experience, all the enjoy-ment arising form these
contacts of senses with their objects only leads to miserable births.
Moreover, these sensual gratifications are also transient and destructible.
So Arjun is told that men of discrimination are not entangled in them.
Krishn then enlightens him on the evil that is embodied by attachment to
these pleasures.

23. “That man in this world is a true and blessed yogi who, even be-
fore the death of his mortal body, acquires the ability to withstand the
onslaughts of passion and anger, and conquers them for ever.’’

He is the real man (nara=na+raman)-one who is not given to physical
dalliance. Even while he is living in the mortal body, he is capable of fa-
cing the fierce urges of passion and anger, and of destroying them. He
has achieved selfless action in the world and he is happy. He has won
the happiness of identity with God in which there is no grief. According
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to divine ordinance, this happi-ness is acquired in this mortal, worldly
life itself and not after the death of the physical body. This is what Sant
Kabir intends to con-vey when he counsels his disciples to place their
hope in this life. The assurance that salvation comes after death is false
and given only by unworthy and selfish teachers. Krishn also says that
the man who succeeds in overcoming his passion and anger in this
life itself is the doer of selfless action in this world, and he is blessed with
everlasting happiness. Passion and anger, attraction and re-pulsion, de-
sire for the touching of objects by the senses, are our mortal enemies
whom we have to vanquish and destroy. Krishn again dwells upon the
nature of the doer of selfless action.

24. “The man who knows his Self and whose happiness and peace
lie within merges into God, and he attains to the final beatitude that
lies in him.”

The man, who is joyous within, at peace within, and illumined within
by his perception of the Self and the identical Universal Spirit, is a real-
ized sage who is united with God and who attains to his ineffable state.
In other words, there is first destruction of perver-sions-alien impulses
such as attachment and aversion, then the emergence of perception, and
finally submersion in the all-pervad-ing ocean of final beatitude.

25. “They attain to the eternal peace of God whose sins have been
destroyed by perception and whose doubts are re-solved, and who are
single-mindedly concerned with the good of all beings.’’

He is a man of attainment whose sins have been dispelled by his vis-
ion of God, whose doubts have been done away with, and who is whole-
heartedly devoted to the service of all mankind. Only a man of this elev-
ated state can help others, for how can he who is fallen in a ditch himself
help others to get out? So compassion appears as a natural attribute of
realized sages and they, with their spiritual perception and conquest of
the senses, realize the peace that comes with the final dissolution in God.
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26. “Men who are free from passion and wrath, who have con-
quered their mind, and who have had a direct perception of God, see
the all-tranquil Supreme Self wherever they look.’’

Krishn thus repeatedly stresses the distinctive features of the character
and life of doers of selfless action in order to motivate and encourage Ar-
jun and, through him, all his other disciples. The question is now almost
resolved. To conclude his argument, how-ever, Krishn reverts to the ne-
cessity of contemplating the incom-ing and outgoing breath for the real-
ization of this sage’s state. In Chapter 4, he told us of offering pran to
apan, of sacrificing apan to pran, and of the regulation of both the life
winds while giving his account of the process of yagya. The same subject
is taken up again at the end of the present chapter.

27-28. “That sage is liberated for ever who shuts out of his mind all
objects of sensual pleasure, keeps his eyes cen-tered between the two
brows, regulates his pran and apan, conquers his senses, mind and in-
tellect, and whose mind is fixed on salvation.”

Krishn reminds Arjun of the vital need of excluding from the mind all
thoughts of external objects as well as of keeping the eyes fixed steadily
between the two brows. Keeping the eyes between the brows does not
simply mean concentrating them at something. It is rather that while the
worshipper is sitting erect, his eyes should be pointed ahead in a straight
line from the midpoint between the brows; they should not wander
about restlessly and look right and left. Keeping the eyes aligned with
the ridge of the nose-we must be careful that we do not start watching
the nose-and balancing pran against apan and keeping the eyes steadily
fixed all the while, we should direct the vision of mind, the Soul, to the
breath and let him watch it: when does the breath go in, how long is it
held-if it is held in for only half a second, we should not try to prolong it
by force, and how long does it stay out? It is hardly necessary to say that
the name in the breath will ring audibly. Thus when the vision of mind
learns to concentrate steadily on the in-haled and exhaled breath, breath-
ing will gradually become con-stant, firm, and balanced. There will be
then neither generation of inner desires nor assaults on the mind and
heart by desires from external sources. Thoughts of external pleasure
have already been shut out; now there will not even arise inner desires.
Contemplation then stands steady and straight like a stream of oil. A
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stream of oil does not descend like water, drop by drop; it comes down
in a constant, unbroken line. Similar to this is the motion of the breath of
a sage of attainment. So the man, who has balanced his pran and apan,
conquered his senses, mind and intellect, freed himself from desire, and
fear and anger, perfected contemplative disci-pline, and taken refuge in
salvation, is ever-liberated. Krishn finally discourses upon where this
sage goes after liberation and what he achieves.

29. “Knowing the truth that it is I who enjoy the offerings of yagya
and penances, that I am God of all the worlds, and that l am the self-
less benefactor of all beings, he attains to final tranquillity.”

This liberated man, who knows that Krishn-God of the gods of all
worlds-is the recipient and enjoyer of the offerings of all yagya and pen-
ances, and that he is the selfless well-wisher of all beings-knowing all
this he achieves the ultimate repose. Krishn says that he is the enjoyer of
the worshipper’s yagya of inhaled and exhaled breath as well as of aus-
terities. He is the one in whom yagya and penances are at last dissolved
and so their doer comes to Him, the ultimate serenity that results from
the completion of yagya. The worshipper, liberated from desire by self-
less action, knows Krishn and realizes him as soon as he is blessed with
this knowledge.

This is named peace; and the one who achieves it becomes God of
gods just as Krishn is.

* * * * *
At the beginning of the chapter Arjun raised a question about Krishn’s

alternate praise of the Way of Selfless Action and the Way of Knowledge
through Renunciation. He wished to know that which, according to
Krishn’s considered judgement, is doubtlessly supe-rior. Krishn told him
that there is ultimate good in both. In both the worshipper has to per-
form the ordained act of yagya, but the Way of Selfless Action is yet su-
perior. Without such action there is no end of desire, and of good and
evil deeds. Renunciation is the name, not of a means, but of the goal it-
self. The man of renuncia-tion is a doer of selfless action, a yogi. Godli-
ness is his mark. He neither acts nor makes others act, and all beings are
engaged in action only under the pressure of nature. He is the seer-the
pandit-because he knows God. God (Krishn) is known as an outcome of
yagya. He is the one into whom breath-recitation, yagya, and
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purificatory rites all merge. He is the tranquillity which the worship-per
experiences as an outcome of yagya, that is, with the attain-ment of this
repose he is transformed into a sage like Krishn. Like Krishn and other
seers, he also becomes God of gods because he is now one with God.
That the coming about of this attainment may take a number of births is
a different matter. Chapter 5 has thus elucidated the unique and amaz-
ing point that the power that dwells within the sage after his realization
of God is no other than the spirit of the Supreme Lord - of the God who
is the enjoyer of the offerings of all yagya and penances.

Thus concludes the Fifth Chapter in the Upanishad of the Shreemad
Bhagwad Geeta, on the Knowledge of the Su-preme Spirit, the Science

of Yog, and the Dialogue between Krishn and Arjun, entitled :

‘‘Yagya Bhokta Mahapurushasth Maheshwarah, or ‘‘The Supreme
God- enjoyer of Yagya’’

Thus concludes Swami Adgadanand’s exposition of the Fifth
Chapter of the Shreemad Bhagwad Geeta in ‘‘Yatharth Geeta’’

HARI OM TAT SAT

* * * * *
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Chapter 6
New Chapter

CHAPTER 6: THE YOG OF MEDITATION

Whenever there is rank growth, in the name of dharm, of too many
customs and practices, of forms of worship and prayer, and of schools
and sects, some great Soul appears, makes his advent to demolish them,
and to install and strengthen the one and only God, as also to broaden
the path of action that leads to him. The practice of renouncing action
and thus of being known for wisdom were also all too prevalent in the
age of Krishn. That explains why he affirms, for the fourth time, at the
beginning of this chapter, that action is an essential, inevitable require-
ment of the Ways of both Knowledge and Selfless Action.

He told Arjun in Chapter 2 that there was no more propitious a way
for a Kshatriy than to fight. If he loses the war, he will be rewarded with
godly existence, while victory will bring him ultimate bliss. Knowing
this, he should fight. Krishn further pointed out to him that he had im-
parted this precept to him in regard to the Way of Knowledge: the pre-
cept that he should wage war. The Way of Knowledge does not imply in-
activity. While it is true that the initial urge comes from an accomplished
teacher himself, the follower of knowledge has to engage in action after
self-appraisal and due judgement of the pros and cons, and of his
strength. Fighting is thus unavoidable on the Way of Knowledge.

In Chapter 3, Arjun asked Krishn why, when he thought the Way of
Knowledge superior to that of Selfless Action, he was prompting him to
sinful acts. In the prevailing circumstance he found the Way of Selfless
Action more hazardous. Thereupon he was told by Krishn that he had
imparted both the ways, but according to the provisions of neither of
them is it allowed to go along without the performance of action. A man
does not achieve the state of actionlessness by just not commencing
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work, nor does he attain to ultimate liberation by abandoning an under-
taken enterprise. The ordained process of yagya has to be accomplished
for both the ways.

So Arjun was well acquainted with the truth that, whether he prefers
the Way of Knowledge or the Way of Selfless Action, he has to act. Yet he
again asked Krishn in Chapter 5 which of the two ways was better from
the point of view of outcome; And which was more convenient? Krishn
replied that both were equally propitious. Both the ways take one to the
same goal and yet the Way of Selfless Action is superior to that of Know-
ledge, because no one can gain yog without acquitting himself of selfless
action. The required action is the same in both cases. There is thus now
no ambiguity about the fact that one cannot be either an ascetic or yogi
without performing the appointed task. The only difference is between
the attitudes of the wayfarers who tread along the two ways.

1. ‘‘The Lord said, ‘The man who performs the ordained task
without desiring its fruits, rather than the one who just gives up
(lighting) the sacred fire or action, is a sanyasi and a yogi.’’’

Krishn insists that only that man has made true renunciation or
achieved yog who engages in the one action that is worthy of doing with
absolutely no desire for any rewards. No one becomes a sanyasi or a yogi
by just desisting from the ordained action. There are many kinds of
work, but out of them the action which is fit to be undertaken and which
is ordained is only one. And this one action is yagya which means
“worship,” the one means for the attainment of God. The practice of it is
action; and the man who does it is a sanyasi and a yogi. If a man has just
stopped lighting fire or tells himself complacently that he has no use for
action because he possesses Self-knowledge, he is neither a sanyasi nor a
doer of selfless action. Krishn further speaks about this:

2. “Remember, O Arjun, that yog (selfless action) is the same as
renunciation (knowledge), for no man can be a yogi without a total re-
jection of desire.”

What we know as renunciation is also yog, for no man can be a yogi
without giving up all his desires. In other words, sacrifice of desire is
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essential for men who have chosen either of the ways. Superficially it ap-
pears so easy, for all that we need to do in order to become a yogi- san-
yasi is to claim that we are free from desire. But according to Krishn it is
by no means so.

3. “Whereas selfless action is the means for the contemplative
man who wishes to achieve yog, a total absence of will is the means for
one who has attained to it.”

Performance of action to achieve yog is the way for the reflective man
who aspires to selfless action. But when repeated practice of the deed
gradually brings one to the stage at which the final outcome of selfless
action emerges, absence of all desire is the means. One is not rid of desire
before this stage; and-

4. “A man is said to have achieved yog when he is unattached to
both sensual pleasure and action.”

This is the stage when a man is not given to sensual pleasure, nor to
action. When the culmination of yog is once reached, who is there bey-
ond to strive and look for? So there is no longer any need of even the
prescribed task of worship and, therefore, of attachment to action. This is
the point when attachments are completely broken. This is renunci-
ation-(sanyas); and this is also achievement of yog. While a worshipper
is still on his way and has not yet arrived at this point, there is nothing
like renunciation. Krishn then speaks about the profit that accrues from
the attainment of yog:

5. “Since the Soul enshrined in a man is his friend as well as foe, it
is binding on a man to lift himself by his own effort rather than de-
grade himself.’’

It is man’s duty to work for the salvation of his Soul. He must not
tempt him to damnation, for the embodied Soul is both his friend and
enemy. Let us now see, in Krishn’s words, when the Self is a friend and
when an adversary.
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6. “The Self is a friend to the man who has overcome his mind and
senses, but he is an enemy to one who has failed to do so.’’

To the man who has vanquished his mind and senses, the Soul within
is a friend, but to the man who has not subdued his mind and senses, he
is an enemy.

In the fifth and sixth verses Krishn thus insists repeatedly that a man
should redeem his Self by his own effort. He must not degrade him, be-
cause the Self is a friend. Besides him, besides the Self, there is neither
any friend nor any enemy. It is so because, if a man has restrained his
mind and senses, his Soul acts as a friend and brings him the highest
good. But, if a man’s mind and senses are not restrained, his Soul turns
into an enemy that drags him to re- birth in lower forms of life and to
endless misery. Men are fond of saying, “I am Soul.” So there is nothing
for us to worry about. We cite evidence from the Geeta itself. Isn’t it said
there, we ask, that weapons cannot pierce and fire cannot burn and wind
cannot wither the Self? He, the deathless, immutable and universal, is
therefore me. Believing so, we pay little heed to the warning in the Geeta
that this Soul within us can also descend to an inferior, degraded level.
Fortunately, however, he can also be saved and elevated; and Krishn has
made known to Arjun the action which is worthy of being done and
which leads the Soul to absolution. The following verse indicates the
qualities of a benign, friendly Self.

7. “God is ever and inseparably present in the serene heart of the
Self-abiding man who is unmoved by the contradictions of heat and
cold, happiness and sorrow, and fame and infame.’’

God dwells inextricably in the heart of the man who rests in his own
Self and reacts evenly to the dualities of nature such as heat and cold,
pain and pleasure, and honour and humiliation. Perfect repose flows
through one who has conquered the mind along with the senses. This is
the stage when the Soul is liberated.

8. “The yogi, whose mind is quenched with knowledge-both di-
vine and intuitive, whose devotion is steady and constant, who has
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conquered his senses well, and who makes no distinction between ob-
jects ostensibly as different as earth, rock, and gold, is said to have
realized God.’’

The yogi who has achieved this state is said to be endowed with yog.
He has reached the crowning point of yog which Yogeshwar Krishn has
portrayed in verses 7-12 in Chapter 5. Perception of God and the con-
sequent enlightenment are knowledge. The worshipper is but grovelling
in the mire of ignorance if there is even the slightest distance between
him and the adored God and the desire to know him remains unfulfilled.
What is called “intuitive” knowledge (vigyan)1 here is knowledge of
God’s functioning through things, acts, and relations (the manifest uni-
verse) which reveal how he is all-pervading, how he prompts, how he
guides innumerable Souls simultaneously, and how he is knower of all
times-past, present, and future. He begins to guide from the very mo-
ment when he makes his advent in a heart as the revered one, but the
worshipper is unable to know this at the initial stage. It is only when he
has reached the culmination of his contemplative exercise that he gains
full awareness of God’s ways. This is vigyan. The heart of the man who
is accomplished in yog is satiated with this achievement combined with
his knowledge of God and accurate insight. Continuing with his account
of this adept in yog, Krishn adds:

1An apparently different interpretation of the word will be found in
chapter 7.

9. “That man is indeed superior who view all with an equal mind:
friends and foes, the antagonistic, indifferent, neutral or jealous, kins-
men, and the righteous as well as sinners.’’

After perceptions of God, a sage is both equal and even-minded.
Krishn said in the last chapter that sages who are blessed with know-
ledge and discrimination regard with an impartial eye a Brahmin, an
outcast, and animals so diverse as a cow, a dog, and an elephant. The
verse under discussion complements what was said before. That man is
doubtlessly a man of excellence who looks equally at all kinds of people,
from the highest to the lowest, from the most virtuous to the most
wicked, and from the most loving to the most malicious, irrespective of
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their feelings for him. He looks at the course of Souls within them rather
than at their external deeds. The only difference he, therefore, sees
between diverse beings is that while some have ascended to higher steps
and gotten close to the state of purity, others have lagged behind and are
still lingering on the lower steps. All the same, he sees the capacity for
salvation in all.

In the next five verses, Krishn describes how a man comes to the pos-
session of yog, how he practises yagya, the nature of the place where the
deed is performed, the seat and the posture of the worshipper, the laws
which regulate his food and recreation, and sleep and wakefulness, and
the quality of effort required for the accomplishment of yog. The Yogesh-
war has done this, so that we too are enabled to perform the appointed
deed of yagya by following his precepts.

A brief review of the relevant points is necessary at this point. Yagya
was named in Chapter 3 and Krishn said that yagya is the ordained ac-
tion. In Chapter 4, then, he elaborated the nature of yagya in which the
outgoing breath is sacrificed to the incoming breath, the incoming breath
offered as oblation to the outgoing breath, and the mind is restrained
through serenity of the vital life-winds. The precise meaning of yagya is,
as we have seen, “worship,” the deed that enables the worshipper to tra-
verse the path to the adored God. Krishn has also dwelt upon it in
Chapter 5. But matters such as the seat of the worshipper, the place of
worship, the posture of the worshipper, and the manner of worship have
not yet been touched upon. It is only now that these subjects are taken
up.

10. “The yogi, engaged in self-conquest, should devote himself to
the practice of yog in loneliness in a secluded place, controlling his
mind, body and senses, and rid of desire and acquisitiveness.’’

Being all alone in a place where there are no distractions, restraint of
mind, body, and senses, and a complete rejection of attachments are all
essential for a man who is engaged in the task of Self-realization. The fol-
lowing verse contains an account of the place and the seat which are con-
ducive to the exercise.
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11. “At a clean spot he should devise a seat of kush-grass2 or deer-
skin covered with a piece of cloth, which is neither too high nor too
low.’’

Cleanliness of place is a question of sweeping and wiping it to keep it
neat and tidy. In such a clean place, the worshipper should make for
himself a seat of grass or deer-skin, on top of which there is spread a cov-
er of fabric such as silk, or of wool. However, the seat may also be just a
simple wooden board. But whatever it is, it should be firm, and neither
too high nor too low. The intent behind all this is that something should
be spread on the ground to cover it; it may be anything-skin, a mat, a
piece of any kind of cloth, or even a wooden plank. It is important that
the seat is not shaky. Again, it should be neither too high from the
ground nor too low. My revered teacher, Maharaj Ji, used to sit on an
about five-inch high seat. Once it so happened that some devotees got
him a marble seat that was about a foot high. Maharaj Ji sat on it only
once and said, “No, this is too high. A sadhu should not sit too high. It
only makes them vain. That does not mean, though, that they should sit
too low either, for that gives rise to a sense of inferiority-of contempt for
oneself.” So he had the marble seat put away in the forest. Maharaj Ji
never went there, and neither does anybody else now. That really was an
exercise in a practical lesson by the great man. So the seat of a worship-
per should not be too high. If it is too high, vanity will overtake him even
before he commences the task of divine adoration. After thus cleaning a
spot and making a firm and reasonably elevated seat on it,-

2Kush: a kind of grass considered holy and forming an essential require-
ment of Hindu religious ceremonies.

12. “He should then sit on it and practise yog, concentrating his
mind and restraining the senses, for self-purification.”

Next, then, the posture of sitting (according to the provision, medita-
tion is done in a sitting posture) - the manner in which the worshipper
should sit while engaged in contemplation-is taken up.
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13. “Holding his body, head, and neck firmly erect, his eyes should
concentrate on the tip of the nose, looking neither right nor left.’’

In the course of meditation, the worshipper should keep his body,
neck, and head straight, steady, and unmoving, like a column of wood as
it were. Sitting erect and firm like this, he should keep his eyes fixed on
the tip of his nose. Rather than meaning that he should watch the tip of
the nose, the directive is that the eyes should look straight in line with
the nose. The tendency of eyes of restlessly flitting here and there must
be curbed. Looking straight in line with the nose, the worshipper should
sit unmoving, and-

14. “Abiding in continence, fearless, serene at heart, alert and re-
strained in mind, he should surrender himself firmly to me.”

What actually does continence (brahmcharya vrat)-celibacy-mean?
People usually say that it is restraint of the sexual urge. But it has been
the experience of sages that such restraint is impossible so long as the
mind is associated with objects, sights, touch, and sounds which inflame
the urge. A true celibate (brahmchari) is rather one who is engaged in the
task of realizing God (Brahm). The brahmchari is a man of Brahm-like
conduct: a doer of the appointed task of yagya that leads men to attain-
ment and ultimate dissolution in the eternal, immutable God. While do-
ing it, the external sensations of touch and of all such contacts of the
mind and other senses have to be excluded in order to concentrate the
mind on contemplation of God, on the incoming and the outgoing
breath, and on meditation. There are no external memories when the
mind rests on God. So long as these memories last, the absorption in God
is incomplete. Currents of deviation flow through the mind, not through
the body. When the mind is wholly occupied with its adoration of God,
not only does the sexual urge but all the other physical urges also cease.
So dwelling in conduct that will take him to God, free from fear, in a
state of repose, and with a restrained mind, the devoted worshipper
should surrender himself totally to an accomplished teacher. But what is
the outcome of all this?
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15. “The yogi with a restrained mind who thus meditates on me in-
cessantly at last attains to the sublime peace that dwells in me.”

The yogi who thus always reflects on Krishn, an ideal, accomplished
teacher and dwells in God, with a controlled mind achieves his sublime
peace. So Arjun is told to constantly devote himself to the task. The treat-
ment of the subject is now almost complete. In the next two verses,
Krishn then points out the importance of physical discipline, regulated
food, and recreation for the worshipper who aims at the conquest of ulti-
mate bliss.

16. “This yog, O Arjun, is neither achieved by one who eats too
much or too little, nor by one who sleeps too much or too little.’’

Moderation in food and sleep are necessary for a man who wishes to
be a yogi. Now, if the man who eats and sleeps immoderately cannot
achieve yog, who can?

17. “Yog, the destroyer of all grief, is achieved only by those who
regulate their food and recreation, who strive according to their capa-
city, and who sleep in moderation.”

If a man eats too much, he is overtaken by lethargy, sleep, and negli-
gence. And the act of meditation is simply not possible in such a condi-
tion. On the contrary, fasting will weaken the body and there will not be
enough strength to even sit straight and firm. According to my revered
teacher, one should eat a little less than one’s need. Recreation, as under-
stood here, is walking according to the available space. Some physical
exercise is a necessity; circulation is slowed down in the absence of such
exertion and one falls prey to illness. How much a man sleeps or remains
awake is determined by age, food, and habit. The most exalted Maharaj
Ji used to tell us that a yogi should sleep for four hours and be constantly
engaged in meditation. However, men who curb their sleep by force
soon lose their sanity. Along with all these, there should also be suffi-
cient effort for the accomplishment of the undertaken task, for without
this the act of worship cannot be carried out well. He succeeds in achiev-
ing yog who excludes all thoughts of external objects from his mind and
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who is constantly engaged in meditation. This is what Krishn emphas-
izes again:

18. “A man is said to be endowed with yog when, restrained by the
practice of selfless action and contented with Self, his mind is freed
from all desires.’’

Thus, when disciplined by the practice of selfless action, the mind of a
man is firmly centered on God and is indeed dissolved in him, and when
there remains no desire, the worshipper is said to have attained to yog.
Let us now see what a well-restrained mind is.

19. “An analogy is (usually) drawn between the lamp whose flame
does not flicker because there is no wind and the fully restrained mind
of a yogi engaged in contemplation of God.’’

When a lamp is kept where there is not a whiff of air, its wick burns
steadily and the flame goes straight up-it does not tremble. So it is used
as a simile for the subdued mind of a yogi who has completely given
himself up to God. However, the lamp is just an illustration. The kind of
lamp that is spoken of here is now going almost out of use. So let us take
yet another example. When an incense- stick is burnt, its smoke rises
straight up if it is undisturbed by wind. But this, again, is no more than
an analogy between smoke and the mind of a yogi. True that the mind
has been conquered and restrained, but it is still there. What spiritual
splendour is realized when the restrained mind too is dissolved?

20. “In the state in which even the yog-restrained mind is dissolved
by a direct perception of God, he (the worshipper) rests contented in
his Self.’’

This state is achieved only by a constant and long practice of yog. In the
absence of such exercise, there can be no restraint of the mind. So when
the intellect, the refined mind that has been curbed by yog, also ceases to
be because it is absorbed in God, the worshipper perceives him through
his Self and abides with contented happiness in his own Self. He appre-
hends God, but he dwells contented in his Soul. In the moment of
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attainment he sees God, face to face as it were, but the very next moment
he finds his own Self overflowing with the eternal glories of that God.
God is immortal, constant, unmanifest, and vital; and now the worship-
per’s soul too is imbued with these divine attributes. True, but now it is
also beyond thought. So long as desire and its urges exist, we cannot
possess the Self. But when the mind is restrained and then dissolved by
direct perception, the very next moment after the visionary experience
the embodied Soul is endowed with all the transcendental qualities of
God. And it is for this reason that the worshipper now lives happily and
contented in his own Self. This Self is what he really is. This is the point
of crowning glory for him. The idea is further developed in the next
verse.

21. “After knowing God, he (the yogi ) dwells for ever and un-
wavering in the state in which he is blessed with the eternal, sense-
transcending joy that can be felt only by a refined and subtle intellect;
and… ’’

Such is the state after attainment in which the worshipper lives for
ever and from which he never strays. Moreover,-

22. “In this state, in which he believes that there can be no greater
good than the ultimate peace he has found in God, he is unshaken by
even the direst of all griefs.’’

After he is once blessed with God’s transcendental peace, settled
firmly in the state of his realization, the yogi Is freed from all grief, and
now even the most painful sorrow cannot affect him. It is so because the
mind, that feels, is now itself dissolved. So-

23. “It is a duty to practise this yog, untouched by miseries of the
world, with vigour and determination, and without a sense of ennui.”

That which is equally free from worldly attraction and repulsion is
named yog. Yog is experiencing the final beatitude. Attainment of the ul-
timate essence, that is God, is yog. Engaging in this yog without a sense
of monotony or boredom (ennui) and with resolution, is a sacred
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obligation. He who is patiently engaged in selfless action is the one who
succeeds in achieving yog.

24. “Abandoning all desire, lust, and attachment, and pulling in by
an exercise of the mind the numerous senses from all sides, -’’

It is man’s duty to sacrifice all the desires that arise from will along
with attachment and worldly pleasure and restrain well with his mind,
the senses from straying here and there. And after having done this,-

25. “His intellect should also rein in the mind firmly and make it
contemplate nothing except God and, thus step by step, he should pro-
ceed towards the attainment of final liberation.’’

The final dissolution in God comes only gradually with the practice of
yog. When the mind is fully under control, the Self is united with the Su-
preme Spirit. However, at the beginning, when the worshipper has just
set out on the path, he has to concentrate his mind patiently on, and
think of nothing else except, God. The way of this spiritual enterprise is
that attainment comes only with constant application. But at the outset,
the mind is restless and refuses to stay at one point. This is what Yogesh-
war Krishn speaks of now.

26. “Doing away with the causes that make the inconstant and
fickle wander among worldly objects, he should devote his mind to
God alone.’’

Strictly keeping out all allurements that tempt the changeable and rest-
less mind to associate with worldly objects, the worshipper should try
repeatedly to confine it to the Self. It is often contended that the mind
should be let free to go wherever it tends to go. After all, where else can
it go except to nature, which is also a creation of God? So if it roams
amidst nature, it is not transgressing the bounds of God. But according
to Krishn this is a misconception. There is no room for such beliefs in the
Geeta. It is Krishn’s injunction that the very organs through which the
mind strays here and there should be curbed in order to devote it solely
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to God. Restraint of mind is possible. But what is the consequence of this
restraint?

27. “The most sublime happiness is the lot of the yogi whose mind
is at peace, who is free from evil, whose passion and moral blindness
have been dispelled, and who has become one with God.’’

Nothing is superior to the happiness that comes to this yogi, for this is
the happiness that results from identity with God; and this ultimate bliss
comes only to that man who is perfectly at peace in his heart and mind,
free from sin, and whose property of passion and moral blindness has
been subdued. The same idea is stressed again.

28. “Thus constantly dedicating his Self to God, the immaculate
yogi experiences the eternal bliss of realization..”

The emphasis here is on sinlessness and continuous devotion. The yogi
needs to possess these qualities before he can experience the blessedness
of touching God and merging into him. So worship is a necessity.

29. ‘‘The worshipper, whose Self has achieved the state of yog and
who sees all with an equal eye, beholds his own Self in all beings and
all beings in his Self.”

Yog brings about the state in which the even-minded worshipper sees
the extension of his Soul in all beings and the existence of all beings in
his own Soul. The advantage of the perception of this unity of all beings
is the burden of the next verse.

30. “From the man, who sees me as the Soul in all beings and all be-
ings in me ( Vasudev ),3 I am not hidden and he is not hidden from
me.”

God is manifest to the man who sees Him in all beings (that all beings
are imbued with his Spirit) and all beings as abiding in Him. God also
knows his worshipper in the same way. This is the direct encounter

198



between the yogi and his prompter. This is the feeling of kinship
between God and man, and salvation in this case arises from the feeling
of oneness that brings the worshipper intimately close to his adored
God.

3Any descendant of Vasudev, specially Krishn.

31. ‘The even-minded yogi (who has known the unity of the indi-
vidual Soul and the Supreme Spirit) who adores me (Vasudev), the
Soul in all beings, abides in me no matter whatever he does.’’

The yogi who realizes the unity of the individual Soul and the Su-
preme Spirit has risen above plurality and known the unity that binds
the whole universe. With this unified vision he contemplates God and
none else, for there is no one except God left for him. Whatever mantle of
ignorance covered him is now dissolved. So whatever he does, he does
with the thought of God.

32. ‘The worshipper, O Arjun, who perceives all things as identical
and regards happiness and sorrow as identical, is thought to be the
most accomplished yogi.”

The man who realizes that this Self is also the Self of all other
creatures, who makes no difference between himself and others, and for
whom joy and grief are the same, is the one for whom there are no
longer any distinctions nor discriminations. So, he is rightly regarded as
a yogi who has attained to the highest excellence in his discipline.

But no sooner has Krishn concluded his discourse on the consequences
of perfect mental restraint than Arjun expresses a fresh misgiving.

33. “Arjun said, ’Since the mind is so restless, I cannot see, O
Madhusudan, that it can dwell steadily and long in the Way of Know-
ledge which you have expounded to me as equanimity.’ ’’
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Arjun feels helpless. With his fickle and inconstant mind, he can fore-
see no prospect of a steady and constant adherence to the Path of Know-
ledge which Krishn has represented to him as the capacity to view all
things equally.

34. “For l find restraining the mind as difficult as restraining the
wind, because it is (equally) restless, turbulent, and mighty.’’

The mind is so fickle and restless (by nature it is something that
churns and agitates), obstinate, and powerful. So Arjun is apprehensive
that trying to restrain it is going to prove as futile as tying up the wind.
Checking the mind is, therefore, as well nigh impossible as checking a
storm. At this Krishn says,—

35. ‘‘The Lord said, ‘The mind is, O the mighty-armed, doubtlessly
fickle and hard to restrain, but it is disciplined, O son of Kunti, by per-
severance of effort and renunciation.’’’

Arjun is “mighty-armed” because he is capable of great accomplish-
ment. The mind is indeed restless and most difficult to subdue, but as
Krishn tells him, it is restrained by constant effort and giving up of all
desire. Repeated endeavour to keep the mind steadily fixed on the object
to which it should be dedicated is meditation (abhyas), whereas renunci-
ation is the sacrifice of desire for or attachment to, all seen as well as
heard sense-objects, which include pleasures of the world and also the
promised joys of heaven. So, although it is difficult to curb the mind, it
can be subdued by constant meditation and renunciation. Therefore,—

36. “ It is my firm conviction that while the attainment of yog is
most difficult for a man who fails to restrain his mind, it is easy for
him who is his own master and active in the performance of the re-
quired action.’’

The achievement of yog is not really so difficult as Arjun has assumed.
It is difficult, indeed impossible, for the man with an unrestrained mind.
But it is within the reach of one who has disciplined his thoughts and
feelings, and is enterprising. So, Arjun should not abandon his
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endeavour for yog just because of his fear that it is something impossible
to achieve. Yet, he responds rather despairingly to the encouragement as
we may see from his next question.

37. “Arjun said, ‘What is the end, O Krishn, of the acquiescent wor-
shipper whose inconstant mind has strayed from selfless action and
who has, therefore, been deprived of perception which is the final out-
come of yog?’’’

Not all worshippers are rewarded with success in their attempt to
achieve yog, although this does not mean that they have no faith in it.
The practice of yog is often disrupted by the restless mind. But what
happens to men who wished to be yogis but did not succeed because of
their fickle minds?

38. “Is it, O the mighty-armed, that this deluded man with no haven
to turn to is destroyed like scattered clouds, deprived of both Self-real-
ization and worldly pleasures?”

Is this man truly like scattered patches of clouds because his mind is
divided and he is confused? If a small patch of cloud appears in the sky,
it can neither precipitate rain nor join other clouds, and within moments
the wind destroys it. Very much similar to this puny, isolated cloud ap-
pears the passive and unpersevering man who begins with an enterprise
and then discontinues his efforts. Arjun wishes to be enlightened on
what finally happens to such a man. Is he destroyed? If so he has missed
both Self-realization and worldly enjoyment. But what is his final end?

39. “You, O Krishn, are the most capable of fully resolving this
doubt of mine because I cannot think of anyone else who can do it.’’

The ardour of Arjun’s faith is remarkable. He is convinced that only
Krishn can dispel his doubts. No one else can do it. So the accomplished
teacher Krishn begins to resolve his devout pupil’s misgivings.
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40. “The Lord said, ‘This man, O Parth, is destroyed neither in this
world nor in the next because, my brother,4 one who performs good
deeds never comes to grief.’’’

Arjun is addressed as “Parth” because, as we have already seen, he has
turned his mortal body itself into a chariot to proceed to his goal. And
now Krishn tells him that the man who deviates from yog, because of his
mind’s fickleness, is not destroyed in this world or in the next. This is so
because a doer of good deeds, of God-related deeds, is never damned.
However, what is his destiny?

4The Sanskrit equivalent used here is ‘‘tatah,’’ which is a term of love
and endearment.

41. “The righteous man who deviates from the path of yog achieves
celestial merits and pleasures for countless years after which he is re-
born in the house of a virtuous and noble man (or fortunate and thriv-
ing man).”

What a paradox that the man who has fallen from yog enjoys in the
worlds of the virtuous satisfaction of the same desires for sensual pleas-
ure by which his restless mind was lured away from the appointed way
in the mortal world! But this is God’s synoptic way of providing him a
glimpse of all he wanted, after which he is reborn in the house of a noble
man-a man of righteous conduct (or a man of fortune).

42. “Or he is admitted to the family (kul) of discerning yogi and
such a birth is truly the most rare in the world.”

If the deviating Soul is not reborn in the house of a virtuous or affluent
man, he is granted a birth which provides him admission to the family of
a yogi. In the households of noble men, righteous influences are imbibed
right from childhood. But, if not reborn in such houses, he gains admis-
sion not to the house of a yogi but to his kul as one of his pupils. Such
were men like Kabir, Tulsidas, Raidas, Valmiki and others like them
who, though not born in the houses of noble and affluent men, were ad-
mitted as pupils to the families of yogi. A birth in which the merits
(sanskar) inherited from a previous life are further refined by association
with an accomplished teacher, a realized sage, is indeed the most rare.
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Being born to the yogi does not mean being born as their physical off-
spring. Well might children be born to a yogi before he had given up
home and regard him, out of attachment, as father, but in truth a sage
has no one whom he can regard as his family. One hundred times the
concern he has for his own children is the concern he has for his faithful
and obedient pupils. They, the pupils, are his real Children.

Accomplished teachers do not admit pupils who are not endowed
with the requisite sanskar. If my revered teacher, Maharaj ji, were in-
clined to converting people into sadhus, he could have had thousands of
disenchanted men as his pupils, but he sent all the supplicants back
home, paying fare to some of them, by intimating and writing letters to
families in other cases, and sometimes by persuasion. He had inauspi-
cious omens if some of the contenders were adamant on being admitted
as pupils. An inner voice cautioned him that they were wanting in the
qualities that make a sadhu and so he rejected them. Smarting under un-
bearable disappointment, a couple of the supplicants even resorted to the
extreme step of taking their own life. Notwithstanding all this, Maharaj Ji
would not admit pupils he did not find spiritually equipped to receive
and profit by his teaching. After learning of the suicide by one whom he
had rejected, he said, “I knew he was terribly alarmed, but I did not
know he would kill himself. Had I known this, I would have taken him,
for what greater harm could have been in that except that he would have
persisted as a sinner?” The revered Maharaj Ji was a man of great com-
passion and yet he did not accept unworthy pupils. He admitted in all
only about half a dozen pupils about whom he had been told by his in-
ner voice: “Today you are going to meet one who has fallen from yog.
He has been groping about for several births. This is his name and this is
how he looks. Accept him when he comes, impart the knowledge of God
to him, and support him in his journey along the path.” So he accepted
only these chosen few. That his intuitions were correct may be seen from
the fact that from among his chosen disciples we have now a sage living
at Dharkundi, another one at Ansuiya, and two or three others who are
engaged in the service of mankind elsewhere. They are all men who
were admitted as pupils to the family of an accomplished teacher. To be
blessed with a birth which provides such opportunity is indeed a most
rare event.
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43. “He naturally bears with him into his new birth the noble im-
pressions (sanskar) of yog from his previous existence, and by dint of
this he strives well for perfection (that comes from the realization of
God).’’

The merits he had earned in his previous body are spontaneously re-
stored to him in his new birth, by virtue of which he sets out to achieve
the ultimate excellence, that is God.

44. “Although he is lured by objects of sense, the merits of his pre-
vious life indeed draw him towards God and his aspiration for yog en-
ables him to go beyond the material rewards promised by the Ved.’’

If he is born in a noble or thriving household and is subject to the in-
fluence of sense-objects, the traces of virtuous deeds inherited from his
previous life yet draw him to the way that leads to God, and even with
inadequate endeavour, he is enabled to rise above the fruits mentioned
by Vedic compositions and attain to the state of salvation. This is the
way of achieving the ultimate liberation. But this cannot be within a
single life.

45. “The yogi, who has purified his heart and mind through several
births by intense meditation and thus rid himself of all sins, attains to
the ultimate state of realizing God.’’

Only an endeavour made over a number of lives effects this ultimate
accomplishment. The yogi who practises diligent meditation is well rid
of all kinds of impiety and then attains to the final beatitude. This is the
way of attainment. Setting out on the path of yog with but a feeble effort
and initiated into it when the mind is yet restless, he is admitted to the
family of an accomplished teacher and, with the undertaking of medita-
tion in life after life, he at last arrives at the point called salvation-the
state in which the Soul is merged into God. Krishn also said before that
the seed of this yog is never annihilated. If we just take a couple of steps,
the merits earned from them are never destroyed. A man of true faith
can embark upon the ordained action in every circumstance of worldly
life. Whether you are a woman or a man, of whatever race or culture, if
you are simply a human being, the Geeta is for you. The Geeta is for all
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mankind-for the man devoted to his family and the sanyasi, the edu-
cated and the unlettered, and for everyone. It is not only for that unique
creature called a hermit (sadhu). This indeed is Lord Krishn’s
pronouncement.

46. “Since yogi is superior to men who do penance, or men who fol-
low the path of discrimination, or men who desire the fruits of action,
O Kurunandan, you should be a doer of selfless action.”

A yogi, doer of selfless action, surpasses all ascetics, men of know-
ledge as well as those of action. So Krishn’s final counsel to Arjun is that
he should be a yogi. This necessitates an appraisal of what all these types
are:

- The ASCETIC is one who practises severe austerities and mortifica-
tion of the body, mind, and senses to shape the yog which has not yet
started flowing through him like an unimpeded current.

- The DOER is one who is engaged in the ordained task after knowing
it, but who applies himself to it without either making an appraisal of his
own strength or a sense of dedication. He is just engaged in the carrying
out of an enterprise.

- The MAN OF KNOWLEDGE, follower of the Way of Knowledge, is
engaged in the performance of the deed of yagya only after gaining a full
understanding of the process from a noble mentor, an accomplished
teacher, as well as with a clear appraisal and judgement of his own
strength; he holds himself responsible for both profit and loss in the
undertaking.

- The YOGI, doer of selfless action, performs the same prescribed task
of meditation with a sense of total surrender to the adored one; the re-
sponsibility for the success of his yog is borne by God and the Yogesh-
war. Even when there are prospects of failure he has no fear, because the
God, whom he craves for, has taken upon himself the task of supporting
and upholding him.

All the four types of action are noble as such. But the ascetic, the man
of penance, is still engaged in equipping himself for yog. The doer, the
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man of action, engages in action just because he knows that it has to be
undertaken. These two may fail, because they have neither a sense of
dedication nor a proper discernment of their assets and liabilities. But the
follower of the Way of Knowledge is aware of the means of yog and also
of his own strength. He holds himself responsible for whatever he does.
And the yogi, the doer of selfless action, has cast himself at the mercy of
his adored God, and it is God who will protect and help him. Both of
these tread well on the path of spiritual salvation. But the way on which
the safety of the worshipper is looked after by God is the superior of the
two. It is acknowledged by Krishn. So the yogi is the most superior of
men and Arjun ought to be a yogi. He should engage in the task of per-
forming yog with a sense of complete resignation.

The yogi is superior, but even better is that yogi who dwells in God
through his Self. The last words of Krishn in the chapter are about this.

47. “Among all yogi I think that one the best who is dedicated to
me and who, abiding in the Self, always adores me.’’

Krishn regards, among all yogi-doers of selfless action, that one as the
best who, immersed in his feeling of devotion, always adores him. Wor-
ship is not a matter of display or exhibition. Society may approve of such
display, but God is offended. Worship is a secret, private activity, and it
is undertaken within the heart. The ascent and descent of worship are
events that belong to the innermost seats of thought and feeling.

* * * * * *

Yogeshwar Krishn says at the beginning of the chapter that the man
who performs the ordained, worthwhile task is a sanyasi. The yogi is
also a doer of the same action. One does not become a yogi or a sanyasi
just by giving up lighting of fire or undertaking of action. No one can be
a sanyasi or yogi without sacrificing desires. We are not rid of will just
by claiming that we do not have it. The man who wishes to possess yog
should do what ought to be done, for freedom from desires comes only
by a repeated and constant undertaking of this action and never before
it. Renunciation is complete absence of desire.
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The Yogeshwar has then pointed out that the Soul can be damned as
well as saved. To the man who has conquered his mind and senses, his
Self is a friend who brings the ultimate good. But to the man who has
failed to restrain his mind and senses, the same Self is an enemy and his
malicious conduct causes griefs. It is, therefore, an obligation, a sacred
trust, that men act to uplift their Soul rather than degrade him.

Krishn has then described the yogi’s way of life. About the place
where yagya is performed, and the seat and posture of the worshipper,
he has said that the place should be clean and secluded, and the seat
made of fabric, deer skin or a mat of kush-grass. He has stressed the im-
portance of moderation, according to the nature of the undertaken task,
in endeavour, food, recreation, sleeping, and waking. He has compared
the restrained mind of a yogi to the steady flame of a lamp in a place
where there is no wind. Progressing even further than this, the climax-
the stage of ultimate bliss-is reached when even the perfectly restrained
mind is dissolved. The eternal joy which is free from all worldly attach-
ment and repulsion is salvation. Yog is that which unites one with this
state. The yogi who attains this state achieves an equal vision and looks
equally at all beings. He looks at the Soul in others just as he looks at his
own Soul. And so he achieves the ultimate peace· So yog is essential.
Wherever the mind goes, it is our duty to pull it back and restrain it.
Krishn admits that restraint of the mind is the most arduous, but he also
assures that it is possible. Control of mind is achieved by practice and
sacrifice of desires. Even the man whose endeavour is inadequate
reaches, by constant meditation carried out over a number of lives, the
point which is known as the ultimate state-the state of union with God.
The perfect yogi is superior to all-ascetics, men of knowledge, and those
who are just engaged in a business. So Arjun should be a yogi. With true
dedication to Krishn, he should accomplish yog within his heart and
mind. Thus in the chapter Krishn has chiefly stressed the importance of
meditation for the attainment of yog.

Thus concludes the Sixth Chapter in the Upanishad of the Shreemad
Bhagwad Geeta, on the Knowledge of the Supreme Spirit, the Science

of Yog, and the Dialogue between Krishn and Arjun, en-
titled: “Abhyas Yog” or “The yog of Meditation.”
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Thus concludes Swami Adgadanand’s exposition of the Sixth
Chapter of the Shreemad Bhagwad Geeta in “Yatharth Geeta”.

HARI OM TAT SAT

* * * * * *
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Chapter 7
IMMACULATE KNOWLEDGE

CHAPTER 7: IMMACULATE KNOWLEDGE

The foregooing chapters contain almost all the main issues that are
brought up in the Geeta. There has been an elaborate presentation of the
Way of Selfless Action and the Way of Knowledge; of the nature of ac-
tion and yagya as well as the mode of the performance and their con-
sequence, of the meaning of yog and its outcome; and of divine manifest-
ation and varnasankar. The importance of waging war-of-action for the
welfare of mankind even by men who abide in God has been stressed at
length. In the Next chapters Krishn will take up some other supplement-
ary questions, in the context of subjects that have already been touched
upon, and whose resolution will be of assistance in the act of worship.

In the last verse of Chapter 6, the Yogeshwar himself laid the basis of a
question by stating that the best yogi is one whose Self abides in God.
What does abiding firmly in God mean? Many a yogi attain to God, but
they feel something missing somewhere. When does that stage appear at
which there is not even the least imperfection? When does perfect know-
ledge of God come about? Krishn now speaks the state in which such
knowledge is attainted to.

1. “The Lord said, ‘Listen, O Parth, to how by taking refuge in me
and practising yog with devotion, you shall know me beyond any
doubt as the all-perfect Soul in all beings.’’

The essential precondition of this complete awareness of God should be
carefully noted. If Arjun wishes to have such knowledge, he has to prac-
tise yog with devotion and by casting himself at God’s mercy. But there
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are several other aspects of the problem which Krishn is going to dwell
upon, and he tells Arjun to listen carefully to him so that all his doubts
are resolved. The importance of perfect knowledge of the many glories
of God is stressed again.

2. “1 shall fully teach you this knowledge as well as the all-pervas-
ive action that results from realization of God (vigyan), after which
there remains nothing better in the world to know.’’

Krishn offers to enlighten Arjun fully on the knowledge of God along
with the knowledge that is here called “vigyan’’1. Knowledge is the at-
tainment, in the moment of accomplishment, of the substance of
immortality (amrit-tattwa) that is generated by yagya. Direct perception
of the essence of God is knowledge. But the other knowledge, called
vigyan, is the attainment by a realized sage of the ability to act siumul-
taneously everywhere. It is the knowledge of how God at the same time
operates in all beings. It is the knowledge of how he makes us undertake
action and of how he enables the Self to travel across the way to the
identical Supreme Spirit. This way of God is vigyan. Krishn tells Arjun
that he is going to explain this knowledge to him fully, after knowing
which there will be nothing better in the world for him to know. True
knowers are much too few.

1.See the interpretation of the word in Chapter 6, in the exposition of the
eighth verse.

3. “Hardly does one man among thousands strive to know me and
hardly does one among the thousands who strive for this know my
essence.”

Only rarely does a man endeavour to realize God and, among those
who strive to do so, there is scarcely a man who succeeds in knowing his
reality by direct perception. Now, where is this total reality-the entire es-
sence? Is it stationary at one place as a corporal body-a lump of matter,
or is it all pervading? Krishn now speaks of this.
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4. “I am the creator of all nature with its eight divisions-earth, wa-
ter, fire, wind, ether, mind, intellect, and ego.’’

From Krishn, God, has arisen nature with all its components. This
nature with its eight parts is the lower nature.

5. “This nature, O the mighty-armed, is the lower, insensate
nature, but against it there is my conscious, living nature which anim-
ates the whole world.’’

The nature with eight parts is God’s lower nature, dull and insensible.
But, along with this, there is his conscious nature which impregnates and
gives life to the whole world. But the individual Soul too is “nature’’ be-
cause it is associated with the other, lower nature.

6. “Know that all beings arise from these two natures and that I
am both the creator and the end of whole world.’’

All beings spring from these animate and inanimate natures. These are
the two sources of all life. God (Krishn) is the root of the whole universe,
both its creator and destroyer. It springs from him and is also dissolved
in him. He is the spring of nature as long as it exists, but he is also the
power that dissolves nature after a sage has overcome its limitations. But
this is a matter of intuition.

Men have always been intrigued by these universal questions of cre-
ation and destruction, which is sometimes calles “doom’’. Almost all
holy books of the world have attempted to explain these phenomena in
one way or another. Some of them insist that the end of the world is
brought about by submersion under water, while according to others the
earth is annihilated because the sun comes too close to it and burns it.
Some call the event the Day of Final Judgement, the day on which God
judges all beings, while others explain away the idea of doom as a recur-
rent features or as dependent on a specific cause. According to Krishn,
however, nature is without beginning and end. Changes there have been,
but it has never been completely destroyed.
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According to Indian mythology, Manu experienced a doom in which
eleven sages had sailed, by tying their boat to the fin of a fish, to a tower-
ing peak of the Himalayas and found shelter there.2 In the sacred com-
position called the Shreemad Bhagwat3, which is contemporaneous with
Krishn-God came down to earth for his pleasure-and dealing with his
life and precepts, the sage Mrikandu’s son Markandeya Ji has rendered
an account of the doom he claims to have seen with his own “eyes”. He
lived on the north of the Himalayas, on the bank of the Pushpbhadr
river.

2The reference here is to Matsya-Avtar, the first of the ten incarnations of
Vishnu. During the reign of the Seventh Manu, the whole earth, which
had become corrupt, was swept away by a flood, and all living beings
perished except the pious Manu and the eleven sages who were saved by
Vishnu in the form of a huge fish. The entire episode is, of course,
symbolic.

3Name of one of the eighteen Puran (repositories of the Hindu mytho-
logy). It has already been pointed out that, like the Mahabharat, these
scriptures are also ascribed to Maharshi Vyas.

According to Chapter 8 and 9 of the twelfth section of Shreemad Bhag-
wat, the great sage Shaunak and some others told Sut Ji (a pupil of Vyas)
the Markandeya Ji had a vision of Balmukund (infant Vishnu) on a
Banyan-leaf. But the difficulty was that he belonged to their lineage and
was born only sometime before them; and it was a fact that the earth was
never submerged and destroyed after his birth. With all this, how was it
possible that he had beheld destruction of the earth? What kind of de-
luge was it?

Sut Ji told them that, pleased with his prayers, God had manifested
himself to Markandeya Ji, who had then expressed his wish to see God’s
maya, drivn by which the Soul has to wander through endless births.
God had granted his wish and one day, when the sage was sitting ab-
sorbed in comtemplation, he saw towering, furious waves of the sea
hurtling on to him from all sides. Terrible fishes leapt from the waves.
He scurried here and there to save himself. The sky, the sun, the moon,
heaven itself, and all the constellations were drowned in the flood. In the
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meantime he saw a Banyan tree with an infant on one of its leaves. As
the child breathed in, Markandeya Ji was drawn inside him by the in-
rushing air, and there he discovered his hermitage along with the solar
system and the whole universe alive and intact. Soon after, he was cast
out with an exhalation. When his eyes opened at last, Markandeya Ji
found him self safe on his seat in his hermitage. So whatever he had seen
was but a dream- a vision.

It is evident that the sage had this divine, transcendental vision-this in-
tuitive experience - only after worship spread over years beyond reckon-
ing. It was a perception by his Soul; everything outside was the same as
before. So doom, too, is an event that is revealed by God within the heart
of a yogi. When at the completion of the process of worship, worldly in-
fluences cease to be and only God remains in the yogi’s mind-that is
doom. This dissolution is not an external phenomenon. Final doom is the
inexpressible state of the total identity of Soul with God while the body
yet is. This is something that can be felt through action alone. Whether it
is you or me, we are victims of delusion if we judge by the mind alone.
This is what we are told now.

7. “There is, O Dhananjay, not even one object other than me, and
the whole world is linked up with me like the pearls of a necklace.”

There is absolutely nothing else except God and the whole world is
tied up with him. But it is possible to know this only when, as it was said
in the first verse of the chapter, one engages in yog with total resignation
to God, and never before this. Participation in yog is an indispensable
necessity.

8. “O Arjun, I am that which makes water liquescent, the radiance
in the sun and the moon, the sacred syllable OM,4 the word’s echo
(Shabd)5 in the ether, and I am also the manliness in men.”

God is all these and all knowledge; and the whole wisdom of the Ved
has been breathed forth from him.6 He is also much more.

4The Syllable OM, symbol of God, is divine to Hindus.
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5Knowledge of Self and Supreme Spirit that is beyond the reach or
power of words.

6The Brihadaranyak Upanishad : “They (the Ved) are the breath of the
Eternal.’’

9. “I am the fragrance in the earth, the flame in fire, the Soul that
animates all beings, and the penance of ascetics.”

God pervades the whole universe, the earth, the fire, all creatures and
even the severe spiritual austerities that are practised by ascetics. He
dwells in every atom.

10. “Since I am also the intellect in wise men and the magnificence
of men of glory, know you, O Arjun, that I am the eternal fountain-
head of all beings.”

God is the seed from which all creatures are born. Moreover-

11. “I am, O the best of Bharat, the selfless power of the strong and
I, too, am th aspiration for realization in all beings that is never hostile
to God.”

God is the righteous aspiration of the mighty and also their strength
which is free from all desire. Doesn’t everyone in the world wish to be
strong? Some endeavour to achieve it through physical exercise and
some through the amassing of nuclear weapons. But Krishn affirms that
he is the stength that is beyond all desire and attachment. This is true
strength. He is also in all beings the aspiration that is propitious for
dharm. God alone is the real dharm. The immortal Soul that holds all
within himself is dharm. And God is also that craving which is not inim-
ical to dharm. Krishn had prompted Arjun earlier to aspire to the realiza-
tion of God. All desires are forbidden, but yearning for the attaiment of
God is essential because we cannot be inclined to worship in its absence.
This hunger for God is also a gift from Krishn.
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12. “And know that although all the properties of nature (tamas, ra-
jas and sattwa) have arisen from me, they neither dwell in me nor do I
dwell in them”

All the properties of nature, ignorance, passion and virtue are born
from God. Yet, however, he is not in them and they are not in him; he is
not absorbed in them and they cannot enter into him because he is unat-
tached to and unsullied by them. He has to gain nothing from nature or
its properties, and so they cannot taint him.

Despite this, however, as the body’s hunger and thirst are caused by
the Soul and yet the Soul is wholly unconcerned with food and water,
even so although nature arises from God, he is untouched by its proper-
ties and activities.

13. “Since the whole world is deluded by feelings resulting from
the operation of the three properties, it is unaware of my imperishable
essence that is beyond them.”

Blinded by feelings associated with the operation of tamas, rajas and
sattwa, men fail to perceive the indestructible and the one reality that is
God-quite beyond the properties of nature. So he cannot be known if
there is even the slightest trace of these properties. So long as these prop-
erties envelop the worshipper’s mind, his journey is incomplete. He has
still to go along, he is still on the way.

14. “This divine three-propertied yog-maya of mine is most diffi-
cult to overcome, but they who seek refuge in me get over the illusion
and achieve salvation.”

God’s celestial maya, the power from which the empirical universe is
evolved, is most difficult to comprehend, but they who are always en-
gaged in the worship of God navigate safely across it. The maya is called
divine, but that does not mean that we should start burning incense
sticks as a reverent offering to it. It should never be forgotten that it is
something that we have to vanquish and get across.
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15. “The ignorant and unwise are the most despicable of men and
doers of wickedness, because deluded by maya and having demoniac-
al qualities they do not worship me.”

They who contemplate and adore God know this. And yet there are
many others who do not worship. Men with evil propensities whose dis-
crimination has been ravished by maya, the meanest amongst manking
who are imersed in lust and anger, do not worship God. In the following
verse Krishn turns to worshippers.

16. “Four kinds of devotees, O the best of Bharat, worship me : the
ones who desire material rewards, the distressed and those men of
knowledge who aspire to know me.”

The four kinds cover all worshippers. There are first those who do the
appointed task because doing it will bring good fortune, they are the
doers of selfish action. There are, then, men who devote themselves to
God because they wish to be liberated from grief. Yet other devotees
long to have a direct perception of God. And, lastly, there are the wise
men, the realized sages, who have attained to the stage of reaching the
supreme goal.

Material wealth is the means that sustains the body as well as all its rela-
tions. So riches and satisfaction of desires are first provided by God.
Krishn says that he is the provider of means, but his words suggest more
than this. The really lasting wealth is made up of spiritual acquisition.
This is the real treasure.

While a worshipper is busy toiling for material gains, God prompts
him on towards spiritual achievements, because he knows that spiritual
merits are man’s real wealth and that his worshipper will not always be
contented with material acquisitions alone. So he also begins to bestow
spiritual riches on him. Granting profit in the mortal world and support
in the next world are both God’s burden. Under no circumstances does
he leave the worshipper unrecompensed.

There are, then, worshippers with grief-laden hearts. There are also
among worshippers of God men who wish to know him fully. Men who
have attained knowledge of God by perception also worship him. Thus,
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according to Krishn, four kinds of men are his devoted adorers. But of all
of them the worshippers with the wisdom that comes from perception is
the most superior. The significant point is, however, that this sagacious
man is a devotee, too. Among all these kinds,-

17. “To the wise man of knowledge who worships me, the one God,
with steady love and devotion, I am the dearest and so is he to me.”

Of all worshippers, they love God most who have been enlightened by
perception and who therefore abide in him with sigle-minded devotion.
This feeling is reciprocated, for God also loves this worshipper more
than anyone else. This wise man corresponds to God; and-

18. “Although they are all generous because they worship me with
devotion, the wise man of realization is- I believe-identical with me,
his supreme goal.”

All the four kinds of worshippers are portrayed as generous. But what
charity have they shown? Does God benefit by a worshipper’ s devotion?
Do they give him something he does not have? Obsviously, the answer
to all these questions is a clear, “no”. It is really God alone who is mag-
nanimous. He is ever ready to save Souls from degradation. So generos-
ity is also a quality of those who wish that their Souls are not debased.
We have thus a case here of mutual charity. They are all, both God and
his worshippers, generous. But, according to Krishn, the worshipper en-
downed with knowledge is identical with him because that discriminat-
ing worshipper dwells in him with the faith that he is his sublime goal.
In other words, he is God-he is within him. There is no separation
between God and him. The same ideas is re-emphasized in the next verse
:

19. “The great Soul is indeed most rare who worhips me with the
knowledge, acquired at the end of many births, that I (Vasudev) am
the only reality.”

The enlightened sage, who is at last blessed with perception after med-
itating for many births, undertakes divine adoration with the conviction
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that Krishn is everything. Such a sage is the most rare. He does not wor-
ship any external entity called Vasudev, but rather feels the presence of
God within his own Self. This is the man with discrimination whom
Krishn also describes as a seer. Only such realized sages can instruct the
human society that is outside them. These seers, who have directly per-
ceived reality, are according to Krishn the most rare. So all men should
worship God because he is the giver of spiritual glory as well as pleas-
ure. Yet people do not worship him. The paradox is accounted for in the
following verse.

20. “Driven by the properties of their nature, they who fall from
knowledge desire worldly pleasures and, in imitation of the prevailing
customs, worship other gods instead of the one single God.”

Bereft of discernment because of their craving for sensual plesures, ig-
norant men are unable to see that the enlightened sage, the accomplished
teacher and God alone have real worth. So, urged by their nature or
rather by the merits (sanskar) they have earned and stored through
many lives, they resort to current creed and practices, and devote them-
selves to the worship of other gods. Here for first time the Geeta makes
mention of other gods.

21. “It is I who bestow steadiness on the faith of covetous worship-
pers according to the nature of the gods they worship.”

It is God who imparts the quality of unflinching firmness to the devo-
tion of worshippers who adore other gods because they wish for materi-
al rewards. It is God who makes the faith in other gods steady. Had gods
really existed, this task would have been accomplished by these entities
themselves. But since they are only a myth, it is God who has to render
the faith of worshippers in them firm and strong.

22. “Possessing this strengthened faith, the worshipper devotes
himself to his chosen deity with devotion and, through this un-
doubtedly achieves the enjoyment of desired pleasures which are also
appointed by my laws.”
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Possessed of faith that is propped up by God, the desire- ridden wor-
shipper devotes himself with renewed vigour to the adoration of some
unworthy gods, but surprisingly he too is rewarded with the desired sat-
isfaction. But this satisfaction is also a gift from God. So God is also the
bestower of enjoyment of worldly pleasures. Mean pleasure rather than
divine bliss is the reward for those who worship other gods for satisfac-
tion of their desires. But in a way they are rewarded. So there seems ap-
parently nothing wrong with this form of worship. However, this is
what Krishn has to say on the question :

23. “But the rewards of these deluded men are finite because they only
attain to the gods they worship, whereas the man who worships me
howsoever he does it - realizes me.”

The prizes won by these ignorant men are destructible. They are im-
permanent because they are worldly pleasures which have a beginning
and an end.

The pleasures that are with us today slip away from us tomorrow.
Men who worship other gods acquire powers that are themselves perish-
able. The whole world, from the level of divinities to that of the lowest
creatues, is mutable and subject to death. On the contrary, the man who
worships God attains to him and so to the ineffable peace that descends
on the Soul after he is united with God.

Yogeshwar Krishn had exhorted Arjun earlier to foster gods, that is pi-
ous impulses, through the observance of yagya. Good fortune accrues
from an increases and strengthening of these riches. And ultimately,
with gradual progress, there is the attaintment of perception and su-
preme peace. In this context “gods” represent forces of piety by which
the divinity of God is secured. These godly impulses that have to be
fostered are the means for salvation and their twenty-four attributes are
enumerated in Chapter-16.

The righteousness which garners the sanctity of God within the wor-
shippers heart is named “god”. It was at the outset something internal,
but with the passage of time people began to visualize these qualities in
palpable forms. So idols were made, the karmkand7 was devised, and
truth was lost sight of. Krishn has attempted to refute the misconception
about gods and goddesses in verses 20-23 of the present chapter.
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Naming other gods for the first time here in the Geeta, he has emphatic-
ally said that they do not exist. Whenever faith declines or grows feeble,
it is he who supports it and makes it firm, and it is also he who provides
rewards for this faith. But these rewards are finite and perishable.

7An expert of the saction of the Ved which is related to ceremonical acts
and sacrificial rites.

Fruits are destroyed, gods are destroyed, and worshippers of these god
are also destroyed. So only the ignorant who are lacking in discrimina-
tion worship other gods. Later Krishn will even go to the extent of af-
firmating that such worship is an impiety. (9.23).

24. “Wanting in wisdom and oblivious of the reality that I am im-
maculate and beyond the friend and senses, men regard my manifesta-
tion as a physical incarnation.”

There is nothing like gods and the rewards, too their worship are eph-
emeral. All this notwithstanding, all men are not devoted to God. This is
so because men who are bereft of discernment are, as we have seen in the
last verse, only inadequately aware of God’s perfection and magnifi-
cence. It is for this reasons that they deem the unmanifest God as assum-
ing a human form. In other words Krish was a yogi in the body of a man,
verily a Yogeshwar, a Lord of Yog. The one who is a yogi himself and
has the ability to impart yog to others is called Yogeshwar, an accom-
plished teacher. Adopting the right form of worship, and with gradual
refinement, sages also come to abide in that state. Although wearing the
apparel of a human body, they at last abide in the formless, unmanifest
God. But ignorant men yet regard them as ordinary human beings. How
can they be God, these men think, when they were born just like them?
They are hardlly to blame for this, for their deluded minds, wherever
they look, see only the external form. Yogeshwar Krishn now explains
why they are unable to see the Spirit embodied within the physical body.

25. “Hidden behind my yog-maya, I am not perceived by all and
this ignorant man does not know me, the birthless and immutable
God.”
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For an ordinary man, maya, the power by which God evolves the
physical universe, is like a thick screen behind which God is completely
hidden. Beyond this yog-maya, or the practice of yog, there is also anoth-
er curtain. It is only by a constant and long practice of yog that the wor-
shipper reaches the culminating point of yog where the hidden God is
perceived. Yogeshwar Kirshn says that he is hidden by his yog-maya
and only they who have secured yog can know him. Since he is not
manifest to alll, the ignorant and unwise man does not know him the
birthless (who is not going to be born again), eternal (who cannot be des-
troyed), and unmanifest (who is not going to be manifest again). Arjun
initially regarded Krishn as just another mortal. But after he is en-
lightened and his vision is enlarged, he begins to plead and beg. By and
large it is only too true that we are no better than blind men in the matter
of recognizing the unmanifest Soul of sages and great men.

26. “I know, O Arjun, all beings that have been (or will be) in the
past, present, and future, but no one knows me (without true
devotion).”

Why it is so is explained in the next verse :

27. “All beings in the world fall into ignorance, O Bharat, because
of the contradictions of attachment and repugnance, and of happiness
and sorrow.”

All men are victims of delusion because of the endless dualities of ma-
terial nature and so fail to know god (Krishn). Does it imply that no one
will know him? In Krishn’s words :

28. “But they who worship me in every way are selflessly engaged
in good deeds, free from sin and delusion, arising from the conflicts of
attachment and repulsion, and of firm intent.”

Freed from evil and conflicting passions, the doers of virtuous action
which brings; the worldly life-of birth and death-to a final end, and
which has been variously described as worthy action, ordained action,
and the deed of yagya, worship and adore him to achieve redemption.
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Here it is evident beyond any doubt that the way to God-ralization is
according to Krishn only through an accomplished teacher. One who
performs the ordained task under the guidance of such a mentor ac-
quires mastery of spiritual capacity as well as perfect action. This is also
further illustrated in the following verses.

29. “Only they who strive for liberation from the cycle of birth and
death by finding shelter under me succeed in knowing God, spiritual
wisdom and all action.”

Knowledge of God, of the kinship of the individual and Universal
Soul, and of all actions prepares a man spiritually to take refuge in God
and seek the ultimate liberation. Along with this-

30. “They who know me as the presiding Spirit in all beings
(adhibhut) and gods (adhidaiv), and in yagya (adhiyagya), and whose
minds are fixed on me, know me at the end.”

Men who know Krishn also know the Supreme Spirit that animates all
beings, all gods and yagya. They, whose minds are absorbed in him,
know the God in Krishn, dwell in him and attain to him for ever. In
verses 26-27, Krishn has said that men do not know him because they are
ignorant. But they who aspire to be rid of delusion know him along with
God, the embodiment of perfection, the identity between him and the in-
dividual Soul as well as the material universe, and perfect action in brief,
the immaculate nature of the Spirit that dwells in all beings, gods and
yagya. The source of all this is a seer : one who has realized the truth. So
it is not that this awareness is impossible to acquire. But there is an ap-
pointed way by following which alone can a man hope to possess this
perfect knowledge.

* * * * *

Yogeshwar Krishn has said in this chapter that they who surrender
themselves to him and practise selfless action know him perfectly. But
hardly one among thousands endeavours to know him and hardly one
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among those who try really knows him. The worshipper who has had a
direct perception of him knows him not as a corporal body- a clod of
earth, but as the all-pervading Spirit. The eightfold nature is his lower,
insensate nature, but infusing its depths there is the Spirit which is his
conscious nature. All beings arise from the association of these two
natures. Krishn is the root of all creation. It is he who has made both the
radiance of light and the valour of men. He is the selfless manliness of
the strong and he, too, is the sacred aspiration of his devotees. All desires
are forbidden, but Arjun is told to cherish the desire to realize him. The
emergence of this one worthwhile craving is also a blessing from him.
The desire to be united with God is the only desire that is in tune with
the essence of dharm.

Krishn has further said that ignorant and unwise men do not worship
him because, hidden behind his yog-maya, he appears to them as just an
ordinary mortal. It is only by continuous meditation that seekers can
pierce through the pall of maya and know the unmanifest essence of his
physical incarnation. He cannot be known without this.

He has four kinds of devotees, coveters of rewards, the distressed men
who desire to know him and men of knowledge. The wise sage, who is
at last blessed with perception after practising meditation over the span
of many births, becomes one with Krishn. In other words, it is only con-
templation through a number of lives that God can be attained. But men
who are afflicted with attachment and aversion can never know him. On
the other hand, they who perform the ordained action (which is wor-
ship) in a state of freedom from the delusions of worldly attraction and
repulsion, and who are diligently engaged in contemplation to be liber-
ated from mortality,

know him perfectly. They know him along with the all- pervasive
God, perfect action, adhyatm, adhidaiv, and yagya.

They dwell in him and remember him at the end, so that they never
lose his memory thereafter. The chapter may thus be summed up as a
discourse on the perfect knowledge of God, or what we may call
“immaculate knowledge.”
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Thus concludes the Seventh Chapter, in the Upanishad of
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
the Discipline of Yog, and the Dialogue between Krishn and Arjun,
entitled : “Samagr Gyan, or “Immaculate Knowledge.’’

Thus concludes Swami Adgadanand’s exposition of the Seventh
Chapter of the Shreemad Bhagwad Geeta in “Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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Chapter 8
YOG WITH THE IMPERISHABLE GOD

CHAPTER 8: YOG WITH THE IMPERISHABLE GOD

At the end of Chapter 7, Krishn said that yogi who do pious deeds are
released from all sin and know the all-pervading God. So action is
something that brings knowledge of the Supreme Spirit. They who do it
know him (Krishn) along with the omnipresent God-the adhidaiv, adhib-
hoot, adhiyagya, perfect action and Adhyatma (See verses 29-30 and
their exposition in Chapter 7.) So action is that which apprises us of
them. Men who know them are aware, at the end, of Krishn alone, and
this knowledge is never blotted out.

Repeating Krishn’s own words Arjun raises a question :

1. “Arjun said, Enlighten me, O Supreme Being, on the nature of
Brahm, adhyatm, action, adhibhoot and adhidaiv.’’

The words adhyatm, action, adhibhoot and adhidaiv are all mysteries
to Arjun and he wishes to be enlightened on them.

2. “Who is adhiyagya, O Madhusudan, and how is he enshrined
in the body : and how does the man with a restrained mind know you
at the end?’’

Who is a adhiyagya and how is he within the body? It is evident that
the doer of yagya is some Soul who is based in a human body.
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And, at last, how does a man with a fully controlled mind know
Krishn at the end? So there are seven questions in all and Krishn pro-
ceeds to answer them in that order.

3. “The Lord said, ‘The one who is imperishable is the Supreme
Spirit (Brahm); abiding in a body he is adhyatm; and the cessation of
properties in beings which produce something or the other is action.’’

The one who is indestructible, who never dies, is the Supreme Spirit.
Steady devotion to the Self-dominance of the Soul-is adhyatm. Before
this stage everyone is ruled by maya, but when a man dwells firmly in
God and so in his own Self, he is infused with the sense of supremacy of
his Self. This is the culmination of adhyatm. The ceasing-the
discontinuance-of the will of beings which results in the creation of both
good and evil is, on the other hand, the crowning point of action. This is
the perfect action which Krishn had spoken of earlier as known to yogi.
Action is now complete and henceforth there is no further need of it. Ac-
tion is perfected when the desires of beings which create sanskar that are
propitious as well as unpropitious are stilled. Beyond this there is not
further need of action. So true action is that which brings an end to de-
sires. Such action, therefore, means worship and contemplation that are
inherent in yagya.

3. “Adhibhoot is all that is subject to birth and death; the Su-
preme Spirit is adhidaiv, and O the unparalleled among men (Arjun), I
(Vasudev) am the adhiyagya in the body.’’

Until the state of immortality is achieved, all the transient destructible
desires are adhibhoot or in other words spheres of beings. They are the
source of the origin of beings. And the Supreme Spirit who is beyond
nature is adhidaiv, the creator of all gods, that is righteous impulses- the
divine treasure that is finally dissolved in him. Vasudev-Krishn-is adhiy-
agya in the human body, the performer of all yagya. Thus God himself,
dwelling as the unmanifest Soul in the body, is adhiyagya. Krishn was a
yogi, the enjoyer of all oblations. And all yagya are at last absorbed in
him. That is the moment of realization of the Supreme Soul. Six of Ar-
jun’s questions have now been answered. At last, Krishn takes up the
question of how he is known at the end and never forgotten thereafter.
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5. “The man who departs from the body remembering me doubt-
lessly attains to me.’’

That accounts for Krishn’s assertion that the man who finally, that is
when he has perfect control over his mind and when even this mind is
dissolved, severs his relationship with the body and departs from it with
remembrance of him, surely achieves total oneness with him.

Death of the body is not the final end, for the sucession of bodies con-
tinues even after death. It is only when the last crust of earned merits or
demerits (sanskar) has disintegrated, and so also the restrained mind
along with it, that the final end comes, and after that the Soul does not
have to assume a new body. But this is a process of action and it cannot
be rendered comprehensible by just words. As long as the transfer from
one body to another, like a change of clothes, persists, there is no real
end of the physical person. But even while the body it yet alive, with
control of the mind and dissolution of the restrained mind itself, physical
relationship are sundered. If this state were possible after the event of
death, even Krishn could not be perfect. He has said that only by wor-
ship carried on through innumerable births does a sage gain identity
with him. There is then not even the least distance between them. But his
achievement is made during a physical life. When the Soul does not have
to assume a new body that is the real end of the physical body.

This is a portrayal of real death after which there is no rebirth. At the
other end there is physical death which the word accepts as death, but
after which the Soul has to be born again. Krishn now dwells upon this :

6. “A man attains, O son of Kunti, to the slate with the thought of
which he departs from the body because of his constant preoccupation
with that state.’’

A man achieves what he bears in mind at the time of his death. How
very easy, we may be led to assume? All that we have to do is just re-
member God before dying after a lifelong indulgence in pleasures. Ac-
cording to Krishn, however, it is not like this at all. At the moment of his
death a man can remember only that which he has thought of all his life.
So what is needed is lifelong contemplation. In the absence of this, there
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is no remembrance at the moment of death of the ideal state which has to
be achieved.

7. “So you will doubtless realize me if, with your mind and intellect
dedicated to me, you always wage war.’’

How are uninterrupted meditation and combat accomplished simul-
taneously? It is perhaps the practice of warriors : one goes on shooting
arrows while at the same time intoning and yelling names of deities. But
the true meaning of remembrance (internal recitation of the name) is
something else and it is clarified by the Yogeshwar in the following
verse.

8. “Possessed of the yog of meditation and a restrained mind, O
Parth, the man who is always absorbed in my thought attains to the
sublime radiance of God.’

Contemplation of God and practise of yog have an identical meaning.
The remembrance, which Krishn has spoken of, requires the worshipper
to be possessed of yog and a mind so well subdued that it never strays
from God. If these conditions are met and the worshipper then remem-
bers constantly, he attains to the magnificence of God. If the thought of
other objects comes to mind, one’s remembrance is still imperfect. Now,
when, it is so subtle that it has no room for any other thought except God
and does not countenance any other urges, how can it be possible along
with the act of waging war? What kind of war is it? When the mind is
pulled back from all sides and centered on the object of worship, promp-
ted by natural properties, feelings of attachment and anger, of love and
hatred appear as impediments in the way. We try to remember and con-
centrate, but these feelings agitate the mind and do their utmost to force
it away from the desired memory. Overcoming these external impulses
is fighting a war; and they can be destroyed only by continuous medita-
tion. This is the war that the Geeta portrays. the problem then broached
is of the object of meditation and Krishn speaks of it.

9. “The man who remembers God who is omniscient, without be-
ginning and end, dwelling in the Soul that rules all beings the most
subtle of the subtle, unmanifest, provider to all, beyond thought,
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imbued with the light of consciousness, and quite beyond ignorance…
’’

God is beyond thought and inconceivable. So long as the mind exists,
it urges survive and he is not seen. He is known only after the perfectly
restrained mind is itself dissolved. In the seventh verse Krishn spoke of
the worshipper’s contemplation of him and now he speaks of the con-
templation of God. So the instrument of meditation is some accom-
plished Soul who is imbued with the awareness of reality.

10. “With unwavering concentration, with his life-breath firmly
centered between his brows by the strength of his yog, such a man at-
tains to the effulgent Supreme Being.’’

The worshipper who always meditates on God with a steady mind real-
izes his magnificence when his mind is dissolved by the strength of his
yog- by the strength from undertaking of the ordained action- which en-
ables him to centre the breath between the two brows so that there is
neither inner agitation nor the advent of any will from an external
source. In brief, the realization comes in the state in which all properties,
sattwa, rajas and tamas, are perfectly quiet, the vision of mind remains
ready on the self and it is achieved by the worshipper who always keeps
it in mind that yog is the appointed way of realization. This way is yog,
which Krishn has delineated at length in Chapters 5 and 6. He has just
told Arjun, “Always remember me.” As we have seen, this is done by
resting firmly on the precepts of yog. One who achieves this knows the
magnificence of God and becomes one with him, and thereafter his
memory is never obliterated from his mind. At this point the question of
how God is perceived at the time of departing from the body is resolved.
Let us now see the supreme condition that should be the worshipper’s
goal and to which the discourse on the Geeta reverts again and again.

11. “I shall tell you briefly of the ultimate state which knowers of
the Ved call the imperishable, and which is realized by men who as-
pire for it, act without desire, and practise continence.’’

As was observed in the exposition of the fourteenth verse of Chapter 6,
continence is uninterrupted concentration on God through a rejection of
ail external associations from the mind rather than a mere curbing of the
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sexual urge. Constant meditation is true continence, for it is this that
brings about perception of God and the final absolution. Such an exercise
is the restraint of not one sense, but of all senses. Men who can do this
are true celibates. What Krishn is going to tell Arjun about this discipline
is therefore something that is fit to be cherished by all hearts.

12. “Shutting the doors of all the sense, that is restraining them
from desire for their objects, confining his intellect within the Self,
fixing his life-breath within his mind, and absorbed in yog,… ’’

The necessity of renunciation of desire by a perfect control of the
senses is repeatedly stressed. The mind has to be confined within the
Self, not outside. With the mind so regulating the breath that it is
centered between the two eyebrows and, of course, engaged in the prac-
tice of yog, for this is an essential prerequisite;-

13. “He who departs from the body intoning OM, which is God in
word, and remembering me, attains to salvation. ’’

The sage who dies with the knowledge that the imperishable God is
the one reality achieves the state of sublime bliss. Krishn is a yogi, a seer
who has achieved awareness of the ultimate truth. As a realized sage, an
accomplished teacher, he exhorts Arjun to recite OM, symbol of God,
and contemplate him. All great. Souls are known by the name of the en-
tity to which they attain and into which they are finally assimilated. It is
for this reason that Krishn prompts Arjun to utter the name of God but
remember his own (Krishn’s) form. Let us note that he does not tell Ar-
jun to recite his name. With the passage of time, though, Krishn was dei-
fied and men began to recite his name; and they are rewarded but only
according to the nature of their dedication. Krishn has told Arjun that it
is he who both strengthens the devotion of such worshippers and de-
termines their rewards. But these rewards are destroyed along with their
recipients.

It is useful to remember how Lord Shiv, the initiator of yog, insisted on
the recitation of the syllable “Ram” that signifies the omnipresent God
who can be experienced only as an inner voice.
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Sant Kabir is also said to have committed himself to the constant recit-
ation of the two sounds represented by “ra” and “m”. And Krishn here
advocates the usefulness of OM. God is known by innumerable names,
but only that name which prompts and confirms faith in the one God is
worthy of constant remembrance and recitation. Worshippers are rightly
cautioned by Krishn that the name they recite time and again must not
be one that might incline or encourage them to believe in a multiplicity
of gods and goddesses who are nothing more than a bundle of myth.
OM is unique in the sense that it literally betokens that the supreme au-
thority of God inheres in every “me”. So seekers must desist from wan-
dering here and there to find him outside themselves.

The revered Maharaj Ji would often advise his devotees to keep in
mind his form while intoning some name like OM, Ram or Shiv to visu-
alize him and, with him before the mind’s eye, to remember the identical
god-the object of their worship. It is an accomplished teacher who is kept
in view while meditating. Whether we hold on to a Ram, Krishn,or a her-
mit who is liberated from ail desire and pleasure of the sense, or to any
other being according to our inclination, we can know them only by ac-
tual experience, after which they disclose to us the way to some contem-
porary and accomplished teacher whose guidance we should slowly but
surely follow to conquer the material world. At the beginning, I too used
to contemplate a huge image of Krishn, but this image was gradually
erased from my mind by the advent of perception of my enlightened
teacher.

Novices utter the deity’s name, but hesitate to do so while calling a
sage in human form. They are unable to discard the bias of their inher-
ited beliefs. So they call to mind some other false god instead. But this
practice is, as we have seen, forbidden by Yogeshwar Krishn as impious.
The proper way is to find refuge in some realized sage, an accomplished
or enlightened teacher, who has already gone through the experience.
Fallacious dogmas are then destroyed and the worshipper is enabled to
set upon real action as his pious impulses and the capacity to act accord-
ing to them are rendered sufficiently strong. So, according to Krishn, the
mind is restrained and ultimately dissolved by a simultaneous recita-
tion of OM and remembrance of his form. This is the point at which the
accumulated layers of sanskar-of the merits of action-are dissolved and
all the relationships of the body severed forever. A main is not rid of the
body by just physical death.
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14. “The yogi who is firmly devoted to me, and who constantly re-
members me and is absorbed in me, realizes me with ease. ’’

Krishn is easily attained to by the worshipper who has no one except
him in his mind, and who thinks steadily only of him and always re-
members him. The profit of this attainment is portrayed in the next
verse.

15. “Accomplished sages who have attained to the ultimate state are
no longer subject to transient rebirth which is like a house of
sorrows.’’

It is only after attaining to the Supreme Spirit that man is not born
again. Krishn then speaks of the sphere of rebirth.

16. “All the worlds from Brahmlok downwards are, O Arjun, of a re-
current character, but, O son of Kunti, the soul which realizes me is not
born again. ’’

The conception of different worlds (lok) in sacred books is an exercise
in the creation of metaphor. There is no dark pit in the nether world in
which we are stung and tortured by venomous creatures called hell, nor
is there a domain in the sky which we call heaven. Man himself is a god
when he is imbued with pious instincts and he, too, is a demon when
overtaken by impious impulses. Krishn’s own kinsmen such as Kans,
Shishupal, and Banasur were cursed with demoniacal temperament.
Gods, men, and sub-humans constitute the three metaphorical worlds.
Krishn insists that the Self, carrying with himself the mind and the five
senses, assumes new bodies according to the sanskar earned over unnu-
merable lives.

Gods, embodiments of virtue, whom we call immortal, are also subject to
death. And there can be no greater loss than the destruction of piety in
this mortal world. What is the use of this godlike body if it works for the
destruction of the earned righteousness? All the worlds, from the highest
to the lowest, are worlds of suffering. Man alone can shape the action by
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which he achieves the supreme goal, after which there is no recurrence of
birth and death. By the ordained action man can become God and even
achieve the position of Brahma himself, the first deity of the sacred
Hindu Trinity to whom is entrusted the task of creation. And yet he will
not be spared from rebirth until, with restraint and dissolution of the
mind, he perceives God and merges into him. The Upanishads reveal the
same truth. According to the Kathopanishad, the mortal human is cap-
able of beingimmortal and within this physical body and in this world it-
self, he can achieve direct perception of the Supreme Spirit by the de-
struction of all attachments of the heart.

Is Brahma, creator of the world, himself mortal? Krishn said in
Chapter 3 that the mind of Prajapati Brahma is a mere tool and God is
mainfested through him. It is such great souls who have devised yagya.
But it is now revealed that even one who attains to the status of Brahma
has to be reborn. After all, what does Krishn really intend to say?

In truth, the realized sages, through whom God is manifested, do not
have a Brahma-like mind, but they are addressed as Brahma because
they teach and do good. They are not Brahma in themselves, for their
mind is at last dissolved, but their mind existing in the course of worship
before that stage is Brahma. This mind, constitued of ego, intellect,
thought, and feeling, is truly vast and Brahma-like.

But the mind of an ordinary man is not Brahma. Brahma begins tobe
shaped from the moment when the mind commences approaching the
worshipped God. Scholars of great erudition have ascribed four stages to
this process which have been pointed out

in Chapter 3 (See the exposition of tenth verse in Chapter 3) If we recall
them, they are brahmvitt, brahmividwar, brahmvidwariyan, and brahm-
vidwarisht. Brahmvitt is the mind that is embellished with knowledge of
the Supreme Spirit (brahmvidya. Brahmvidwar is that which has
achieved excellence in such knowledge. Rather than just achieving dis-
tinction in the knowledge of God, brahmavidwariyan is the mind that
has turned into a medium for the dissemination of the knowledge and
for guidance to others who wish to go along the way. Brahmawidwarisht
represents that last stage in which it is flooded with consciousness of the
adored God. The mind has its existence until this stage, because the God
who irradiates it is yet removed from it. The worshipper is yet within the
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bounds of nature and, although in an elevated state, he is still subject to
recurrent birth and death.

When the mind (Brahma) dwells in celestial radiance, the whole being
and its current of thought are awake and alert. But they are unconscious
and inert when they are beset by spiritual ignornace. This is what has
been described as brightness and darkness or day and night. These are
but figurative renderings of different states of mind.

Even in this superior, Brahma-like state, blessed with knowledge of
God and overflowing with his radiance, the relentless succession of the
day of spiritual knowledge (which unites the Self with the Supreme Spir-
it) and the night of ignorance, of light and darkness, persists. Even at this
stage maya is still in command. When there is resplendence of know-
ledge, insensate beings come to consciousness and they begin to see the
supreme goal. On the other hand, when the mind is supmerged in dark-
ness, beings are in state of nescience (the lack of knowledge). The mind
cannot then ascertain its position and the progress towards God comes to
a standstill. These states of knowledge and ignorance are Brahma’s day
and night. In the light of day the numerous impulses of mind are lit up
by God’s effulgence, whereas in the night of ignorance the same im-
pulses are buried under the impenetrable gloom of insensibility.

Realization of the immutable, unmanifest God, who is indestructible and
much beyond the unmanifest mind, is effected when the inclinations to
both good and evil, to knowledge and ignorance, are perfectly hushed,
and when all the currents of will the sensible as well as the insensible
that disappear from view in the darkness of night and emerge in the
light of day are obliterated.

An accomplished Soul is one who has gone beyond these four stages
of the mind. There is no mind within him because it has turned into a
mere instrument of God. Yet he appears to have a mind because he in-
structs others and prompts them with firmness. But, in truth, he is bey-
ond the sway of the mind’s operation, because he has now found his
place in the ultimate unmanifest reality and won freedom from rebirth.
But prior to this, when he is still in possession of his mind, he is Brahma
and subject to rebirth. Casting light upon these matters, Krishn says :
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17. “Yogi who know the reality of one day of Brahma which is of
the duration of a thousand ages (yug) and of one night which is also
equal to a thousand ages know the essence of time.’’

In the seventeenth verse, day and night are used as symbols of know-
ledge and ignorance. Brahma comes into being when the mind is en-
dowed with the knowledge of God (brahmvitt), whereas the mind which
has achieved the state of brahmvidwarisht marks the crowning point of
Brahma. The mind which is possessed of knowledge is Brahma’s day.
When knowledge acts upon the mind, the yogi makes his way towards
God and the innumerable predilections of his mind are suffused with his
radiance. On the other hand, when the night of ignorance prevails, the
mind and heart are swamped with the contradictions of maya between
manifold impulses. This is the furthest limit of light and darkness. Bey-
ond this there is neither ignorance nor knowledge, because the final es-
sence that is God is now directly known. Those yogis who know this es-
sence know the reality of time. They know when the night of ignorance
falls and when the day of knowledge dawns, and also the limits of the
dominance of time-the point to which it can pursue us.

The sages of yore described the inner realm as thought or sometimes
as intellect. In the course of time, functions of the mind were divided into
four categories which came to be known as mind, intellect, thought and
ego, although impulses are in fact endless. It is within the mind that
there are the night of ignorance and also the day of knowledge. These are
the days and nights of Brahma. In the mortal world, which is a form of
darkness, all beings lie in a state of insensibility. Roaming about amidst
nature, their mind fails to perceive the radiant God. But they who prac-
tise yog have woken up from the slumber of insensibility and begun to
make their way towards God.

According to Goswami Tulsidas in the Ram Charit Manas, his version
of the Ramayana, even the mind possessed of knowledge is degraded to
the state of ignorance by evil association. But it is re-imbued with light
by virtuous company. This alternation of spiritual ascendancy and de-
cline continues till the moment of attainment. After realization of the ul-
timate goal, however, there are no Brahma, no mind, no night, and no
day. Brahma’s day and night are just metaphors. There is neither a night
nor a day of a thousand years, nor even a Brahma with four faces. The
brahmvitt, brahmvidwar, brahmvidwariyan, and brahmvidwarisht, four
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successive stages of mind, are his four faces, and the four main divisions
of the mind are his four ages (yug). Day and night abide in the tenden-
cies and operations of the mind. Men who know this secret understand
the mystery of time- how far it pursues us and who can transcend it.
Krishn then goes on to explain the deeds that belong to day as also those
that belong to night : what is done in the state of knowledge and that
which is done in the obscruity of ignorance.

18. “All manifest beings are born from the subtle body of Brahma
at the outset of his day and are also dissolved in the same unmanifest
body at the fall of his night.’’

With the dawning of a day of Brahma’s, that is, with the inception of
knowledge, all beings come awake in their unmanifest mind, and it is
within the same subtle, unmanifest mind that they lapse into uncon-
sciousness. They are unable to see the Supreme Spirit, but they have an
existence. The mind, unmanifest and invisible, is the medium of both
consciousness and unconsciousness, of both knowledge and nescience
(the lack of knowledge).

19. “The beings who thus wake up into consciousness are com-
pelled by nature to relapse into unconsciousness with the coming of
night and they are then, O Parth, reborn with the advent of day.’’

As long as the mind persists, the succession of knowledge and ignor-
ance goes on. So long as this continues, the seeker is only a worshipper
rather than an accomplished sage.

20. “But beyond the unmanifest Brahma there is the eternal, un-
manifest God who is not destroyed even after the destruction of all
beings.’’

On the one hand, the mind that is Brahma is imperceptible. It cannot
be known by the senses. On the other, there is the eternal, unmanifest
Supreme Spirit who is not destroyed even with the destruction of physic-
al beings, or of the invisible Brahma (mind) which gains consciousness
with the arising of knowledge and sinks into unconsciousness with the
setting of knowledge into the darkness of ignorance. God exists even
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after the destruction of inclinations of the mind which wake up in the
light of day and fall back into insensibility in the darkness of night.
These upward and downward motions of the mind cease only after the
attainment of God who is the ultimate abode. With the realization of the
Supreme Spirit, the mind is coloured by him and becomes what he is.
This is the point when the mind is annihilated and in its place only the
eternal, unmanifest God remains.

21. “The unmanifest and imperishable God who is said to be salva-
tion and after realizing whom one does not come back to the world, is
my ultimate abode.’’

That eternal unmanifest state is immortal and that is called enlighten-
ment (or attainment) of the supreme goal ! Kirshn says, “This is my ulti-
mate abode, after attaining which one does not return to mortal life and
is not reborn.” So now he tells Arjun this way of achieving that eternal,
unmanifest state.

22. “And, O Parth that God in whom all beings exist and who per-
meates the whole world is realized by steady devotion.’’

Steady, unswerving devotion means the act of remembering none else
except God so as to be one with him. Krishn then reveals when even men
of such devotion are within the limits of rebirth and when they are bey-
ond it.

23. “And, O the best of Bharat, I shall now enlighten you on the
ways by which, after giving up their bodies, yogi arrive at the state of
birth-lessness as well as of rebirth.’’

Freedom from rebirth, as we are about to see, is achieved by those who
dwell in the light of knowledge.

24. “They who depart from the body in the presence of bright
flames, daylight, the sun, the waxing moon of the bright half of a
month, and the dazzlingly clear sky of the time when the sun moves
northwards, attain to God.’’
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Fire is a symbol of God’s radiance as day is of knowledge. The bright
half of lunar month stands for purity. The six virtues of discrimination,
renunciation, restraint, tranquillity, courage and intellect are the six
months of the ascendant motion of the sun. The state of upward motion
is the progress of the sun to the north of the equator. Enlightened by
knowledge of the reality which is quite beyond nature, sages attain to
God and they are then not reborn. But what happen to the worshippers
who do not realize this state of divine magnificence in spite of their
devotion?

25. “Dying during prevalence of the darkness of a gloomy night,
the dark half of a lunar month, and the six months of the downward
course of the sun, the yogi who desires fruits of his action attains to
the dim light of the moon1 and is reborn after enjoying his rewards in
heaven.’

That Soul is yet far removed from God who departs from the body
when the sacred fire of his yagya is smothered by smoke, when the night
of ignorance prevails, when the moon is waning in the dark half of a
month, when gloom prevails on all sides and the outward looking mind
is infested with the six vices of passion, wrath greed, delusion, vanity
and malice and he is reborn. Does it mean, however, that along with his
body the worship, too, of this seeker is destroyed?

1The sage Pippalad says in the Upanishad Prashn : God, the Lord of be-
ings, made Pran, the primal energy (male principle) and Rayi (female
principal), the giver of form. Pran, the primal energy, the sun;
and Rayi, the form giving substance, is the Moon.

26. “The way of brightness (that leads to God) and the way of dark-
ness that takes one to the afterworld (the world of Manes to which de-
parted ancestors have gone) are the two eternal ways in the world. One
who takes the first achieves birthlessness, whereas the treader on the
second is subject to repeated birth and death.’’

Both the ways, of light and darkness, of knowledge and ignorance,
have been forever. But the merits of worship are never destroyed. The
one who dies in the state of knowledge and brightness achieves ultimate
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salvation, but the one who departs from the body in the state of ignor-
ance and obscurity has to come back and undergo yet another birth. And
this succession of one birth after another goes on until there is perfect
light; until that moment the seeker has to carry on his worship. The prob-
lem is fully resolved at this point and Krishn then dwells upon the
means which are essential for the attainment of final liberation.

27. “You should always rest upon yog, O Parth, for the yogi who
knows the reality of the two ways is never deceived.’’

Knowing the two ways well, the yogi is aware that his act of worship
will not be destroyed even if he is reborn because of dying in ignorance.
Both the ways have also been forever. So Arjun should at all time prac-
tise yog and devote himself to worship, for-

28. “Knowing this secret, the yogi transcends the rewards of Vedic
study, sacrificial rites, penance, and charity and so achieves salvation.’

By his contemplation of God, the fruit of yagya, the yogi who comes to
know the identical Supreme Spirit by direct perception rather than by
just belief or assumption goes beyond the promised rewards, and is lib-
erated for ever. This direct perception of the Supreme Spirit is named
Ved that which has been directly revealed by God himself. So when that
unmanifest essence itself is known, there remains nothing more to know.
After this even the need for the Ved is therefore done away with, for the
knower is now no different from him who had revealed it to their seer-
composers. Yagya or the appointed task was a necessity earlier, but once
the reality is known there remains nothing else to pray for. To subject the
senses along with the mind to austerities is penance, but even that is un-
necessary now. A total self surrender, in thought, speech and action, is
charity. And the auspicious fruit of all these is the attainment of God.
And all these are now unnecessary because the desired goal is no longer
away from the seeker. The yogi who has realized God transcends the re-
wards of all these virtuous acts- yagya, penance, charity and others and
achieves absolution.

* * * * *
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Five main points have been elaborated in the chapter. At the begin-
ning, made curious by problem hinted at by Krishn at the end of Chapter
7, Arjun puts forward seven questions. He wishes to know the nature of
the Supreme Spirit, adhyatm, the perfect action, adhidaiv, adhibhoot and
adhiyagya, and how he (Krishn) may be so known at the end that he is
never forgotten thereafter. Replying to these questions, Krishn tells him
that the one who is imperishable is God. The devotion that secures real-
ization of God is adhyatm; it is the knowledge that brings man under the
domination of Self by freeing him from the supremacy of maya. Shed-
ding away the innate properties of nature which produce good or evil
impressions (sanskar)- the annihilation or destruction of these properties
is the perfection of action. There is no need of any further action after
this. So true action is something that destroys the very source of the mer-
its that are called sanskar.

Transient, perishable desires are adhibhoot. In other words, that which
is destroyed is the medium for the generation of all beings. The Supreme
Spirit is adhidaiv and in him is dissolved the treasure of divinity. Krishn
is himself adhiyagya in the body for all the sacrifices of yagya are made
to him. He is the agent who effects the sacrifices. And he is also the one
in whom the sacrifices are all dissolved. Adhiyagya is someone who
lives within the body, not out of it. Arjun’s last question is how he
(Krishn) is known at the end. Krishn tells him that man who contemplate
him alone and nothing else, and who depart from the body thinking of
him, know him by direct perception and become one with what they
have perceived. Since they have always contemplated him, at the end
also they attain to what they have borne in mind at all time. It is not that
this attainment comes after physical death. If perfection were to come
only after physical death, Krishn would not be immaculate. Were it so,
he would not have the knowledge that is gained from the practice of
spiritual discipline through a number of lives. The real end comes when
even the wholly restrained mind ceases to be, after which the process of
assuming new bodies is discontinued forever. The worshipper then
merges into the Supreme Spirit and is not reborn thereafter.

According to Krishn remembrance is the way to this realization. So Ar-
jun should constantly keep him in mind and wage war. How is it pos-
sible to do both at once ? Is it that Krishn is referring thus to the usual
practice of fighting and at the same time uttering the name of some
deity? Remembrance, as he defines it, is incessant contemplation of him
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without a thought of anything else. When remembrance is so refined and
intent, who can fight? What war is possible with such intense absorption
of the mind on a single object. In fact, the real form of the “war” that is
the theme of the Geeta emerges only when a worshipper is imersed in
such total and unswerving contemplation. This is also the state in which
the obstructive properties of maya are clearly visible. Passion, anger, at-
tachment and aversion are our most terrible enemies. They obstruct the
worshipper’s memory and to overcome them is to fight a war. The su-
preme goal is reached only after the destruction of these enemies.

So Arjun is counselled to recite the sacred syllable of OM but contem-
plate the form of Krishn, and adept in yog. Reciting the deity’s name
while at the same time visualizing the known form of a noble mentor, an
accomplished or enlightened teacher, is the key to successful worship.

In the chapter Krishn has also taken up the problem of rebirth and said
that the whole world, from Brahma himself to the lowest of creatures, re-
peats itself. But even after all of them are destroyed, his (Krishn’s) sub-
lime, unmanifest being and the steady devotion to him never come to an
end.

A man who is initiated into yog is provided with two ways by which
he may proceed. On the first of these two paths, blessed with the radi-
ance of perfect knowledge, possessed of six fold excellence (verse 24), in
a state of upward motion, and absolutely free from any blemish, the wor-
shipper is assured of redemption. But if there is even the least imperfec-
tion about him or any touch of the gloom that prevails in the dark fort-
night of a month, and he departs from the body in such a state, he has to
undergo yet another birth. However, since he has been a worshipper, in-
stead of being for ever enmeshed in the vicious web of birth and death,
after his new birth he sets himself anew to the task of completing his un-
accomplished worship.

Thus, following the path of action in his next birth, the imperfect wor-
shipper too can reach the supreme goal. Krishn has also said earlier that
even a partial accomplishment of worship does no cease until it has
brought about liberation from the great fear of life and death. Both the
ways are eternal and indestructible. The man who understands this is
ever steady and in repose. So Arjun is advised to be a yogi, for yogi
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transcend even the sacred rewards of study of the Ved, penance, yagya
and charity and so attain to ultimate liberation.

At several points in the chapter there is a reference to the supreme
goal as the attainment of God, who is represented as unmanifest, imper-
ishable and eternal.

Thus concludes the Eighth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
the Discipline of Yog, and the Dialogue between Krishn and Arjun,
entitled “Akshar Brahm Yog”, or “Yog with the Imperishable God.”

Thus concludes Swami Adgadanand’s exposition of the Eighth
Chapter of the Shreemad Bhagwad Geeta in “Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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Chapter 9
STIRRING TO SPIRITUAL ENLIGHTENMENT

CHAPTER 9: STIRRING TO SPIRITUAL ENLIGHTENMENT

Till Chapter 6, Krishn made a systematic investigation of yog. Its pre-
cise meaning, as we have seen, is the conduct of yagya. Yagya represents
that special form of worship which provides access to God, and in which
the whole animate and inanimate world is offered as a sacrifice. The im-
mortal essence is known with restraint of mind and ultimate dissolution
of the restrained mind itself. The one who partakes of what is generated
by yagya at its completion is a truly enlightened man, a realized sage
and accomplished teacher who is united with the eternal God.This uni-
on, joining together of the individual and the Cosmic Soul, is named yog.
The conduct of yagya is called action. Krishn then went on to say in
Chapter 7 that the doers of this action know him along with the all-per-
vasive God, perfect action, adhyatm and adhidaiv, as well as adhibhoot
and adhiyagya. He further added in Chapter 8 that this is salvation,
which is the supreme goal.

In the present chapter he raises the question of the greatness of the
Soul who is endowed with yog. Pervading all, he is nonetheless yet unin-
volved. Although he acts, he is yet a non-doer. Besides illumining the
nature and influence of this accomplished Soul, the chapter also contains
a warning against such hindrances as other gods in the way of the prac-
tice of yog; it also stresses the importance of finding shelter under a real-
ized sage, an accomplished teacher, who is possessed of such a Soul.

1. “The Lord said, ‘I shall instruct you well with analogy in this mys-
terious knowledge, O the sinless, after knowing which you will be lib-
erated from this sorrowful world.’”
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By offering to impart this knowledge with “vigyan,” Krishn means
that he will illustrate it with the achievements of a great Soul of attain-
ment: how he functions simultaneously at all places, how he enlightens,
and how as a charioteer he always stands beside the Self. Knowing this
Arjun will be emancipated from this world of misery where happiness is
impermanent.

2. “This (knowledge) is the monarch of all learning as well as of all
mysteries, most sacred, doubtlessly propitious, easy to practise, and
indestructible.”

Substantiated by illustration, this knowledge is the sovereign of all
learning. But “learning” here does not mean mastering a language or
scholarship in its usual sense. True learning is that which enables the
man who has acquired it to go along God’s way until he has won salva-
tion. If he gets entangled in the vanity of his achievements or in the ma-
terial world while he is on the way, it is evident that his learning has
failed. His learning, then, is not knowledge but a veil of ignorance. It is
only regal learning (rajvidya), spiritual enlightenment, which is profit-
able beyond any doubt. It is the king of all “secret teaching”1 because
one can approach it only after the practice of yog is brought to perfection
by the unraveling of the knots of both knowledge and ignorance. Holiest
of the holy and blessed with excellence, it is also manifestly fruitful. The
profit from it is so transparent. No sooner does a man have it than he is
rewarded. It is not the blind faith that we will be rewarded in the next
life if we are vir tuous in this life. Buttressed by awareness of its opera-
tion, this knowledge is indestructible and easy to act upon.

1One of the different meanings of the word “Upanishad.” The know-
ledge contained in the Upanishads is indeed secret because traditionally
it is imparted only to those who are spiritually ready to receive and
profit by it.

Yogeshwar Krishn has told Arjun in Chapter 2 that the seed of yog never
perishes. Practising it in even a small measure provides liberation from
the great fear of repeated birth and death. In Chapter

6, Arjun requested the Lord to tell him the lot of the feeble worshipper
who strays from yog and is, therefore, deprived of the perception which
is its final achievement. Krishn then said that the primary need is to
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know the way of this action (yog) after which, if a man just takes a
couple of steps on it, the merit earned by them is never destroyed. He
carries this sanskar along with him to the next life and by virtue of it per-
forms the same action with every birth. Thus practising yog over many
lives, he at last arrives at the state of salvation, the supreme goal. The
same point is made again in the present chapter when Krishn says that
although the practice of yog is easy and indestructible, faith is its indis-
pensable requirement.

3. “Men who have no faith in this knowledge, O Parantap, do not at-
tain to me and are doomed to roaming about the mortal world.”

Even the smallest bit of practice of this dharm is never destroyed, but
the man whose mind is not fully centered on the object of his worship
undergoes repeated birth and death instead of attaining to Krishn. Now
the Yogeshwar speaks about God’s omnipresence:

4. “The whole world is pervaded by me, the unmanifest Su-
preme Being, and all beings dwell within my will but I am not in
them.”

The unmanifest form in which Krishn exists spreads through every
atom of the universe and all beings have their life within him. But he is
not in them because he exists in an unmanifest form. Since accomplished
sages are one with the unmanifest God, they discard their bodies and act
in the same divine state.

5. “And even all beings are not within me, and such is the power of
my yog-maya that my Spirit, the creator and preserver of all beings, is
not within them.”

Even all beings are not within Krishn, because they are mortal and de-
pendent on nature. But such is the greatness of his yog that although he
creates and sustains all beings, his Spirit is not in them. I am in the form
of the Self not within those beings. This is the achievement of yog.
Krishn cites an instance to elucidate the point:
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6. “Be it known to you that all beings dwell in me just as the great
wind that roams everywhere always dwells in the sky.”

The wind is always in the sky, but cannot taint and affect its bright-
ness. Similarly, all beings are within Krishn, but he is unblemished like
the sky. The problem of the power of yog is now resolved. So Krishn
next takes up the question of what the yogi does.

7. “All beings, O son of Kunti, attain to my nature and merge into it
at the end of a cycle (kalp) and I recreate them at the beginning of an-
other cycle.”

He reshapes beings with special care at the beginning of a phase. They
had existed earlier, but they were misshapen. Now he gives them a more
refined, more perfect shape. They who were lying in a state of insensibil-
ity, he now renders conscious. He also prompts beings to kalp in the oth-
er sense of the word. Besides “cycle of time”, kalp also means a change
for the better. It is the beginning of a kalp when, escaping from demoni-
acal and negative impulses, a man comes by the treasure of divinity; and
it comes to a close with the worshipper’s becoming one with God. A kalp
ceases to be after its purpose is achieved. The commencement of worship
is the beginning, while the culmination at which the goal is perceived is
its end-the point when the Soul, freed from such feelings as attachment
and repulsion which effect the creation of all beings who have to be re-
born, dwells in his identical, eternal form. This is what Krishn means by
saying that beings merge into his nature.

But what kind of “nature” can belong to a sage who has annihilated all
nature and become one with God? Does his nature still survive? As
Krishn has said in the thirty-third verse of Chapter 3, all beings attain to
their own nature. They act according to their predominant property; and
even the sage who has achieved knowledge by direct perception acts ac-
cording to his disposition. He works for the good of those who have
straggled. The conduct- the way of life - of the sage who dwells in the ul-
timate essence is his nature. He conducts himself according to the state
of his being. At the end of kalp, men attain to this conduct-this way of
life-of accomplished teacher, of realized sages. Krishn then throws fur-
ther light on the accomplishment by such great Souls.
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8. “I repeatedly shape all these beings, who are helplessly depend-
ent on their innate properties, according to their action.’’

Accepting the way of life which is given to him; Krishn continuously
and with special care fashions and refashions all beings who dwell in
their own nature and are dominated by the three properties: he prompts
them to advance towards the state of his own Self. Does this mean,
however, that he also is bound by action?

9. “Unattached and disinterested in these acts, O Dhananjay, I am
not bound by action.”

According to the ninth verse of Chapter 4 a sage’s way of action is un-
worldly. The fourth verse of the present chapter says that he works in an
unmanifest way. Now Krishn says the same thing here again: that he is
not attached to the actions he performs imperceptibly. Since the union of
his Soul with the Supreme Spirit has bestowed a state of detachment on
him, he is no longer bound by action. Since he is now abiding in the very
goal that is achieved by action, he is not compelled to do it.

So far the question was of the relationship between acts of nature and
the innate property-of the sage’s way of life and action. Now what is that
which maya creates by assuming the property that belongs to Krishn?
That, too, is kalp.

10. “In association with me, O son of Kunti, my maya shapes this
world of the animate and the inanimate , and the world revolves like a
wheel of recurrence for the aforesaid reason.”

By virtue of his spirit that permeates the whole world, this maya (the
three-propertied nature, in both its eightfold insensate and conscious
forms) shapes the animate and inanimate world. This is the inferior kalp
and it is because of this that the world moves in its cycle of birth and
death-of coming and going. This lowly kalp that nature brings about,
mutable and destructive, is accomplished by maya by virtue of Krishn’s
innate property. It is not made by him, but the kalp of the seventh verse,
which marks the commencement of the Supreme goal, is a creation of the
sage himself. In this kalp he himself is the doer who creates with special
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care, but in the other kalp, nature is the agent which by mere reflection of
its might creates the state of transience in which there is change of bod-
ies, of time, and of ages. But although Krishn is so all-pervasive, the de-
luded do not yet know him.

11. ‘‘The deluded who do not know my ultimate being regard me in
the human form as but an inferior mortal.’’

The ignorant who do not know his identity with the Supreme Spirit, the
God of all beings, regard Krishn as human and therefore paltry. He
dwells in the exalted state of that Supreme Spirit who is the God of all
beings, but ignorant men do not know it because he is in mortal form.
They address him as a man. And they are hardly to blame. When they
look at Krishn, they see only the body of the great Soul. How then are
they to know that he dwells in the being of the great God? It is now ex-
plained why they are unable to realize the truth.

12.“The ignorant are , like evil spirits, afflicted with the property of
darkness and so their hopes and actions and knowledge are all futile.’’

The unaware are possessed of futile hope (which can never be ful-
filled), futile action (which binds), and futile knowledge (which is really
ignorance). Lying in the chasm of unconsciousness and characterized by
the gullible nature of devils and demons, by demoniacal nature, they be-
lieve Krishn to be but a man. Demons and devils merely represent a
property of the mind which has nothing to do with any caste or class.
Men with such an inclination are unable to know the reality of Krishn,
but sages know him and adore him.

13. “But, O Parth, they who have found shelter in divine nature and
know me as the eternal, imperishable source of all beings, worship me
with perfect devotion.’’

The sages who take refuge in pious impulses, the treasure of divinity,
and regard Krishn as the primal source of all beings, unmanifest and
eternal, always meditate upon him with devotion only to him and
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without permitting the thought of anyone else into their mind.The fol-
lowing verse dwells upon the mode of this worship.

14. “Always engaged in the recital of my name and virtues, ever-act-
ive to realize me, and constantly offering obeisance to me, devotees
with a firm determination worship me with undivided faith.”

Abiding firmly in the observance of the act of devotion, bowing low to
Krishn in homage and dwelling in him, men who know the truth en-
deavour to realize him and worship him with staunch devotion. They
are constantly engaged in the act of remembrance and recital, which is
nothing else than the yagya that has already been illumined. The same
rite is here restated in brief.

15. “While some worship me by gyan-yagya as the all- encompassing
Supreme Spirit with the feeling that I am all, some worship me with a
sense of identity, some with a sense of being separate from me
(regarding me as master and themselves as servants), while yet others
worship me in many a different fashion.”

Men who are aware of reality worship Krishn by practising the ap-
pointed Way of Discrimination or Knowledge after a due appraisal of
their assets and liabilities as well as of their own strength. Some others
worship him with a feeling of being identical with him-the feeling that
they have to be one with him by dissociating themselves from
everything that is other than him; and they devote themselves to him
with the total dedication of the Way of Selfless Action. Similarly, there
are many other forms of worship. In fact, however, these are all only the
higher and lower phases of the same spiritual observance that is called
yagya.Yagya begins with reverent service, but how is it performed? By
his own admission, Yogeshwar Krishn is himself the doer of yagya. If the
sage does not act as the charioteer, the successful accomplishment of
yagya is impossible. It is only by his guidance that the worshipper is able
to know the stage of spiritual accomplishment at which he stands and
the point on the way he has reached. Krishn then speaks about the per-
former of yagya.
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16.“I am the action that is undertaken, the yagya, the fulfillment of
earlier resolutions, the healer, the sacred prayer, the oblation as well as
the sacred fire, and I am also the sacrificial act of oblation.”

Krishn is the doer-the agent. In truth, the power behind the worship-
per who always urges him on is that of the adored God. So the worship-
per’s accomplishment is only a gift from him. He is also the yagya which
is the appointed mode of worship. The man who tastes the nectar that is
generated at the successful completion of yagya is united with the etern-
al God. Krishn is also the oblation, for it is in him that the endless sans-
kar of the past is dissolved; their ultimate resolution is provided by him.
He is also the remedy that cures the malady of worldly misery. Men are
rid of this ailment by attaining to him. He is also the sacred incantation
that is offered to the deity, for it is he who provides the strength by
which the mind is concentrated on breath. Being the one who adds to the
ardour of this deed, he is also the matter which is offered as oblation. He
is also the sacred fire, because all desires of the mind are burnt out in his
radiant flame. And he is also the sacrificial act of yagya.

Here Krishn repeatedly speaks in the first person: “I am … I am’’ The
implication of this is only that it is he who stands inseparably with the
individual Self as an inspiration and leads the observance of yagya to
successful completion by constant appraisal. This is named vigyan. The
most revered Maharaj Ji would repeatedly tell us that the act of devo-
tional adoration does not begin until the revered God appears as the
charioteer to restrain each single breath. We may close our eyes, engage
in the act of pious adoration, and mortify the senses by severe austerities,
but unless the desired God comes down to the level at which we are and
stands inseparably and watchful by the Self, the essence of worship can-
not be gained. This is why Maharaj Ji used to say, “If you but behold me,
I shall give you everything.” It is the same as Krishn’s saying that he is
the doer of all.

17. “And I too am the bearer and preserver of the whole world as
also the giver of rewards for action; father, mother and also the grand-
sire; the sacred, imperishable OM who is worthy of being known; and
all Ved-Rig, Sam and Yajur.”
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It is Krishn who supports the whole world. He is the “father” who
provides, the “mother” who conceives and gives birth, and the
“grandsire” who is the ancient source into whom all being also merge at
last. He is worthy of being known as also the sacred OM which may also
be interpreted as the Self’s resemblance to God (aham+akarah =
Omkarah).

That OM (God) is identical with him and so his Self is fit for knowing.
He is also the agent of the three parts of the observance of yog: Rig-ad-
equate prayer, Sam-evenness of mind; and Yajur- the ordained yagya for
union with the Supreme Spirit.

18. “I am the supreme goal, the sustainer and Lord of all, the maker
of good and evil, the abode and shelter of all, the benefactor who
wants nothing in return, the beginning and the end, the fountainhead
as well as that in whom all beings are dissolved, and also the indes-
tructible primal energy.’’

Krishn is the salvation that is the ultimate goal that everyone wishes to
attain to. As the witness who stands as an onlooker and knows
everything, he is the master of all beings. He is the imperishable primal
cause and he is also the doom (destruction) in whom all good and evil
are dissolved. He possesses all these glories. Moreover,

19. “I am the sun that burns, I draw the clouds and also make them
rain, and, O Arjun, I am the drought of immortality as well as death,
and I am also both substance and shadow.’’

He is the sun, the giver of light, and yet there are many who regard
him as unreal. Such men are victims of mortality and so Krishn is also
the punishment that is meted out to them.

20. “Men who do pious deeds enjoined by the three Ved, who have
tasted nectar and freed themselves from sin, and who wish for heav-
enly existence through worshipping me by yagya, go to heaven
(Indrlok) and enjoy godly pleasures as a reward for their virtuous
acts.’’
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Although they practise all the three parts of worship-prayer (Rig),
equal conduct (Sam), and union (Yajur), partake of the dim light of the
moon (Rayi, the form-giving substance), rid themselves of sin, and wor-
ship Krishn by the prescribed mode of yagya, such men pray for the at-
tainment of heaven because of which they are rewarded with mortality
and have to be reborn. They worship him and also adopt the appointed
mode, but they beseech for heavenly joys in return. So rewarded for their
piety they go to the abode of Indr (King of Gods in Hindu mythology
like Zeus in Greek mythology) and enjoy the celestial pleasures of gods.
Krishn is thus also the provider of these pleasures.

21 “With the gradual wearing out of the merits of their piety, they
go back to the mortal world after enjoying the pleasures of great heav-
en ; and it is thus that they who seek refuge in the desire-oriented ac-
tion prescribed by the three Ved and covet joy are condemned to re-
peated death and birth.”

The yagya they perform as well as its threefold means, prayer, even-
ness of mind, and dedication that unites, is the same, and they also seek
refuge in Krishn, but they have to undergo rebirth because of their de-
sires. So it is of the utmost importance that desire is thoroughly subdued.
But what is the lot of those who are liberated from all desire?

22. “I myself protect the yog of men who abide in me with steady
and undeviating faith and who worship me selflessly, constantly re-
membering me as God.”

Krishn himself bears the burden of the ardent worshipper’s progress
along the path of yog. He takes upon himself the responsibility for the
protection of his yog. Despite this, however, men are given to worship-
ping other gods.

23. “Although even covetous devotees indeed worship me in wor-
shipping other gods, their worship is against the ordained provision
and therefore enveloped by ignorance.”
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Yogeshwar Krishn has here for the second time taken up the subject of
other gods. It was in verses 20-23 of Chapter 7 that he first told Arjun
that deluded men whose wisdom is ravished by desires worship other
gods, and that there truly exist no such entities. It is Krishn who steadies
and strengthens the faith of such worshippers in whatever it is inclined
to, whether a Peepal tree, a piece of rock, some departed Spirit, or a god-
dess. He is also the provider of their rewards. The fruits of devotion are
doubtlessly achieved by these worshippers, but the rewards they obtain
are momentary and ephemeral. They are here today, but they will be
consumed tomorrow after they have been enjoyed. They wear out,
whereas the rewards of the true worshippers of Krishn are never des-
troyed. So it is only the ignorant who have been robbed of their wisdom
by desire that worship other gods.

In verses 23-25 of the present chapter, Yogeshwar Krishn reiterates
that they who adore other gods also really worship him, but their wor-
ship is improper because this form of devotion is not ordained. There is
no power like gods and to endeavour to realize them is, therefore, like
striving for the unreal. But what exactly is wrong with the worship of
other gods if it is in fact a worship of Krishn himself and also a begetter
of rewards? Krishn answers the question thus:

24. “They have to undergo rebirth because they are ignorant of the
reality that I am the enjoyer as well as the master of all yagya.’’

Krishn is the enjoyer of yagya because whatever is offered as sacrifice
is dissolved in him. He is the blessedness that results from yagya and
also the master of the sacred rite. But they who do not know this fall
from grace. They are destroyed, sometimes caught in the trap of worship
of other gods and sometimes in the web of their own desires. Until they
have perceived the essence, they are deprived even of the everlasting ful-
fillment of their desires. What ultimately becomes of them is disclosed in
the following verse:

25. “Men who are devoted to gods attain to gods, worshippers of
ancestors attain to their ancestors, worshippers of beings attain to the
state of beings, and my worshippers attain to me.”
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Rather than really attaining to gods because they are nonexistent, their
worshippers just delude themselves with fancies. They who practise
ancestor-worship are trapped in the abyss of the past. Worshippers of
beings end up in mortal bodies. But they who are single-mindedly dedic-
ated to Krishn attain to him. Although yet in their mortal bodies, they
truly become him. That is the identity of the worshipper with the adored
God. And such worshippers never come to grief. Moreover, even the
mode of this worship of Krishn is so simple:

26. “I lovingly accept the offerings of leaves, flowers, fruit, and wa-
ter the selfless worshipper makes to me with true devotion.”

This loving acceptance by Krishn of whatever offering is made to him
by the ear nest and devoted worshipper is the commencement of de-
vout reverence. Therefore,-

27. “You should, O son of Kunti, dedicate to me whatever you do,
eat, offer as sacrifice, give as alms, and also your penance.’’

Krishn will bear the responsibility for guarding the sphere of Arjun’s
yog if he performs all his deeds, from the humble act of eating to the
mortification of his mind and senses to shape them in accordance with
the nature of his quest, with a sense of total resignation.

28. “Possessed thus of the yog of renunciation by the sacrifice of all
your acts, you will be freed from good as well as evil fruits which are
the shackles of action, and attain to me.’’

In the above three verses, Krishn has systematically dealt with the
means of accomplishment and its outcome. The three suggested ways
are: first, offering of humble gifts such as leaves and flowers, fruit, and
water with total devotion; secondly, performance of action with a sense
of dedication, and; lastly, complete renunciation in the spirit of self-sur-
render. By practising them Arjun will be doubtlessly freed from the
bonds of action and by this liberation he will attain to the sublime state
of Krishn. The terms “liberation” and “achievement” as employed here
complement each other. Krishn then speaks about the profit that will ac-
crue from the worshipper’s attainment of his state.
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29. “Although l abide evenly in all beings and there is no one who is
either dear or hateful to me, worshippers who contemplate me with
loving devotion abide in me and I in them.”

Krishn pervades all beings in an equal way, but he has a special rela-
tionship with his wholly dedicated worshippers, for they live in him and
he in them. This is the only kinship he knows. The worshipper’s mind
and heart overflow with Krishn’s presence and there is then no differ-
ence between the one and the other. Does it mean, however, that only the
most fortunate are privileged to undertake this act of divine adoration?
In Yogeshwar Krishn’s words:

30. “Even if a man of the most depraved conduct worships me in-
cessantly, he is worthy of being regarded as a saint because he is a man
of true resolve.”

If even a man of evil deeds remembers and adores Krishn with a
single-minded devotion, believing that no object or god besides Krishn is
worthy of worship, he is fit to be thought of as a sage. He is not yet a
saint, but there is at the same time not even the least doubt of his becom-
ing one, for he has devoted himself to the task with real determination.
So everyone, you and I all, whatever be the circumstance of our birth, are
entitled to the act of worship. The only condition is that the worshipper
is a human, because man alone is capable of true resolve. Geeta is meant
for the upliftment of sinners, as Krishn says–

31. “Thus he shortly grows pious and achieves eternal peace, and so,
O son of Kunti, you should know beyond any doubt that my worship-
per is never destroyed.”

If engaged in devotional contemplation, even a wicked man soon
grows righteous, becomes one with the almighty God, and realizes the
ultimate, imperishable repose. Arjun is told to keep it in mind that
Krishn’s earnest devotee is never destroyed. Even if the effort somehow
grows feeble, in the next life it is resumed from the very point at which it
was discontinued earlier and, beginning with what was done before, the
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worshipper presently attains to the most sublime peace. Therefore, all
men of virtuous as well as of unrighteous conduct and all others have
the right to contemplate and adore. More than this,-

32. “Since even women, Vaishya and Shudr, whose births are re-
garded as inferior , attain, O Parth, to the supreme goal by taking
refuge in me… ’’

Throwing light upon demoniacal nature, Krishn points out in verses
7-21 of Chapter 16 that they who give up sacred precepts and only pray
for namesake out of conceit are the most despicable among men. They
who make vain prayers which are but only nominally yagya are cruel
and sinful. “Vaishya” and “Shudr” stand for, as we have seen, only dif-
ferent stages of the path that leads to God. Women have been sometimes
honoured and sometimes denigrated, but they as well as Vaishya and
Shudr have an equal right to the performance of yog. So the teaching of
Geeta is for entire mankind, for all men, irrespective of their conduct and
circumstance of birth. It instructs all of us without any discrimination in
what is propitious. The Geeta thus embodies a universal message.

33. “It hardly needs saying that since pious Brahmin and royal sages
(rajarshi) attain to salvation, you should also renounce this miserable,
ephemeral, mortal body and always engage in my worship.’’

Let alone those men and women in the Brahmin and Kshatriya rajarshi
stages, ultimate absolution is within the reach of devotees in the stage of
Vaishya, and Shudr as well. Brahmin is but a particular stage of spiritual
growth which is blessed with all the virtues that lead the individual Soul
to the Supreme Spirit. That which incorporates the merits of peace,
humble beseeching, perception, contemplation, and readiness to follow
the signs from the worshipped God is the state of Brahmin. A Kshatriya
who has been elevated to a sage by his pious life and austere devotion is
endowed with the spirit of accomplishment, prowess, sense of authority,
and a natural reluctance to withdraw from the undertaken enterprise.
The yogi who have arrived at this stage of yog, it is needless to say,
surely succeed in completing their journey. So Arjun, too, should re-
nounce this joyless and transient human body to devote himself to
Krishn’s worship.
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It is for the fourth time that Krishn has spoken here of the four varn-
Brahmin, Kshatriya, Vaishya, and Shudr. He has said in Chapter 2 that
there is no more profitable way than war for a Kshatriya; and sub-
sequently added in Chapter 3 that even dying for one’s inherent dharm
is more desirable. In Chapter 4 he said that he is the creator of the four
varn. It is meant by this, as it has been repeatedly stressed, that he has di-
vided action into four phases on the basis of their innate properties. Per-
formance of yagya is the one appointed task and they who do it belong
to four categories. At the point at which a worshipper is initiated into the
way, he is a Shudr because of his inadequate knowledge. When he has
developed a partial capacity for accomplishment and accumulated some
spiritual wealth, the same worshipper turns into a Vaishya. Ascending
yet higher and acquiring the strength to carve his way through the three
properties of nature, he becomes a worshipper of the Kshatriya class.
And the same worshipper is elevated to the rank of a Brahmin when he
is infused with the qualities that unite the Soul with God. Kshatriya and
Brahmin worshippers are nearer to attainment than the Vaishya and
Shudr. Since even the latter are assured of the final bliss, there is hardly
any need to speak anything of the lot of worshippers who have achieved
a higher status.

Also, the Upanishad, of which the Geeta is an abstract, abound in allu-
sions to women who were endowed with the sublime knowledge of
God. Even all the strenuous but futile attempts to codify the rights and
prohibitions derived from the spiritually timid and conventional study
of the part of Ved known as the Work cannot make us ignore the unam-
biguous ,assertion by Krishn that women as well as men can also parti-
cipate in the ordained action of performing the worship that is named
yagya. So it is but proper that his last words to Arjun in the chapter are
words of encouragement for carrying out the deed of worship with firm
devotion.

34. “If, taking refuge in and with a total devotion of the Self to me,
you contemplate, remember with humble reverence, and worship only
me (Vasudev), you will attain to me.”

Remembering none except Krishn and restraining the mind from hav-
ing any thought that is not of him, firm devotion, incessant meditation
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and recital with humble reverence, and a total absorption of the Soul in
him, are the prerequisite for Arjun as well as any other worshipper’s
realizing the immutable, eternal Supreme Spirit within him.

?????
Addressing Arjun as a sinless devotee, Krishn has told him at the be-

ginning of the chapter that he would elaborate and demonstrate to him
the mysterious knowledge of God, blessed with which he would break
with this world of misery, and after knowing which there will remain
nothing else for him to know. With this knowledge he will be liberated
from the bonds of the world. So this knowledge is the king of all learn-
ing. Real knowledge is that which provides access to the Supreme Spirit
and is surely propitious. It is also “secret teaching” because it reveals the
inscrutable magnificence of God.

It is transparently fruitful, easy of practice, and imperishable. If we
succeed in practising even a little of it, it brings freedom from the great
fear of recurrent birth and death. Practised in even a small measure, the
merit earned from it is never destroyed and by virtue of it the doer suc-
ceeds in finally arriving at the supreme goal. But there is a condition to
this attainment. Rather than achieve the final bliss, the man who is
devoid of faith gropes about in the vicious maze of worldly life.

Yogeshwar Krishn has also in the chapter discoursed on the greatness
of yog. Getting away from the fraternity of grief is yog. That which is
completely rid of both attachment and aversion to the world is yog.Yog
is the name of union with the sublime essence that God is. Attainment to
that God is the culmination of yog. Arjun has been told to keep in mind
the authority of the sage who has been initiated into yog. Since Krishn is
such a yogi, although he is the creator and sustainer of all beings, his
Spirit Is not in them. He dwells in the identical Supreme Spirit and so he
has become him. As the wind sweeping through the sky cannot sully its
brightness, even so, although all beings are within Krishn, he is unat-
tached to them.

Krishn shapes and refines beings with special care at the beginning of
kalp and at its completion all these beings attain to his innate nature or,
in other words, to the yog-endowed sage’s way of life and unmanifest
existence. Such a sage goes beyond the sway of nature after the moment
of perception and yet, although constantly dwelling in his Self, he works
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for the good of mankind. This is the sage’s way of life and the conduct of
this way of life is the nature of a sage.

While Krishn is the creator who stirs beings to Self- improvement, the
other creator is the three-propertied nature which in association with
him brings forth the world of the animate and the inanimate. This, too, is
kalp that is characterized by a constant change of bodies, of properties,
and of time. Goswami Tulsidas has represented the same as that fathom-
less, dark pit of worldly life in which all beings lie in wickedness and ter-
rible misery. Nature is divided into knowledge and ignorance. Ignorance
is evil and sorrowful and, helplessly spurred by it, a being dwells like a
prisoner. Thwarted by ignorance, he is hemmed in by time, action, and
the natural properties. Opposed to it is the yog-maya, the maya of know-
ledge, of which Krishn himself is the creator. It is this yog- maya that
fashions the world and the properties of nature are dependent upon this
power. The quality of doing good belongs to God alone. While there is
no excellence in nature which is not perishable, it is the awareness of
God in knowledge that stirs beings to strive towards his state of
perfection.

Thus there are two kinds of kalp. One of them is the cycle of change of
object, body, and time-rendered by nature in conjunction with Krishn.
But the other higher kalp, which bestows refinement on the Soul, is fash-
ioned by accomplished sages; it is they who instill consciousness into the
inert nature of beings. Commencement of worship is the beginning of
this kalp, whereas the successful completion of worship marks its close,
with which the malady of worldly misery is cured and replaced by a
total absorption in God. At this point the yogi attains to Krishn’s way of
life as well as state. The sage’s way of life after attainment is his nature.

Sacred texts tell us that a kalp is completed only with the passing
away of the four ages (yug), after which there is the phenomenon of total
dissolution known as doom. This is, however, a misrepresentation of the
truth.Yug also means “two.” Yug-dharm (See the exposition of verse 8 in
chapter 4) persists so long as we are away from the worshipped God and
he is away from us. Goswami Tulsidas has referred to this in the “Uttar
Kand” of his Ram Charit Manas. So long as the property of ignorance
and darkness (tamas) predominates and there is only as insignificant
presence of rajas, there are malice and contradictions all around. A man
living in this state may be said to belong to Kaliyug. He is unable to
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contemplate God and worship him. But there is a change of age, of yug,
with the commencement of worship. Now the property of rajas begins to
grow, tamas is gradually weakened, and there emerge even some traces
of sattwa in the worshipper’s disposition. This is the stage at which he
swings between happiness and fear, and with this the worshipper enters
into the second age of Dwapar. Gradually, then, as the property of sat-
twa grows plentiful and only a little of rajas remains, the inclination to
the act of worship grows progressively stronger. This is the third age,
Treta, in which the worshipper practises renunciation through the per-
formance of yagya. At this point there is inculcated in him the capacity
for recitation at the level of yagya, whose strength and weakness, rise
and fall, depend upon the control of breath. When only sattwa remains
and all conflicts are overcome, and along with this there is poise of mind,
there is then the age of achievement-the domination of Satyug. At this
stage the yogi’s knowledge is on the verge of transformation into practic-
al experience because he is now close to perfection. Now he has the capa-
city to spontaneously hold himself in the state of meditation.

Men of discrimination understand the changes, the rise and fall, of
yug-dharm.. They give up unrighteousness to restrain the mind and en-
gage in piety. When the restrained mind, too, is dissolved, the kalp along
with its different ages comes to a close. After bringing about the union
with perfection, the kalp also ceases. This is the “doom” in which nature
is dissolved in the Soul. After this, the sage’s way of life is his innate
quality-his nature.

Yogeshwar Krishn has then told Arjun that ignorant men do not know
him. They regard even him, the God of gods, as of no importance and as
a mere mortal. This ironic situation of being ignored by contemporaries
has faced every great sage. They have even been castigated and Krishn
was no exception to this. Although he dwells in the Supreme Being he
has a human body, because of which the ignorant contemptuously ad-
dress him as a trivial mortal. The hopes and actions and knowledge of
such men are all futile. They are the ones who erroneously believe that
they are doers of selfless action just by saying that they are so, irrespect-
ive of whatever they do. These men of demoniacal inclination are unable
to recognize the reality of Krishn. But they who have acquired the treas-
ure of divinity know and worship him. They always think of and re-
member his excellence.
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There are two ways of intense devotion-of the one true action. The first
is the yagya of knowledge, the way on which the worshipper treads rely-
ing upon his own strength and after a careful review of his capacity. The
other way is that on which the worshipper views the relationship
between God and himself as akin to that between master and servant,
and in which the prescribed action is entered upon with a sense of sur-
render to the accomplished teacher. These are the two points of view
with which people worship Krishn. But the yagya they accomplish, the
sacrifices they make, the performer, and the faith-the remedy that cures
the malady of worldly existence, are all Krishn himself. He is also the su-
preme goal that the worshipper aims at achieving at last.

This yagya is performed by means of prayer, rituals, and procedures
that are designed to bring about equanimity in the practitioner.There are
worshippers, however, who adopt these means but desire heaven in re-
turn, and that is what Krishn bestows upon them. By the dint of their pi-
ous acts they dwell in the celestial world of Indr and enjoy it for long.
But when the earned merit is gradually worn out, they have to come
back to the mortal world and undergo re-birth. Their action was right
and yet they are condemned to recurrent birth because of their desire. So
total liberation from desire is a primary necessity. The yog of those who
remember and contemplate Krishn with perfect concentration, with the
feeling that there is nothing else to desire except him, and in whose act of
worship there is not even the least flaw, is protected by Krishn himself.

Despite all this, men worship other gods. In fact, in worshipping even
other gods they worship Krishn himself, but this mode of worship is not
ordained. They are unaware that he is the enjoyer of their yagya- their
sacrifices and so, although they worship, they fail to realize him. They
thus fail in their quest. They only succeed in attaining to the fancied
forms of gods, beings, and ancestors, whereas men who are truly de-
voted to Krishn dwell directly in him and assume his own being.

Krishn has represented the act of yagya as easy to practice. Whatever
his worshippers offer him, he accepts. So Arjun is advised to surrender
all his devotional acts to Krishn. When he is completely detached, en-
dowed with yog, and freed from the bonds of action, he will know salva-
tion which also is Krishn himself.
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All beings are his, but there is no one whom he loves and no one
whom he abhors.Yet, however, he dwells in his earnest devotee and that
devotee in him. Even the most wicked and sinful man who worships him
with total dedication is worthy of being regarded as a saint, because his
steady resolve will soon unite him with the Supreme Spirit and bless him
with eternal peace. A true devotee of Krishn is never destroyed. Whether
a Shudr, a depraved man, an aborigine, looked down on by the conven-
tional culture, or one with whatever name he is known by, or a man or a
woman, or one who had demoniacal nature and lowly birth-they all at-
tain to the supreme glory if they take refuge in Krishn and worship him
with firm intentness. So there is absolutely no doubt about the ultimate
salvation of those who have reached the stage of Brahmin and royal
sages (rajarshi) who are well-endowed with virtues that unite the Soul
with God. Their final absolution is assured beyond any doubt, and so
Arjun too should always remember and be reverent to Krishn. If he seeks
shelter under him, he will attain to him and thus secure a state from
which there is no going back.

Thus, in the present chapter, Krishn has dwelt upon the spiritual
knowledge which he himself brings to the state of consciousness. This is
the sovereign knowledge which is, after it has been once awakened,
doubtlessly propitious.

Thus concludes the Ninth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between Krishn and Arjun,
entitled :

“Rajvidya Jagriti” or ‘‘Stirring to Spiritual Enlightenment’’

Thus concludes Swami Adgadanand’s, exposition of the Ninth
Chapter of the Shreemad Bhagwad Geeta in “Yatharth Geeta.”

HARI OM TAT SAT

* * * * *
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Chapter 10
AN ACCOUNT OF GOD’S GLORY

CHAPTER 10: AN ACCOUNT OF GOD’S GLORY

In the last chapter Krishn revealed the mysterious and definitely pro-
pitious knowledge that is the monarch of all knowledge. In Chapter 10,
he again takes up the subject and asks Arjun to listen to him carefully.
But what is the need of repeating something that has already been elu-
cidated? The seeker is in fact imperfect right till the moment of attain-
ment. The fabric of nature wears thinner as he is more and moire ab-
sorbed in his contemplation of God, and fresh visions appear before him
one after the other. This is made possible through a sage’s -an accom-
plished teacher’s guidance. He does not and cannot know them by him-
self. In the absence of such a direction the worshipper will be deprived of
the attainment of God. So long as he is even slightly removed from his
ultimate goal, it is evident that a crust of nature still endures and there is
an apprehension of his slipping and stumbling. Arjun is a disciple who
has come under Krishn’s shelter. He has begged the Yogeshwar to sup-
port him as he is his pupil who depends on him. So, for the sake of this
earnest and submissive disciple Krishn speaks again on what he has
already discoursed on in Chapter 9.

1. ‘The Lord said, ‘Listen again, O the mighty-armed, to the mystic
and compelling words I am about to speak because of my concern for
the good of a beloved pupil.’’’

2. “Neither gods nor great sages know my origin, for I am the primal
Source from which all of them have arisen.”

Krishn also declared earlier that since his origin and action are both ce-
lestial, they cannot be seen by physical eyes. So his manifestation goes
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unnoticed even by men who have reached the spiritual level of gods and
sages. On the other hand, however,-

3. “The wise man among mortals, who knows my reality as the
birthless, eternal, and supreme God of the entire world, is freed from
all sins.’’

The man who knows this is a man of true wisdom. In other words, a
clear awareness of the omnipresent, eternal God is the knowledge that
liberates one from sin and rebirth. This achievement too is a gift from
Krishn:

4-5. “All the manifold qualities with which beings are endowed:
will, knowledge, freedom from delusion, forgiveness, truth, restraint
of Senses and mind, happiness and unhappiness, creation and destruc-
tion, fear and fearlessness, as well as abstinence from the desire to
harm, equanimity of mind, contentment, penance, charity, fame, and
ignominy-are provided by none but me.’’

Firmness of purpose, knowledge, dedication to the goal, suppression
of the mind and senses, inner happiness, the pains of the spiritual way,
awakening of God within the Self, total dissolution at the moment of
realization, fear of the disciplining power of God, fearlessness of nature,
conduct that does not degrade, equanimity in which there are no con-
flicts, contentment, penance in keeping with the needs of the goal, self-
abnegation, and putting up equally with both honour and humiliation
on God’s way-all these propensities are-of Krishn’s making. These are
the qualities that characterize the way of divine contemplation. In their
absence there remains only the ill-gotten hoard of devilish instincts.

6. “The seven great sages,1 the four who had been earlier than
them, as well as Manu and others from whom all mankind has sprung,
have all been shaped by the operation of my will.’’

The seven great sages or rather the seven successive stages of yog-vir-
tuous aspiration, discrimination, refinement of spirit, inclination to truth,
disinterestedness, advancement on the spiritual path towards union with
God and along with them the moulding of the four faculties of mind,
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intellect, thought and ego in accordance with the demands of yog, are all
creations of Krishn’s will. That is to say that they all arise from the de-
termination to realize him. Each of them complements the other. All
these components of the treasure of divinity are Krishn’s works. This
treasure is dependent on the evolution of the seven steps of yog and
without them it cannot be.

1The saints who are believed to be the seven stars of the constellation
named Ursa Major denote the seven steps of yog.

7. “The one who knows the reality of my exalted magnificence and
the might of my yog doubtless partakes of my nature by becoming one
with me through meditation.”

The man who learns of the excellence of yog and the glories of Krishn
by direct perception is united with him and abides in him. There is not
even the least doubt about this. The steady, untrembling flame of a lamp
where there is no wind is an apt illustration of the subdued mind of a
yogi. “Avikampen” in the verse refers to such an analogy.

8. “Aware of the reality that I am the source of all creation as also
the motive that stirs it to effort, and possessed of faith and devotion,
wise men remember and worship only me.’’

It is at Krishn’s behest that the entire world is spurred to action. This
implies that he is also the doer of whatever yogi do in keeping with his
nature. All the yogi’s endeavours are thus only blessings from him. How
it is so has been illuminated earlier. And now Krishn dwells upon how
yogi constantly adore him.

9. ‘‘They who anchor their minds on me, sacrifice their breath to me,
and are contented with speaking only of my greatness among them-
selves, always dwell in me.’’
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Men who devote their minds to Krishn alone without thinking of any-
thing other than him and who dedicate themselves to him heart and soul
are always conscious of his ways. They are happy singing hymns of
praise of his glories and always abide in him.

10. “I bestow upon the devotees, who always remember me and ad-
ore me with love, that discipline of yog by learning which they attain
to none but me.’’

So the awakening of yog in worshippers is also a gift from God; it de-
pends upon his assuming the role of a charioteer. The following verse
points to the way by which a sage and noble teacher like Krishn blesses
his devotee with the knowledge that initiates him into yog.

11. ‘‘To extend my grace to them, I dwell in their innermost being
and dispel the gloom of ignorance by the radiance of knowledge.”

Krishn stands inseparably by the worshipper’s Self as a charioteer to
destroy spiritual ignorance. Worship does not really commence until,
through a sage who has known God, the Supreme Spirit himself has not
come awake in the worshipper’s Soul and taken upon himself the task of
guidance from one instant to another as also of restraining and disciplin-
ing him, and escorting him safely across the incongruities of nature. At
this stage God begins to command from all sides. But at the beginning, it
is through an accomplished sage that he speaks. If a seeker is not fortu-
nate enough to have such a sage as a teacher, God’s voice is only faintly
audible to him.

The charioteer, whether he is the worshipped deity or a teacher- pre-
ceptor, or God himself, is the same. When the charioteer has awakened
in the worshipper’s Self, his dictates are received in four ways. At first
there is the experience that is related to gross breath: of the infusion into
it of a thought that was earlier not in it. When a worshipper sits in medit-
ation, he is confronted with a number of questions. When is his mind go-
ing to be truly absorbed? To what extent is it already absorbed? When
does his mind desire to escape from nature and when has it strayed from
the path? The answers to these questions are signalled every moment by
the adored God through physical reflexes. Twitching of limbs is an
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experience related to gross breath and it appears simultaneously at more
than one point even within a moment. If the mind has deviated, these
signals are transmitted minute after minute. But these signals are re-
ceived only if the devotee holds on to the form of the worshipped God-
like teacher with undeviating firmness. Reflex actions such as twitching
of limbs are a much too frequent experience of ordinary beings because
of the clash between their contradictory impulses, but these have nothing
to do whatsoever with the signs that are transmitted to worshippers who
are wholly dedicated to the sublime object of their worship.

The other experience is connected with the awakening of breath in
dreams. Ordinary men dream according to their desires, but when a
worshipper cleaves to God even dreams are transformed into divine in-
structions. Rather than dreaming, yogi perceive the act of becoming.

These two experiences are both preliminary. Association with a sage
who has known reality, having faith in him, and rendering him even a
token service suffice to bring about these experiences. But the two sub-
sequent experiences of a worshipper are more subtle and dynamic, and
they can be had only through active practice- only by really walking
along the path.

The third experience is that of awakening into profound sleep. All of
us in the world after all, as it were, lie immersed in slumber. We are but
lying in a state of insensibility in the dark night of ignorance. And
whatever we do, day and night, is but a dream. Profound sleep here
refers to the condition that follows after the stage when the memory of
God flows through the worshipper so very like a perennial stream that
his vision of God is permanently fixed in the mind. This is that serene
and blessed mood in which the worshipper is led gently on by his affec-
tions, and in which, while the physical breath is suspended and he is laid
asleep in body, he becomes “a Living Soul.” This is the state of harmony
and of deep joy in which the worshipper is blessed with an insight into
the very life of things. In such a condition the worshipped God transmits
yet another signal, which manifests itself in the form of an image that is
in consonance with the yogi’s prevailing mood and provides the correct
direction, thus acquainting him with the past and the present. My
revered teacher would quite often tell us that even like the surgeon who
first renders a patient unconscious and then cures him by the application
of a suitable remedy, God-when the flame of worship is strong and
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steady-imbues the devotee with awareness of the state of his faith and
worship to cure his spiritual sickness.

The fourth and final experience is of the spiritual awakening that leads
to evenness of breath. This is the state in which the worshipper is on par
with that God whose thought he has fixed his mind on as on a tangible
object. This realization arises from within the Self and once this awaken-
ing has taken place, at every moment while sitting idly or up and active,
the worshipper pre-visions occurrences that shall be and thus gains om-
niscience. This is the state, too, in which there arises a sense of oneness
with the embodied Self.This final experience is generated when the dark-
ness of ignorance is dissipated by the light of knowledge through the
agency of a timeless and unmanifest sage who has awakened in his Soul.

Arjun then speaks to Krishn.

12-13. “Arjun said, ‘It has been so said by even divine sages2 such as
Narad, Asit, the sage Deval, and the great saint Vyas3 - that you are
the radiant Being, supreme goal, and absolutely unblemished, because
all of them believe you to be the Supreme Spirit who is the primeval,
birthless, and all-pervasive God of all gods; and now you tell me the
same.’’’

“Radiant Being” and “birthless” are synonyms for God and the final
state of perfect bliss. Arjun first refers to sages of the past who said the
same. And now even divine sages like Narad, Asit, Deval, Vyas, and
Krishn himself say it. The latter are all contemporaries of Arjun and he
has the advantage of associating with these sages. And they all as well as
Krishn affirm what was declared by the sages of yore. So-

2Deified saints such as Atri, Bhrigu, Pulastya, and Angiras.
3One of the chiranjivis or deathless sages. He is believed to be the com-

plier of the Ved in its present form as also the author of Mahabharat, the
eighteen Puran, the Brahm Sutr, and several other works.

14. “I believe, O Keshav, all that you have told me and which, O
Lord, is known to neither demons nor gods, to be true.’’ And-

268



15. “Which, O Supreme Lord, O Creator and God of all beings, O
God of gods and master of the world, is known to you alone.’’

This truth which is known to Krishn, the creator of all beings and their
God, is also made known to those Souls who are awakened and lit up by
their consciousness of him. So the knowledge of worshippers is really his
knowledge.

16. “So you alone are capable of enlightening me well on your glor-
ies by which you pervade and dwell in all the worlds.’’

Therefore-

17. “How should I, O Yogeshwar, know you by incessant contempla-
tion and in what forms, O Lord, should I worship you?”

These questions are agitating Arjun’s mind. How should he know
Krishn-a yogi, how should he meditate on him, and how should he re-
member him?

18. “And, O Janardan, tell me again the power of your yog and your
exalted magnificence, for I am not yet sated by the honey of your
utterances.’’

Krishn has stated briefly at the beginning of this chapter what Arjun
wants to know again. Arjun begs him to elaborate the same again at
greater length because his curiosity is not yet fully satisfied. Moreover,
he also wishes to hear Krishn’s words just for the sake of listening to
them. Such is the sweet charm of the speech of God and of sages. No
wonder according to Goswami Tulsidas, one who is satiated with listen-
ing to the chronicle of Ram is bereft of sentiment.

Until the worshipper has access to the desired God, his thirst for the
substance of immortality remains. If someone sits down on the way be-
fore the point of attainment with the feeling that he knows all, he has in
fact known nothing. It is evident then that his progress is about to be ob-
structed. So it is the seeker’s duty that he holds on to directions from the
adored God and turns them into practice.
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19. “The Lord (then) said, I shall now tell you of the power of my
glories, for there is no end to my diverse manifestations.’’

After this he sets out to enumerate some outstanding instances of his
numberless divine attributes.

20.“I am, O Gudakesh, the Self that dwells within all beings, as also
their primeval beginning, middle, and end.’’

21 . “I am Vishnu among the twelve sons of Aditi4, the sun among
lights, the god Mareechi among winds, and the sovereign moon among
planets.’’

Aditya and the other celestial beings referred to in the verse were
taken as symbols of certain inner attitudes in the time of Krishn; they are
all dwellers in the sphere of the heart.

4Divinity in general. Name of the twelves divinities (suns) which are
believed to shine only at the destruction of the universe.

22. “I am also the Sam among the Ved, Indr among gods, the mind
among senses, and the consciousness in beings.”

Among the Ved, Krishn is the Sam Ved, for it is he whose song begets
the state of equanimity. He is the Lord Indr among gods, and the mind
among senses for he is known only through restraint of the mind. He is
also the power that gives beings their sense of awareness.

23. “I am Shankar among Rudr,5 Kuber6 among demons and yak-
sh,7 fire among Vasu,8 and the Sumeru among lofty mountains.”

Krishn is Shankar among Rudr. Shankar-”shanka-ar’’-may be under-
stood as the condition in which there are no doubts and irresolutions. In
fact, “Kuber,” “fire,” and “Sumeru” are all metaphors for the discipline
of yog; they are all yogic terms.
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5The name of a group of gods, eleven in number, because they dwell
within the ten senses and one mind, who are supposed to be inferior
manifestations of Shiv or Shankar, the head of the group.

6God of wealth
7Demi-gods, described as attendants of Kuber.
8A class of eight deities who constitute the human body.

24. “Be it known to you, Parth, that I am among priests the Chief Pri-
est Brihaspati, Skand9 among martial chiefs, and the ocean among
seas.’’

Among priests, who keep watch over the intellect that is like a gate-
way to the human body, Krishn is Brihaspati, the divine teacher of gods
themselves, and so it is he who generates the treasure of divinity. Among
martial commanders he is Kartikeya, renunciation of action by which the
destruction of animate and inanimate worlds, total dissolution, and the
final attainment of God are effected.

9Another name of Kartikeya.

25.“I am Bhrigu among the great saints (maharshi), OM among
words, the yagya of intoned prayers (jap-yagya) among yagya, and the
Himalaya among stationary objects.

Krishn is Bhrigu10 among great sages. He is also OM, symbol of the
Supreme Spirit, among words. He is the jap-yagya among yagya. Yagya
is the image of that special form of worship that enables a worshipper to
be united with God. In summary, therefore, it is remembrance of the Su-
preme Spirit and recitation of his name. When after having crossed the
Stages of two kinds of speech, the audible and the muttered, the name
reaches the stage of yagya, it is then recited by neither articulated speech
nor from the throat; nor even in thought; it then infuses every breath.
There is then only a surging ahead unceasingly with the vision of mind
in God engraved on every breath. The rise and fall, ascent and descent,
of yagya, and its different stages depend upon breath. It is something
dynamic-a -matter of action. Among stationary objects, Krishn is the
Himalaya, cool, even, and immovable like the one God himself. At the
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time of doom, it is said, Manu was joined with a peak of that moun-
tain.The immutable, even, and tranquil God is never destroyed.

10One of the patriarchs created by the first Manu.

26. I am Ashwath (the Peepal) among trees, Narad among divine
sages, Chitrarath11 among Gandharv,12 and the sage Kapil13 among
men of attainment.”

Krishn is Ashwath, the holy peepal among trees. The world, which is
not even sure of living until the symbolic tomorrow, is described as an
inverted Peepal tree (fig tree) whose root-God-is above and whose
boughs- nature-are spread below. This is not the ordinary Peepal tree
that is commonly worshipped. And it is in this Sense that Krishn calls
himself Peepal among trees. Narad (nade randhrah is Narad) has, on the
other hand, such a sharp awareness that he can steadily hold on to the
divine rhythm arising from breath. Among Gandharv Krishn is
Chitrarath, or that unique state in which the object of contemplation be-
gins to be directly perceptible to the worshipper. Kapil is bodily mani-
festation. Krishn is that form as well as both the state as well as the im-
mersion in that form, and also the divine message that is received from
it.

11The name of a king of the Gandharv : one of the sixteen sons of
Kashyap by his wife Muni.

12Demi-gods regarded as musicians to gods.
13Name of the great sage who is believed to have founded the Sankhya

school of philosophy.

27.“Know (also) that I am the nectar-born Uchchaishrav among
horses, Airawat14 among pachyderms, and king among men.”

Every object in the world is perishable and the Self alone is indestruct-
ible. It is thus that Krishn is Uchchaishrav, Indr’s horse that is said to
have been churned out of the nectar that came from the ocean. A horse is
a symbol of regulated motion. Krishn is the motion of the mind in its
quest for the reality of the Self. He is also king among men. A great soul
is in fact a king, because he wants for nothing.
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14Indr’s elephant.

28. “I am Vajr15 among weapons, Kamdhenu16 among cows, Kam-
dev17 for procreation, and Vasuki,18 the king of snakes.

Krishn is the most formidable among weapons. Among cows he is
Kamdhenu. Kamdhenu is not a cow which serves appetizing delicacies
in place of milk. Among sages it was Vashisth who had Kamdhenu.
Symbolically, the word “cow” stands for the senses. Restraint of the
senses is an attribute of the seeker who has learnt to grasp the object of
his worship. When he succeeds in moulding his senses in tune with God,
his senses themselves become a “Kamdhenu” for him. With this he at-
tains to the stage when the attainment of God is by no means beyond
reach.

A seeker at this level finds nothing beyond his grasp. Krishn is also
Kamdev for reproduction. However, the birth he effects is not the phys-
ical birth of a male or female child. Such procreation, by both animate
and inanimate beings, goes on day and night. Even rats and ants repro-
duce themselves. But the generation of new life by Krishn is the genera-
tion of new situations-change from one circumstance to another-by
which the inner propensities themselves are changed. Among snakes,
Krishn is Vasuki, the celebrated king of snakes who is said to be a son of
Kashyap.19

15Thunderbolt, the weapon of Indr, said to have been formed out of
the bones of the sage Dadhichi.

16A heavenly cow yielding all desires.
17The cupid of the Hindu mythology, the son of Krishn and Rukmini.
18Name of a celebrated serpent, king of snakes, said to be a son of

Kashyap.
19In the Indian mythology he bears a very important share in the

work of creation and is therefore often called Prajapati.

29. “I am Sheshnag20 among the nag (snakes), the god Var-
un21 among beings of water, Aryama22 among ancestors, and Yam-
raj23 among rulers.’’
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Krishn is the infinite or “Shesh nag.” Sheshnag is in fact no snake.
There is a description of its form in the composition called Shreemad
Bhagwat which is contemporaneous with the Geeta. According to it,
Sheshnag is an embodiment of God’s vaishnavi (Vishnu) power which is
stationed at a distance of thirty thousand yojan24 from the earth and on
whose head the earth rests lightly like a grain of mustard. This is, in
truth, a picture of the force of gravity between objects which keeps the
stars and planets in their respective orbits. This force winds itself around
all of them and holds them like a snake. This is the infinite that holds the
earth, too. Krishn says that he is that divine principle. He is also Varun,
the king of amphibious beings, and Aryama among ancestors. Non- viol-
ence, truth, detachment, continence, and freedom from doubt are the five
yam, moral restraints and observances. “Arah’’ represents the cutting
off of the aberrations that appear in the way of their practice. Elimination
of these evils brings to fulfillment the merits of action done in a previous
life, which then provides liberation from worldly bondage. Among
rulers Krishn is Yamraj, guardian of the restraints called yam.

20.Name of a celebrated serpent, said to have one thousand heads, and
repre- sented as forming the couch of Vishnu and supporting the entire
world.

21God of the ocean.
22The king of Manes (departed ancestors).
23The God of death, regarded as a son of the Sun-god.
24A measure of distance equal to four kosas, or eight to nine miles.

30. “I am Prahlad25 among daitya (demons), unit of time for reckon-
ers, the lion (mrigendr) among beasts, and Garud26 among birds.’’

Krishn is Prahlad among demons. Prahlad (par + ahlad) is joy for oth-
ers. Love itself is Prahlad. Attraction to God and the impatience to be one
with him while one is yet dwelling with demoniacal instincts is a pro-
cess that ultimately leads to perception. Krishn is the joyous love of this
union. He is also time among those who are given to counting its units.
This reckoning is really not of numbers and of divisions of time. Krishn
is rather the progressive lengthening of time that is devoted to the con-
templation of God. He is the time of incessant remembrance of God not
only in the hours of wakefulness but also in sleep. Among beasts he is
mrigendra, the lion or king of beasts, a symbol of the yogi who also
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roams about and rules in the forest of yog. Krishn is also Garud among
feathered creatures. Garud is knowledge. When the awareness of God
begins to grow, the worshipper’s mind itself turns into a vehicle of the
adored God. On the other hand, the same mind is like a “serpent” (sarp:
an epithet of Garud) when it is infested with worldly desires, stinging
and hurling Souls into the inferno of mortal births. Garud is Vishnu’s
vehicle. When it is blessed with knowledge, the mind also turns into a
vehicle on which is borne the unmanifest Spirit that permeates every
atom of the universe. So Krishn is the mind that holds and carries the
worshipped God within itself.

25.According to the Padm-Puran, son of the demon Hiranya-kashipu
who yet retained the ardent devotion to Vishnu which he had borne with
him from a previous existence as a Brahmin.

26.Chief of feathered beings, represented as Vishnu’s vehicle, having a
white face, an aquiline nose, red wings, and golden body.

31.“I am the wind among powers that refine, Ram among armed
warriors, the crocodile among fishes, and the sacred Bhagirathi
Ganga27 among rivers.’’

Krishn is the invincible Ram among wielders of weapons. Ram de-
notes one who rejoices. Yogi rejoice in knowledge. The signals received
from the God they worship are their sole pleasure. Ram symbolizes that
direct perception and Krishn is that awareness. He is also the mighty cro-
codile among amphibian beings and the most sacred Ganga among
rivers.

27.A name of the river Ganges.

32. “I am, O Arjun , the beginning and end and also the middle of
created beings, the mystic knowledge of Self among sciences, and the
final arbiter among disputants.’’

Among branches of learning Krishn is knowledge of the Supreme Spir-
it (as well as of the relation between the Supreme and the individual
Soul). He is the knowledge that leads to the sovereignty of the Self. Dom-
inated by maya, the vast majority are driven by passion, malice, time,
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action, disposition, and the three properties of nature. Krishn is the
knowledge that takes one from this slavery of the material world into the
state in which the Self is in supreme command. This is the knowledge
that is called adhyatm. He is also the final verdict that resolves all dis-
putes on the Supreme Spirit. What comes beyond this is, it is needles to
say, beyond arbitration.

33. “I am the vowel akar28 among the letters of the alphabet, dwand-
wa29 among compounds, the eternal Mahakal amidst mutable time,
and also the God who holds and sustains all.’’

Besides being the first sound of the sacred OM, Krishn is also the im-
perishable, immutable time. Time is always changing, but he is that
state-that time-which takes one to the eternal God. He is also the Omni-
present Spirit (Virat Swarup) who pervades and sustains all.

28.The first of three sounds constituting the sacred syllable OM.
29.First of the four principal kinds of compounds in which two or more

words are joined together which, if not compounded, will stand in the
same case and be connected by a conjunction.

34.“I am the death that annihilates all, the root of the creations to be,
and Keerti30 among women-the embodiment of the feminine qualities
of accomplishing action (keerti) vitality, speech, memory, awareness
(medha), patience and forgiveness.”

As Yogeshwar Krishn will say in the sixteenth verse of Chapter 15, all
beings (Purush) are of only two kinds, the perishable and the imperish-
able. All these bodies which generate other beings and die are mortal.
Whether male or female, they are all Purush according to Krishn. The
other Purush is the imperishable Cosmic Spirit who is perceived in the
state when the mind has ceased to be. This is the reason why men and
women equally can attain the supreme goal. The qualities of vitality,
memory, awareness, and so on pointed out in the thirty-fourth verse are
all feminine in principle. Does it mean that men have no need of these
qualities? In truth, the animating principle of the heart’s sphere is a
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feminine principle. The qualities enumerated in the verse need to be in-
culcated in all hearts, of men as much as of women.

30Both as wife of one of the seven gods and symbol of feminine qualit-
ies, she is a manifestation of God’s splendour.

35. “And I am the Sam Ved among scriptural hymn, the Gayatri31

among metrical compositions, the ascendant Agrahayan32 among
months, and the spring among seasons.’’

Among the sacred Vedic texts (Shruti)33 that are fit to be sung, Krishn
is the Sam Ved (Brihatsam), the song that produces evenness of mind.
He is the spiritual awakening in these hymns. He, too, is Gayatri34
among verses. The Gayatri, it is important to realize, is a metrical com-
position of self-denying prayer rather than a spell or charm, the recita-
tion of which brings automatic salvation. After straying thrice, throwing
himself at the mercy of the desired God, the sage Vishwamitr addressed
him as the essence that permeates the earth, all the worlds, and the Self,
and entreated him to confer wisdom on him and to inspire him so that
he could know his reality. So, as it may be seen, Gayatri is a prayer. The
worshipper is not able to resolve his doubts by his own intelligence; he
does not know when he is right or in error. So Krishn is the Gayatri by
which the hapless worshipper surrenders himself to God. This prayer is
doubtlessly propitious, for by this the devotee seeks refuge in Krishn.
Krishn is also Agrahayan among months-the ascendant season of joy. He
is the state of felicity that this month resembles.

31.A Vedic meter of twenty-four syllables and also name of a most sac-
red verse recited by pious Hindus at morning and evening devotion.

32.The lunar month of Agrahayan which corresponds approximately to
November- December of the Gregorian calendar.

33.The part of the Ved which is known as Shruti: known by revelation.
34.The text of the prayer is given here for readers who may be inter-

ested in learning it :
Om Bhur Bhuva Svaha Tat Savitur Varenyam Bhargo Devasya

Dheemahi Dhi Yo Yonah Prachodayat
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36.“I am the deceit of cheating gamblers, the glory of renowned men,
the victory of conquerors, the determination of the resolved, and the
virtue of the pious.’’

The idea of gambling in the verse refers to the fundamental character
of nature. Nature itself is a gambler and cheat. To forsake outward show
and engage in the way of private adoration to escape from the contradic-
tions of nature is an act of “deception.” But to call it “deception” is
hardly appropriate, for such secretiveness is essential to the worship-
per’s security. It is required that the worshipper, although in possession
of a heart that is lit up with knowledge, appear outwardly ignorant like a
benumbed Bharat- like one who is insane, blind, deaf and dumb. Al-
though he sees, he should show as if he knows nothing; although he
hears, it should appear that he has heard nothing. The canon of worship
is that it should be private and secret. Only then can he win in the
gamble of nature. Krishn is the victory of winners and the resolution of
men of enterprise. This was also said in the forty-first verse of Chapter 2.
The determination required for yog, its wisdom, and direction are all one
and the same. Krishn is the dynamic mind, and also the magnificence
and enlightenment of virtuous men.

37.“I am Vasudev among the descendants of Vrishni, Dhananjay
among the Pandav, Ved vyas among sages, and Shukracharya35

among poets.’’

Krishn is Vasudev, or the one who is everywhere, among the Vrishni
race. He is Dhananjay among the Pandav. Pandu (father of the Pandav)
is a symbol of piety; he is the one in whom virtue is awakened. Realiza-
tion of the Self is the only real and lasting wealth. Krishn is Dhananjay-
the one who earns and stores the treasure of Self-knowledge. He is Vyas
among sages. He is the sage who has the ability to express the idea of
perfection. Among poets he is Ushn (Shukr) who has in the Ved the epi-
thet kavya attributed to him, and who also has the wisdom to lead the
Soul to God.

35.Name of teacher of the asur (demons) who were restored to life, if
killed in battle, by the magical charm of his words.
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38. “And I am the oppression of tyrants, the wise conduct of those
who aspire to succeed, silence among secrets, and also the knowledge
of enlightened men.”

Krishn is all these,

39. “And, O Arjun, I am also the seed from which all beings have
sprung up, because there is nothing animate or inanimate which is
without my maya.”

There is nothing, no being, in the whole world who is devoid of Krishn
because he pervades all. All beings resemble him and are close to him.
He further adds:

40. “What I have told you, O Parantap, is only a brief abstract of my
countless glories.’’

So Arjun should regard whatever is endowed with magnificence, radi-
ance, and might as having come forth from Krishn. This is what he is
told now.

41. “Know that whatever is possessed of glory, beauty, and strength
has arisen from my own splendour.’’

Krishn concludes his revelation of the omnipresent thus:

42. “Or, instead of knowing anything more, O Arjun, just remember
that I am here and I bear the whole world with just a fraction of my
power.’’

Krishn’s enumeration of his manifold glories by analogy does not im-
ply that either Arjun or anyone of us should begin to adore the beings
and objects he has cited for illustration. The exercise is rather aimed at
enlightening men who are inclined to the worship of other gods and
goddesses as well as of objects and creatures such as trees, rivers,
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planets, and serpents, that they have acquitted themselves well of their
duties to all these divinities, objects, and beings by just adoring Krishn
alone.

?????
At the beginning of the chapter Krishn told Arjun that he would in-

struct him again in what he had also told him before because he was
most dear to him. He was going to repeat the instruction, for a noble
teacher’s constant guidance is a necessity till the very moment of attain-
ment. His origin, Krishn has said, is known to neither gods nor saints,
because he is the primal source from which all of them are born. They do
not know him because the universal state arising from attainment of the
unmanifest God can be experienced only by those who have arrived at
the supreme goal. He is a man of knowledge who knows Krishn, the
birthless, eternal, and supreme God of the world, by direct perception.

All the qualities that constitute the treasure of divinity such as discern-
ment, knowledge, freedom from delusion, restraint of the mind and
senses, contentment, spiritual austerities, charity, and glory-are Krishn’s
creations. The seven immortal sages or rather the seven steps of yog and,
preceding them, even the four inner faculties and in accordance with
them the mind which is self existent, self-creator: all these attributes of
dedication and devotion to Krishn, and of which the whole world is
progeny-are his creations. In other words, all worshipful inclinations are
shaped by him. They are generated by the grace of the accomplished
teacher rather than by themselves. The man who has a direct perception
of Krishn’s glories is doubtlessly worthy of merging into him with a
sense of total identity.

They who know that Krishn is the root of all creation contemplate him
with single- mindedness are dedicated to him with mind, intellect, and
Soul, exchange thoughts of his excellence among themselves, and rejoice
in him. He bestows upon the devotees, whoever think of him and adore
him, that discipline of yog by learning which they at last attain to him.
He does so by dwelling in their innermost being and dispelling the dark-
ness of spiritual ignorance by the light of knowledge.

Arjun believes in the truth that Krishn is immaculate, eternal, radiant,
without a beginning, and pervading every atom of the universe. This
was witnessed to by great sages of earlier times and, even at Arjun’s
time, divine sages like Narad, Deval, Vyas, and Krishn himself say the
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same. It is also true that the essence of Krishn is known to neither gods
nor demons. Only that devotee knows him to whom he chooses to make
himself known. He alone is capable of instructing the worshipper in his
manifold glories by which he pervades and dwells in them. So Arjun re-
quests him to enlighten him at length on the signs of his greatness. This
is correct because the worshipper’s impatient curiosity to listen to his ad-
ored God should remain until the very moment of fulfillment. Beyond
this he cannot go because he knows not what lies within the heart of
God.

Thereupon Krishn has summarized to Arjun eighty-one manifestations
of his greatness. Whereas some of them illustrate the inner qualities that
are developed by initiation into yog, others illumine the glories that are
earned by social achievements and accomplishments. At the end, after all
this, Krishn tells Arjun that instead of knowing about him in detail, he
should just remember that whatever in the three worlds is endowed with
magnificence and beauty has arisen from his own radiant power.

In this chapter Krishn has thus acquainted Arjun with his manifold
glories at an intellectual level so that his faith withdraws itself from all
distractions and is firmly centered on his destination. But even after
listening to everything and comprehending them with much splitting of
hair the essence of Krishn yet remains to be known, for the path leading
to him is dynamic and can be trodden only by really embarking on
action.

Thus concludes the Tenth Chapter, in the Upanishad of the Shrimad
Bhagwad Geeta, on the Knowledge of the Supreme Spirit, the Discip-

line of Yog, and the Dialogue between Krishn and Arjun, entitled.
“Vibhooti Varnan.” or ‘‘An Account of Gods’s Glory’’

Thus concludes Swami Adgadanand’s exposition
of the Tenth Chapter of the Shreemad Bhagwad Geeta in

“Yatharth Geeta.”

HARI OM TATSAT

* * * * *
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Chapter 11
REVELATION OF THE OMNIPRESENT

CHAPTER 11: REVELATION OF THE OMNIPRESENT

In the last chapter Krishn gave only a brief account of his outstanding
glories, but Arjun thought complacently that he had known enough. He,
therefore, averred that after listening to Krishn’s words he was rid of all
his delusions. At the same time, however, as he admits in the present
chapter, he is curious to know what Krishn has told him before in a more
tangible form. Hearing is as different from seeing as the east is from the
west. When a seeker endeavours towards his destination to see it with
his own eyes, what he knows then may be quite different from that
which he had visualized. So when Arjun has a direct vision of God, he
begins to tremble with fear and beg for mercy. Does an enlightened man
know fear? Is he left with any further curiosity? The fact of the matter is
that what is known at just the intellectual level is at best vague and un-
defined. At the same time, however, it definitely prompts to a desire for
true knowledge. So Arjun entreats Krishn.

1. “Arjun said, ‘The compassionate words with which you have in-
structed me in the secret and most exalted knowledge have dispelled
my ignorance.”’

What Krishn has told him of the relation between the Supreme Spirit
and the individual Soul has allayed his delusions and filled him with the
light of knowledge.

2. ‘‘For I have learnt from you, O the lotus-eyed, not only a de-
tailed account of the origin and dissolution of beings, but also of your
imperishable glory.’’
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He fully believes the truth of what Krishn has told him, and yet-

3. “You are, O Lord, what you have told me, but I wish, O Supreme
Being, to have a direct vision of your form in all its divine
magnificence.”

Not satisfied with what he has learnt only by hearing, he wishes to see
it in a palpable form.

4. “Show me, O Lord, your eternal form if you consider, O Yogesh-
war, that it is possible to see it.’’

Krishn does not object to this request because Arjun is his devoted pu-
pil and beloved friend. So he readily grants his prayer and reveals his
cosmic form.

5. “The Lord said, ‘Behold, O Parth, my hundreds and thousands of
various celestial manifestations of different hues and forms.”’

6.“See in me, O Bharat, the sons of Aditi,1 the Rudr, the Vasu,2 the
Ashwin brothers,3 and the Marut,4 as well as numerous other marvel-
lous forms that have not been seen before.”

1. Represented in mythology as a mother of gods who are known as
Aditya, twelve in number, after her.

2. The name of a class of deities, eight in number.
3. The two physicians of gods and represented as twin sons of the Sun-

god.
4. Marut is the god of wind but in the plural form the word may be un-

derstood as meaning ‘‘host of gods.’’

7. ‘Now, O Gudakesh, see in my body at this one place the whole an-
imate and inanimate world, and whatever else you desire to know.”
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Thus the Lord continues to manifest his form through three consecut-
ive verses, but the poor Arjun cannot see anything. He can only rub his
eyes in bewilderment. Krishn notices Arjun’s predicament, stops ab-
ruptly, and says:

8. “But since you cannot see me with your physical eyes, I grant you
divine vision with which you may behold my magnificence and the
might of my yog.’’

Arjun is blessed with spiritual vision by Krishn’s grace. And, in an ex-
actly similar fashion, Sanjay, the charioteer of Dhritrashtr, is also blessed
with divine sight by Yogeshwar Vyas’ compassion.5

Therefore, what is visible to Arjun is also seen in precisely the same
form by Sanjay, and by virtue of sharing the vision he also shares the
good that accrues from it.

5. Cf. Chapter I, in which Sanjay, the epitome of self-control, is repres-
ented as the medium through which the blind Dhritrashtr sees and
hears. The mind enveloped by the pall of ignorance perceives through
one who has mastered the mind and the senses.

9. “Sanjay said (to Dhritrashtr), ‘After speaking thus, O King, the
Lord-the great master of yog-revealed his supreme, omnipresent form
to Arjun.”

The master of yog, a yogi himself and capable of bestowing yog upon
others, is named Yogeshwar. He is, similarly, God (Hari)6 who seizes
and carries away everything. If he only does away with grief and spares
joy, grief will make a comeback. So “Hari” is one who destroys sins and
has the power of conferring his own form on others. So he, who has been
all the time before Arjun, now reveals his all-pervading, radiant being.

6. An epithet of the Supreme Spirit, of Vishnu and many other deities.
The interpretation here refers to the association of the sound of the word
with ‘‘har’’ which means ‘‘taking away’’ or ‘‘depriving.’’
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10-11. “And (Arjun beheld before himself) the infinite, all- pervad-
ing God with numerous mouths and eyes, many wondrous manifesta-
tions, decked with various ornaments, carrying many weapons in his
hands, wearing celestial garlands and apparel, anointed with heavenly
perfumes, and endowed with all kinds of wonder.’’

The marvellous sight is also rendered perceptible to Dhritrashtr, the
blind king, the very image of ignorance, by Sanjay-the embodiment of
restraint.

12. “Even the light of a thousand suns in the sky could hardly match
the radiance of the omnipresent God.”

13. “Pandu’s son (Arjun) then saw in the body of Krishn, the God of
gods, the many separate worlds together.

Arjun’s vision of all the worlds within Krishn is a sign of his affection-
ate devotion which arises from virtue.

14. ‘‘Then overwhelmed by awe and with his hair standing on end,
Arjun paid obeisance to the great God and spoke thus with folded
hands.’’

Arjun had also paid homage to Krishn earlier, but now after having
seen his divine majesty he bows deeper. The reverence he now feels for
Krishn is a much profounder feeling than what he had experienced
before.

15. “Arjun said, ‘I see in you, O Lord, all the gods, hosts of beings.
Brahma on his lotus-seat, Mahadev, all the great sages, and miraculous
serpents.’’’

This is direct perception rather than a flight of fancy, and such a clear
vision is possible only when a Yogeshwar grants eyes that can see it. A
concrete apprehension of reality such as this is accessible only with the
proper means.

16. “O Lord of all the worlds, I behold your many stomachs, mouths,
and eyes as well as your infinite forms of all kinds, but, O the Omni-
present, I can see neither your end, your middle, nor your beginning.’’
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17. “I see you crowned and armed with a mace and a chakr,7 lumin-
ous all over, like blazing fire and the sun, dazzling, and immeasurable.

We have here an all-embracing enumeration of the glories of Krishn.
Such is his celestial brightness that eyes are blinded if they try to see him.
He is beyond comprehension by the mind. However, Arjun can perceive
him because he has completely surrendered all his senses to him. And he
is so awed by what he sees that he resorts to flattering panegyrics, by
praising some of Krishn’s many qualities.

7. A sharp, serrated, disc-like weapon, believed to be the chief weapon
of Visnhu.

18. ‘‘I believe that you are Akshar, the imperishable God who is
worthy of being known, the supreme goal of the Self, the great haven
of the world, keeper of eternal Dharm, and the universal Supreme
Spirit.’’

These are also the qualities of the Self. He too, is universal, eternal, un-
manifest and imperishable. The sage attains to the same state after his
worship is brought to successful completion. That is why the individual
Soul and the Supreme Spirit are said to be identical.

19. “I see you without beginning, end or middle, possessed of
boundless might, innumerable hands, eyes like the sun and the moon,
and a face as bright as fire, lighting up the world with your radiance.’’

At first Krishn reveals his numerous forms, but now he appears as one
and infinite. However, what are we to make of Arjun’s statement that
while one eye of God is like the sun, the other is like the moon? What is
required is that these words should not be taken literally. It is not that
one eye of God is bright like the sun while the other is dim like the
moon. The meaning of the statement is rather that both brightness such
as that of the sun and serenity such as that of the moon emanate from
him: both the radiance of knowledge and the calm of tranquillity. The

286



sun and the moon are symbols here. God shines upon the world like
both the sun and the moon, and he is now seen by Arjun as infusing the
entire world with his dazzling radiance.

20. “And, O Supreme Being, the whole space between heaven and
earth is filled up by you and the three worlds are trembling with fear
at the sight of your divine but terrible form.”

21. “Multitudes of gods are dissolving in you while a host of them
are fearfully extolling your name and glories with folded hands, and,
repeatedly pronouncing benediction, hosts of great sages and men of
attainment are singing sublime hymns in your praise.’’

22. “The Rudr, sons of Aditi, Vasu, Sadhya,8 sons of vishwa,9 the
Ashwin, Marut, Agni and hordes of gandharv, yaksh, demons and men
of achievement, are all looking up at you with marvel.”

Gods, Agni and multitudes of gandharv, yaksh and demons are look-
ing with wonder at the omnipresent form of Krishn. They are amazed
because they are unable to comprehend him. They do not in fact have the
vision with which they can view his essence. Krishn has said earlier that
men with demoniacal nature and the vulgar regard and address him as a
petty mortal, whereas, although possessed of a human body, he really
dwells in the supreme God. That is why gods, Agni and hosts of gand-
harv, yaksh and demons are all looking up at him with amazement. They
are unable to see and grasp the reality.

8. A particular class of cetestial beings or gods in general.

9. The name of a particular group of deities.

23. “Looking at your colossus form with its many mouths and eyes,
hands, thighs and feet, stomachs and dreadful tusks, O the mighty-
armed, all beings are struck with terror and so am I.”
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Both Krishn and Arjun are possessed of mighty arms. The one whose
sphere of action extends beyond nature is “mighty-armed.” Whereas
Krishn has achieved perfection in the field and arrived at its furthest ex-
tent, Arjun has been just initiated and is yet on his way. His destination
is yet far away. Now when he looks at the universal form of Krishn, like
others he is also awed by the incomprehensible greatness of God.

24. “When I look at your enormous, dazzling form that reaches right
up to the sky, with its numerous manifestations, wide open mouth,
and huge glowing eyes, O Vishnu, my inmost soul trembles in fear, I
am bereft of courage and peace of mind.’’

25. “Since I have lost my sense of direction and joy by beholding
your faces with their frightening tusks and flaming like the great con-
flagration that is believed to consume the world in the event of doom,
I entreat you, O God of gods, to be merciful and pacified.”

26. “And I see Dhritrashtr’s sons along with many other kings,
Bheeshm, Dronacharya, Karn, even the commanders of our side and
all… ”

27. “Beings rushing wildly into your dreadful mouth with its ter-
rible tusks, and some of them lying between your teeth with crushed
heads.’’

28. “Warriors of the human world are flinging themselves into your
flaming mouths just as numerous rivers plunge into the ocean.”

Currents of rivers are furious themselves and yet they rush into the
ocean. Even so multitudes of warriors are rushing into the fiery mouths
of God. They are men of courage and valour, but God is like the ocean.
Human strength is nothing against his might. The following verse illus-
trates why and how they hurl themselves into him.

29. “They cast themselves into your mouths for their destruction
just as flying insects fling themselves into the flame.”

30. “Devouring all the worlds with your flaming mouths and licking
your lips, your intense lustre is consuming the whole world by filling
it with its radiance.”
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This is clearly a portrayal of the dissolution of unrighteous properties
in God after which even the utility of the treasure of divinity is dis-
pensed with. Righteous properties, too, then merge into the same Self.
Arjun sees the Kaurav warriors and then the warriors of his own army
vanishing into Krishn’s mouth. So he pleads with him.

31. “Since I am ignorant of your nature, O Primal Being, and wish to
know its reality, I pay my humble obeisance and pray you, O supreme
God, to tell me who you are in this terrible form.’’

Arjun wishes to know who Krishn is in his immense form and what he
intends to do. He does not yet fully understand the ways in which God
fulfils himself. Thereupon Krishn speaks to him.

32. “The Lord said, ‘l am the almighty time (kal), now inclined to
and engaged in the destruction of worlds, and warriors of the oppos-
ing armies are going to die even without your killing them.’ ”

He further adds:

33.“So you should get up and earn renown and enjoy a thriving and
affluent kingdom by vanquishing your enemies, because these warri-
ors have already been killed by me and you, O Savyasachin10 (Arjun),
have to be just the nominal agent of their destruction.”

Krishn has said repeatedly that God neither acts himself nor causes
others to act, and does not even devise coincidences. It is only because of
their deluded minds that people believe that every action is effected by
God. But here we have Krishn himself getting up and saying that he has
already annihilated his foes. Arjun has to do nothing more save merely
taking the credit for this by making just a gesture of killing them. This
again takes us back to his essential nature. He is the image of affectionate
devotion, and God is ever inclined to help and support such loving wor-
shippers. He is a doer for them-their charioteer.

This is the third occasion when the idea of “kingdom” occurs in the
Geeta. Initially Arjun did not want to fight and he told Krishn that he
could not see how his becoming an uncontested ruler of a thriving and
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wealthy kingdom on the earth or even an Indr-like lord of Gods could
wipe out the grief that was wearing out his senses. He did not want
either of these if his grief was to persist even after his achievement of
these rewards.Yogeshwar Krishn then told him that in case of defeat in
the war he would be rewarded with heavenly existence and, in case of
victory, with attainment of the Supreme Spirit. And now he says that the
enemies have already been slain by him and that Arjun has to act just as
a proxy to win both renown and rulership of a thriving realm. Does
Krishn mean by this that he is going to bestow upon Arjun the very
worldly rewards with which he is so evidently disillusioned-the rewards
in which he cannot see the end of his misery? Such, however, is not the
case. The promised reward is the ultimate union with God that results
from a destruction of all contradictions of the material world. This is the
only permanent attainment, which is never destroyed and which is an
outcome of raj-yog, the highest form of all yog. So Krishn once more ex-
horts Arjun to-

10.Arjun is so called because he could also shoot arrows with his left
hand.

34. “Destroy, without any fear, Dronacharya, Bheeshm, Jayadrath,
Karn, and the many other warriors who have already been killed by
me, and fight because you will doubtlessly vanquish your foes.’’

Here, again, Krishn exhorts Arjun to kill the enemies who have
already been destroyed by him. Doesn’t this suggest that he is the doer,
whereas he had said explicitly in verses 13-15 of Chapter 5 that God is a
non-doer? Apart from this he will later assert that there are only five
means by which both good and evil actions are executed: basis (the gov-
erning power under the auspices of which something is done), the agent
(mind), the instruments or means (senses as well as disposition), efforts
or exertions (desires), and providence (which is determined by actions in
previous existence). They who say that God is the sole doer are ignorant
and deceived. What, then, is the explanation for this contradiction?

The truth is that there is a dividing line between nature and the Su-
preme Spirit. So long as the influence of the objects of nature is
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dominant, universal ignorance (maya) is the motivating force. But, after
a worshipper has transcended nature, he succeeds in gaining admission
to the sphere of action of the adored God or, in other words, of the en-
lightened Guru. Let us not forget that in the sense of “motivator,” an ac-
complished teacher the individual Soul, the Supreme Soul, the object of
worship, and God are all synonymous. The directions received by the
worshipper all come from God. After this stage, God or the accom-
plished Guru -arising from the Soul of the worshipper himself-is present
in his heart like a charioteer who guides him on the right path.

The revered Maharaj Ji used to say, “Mark that the act of worship has
not commenced adequately until the worshipper is aware of his Self and
God has come down to his level. Henceforth, whatever he does is a gift
from God. The worshipper then goes along the way only according to
God’s signals and directions. The worshipper’s success is a grace of God.
It is God who sees through the eyes of the worshipper, shows him the
path, and so enables him at last to become one with himself.” This is
what Krishn means when he tells Arjun to kill his enemies. Arjun will
surely win, for God himself is standing by him.

35. “Sanjay (further) said (to Dhritrashtr),’Trembling with fear at
hearing these words of Keshav11 and overwhelmed by feeling, Arjun
thus spoke to Krishn with folded hands and reverent humbleness.’ ”

Sanjay has seen exactly what Arjun has seen. Dhritrashtr is blind, but
even he can see, hear, and understand clearly through restraint.

11.A name of Vishnu (God).

36. “Arjun said, ‘It is but right, O Hrishikesh, that men rejoice in
singing praises of your name and glory, demons flee helter-skelter out
of fear of your glory, and accomplished sages bow to you in reverence.’
”

37. “What else can they do, O Great Soul, besides paying homage to
you when you are, O God of gods and primal energy of the universe,
the imperishable Supreme Spirit who is beyond all being and the non-
being ?”
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Arjun can speak so because he has had a direct vision of the imperish-
able God. Just a view or assumption at the intellectual level cannot lead
one to realization of the indestructible Supreme Spirit. Arjun’s vision of
God is an inner, perception.

38. “You, O infinite, are the primal God, eternal Spirit, the ultimate
heaven of the world, seer, worthy of realization, the supreme goal, and
the all-pervading.”

39. “As you are the wind, the god of death (Yamraj), fire, the rain-
god (Varun), the moon, the Lord of all creation, and even the primal
root of Brahma, I bow before you a thousand times and even more.’’

So overwhelmed is Arjun by his faith and dedication that even after
paying obeisance again and again he is not contented. So he continues
with his tributes:

40. “Since you possess, O the imperishable and almighty, infinite
prowess and are the God who is omnipresent, you are honoured every-
where (by all).’’

Thus bowing repeatedly in obeisance, Arjun begs for forgiveness for
his errors:

41-42. “I seek your forgiveness, O the infinite, for all the indiscreet
words I might have spoken to you, for taking the undue liberty of ad-
dressing you as ‘Krishn’ and

‘Yadav’, for any disrespect I might have inadvertently shown you in
the course of frivolous dalliance or repose or while eating meals, O
Achyut (infallible), or while we were together alone or with others, out
of my feeling that you are my intimate friend and because of careless-
ness arising from my ignorance of your true magnificence.’’

Arjun has the courage to beg for Krishn’s forgiveness for his mistakes
because of his conviction that he is indifferent to all of them: that he will
forgive him because he is father of mankind, the noblest of teachers, and
truly worthy of reverent worship.
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43. “Since no one in the three worlds can even equal you, who are
father of the animate and inanimate worlds, the greatest of all teachers,
most venerable, and of immense magnificence, how can anyone else
be superior to you?”

44. “So throwing myself at your feet and bowing to you in the
humblest homage, I beseech you, O the most adorable God, to forgive
my errors as a father forgives his son, a friend his friend and a loving
husband his beloved wife.”

Arjun is convinced that Krishn alone is large-hearted enough to be in-
dulgent to his faults. But what after all is his error? By what other name
than “Krishn” could he address his dark-skinned friend? Should we call
a black man white? Is it sin to call a spade a spade?

Calling Krishn a “Yadav,” too, could not be wrong, because Krishn
had a Yadav family ancestry. Neither was it an offence to call him a
“friend,” because Krishn also regards Arjun as an intimate friend. Obvi-
ously, however, Arjun is abjectly apologetic because he believes that his
addressing Krishn as “Krishn” is an offence.

The way of meditation is essentially the one that Krishn has laid down.
He counselled Arjun, in the thirteenth verse of Chapter 8, to recite OM
and contemplate him. OM, we remember, is a symbol of the imperish-
able God. Arjun was told to recite the sacred syllable and visualize
Krishn’s image, for OM which stands for the unmanifest Supreme Being
is also a symbol of the sage after he has attained to the supreme goal of
God-realization. When Arjun has a clear vision of Krishn’s true magnifi-
cence, it strikes him that he is neither white nor black, and not even a
friend or a Yadav ; he is but a great Soul that has become one and
identical with the imperishable Supreme Spirit.

In the whole of the Geeta Krishn has, on five different occasions,
stressed the importance of reciting OM. If we have to pray, let us recite
OM rather than the name of Krishn. Sentimental worshippers usually
manage to invent some way or the other. While one of them is dismayed
by controversy over the propriety or otherwise of reciting OM, another
one appeals to sages, and yet another who is eager to quickly ingratiate
himself with Krishn also appends Radha12 to his name. True that they do
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all this out of devotion, but their prayers are marked by excessive senti-
ment. If we have a real feeling for Krishn, we must obey his instruction.
Although abiding in the unmanifest, he is always present before us even
if we are unable to see him because of inadequate vision. His voice is
with us, but we cannot hear it. There will be little profit in our study of
the Geeta if we do not obey him, although one advantage of such a study
is always there. The man who listens to and learns the Geeta gains an
awareness of knowledge and yagya, and so attains to more exalted bod-
ies. So study is imperative.

12.The name of a celebrated gopi or cowherdess loved by Krishn. This
love is taken as a symbol of the union of the individual Soul with the Su-
preme Spirit.

An uninterrupted sequence of the name “Krishn” fails to materialize
while we are meditating in a state of breath-control. Out of sheer emo-
tion some men recite just the name of Radha. Isn’t it a common practice
to flatter the wives of unapproachable functionaries? It is hardly surpris-
ing then that many of us believe that we can please God in the same
way. So we even stop uttering “Krishn” and begin to recite just “Radha,”
hoping that she will facilitate admittance to him. But how can the poor
Radha do this when she herself could not be united with Krishn? So, in-
stead of paying any heed to what others have to say, let us recite only
OM. At the same time it must be admitted that Radha should be our
ideal; we have to dedicate ourselves to God with the intensity of her de-
votion to her loved one. It is essential that we be like her, pining away in
separation from Krishn.

Arjun addressed his friend as “Krishn” because that was his actual
name. Similarly quite a number of worshippers recite the name of their
teacher-preceptor out of sentiment. But as it has already been shown,
after realization a sage becomes one with the unmanifest God in whom
he abides. So many disciples ask, “When we contemplate you why
should we not, O teacher, recite your name or that of Krishn instead of
the traditional OM?” But Yogeshwar Krishn has made it quite explicit
here that after attainment a sage is possessed of the same name as that of
the Supreme Spirit in whom he has merged. “Krishn” is an appellation
rather than a name for recital in yagya.
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When Arjun begs for indulgence for his offences and pleads with him
to revert to his usual benign form, Krishn both forgives him and accedes
to his request. Arjun’s plea for mercy is made in the following verse:

45. “Be appeased, O the infinite and God of gods, and show me your
merciful form, because although I rejoice at beholding your wondrous
(all-pervading) form which I had not viewed before, my mind is also
afflicted with terror.’’

Till now Yogeshwar Krishn has appeared before Arjun in his omni-
present form. Since Arjun has not seen it ever before, it is quite natural
that he is filled at once with joy and dread. His mind is deeply agitated.
Earlier, perhaps, Arjun had prided himself on the excellence of his skill
of archery and even thought himself superior to Krishn in that respect.
But a sight of the Lord’s all-pervasive immensity fills him with awe.
After hearing in the last chapter of Krishn’s glories, he had evidently be-
gun to take himself as a man of knowledge and wisdom. But one who is
endowed with knowledge and wisdom in the true sense is beyond any
fear. The experience of a direct perception of God has in fact a unique ef-
fect. Even after a worshipper has heard and learnt everything in theory,
it remains for him to gain an awareness of the reality by practice and per-
sonal experience. When Arjun has such a vision, he is overwhelmed at
once by joy and dread, and his mind is shaken. So he entreats Krishn to
resume his placid, compassionate form.

46.“Since I long to see you, O the thousand-armed omnipresent God,
as I beheld you earlier, wearing a crown and armed with a mace and
your chakr, I pray you to resume your four-armed shape.”

Let us see what this four-armed form of Krishn is.

47. “The Lord said, ‘I have compassionately revealed to you, O Ar-
jun, by an exercise of my power of yog, my resplendent, primeval, in-
finite, omnipresent form which no one else has beheld before.’ ”
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48. “O the most distinguished of Kuru, no one else besides you in
this mortal world is capable of seeing my infinite, universal form,
which can be known neither by study of the Ved nor by performance
of yagya, nor even by charity or virtuous deeds, or rigorous spiritual
austerities.”

If the assertions made by Krishn in the verse above as well as his as-
surance to Arjun that no one except him is able to see his immense, all
pervading form are true, the Geeta has hardly any use for us. In that
case, then, the ability to perceive God belongs to Arjun alone. On the oth-
er hand, however, Krishn also pointed out to him before that many sages
in earlier times, who concentrated on him with a mind that was free
from passion, fear, and wrath and who purified themselves by the pen-
ance of knowledge, had succeeded in attaining to his form. But now he
surprisingly affirms that neither has anyone known his cosmic manifest-
ation in the past nor will anyone know it in the future. Who after all is
this Arjun? Is he not a corporal frame like all of us? As represented in the
Geeta, he is an embodiment of tender affection. No man devoid of this
feeling could see in the past and no man devoid of this feeling can see in
the future. This quality of love requires a worshipper to draw his mind
from all externals and devote it to the desired God alone. Only by the or-
dained way can one who approaches God with love realize him. Acced-
ing to Arjun’s entreaties, Krishn now appears in his four-armed form.

49.“Behold again my four-armed form (bearing a lotus, a conch, a
mace, and my chakr), so that you are freed from the confusions and
fears inspired by my terrible manifestation and think of me with
(nothing but) affection.”

50. “Sanjay further said (to Dhritrashtr), ‘After thus speaking to Ar-
jun, Lord Vasudev again revealed his earlier form and the sage-like
Krishn thus comforted the frightened Arjun by manifesting to him his
placid form.’ ”

51. “(Thereafter) Arjun said, ‘O Janardan, I have regained my com-
posure and tranquillity (of mind) by seeing this your most benevolent
human form.’ ”
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Arjun had pleaded with the Lord to appear in his four-armed shape.
But what does he see when Krishn accedes to his request and appears in
the desired form? What else but the human form? In truth, the terms
“four-armed” and “many-armed” are used for sages after they have
achieved the supreme goal. The two-armed sage- teacher is very much
with his loving pupil, but someone from elsewhere remembers, too,
and the same sage then, awakened by the Spirit of that power, is trans-
formed into the charioteer who guides the seeker on to the right path.
“Arm” is a symbol of action. So our arms function not only externally
but also internally. This is the four-armed form. The “conch,” “chakr,”
“mace,” and “lotus” borne by Krishn’s four arms are all symbolic, stand-
ing respectively for an affirmation of the true goal (conch), commence-
ment of the cycle of attainment (chakr), subduing of the sense (mace),
and competence in action that is unblemished and pure (lotus). That is
why Arjun views the four-armed Krishn as a human. Rather than mean-
ing that there was some four-armed Krishn, the expression “fourarmed”
is but a metaphor for the special mode of action that sages accomplish
with their body as well as Soul.

52. “The Lord said, ‘This form of mine which you have seen is the
most rare, because even gods ever pine for a view of it.’ ”

This placid, benevolent manifestation of Krishn is the most uncommon
and even gods yearn to see it. That is to say that it is not possible for all
to recognize a sage for what he is. The most revered satsangi Maharajji,
the accomplished teacher of my revered teacher Maharajji was one such
saint with a truly awakened Soul, but most of the people regarded him
as a mad man. Only a very few virtuous men learnt from heavenly signs
that he was a sage of noble accomplishment. And only these men then
grasped him with all their heart, attained to his metaphysical form, and
reached the desired goal. This is what Krishn suggests when he tells Ar-
jun that gods, who have consciously stored their hearts with the treasure
of divinity, hanker after a view of his “four-armed” form. As to whether
he can be known by yagya, charity or study of the Ved, Krishn states :

53. “My four-armed form which you have seen is beyond knowing
by either study of the Ved or by penance or by charity, and not even by
munificence or performance of yagya.”
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The one way by which he may be perceived is disclosed in the follow-
ing verse:

54. “O Arjun, a man of great penance, a worshipper can know this
form of mine directly, acquire its essence, and even become one with it
by a total and unswerving dedication.”

The one way to attain to Supreme Spirit is perfect intentness, the state
in which a worshipper remembers nothing besides the adored goal. As
we have seen in Chapter 7, even knowledge is finally transformed into
total devotion. Krishn said a little while earlier that no one besides Arjun
had seen him before and no one would ever see him in the future. But he
now reveals that by such single minded devotion worshippers can not
only see him, but also realize him directly and become one with him. So
Arjun is the name of such a wholly dedicated worshipper: the name of a
state of mind and heart rather than of a person. All-absorbing love itself
is Arjun. So Yogeshwar Krishn says at last:

55.“This man, O Arjun, who acts only for my sake (matkarmah),
rests on and is dedicated to me alone (matparmah), in complete detach-
ment (sangvarjitah) and freedom from malice towards all beings
(nirvairah sarvbhooteshu), knows and attains to me.’’

The four essential requirements of the evolutionary discipline by
which a man can achieve spiritual perfection or transcendence (of which
human life is the means) are indicated by the terms: “matkar mah,”
“matparamah,” “sangvarjitah,” and “nir vairah sarvbhooteshu.”
“Matkarmah” means performance of the ordained act-the act of yagya.
“Marparamah” is the necessity of the worshipper’s taking refuge in
Krishn and of complete devotion to him. The required action is im-
possible to accomplish without total disinterestedness in worldly objects
and the fruits of action (sangvarjitah). The last but not the least require-
ment is “nirvairah sarvbhooteshu”: absence of malice or ill-will towards
all beings. Only a worshipper fulfilling these four conditions can attain
to Krishn. It hardly needs saying that if the four ways urged by the last
verse of the chapter are observed, the resulting state is one in which ex-
ternal war and physical bloodshed are simply out of the question. That is
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one more instance that the Geeta is not about external fighting. There is
not one verse in the poem that supports the idea of physical violence or
killing. When we have sacrificed ourselves through yagya, remember
only God and no one else, are completely detached from both nature and
the rewards of our action, and when there is no malignity in us towards
any being, with whom and for what shall we fight? The four observances
lead a worshipper to the stage at which he stands entirely alone. If there
is no one with him, who shall he fight? According to Krishn, Arjun has
known him. This would not be possible if there were even the slightest
touch of malice about him. So it is evident that the war waged by Arjun
in the Geeta is against fearful enemies such as attachment and repulsion,
infatuation and malice, and desire and anger, that rise up in the way of
the worshipper when he engages in the task of single-minded contem-
plation after having achieved an attitude of detachment to worldly ob-
jects as well as rewards.

At the beginning of the chapter Arjun admitted to Krishn that his delu-
sions were wiped out by the kind words with which he had revealed his
manifold glories to him. Yet, since Krishn had said earlier that he was
all-pervading, Arjun also wished to have a direct vision of his magnifi-
cence. He requested the Yogeshwar to show him his universal, imperish-
able form if it was within the power of his mortal eyes to behold such a
manifestation. As Arjun is his beloved friend and a most faithful de-
votee, Krishn gladly acceded to his request.

After having assumed his universal form, Krishn told Arjun to behold
in him celestial beings like the seven immortal sages13 and sages who
had been in yet earlier times, and Brahma and Vishnu. Arjun’s notice
was thus further drawn to the all-pervading majesty of God. Summing
up his exhortations, Krishn told Arjun how at one moment and at one
place he could behold in him the whole animate as well as inanimate
world, and also whatever else he was curious to know.

13.Mareechi, Angiras, Pulastya, Pulah, Kratu, Atri and Vasishtha. The
seven sages, too, stand for the seven exercises or steps or attributes of
yog, by mastering which the seeker attains to the state of ultimate
accomplishment.

This enumeration by Krishn went on through three verses, from 5 to 7.
But Arjun’s physical eyes could see none of the glories enumerated by
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the Lord. All the celestial majesty of God was before his eyes, but they
could only see Krishn as a common mortal. Realizing this difficulty of
Arjun, Krishn paused and blessed him with the divine vision with which
he could behold his true greatness. And then Arjun saw God himself be-
fore him. He had thus a direct and real perception of God. Overwhelmed
by terror at what he saw, he began to entreat Krishn most humbly to for-
give his wrongs which are not truly wrongs. He thought he had offen-
ded him by addressing him as “Krishn,” “Yadav,” and “friend.” As these
were no wrongs, Krishn readily showed his mercy and resumed his
pleasing and benevolent form in deference to Arjun’s request. He also
spoke words of comfort and encouragement to him.

Arjun’s calling his friend by the name of “Krishn” was no offence;
Krishn had a dark complexion. Neither was addressing him as “Yadav”
an indiscretion, because he did belong to the line of Yaduvanshis. If Ar-
jun called Krishn a “friend,” that too was not wrong, for even Krishn re-
gards him as an intimate friend. These are all, in fact, instances of the ini-
tial attitude of seekers towards great souls for whom the term “sage” has
been used in the rendering. Some of them address these sages according
to their appearance and shape. Some of them name them by their distin-
guishing attribute, while yet some others consider them equals.They fail
to comprehend the essence of sages. But when Arjun at last knows the
true form of Krishn, he realizes that he is neither black nor white, nor
does he belong to any family or is anyone’s friend. When there is no one
like Krishn, how can anyone be his friend? Or his peer? He is beyond ra-
tional comprehension. A man can know Krishn only if the Yogeshwar
chooses to reveal himself to him. That is the reason behind Arjun’s
apologies.

The problem raised in the chapter is, as we have seen, how we should
recite his name if speaking “Krishn” is an offence. The problem was re-
solved as far back as Chapter 8 in which Krishn laid down the canon that
worshippers should recite OM, the primal word or sound that represents
the all-pervading, pre-eminent, changeless God. OM is the essence that
prevails through the whole universe and which is hidden within Krishn.
Worshippers were counselled to recite this sacred syllable and concen-
trate on the form of Krishn. Krishn’s image and OM are the keys to the
success of a worshipper’s prayer and meditation.

Arjun then pleaded with Krishn to show him his four-armed form and
Krishn did appear in his gentle, merciful form. He had wanted to see the
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four-armed form, but what Krishn reveals to him is the human form. In
truth, the yogi who has attained to the omnipotent, eternal God lives in
his body in this world and acts outwardly with his two hands. But he is
awake in his Soul and he also wakes up simultaneously in the Soul of de-
votees who remember him from anywhere to act as their guide-chari-
oteer. Arms are a symbol of action and this is the significance of the four-
armed form.

Krishn has told Arjun that no one besides him had seen this form of
his before and no one would be able to see it in the future. If we were to
take this literally, the Geeta would appear futile. But Krishn has resolved
the problem by telling Arjun that it is easy for the worshipper, who is de-
voted to him with single-minded faith and who remembers no one else
except him, to know him and his essence by direct perception and to be-
come one with him. If Arjun knows Krishn, it means that he is such a de-
votee. Affection for the worshipped God is the distilled form of devo-
tion. As Goswami Tulsidas has said, one cannot have God without love.
God has never been realized and can never be realized by a worshipper
who is lacking in this feeling. In the absence of love, no amount of yog or
prayer or charity or penance can enable a man to attain to God. So the
sentiment of love is indispensable for final attainment on the path of
spiritual evolution.

In the last verse of the chapter Krishn has pointed out the fourfold
way, comprising observance of yagya-the ordained action, total depend-
ence upon and devotion to him, detachment form worldly objects and re-
wards, and, lastly, absence of malevolence towards all. So it is obvious
that there can be no physical war or bloodshed in the state of mind ar-
rived at by following this fourfold way. When a worshipper has dedic-
ated all he has to God, remembers only him and no one else, is so firmly
in control of his mind and senses that nature and its objects cease to exist
for him, and when he is freed from all malignant feelings, the idea of his
fighting an external war is simply impossible. To achieve the supreme
goal by cutting down the dreadful enemy that the world is with the
sword of perfect renunciation is the only true victory after which there is
no prospect of any defeat.

Thus concludes the Eleventh Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
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the Discipline of Yog, and the Dialogue between Krishn and Arjun,
entitled

“Vishwroop Darshan Yog’’ or
‘‘Revelation of the Omnipresent’’

Thus concludes Swami Adgadanand’s exposition
of the Eleventh Chapter of the Shreemad Bhagwad Geeta in

‘Yathartha Geeta’’

HARI OM TAT SAT

* * * * *
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Chapter 12
THE YOG OF DEVOTION

CHAPTER 12: THE YOG OF DEVOTION

Krishn repeatedly told Arjun at the end of Chapter 11 that his cosmic
form which he had manifested to him had never been seen by anyone
before and would not be seen by anyone in the future. Rather than being
known by penance or yagya or charity he can be easily known and
approached-as Arjun has seen him-by unwavering devotion and contem-
plation which is constant and uninterrupted like a stream of oil. So Arjun
was exhorted to dedicate himself to Krishn and remember him; he
should perform the ordained deed and better still by surrendering him-
self to him. Firm and single-minded devotion is the means for achieve-
ment of the supreme goal. This naturally whets Arjun’s curiosity to
know which one of the two kinds of devotees, they who worship the
manifest God like Krishn and they who contemplate the unmanifest
Spirit, are superior.

In fact, Arjun has raised this question for the third time here. He had
asked Krishn in Chapter 3 why he was urging him to undertake a dread-
ful task if he thought the Way of Knowledge superior to the Way of Self-
less Action. According to Krishn in both ways action is a necessity.

Despite this, however, if a man restrains his senses with unnatural vi-
olence and is yet unable to forget their objects, he is an arrogant impostor
rather than a man of knowledge. So Arjun was counselled to do the or-
dained task, the deed of yagya. The mode of yagya, which is a special
form of worship and which provides access to the supreme goal, was
then elucidated. What difference is there then between the Way of
Knowledge and the Way of Selfless Action if the same action-the deed of
yagya-has to be embarked on for both. Whereas an affectionate devotee
engages in the deed of yagya after having surrendered himself and his
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action to the desired God, the yogi of knowledge undertakes the same
action with a due understanding of his own strength and reliance upon
it.

Arjun further wished to know from Krishn in Chapter 5 why he some-
times commended action done by the Way of Knowledge and at other
times that done by the Way of Selfless Action in a spirit of self-surrender.
He wanted to be told which of the two was better. He knew by that time
that action was a common factor in both the ways. And yet he put the
question to Krishn because he was faced with the problem of choosing
the superior way. He was told that although seekers attain to the desired
goal by going along either of the ways, the Way of Selfless Action is bet-
ter than the Way of Knowledge. Without doing selfless action, a man can
be neither a yogi nor truly enlightened. The Way of Knowledge is also
impossible to traverse without action and it is beset with more obstacles.

Now, for the third time, Arjun asks the Lord which of the two kinds of
devotees, they who are devoted to him with perfect concentration and
they who go along the Way of Knowledge contemplating the unmani-
fest, imperishable principle, are superior.

1. “Arjun said, ‘Which of the two kinds of steadfast devotees, they
who always worship you in your embodied form and the others who
meditate upon your imperishable, unmanifest Spirit, are superior in
their mastery of yog?’ ’’

Whether they worship Krishn with self-surrender, a sense of identity
with him, and with firm concentration, or they worship the unmanifest
and imperishable God in whom he dwells with self- reliance rather than
self-surrender, they both follow the way ordained by him. Which of the
two, however, are superior? Krishn answers the question thus.

2. “The Lord said, ‘I believe them to be the most superior of all yogi
who always meditate upon me with concentration and worship me
(the embodied, manifest God) with true faith.’’

3-4. ‘‘And they who restrain all their senses well, always adore the
Supreme Spirit who is beyond thought, all-pervading, indefinable,
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filled with equanimity, immutable and immovable, and formless and
indestructible , with total concentration, and who serve all beings
viewing them with an equal eye, attain to me.’’

These attributes of God are not different from those of Krishn, but-

5. “Achievement of perfection by men who are devoted to the
formless God is more arduous, because they who feel conceited be-
cause of their physical bodies find it more difficult to realize the
unmanifest.’’

Accomplishment is harder for worshippers who are devoted to the
God who is devoid of all qualities (nirgun) because of their attachment to
their physical existence. Attainment of the unmanifest, formless God is
most difficult as long as a worshipper takes pride in his birth and
prowess.

Yogeshwar Krishn was a Godlike accomplished teacher and the un-
manifest God was manifested in him. According to him the seeker who,
instead of seeking shelter under a sage, goes ahead with trust in his own
strength, knowing his present situation and what it will be in the time to
come, and with the awareness that he will ultimately realize his own un-
manifest, identical Self, begins to think that the Supreme Spirit is no dif-
ferent from him and that he is “him.’’ Entertaining such thoughts and
without waiting for fulfillment he begins to feel that his body itself is the
real “he.” So he wanders about in the mortal world, the abode of sor-
rows, and at last comes to a dead end. But this is not so with the wor-
shipper who goes ahead under Krishn’s gracious shelter.

6-7. “And, O Parth, I soon deliver my affectionate devotees who have
set their mind on me and who, coming under my shelter and dedicat-
ing all their action to me, ever contemplate and worship me-the
manifest God-with unshaken intentness, from the abyss of the mortal
world.’’

Krishn then prompts Arjun to such devotion and throws light upon
the way by which it may be accomplished.
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8. “There is no doubt whatsoever that you will dwell in me if you
devote and apply your mind and intellect to me.’’

Krishn is conscious of his disciple’s weakness, for Arjun has confessed
earlier that he considers restraining the mind as difficult as restraining
the wind, So he hastens to add:

9. ‘‘If you cannot firmly set your mind on me; O Dhananjay, seek
me by the yog of incessant practice (abhyas-yog).’’

“Practice” here means repeated drawing back of the mind from where-
ever it roams and fixing it upon the desired goal. But if Arjun is incap-
able even of this, he should just long for Krishn-only devote himself to
his worship, If all his thoughts and actions are only for Krishn, he will
have the fulfillment of realizing him.

10. ‘‘In case you are incapable of even following the way of practice,
you may yet secure fulfillment by the performance of actions which
are meant only for me.”

11. “In case you fail to accomplish even this, abandon all the fruits
of action and take refuge in my yog with a thoroughly subdued mind.’’

If Arjun cannot even do this, he should give up all desire of the re-
wards of action as well as considerations of profit and loss, and with a
sense of self-surrender find shelter under some sage with an accom-
plished Soul. The ordained action will then commence spontaneously
under the prompting of this accomplished teacher.

12. “Since knowledge is superior to practice, meditation better than
knowledge, and abandonment of the fruits of action higher than med-
itation, renunciation is soon rewarded with peace.’’

To engage in action by the Way of Knowledge is better than just the
exercise of restraining the mind. Meditation is better than the accom-
plishment of action through knowledge, because the desired goal is al-
ways present in contemplation. Even better than contemplation,
however, is the abandonment of the fruits of action, for when Arjun has
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given up the fruits of action and surrendered himself to the desired goal
with the purpose of realizing it, the burden of his exercise of yog is borne
by the adored God. So this kind of renunciation is soon followed by the
achievement of absolute peace.

Krishn has so far said that the yogi who performs selfless action with a
sense of self-surrender has an advantage over the follower of the Way of
Knowledge who worships the unmanifest. Both of them accomplish the
same action, but there are more hurdles in the way of the latter. He bears
the responsibility for his profits and losses himself, whereas the burden
of the dedicated worshipper is borne by God. So he soon achieves peace
as an outcome of his renunciation of the fruits of action. Krishn now enu-
merates the attributes of the man who attains to such tranquillity.

13-14. “The devotee who has malice towards none and loves all,
who is compassionate and free from attachment and vanity, who views
sorrow and joy equally and is forgiving, endowed with steady yog,
contented alike with both profit and loss, restrained in mind, and ded-
icated to me with firm conviction, is dear to me.”

15. “The devotee who does not upset anyone, nor is upset by any-
one, and who is free from the contradictions of joy, envy, and fear, is
dear to me.”

Apart from these qualities, this worshipper is also one who neither
agitates any being nor is agitated by any being, and who is free from joy,
misery, fear, and all such distractions. Such a worshipper is beloved of
Krishn.

This verse is most salutary for worshippers, for they should so conduct
themselves that they do not hurt anyone’s feeling. They have to be so, al-
though others will not act in the same way. Being worldly-minded they
cannot but indulge in venomous fulminations. However, whatever they
say to denounce and hurt should not disturb and interrupt the seeker’s
meditation. Whatever they do, his thoughts should be steadily and con-
stantly set on the coveted God. It is his duty to protect himself from the
onslaughts of men who are-as it were-intoxicated and out of their senses.
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16. “The devotee who is emancipated from desire, pure, dexterous at
his task, impartial, free from sorrow, and who has achieved the state of
actionlessness, is dear to me.”

That man is pure who is liberated from desire. “Dexterous” means that
he is adept in worship and meditation, the one ordained action. He is un-
affected by fortune and misfortune, free from sorrow, and one who has
given up all undertakings because there is left no worthwhile enterprise
on which he can embark.

17. “The devotee who is neither joyous nor envious, neither
troubled nor concerned, and who has given up all good and evil ac-
tions, is dear to me.”

This is the crowning point of devotion when the worshipper is not
wanting in anything that is worthy nor in possession of anything that is
impious. The worshipper who has reached this stage is dear to Krishn.

18-19. “The steady worshipper, who regards friends and foes, hon-
our and dishonour, cold and heat, happiness and sorrow, as equal, and
who is detached from the world, indifferent to slander and praise,
meditative, contented with any manner of physical sustenance, and
free from infatuation for the place where he dwells, is dear to me.

20. “And the devotees who rest in me and taste well the aforesaid
nectar of dharm in a spirit of selflessness are the dearest to me.’’

In the concluding verse of the chapter, Krishn adds that he loves those
devotees most who take refuge in him and partake well of the aforesaid
imperishable substance of dharm.

?????
At the close of the last chapter, Krishn told Arjun that neither had

anyone seen him earlier nor would anyone see him later as he had be-
held him. But one who worships him with steady devotion and affection
is able to see him, know his essence, and become one with him. In other
words, the Supreme Spirit is an entity who can be realized. So Arjun
should be a loving devotee.
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At the outset of the present chapter Arjun wished to know from
Krishn which of the two kinds of devotees, they who worship him with
single-minded dedication and they who contemplate the imperishable,
unmanifest God, are superior. According to Krishn, he is realized by de-
votees of both kinds because he too is unmanifest. However, there are
more painful hurdles in the path of seekers who are dedicated to the un-
manifest God with a well- restrained mind. So long as the shell of the
physical body remains, attainment of the formless God is painful, be-
cause this unmanifest form is attained only when the mind is thoroughly
subdued and dissolved. Before that stage his body itself stands as an ob-
struction in the worshipper’s way. Saying time and again- “I am.”-“I
am.”-“I have to attain.”-he at last turns to his body itself. There is thus a
greater chance of his stumbling on the way. So Arjun should surrender
all his actions to Krishn and remember him with steady devotion, for he
soon liberates from the dark chasm of the world devotees who meditate
upon him with the unbroken constancy of a stream of oil, with total de-
pendence on him, and after resigning all their actions to him. So the way
of affectionate devotion is the most superior.

Arjun should aim his mind at Krishn. If he cannot thus control his
mind, however, he should take to the way of constant practice. He
should withdraw his mind again and again from wherever it strays and
restrain it. If he is unable to do this, either, he should just engage in ac-
tion. The action is only one-the deed of yagya. He should just go on do-
ing what is fit to be done, and do nothing else. Whether success comes to
him or not, he should persevere with the ordained action. If, unfortu-
nately, he is incapable of even this, he should renounce the fruits of all
action and find shelter under a sage who has known reality, realized his
Self, and dwells in the Supreme Spirit. This renunciation will bring him
the ultimate peace.

Thereafter, Krishn has enumerated attributes of the devotee who
achieves such peace. Free from ill-will towards all beings, he is endowed
with compassion and pity. Free equally from attachment and vanity, this
devotee is beloved of Krishn. The worshipper who is ever absorbed in
contemplation, self-possessed, and dwelling in his Soul is dear to him.
The seeker who neither hurts anyone nor is hurt by anyone is dear to
him. The devotee who is pure, dexterous in his task, beyond all sorrow,
and who has steered his way across by renouncing all desire and good as
well as evil actions, is dear to him. The steady, enlightened, and loving
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devotee who is equable and uncomplaining in both glory and ignominy,
whose mind and senses are restrained and stilled, who is contented with
any manner of living, and free from attachment to the body in which he
dwells, is dear to him.

This enumeration of the way of life of worshippers who have attained
to the ultimate peace continues from the eleventh to the nineteenth verse,
which are therefore of great value to seekers. Giving the final verdict at
last, Krishn tells Arjun that devotees of steady faith who cast themselves
at his mercy and mould their conduct with a spirit of selflessness
according to the eternal, indestructible nectar of dharm which he has
enunciated before, are the dearest to him. So engaging in the appointed
task in a spirit of total self-surrender is the best course, because in this
way the responsibility for the worshipper’s gains and losses is borne by
his noble teacher-preceptor. At this point Krishn also points out the at-
tributes of sages who dwell in the Supreme Spirit and counsels Arjun to
find shelter under them. At the very end, by prompting Arjun to take
refuge in him, he declares himself on par with these sages.

Since ‘‘devotion’’ is said to be the most superior way in this chapter, it
is appropriate to name it ‘‘The Yog of Devotion.’’

Thus concludes the Twelfth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
the Discipline of Yog, and the Dialogue between Krishn and Arjun,

entitled:
“Bhakti Yog,’’ or ‘‘The Yog of Devotion’’

Thus concludes Swami Adgadanand’s exposition of the
Twelfth Chapter of the Shreemad Bhagwad Geeta in

‘‘Yatharth Geeta’’

HARI OM TAT SAT

* * * * *
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Chapter 13
THE SPHERE OF ACTION AND ITS KNOWER

CHAPTER 13: THE SPHERE OF ACTION AND ITS KNOWER

At the very outset of the Geeta Dhritrashtr asked Sanjay what had
been done by his and Pandu’s sons assembled at Dharmkshetr, at Kur-
ukshetr, for combat. But it has not been made clear so far where that field
or sphere is. It is only in the present chapter that Krishn makes a precise
declaration of the location of the sphere.

1. “The Lord said, This body is, O son of Kunti, a battlefield
(kshetr) and the men who know it (kshetragya) are called wise because
they have grown spiritually dexterous by perceiving its essence.’’

Instead of being involved in this sphere, the kshetragya dominate it.
So it has been said by sages who knew and comprehended its reality.

When the body is only one, how can there be two spheres- Dharmksh-
etr and Kurukshetr-in it? In truth, within the one body there exist two
distinct, primeval instincts. There is first the pious treasure of divinity
that provides access to the Supreme Spirit who stands for the most sub-
lime dharm. On the other hand, there are the demoniacal impulses made
up of impiety which lead a man to accept the mortal world as real. When
there is abundance of divinity in the realm of the heart, the body is trans-
muted into a Dharmkshetr (field of dharm), but it degenerates into a
Kurukshetr when it is dominated by devilish forces. This process of al-
ternate rise and fall, of ascent and descent, operates at all times, but
a decisive war commences between the two opposing impulses when an
earnest devotee engages in the task of worship in association with a sage
who has perceived the reality. Gradually, then, while the treasure of di-
vinity grows, impious impulses are enfeebled and destroyed. The stage
of God-realization is reached only after the complete elimination of the
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ill-gotten hoard of unrighteousness. And even the utility of the treasure
of divinity is dispensed with after the stage of perception, for it is also
then subsumed in the revered God. In Chapter 11, Arjun saw after the
Kaurav also the warriors of his own army plunging and vanishing into
the mouth of the all pervading God. Kshetragya is the character of the
Self after this final dissolution.

2. “And be it known to you, O Bharat, that I am the all-knowing
Self (kshetragya) in all spheres; and to me awareness of the reality of
kshetr and kshetragya, of mutable nature and the Self, is knowledge.’’

The one who knows the reality of the sphere of the body is a kshetra-
gya. This is vouched for by sages who have known the essence of this
sphere by direct experience. Now Krishn proclaims that he too is a kshet-
ragya. In other words, he too was a yogi- indeed a Yogeshwar. Percep-
tion of the reality of kshetr and kshetragya, of nature with its contradic-
tions and the Soul, is knowledge. Knowledge is not mere dispute.

3. “Listen to me briefly on the whence and what of that sphere and
its variations and properties, as well on the kshetragya and his
abilities.’’

The sphere of action, of life and death, is mutable because it has
evolved from some cause, whereas the kshetragya is possessed of au-
thority. It is not only Krishn who says this; other sages have also said the
same.

4. “This has (also) been said in various distinct ways by sages in dif-
ferent scriptural verses and well-reasoned, definitive aphorisms on the
knowledge of the Supreme Spirit (Brahmsutr).”

That is so say that Vedant, great sages, Brahmsutr, and Krishn all say
the same thing. Krishn is, therefore, only saying what others have
already said. Is the corporal body just what is visible of it? The question
is taken up in the following verse.

5-6. “Speaking briefly, mutable physical body is the aggregate of the
five elements, ego, intellect, even the unmanifest, the ten sense organs,
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mind and the five objects of sense, as well as desire, malice, pleasure
and pain, and intelligence and fortitude.”

Summarizing the constitution of the body which is kshetr with all its
variants, Krishn tells Arjun that it is made up of the five great elements
(earth, water, fire, ether, and air), ego, intellect and thought (which, in-
stead of being named, has been called the unmanifest, metaphysical
nature), and thus throws light upon primal nature with its eight parts.
Apart from this the other components are the ten senses (eyes, ears, nose,
skin, tongue, organ of taste, hands, feet, genital organ, and anus), mind,
the five objects of sense (form, taste, smell, sound, and touch), desire,
malice, pleasure and pain, and consciousness and calm courage. The
body, the gross corporal frame, is the composite of all these parts. This in
brief is kshetr and the good or bad seeds sown in it sprout as sanskar.
Made up of components which have evolved from a previous source or
nature (prakriti), the body must exist so long as these components
survive.

Let us now see the attributes of the kshetragya who is uninvolved in
and free from this kshetr:

7. “Absence of pride and arrogant conduct, disinclination to do in-
jury to anyone, forgiveness, integrity of thought and speech, devoted
service to the teacher, outward as well as inner purity, moral firmness,
restraint of the body along with the mind and senses, … ’’

These are only some of the attributes of the kshetragya: indifference to
honour and dishonour, freedom from vanity, and reluctance to hurt any-
one (ahinsa). Ahinsa does not only mean desisting from acts of physical
violence. Krishn told Arjun earlier that he ought not to degrade his
Soul.To lead the Soul to degradation is true violence (hinsa), whereas to
elevate it is non-violence (ahinsa). A man who is inclined to the amelior-
ation of his own Soul is also actively devoted to the well-being of other
Souls. It is true, though, that this virtue has its inception from not hurt-
ing others; the one is but a necessary concomitant of the other. So ahinsa,
mercy, honest thought and speech, faithful service to and worship of the
teacher, purity, firmness of mind and heart, and control of the body
along with the mind and senses, and-
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8. “Disinterest in pleasures of both the world and heaven, absence
of ego, constant reflection over the maladies of birth, death, old age,
sickness, and pain,… ’’

9. “Detachment from son, wife, home and the like, freedom from
infatuation, bearing with both the pleasant and the unpleasant with
equanimity,… ’’

10. “Unswerving devotion to me with a single-minded concern for
yog, fondness of living in sequestered places, distaste for human
society,… ”

Fixing the mind firmly on Krishn, a Yogeshwar, or on some sage like
him, so that there is remembrance of nothing else except yog and devout
contemplation of nothing besides the desired goal, dwelling in solitary
places, disinterest in the company of men, and-

11. ‘‘Constantly resting in the awareness that is called adhyatm and
perception of the Supreme Spirit who is the end of realization of truth
are all knowledge and whatever is contrary to them is ignorance.’’

Adhyatm is knowledge of God’s dominance. The awareness that is de-
rived from a direct perception of the Supreme Spirit, the ultimate es-
sence, is knowledge. Krishn said in Chapter 4 that the man who tastes
the manna of knowledge generated by the accomplishment of yagya be-
comes one with the eternal God. Here, too, he says that apprehension of
the reality that the Supreme Spirit is knowledge. Whatever is opposed
towards it is ignorance. The aforesaid attributes such as an equanimous
attitude to honour and dishonour complement this knowledge. The dis-
cussion of the problem is now concluded.

12. ‘‘I shall discourse (to you) well upon the God without a begin-
ning or end, who is worthy of being known and after knowing whom
the stuff of immortality is gained and who is said to be neither a being
nor a non-being’’

Krishn promises to enlighten Arjun well on that which ought to be
known and after knowing which the mortal man achieves the quality of
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deathlessness. The ultimate God who is without a beginning and end is
said to be neither a being nor a non-being, because so long as he is re-
moved he is an entity, but who can say what he is when a worshipper-a-
sage-is assimilated in him. Now there is only a single entity and the con-
sciousness of otherness is obliterated. In such a state God is neither an
entity nor a non-entity; he is only that which is spontaneously perceived.

Krishn now elaborates the ways of this great Soul:

13. “He has hands and feet, eyes, heads, mouths, and ears on all
sides, because he exists pervading all in the world.’’

14. “Knowing the objects of all senses he is yet without senses; un-
attached to and beyond the properties of nature he is yet the sustainer
of all; and he is also the one into whom all the properties merge.’’

Devoid of senses, unattached, and beyond the properties of matter, he
yet sustains all and is the enjoyer of all properties. As Krishn has said be-
fore, he is the enjoyer of all yagya and penances. All the three properties
are thus dissolved in him at last.

15. “Existing in all animate and inanimate beings, he is both anim-
ate and inanimate; he is also unmanifest because he is so subtle, and
both distant and close.’’

He is all-pervading, both animate and inanimate, imperceptible be-
cause of his fineness, beyond knowing by the mind and the senses, and
both close and far away.

16. “The Supreme Spirit who is worth knowing, and who appears to
be different in different beings although he is one and undivided, is
the begetter, sustainer, and destroyer of all beings.’’

Both external and inner phenomena have been indicated here: for in-
stance, external bir th and inner awakening, external sustenance and in-
ner adherence to the beneficial yog, external change of body and inner
dissolution of all, that is, the disintegration of the causes that lead to the
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generation of beings, and along with this dissolution-access to the
identical God. These are all attributes of that Supreme Being.

17. “The light among lights and said to be beyond darkness, that
God, the embodiment of knowledge, worthy of being known, and at-
tainable only through knowledge, dwells in the hearts of all.’’

The awareness that comes with intuitive perception is knowledge.
And by this knowledge alone can there be realization of God. He dwells
in the hearts of all; the heart is his dwelling and we cannot find him if we
search for him anywhere else. Therefore, it is laid down by the canon
that God can be attained only through inner contemplation and conduct
of yog.

18. “Knowing the truth of what has been briefly said of kshetr,
knowledge, and of God, who ought to be known, my devotee attains to
my state.’’

Krishn now makes use of the terms “nature” (prakriti) and “Soul”
(purush) for what he earlier described as kshetr and kshetragya.

19. “Be it known to you that both nature and Soul are without be-
ginning and end, and also that maladies such as attachment, revulsion,
and all the objects that are possessed of the three properties are born
from nature.’’

20. “Whereas nature is said to be the begetter of deed and doer, the
Soul is said to be begetter of the experience of pleasure and pain.’’

Nature is said to generate deed and the agent by whom a deed is ac-
complished. Discrimination and renunciation are the doers of good,
while passion and anger are the doers of evil deeds. On the contrary, the
Soul engenders feelings of pleasure and pain. Will man always continue
to suffer, we may well ask, or will he also ever be rid of it? How can one
be liberated from nature and Soul when both of them are eternal? Krishn
speaks of this.
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21. “The nature-based Soul experiences nature-born objects which
are characterized by the three properties and it is association with
these properties that is the cause of his birth in higher or lower forms.’’

That means that liberation from birth and death is to be had only after
the cessation of the properties of nature which prompt them. Krishn then
tells Arjun how the Soul dwells amidst nature.

22. “Although residing in the body, the Soul is transcendental and
said to be the witness, the granter, the enjoyer, and the great God and
Supreme Spirit.”

The Soul dwelling in the sphere of the heart is even closer than one’s
hands, feet, and mind. Whether we do good or evil, he is unconcerned.
He just stands as a witness-an onlooker (updrashta). When the right
course of worship is taken and the wayfarer rises a little higher, the ap-
proach of the witnessing Soul changes and he becomes the granter
(anumanta). Now he begins to grant and confer intuitions. When the
seeker is yet closer to the goal by further spiritual discipline, the Soul be-
gins to support and sustain (bharta). Now he also provides the propi-
tious yog. Then he turns into the enjoyer (bhokta) when the worship is
even more refined. He accepts whatever yagya or penance is performed,
and at the stage after this acceptance he is transformed into the great
God (Maheshwar). He is now master of nature, but since he is master of
nature it follows that nature yet abides in some par t of
him. At even a higher stage than this, after the Soul is endowed with the
attributes of the ultimate, he comes to be known as the Supreme Spirit.
Thus, although dwelling in the body, this Soul or Purush is yet
transcendental-quite beyond nature. The only difference is that whereas
he is a witness at the beginning, by gradual ascent after touching the ulti-
mate he is transformed into the Supreme Spirit himself.

23. “In whatever manner he conducts himself, the man who knows
the truth of the Soul and nature with its three properties is never born
again.’’
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This is salvation.Yogeshwar Krishn has so far spoken to Arjun on the
freedom from rebirth which is the final outcome of the intuitive know-
ledge of God and nature. But he now stresses yog whose mode is wor-
ship, for attainment is impossible without the accomplishment of this
action.

24. “While some perceive the Supreme Spirit in their heart by con-
templation with their refined mind, some others know him by the yog
of knowledge, and yet others by the yog of action.”

Some men perceive the Supreme Spirit in the realm of their hear t by
inner remembrance and meditation. Some others engage in the same task
by Sankhya Yog or the Way of Discrimination and Knowledge after a
due appraisal of their strength. And yet others see him by the Way of
Selfless Action. The chief means pointed out in the verse above is medit-
ation. The Way of Knowledge and the Way of Selfless Action are the two
modes of embarking on this deed of meditation and worship.

25. “But ignorant of these ways, there are yet others who worship by
just learning the truth from accomplished sages and, relying upon
what they hear, they also doubtlessly steer across the gulf of the mortal
world.’’

So, if we can do nothing else, we should at least seek the company of
accomplished sage.

26. “Remember, O the best of Bharat, that whatever animate or inan-
imate being exists is born from the coming together of the insentient
kshetr and the sentient kshetragya,”

On the state in which the final attainment is made, Krishn has this to
say:

27. “He alone knows the truth who steadily sees the imperishable
God in all animate and inanimate beings that are destructible.

That Soul alone apprehends reality who has a steady perception of the
immortal God in the animate and inanimate beings that are annihilated
in their own special ways. In other words, he is of the state of the
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Supreme Spirit only after the characteristic destruction of that nature,
never before it. The same idea was expressed in the third verse in
Chapter 8 when Krishn pronounced that the destruction of that condi-
tion of beings which generates good or evil impressions (sanskar) is the
culmination of action. Action is then complete. He means the same when
he now declares that only he knows the truth who is steadily aware of
the presence of eternal God in perishable animate and inanimate beings.

28. “He achieves the supreme goal because, evenly perceiving the
existence of the identical God in all beings, he does not himself de-
grade his Self.”

He does not destroy himself because he constantly sees God as akin to
his own Self. So he attains to the final bliss of salvation. Now the qualit-
ies of the accomplished Soul are pointed out.

29. “And that man knows the truth who regards all action as per-
formed by nature and his own Soul as a non-doer.’’

Viewing all action as accomplished by nature implies that he sees the
occurrence of action only as long as nature survives. He also sees the
Soul as a non-agent and thus he comes by awareness of reality.

30. “He realizes God when he sees the whole variety of beings as
resting upon and as an extension of the will of that one Supreme
Spirit.”

When a man sees the diffusion of God through all the various sates of
beings and regards them as but an extension of the same God, he attains
to him. No sooner is this stage reached than he realizes God. This, too, is
an attribute of a sage-a great Soul-with a steady wisdom.

31. “Although embodied, the imperishable Supreme Spirit is
neither a doer nor tainted because, O son of Kunti, he is without be-
ginning or end and transcending all properties.”
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How it is so is illustrated in the following verse:

32. “As the all-extensive sky is unsullied because of its subtlety,
even so the embodied Soul is neither a doer nor tainted because he is
beyond all the properties.’’

It is further said of him:

33. “The Soul illuminates the whole kshetr just as the one sun lights
up the entire world.’’

Then follows the final verdict:

34. “They who have thus perceived the distinction between kshetr
and kshetragya, and the way of liberation from the maladies of nature,
with the eye of wisdom attain to the Supreme Spirit.”

Sages who know the difference between nature and Soul, as also the
way of liberation from mutable nature, realize God. That is to say that
knowledge is the eye with which one may see the reality of kshetr and
kshetragya, and that knowledge here is a synonym for intuitive
perception.

?????
Dharmkshetr and Kurukshetr were named right at the beginning of

the Geeta but they were not located, and it is only in the present chapter
that Krishn points out to Arjun that the human body itself is kshetr. And
the one who knows it is a kshetragya. However, rather than being en-
tangled in it he is liberated, and he provides direction to it.

Is the body, the kshetr, only so much as we see of it? Recounting its
main components, Krishn has said that it is the sum of primal nature
with its eight parts, the unmanifest nature, the ten sense-organs and
mind, the five objects of senses, desire, greed and passion. So long as
these components survive, the body must also be in some form or the
other. This is the field on which the sown seeds, whether good or bad,
grow as sanskar. The one who voyages successfully across this sphere is

320



a kshetragya. Possessed of divine moral virtue, he is the one who de-
termines the operations of kshetr.

The present chapter is thus mainly devoted to a detailed elaboration of
kshetragya. The scope of kshetr is indeed wide and extensive. To speak
the word “body” is so easy but what vastness is contained within this
simple expression? It is coextensive with the primal nature of the entire
universe. It is coextensive with endless space. It is thus the animating
principle of life and no being can exist without it. This whole universe,
this world, these countries and provinces, and this apparent human
body are not even a fraction of that nature. Thus, besides kshetragya, the
chapter also dwells at length on kshetr.

Thus concludes the Thirteenth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between Krishn and Arjun,
entitled:

“Kshetr-Kshetragya Vibhag Yog’’ or
‘‘The Sphere of Action and its knower.’’

Thus concludes Swami Adgadanand’s exposition
of the Thirteenth Chapter of the Shreemad Bhagwad Geeta in

“Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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Chapter 14
DIVISION OF THE THREE PROPERTIES

CHAPTER 14: DIVISION OF THE THREE PROPERTIES

Yogeshwar Krishn has elucidated the nature of knowledge in several
foregoing chapters. In the nineteenth verse of Chapter 4 he said that the
ordained action, commenced well by a worshipper, grows by gradual
steps and becomes so subtle that all desires and will are destroyed, and
what he knows then by intuitive perception is knowledge. In Chapter 13
knowledge was defined as apprehension of the Supreme Spirit who is
the end of the quest for truth. Knowledge makes its advent only after the
distinction between kshetr and kshetragya, matter and spirit, is compre-
hended. Knowledge is not logical arguments and neither is it just the
memorizing of holy texts. That state of practice is knowledge in which
there is awareness of truth. The experience that is had with direct per-
ception of God is knowledge, and whatever is opposed to it is ignorance.

Even after having dwelt upon all this, however, Krishn tells Arjun in
the present chapter that he will again explain that sublime knowledge to
him. He is going to repeat what he has already said. This is so because,
as it has been rightly said, we should time and again turn to even well-
studied scriptures. Moreover, the further a worshipper proceeds on the
path of spiritual quest the nearer he goes to the desired goal and has new
experiences of God. This awareness is made possible by an accomplished
teacher that is, a realized sage who has attained to the Supreme Spirit
and who stands inseparably with the worshipper’s Self. It is for this reas-
on that Krishn is resolved to enlighten Arjun again on the nature of true
knowledge.

Memory is a film on which impressions and influences are constantly re-
corded. If the awareness that takes one to the supreme goal is blurred,
nature which is the cause of grief begins to be imprinted on the slate of
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memory. So the worshipper should constantly revise the knowledge per-
taining to realization of the final goal right till the moment of attainment.
Memory is alive and strong today, but the same might not be the case
with progress to further stages. It is for this reason that the revered Ma-
haraj Ji used to say, “Tell your beads at least once everyday to refresh
your awareness of God. But these beads are told in thought rather than
externally by audible voice.’’

This is recommended for the seeker, but they who are accomplished
teacher-preceptors are constantly after the seeker to acquaint him with
novel situations by arising from his Soul as well as by the example of
their own conduct. Yogeshwar Krishn was such a teacher-sage. Arjun
who occupies the position of his pupil has beseeched him to support
him. So Yogeshwar Krishn says that he will tell him again of the know-
ledge which is the most sublime of all knowledge.

1. “The Lord said to Arjun, ‘I shall tell you again that supreme
knowledge which is the noblest of all knowledge and, having pos-
sessed which sages have escaped from worldly bondage to achieve the
ultimate perfection.’’’

This is the knowledge after acquiring which nothing else remains to be
sought for.

2. “They who have achieved my state by seeking shelter in this
knowledge are neither born at the beginning of creation nor alarmed
in the event of doom.”

They who are close io this knowledge and have taken refuge in it by
attaining to Krishn’s state through treading the path of action are neither
born nor frightened by the prospect of death, because the physical entity
of the sage ceases to be at the very moment when he attains to the state
of the Supreme Spirit. His body is henceforth a mere dwelling. Now
which is that point up to which men are reborn? This is the question
Krishn next takes up.

3. “Like the great Creator, O Bharat, is my eight-propertied primal
nature, the womb of which I fertilize with the seed of consciousness
by which all beings are shaped.’’
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Krishn’s eight-part primal nature, is the womb in which he sows the
seed of consciousness, and all beings are born from this union of the in-
sensate and the conscious.

4. “The eightfold nature, O son of Kunti, is the mother that bears all
the beings of different births and I am the father that casts the seed.’’

There is no other mother except this primal nature, and no other father
except Krishn. No matter who the root is, there will be births so long as
there is meeting of the insensate and the conscious. But why is the con-
scious Self bound to insensible nature?

5. “The three nature-born properties (sattwa, rajas, and tamas), O the
mighty-armed, bind the imperishable Self to the body.’’

The following verse throws light upon how this is effected.

6. “Of the three properties, O the sinless, the purifying and enlight-
ening sattwa binds one to the desire for joy and knowledge.’’

The virtuous property binds the Self to the body with attachment to
joy and knowledge. So sattwa, too, is a bondage. As we have already
seen, happiness lies in God, and the intuitive perception of that Supreme
Spirit is knowledge. The man who is endowed with the property of sat-
twa is bound only so long as he does not apprehend God.

7. “Know, O son of Kunti, that the properly of rajas, born from de-
sire and infatuation, binds the Self with attachment to action and its
fruits. Rajas, an embodiment of passion, inclines one to action.’’

8. “And, O Bharat, know that the property of tamas, which de-
ludes all beings, arises from ignorance and binds the Soul with care-
lessness, sloth, and slumber.’’

Tamas binds the Self with laziness, the tendency to put off a task to the
next day, and with sleep. “Sleep” here does not mean that a man
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possessed of tamas sleeps too much. It is not a question of the body
sleeping at all. As Krishn said in the sixty-ninth verse of Chapter 2, the
world itself with its ephemeral pleasures is like night in which the man
endowed with the property of tamas ever toils in a state of unconscious-
ness of the effulgent God. This is the slumber of tamas and one who is
trapped in it sleeps. Krishn now discourses on the collective form of the
three properties.

9. “Whereas the property of sattwa motivates one to joy, rajas
prompts to action, and tamas veils knowledge and drives one to
carelessness.’’

While sattwa leads one to ultimate bliss and rajas to action, tamas
tempts the mind and heart to futile endeavours. However, when the
properties are confined to one place and to one heart, how are they di-
vided from each other? According to Krishn:

10. “And, O Bharat, (just as) sattwa grows by overcoming the proper-
ties of rajas and tamas, tamas grows by overpowering rajas and sattwa,
and the property of rajas grows by suppressing tamas and sattwa.”

But how should we know which property is dominant at a certain
time?

11. ‘‘When the mind and senses are suffused with the light of know-
ledge and consciousness, it should be taken as a sign of the growing
strength of sattwa.’’

And-

12. “When the property of rajas is ascendant, O the best of Bharat,
greed, worldly inclination, the tendency to undertake action , restless-
ness, and desire for sensual pleasures arise.’’

What happens, however, when tamas grows dominant?
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13. “When there is an upsurge of tamas, O Kurunandan, darkness,
disinclination to duty which ought to be done, carelessness, and tend-
encies that engender infatuation arise.’’

As tamas multiplies, there ensue the haze of ignorance (light is a sym-
bol of God), a natural reluctance to advance towards the divine radiance,
disinclination to the special ordained action, futile efforts of the mind
and heart, and propensities which tempt one to the world.

What, however, is the profit of knowing the properties?

14. “If the Soul departs when the property of sattwa is dominant, it at-
tains to the pure worlds of the virtuous.’’

And-

15. “If he meets with death when rajas is presiding, he is born as
(one of ) humans who are attached to action; and he is born in the form
of unintelligent beings if he leaves the body when tamas is
prevailing.’’

So of all properties man should be endowed with sattwa. The bank of
nature refunds the earned merits even after death. Now let us see its
consequence.

16. “While righteousness is said to be the pure outcome of action
that is governed by sattwa, the outcome of rajas is sorrow, and the out-
come of tamas is ignorance.’’

Absolute happiness, knowledge, renunciation, and such other qualities
are said to be the outcome of action inspired by sattwa. On the other
hand, sorrow is the outcome of action characterized by rajas, and ignor-
ance of action dominated by tamas.

17. “Knowledge arises from the property of sattwa, greed beyond
any doubt from rajas, and carelessness, delusion, and ignorance from
tamas.’’
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What mode of existence does the generation of these properties result
into?

18. “Whereas they who dwell in sattwa ascend to higher worlds, they
who sojourn in rajas remain in the middle (the world of men), and
they who abide in the meanest of properties tamas are doomed to the
lowest state.’’

The current of life that is founded on sattwa flows towards the tran-
scendental, primal God and the man with such a life attains to purer
worlds. Souls who are dominated by rajas end up as common mortals.
Lacking in discernment and renunciation, although they do not transmi-
grate into lower forms of life, they have to undergo rebirth. Ignorant and
immoral men who are ruled by the rightly maligned tamas are rebor n in
the lowest for ms. Thus the consequence of all the three properties is
some kind of birth or the other. Only they who go beyond these proper-
ties are freed from the shackle of rebirth and they alone realize Krishn’s
sublime state.

19. “When the Soul (that is a mere witness) does not see anyone be-
sides the three properties as doer and when he knows the essence of
the Supreme Spirit who is beyond these properties, he attains to my
state.’’

The assumption that the three proper ties only duplicate themselves is
not based on true knowledge. The process of accomplishment at last
leads to the state in which after the perception of God no other agent ex-
cept the three properties is visible, and in such a state a man goes beyond
them. What Krishn has to say about this next is a proof that this is not
just a flight of fancy.

20. ‘Transcending the properties that are the germ of the gross, cor-
poral body and liberated from the miseries of birth, death, and old age,
the Soul achieves the ultimate bliss.’’

After a man is liberated from the three properties, his Soul tastes the
nectar of immortality. Thereupon Arjun puts another question to Krishn.
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21. “Arjun said, ‘(Tell me), O Lord, the attributes of the man who
has risen above the three properties, his manner of life, and the way by
which he transcends the three properties.’’’

The following verses contain Krishn’s reply to the three questions
raised by Arjun.

22. ‘‘The Lord said, ‘The man, O Pandav, who neither abhors radi-
ance, inclination to action, and attachment that are generated respect-
ively by the operations of sattwa, rajas, and tamas when he is involved
in them, nor aspires for them when he is liberated;… ’”

23. “(And) who, like a dispassionate onlooker, is unmoved by the
properties and is steady and unshaken by dint of his realization that
these properties of nature but abide in themselves;… ’’

24. “(And) who, ever dwelling in his Self, views joy, sorrow, earth,
stone, and gold as equal, is patient, and evenly regards the pleasant
and the unpleasant, slander and praise;… ’’

25. “(And) who puts up with honour and dishonour, as (also) with
friend and foe, with equanimity, and who gives up the undertaking of
action is said to have transcended all the properties.’’

Verses twenty-second to twenty-fifth disclose the attributes of the man
who has risen above the three properties so that he is unagitated, un-
swayed by the properties, and steady. What follows now is clarification
of the means by which one is liberated from these properties.

26. “And the man who serves me with the yog of unswerving devo-
tion overcomes the three properties and secures the state of oneness
with God.’’

One who worships Krishn with unwavering dedication, that is, with
only the adored goal in his mind and oblivious of all other worldly
memories, constantly serves him by performing the ordained action,
goes well across the three properties and is worthy of being one with the
Supreme Spirit. This union with God is the true kalp or cure. No one can
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go beyond these properties without undertaking the prescribed task with
perfect intentness. So the Yogeshwar at last gives his judgement.

27. “For I am the one in which the eternal God, immortal life, the
imperishable dharm, and the ultimate bliss all (abide).’’

Krishn is the dwelling of immortal God (through a single-minded ac-
cess to whom the seeker is cured of all worldly maladies), of everlasting
life, of eternal Dharm, and of the unblemished pure joy of attaining to
the Supreme goal. In other words, a God-oriented saint is the abode of all
this bliss. Such a sage was Krishn-a yogi.

So if we are seeking for the ineffable, indestructible God, the eternal
dharm, and the pure, ultimate bliss, we have to take refuge in some great
Soul that dwells in the incommunicable essence. Only such a sage can
enable a devotee to achieve what he is questing for.

?????
Yogeshwar Krishn has told Arjun at the beginning of this chapter that

he will again acquaint him with that knowledge which is the most sub-
lime of all knowledge and after knowing which sages achieve identity
with him and do not have to undergo rebirth at the outset of creation.
They are also not grieved over the inevitable demise of the body. They,
in fact, discard the body on the very day on which they achieve Self-real-
ization. Accomplishment is made in the course of physical life, but even
the prospect of death does not affect them.

Dwelling upon the nature of that from which they are liberated,
Krishn has pointed out that the eightfold primal nature is the mother
who conceives, whereas he is the life-giving father; besides them there is
no other mother or father. Although there may well appear some mother
and father so long as the relationship of nature (prakriti) and Soul
(purush), of passive matter and the active male principle, lasts, in truth
nature is mother and Krishn is father.

The nature-borne properties of sattwa, rajas, and tamas bind the Soul
to the body. One of these properties grows by suppressing the other two.
These properties are changeable. Nature is without end and cannot be
destroyed, but the consequences of its properties can be avoided. These
properties influence the mind. When sattwa is plentiful, the consequence
is divine effulgence and the power of perception. Rajas, characterized by
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passion, results in temptation to action and in infatuation. If tamas is act-
ive, sloth and carelessness predominate. If a man meets with death when
sattwa is predominant, he is born in higher and purer worlds. The man
who departs from this life when rajas is plentiful returns to be born again
in the human form. When a man dies under the sway of tamas, he is con-
demned to lower births. So it is vital that men ought always to move in
the direction of gradual advancement of the property of sattwa.
The three properties are the real cause of some birth or the other. Since it
is these properties which chain the Soul to the body, one should con-
stantly endeavour to go beyond them.

At this Arjun asks three questions. What are the features of the man
who has risen above the properties of nature? How does he conduct him-
self? And what is the way of transcending the three properties? Replying
to the queries, after elaborating the attributes and mode of action of the
man who has liberated himself from these properties, Yogeshwar Krishn
at last points out the way by which one may free oneself from these
properties. Thus revealing himself as the shelter of all, Yogeshwar
Krishn concludes Chapter 14 with a detailed account of the three proper-
ties of nature.

Thus concludes the Fourteenth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
the Discipline of Yog, and the Dialogue between Krishn and Arjun,

entitled:

“Guntraya Vibhag Yog” or ‘‘Division of the Three Properties’’

Thus concludes Swami Adgadanand’s exposition
of the Fourteenth Chapter of the Shreemad Bhagwad Geeta

in “Yatharth Geeta.’’

HARI OM TAT SAT

* * * * *
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Chapter 15
THE YOG OF THE SUPREME BEING

CHAPTER 15: THE YOG OF THE SUPREME BEING

Accomplished sages have striven to explain the nature of the world by
various analogies. While some have described it as the forest of worldly
life, others have represented it as the ocean of mortal existence. In a dif-
ferent context the same has been called the river or abyss of worldly life.
Sometimes it has also been compared to the hoof of a cow. Apparently
they all imply that the extension of the world is only so much as that of
the senses. And the stage at last comes when even this fearsome “ocean”
dries up. In the words of Goswami Tulsidas, the mere naming of God
dries up this ocean.Yogeshwar Krishn, too, has used “ocean” and “tree”
as epithets for the world. He has said in the sixth and seventh verses of
Chapter 12 that he soon delivers his loving devotees, who contemplate
him-the manifest God-with firm concentration, from the gulf of the mor-
tal world. In the present chapter he declares that the world is a tree
which yogi who are seeking for the supreme goal have to cut down.

1. ‘‘The Lord said, ‘He who knows the Peepal (Fig) tree that the
world is, with its roots above and branches below and which is said to
be imperishable, and of which Vedic verses are the foliage, is a know-
er of the Ved.’’’

The root of this everlasting Peepal-like world is the God above and its
boughs are the nature below. A tree does not even last till the symbolic
tomorrow, but the tree of the world is indestructible. Two things are im-
mortal according to Krishn. The first of these is the everlasting world
and then beyond it there is the eternal Supreme Spirit. The Ved are said
to be the leaves of this tree of the world. The man who observes this tree
well along with its root and is aware of its reality is an adept in the
knowledge of Ved.
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The man who has perceived the truth of the world-tree rather than one
who has merely perused holy books, is a true knower of the Ved. Study
of books only provides a motive for proceeding in that direction. It may
well be asked at this point why the Ved are needed instead of leaves.
Vedic verses, which generate well-being, are useful because they motiv-
ate from the very point when after a great deal of wandering about a
Soul goes through his last birth which is like the final shoot of a tree. This
is the turning point where the straying ceases and the seeker begins to
proceed confidently towards God.

2. ‘‘Its branches nourished by the three properties extend high and
low, objects of the senses are its shoots, and its action-engendering
roots stretch below to the world of men.’’

The boughs of sense-objects and their enjoyment, nourished and cul-
tivated by the three properties, of the treelike world spread everywhere
above and below, even going back into the earth and sprouting new
shoots.They extend from the worms and insects below to the godly state
and creator above, but they can bind only those who are born as men ac-
cording to their past actions. All other births are only for the enjoyment
of sense-objects; only human birth is subject to bondage in keeping with
action. And-

3. “Since its form is not to be seen here as such and it has neither
an end nor a beginning, nor a secure foundation, this immensely-
grown tree should be cut down with the axe of renunciation.”

The world-tree does not have a firm existence because it is changeable.
So it has to be felled with the axe of total abandonment. It has to be cut
down, not worshipped as it usually is because of the superstitious as-
sumption that God resides in the roots of this tree and that its leaves are
the Ved.

However, since this tree has grown from God’s own seed, can it be cut
down? In fact, the meaning of this cutting down is escape from nature
which is accomplished by renunciation. But what is to be done after the
tree has been cut down?
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4. “Then that goal should be sought for, after arriving at which
one does not have to turn back again, with a sense of total submission
to that primal God whence all worldly life is born.”

But how to effect the quest for this God? The Yogeshwar lays down
that self-surrender is an essential condition for it. There should be the
feeling that “I am at the mercy of God”-the Infinite Being from whom the
primordial world-tree has sprouted and grown. This tree cannot be cut
down without seeking shelter under him. Krishn then speaks about the
signs from which one may realize that the tree has been cut down.

5. “Men of knowledge who are free from vanity and delusion, vic-
torious against the evil of infatuation, ever-abiding in the Supreme
Spirit, totally devoid of desire, and liberated from the contradictions of
joy and grief, achieve the eternal goal.’’

The destruction of vanity, delusion, infatuation, desire and of the con-
tradictions of pleasure and pain is possible only by complete self-sur-
render to and abiding constantly in God. Only through this do men of
true wisdom attain to the eternal state. The world-tree cannot be severed
without this attainment and renunciation is needed up to this point.
Now what is the form of that ultimate state which is achieved by
renunciation?

6. “That after reaching which there is no return, and which is il-
lumined by neither the sun nor the moon, nor by fire, is my supreme
abode.’’

After this ultimate home has once been reached, there is no rebirth.
And everyone has an equal right to it.

7. “The immortal Soul in the body is a part of mine and it is he
who attracts the five senses and the sixth-the mind- that dwell in
nature.’’

Krishn now explains how it is so:
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8. “Like the wind carrying a scent from its source, the Soul that is
lord of the body also bears along with him the senses and the mind
from its previous body and assumes a new one.”

The Soul carries with him the propensities and mode of action of the
mind and five senses of the body from which he departs and takes them
into his new body. The next body is immediately assured and that is
why Krishn asked Arjun earlier how he had happened to be a victim of
the misconception that the departed Souls of ancestors would fall from
heaven in the absence of obsequial rice- cakes and water-libation offer-
ings. However, the immediate question is what the Soul does after going
into a new body and what truly are the five senses along with the mind?

9. “Governing the senses of hearing, sight, touch, taste, smell and
also the mind, he (the Soul) experiences objects through them.’’

But it is not seen to be so and everyone is not able to see it.

10. “The ignorant are unaware of the Soul, endowed with the three
properties and departing from the body or dwelling in it and enjoying
objects; only they who have eyes of wisdom discern him.”

So naturally the next verse is on how to secure this vision.

11. “Yogi know the essence of the Soul dwelling in their heart, but
the unknowing who have not purified themselves (of evils) fail to see
him even after much endeavour.’’

By restraining their minds from all directions and through earnest en-
deavour yogi perceive their Soul. But men with an unaccomplished Soul,
that is, with unclean mind and heart, fail to see him even though they
strive for it. This is because their mind and sense organs are impure.
Only by making a strenuous effort to subdue their mind are sages en-
abled to apprehend their Self. So contemplation is a necessity. Krishn
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now throws light upon the glories of the Self of realized sages, which
have also been dwelt upon earlier.

12. “Know that the radiance of the sun that lights up the world, and
of the moon and fire, is my own effulgence.”

Next he points out the sage’s task:

13. “Permeating the earth, I support all beings with my radical en-
ergy and like the ambrosial moon, I provide the sap that nourishes all
plants.’’

And-

14. “I am the fire, possessed of pran and apan, within the body of all
living beings that consumes the four kinds of food.1 ’’

In Chapter 4, Krishn referred to various kinds of fire-of knowledge
(verses 19 and 37), of God (verse 25), of restraint (verse 26), of the senses
(verse 26), of yog (verse 27), and of pran-apan (verses 29-30); and the res-
ultant from all of them was said to be knowledge. Knowledge itself is
fire. Assuming the form of such fire, it is Krishn who accepts and assim-
ilates the food generated by the four modes of recitation, namely,
baikhari, madhyama, pashyanti, and para that are endowed with pran
and apan (it will be remembered that recitation is always by means of in-
haled and exhaled breath).2

1. The four kinds of food are bhakshya, bhojya, lehya, and chosya. That
which is chewed for eating is bhakshya; that which is swallowed without
chewing is bhojya; that which is licked is lehya; and that which is sucked
is chosya.

2.See the exposition of twenty-ninth verse in Chapter 4.

According to Krishn God is the only food-manna-with which the Soul
is so placated that it never feels any hunger again. We give the name of
food to accepted nutrients of the body. But God alone is the real food.
And this food is brought to ripeness only by going through the four
steps of baikhari, madhyama, pashyanti, and para. Some wise men have
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also called them name (nam), form (rup), revelation (leela), and abode
(dham). At first the name is pronounced audibly. Then, gradually, the
form of the adored God begins to take shape within the heart. Sub-
sequently, the worshipper begins to view God’s dalliance in his breath-
how he pervades every atom of the universe and how he operates every-
where. Perception of the works of God within the sphere of the heart is
leela. Rather than enactment of folk plays based on the legends of Ram
and Krishn, it is perception of the operations of God within the realm of
the heart that is the true leela. And the supreme abode is reached when
the touch of God begins to be felt after the perception of his operations.
Knowing him thus, the worshipper comes to dwell within him. Dwelling
in this abode and dwelling in the Supreme Spirit-after feeling his touch
in the perfect state of transcendental recitation (paravani) are simultan-
eous events.

Thus, equipped with pran and apan, or shwas and prashwas, and pro-
gressing gradually through baikhari and madhyama to the culminating
stage of para, the food that God is, is ready and available and also assim-
ilated, and, of course, by then the eater of the food is ready, too, to par-
take of the sublime nourishment.

15. “Seated in the heart of all beings, I am their memory and know-
ledge and also the strength that overcomes all impediments; I am that
which is worthy of being apprehended by the Ved; and I verily am the
author of the Vedant as well as their knower.’’

Krishn exists as the omniscient presence in the heart of all beings and
it is because of him that the Supreme Spirit is remembered. Memory here
signifies the recalling of the forgotten essence of God. There is clearly
here a representation of the moment of realization. Knowledge that
comes with memory and the ability to overcome difficulties are also gifts
from Krishn. He is also a fit subject for knowing by all the Ved. He, too,
is the author as well as end of the Ved. Knowledge comes when he is
separate, but who will know whom when the worshipper has perceived
him and become one with him? Krishn is also knower of the Ved. He
said at the beginning of the chapter that the world is a tree, of which the
root is the God above and all of the branches below are nature. The one
who can distinguish the root from the branches that are nature knows
the essence of it, and he is versed in the Ved (sacred knowledge). Here he
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says that he is such a one-knower of the Ved. He thus puts himself on a
par with other scholars of the Ved. Thus it is again stressed that Krishn
was a sage who knew the truth-truly a Yogeshwar among yogi. The sub-
ject is concluded here and now he goes on to say that there are two kinds
of beings (Purush).

16 ‘‘There are two kinds of beings in the world, the mortal and the
immortal: whereas the bodies of all beings are destructible, their Souls
are said to be imperishable.”

The person male or female, who has restrained his senses along with
the mind, that is, whose body of senses is steady, is said to be imperish-
able. The ‘‘perishable’’ person exists today, but may not exist even to-
morrow. But this too is Soul in a particular condition. There is, however,
another Self beyond these two.

17. “But higher than both of them is the one who pervades the three
worlds to support and sustain all, and who is named the eternal God
and Supreme Spirit (Ishwar).’’

The unmanifest God, the imperishable, and the Supreme Being are
some other names by which he is known. But truly he is different and in-
expressible. He represents the ultimate state beyond the mutable and the
immutable (the perishable and the imperishable). He is directed by the
Supreme Spirit, but he is different and beyond words. Krishn introduces
himself as a Soul in such a state.

18. “Since I am supreme by virtue of being beyond both the perish-
able ( body) and the imperishable (Soul), I am known as the Supreme
Being ( Purushottam ) in the world as well as in the Ved.’’

He is reputed as the Supreme Being in both the world and the Ved be-
cause he has transcended the destructible, mutable kshetr and even gone
higher than the immutable, imperishable, steady Soul.
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19. “The all-knowing man, who is thus aware of my essence, O
Bharat, as the Supreme Being, always worships me with perfect
devotion.’’

Such a worshipper is not separate from Krishn.

20. “I have thus instructed you, O the sinless, in this most subtle of
all knowledge because, O Bharat, by knowing its essence a man gains
wisdom and accomplishes all his tasks.’’

Krishn thus enlightens Arjun on the most secret knowledge, by being
well acquainted with the essence of which a man becomes all-knowing
and gains his object. So this instruction by Krishn is a complete sacred
precept in itself.

This mysterious knowledge of Krishn was most secret. He told this to
only devotees. Rather than for all, it was meant only for the worthy who
are spiritually ready to receive and profit by it. But when the same secret
teaching is put down in black and white, and appears in the form of a
book, it may seem that Krishn has imparted it to all. But in truth it is only
for those who are fit to receive it. Even the manifest form of Krishn was
not meant for all. But he kept nothing back from the worthy Arjun. Arjun
could not have been saved if his charioteer had kept secrets from him.

This uniqueness is to be found in all accomplished sages. Ramkrishn
Paramhansdev was once ecstatic. His disciples asked him for the reason.
Alluding to an eminent contemporary great soul, a realized sage (who
had controlled and subdued all his senses by abstract meditation),
Ramkrishn said that on that day he too had become a Paramhans like
him. After a while he told the disciples who followed him aspiring-with
mind, action and speech- for freedom from passion and worldly attach-
ment, “Don’t ever be in doubt now. I am the Ram who was born in Treta.
I, too, am the Krishn of Dwapar. I am their sacred Soul. I am of their
form. If you have to attain, behold me.”

In precisely the same way my revered teacher used to say, “Mark you
that I am but a messenger of God. Real sages are messengers of the all
pervading, preeminent, changeless Supreme Spirit; and it is through
them that his message is received.” Jesus Christ exhorted men to come to
him, all who labour and are heavily laden, and he would give them rest
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by revealing to them God his Father (Matthew, 11:28). So everyone can
be a son of God.3 Albeit it is a different matter that going to sages is
made possible only through sincere striving for the accomplishment of
worship and meditation. In Surah II of the Koran, Allah reveals: “Lo! We
have sent you (O Mohammad) with the truth, a bringer of glad tidings
and a messenger.’’ The revered Maharaj Ji used to say the same about
himself to all. He neither supported nor contradicted any view or doc-
trine; but he did tell those who earnestly craved for liberation from pas-
sions and worldly attachment: “Just look at my form. If you aspire for
the ultimate Spirit, contemplate me and have no doubt.” There were
many who were skeptical, but, through demonstrating by personal ex-
perience and conduct, and even by berating them, he made them give up
their irrelevant assumptions among which are included the many rituals
and ceremonies dwelt upon by Krishn in verses 40-43 of Chapter 2, and
thus induced them to have faith in him. He exists timelessly as an accom-
plished sage. Likewise, although Krishn’s glory was a mystery, he re-
vealed it to his earnest devotee, worthy and affectionate Arjun. This is
possible with every worshipper and sages have thus brought millions on
to the spiritual path.

??3.The Koran, Surah II, 116 : ‘‘And they say : Allah has taken unto
himself a Son. Be he glorified ! Nay, but whatsoever is in the heaven and
the earth is his.’’

Krishn said at the beginning of the chapter that the world is a tree like
the Peepal. But the Peepal is just an analogy. Its root is the God above
and all nature is its branches that spread below. The one who gains
awareness of the tree along with its root is well-versed in the Ved. The
branches of this world-tree as well as its roots are everywhere, high and
low, because it has sprung from the God whose seed-the Soul-resides
within the heart of every being.

There is the myth that, seated on the lotus once, Brahma speculated
over his origin. He entered the stem of the lotus from which he was born
and went deeper and deeper into it. He penetrated even deeper, but he
could not see the source of his birth. So in despair he resumed his seat on
the lotus. Then through restraint of mind and meditation he at last dis-
covered his fountainhead in the Supreme Spirit and extolled him,
whereupon God himself revealed to him that although he exists
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everywhere, he can be found only within the heart. The one who con-
templates him within the sphere of his heart realizes him.

Brahma is a symbol. He represents the emergence of the ideal state
from the mature practice of yog. The mind that is inclined towards God
and possessed of knowledge of the Supreme Spirit is Brahma. Although
growing in water, the lotus is unstained and pure. When the mind
wanders about in quest it does not gain its object, but seated on an im-
maculate seat with total self-restraint, the same mind realizes God within
the heart when it reaches the stage of dissolution of that restraint itself.

Here, too, the world is a tree, whose roots and boughs are everywhere.
It stands for the worldly fetters that bind only human beings in accord-
ance with their actions. The other forms only suffer the consequences of
these actions. So Krishn implores Arjun to sever this Peepal -like world
with the axe of firm renunciation and seek for the supreme goal, after
achieving which sages are not reborn.

As to how to know that the tree has been cut down, the Yogeshwar
says that the man who is free from pride and ignorance, who has over-
come the evil of attachment, whose desires have come to an end, and
who is liberated from conflicts, attains to the final beatitude. Illuminated
by neither the sun nor the moon, nor by fire, the God who is the ultimate
state is self-radiant. What is essential for this spiritual achievement is
firm conviction that the one after approaching whom there is no rever-
sion is the supreme abode, and that all are equally entitled to it because
the embodied Soul is but an immaculate part of Krishn himself.

When the Soul gives up a body, he carries the inclinations of its mind
and five senses into the new body he assumes. If the sanskar is en-
lightened and morally good, the Soul attains to the level of enlighten-
ment and moral vir tue. If he bears rajas-dominated sanskar, he gets
through to the medium level. And if the sanskar is characterized by
tamas, the Soul climbs down to birth in lower forms of life and indulges
in sensual pleasures through their mind that controls the senses. This is
usually not seen, for the vision that is needed to perceive it is the vision
of knowledge. Just memorizing something is not knowledge. Yogi are
enabled to see it only by concentrating the mind on the Self. Thus know-
ledge is achieved from practice and accomplishment, although it is true
that study of sacred works inclines one to it. Men who are skeptical and
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devoid of accomplishment do not gain the desired object even though
they endeavour hard for it.

Thus there is here a portrayal of the stage of realization. So it is but
natural that the attributes of this stage are dwelt upon.Throwing light
upon them, Krishn says that he is the light of the sun and the moon, and
he is also the brightness of fire. It is his fire that accepts and assimilates
the food that reaches the state of readiness by four ways. In the words of
Krishn, God is the only food (such is the verdict of the Upanishad in
which the idea occurs) after tasting which the Soul is fully contented.
The food generated from the stage of baikhari to para is readied and con-
sumed, and even the worshipper, the recipient of this food, ceases to ex-
ist. However, this achievement cannot be possible until there is a sage-
teacher - the charioteer who restrains, guides, and prompts.

Stressing the same point, Krishn states that it is he who, residing in the
heart of all beings, generates memory. He causes them to recall the God
who was forgotten. He is also the knowledge that comes with this
memory. It is also by him that the hurdles in the way are surmounted.
He alone is fit to be known and he, too, is the one who represents the end
of this knowledge after it is known. And since after this point the knower
and the known are one, knowledge is irrelevant, for now who is there to
know and who to be known. Krishn is knower of the Ved- of the divine
truth. He has said that he who knows the world-tree along with its root
is versed in the knowledge of Ved, but this knowledge comes only to
him who cuts down the tree. Now he says that he is knower of the Ved.
He counts himself as one of those who are initiated into the wisdom of
the Ved. So Krishn too is here a sage- knower of the Ved, the knowledge
of which the all of mankind is entitled to.

At the end it is said that the world has three kinds of beings. All the
bodies of beings are transitory, but the same being is imperishable in the
state when the mind is steady, although it is subject to contradictions.
And even higher than this is the transcendental God who is said to be
unmanifest and eternal, and who is indeed unique. This is the being bey-
ond transience and permanence; this is the ultimate being. As one with
this being, Krishn is thus also the same-beyond the destructible and the
indestructible-because of which he is known as the Supreme Being. En-
lightened seekers who know the Supreme Spirit thus worship Krishn
wholeheartedly. There is no anomaly in their knowledge.
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It is this most (secret) knowledge that Krishn imparts to Arjun. Sages
of attainment do not reveal it to all, but they also do not hide it from the
deserving. If it is hidden from them, how will they achieve their object?

Thus concludes the Fifteenth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,
the Discipline of Yog, and the Dialogue between Krishn and Arjun,

entitled:
“Purushottam Yog’’ or ‘‘The Yog of the Supreme Being’’

Thus concludes Swami Adgadanand’s exposition
of the Fifteenth Chapter of the Shreemad Bhagwad Geeta in

“Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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Chapter 16
THE YOG OF TELLING THE DIVINE FROM THE
DEMONIACAL

CHAPTER 16: THE YOG OF TELLING THE DIVINE FROM THE
DEMONIACAL

Yogeshwar Krishn has a unique style of posing a problem. He first in-
dicates the peculiarities of the issue in order to compel attention to it,
and then elaborates and explains it. His treatment of action may be cited
as an instance of this. In Chapter 2 he exhorted Arjun to act. He then sug-
gested to him in Chapter 3 that he ought to undertake the ordained ac-
tion. Elucidating its nature he pointed out that the performance of yagya
is action. Subsequently, before describing the nature of yagya he dwelt
upon its origin as well as upon what it has to offer us. In Chapter 4, he
resorted to more than a dozen ways to unravel the nature of yagya, the
doing of which is action. It is now that the meaning of action is made
clear: that in the true sense it denotes yogic contemplation and worship
which are accomplished by the operation of the mind and senses.

In similar fashion Krishn named the treasure of divinity and the accu-
mulated hoard of demoniacal impulses in Chapter 9. After stressing their
main features he told Arjun that men with demoniacal nature regard him
but as a contemptible mortal. He has after all a human body and it is in
this form that he has attained to his supreme state. But they who are evil
and ignorant refuse to adore him. Blessed with the treasure of divinity,
on the other hand, his devotees meditate upon him with single-minded-
ness. However, the nature of divine and demoniacal impulses has not yet
been made clear. It is only in the present chapter that this task is under-
taken and the first to be presented are attributes of the treasure of
divinity.
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1. “The Lord said, ‘Fearlessness, inner purity, steadfastness of yog
for knowledge, charity, continence, yagya, study of scriptures, pen-
ance, and uprightness,… ’”

Total absence of fear, inner sanctity, constant endeavour and medita-
tion to acquire the truth, complete self-surrender, subduing of the mind
and senses, conduct of yagya (as laid down by Krishn in Chapter 4), of-
fering sacrifice to the fire of self-restraint as well as to the fire of the
senses, offering pran and apan as oblation to each other, and last of all
the process of worship that entails sacrificing oneself to the fire of know-
ledge which is achieved by the inner workings of the mind and senses
rather than by the yagya that is performed with oilseeds, barley-grains
and an altar (Krishn accepts no such ceremonial act or sacrificial rite as
yagya ), meditation upon the Self which is the discipline that prompts
one towards the identical Supreme Spirit, penance that moulds the mind
along with the senses in accordance with the cherished goal, and integ-
rity of the mind and heart as well as of the body and its senses, are some
of the traits that characterize pious men.

2. “Nonviolence, truthfulness, abstinence from anger, renunci-
ation, tranquillity, absence of malice, compassion for all beings, disin-
terestedness, tenderness, modesty, abstinence from futile effort,… ”

True nonviolence is salvaging of the Soul, for degrading the Soul is vi-
olence. As Krishn has avowed, he will be the destroyer of all mankind
and generator of varnsankar if he does not carry out his task conscien-
tiously. Since the character (varn) of the Self is that of God, his straying
about amidst nature is varnasankar: this is injury to the Soul and his de-
liverance is nonviolence in the true sense.

Truthfulness is not speaking what is apparently real or pleasing. Is it
truth when we say that these clothes belong to us? There can be, in fact,
no more blatant a lie than this. If we are not masters of our own persons
that are mutable, or changeable, how can the clothing that but covers
them belong to us? The Yogeshwar himself has spoken of the nature of
truth to Arjun in asserting that there is no death of what is true in all the
three divisions of time- past, present, and future. The Self alone is true;
he is the supreme truth. This is the truth we have to fix our eyes on.
Some other attributes of a righteous man are abstinence from
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anger, surrender of whatever one has, renunciation of desire for the re-
wards of good as well as of evil action, absence of fickleness, avoidance
of undesirable acts that are contrary to the aspired-for goal, feeling of
mercy for all beings, non-attachment to objects even when the senses are
associated with them, feeling of tenderness, shame at straying from the
object, and keeping away from futile effort.

3. “Magnificence, forgiveness, patience, purity of thought and con-
duct, and absence of animosity and vanity-are (all) attributes of the
man endowed with divine riches.’’

Glory is a property of God alone and the one, who acts by virtue of
this divine magnificence partakes of it. No sooner did Angulimal look at
Mahatma Buddh than his thoughts were transmuted. This was because
of the inherent greatness of Buddh- the greatness which generates
blessedness. Krishn finally concludes his enumeration by telling Arjun
that some other marks of the treasure of divinity are forgiveness, steady
temper, innocence, hostility against none, and total rejection of the feel-
ing of conceit. In all twenty-six attributes are thus catalogued and,
whereas all of them subsist only in a seeker whose meditation has
ripened to maturity, they partially exist in all of us. They lie in dormancy
even in men who are dominated by evil impulses and it is because of this
that even the most fallen sinner is entitled to redemption.

4. “Ostentation, arrogance and conceit as well as wrath, harsh
speech, and ignorance are all, O Parth, the qualities of a man with dev-
ilish character.”

Now the respective operations of the two kinds of character are
elaborated.

5. “Since it is established, O Pandav, that while the treasure of di-
vinity liberates and the demoniacal state acts as a shackle, you have no
need to grieve for you are blessed with divine riches.”

Possessed as he is of a sacred disposition, Arjun will surely attain to
salvation and thus to the state of Krishn himself. But in whom do the
wealth of divinity and demoniacal impulses abide?
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6. “There are in the world, O Parth, two kinds of beings, the pious,
on whom I have already dwelt at length, and the devilish of whom you
will now hear from me.”

There are in the world two kinds of men, godlike and demon- like.
When sacred impulses are active within the heart, man is godlike; but he
turns devilish if he is rife with demoniacal inclinations. Whether born in
Arabia or Australia or anywhere else, people all over the world are di-
vided into only these two classes. After having spoken at length so far of
godly disposition Krishn now proceeds to enlighten Arjun on the traits
of demoniacal temper.

7. “Wanting in inclination to both engage in proper action and
avoid improper acts, the demoniacal have neither purity nor the right
conduct, nor even truthfulness.”

Men with devilish predilections are ignorant both of that which is
worthy of being done and of that which ought to be escaped because it is
unrighteous. So they are bereft of innocence, just conduct, and of the
eternal verities. How their minds function is represented in the following
verse:

8. “Since the world, they say, is unreal, without shelter and God,
and created by itself through mutual (male-female) intercourse, what
else is it for except physical indulgence?”

With such an assumption, the only purpose of worldly life is enjoy-
ment of sensual pleasures. What else is there besides them?

9 “Depraved and dim-witted because they hold such a view, these
malicious and cruel people are born only to ravage the world.’’

With their nature corrupted by their dependence on a mistaken out-
look, the only purpose of their existence is to destroy others.
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10. “Possessed of arrogance, conceit and wantonness, and immersed
in insatiable lust, they subscribe to false doctrines out of ignorance
and act wickedly.”

Maddened by ego and cherishing desires that cannot be satisfied, these
ignorant persons entertain mistaken beliefs and indulge in religious
practices that are in fact unholy and corrupt Even the presumably sacred
ceremonies and sacrificial rites performed by them are nothing but
perversions.

11. “Beset by countless anxieties that stretch right up to death and
absorbed in the enjoyment of sensual objects, they are firmly con-
vinced that satisfaction of carnal desires is the highest goal.’’

Gratification of sensual desires is the only happiness for them and they
are so enamoured of this thought that they strive only to have as much of
pleasure as they can, for there is to them nothing beyond this.

12. “Chained by hundreds of bonds of illusory hopes, and at the
mercy of desire and anger, they wrongfully endeavour to store wealth
for the satisfaction of their lust.”

Even a single rope is sufficient to hang a person, while these people
are enmeshed in innumerable aspirations.

Addicted to lust and anger, they are engaged day and night in wrong-
fully amassing of riches for the gratification of sensual desires. It is fur-
ther said in this context:

13. “Their perpetual thought is: I have gained this today and I shall
have that wish; I have these riches and I shall have more in the future.”

And-

347



14. “I have slain that enemy and l shall also slay other enemies; I am
God and the holder of sovereignty.

Besides being under the illusion that they are perfect, strong, and
happy, they are also vain regarding their great fortune and noble birth,
and they mistakenly believe that they are unequalled.

15. “Thus deluded by ignorance they think: I am wealthy and noble-
born.Who can equal me? I shall perform yagya, give alms, and lead a
life of bliss.”

They are victims of even more delusions. However, there is a problem
here. All that these men do are said to be an outcome of ignorance. Is it,
we may ask, also ignorance to practise yagya and charity? Before further
dwelling upon the problem in the seventeenth verse, Krishn takes up the
question of the ultimate end of these ignorant, deluded men.

16. “Misled in many a way, entangled in the webs of attachment,
and inordinately fond of sensual pleasure, they fall into the most de-
filed hell.”

Krishn will later throw light upon the nature of this hell, but in the
meantime he reverts to the problem of the apparently sacred acts of the
ignorant:

17. ‘These conceited persons, intoxicated by vanity and wealth, offer
ostentatious sacrifices which are yagya only in name, in violation of
scriptural injunction.’’

Rendered arrogant and senseless by wealth and worldly honour, these
persons perform ceremonies and sacrificial rites which are only nomin-
ally yagya, and sacrilegious to boot. They do not observe the mode of
worship laid down by Yogeshwar Krishn in verses 24-33 and 10-17 of the
fourth and sixth chapters respectively.
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18. “Subservient to vanity, brute force, arrogance, lust and anger,
these wicked and degraded persons have a feeling of enmity to me
who dwells in them and in all others.’’

According to scripture, memory of God is yagya. They who forsake
this way and perform only nominal yagya, or do something or the other
instead of yagya, abhor God and are hostile to him. But there are persons
who continue to abhor and are yet saved. Are these enemies of God also
going to be saved? Krishn’s answer to the question is that it is not so.

19. “I forever condemn these abhorring, degraded, and cruel per-
sons, the most abject, among mankind, to demoniacal births.’’

They who worship in transgression of scriptural ordinance are the
lowly-born and the most degraded of people, and it is they who are
judged to be perpetrators of cruel deeds. Krishn has declared earlier that
he hurls such degraded persons down into hell. Now he reiterates the
same when he says that he dooms them to perpetual devilish births. This
is hell. If the torments of a common prison are terrible, how much more
so must be the endless fall into inferior forms of life? So it is imperative
that one must always strive to acquire the treasure of divinity.

20. “Instead of realizing me, O son of Kunti, these ignorant fools,
conceived in devilish wombs birth after birth, are doomed to fall yet
lower to the most degraded state.’’

This degradation is given the name of hell. So let us now view the ori-
gin of this hell.

21. “Since lust, anger, and greed are the three gateways to hell be-
cause they are destructive of the Self, they ought to be forsaken.”

Lust, anger, and greed are the three bases on which demoniacal im-
pulses rest. So giving them up is a profitable enterprise.
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22. “The person, O son of Kunti, who escapes these three doors to
hell, practises what is propitious for them and thus attains to the su-
preme State.”

Only by keeping away from these three ways to hell is a person
equipped for conduct that may reward them with sublime good and the
final beatitude of attaining to Krishn. Only by abandoning the three per-
versions can a person perform the ordained task, the outcome of which is
the ultimate glory of redemption.

23. “The one who transgresses scriptural injunction and acts indis-
criminately according to his will achieves neither perfection nor the
Supreme Goal, nor even happiness.”

The scripture in question is none other than the Geeta itself, which
Krishn has described as “the most mysterious of all knowledge” in the
twentieth verse of Chapter 15. The Geeta is the perfect scripture; and the
one who ignores it and acts wilfully is deprived of accomplishment, sal-
vation, and bliss.

24. “So scripture is the authority on what ought and ought not to be
done, and having learnt that you have the ability to act according to the
provisions laid down by the scripture.’’

In the eighth verse of Chapter 3, too, Krishn told Arjun to do the or-
dained task. Besides stressing the ordained action, he has also pointed
out that yagya is that action.Yagya is an image of that special form of
worship which completely subdues the mind and leads one to the etern-
al, immutable God. He now adds that desire, wrath, and avarice are the
three main approaches to hell. Only after renouncing these three evils
does action commence-the appointed action which Krishn has repeatedly
portrayed as the conduct which brings one the highest glory and su-
preme good. The more a person is engaged in external worldly business,
the more alluring is the form in which desire, anger, and greed manifest
themselves to him. The ordained action is on the other hand something
to which access is secured only after the giving up of lust, wrath, and
greed, and it is only then that such action is transformed into habitual
conduct. For the person who rejects it and acts wilfully, there is neither
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happiness nor accomplishment, nor the ultimate absolution. And scrip-
ture is the only authority that prescribes the righteous as well as the un-
righteous. So it is incumbent upon Arjun to conduct himself according to
scripture and that scripture is the Geeta.

At the beginning of the chapter Yogeshwar Krishn has given an elab-
orate account of the pious impulses that constitute the treasure of divin-
ity. Steady meditation, total self-surrender, inner sanctity, restraint of the
senses, subduing the mind, study that reminds one of the Self, striving
towards yagya, mortification of the senses along with the mind, absence
of anger, and calm intellect are among its twenty-six attributes that have
been pointed out. All of these virtues dwell only in those worshippers
who are engaged in the practice of yog and have come close to the de-
sired goal, but they exist partially in all-in you as well as me.

Subsequently Krishn has named about half a dozen deviations such as
ignorance, arrogance, vanity, and cruelty that make up the demoniacal
hoard. Finally, then, he pronounces the verdict, addressing Arjun, that
whereas the riches of piety bring about perfect liberation and realization
of the supreme state, the store of devilish impulses shackles and de-
grades the Self. But Arjun is at the same time assured that he need not
despair, for he is blessed with the treasure of divinity.

Which, however, are the abodes of the righteous and of the unright-
eous impulses? Discoursing on this, Krishn has said that people’s dispos-
ition is of two kinds, the pious and the impious. A person is godly if
there is an abundance of the divine impulses in him, but is devilish if he
teems with vices. Wherever they are born and whatever names they are
known by, people cannot but belong to one of these two classes.

Krishn then gives a detailed account of the attributes of men who are
cursed with evil disposition. Men with unrighteous predilections have
no inkling of how to undertake action that is worth doing, nor of how to
abstain from that which is unworthy.

Since they have not undertaken action, there is in them neither truth
nor purity, nor the right conduct. According to them the world has
neither any shelter nor God, and is just mechanically generated by carnal
intercourse. So, indulgence is their ultimate goal, for there is nothing
beyond it for them. Such a delusion was common in Krishn’s age, too. In
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fact, it has always existed. It is not that only Charvak1 has propagated
such a view; it will be there so long as the human psyche is subject to the
rise and ebb of divine and devilish instincts. According to Krishn, dim-
witted, cruel men are born only to harm others and to destroy whatever
is propitious. They insist that since they have slain one foe, they will now
slay another. So Krishn tells Arjun that rather than slaying their foes
these men who are slaves to lust and anger are really hostile to him-the
God that exists within them as well as all others. Did Arjun kill Jayad-
rath2 and others under a vow ? If he did, he is but a demoniacal charac-
ter. He is then an enemy of God. But Krishn has explicitly declared that
Arjun is blessed with divine riches. That is why he has been counselled
not to despair. There is thus another evidence here that God resides in
the hearts of all. It ought to be kept in mind that there is a power above
that is constantly watching us. So it is essential that our conduct and per-
formance of action should be in keeping with what is ordained by scrip-
ture, or else there is imminent punishment.

1.A sophist philosopher who propounded the grossest form of athe-
ism and materialism.

2.A brother-in-law of Dur yodhan, after having been subjected to
many humiliations by the Pandav for offering an insult to Draupadi, Jay-
adrath played a leading part in planning the slaughter of Abhimanyu,
the son of Arjun, and at last met his death at the hands of Arjun.

Yogeshwar Krishn has said that he for ever hurls down demoniacal,
cruel men, again and again, into hell. But what is the form of this hell?
According to Krishn, hell is repeatedly falling into low, sordid births;
they are thus synonymous expressions. This degradation of the Self is
hell; and lust, anger and greed are the three chief gateways to it. These
are the three bases of demoniacal tendencies. Only a renunciation of
these three marks the commencement of the action which has time and
again been discoursed upon by Krishn. Lust, anger, and greed appear
even more tempting to those who are the more intensely absorbed in
worldly affairs or even in decorous fulfillment of social obligations.
Truly, therefore, only by eschewing these three does one gain admittance
to the ordained action. And the scripture- the Geeta - is, therefore, the
only authority to turn to, when one is faced by the dilemma of what to
do and what not to do - of that which is worthy of doing and that which
is unworthy. So the injunction is, to undertake only the unique action, or-
dained by this holy book - the true action.
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Thus Yogeshwar Krishn has, in this chapter, elaborately described di-
vine as well as devilish impulses and indicated that the human heart it-
self is the habitat of both.

Thus concludes the Sixteenth Chapter, in the Upanishad of the
Shreemad Bhagwad Geeta, on the Knowledge of Supreme Spirit, the

Science of Yog, and the Dialogue between Krishn and Arjun, entitled:

“Daivasur Sampad-Vibhag Yog” or
‘‘The Yog of Telling the Divine from the Demoniacal.’’

Thus concludes Swami Adgadanand’s exposition
of the Sixteenth Chapter of the Shreemad Bhagwad Geeta

‘‘Yatharth Geeta’’

HARI OM TAT SAT

* * * * *
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Chapter 17
THE YOG OF THREEFOLD FAITH

CHAPTER 17: THE YOG OF THREEFOLD FAITH

Yogeshwar Krishn explicitly said at the end of Chapter 16 that the ac-
tion which he has repeatedly spoken of commences only after the renun-
ciation of desire, anger, and greed. It is the action without accomplishing
which there is neither happiness nor perfection, nor the final beatitude.
Scripture is, therefore, the authority to fall back upon whenever we are
faced by the dilemma of that which is worthy of being done and that
which is unworthy-of that which we should do and that which we
should not. And that scripture is the Geeta, the epitome of the most eso-
teric knowledge. There are other scriptures, too, but it is of the utmost
importance that we always keep our eyes fixed on the Geeta. If we seek
elsewhere we may stray, for the systematic, straight approach of the
Geeta is not to be found anywhere else.

Thereafter Arjun asks the Lord to enlighten him on the state of persons
who worship in contravention of the scriptural ordinance although with
staunch faith. Are they sattwiki, rajasi or tamasi? Are they righteous, im-
passioned, or diabolical? Arjun wishes to be enlightened on this because
he has learnt earlier that whatever be the property, sattwa, rajas or
tamas, it is determined by the nature of one’s birth. It is for this reason
that at the very outset of the chapter he raises the question.

1. “Arjun said, What, O Krishn, is the property-sattwa, rajas, or
tamas of persons who albeit worship with faith but in disregard of the
scriptural ordinance ?’ ’’

To resolve Arjun’s doubt Krishn then classifies faith too as being of
three kinds.
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2. “The Lord said,‘Listen to me on how the faith arising from
people’s innate nature, too, is of three kinds, virtuous, impassioned,
and blind.’’’

In Chapter 2, the Yogeshwar told Arjun that the prescribed action in
yog, in both the Way of Selfless Action and the Way of Discrimination, is
the same. The mind which is earnestly and firmly given to selfless action
is aimed in a single direction. The minds of ignorant persons are, on the
contrary, endlessly divided, because of which they invent countless dif-
ferent ways. Their minds are riddled with innumerable dissensions and
they not only devise various rites and ceremonies, but also flaunt them
in flowery and alluring words. Unfortunately they who pay heed to
these alluring words are also deluded, as a result of which they fail to do
that which is worthwhile and just. The same is reiterated here in a differ-
ent way when Krishn points out that the faith of persons who worship in
transgression of the scriptural injunction is of three kinds.The current of
Faith flowing in the human heart, is either good or fervent or insensible.

3. “Since the faith of all people, O Bharat, is according to their in-
herent propensity and man is reverent, he is what his faith is.’’

The faith of all persons is according to their natural inclination. Man is
by nature a creature of faith. It is thus that a person’s character bears a
close resemblance to the character of their faith. We are often asked who
we are. Some of us say that we are Soul. But Yogeshwar Krishn contra-
dicts this: like the nature of their inherent disposition is their faith, and
so thus is the person.

The Geeta provides an insight into what true yog is. Mahar-
shi Patanjali was also a yogi and we have his yog system of philosophy.

According to him yog is perfect restraint of the mind. And the use of
this arduous discipline is that in this state the onlooker, the individual
Soul enshrined in the human body, comes to rest firmly in his own etern-
al, true counterpart. Is he tainted before this union ? In Patanjali’s view
the Soul is earlier the same as the predilection of the man who embodies
it. And Krishn now affirms that man is naturally endowed with the qual-
ity of faith, indeed totally immersed in it. There is some dedication in
him and he is moulded by the character of his faith. A man is what his
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natural inclination is. At this point, Krishn proceeds to catalogue the
three kinds of faith.

4. “While the virtuous worship gods and the impassioned and mor-
ally blind worship yaksh and demons, they who are blinded by ignor-
ance worship ghosts and nature- spirits.’’

We all labour tirelessly to worship what our hearts are inclined to and
what we revere.

5-6. “Mark you that they who undergo terrible self-mortification
without scriptural sanction and are afflicted with hypocrisy and arrog-
ance besides lust, attachment, and vanity of power, and who wear out
not only the elements that form their bodies but also me who dwells in
their Souls, are ignorant men with evil disposition.’’

The Soul is rendered feeble by maladies when it slips into the fissures
of nature, whereas yagya provides him strength. Arjun is, therefore,
counselled to regard the ignorant, insensible people who do injury to the
Soul as unquestionably demoniacal.Thus is resolved the issue raised by
Arjun.

Righteous persons who have forsaken the way shown by scripture
worship gods; they who are driven by passions worship yaksh and
demons; and the ignorant pray and bow to ghosts and spirits. They not
only worship, but indulge in the most agonizing exercises of penance.
According to Krishn, however, these acts of self-mortification only sap
the elements that make up their bodies and the God within their Soul.
Thus, instead of adoring the one true God and partaking of his divinity,
they only further distance themselves from him. These persons ought to
be regarded as evil. This implies that even worshippers of gods are evil.
There could be no stronger way of putting across the idea. So let us re-
solve to only adore and pray to and worship that Supreme - Being of
whom all these-the many gods, yaksh, demons, ghosts and spirits-are no
more than tiny fractions. This has been repeatedly emphasized by
Krishn.
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7. “Listen to me (as I tell you) the distinction between the three
kinds of yagya, penance, and alms, that are like the three kinds of food
relished according to individual taste.”

People love three kinds of food according to their respective taste just
as there are three kinds of faith; and there are likewise three kinds of
yagya, penance, and charity. The first to be categorized is food.

8. “Food that is naturally pleasing and conducive to life, intellect,
strength, sound health, happiness, and satisfaction besides being sa-
voury, tender, and durable is loved by the virtuous.’’

Apparently, according to Krishn, food that is naturally agreeable and
good for strength, sound health, and intellect, and thus for longevity, is
good. And such food is dear to the righteous.

It is thus clear that no food as such has the property of ennobling or of
stimulating, or of depressing. So neither is milk perfect nor onions in-
flaming, nor garlic a generator of baser instincts.

As for food that is conducive to good physique, healthy mind, and
sound health, the choice of people all over the world varies widely ac-
cording to environment and geographical condition and, of course, ac-
cording to individual taste. Whereas rice is the staple food of some, oth-
ers in other regions prefer bread made from wheat- flour. There are
countries where people subsist mainly on banana and potato. Mutton
and fish, and even frogs, snakes and dogs, and horse-flesh are all accep-
ted and enjoyed as food by inhabitants of different parts of the earth.
There are people to whom camel-flesh is a delicacy. An overwhelming
majority of Europeans and Americans are eaters of beef and pork. But
that has not in any way prevented them from being ranked first in mat-
ters of learning, intellectual advancement, and economic progress.

According to the Geeta, food that is tasteful, tender, and nutritious is
sattwik. That food is good which is congenial and favourable to long life,
strengthening of both body and mind, and to sound health. But it is also
laid down that food that is naturally relished is good. So there is no use
saying that this food is pious while that is impious. The only tenable
view is that, that food is good which is in keeping with the local
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situation, surroundings, place, and time, and which provides the re-
quired nourishment. The use of an object, rather than the object itself, is
what makes it good, morally objectionable, or evil.

So it is that food and drinks such as meat and alcoholic beverages are
uncongenial to a person who has renounced the home and family, and
taken up the life of a sanyasi renunciate engaged in meditation upon
God. Experience demonstrates that such victuals result in a state of mind
that is inimical to spiritual discipline. There is always a possibility that
such food and drinks will lead the seeker astray from the way of attain-
ment. So they who have chosen a life of seclusion because of their disen-
chantment with worldly passions had better keep in mind the advice
about food that Krishn has offered in Chapter 6. The proper thing to do
is to eat and drink only that which is favourable to worship and adora-
tion of God.

9. “Bitter, sour, salty, too hot, pungent, rough, and acidic food that
gives rise to sorrow, worries, and illness, is preferred by the
passionate.”

And -

10. “Food that is half-cooked, unsavoury, odorous, stale, leftover,
and defiled is liked by men with a dull sensibility.’’

The discussion of food is now closed and that of the next subject,
namely, yagya, taken up.

11. “Yagya that has scriptural sanction and the performance of
which is an obligation, is fitting and auspicious when it is practised by
persons with intent minds who aspire to no reward.”

The Geeta approves of such yagya. It was in Chapter 3 that Krishn
First named yagya. “Since the conduct of yagya is the only action,” he
said, “and all other business in which people are engaged are only forms
of worldly bondage, O son of Kunti, be unattached and do your duty to
the Supreme Spirit well.” In Chapter 4, then, he went on to explain the
character of the unique action called yagya: that it is an act of sacrifice in
which the practicer of yog offers the incoming and outgoing breath (pran
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and apan) to each other and in which the two vital winds are regulated
by offering them as oblation to the fire of self-restraint to achieve
serenity of breath. There were thus enumerated fourteen steps of yagya,
which are all but varying stages of the same action that bridges the gulf
between individual Soul and the Supreme Spirit. In brief, yagya has been
imaged as that unique process of contemplation which leads the wor-
shipper to the eternal, immutable God and ultimately effects his dissolu-
tion in that Supreme Being.

Krishn again points to the same holy injunction when he lays it down
that the yagya that is decreed by scripture and the performance of which
is a duty and which restrains the mind, is the yagya of excellence when it
is undertaken by persons who do not desire any fruit of their
endeavours.

12. “And, O the unequalled among Bharat, be it known to you that
the yagya which is embarked upon for mere ostentation, or even with
a view to some reward, is contaminated by passion and moral
blindness.’’

The one who sets about thus is versed in the precept of yagya, but he
is, in fact, unrighteous and obsessed because he performs yagya either to
flaunt his virtue and win admiration, or with the design of securing
some profit.

Krishn then points out the features of the most inferior kind of yagya.

13. “Devoid of scriptural sanction and powerless to invoke the Su-
preme Spirit as well as to restrain the mind, the yagya that is engaged
in without a sense of total sacrifice and faith is said to be demoniacal’’

Unsupported by scriptural authority and incapable of generating even
food-the lowest form in which God is manifested-and of restraining the
mind to the Self, and possessed of neither the urge to make sacred
offerings-the will for total self-surrender-nor true devotion, this form of
yagya is rightly said to be of the most inferior kind. Therefore, the person
who undertakes it does not have even the faintest glimmering of true
yagya.

Krishn next remarks upon the question of penance.
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14. “Adoration of God, the twice-born, the teacher-preceptor, and of
the learned, along with having the qualities of innocence, uprightness,
chastity, and disinclination to violence-are said to be penance of the
body.’’

The body ever strays towards its desires. So chastening it to make it
abide by the predisposition of the Soul is physical penance.

15. “And utterance that does not agitate but is soothing, propitious,
and truthful, and which is but an exercise in the study of Ved, in re-
membrance of the Supreme Being, and in Self-contemplation, is said
to be the penance of speech.”

Articulation is also resorted to in order to give expression to thoughts
that have a leaning towards objects of sensual gratification. Restraining it
from this and steering it deliberately in the direction of God is the pen-
ance of speech.

The last form we are apprised of is penance of the mind.

16. “Affable temperament, tranquillity, silent meditation, self- pos-
session, inner purity, and the like are said to be penance of the mind.”

Simultaneous practice of the three kinds of penance - of body, speech
and mind-is the truly worthwhile penance.

17. “The threefold types of penance undergone with utmost faith by
selfless persons who do not desire any fruit thereof is said to be truly
righteous.”

The other kind of self-mortification is that which is indulged in by per-
sons whose temperament is that of rajas, or passion.
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18. “And if undergone with the purpose of gaining homage, honour,
and adoration, or for mere display, penance is unsteady and ephemer-
al, and is said to have the property of rajas.”

And so we now come to the penance of the most depraved kind-the
one which is deemed evil, which is of the nature, or property, of tamas.

19. ‘‘The penance that is undertaken out of mere stupid stubborn-
ness or to hurt others is said to be diabolical.’’

Thus, as we have seen, the purpose of penance that is good and virtu-
ous is to mould the body, mind, and speech in harmony with the cher-
ished end. The mode of impulsive penance is similar, but it is taken up
with the vainglorious desire for worldly honour. Sometimes even excep-
tional souls who have renounced the world fall prey to this infirmity.
The third kind of penance, that which is called demoniacal, is not only
done wrongfully but also with the malicious intention of causing harm
to others.

Krishn next takes up the question of alms.

20. “And the alms that are given to the right person at the right place
and time, and in the spirit that charity is a bounden duty done without
any expectation, are said to be good.’’

21. “And alms which are offered grudgingly and for a good turn in
exchange, or with some recompense in view, is said to be impulsive
and morally improper.’’

However, charity that is grievous because it is done under coercion, or
with expectation of some favour or reward, is of the impassioned kind.

22. “And the alms which are dispensed without deference or con-
temptuously to unworthy recipients at an inappropriate place and time
are said to be diabolical.”
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The basest kind of gifts are, however, those that are offered with dis-
respect and scorn to the undeserving at an inopportune place and time.

The revered Maharaj Ji would always tell us, “Bear it in mind that the
donor is wrecked if he gives alms to the undeserving.” Similar to this is
Krishn’s observation that charity is worthwhile only if it is directed, at a
suitable place and time, at the meritorious with true generosity and
without any desire for a reciprocal favour. Gifts that are offered reluct-
antly and with an eye on some profit in return are morally flawed, while
alms that are given irreverently and with scorn to the undeserving are
positively evil. Though generically they are all gifts, alms-giving by per-
sons who renounce their desires, home, and all, and place their trust in
God alone, is of a higher order, for charity of this kind implies a total sur-
render by a mind that has been purged of all cravings. Krishn approves
of this form of charity as an indispensable necessity.

Krishn at last enlightens Arjun on the significance of OM, tat, and sat.1

1.The syllable OM, symbol of the Supreme Spirit, has been explained
before, too. This sacred syllable is also called pranav, the word or sound.
The word represents the all-prevading, pre-eminent, unchangeable God
from whom have arisen all Ved, all yagya, and the whole creation. Tat
means it and is used deferentially for God. And sat means ‘‘truth’’ that is
unaffected by time, space, and the law of causation.

23. “Om, tat , and sat are three epithets used for the Supreme Being
from whom at the outset there came forth the Brahmin, Ved, and
yagya.’’

Krishn tells Arjun on how the three names Om, tat, and sat, symboliz-
ing God, direct us to the Supreme Being and call him to mind. It is he
who, at the beginning, created the Brahmin, the Ved, and yagya. That is
to say that Brahmin, the Ved, and yagya are all born from OM, the sym-
bol Of Brahm.

Thus it could also be said that they have all ensued from yog. They are
generated only by ceaseless contemplation of OM, and other than this
there is no way.
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24. “It is hence that the deeds of yagya, charity, and penance, as or-
dained by scripture, are always initiated by the devotees of Ved with a
resonant utterance of the syllable OM.’’

It is owing to this that performance of the ordained worship, benevol-
ence and penance by persons who concern themselves with God ever
commences with an articulation of the sacred OM, for this utterance re-
minds one of that Supreme Being.

Krishn then elaborates the meaning and use of tat.

25. “Stripped of desire for any reward and holding that God is all
pervading, persons who aspire to the ultimate bliss embark on the
tasks of yagya, penance, and charity as ordained by scripture.’’

Tat denotes surrender to God. Stated differently, one has to recite OM
and take up the accomplishment of yagya, alms-giving, and penance
with absolute trust in tat, i.e., that God.

Krishn next elucidates the meaning and use of sat.

26. “Sat is employed to express the ideas of truth and excellence,
and, O Parth, the word is also used to denote a propitious act.”

At the beginning of the Geeta, Arjun held forth that family traditions
alone were permanent and real. That provoked Krishn to ask him how
he had become a victim of such a deluded notion. That which is real is
never absent at any time and it cannot be annihilated, whereas that
which is unreal has no existence at any time, and it cannot be otherwise.
Now what is that which never has a being? Krishn affirmed while resolv-
ing these questions that the Self alone is real and also that the bodies of
all living beings are perishable. The Self is eternal, imperceptible, per-
manent, and immortal. This is the paramount truth.

Krishn remarks that this epithet of the Supreme Being, viz, sat, refers
to truth and thus to the sense of perfection. Arjun is fur ther told that the
expression sat is employed when the commencement of the undertaken
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task is complete in every respect and well under way. Sat by no means
implies that all these objects are ours. How can things our physical bod-
ies make use of belong to us when we are not masters of even our own
persons? The application of sat is ever aimed in the same direction-of
faith in the verity that the Self is the most sublime reality. The word sat is
used when there is firm belief in this truth, when there is a hankering
after perfection to realize this truth, and when the action that effects this
realization begins to get along well. On the same subject of reality the
Yogeshwar speaks again.

27. “And it is said that the condition inherent in yagya, penance,
and charity, as well as the endeavour to attain to God, is also real.’’

Only action that is entered upon for the attainment of God is real; and
yagya, alms-giving, and atonement are but complements to this under-
taking. Finally, Krishn affirms decisively that faith is an essential requis-
ite of all these undertakings.

28. “Therefore, O Parth, is it said that, devoid of faith, the oblation
and alms that are offered and the penance that is suffered, as well as
all other similar ventures, are all false, for they can do us good neither
in this world nor in the next.’’

All that is done without genuine trust and reverence-whether sacrifice
or charity or self-mortification by way of contrition-is unreal. This is said,
for such deeds are beneficial neither in this life nor after death. Faith
combined with self-surrender is, therefore, a crucial necessity.

?????
At the beginning of the chapter Arjun wishes to be instructed by the

Lord on the nature of the faith of men who set upon the task of worship
in violation of scriptural injunction. Who among us does not know the
many who persist in adoring ghosts and spirits? What is the nature of
their faith? Is it moral, impulsive, or steeped in ignorance and therefore
evil? Krishn’s answer to the question is that since faith is inherent in
man, he cannot but believe in something here or there. So he is shaped
by his leaning and faith. Determined respectively by properties of sat-
twa, rajas and tamas, faith is of three kinds. While men with righteous
faith adore gods and men of illusion are devotees of yaksh (source of
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renown and valour) and demons (personification of wealth and brutish
conduct), the ignorant venerate ghosts and spirits. By their various forms
of worship that are lacking in spiritual approval, all such devotees not
only impair the elements that they embody but also their finer resolu-
tions and the God that dwell within them. These adulators of supernat-
ural spirits, yaksh, demons, and diverse gods should indeed be looked
upon as disposed to evil rather than as true worshippers.

It is for the third time now that Krishn has broached the subject of
gods. He told Arjun, first in Chapter 7, that only misguided men who
have been robbed of their discernment by lust worship gods. Reverting
to the problem in Chapter 9, he asserted that even worshippers of the
many gods really worship him-the one eternal, immutable God.
However since the practice is contrary to scriptural provision, this wor-
ship of theirs is but futile. And now here, in Chapter 17, Krishn classifies
these worshippers as the most debased, for the only form of reverence
countenanced by him is the worship of the one God.

Subsequently Yogeshwar Krishn deals with four vital issues, of food,
yagya, atonement, and alms-giving. Food is said to be of three categories.
Men who are endowed with moral virtue relish food that is nutritious,
naturally pleasing, and soothing. Men who are given to passion and
moral confusion are fond of dishes that are pungent, hot, tantalizing, and
injurious to health. And ignorant men with a wicked leaning hanker
after stale and unclean fare.

If taken up and accomplished in the way provided by scripture,
yagya-internal meditative exercises that subdues the mind and is free
from desire-is morally worthwhile. Yagya that is performed to flaunt
oneself and as just a venture for the gratification of some desire is mor-
ally reprehensible. The lowest of all, however, is yagya that is rightly
called evil, for it is divested of scriptural sanction and embarked on
without incantation of sacred (Vedic) hymns, spirit of sacrifice, and true
dedication.

Reverent service to a teacher-preceptor, who has all the virtues that
can provide access to the Supreme God, and sincere contrition that ob-
serves the principles of non-injury, continence, and purity constitute
penance of the body. Speaking that which is true, agreeable, and benign
is the penance of speech. Bringing the mind to bear upon the required
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action and holding it in a state of silent meditation on the cherished goal
alone and nothing else is penance of the mind. But the penance that is
complete and perfect in all respects is that which involves the mind,
speech, and body all.

Alms given reverentially out of a Sense of moral obligation and with a
due regard for suitable place and time as well as for worthiness of the re-
cipient are good. But alms given with reluctance and hope of some con-
sequent profit are an outcome of passion, while alms given with disdain
to an undeserving beneficiary are caused by ignorance.

Identifying the character of OM, tat arid sat, Krishn says that these
names awaken memories of God. OM is intoned at the initiation of pen-
ance, charity, and yagya that are in keeping with the way prescribed by
scripture; and the sacred sound stays with the seeker until the consum-
mation of his enterprise. Tat signifies the yonder God. The ordained
action can be accomplished only with a sense of total resignation and sat
manifests itself only when the venture has got well under way. Worship
of God alone is reality. Sat is put to use when the devotee is convinced of
the truth and possessed by a craving for perfection. Sat is relevant, too, to
the final conclusion of the action, comprising yagya, charity, and pen-
ance, that is capable of taking one to God. The deeds that provide access
to God are doubtlessly real. But along with all these, faith is a prime ne-
cessity. Under taken without faith, the action that is accomplished, the
alms that are given, and the fire of penance in which the worshipper has
burnt himself-are all in vain, profitless both in the present life and in the
lives to come. Faith is thus imperative.

Thus, through the whole chapter, light is shed on faith; and in its con-
cluding part there is attempted-for the first time in the Geeta- a detailed
elucidation of OM, tat and sat.

Thus concludes the Seventeenth Chapter, in the Upanishad of
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between ‘Krishn and Arjun’
entitled.

‘‘OM Tatsat Shraddhatraya Vibhag Yog’’ or
‘‘The Yog of Three Fold Faith’’
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Thus concludes Swami Adgadanand’s exposition of the Seventeenth
Chapter

in “Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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Chapter 18
THE YOG OF RENUNCIATION

CHAPTER 18: THE YOG OF RENUNCIATION

This is the last chapter of the Geeta, the first half of which is devoted to
the resolution of several questions posed by Arjun, whereas the latter
half is the conclusion which dwells upon the many blessings that flow
from the sacred work. Chapter 17 classified and elucidated food, pen-
ance, yagya, charity, and faith. In the same context, however, the differ-
ent forms of renunciation (sanyas) have yet not been touched upon.
What is the motive for whatever man does? Who is the motivator-God or
nature? The question was raised earlier, but the present chapter again
sheds light on it. Likewise, the subject of the “quadritype” division of
men was broached earlier, but the present chapter again takes it up and
closely analyzes its character within the framework of nature.Then, at
the end, numerous advantages that ensue from the Geeta are
illuminated.

After having listened to Krishn’s categorization of various subjects in
the previous chapter, Arjun now also desires to be enlightened on the
different forms of renunciation (sanyas) and relinquishment (tyag).

1. “Arjun said, ‘l am curious to learn, O the mighty armed, O
Hrishikesh, master of the senses and slayer of demons the principles
of relinquishment and of renunciation.’ ’’

Total abandonment is renunciation, a state in which even will and
merits of action cease to be, and prior to which there is only endless giv-
ing up of attachment for fulfillment of the spiritual quest. There are two
questions here: Arjun wants to know the essence of renunciation as well
as the essence of relinquishment. Thereupon Yogeshwar Krishn says:
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2. ‘‘The Lord said, ‘Whereas numerous scholars use renunciation
for the giving up of coveted deeds many others of mature judgement
use relinquishment to name the abnegation of the fruits of all action.’’’

3. “While many erudite men insist that since all actions are vile
they ought to be forsaken, other scholars proclaim that deeds such as
yagya, charity, and penance ought not to be forsaken.’’

After thus submitting varied opinions on the problem, the Yogeshwar
advances his own definitive view.

4. “Listen, O the best of Bharat, to my notion of renunciation and
of how, O the unmatched among men, this renunciation is said to be of
three kinds.”

5. “Rather than forsaking them, deeds such as yagya, charity, and
penance ought certainly to be undertaken as a duty, for yagya, charity,
and penance are deeds that redeem men of wisdom.”

Krishn has thus submitted four prevalent thoughts. First, that coveted
deeds should be foresworn. Second, that the fruits of all action should be
given up. Third, that all actions should be relinquished, for they are all
blemished. And fourth, that it is wrong to forego yagya, charity, and
penance. Expressing his accord with one of these thoughts, Krishn says
that it is also his conclusive view that yagya, charity and penance are not
to be forsaken. This illustrates how divergent views on the question were
current at Krishn’s time, too, out of which, one was true. Even today
there are many views. When a sage makes his advent in the world he
isolates and puts forward that which is the most salutary among the
many varying doctrines. All great Souls have done this and Krishn has
done the same. Instead of advocating a new way he only supports and
expounds that which is true among many accepted views.

6. “It is my considered belief, O Parth, that these deeds as also all
others ought certainly to be accomplished after forsaking attachment
and desire for the fruits of labour.’’
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Replying to Arjun’s question, Krishn then examines relinquishment.

7. “And, since the requisite action ought not to be abandoned, for-
saking it out of some misconception is deemed as renunciation of the
nature of ignorance (tamas).”

According to Krishn the ordained, essential action is only one- the per-
formance of yagya. The Yogeshwar has reverted to and stressed the or-
dained mode time and again, lest the seeker should deviate from the
right path. And now he declares that it is improper to abandon this or-
dained action. Forsaking it out of some delusion is thus said to be relin-
quishment of the diabolical kind (that is, of the nature of tamas).The
deed that ought to be done and the ordained action are the same, and
giving it up out of involvement in objects of sensual pleasure is morally,
improper, The man who abandons such action is doomed to rebirth in
low forms, for he has suppressed the impulse for divine adoration.

Krishn next speaks about relinquishment that is tainted by passion
and moral blindness (rajas).

8. “He who rashly foregoes action under the assumption that all of
it is grievous, or out of fear of physical suffering, is deprived of the
merits of his relinquishment.’’

One who is incapable of worship and who casts off action because of
his apprehension of physical pain is reckless and morally in error, and
his relinquishment-of the nature of passion (rajas)- fails to bring him the
ultimate repose of mind that should be the end of relinquishment.

9. “Only that relinquishment is esteemed righteous, O Arjun,
which is ordained and practised with the conviction that doing it after
having forsaken attachment and fruits of labour is a moral
commitment.”

So only the ordained deed is to be done and all else has to be dis-
carded. However, shall we go on doing it endlessly or will there be a
point when it too is given up? Speaking of this, Krishn now points out
the way of relinquishment that is good and worthwhile.
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10. “Gifted with flawless moral excellence and freedom from doubt,
one who neither abhors deeds that are unpropitious nor is enamoured
of those that are propitious is wise and self-denying.”

Only the action prescribed by scripture is auspicious and all that is op-
posed to it is mere bondage of this mortal world and therefore inauspi-
cious. The person of equanimity, who neither loathes what is inauspi-
cious nor is attached to that which is auspicious, because for such a per-
son even that which had to be done has at last come to an end, is imbued
with righteousness, emancipated from doubt, and discerning. So such a
person is enabled to disown all. This total relinquishment, coming along
with accomplishment, is renunciation. Is there, we might be tempted to
ask, any easier way? Krishn categorically denies the possibility.

11. “Since the abandonment of all action by an embodied being is
impossible, the one who has given up the fruits of action is credited
with having practised relinquishment.’’

“Embodied beings” does not imply only gross, visible bodies. Accord-
ing to Krishn the three properties of virtue (sattwa), passion (rajas), and
ignorance (tamas), born out of nature, imprison the Soul within the
body. The Soul is embodied only as long as these properties remain. So
long he will have to pass from one body to another, for the properties
that beget the body are still in existence. Since an embodied Soul cannot
eschew all action, it is said that one who has given up the fruits of action
has mastered renunciation. Hence it is that it is imperative to do the pre-
scribed deed and renounce its fruits so long as the properties that make
the body remain. If, on the other hand, actions are undertaken with some
desire or the other, they do bear fruits.

12. “Whereas the triple returns-good, bad, and mixed-of covetous
people’s actions, issue forth even after death, the actions of people
who have renounced all, do not ever bear any fruits.’’

The deeds of avaricious men produce consequences that arise even
after death. These consequences indeed persist through endless births.
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But the actions of those who have relinquished all- of true sanyasi (so
called because they have given up all their possessions)-do not bear
fruits at any time. This is complete renunciation the highest stage of spir-
itual seeking.

The examination of the outcome of good and bad deeds, and of their
ceasing at the point where all desire is annihilated, is thus concluded.
Krishn then takes up the causes that effect righteous and unrighteous
actions.

13. “Learn well from me, O the mighty-armed, the five principles
that Sankhya1 acknowledges as accomplishers of all action.”

14. “In respect of this, there are the prime mover, the several agents,
the varied endeavours, the sustaining power, and likewise the fifth
means that is providence.’’

The mind is the doer. Virtuous and evil inclinations are the agents.
Performance of righteous action demands a predisposition to
discernment, non-attachment, tranquillity, self-restraint, sacrifice, and
constant meditation. But lust, anger, infatuation, aversion, and avarice
are the agents that effect unrighteous deeds. There are then the manifold
efforts-the endless desires-and the means. That aspiration begins to be
fulfilled which is supported by means. And last of all there is the fifth
principle, providence or sanskar-the outcome of all that has happened to
the Soul in the past. This is borne out by Krishn.

1.Sankhya is the name of one of the six systems of Hindu philosophy.
It is so called because it enumerates twenty-five tattva or true principles;
and its chief object is to secure the final emancipation of the twenty-fifth
tattva, i.e. the Purush or Soul, from the bonds of wordly existence by im-
parting knowledge of the twenty-four other tattva and by properly dis-
tinguishing the Soul from them.

15. ‘‘These are the five causes of whatever action a man accom-
plishes with his mind, speech, and body, either in accordance with or
even in contravention of scripture.”
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16. “Despite this, however he who-out of his immature judgement-
views the consummate, detached Self as the doer is dull-minded and
he sees not.’’

As the Soul is identical with God, the pronouncement also implies that
God does not act.

This is the second time that the Yogeshwar has stressed the point. He
said in Chapter 5 that God neither acts himself nor impels others to act,
nor does he bring about even the association of actions. Then why do we
say that everything is done by God? It is only because our minds are
clouded by delusion. We just say whatever comes to our mind.
However, as Krishn has affirmed, there are five causes of action. Yet the
ignorant man, incapable of perceiving the reality, views the lone, God-
like Soul as the doer. He fails to realize that God does not perform any
deed. Paradoxically, however, while saying all this, Krishn also girds up
his loins for Arjun and assures him that he has just to play the part of an
instrument, for he (Krishn) is the real doer-arbiter. What after all is the
sage’s import?

In truth, there is a line of gravity that separates God from nature. So
long as the seeker is within the boundaries of nature, of the three proper-
ties, God does not act. While abiding close by the worshipper, he is yet
only an onlooker. But when the seeker gets hold of the cherished goal
with firm intentness, God begins to regulate his inner life. The seeker
then breaks free from the gravity of nature and enters the realm of God.
God ever stands by such a seeker. But he acts only for a worshipper such
as this. So let us always meditate on him.

17. ‘‘Though he may slay, the man who is liberated from conceit and
whose mind is unsullied is neither a killer nor bound by his action.”

Rather than granting licence to kill without any fear, the verse signifies
that the truly liberated person acts as a mere instrument of the Supreme
Spirit. Such a person may sometimes be compelled to do even violent
and awesome deeds (like Arjun), but he undertakes them in a wholly de-
tached and selfless spirit as well as with the conviction that doing them
is his bounden duty. So, although such a liberated person slays from the
worldly point of view, he does not really slay. In truth, however, one
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who dwells in constant awareness of God is of necessity disinclined to
anything that is evil. Such a person is simply not tempted to destroy, for
the world which tempts people to destroy no longer exists for him be-
cause of his total renunciation of the aggregate of all his deeds.

18. “Whereas the way of securing knowledge, the worthwhile
knowledge, and the knower constitute the threefold inspiration to ac-
tion, the doer, the agents, and the action itself are the threefold con-
stituents of action.’’

Arjun is told that the impetus to action is derived from all- knowing
seers, the mode of acquiring knowledge, and the object that is worthy of
being acquired. Krishn has said earlier that he is the object worth know-
ing. The stimulus to action is derived only when there is a realized sage
with perfect knowledge who can initiate the seeker into the way by
which the desired knowledge can be obtained, and when the seeker’s
eyes are fixed on his goal. Similarly, the store of action begins to grow by
the coming together of the doer-dedication of mind, agents such as wis-
dom, disinterest in the material world, repose, and self-restraint by
which the action is accomplished, and awareness of the action. It has
been pointed out earlier that neither does the undertaking of action by
the seeker after accomplishment have any purpose, nor is there any loss
even in its abandonment. Yet he engages in action even then for the gen-
eration of virtuous powers in the hearts of those who are left behind.
This is effected by the confluence of the doer, the agents, and the action
itself.

Knowledge, action, and the doer are also each of three kinds.

19. “Listen to me well on how even knowledge and action and the
doer have been graded into three kinds each, in the Sankhya philo-
sophy of properties (gun).’’

The next verse throws light upon the character of virtuous knowledge.
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20. “Know that knowledge as immaculate (sattwik) by which one
perceives the reality of the indestructible God as an undivided entity
in all divided beings.’’

Such knowledge is direct perception, with which the properties of
nature come to an end. It marks the culmination of awareness. Let us
now see knowledge of the second (rajas) kind.

21. “Know that knowledge as tainted by passion by which one per-
ceives divided entities in all separate beings.’’

22. “And know that knowledge as besmirched by ignorance (tamas)
which adheres to the body alone as if it were the whole truth, and
which is irrational, unfounded on truth, and petty.’’

Devoid of wisdom and the required discipline to buttress it, this kind
of knowledge is worthless as it takes one away from awareness of God
who is the one and only reality.

The following verses then recount the three kinds of action.

23. “That action is said to be immaculate which is ordained and em-
barked on with detachment, by one who is free from infatuation as
well as loathing, and who does not aspire to any reward.’’

The ordained action is none other than worship and meditation that
lead the Soul to God.

24. “And that action is said to be of the nature of passion which is
strenuous and entered upon by one who covets rewards and is egotisti.

This seeker also performs the ordained action, but what a great differ-
ence is made by the fact that he is desirous of rewards and possessed of
vanity? So the action undertaken by him bears the character of moral
blindness.
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25. ‘‘That action is said to be unenlightened which is taken up out
of sheer ignorance and with disregard for outcome, loss to oneself, and
injury to others, as well as for one’s own competence.’’

Such action is bound to be reduced to nothingness at last and it is un-
questionably not approved by scripture. Rather than action it is mere
delusion.

Let us now see the attributes of the doer.

26. “That doer is said to be of immaculate nature who is free from
attachment, who does not indulge in arrogant speech, and who is en-
dowed with patience and vigour as well as unswayed by success and
failure.’’

These are the attributes of the righteous doer and the action he under-
takes is, of course, the same ordained action.

27. ‘‘That doer is said to be of the attribute of passion who Is im-
pulsive, covetous of the fruits of action, acquisitive, pernicious, viti-
ated, and subject to joy and sorrow.’’

28. “That doer is said to be of the attribute of ignorance who is
fickle, uncouth, vain, devious, spiteful, dispirited, lazy, and
procrastinatin.

These are the attributes of the ignorant doer. The scrutiny of the qualit-
ies of doers is concluded at this point and Yogeshwar Krishn now em-
barks on an examination of the attributes of judgement (intellect), re-
solve, (steadfastness) and felicity (happiness).

29. “Listen to me, too, O Dhananjay, on the threefold classification
according to the properties of nature as I make them exhaustively and
respectively, of intellect, steadfastness, and happiness.’’

30. “That intellect is immaculate, O Parth, which is aware of the es-
sence, of the way of inclination as also of renunciation, of worthy and
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unworthy action, of fear and fearlessness, and of bondage and
liberation.’’

In other words, the righteous, morally good intellect is that which is
aware of the distinction between the way that leads to God and the way
to recurrent birth and death.

31. ‘‘That intellect is of the nature of passion and moral blindness,
O Parth, by which one cannot even know the righteous and the un-
righteous as well as what is worthy or unworthy of being done.’’

32. “That intellect is of the nature of ignorance, O Parth, which is
enveloped in darkness and which apprehends the sinful as virtuous
and views everything in a distorted way.’’

In verses 30-32 thus, intellect is graded into three kinds. The intellect
which is well aware of the action that has to be engaged in and the action
that has to be shunned, as well as of that which is fit or unfit to be done,
is characterized by moral excellence. The intellect which has only a dim
perception of the righteous and the unrighteous action, and which does
not know the truth, is dominated by passion. The perverse intellect that
deems the sinful as virtuous, the destructible as eternal, and the inauspi-
cious as auspicious, is shrouded in the gloom of ignorance.

The discussion of intellect is concluded here and Krishn next takes up
the three kinds of steadfastness.

33. ‘‘That resolute steadfastness, by which, O Parth, one governs
through the practice of yog operations of the mind, the life-breaths,
and the senses, is immaculate.’’

Yog is the process of meditation, whereas the coming into mind of any
impulse other than the impulse to such contemplation is moral trans-
gression. Straying of the mind is deviation from the path of virtue. The
unwavering resolution with which a man rules over his mind, breath,
and senses is, therefore, of the nature of goodness. Directing the mind,
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the vital breaths, and the senses towards the desired goal is the morally
excellent fortitude.

34. ‘‘That steadfastness, O Parth, by which the avaricious man holds
fast and acquisitively to obligations, wealth, and pleasure, is of the
nature of passion and moral blindness.’’

Firmness of will in this case is concerned primarily with the dischar-
ging of one’s worldly duties, acquisition of wealth, and sensual pleasure,
the three primary objects of material life, rather than with final libera-
tion. The final end may be the same, but in this case the seeker aspires to
fruits and desires something in return for his labour.

35. “(And) that steadfastness, O Parth, by which the evil- minded
man declines to forsake sloth, fear, worry, grief, and also arrogance, is
of the nature of ignorance.’’

Krishn next considers the three types of happiness-

36. ‘‘Now listen to me, O the best of Bharat, on the three kinds of
happiness, including the felicity, which one comes to dwell in, by
practice and thus achieves cessation of griefs.’’

That happiness is which the seeker attains to, by spiritual discipline by
concentrating his or her mind on the cherished goal and this happiness is
therefore a destroyer of griefs.

37. “That happiness which is at first like poison but finally tastes
like nectar, for it issues forth from the lucidity of an intellect that has
realized the Self, is of an impeccable nature.”

The happiness that is come by through spiritual exercise, concentra-
tion of mind on the desired end, and in which all griefs come to an end,
is bitter like venom at the commencement of worship. Prahlad was
hanged and Meera was poisoned. Sant Kabir has pointed out the differ-
ence between the pleasure-loving world, that feasts and falls into uncon-
scious slumber, and himself who stays awake shedding tears of
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contrition. But although this happiness is like poison at the outset, at the
end it is like nectar that confers the substance of immortality. Such hap-
piness, born out of a clear understanding of the Self, is said to be pure.

38. “That happiness which springs from the association of the
senses with their objects, and which is like nectar at the beginning but
like gall at the end, is said to be tainted with passion and moral
blindness.’’

The happiness obtained from the contact of the senses with their ob-
jects tastes like nectar in the course of enjoyment but like poison at the
end, for this kind of happiness leads to repeated birth and death. So such
happiness is rightly said to be impassioned and afflicted with moral
blindness.

39. “That happiness which both initially and finally beguile the
Self, and which arises from slumber, lethargy, and negligence, is said
to be of the nature of ignorance.’’

The happiness which both in the course of indulgence and sub-
sequently, deludes the Soul, lays one unconscious in the dark night of
worldly life, and which is born out of indolence and futile efforts, is of
the nature of ignorance.

Krishn then proceeds to recount the scope of the properties of nature
that ever pursue us.

40. “There is no being, either on earth or among the dwellers of
heaven, who is entirely free from the three properties born of nature.”

All beings, right from Brahma at the top to worms and insects at the
lowest, are transient, mortal, and under the sway of the three properties
(Sattwa, rajas and tamas). Even heavenly beings including the various
external gods, are subject to the malady of these properties.

Here, Yogeshwar Krishn has taken up the subject of external gods for
the fourth time. That is, gods were spoken of in chapter 7,9, and 17. All
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the statements so far made by Krishn, imply that gods are influenced by
the three properties of nature. Those who worship such gods, in reality
worship that which is perishable and impermanent.

In the third section of Shreemad Bhagavat, while describing the meet-
ing of nine Yogeshwars with the exalted sage Sukra, during the dis-
courses, the sage Sukra said, that for love between male and female, the
Lord Sankara and his consort Parvathi, for sound health the Ashwani
Kumars (the celestial physician twins), for victory the Lord Indra (god
Lord of heaven) and for material riches, Kuber (god protector of wealth),
are to be worshipped. Similarly, talking of various desires at the end, he
gave verdict that for fulfillment of all desires and for salvation one
should worship the Lord Narayan alone.

Therefore, one should remember the Omnipresent Lord and for such
accomplishment the only available means is to take refuge in an accom-
plished teacher, asking sincere questions and rendering service. Now see
in this -

The devilish and divine treasures are two traits of the inner realm, out
of which the divine treasures enable one to have the great vision of the
Supreme Being, hence they are called divine but yet are within the influ-
ence of the three properties of nature. When the three properties of
nature are pacified, the seeker too shall experience that absolute peace
within. After this, such a realized sage- yogi shall have no more duties
that he needs to perform and he will have attained the state of
actionlessness.

The question of the organization of men into four classes (varn) that
was initiated much earlier is now reintroduced. Is one’s class determined
by birth, or is it the name of the inner ability gained from one’s action?

41. “The duties of Brahmin, Kshatriya, Vaishya, as also of Shudr are
determined by properties that are born out of their nature.’’

If a man’s nature is made up of the property of goodness, there is inner
purity along with the ability to meditate and worship. If the dominating
property is that of ignorance, lethargy, sleep, and insanity are the out-
come, and the attempted action is at their level. The capacity of one’s
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natural property is his varn-his character. Similarly, a partial combina-
tion of goodness and passion constitutes the Kshatriya class, whereas a
partial combination of the property of ignorance and that of passion con-
stitutes the Vaishya class.

This is the fourth time when Yogeshwar Krishn has taken up the issue.
He named Kshatriya in Chapter 2 and said that “there is nothing more
propitious for a Kshatriya than a righteous war.”(verse 31) In Chapter 3
he said that although inferior in merit, one’s own natural calling (dharm)
is the best and even meeting with death while upholding it results in
good, whereas an obligation other than one’s own, even though well ob-
served, generates nothing but dread.(verse 35) In Chapter 4, then, he in-
dicated that he is the creator of the four classes.(verse 13) Does he mean
by this that he has divided men into four rigid castes determined by
birth? His answer to the question is an emphatic no, and he asserts that
he has but divided action into four categories according to their inherent
properties. The innate property of a being or object is a measure- a yard-
stick. So the division of mankind into four varn is only a division of the
one and same action into four stages according to the motivating proper-
ties. In Krishn’s words, action is the mode of attaining to the one, inex-
pressible God. The conduct that takes one to God is worship, which com-
mences in faith in the desired end. So meditation on the Supreme Being
is the one true action that Krishn has-divided into four steps in his sys-
tem of varn. Now, how are we to know to which property and stage we
belong? This is what Krishn turns to in the following verses.

42. “Self-restraint, subduing of the senses, innocence, continence,
mercy, uprightness, piety, true knowledge, and direct perception of di-
vinity are the Brahmins province-born our of his nature.”

Restraining the mind, curbing the senses, flawless purity, mortification
of mind, speech, and body to mould them in tune with the cherished
goal, forgiveness, all-pervading righteousness, staunch faith in the one
aimed at goal, consciousness of the Supreme Being, the awakening in the
realm of the heart of the exhortations coming from God, and the ability
to act according to them-are all a Brahmin ‘s obligations that arise from
his own nature. It might be said, therefore, that the seeker is a Brahmin
when all these merits are present in him and the commenced action is an
integral part of his nature.
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43. “Valour, majesty, dexterity, unwillingness to retreat in battle,
charity, and sovereignty are the natural province of a Kshatriya.”

Bravery, achievement of divine glory, forbearance, competence in
meditation-skill in action, disinclination to run away from struggle with
the material world, relinquishment of all, and domination of all feelings
by feeling for the Supreme Being-are all activities born out of the nature
of a Kshatriya.

44. “Farming, protection of cows (the senses) and commerce are
the natural province of a Vaishya, whereas rendering service is the nat-
ural calling of a Shudr.’’

Agriculture, rearing of cattle, and commerce are duties in keeping
with the nature of a Vaishya. Why only preservation of cows? Should we
slaughter buffaloes? Is it wrong to keep goats? There is nothing at all like
all this. In the ancient Vedic text, the word “go” (cow) was used to refer
to the senses. So protection of “cows” means care of the senses. The
senses are protected by discernment, non-attachment, restraint, and
steadfastness. They are, on the other hand, riven and rendered feeble by
lust, wrath, avarice, and attachment. Spiritual acquisition is the only true
wealth.

This is our one true asset and once it has been earned, it stays on with
us forever. Gradual amassing of this wealth in the course of our struggle
with the world of matter or nature is trade. The acquisition of know-
ledge, which is the most precious of all riches, is commerce. And what is
farming? The body is like a piece of earth. The seeds which are sown in it
sprout in the form of sanskar- the merits of action: the force that is built
up by all the actions in previous lives. Arjun is told that the seed (the ini-
tial impulse) of selfless action is never destroyed. Vaishya is the third
step of the ordained action- of contemplation of the Supreme Being; and
preservation of the seeds of divine meditation that are sown in this patch
of earth-the body, while at the same time opposing hostile impulses, is
agriculture. As Goswami Tulsidas has said, whereas the wise husbands-
man farms well and with care, they who are of deficient wisdom are in-
sensible and arrogant. To protect the senses thus, to store spiritual
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wealth amidst the skirmishes of nature, and to always strengthen con-
templation of the ultimate essence are the province of Vaishya.

According to Krishn, the omnipresent God is the final outcome of
yagya. The devout souls who partake of this fruit are emancipated from
all sins and it is the seeds of this action that are sown by the meditative
process. To protect this germ is true husbandry. In Vedic writings food
means the Supreme Spirit. God is the only real sustenance-the food. The
Soul is fully placated at the completion of the exercise of contemplation
and never again knows any craving. Once the exercise has been brought
to successful conclusion, the Soul is freed from the cycle of birth and
death. To go ahead sowing the seeds of this food is true husbandry.

To serve those who have attained to a higher spiritual status, revered
men of accomplishment, is the duty of Shudr. Rather than meaning
“base’’, Shudr means “one with deficient knowledge.” It is the seeker at
the lowest stage who is a Shudr. It is but proper that this initiate wor-
shipper should begin his quest with rendering service. Service to men of
accomplishment will in the course of time generate nobler impulses in
him and he will thus gradually move up to the higher Vaishya, Kshat-
riya, and Brahmin stages. And ultimately he will go beyond varn
(properties of nature) and become one with God. Character is a dynamic
entity.There is change in an individual’s varn along with changes in his
character. So, in fact, varn are the four-excellent, good, medium, and
low-stages: the four steps, low and high, which seekers who tread the
path of action have to climb. This is so because the action in question is
only one-the ordained action. The only way to final attainment according
to Krishn is that the worshipper should begin his journey in keeping
with the attributes of his own nature.

45. “Commitment to his own inborn duty brings man to the ulti-
mate accomplishment and you should listen to me on how a man
achieves perfection through dedication to his innate calling.’’

The perfection that is ultimately achieved is realization of God. Krishn
told Arjun earlier, too, that he would reach this final goal by engaging in
action-the real, prescribed action.
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46. “By adoration of that God, who has created all beings and who
pervades the whole universe, through the undertaking of his natural
calling, man attains to final accomplishment.’’

The seeker achieves final consummation through performance of his
native duties. It is, therefore, essential that he should constantly keep his
mind fixed on God, adore him, and proceed on his way step by step. In-
stead of making any gain, a junior student even loses whatever he has if
he sits in a senior class. So the law is that one should climb step by step.
It was said in the sixth verse of this chapter that yagya, charity, and pen-
ance ought to be undertaken after abandonment of attachment and fruits
of action. Now, stressing the same point, Krishn says again that even a
partially enlightened man ought to begin from the same point: from self-
surrender to God.

47. “Even though unmeritorious, one’s own native calling is superi-
or to the office of others, for a man carrying out his natural obligation
does not bring sin upon himself.”

Although inferior, one’s own obligation is better than even the well
performed duties of others. A man absorbed in performing a task that is
determined by his own nature does not incur sin in so far as he is not
subjected to the endless cycle of “entrances” and “exits”-of birth and
death. It is quite often that worshippers begin to feel disenchanted with
the service they are rendering-. They look at the more accomplished
seekers who are absorbed in meditation and grow envious of the honour
that is accorded them because of their merits. So novices at once fall to
imitating. According to Krishn, however, imitation or envy can be of no
avail. The final accomplishment is only by dedication to one’s own nat-
ive calling, not by its abandonment.

48. “One’s innate duty ought not to be forsaken, O son of Kunti,
even if it is blemished, because all actions are impaired by some flaw
or the other as fire is shrouded by smoke.”

It is but expected that the actions of the novice seeker are flawed, for
their doer is yet far from perfection. But even these actions must not be
given up. Moreover, there is no action that is unimpeachable. And action
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has to be undertaken even by one, who belongs to the Brahmin class.
Imperfections-the obscuring pall of nature-are there until there is steady
devotion. They come to an end only when the action natural to a Brah-
min is dissipated in God. But what are the attributes of the accomplisher
at the point where action is no longer of any avail?

49. “He whose intellect is aloof all round, who is without desire,
and who has conquered his mind, attains to the ultimate state that
transcends all action through renunciation.”

“Renunciation” is, as we have already seen, complete self- abnegation.
It is the condition in which the seeker abandons whatever he has and
only then does he reach the point when no further action is needed.
“Renunciation” and “attainment of the supreme state of actionlessness”
are synonymous here. The yogi who has reached the state of actionless-
ness attains to the Supreme Being.

50. “Learn in brief from me, O son of Kunti, of how one who is im-
maculate achieves realization of the Supreme Being, which represents
the culmination of knowledge.’’

The following verses expound that way.

51. “Blessed with a pure intellect, firmly in command of the Self,
with objects of sensual gratification like sound forsaken , with both
fondness and revulsion destroyed,-”

52. “Dwelling in seclusion, eating frugally, subdued in mind,
speech and body, incessantly given to the yog of meditation, firmly
resigned,-’’

53. “Giving up conceit, arrogance of power, yearning, ill humour,
and acquisitiveness, devoid of attachment, and in possession of a mind
at repose, a man is worthy of becoming one with God.”

It is Further said of such a worshipper:
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54. “In this serene-tempered man, who views all beings equally,
who abides intently in the Supreme Being, neither grieving over nor
hankering after anything, there is fostered a faith in me that tran-
scends all else.’’

Now faith is at the stage where an outcome can ensue from it, namely,
in the form of God-realization.

55. “Through his transcendental faith he knows my essence well,
what my reach is, and having thus known my essence he is at once
united with me.”

The Supreme Being is perceived at the moment of attainment and, no
sooner has this perception come about than the worshipper finds his
own Soul blessed with the attributes of God himself: that his soul is-like
God-indestructible, immortal, eternal, ineffable, and universal.

Krishn said in Chapter 2 that the Self is real, eternal, permanent, inef-
fable, and of the stuff of immortality. But only seers have apprehended
him endowed with these qualities. So naturally the question arises as to
what is meant by perception of the essence. There are many who set out
to make rational tabulations of five or twenty-five principles. But
Krishn’s verdict on the problem in Chapter 18 is quite clear, that God is
the one supreme essence. And one who knows him is the seer. If you de-
sire to know the truth and crave for the essence of God, contemplation
and worship are an inescapable necessity.

Here, in verses 49 to 55, Yogeshwar Krishn has laid down explicitly
that one has to act in the way of renunciation, too. As promised by him,
he will expound in brief how through constant exercise of renunciation-
through the Way of Knowledge-the worshipper who is free from desire
and attachment, and who has an upright mind, attains to the supreme
state of actionlessness. When the maladies of vanity, brute power, lust,
wrath, arrogance, and infatuation-that force one down into the ravines of
nature-are rendered feeble, and virtues such as discernment, non-
attachment, self-restraint, firmness of will, abiding in solitude, and med-
itation- that lead one to God-are fully developed and active, the seeker is
equipped to be united with the Supreme Being. It is this ability that is
called transcendental faith and it is by this that the worshipper comes to
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apprehend the ultimate reality. He then knows what God is and, know-
ing his divine glories, he is at once merged with him. Putting it differ-
ently, Brahm, reality, God, the Supreme Spirit, and Self are all substitutes
for each other. Knowing any one of them, we come to know them all.
This is the final accomplishment, the final liberation, the final goal.

So the Geeta is unambiguous in its view that in both the Way of
Knowledge or Discernment (or the Way of Renunciation) and the Way of
Selfless Action, the ordained deed-meditation-has to be entered upon
and accomplished for the attainment of the supreme state of
actionlessness.

The importance of worship and meditation for the worshipper who
has renounced all has been stressed so far. And now by introducing the
idea of “devotion” the same is said for the yogi who undertakes selfless
action.

56. “Although engaged in action whole heartedly, one who finds
refuge in me achieves the everlasting, indestructible, final bliss.’’

The deed to be performed is the same-the ordained action, the exercise
of yagya. And to gain it there must be self-surrender.

57. “Earnestly resigning all your deeds to me, finding shelter in me,
and embracing the yog of knowledge, you should ever fix your mind
on me.”

Arjun is counselled to sincerely yield all his actions-whatever he is
capable of doing-to Krishn, to rest in his mercy rather than depend upon
his own prowess, to find shelter in him, to adopt the attitude of yog, and
always bring his mind to bear on him. Yog means completion, unity, that
which brings griefs to an end and provides access to God. Its mode, too,
is a unity, the exercise of yagya which is founded on restraint of the at-
tacking impulses of the mind and the senses, the regulation of the incom-
ing and outgoing breath, and on meditation. Its outcome, also, is with
the eternal God. The same is elaborated in the next verse.
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58. “Ever resting on me, you will be saved from all afflictions and
gain deliverance, but you shall be destroyed if out of arrogance you do
not pay heed to my words .”

Thus always focusing his mind on Krishn, Arjun will conquer the cit-
adels of the mind and the senses. As Goswami Tulsidas has put it, even
celestial beings seated at the portals of these forts obstinately keep the
shutters ajar as the breezes of carnal pleasure blow in. The mind and the
senses at the core are the impregnable redoubts. But Arjun can storm
them by aiming his thoughts at God alone. On the other hand, however,
he shall be undone and deprived of the ultimate good if out of vanity he
does not pay heed to Krishn’s words. The point is reaffirmed.

59. “Your egotistic resolve not to fight is surely mistaken, for your
nature will compel you to rake up arms in the war.’’

60. “Bound by your natural calling even against your resolve, O son
of Kunti, you will have to undertake the deed you are reluctant to do
because of your self-deception.”

His innate disinclination to retreat from the battle with nature will
compel Arjun to set upon the task before him. The subject is concluded
with this and Krishn next speaks on the dwelling of God.

61. “Propelling all living things that bestride a body-which is but a
contrivance-by his maya, O Arjun, God abides in the hearts of all
beings.’’

But if God lives in our hearts and is so close to us, why are we ignor-
ant of his presence? This is so because the contraptions we call body are
driven by the power of maya, the universal ignorance or illusion by vir-
tue of which we consider the unreal universe as real and distinct from
the Supreme Spirit. So this physical mechanism is a grave impediment
and it takes us round endlessly through one birth after another. Where,
then, can we find shelter or refuge?
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62. “Seek refuge with all your heart, O Bharat, in that God by whose
grace you will attain to repose and the everlasting, ultimate bliss.’’

So if we have to meditate, we should do it within the realm of the
heart. If we know this and yet seek for God in a temple, mosque or
church, we but waste our time. Notwithstanding this, however, as it was
said earlier too, these places of formal worship have their importance for
seekers with inadequate awareness. The heart is the true abode of God. It
is the message of even the Bhagwat Mahapuran: that although God is all-
pervading, he is realized only by meditation in the realm of heart.

63. “Thus have I imparted to you the knowledge which is the most
mysterious of all abstruse learning; so reflect well on the whole of it
(and then) you may do as you wish.”

The wisdom that Krishn has accorded is the truth; it marks the sphere
where the seeker has to make his quest; and it is also the point of attain-
ment. Yet the harsh fact is that God is commonly not perceptible. Krishn
now deliberates upon the way out of this difficulty.

64. “Listen yet again to my most secret words, indeed felicitous, that
I am going to speak to you because you are the dearest to me.”

Krishn endeavours once more to enlighten Arjun. God always stands
by the seeker, for he is so dear to him. Arjun is beloved of Krishn and
any benediction that the Lord bestows upon him cannot be too much. He
will incessantly exert himself for the sake of his devotee. But what is the
blessed revelation that Krishn is going to make to Arjun?

65. “I give you my sincere pledge, because you are so dear to me,
that you must attain to me if you keep me in mind, adore me, worship
me, and bow in obeisance to me.”

Arjun was exhorted earlier to seek refuge in the God that dwells in the
realm of the heart. And now he is prompted to find shelter under Krishn.
He is also told that in order to find this sanctuary he has to listen again to
the Lord’s most esoteric words. Doesn’t Krishn intend to communicate
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by this that finding shelter under a noble teacher-preceptor is indispens-
able for the seeker who has taken to the spiritual path? Krishn, a Yogesh-
war, then enlightens Arjun on the way of true self-surrender.

66. “Grieve not, for l shall free you from all sins if you abandon all
other obligations (dharm) and seek refuge in me alone.”

Arjun is counselled that he has to rid himself of concern about what
category of doer he is, whether Brahmin or Kshatriya or Vaishya or
Shudr, and look for shelter under Krishn alone. By doing so he will be
absolved of all iniquities and afflictions. The chosen teacher- preceptor
takes it upon himself to effect the gradual elevation of the pupil to ever
more refined spiritual states and his release from all sins if, instead of
worrying about his position on the path of action, the pupil single-
mindedly seeks refuge in his mentor, and looks up to no one else but his
accomplished teacher- preceptor. All sages have said the same. When a
holy writing is rendered, it may appear that it is for all, but it is truly
“secret teaching”- secret undoubtedly because it is permitted only to
those who are spiritually equipped to study and profit by it. Arjun is
such a deserving pupil and so it is that Krishn instructs him so earnestly.
Now Krishn himself elaborates the merits of the worthy pupil.

67. “This (the Geeta) which has been articulated for you must never
be made known to one who is bereft of penance, devotion, and of will-
ingness to listen, as also to one who speaks ill of me.’’

Krishn was a realized sage and, along with adorers, he must also have
faced some slanderers. The Geeta is not for people who speak mali-
ciously of God. But, then, to whom should this sacred knowledge be
made known?

68. “The one who, with firm devotion to me, imparts this most
secret teaching of my worshippers will doubtlessly attain to me.’’

And then Krishn speaks about the one who disseminates the sacred
knowledge.
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69. “Neither is there among mankind any doer who is dearer to me
than this man, nor will there by any in the world who is dearer to me
than him.’’

The man who enlightens Krishn’s devotees, Souls who adhere to the
Lord, is the most beloved of him because he is the only source of
benediction-the only highway that leads one to God. He is the one who
teaches men to go along the right path.

70. “And it is my belief that I shall have been worshipped through
the yagya of knowledge by one who makes a thorough study of this
sacred dialogue between us.’’

The “yagya of knowledge” is that, the outcome of which is wisdom.
The nature of this wisdom has been elaborated earlier. This wisdom is
the awareness that is acquired along with direct perception of God. And
it is with such wisdom, such awareness, that the dedicated and industri-
ous disciple of the Geeta will adore Krishn. This is something of which
the Lord is firmly assured.

71. ‘’Even he will be freed from sins who just hears it (the Geeta)
with devoutness and without any ill will, and he will secure the
worlds of the righteous.”

Even hearing the teachings of the Geeta with faith and without any
carping is enough to elevate one to a superior mode of existence, for by
this too its sacred precepts will be inculcated in the mind.

Krishn has thus, in verses 67 to 71, said that imparting of the teachings
of the Geeta to the deserving is as vital as withholding them from the un-
deserving. Since even hearing the secret teaching of the Geeta motivates
the worshipper to the required endeavour, the one who just hears it will
also surely attain to Krishn. As for the one who propagates the scripture,
no one else is dearer to the Lord than this man. The man who studies the
Geeta worships Krishn by the yagya of knowledge. True knowledge is
what issues for th from the process called yagya. In the verses under con-
sideration, thus, the Lord has pointed out the benefits of study, dissem-
ination, and hearing of the Geeta.
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Now at the end he asks Arjun if has understood and assimilated his
words.

72. “Have you, O Parth, listened intently to my words and, O
Dhananjay, is your delusion born our of ignorance dispelled?”

73. “Arjun said, ‘Since my ignorance has been dispelled by
your grace, O Achyut, and I have recovered discernment, I am free

from doubt and shall follow your precept.’ ’’

“Achyuth ! Because of Your grace, my passion is destroyed, I have re-
gained my memory, I am consistent, being bereft of doubts and am ever
ready to obey Your orders.” Whereas, Arjun was perplexed at the time of
reviewing both the armies, to find his kith and kin therein. He prayed
“Govinda! How can we be happy after annihilation of our own relatives?
Family tradition will be destroyed because of such a war, there will be
scarcity of obsequial offerings like rice cakes and so on to the departed
ancestors, hybridization or mongrelization of castes takes place. We, be-
ing wise, yet are ready to commit sin. Why do we not find a way out of
committing these sins? Let the armed Kaurava kill me, an unarmed man,
in the war and that death is glorious. Govinda, I am not going to wage
war.” Saying thus he sat down at the back of the chariot.

Thus in the Geeta, Arjun, in fact, put forward in front of Yogeshwar
Krishn a series of big and small questions. Like in chapter 2 verse 7,
“Please will You tell me that practice of worship through which I can at-
tain to the Absolute good.” In chapter 2 verse 54, “What are the attrib-
utes of an enlightened sage?” In verse 1 of chapter 3, “If in your view the
Way of Knowledge is superior, then why do you compel me to do these
terrible actions?” In verse 36 of chapter 3, “Even without wishing, under
whose guidance does a man commit sin?” In verse 4 of chapter 4, “Your
birth is of recent times, whereas the Sun was born a long time back, then
how can I believe that You taught yog to the Sun in the far distant past,
in the beginning of this kalp?’’ In verse 1 of chapter 5, “Sometimes

You praise renunciation, the way of knowledge, and yet other times
you support the Way of Selfless Action. Please tell me one out of these
which is final, by which I can attain to the Absolute good.” In verse 35 of
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chapter 6, “The Mind is very fickle. With slack efforts, what would be his
lot?” In verses 1 and 2 of chapter 8, “Govinda, who is that Supreme Be-
ing, whom You have described? What is the religious knowledge? What
are Lords of gods and Lord of being? Who is the Lord of sacrifice in this
body? What is that action? How do You come to be known at the end
time?” Thus he put forward seven questions. In verse 17 of chapter 10,
Arjun has evinced curiosity, asking, ‘‘While meditating incessantly,
through what feelings (emotions) do I call you to mind, to remember
you ?’’ In verse 4 of chapter 11 he prayed and submitted, “I long to see
the splendours that have been described by You.” In verse 1 of
chapter 12, “Who is the superior possessor of Yoga among the devotees
who worship you well through unvacillating attentiveness and those
who worship the imperishable unmanifest Supreme Being?” In verse 21
of chapter 14, “A man who has surpassed the three natural modes is lib-
erated of character and how can a man surpass these three modes?” In
verse 1 of chapter 17, ‘‘What would be the fate of a person who engages
in yagya with dedication but does not follow the procedure as laid down
by the scriptures ?’’ And in verse 1 of chapter 18, “O’ mighty armed! I
yearn to learn separately and individually everything about the nature of
relinquishment and renunciation.”

Thus, throughout the Geeta, Arjun continued to put forward queries
(The esoteric secrets which could not be asked by him were revealed by
the Lord Himself.) As soon as his doubts were dispelled he was freed
from asking questions and said,” Govinda! Now I am ever ready to obey
your instructions.” In truth the questions raised were for the benefit of
all mankind and not just for Arjun alone. Without having these questions
answered, no seeker can progress forward on the path of the highest
good. Therefore, to enable a man to obey an enlightened guru and to
progress on the path of the highest good, it is necessary, that one should
learn the complete teachings of the Geeta. Arjun was convinced and sat-
isfied that all his questions had been answered and his doubts allayed.

In Chapter 11,after having revealed his cosmic form, Krishn said in the
fifty-fourth verse: “O Arjun … a worshipper can directly know this form
of mine, acquire its essence, and even become one with it by total and
unswerving dedication.” And just now he has asked him whether he is
rid of his delusion. Arjun replies that his ignorance is allayed and that
his understanding is restored. Now he will act at Krishn’s behest. Arjun’s
liberation should come along with this realization. He has indeed
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become whatever he had to be. But scripture is meant for posterity and
the Geeta is here for all of us to avail ourselves of.

74. “Sanjay said, Thus have I heard the mysterious and sublime dia-
logue of Vasudeo and the sage-like Arjun.’ ’’

Arjun is portrayed as a man with a noble Soul. He is a yogi, a seeker,
rather than an archer set to kill. But how has Sanjay been enabled to hear
the dialogue between Krishn and the saintly Arjun?

75. “It is by the blessing of the most revered Vyas that I have heard
this transcendental, most mysterious yog enunciated directly by the
Lord of yog Krishn himself.”

Sanjay regards Krishn as a master of yog-one who is a yogi himself
and who is also endowed with the gift of imparting yog to others.

76. “The recollection of the felicitous and marvellous colloquy
between Keshav and Arjun transports me , O King (Dhritrashtr), to
sublime joy time after time.’’

We too can experience Sanjay’s bliss if we remember the sacred dia-
logue with perfect contentment. Sanjay then recalls the Lord’s miracu-
lous bearing and speaks of it.

77. “Recalling the amazing visage of the Lord again and again, O
King, I am lost in wonder and ecstasy over and over.’’

Sanjay’s rapture can be ours, too, if we incessantly keep in our minds
the aspect of the cherished end.

That brings us to the last verse of the Geeta in which Sanjay states his
final conclusion.

78. “Good fortune, conquest, splendour, and steadfast
wisdom abide wherever are Lord Krishn and the noble archer Arjun

: such is my conviction.”
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Intent contemplation and firm restraint of the senses are Arjun’s bow-
the legendary Gandeev. So it is that Arjun is a sage who meditates with
equanimity. So wherever Yogeshwar Krishn and he are, there too dwell
the triumph after which there is no defeat, the magnificence of God, and
the firmness of resolve that enables one to be constant in this inconstant
world. Such is the well- deliberated judgement of Sanjay, of the seer who
is gifted with celestial vision.

The great archer Arjun is no longer amidst us. But were steadfast wis-
dom and the glory that comes with spiritual conquest for him alone? The
Geeta is a dramatization of a historical event that belonged to a certain
time, namely the age that is known as Dwapar. This does not mean,
however, that Arjun’s realization of the truth of God came to an end with
the ceasing of his time. Yogeshwar Krishn has assured us repeatedly that
he abides in the realm of the heart. He exists within all of us. He is also
within you. Arjun is a symbol of affectionate devotion, which is but an-
other name of the mind’s inclination and dedication to the cherished
goal. If a worshipper is endowed with such devotion, perpetual triumph
against the demeaning properties of nature is assured. With such devo-
tion there must also always necessarily be steadfast wisdom. Rather than
being confined to a certain place, time or individual, these attainments
are universal-for ever and for all. So long as beings exist, God must dwell
in their hearts and the Soul must impatiently hunger for the Supreme Be-
ing; and he who is affectionately devoted to God will attain to Arjun’s
status. Everyone of us can, therefore, aspire hopefully to the ultimate
bliss of direct perception of God.

At the beginning of the eighteenth, the concluding chapter of the
Geeta, Arjun wishes to be enlightened on the similarity as well as the dis-
tinction between relinquishment and renunciation. In response to this
Krishn cites four prevalent creeds. While many savants style the aban-
donment of all action as renunciation, several others employ the term to
designate the giving up of desired action. Many scholars advocate the
forsaking of all deeds since all of them are flawed, but others are con-
vinced that deeds such as yagya, penance, and charity ought not to be re-
linquished. One of these beliefs was right, too, and Krishn has pro-
nounced a similar judgement, which is that yagya, penance, and charity
must never be forsaken, for they bring deliverance to men of discern-
ment. So fostering them while also giving up unrighteous impulses that
are inimical to them is true renunciation. Such renunciation is perfect.

395



But relinquishment with a desire for some profit in exchange is tainted
by passion and moral blindness; and it is definitely evil when the pre-
scribed deed is forsaken out of self deception. Renunciation is the crown-
ing point of resignation. Performance of the prescribed task and the rap-
ture that results from meditation are indeed virtuous, while sensual
pleasure is an outcome of infatuation. And the pleasure in which there is
no prospect whatsoever of the ultimate union with God undoubtedly is-
sues forth from ignorance.

All deeds, whether done in accordance with scripture or against, are
brought into being by five causes: the mind that is the doer, the various
agents by which a deed is executed, the numerous desires all of which
cannot be fulfilled, the indispensable power that upholds, and
providence-the merits and demerits that have been harvested from the
deeds of previous births. These are the five causes that effect all actions.
Irrespective of this, however, there are men who believe that the perfect
God is the doer. Such men are doubtlessly of immature judgement and
unaware of truth. But, whereas Krishn affirms in the chapter that God
does not act, he has also exhorted Arjun earlier to but stand as a proxy
since he (Lord Krishn) is the one who acts and determines.

Krishn’s true message refers to the line of gravity that separates nature
from man. So long as a man lives within nature, he is dominated by
maya, God’s “divine consort” and the mother of all material objects. But
no sooner has he risen above nature and given himself up to the final
emancipation than he comes under the reign of God who now rises in his
heart like a charioteer. Arjun belongs to the category of such men and so
does Sanjay. For others too there is the prescribed way by which they can
break free from the tenacious attraction of nature. The stage following
upon this is the one at which the guiding impulse comes from God him-
self. The impetus for the ordained action arises from the confluence of an
all knowing sage, the right way of acquiring knowledge, and the Su-
preme Being who is the one object that ought to be known. So it is that it
is an essential requirement for the seeker to take some sage as his
teacher-preceptor.

For the fourth time in the Geeta, in the chapter Krishn also reverts to
the four fold organization of men into classes (varn). Deeds that enable
the Soul to become one with God, such as overcoming the senses, re-
straint of the mind, intentness, tuning the body, speech, and mind to the
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coveted end through self- mortification, and generation of divine aware-
ness as well as of the readiness to adhere to God’s directions-constitute
the province of the Brahmin class. Prowess, unwillingness to retreat,
mastery of impulses, and possession of the required skill for undertaking
action-are all duties of the Kshatriya class. Care of the senses and promo-
tion of spiritual plenty are innate obligations of the Vaishya class, while
ministering to the needs of the spiritually adept is the calling of the
Shudr class. Rather than alluding to any particular caste or tribe,
“Shudr” only denotes the unenlightened man-the man who sits in medit-
ation for two hours without really availing himself of even ten minutes
of that time. It is true that his body is motionless, but the mind which has
to be stilled ranges wildly all the while. Rendering service to men of a
higher spiritual status-to some noble mentor-is the means by which a
seeker like this can liberate his Self. Little by little, merits will then be en-
gendered in him, too, and his worship set in motion.This unenlightened
man’s accomplishment must necessarily, therefore, commence with ren-
dering service. The action is only one, the ordained action-meditation, It
is its practitioners who are divided into the four-excellent, good, medi-
um, and inferior-categories of Brahmin , Kshatriya, Vaishya, and Shudr.
So it is not society but action that has been divided into four classes on
the basis of innate properties. Such is the character of varn postulated by
the Geeta.

Elucidating the nature of reality, Krishn promises that he will instruct
Arjun in the mode of that ultimate achievement which is the crowning
point of knowledge. The worshipper is competent to perceive God when
his wisdom, disinterest, self-control, fortitude, uninterrupted contempla-
tion, and inclination to the meditative process-all attributes that enable
the Soul to merge in the Supreme Being-are fully fledged, while at the
same time afflictions such as desire, anger, delusion, fondness, and
malice that hurl the Soul down into the ravines of nature are rendered
inert.

This ability moulds the intent devotion that turns its eyes away from
everything except the cherished goal. And it is only by such devotion
that the worshipper gains awareness of reality. God alone is real and
when the worshipper knows him and the celestial qualities of which he
is possessed-that he is ineffable, eternal, and immutable-he at once
comes to dwell in that God. So the essence is this ultimate reality rather
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than five or twenty-five elements. With the completion of worship the
Soul is united with this essence and endowed with its sublime attributes.

Krishn further instructs Arjun that God, the ultimate reality, abides in
the hearts of all beings. But men are unaware of this because, seated on
the vehicle of maya, they stray and wander. So Arjun is exhorted to find
shelter under the God who dwells in his heart. He ought to take refuge
with all his mind, acts, and speech in Krishn. If he but renounces all oth-
er obligations, their merits too will all be bestowed on him. And as an
outcome of this abandonment he will attain to Krishn. This is the most
secret knowledge that must never be imparted to one who is spiritually
unworthy of receiving it. On the other hand, however, it is imperative to
pass it on to truly devout men. Niggardliness in this respect is meanness,
for how can the devotee be saved without this knowledge? At the end
Krishn inquires if Arjun has listened attentively to his discourse, and
whether he is rid of ignorance. Arjun’s reply to this is that his illusion is
dispelled and his discernment restored. He admits that what the Lord
has told him is the truth and that he shall abide by his teachings.

Sanjay, who has heard the dialogue equally well, concludes that
whereas Krishn is the supreme Yogeshwar-Lord of yog, Arjun is a sage-a
man with a noble Soul. He is engulfed in wave after wave of joy as he re-
calls their colloquy. So we too should always bring our minds to bear
upon the Supreme Spirit. Constant meditation on God is indispensable.
Wherever Yogeshwar Krishn and the sage Arjun are, there too are mag-
nificence, success, and steadfastness of resolve like the unshaken firm-
ness of the Polar star. The ways of world that are today may change to-
morrow. God alone is changeless. So the truly steadfast resolve is also
that which enables the seeker to approach the immutable God. If Krishn
and Arjun are taken as mere historical characters belonging to a certain
age known as Dwapar, they are no longer with us today. Does it mean,
however, that there is now neither conquest nor achievement for us? If
that be so, the Geeta is of no value to us. But such is not the case. Krishn -
an adept in yog-and Arjun-a sage with tender, affectionate devotion-are
for ever. They have always been and they will always be. Introducing
himself, Krishn says that although he is ineffable, the Supreme Being to
whom he has attained dwells in the realm of all hearts. He has always
abided there and he always will, and we all have to seek shelter under
him. A sage is but a man who looks for this sanctuary. He is an

398



affectionate devotee as Arjun is. So it is vital to seek refuge in a sage who
is aware of the essence, for only he can provide the requisite impulse.

This chapter also sheds light on the nature of renunciation. The resign-
ing, of all one has, is renunciation. Mere putting on of a certain kind of
attire is not renunciation. Absorption in the ordained deed, while leading
a life of seclusion, with a due appraisal of one’s own strength or with a
sense of self-surrender, is inescapable. Renunciation is the name of the
abandonment of all action along with consummation, and so but a syn-
onym for the final deliverance. That absolution is the crowning point of
renunciation.

Thus concludes the Eighteenth Chapter, in the Upanishad of
Shreemad Bhagwad Geeta, on the Knowledge of the Supreme Spirit,

the Science of Yog, and the Dialogue between Krishn and Arjun,
entitled:

“Sanyas Yog or ‘‘The Yog of Renunciation’’

Thus concludes Swami Adgadanand’s exposition of the Eighteenth
Chapter

in “Yatharth Geeta”

HARI OM TAT SAT

* * * * *
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SUMMARY

Interpreters usually endeavour to hit upon somthing novel. But truth
is, of course, truth. It is neither ever new, nor does it ever grow old. Fresh
issues that find a place in newspaper columns are but temporal events
that emerge one day and disappear on the next. But since truth is immut-
able and permanent, it is always what it is. If one ventures forth to
change or modify it, he has evidently not known truth. So all sages who
have trodden the path of seeking and reached the supreme goal cannot
but proclaim the same truth. So they do not sow dissension between man
and man. One who attempts to do so is evidently ignorant of truth. What
Krishn has revealed in the Geeta is the same as sages coming earlier than
him had known and which sages to come hereafter shall speak of if they
have known it.

SAGES pave and widen the felicitous path by opposing misconcep-
tions and blind customs that but seem like truth and proliferate in its
garb. This has been a vital need since the beginning, for many divergent
ways come into being with the passage of time. So deceptively like truth
do they appear that it is almost impossible to distinguish them from real-
ity and assert that it is so. But since realized sages dwell in the essence,
they can recognize ways that are at variance with it. They are capable of
representing truth in a definitive form and prompting other men to its
pursuit. This is what all seerprophets-Ram, Mahabir, Buddh, Jesus, and
Muhammad-have done. And so it was with the more recent Tulsidas,
Kabir, and Guru Nanak. Deplorably, however, after a sage has departed
from the world, instead of following the path shown by him, his follow-
ers gradually begin to revere and worship such physical objects as the
places of his birth and death or the spots he had frequented during his
life. In other words, they proceed to idolize the great Soul. Their memory
of the sage is indeed sharp and strong at the beginning, but it gets
blurred with time, and men come increasingly under the sway of mis-
guided and false notions that finally crystallize into stupid, irrational
practices.

Many such misguided customs, claiming to represent truth, had flour-
ished in Yogeshwar Krishn's time, too. Being a realized sage who had
perceived the highest spiritual reality, he opposed these false creeds and
thus fulfilled his given obligation of bringing men back to the path of
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righteousness. Doesn't he tell Arjun in the sixteenth verse of Chapter 2
that "The unreal has no being and the real has no non-being; and the
truth about both has also been seen by men who know the reality?" The
unreal has no existence while, on the other hand, the real is never non-
existent. Krishn also admits at the same time that he is not saying this as
an incarnation of God: he is only saying what has also been affirmed by
other sages who realized the truth of the Soul's identity with the all-per-
vading Supreme Spirit. His account of the human body as a sphere of ac-
tion (kshetr) and of the one who grows spiritually dexterous by subdu-
ing it (kshetragya) is akin to what has also often been professed by other
great men of discernment. Elucidating the essence of relinquishment and
renunciation in Chapter 18, Krishn singles out one of the four differing
creeds prevailing at his time and defends it.

Since truth is one, eternal, and changeless, as a corollary ALL SAGES
ARE ONE. Krishn discloses to Arjun in Chapter 4 that it was he who had
taught the eternal yog to Vivaswat, the Sun-god. But how are we-like
Arjun-to lend credence to this assertion? Vivaswat was born in the dis-
tant, obscure past, whereas Krishn has had a recent birth-in a re-
membered time. Krishn resolves Arjun's doubt by telling him that they
have all undergone numerous births. But while men like Arjun, who
have not yet completed their journey of quest, are unaware of their pre-
vious births, Krishn who has beheld his Self and realized the unmanifest
God remembers them well. That is why he is a Yogeshwar! The state he
has attained to is therefore ineffable and imperishable. Whenever the
spiritual exercise that unites one with God was set in motion, it was initi-
ated by some enlightened saint- be he a Ram or a Zarathustra. The verit-
ies that Krishn enunciates in the Geeta have also characterized the teach-
ing of seers like Jesus, Muhammad, and Guru Nanak in later times.

So all sages belong to one fraternity. They all converge at the same
point through their perception of the reality of God. The ultimate goal
they arrive at is the same. There are many who venture along the path of
realization, but the ultimate bliss they attain to is the same if the process
of their worship is successfully accomplished. After realization they exist
as pure, immaculate Souls, while their bodies are turned into mere
dwellings. Whoever belonging to this state has enlightened mankind is a
Yogeshwar, a Lord of Yog (union).
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Like all others a sage has to be born somewhere. But whether such an
individual is born in the East or West, among whatever race or colour,
among followers of some existing creed or barbarous tribes, or among
the poor or rich, the sage is unshackled by the established traditions of
the people among whom he or she is born. A sage rather holds God as
his supreme goal, sets upon the way that leads towards him, and ulti-
mately becomes what that Supreme Being is. So there can be no distinc-
tions of caste, class, colour or wealth in the teachings of the realized sage.
A sage loses right even of the physical difference of the sexes, male and
female. For enlightened persons as it is pointed out in the sixteenth verse
of Chapter 15, there are only two kinds of beings in all the world, the
mortal and the immortal. Whereas the bodies of all beings are destruct-
ible, their Souls are imperishable.

So it is regrettable that disciples of sages, coming in later times, devise
their own peculiar, narrow-minded creeds and dogmas. Whereas the fol-
lowers of one of these sages name themselves Jews, others call them-
selves Christians or Muslims or Hindus. A sage is quite unconcerned
with such denominations and barriers, for such a person is above com-
munity and caste. He or she is but a seer-a Soul of enlightenment and
realization, and any attempt to mix up with a social setup is an error.

No sage-teacher is, therefore, such an individual to be castigated or
spoken ill of, irrespective of among whom they are born or of any sec-
tarian bias by which such a sage is venerated by members of a certain
creed. The realized sage is impartial and so by denigrating such a person
we but sap the omniscient God who dwells within us, alienate
ourselves from him, and do injury to the Self. An accomplished. sage is
thus the one earnest benefactor we have in the world. Possessed of
knowledge and discernment, the sage alone can bestow the highest good
on us. So it is our primary duty to cultivate and cherish goodwill for him
or her and we only dupe ourselves if we deprive ourselves of this feeling
of friendliness and reverence.

A sore, long-standing problem of In-
dia, PROSELYTIZATION conversion from one religious creed to
another-has engendered sentiments so irrational and violent that today
they are threatening the very existence of the country. That makes it ne-
cessary that we approach the problem objectively and with an open
mind, so that we can have a clear grasp of its genesis and implications.
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The questions that need to be answered are: Who is to blame for our
mass conversions? In what way have the proselytizers been better or
worse than the people they have converted? Since God is one and the
truth, dharm is also one and universal, is it really possible for men to
change from one faith to another? Do they have a different God by just
changing their name and way. of life?

That proselytization has so grievously affected the one country that
may rightfully boast of having been the cradle of the eternal truth- the
Sanatan Dharm- is a disgrace for which we all have to hang our heads in
shame. But this is not enough and we should give careful thought to the
circumstances that have brought India to her sorry state of today.

Delusions had grown so rank at the time of Muslim invasions in the
Middle Ages that Hindus really came to believe they would lose their
dharm if they but ate a handful of rice or drank a mouthful of water from
the hands of an alien. Convinced that they had been stripped of their
dharm, thousands of Hindus took their own life. They knew well how to
die for their dharrn, but they had no awareness at all of what that dharm
was. There was no consciousness whatsoever of how the eternal, imper-
ishable Soul, unsullied by any material object, could die by a mere touch.
Even physical bodies are killed by some weapon or the other, but Hin-
dus were bereft of their dharm by mere touch. However, it was certainly
not dharm that was destroyed. What really met with destruction was just
a body of misconceptions. Mugisuddin, the kaji of Bayana, promulgated
a law during the reign of Feroze Tughlaq that Muslims had the right to
spit into a Hindu's mouth because the Hindu had no faith of his own and
he would be redeemed by a Muslim's spittle. Mugisuddin was not really
unjust in doing so. If spitting into a mouth could convert only one Hindu
to Islam, spitting into wells converted thousands. The teal tyrant of the
age thus was not the alien invader, but the Hindu society itself.

Have they who have been converted, we may ask, gained dharm?
Conversion from one way of life to another is not dharm. Moreover, the
proselytizers, too, were by no means men of dharm. At heart the pros-
elytizers were even worse victims of certain misconceptions. And it was
such a pity that ignorant Hindus fell unheeding into the pitfalls of these
delusions. In order to reform backward and ignorant tribes, Muhammad
had laid down a framework of social order to regulate marriage, divorce,
inheritance, borrowing and lending, usury, evidence, oath-taking,
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atonement, occupation and living, and conduct. He had also forbidden
idolatory, adultery and fornication, stealing, intoxicants, gambling, and
certain kinds of improper marriages. But instead of being dharm, all
these measures were only an attempt at some sort of social organization
by which the prophet had endeavoured to divert the lust-ridden society
of his time towards his own teachings.

But, while this aspect of Muhammad's teachings has always been giv-
en prominence, little thought is given to his concept of dharm. He has
laid it down that Allah holds to account the man, even a single breath. of
whose is bereft of consciousness of the Almighty, just as he condemns a
sinner for his iniquities, and the punishment for which is perpetual dam-
nation. How many of us can sincerely claim that we have lived according
to this ideal? Muhammad provided that the man who harms none, not
even beasts, is enabled to hear the voice of God. This was said for all
places and times. But the Prophet's followers have changed the impor t
of the decree altogether by assigning a unique position to the Grand
Mosque at Mecca: it is here that one must not pluck a blade of grass, nor
slaughter a beast, nor cause harm to anyone. Thus Muslims too have
been caught in traps of their own making and it is more often than not
forgotten that the Grand Mosque is but a monument to cherish and per-
petuate the Prophet's sacred memory.

Among others, the true import of Islam was understood by Tabrej, by
Mansour, by Iqbal. But they were all victimized and persecuted by reli-
gious fanatics and bigots. And so was Socrates poisoned, allegedly for
conspiring to convert people to atheism. Since Jesus toiled even on the
Sabbath and conferred vision on the blind, the same charge was levelled
against him and he was crucified. In India even today, people, who earn
their subsistence from a place of worship, a religious order or sect, or
from a seat of pilgrimage, raise a great. hue and cry that faith is imper-
illed whenever a sage speaks of reality. They can only oppose truth and
,do nothing else, because they regard its propagation as a threat to their
livelihood. Like the persecutors of Socrates and Jesus, such so called reli-
gious people have also either forgotten or deliberately turned a blind eye
to why a certain sacred memory had been preserved in a monument in
the remote past.

Sages are familiar with all kinds of conduct-extemal and internal, prac-
tical and spiritual, and also of worldly conduct and the ideal conduct
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enjoined by scriptures, for without such comprehensive knowledge they
cannot frame laws to regulate social life and behaviour and a decorous
order. Vashisth, Shukrachary, Yogeshwar Krishn himself, Mahatma
Buddh, Moses, Jesus, Muhammad, Sant Ramdas, Dayanand, and hun-
dreds of other sages like them have done the same. But their social,
worldly provisions are at best of a temporal nature. Bestowing material
benefits on society is not a question of truth (Sanatan Dharm) because
physical problems are here today and gone tomorrow. Though un-
doubtedly useful in a given time and situation, worldly dispensations by
sages are also, therefore, valid only for a limited period and as such they
cannot be accepted as a timeless order.

Sages do operate as LAW-GIVERS and they have rightly exerted
themselves for the eradication of social evils. The under taking of wor-
ship of the Supreme Spirit in a spirit of discernment and renunciation
may not be possible if these evils are not eliminated. Apart from this, cer-
tain "allurements" need to be provided in order to divert men, who are
too engrossed in the world, to the state in which they can secure an
awareness of truth. But the social order that sages have envisaged to
achieve this and the words they have employed to formulate this order
do not constitute dharm. They only cater to people's needs for a century
or two and are cited as precedents for a few centuries more, but they are
certainly rendered lifeless with the emergence of fresh exigencies over
the span of a millennium or at most two. The sword was an essential fea-
ture of the martial organization laid down by Guru Gobind Singh for the
Sikhs. But what is the validity of carrying a sword in the changed cir-
cumstances of today? Jesus rode asses and he forbade his disciples to
steal asses. But whatever he said of these simple creatures has been
rendered irrelevant today because people around the world now rarely
use asses as a means of conveyance. In the same way Yogeshwar Krishn
attempted to impose a certain order on contemporary society according
to the needs of the time, accounts of which are found in such works as
the Mahabharat and the Bhagwat. Along with this, however, these works
also portray the ultimate reality-the spiritual essence-from time to time.
And we shall certainly fail to comprehend both the social aspect and the
truth if we mix up the ordinance for the attainment of final liberation
with the social provisions. Followers are sadly drawn more by the social,
worldly provisions which they hasten to adopt not only as they are but
in a much overdone form, and are ever ready to quote sages in defence
of the social norms they have accepted. And they do not realize that in
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doing all this they are in fact only distorting the righteous and true ac-
tion that realized sages have recommended, and turning it into so many
forms of selfdeception. Prejudices-born out of ignorance-have grown and
persisted in respect of all holy books, be it the Ved, the Ramayan, the
Mahabharat, the Bible, or the Koran.

The primary concern of sages is KSHETR-the sphere of internal ac-
tion. It is often advanced that there are two spheres of action, external
and internal. But this is not true for a sage.

He speaks of only one sphere, although listeners may interpret him
differently according to their own individual predilections. It is thus that
a single pronouncement is assigned various implications. But the Soul
that has attained to Krishn's state by gradually making his way on the
path of worship beholds what was perceived by the Lord himself. He
alone recognizes the signs provided in the Geeta and know what really
the Yogeshwar intended to say.

Not even one verse in the whole song of revelation is concerned with
the phenomena of external life. We all know what to eat and how to
dress ourselves. Dictated by time, place, and circumstance, variations in
mode of living, assumptions, and considerations that regulate social be-
haviour are a gift from nature. So what provisions could Krishn make for
them? If some societies adopt polygamy because their girls outnumber
boys, others accept polyandry because there are fewer girls. What laws
could Krishn formulate for this? Some underpopulated nations exhort
their people to have as many children as they can and reward them for
this. In the Vedic Age in India it was prescribed that a couple have at
least ten children. But in the changed conditions of today the ideal is one
child or, at the most, two. The best thing, of course, is to have no child at
all. The less children, the fewer the problems of the country will be in
this age of overpopulation crisis. Now, what rules could Krishn lay
down for this?

It is not that the Geeta is quite unconcerned with MATERIAL LIFE
AND PROSPERITY. Krishn promises in verses 20-22 of Chapter 9 :
"Men who do the pious deeds enjoined by the three Ved, who have
tasted nectar and freed themselves from sin, and who wish for heavenly
existence through worshipping me by yagya, go to heaven and enjoy
godly pleasures for their virtuous acts." It is said that God grants what
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the worshippers desire. After enjoying the joys of heaven, however, they
have to return to the mortal world-the world that is governed by the
three properties. But since they abide in God, the ultimate bliss, and are
protected by him, they are never destroyed. It is also God who gradually
liberates them by fulfilling their yearning for enjoyment and thus setting
them on to the way that leads to the highest good.

But material prosperity is only an incidental concern of the Geeta and
it is in this respect that it is different from THE VED. There are numerous
allusions to them in the Geeta, but the sacred books of the Ved are alto-
gether only milestones. The seeker has no use for them after he has
reached his destination. So Arjun is prompted, in the forty-fifth verse of
Chapter 2, that since all the books of the Ved provide illumination only
within the limits of the three properties of nature, he should rise above
them, liberate himself from the incongruities of joy and grief, rest on that
which is constant, and be equally indifferent towards the acquisition of
what he does not have and the protection of what he has, so as to devote
himself intently to the Self within. In the very next verse it is added that
the worshipper has no need for the Ved after final liberation just as a
man has no need for a measly pond when there is the infinite ocean all
around him. There is also the suggestion here that the one who goes bey-
ond the Ved, by knowing God, is a Brahmin. So, although the usefulness
of the Ved does come' to an end for worshippers of the Brahmin class,
there is no doubt about their utility for others. Krishn proclaims in the
twentyeighth verse of Chapter 8 that after having secured knowledge of
the essence of God, the yogi goes beyond the rewards of Vedic scriptural
study, sacrificial rites, penance, and charity, and thus attains to absolu-
tion. That also means that the Vedic scriptures endure and that perform-
ance of the ordained yagya is incomplete so long as the ultimate state has
not been achieved. As it is pointed out in Chapter 15, he who knows
God, the root of the Ashwath tree that the world is,is a knower of the
Ved. That knowledge, however, can be had only by sitting devotedly at
the feet of a noble sage-teacher. Rather than a book or seat of learning,
the mode of worship that this mentor enjoins is the source- the spring-of
that knowledge, although it cannot be denied that holy books and
centres of formal instruction are intended to steer one in the same
direction.

According to the Geeta there is only ONE GOD. The whole pantheon
of lesser gods and goddesses worshipped by Hindus is a stark reminder
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of how the spirit of dharm gets ignored and the letter predominates, giv-
ing rise to countless perversions. Since the ordained task is an internal
process of the mind and senses, how fitting is it to build external places
of worship such as temples and mosques, and to adore idols of symbolic
representations of gods and goddesses? Ideally Hindus are followers of
the eternal truths of Sanatan Dharm- values and virtues that awaken the
immutable, eternal God within man's heart and thus enable him to real-
ize his Self. Pursuing and delving deep into eternal truths, their forebears
had disseminated their insights add revelations all over the world. Irre-
spective of the part of the earth he hails from, one who treads the path of
reality is essentially a believer in the eternal truth, Sanatan Dharm. Over-
ridden by desire, however, Hindus have gradually lost sight of reality
and become victims of a host of misconceptions. Krishn emphatically
warns Arjun that there are no entities like gods. Whatever be the power a
man devotes himself to, it is God who stands behind the object of his ad-
oration to reward him. It is God who sustains all worship, for he is all-
pervading. Truly, therefore, the worship of other gods is unlawful and
its fruits are perishable. Only those ignorant men whose minds have
been held to ransom by desire worship other gods and their objects of
worship vary according to their native inclinations. While gods are the
object of adoration by good and virtuous men, demons and yaksh are
worshipped by those who are given to passion and moral blindness,
ghosts and spirits are venerated by men of ignorance. Many of these
worshippers even subject themselves to severe and grievous austerities.
But, as Krishn enlightens Arjun, all such worshippers of improper ob-
jects impair not only. their physical beings but also God who dwells
within them. Such worshippers should, therefore, be deemed as surely
possessed of an unrighteous, evil disposition. Since God abides in the
hearts of all beings, it is binding on everyone that he takes refuge in him
alone. The true place of worship is, therefore, not external but within the
realm of heart. Yet people are drawn towards and worship even such
unworthy objects as rock, water, mere structures of brick and mortar,
and a host of inferior divinities. To these objects they also sometimes add
an idol of Krishn.

What an irony that even followers of Buddhism, who lay such great
stress on Krishn's teachings, have sculpted images of their mentor Buddh
who had all his life condemned idolatory. They have forgotten the words
spoken by their noble teacher to his beloved pupil Anand: "Waste not
your time on the worship of one who is in the state of being."
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This is not to insist, however, that places and objects of divine adora-
tion like temples, mosques, churches, seats of pilgrimage, idols, and
monuments have no value whatsoever. Most significantly they keep
alive memories of bygone seers so that people may constantly remember
their ideals and achievements. Among these sages there have been wo-
men as well as men. Sita, Janak's daughter, had been a Brahmin girl in
her previous life. At her father's prompting, she had subjected herself to
rigorous penance, but success had yet eluded her. In her next life,
however, she was rewarded when she achieved union with Ram and
came to be revered as immaculate (like God himself) and immortal, and
as maya-God's "divine consort". Meera had a royal birth, but there was
an awakening of devotion to God in her heart, too. Struggling with many
hurdles she at last emerged triumphant. Shrines and monuments have
been erected to commemorate her, so that the community may imbibe
spiritual life from her pious example. Be it Meera or Sita, or any other
visionary who has sought for and perceived reality, each of them is an
ideal for us and we should follow in their footsteps. But what greater
folly can be there than assuming that we have discharged our moral ob-
ligation by merely offering flowers and applying sandal paste to these
exemplars?

If we but look at some relic of one whom we regard as an ideal, we are
overwhelmed by the sentiment of loving devotion. This is as it should
be, for it is only by the inspiration provided by him and by his guidance
that we can move ahead on our spiritual journey. It should be our pur-
pose to advance step by step towards the point where we become what
our ideal is. This is true worship. However, although it is right that we
do not in any way slight our ideals, we shall be guilty of straying from
our goal and be wide off our mark if we complacently believe that offer-
ing of leaves and flowers is all that is needed for achievement of the pro-
pitious end.

As for gaining wisdom from our ideals and acting upon it, whatever
we call them-a hermitage, monastery, temple, mosque, church, math, vi-
har or gurudwara, each one of them does have its merit provided it is
marked by genuine spiritual concern. Whose memory or image is con-
secrated in these monuments? What was his accomplishment? What
penances did he go through for it? How did he make his attainment? It is
to learn the answers to these questions that we should go to centres of
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worship and pilgrimage. But these centres are profitless if they cannot
enlighten us by example on the steps by which some accomplished Soul
had finally reached his goal. They are also of no value if they cannot
present us with a setup that is truly propitious. In that case all they can
offer us is some blind, established creed or practice. If it is so, we doubt-
lessly cause ourselves harm by frequenting them. These centres of wor-
ship had originally come up to obviate the arduous necessity of indi-
viduals going from one home to another for instruction and preaching,
and to replace it with collective religious discourse. But in the course of
time idolatory and irrational adherence to entrenched conventions sup-
planted dharm and gave rise to innumerable misguided notions.

The syllable OM is to Hindus the symbol of the one God that the
Geeta illuminates. OM, also called pranav-the word or sound, expresses
the Supreme Being. In the Vedic literature it is said th.at the past,
present, and future are all nothing but OM.' The syllable represents the
omnipresent, omnipotent, changeless God. From OM are born all that is
propitious, all faiths, all celestial b.eings, all the Ved, all yagya, all utter-
ances, all rewards, and all that is inanimate or animate. Krishn tells Ar-
jun in the eighth verse of Chapter 8: "I am … the sacred syllable OM." In
the following chapter it is said: "He who depar ts from the body intoning
OM, God in word, and remembering me, attains to salvation." (Verse 13).
And he, too, Krishn affirms in the seventeenth verse of Chapter 9, is "the
bearer and preserver of the whole world as also the giver of rewards
for action; father, mother, and also the grandsire; the sacred, imperish-
able OM who is worthy of being known; and all Ved- Rig, Sam, and
Yajur." In Chapter 1 0 he calls himself "OM among words" and "the vow-
el akar among the letters of the alphabet"the first sound of the sacred
OM. (verses 25 and 33). The fwentythird verse of Chapter 17 declares
that "OM, tat, and sat are three epithets used for the Supreme Being from
whom at the outset there came forth Brahmin, the Ved, and yagya." And
in the very next verse it is added: "It is hence that the deeds of yagya,
charity, and of penance, as ordained by scripture, are always initiated by
the devotees of Ved with a resonant utterance of the syllable OM."
Krishn's final verdict is that recitation of OM is a prime necessity and
that its proper mode has to be learnt by sitting devotedly at the feet of
some accomplished sage.

Krishn is an incarnation, but he is also a sage-a noble teacher-
preceptor-who is the GIVER OF YOG. As we have just seen, according
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to the Yogeshwar, the knowledge of the way that leads to ultimate good,
the means of embarking on it, and of its attainment, is derived from a
noble mentor. Even roaming about from one holy place to another or
similar other strenuous exertions cannot bring this knowledge within
our reach in the absence of a teacher who can impart it to us. In the
thirtyfourth verse of Chapter 4, Arjun is advised to obtain this know-
ledge from sages through reverence, inquiry and guileless solicitation,
for only these wise Souls who are aware of the reality can initiate him in-
to it. Close proximity to an accomplished sage, asking him sincere ques-
tions, and rendering of humble service to him constitute the means of
realization. Only by pursuing this course can Arjun finally bring his spir-
itual quest to fruition. The vital importance of an accomplished teacher-
preceptor is again emphatically stated in Chapter 18: " Whereas the way
of securing knowledge, the worthwhile knowledge, and the knower con-
stitute the threefold inspiration to action, the doer, the agents, and the
deed itself are the threefold constituents of action." According to Krishn's
injunction, therefore, an enlightened sage, rather than books, is the
primary medium by which action is accomplished. A book only offers a
formula and no illness is healed by memorizing the prescription: the
more important thing is its application-its practice.

Much has been said about delusions and we are confronted by them,
too, in regard to ACTION. The Geeta sheds light on how these miscon-
ceptions come into being. Krishn tells Arjun in the thirty-ninth verse of
Chapter 2 that both the Way of Knowledge and Discernment and the
Way of Selfless Action can effectively sever the fetters of action as well as
of its consequence. Practising them in even small measures successfully
liberates one from the terror of birth and death. In both the ways the res-
olute deed is one, the mind is one, and the direction is also one. But ig-
norant minds are riddled with endless contradictions. In the guise of ac-
complishing action they invent numerous deeds, rites, and ceremonies.
But these are not true action and Arjun is exhorted to undertake only the
action that is ordained. This action is an appointed course and it is that
which brings to an end the body which has been journeying through one
birth to another since time immemorial. This journey can by no means be
said to have terminated if the Soul has to undergo yet another birth.

The appointed action is only one, the action that we call worship or
meditation. But there are two ways of approaching it : the WAY OF
KNOWLEDGE and the WAY OF SELFLESS ACTION. Engaging in the
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deed with a proper evaluation of one's ability, as well as of the profit and
loss involved in the enterprise, is the Way of Knowledge. The one who
traverses this path is conscious of what he is today, what change there is
going to be in his role on the next day, and that he will ultimately reach
the aspired-for goal. Since he proceeds with a due awareness and under-
standing of his situation, this wayfarer is called a rover over the Way of
Knowledge. But the man who steps on the Way of Selfless Action com-
mences his undertaking with a total reliance on the adored teacher. This
seeker leaves the questions of profit and loss to his mentor's discretion.
So this is also the Way of Devotion. What is worth noting, however, is
that the initial impulse in both cases comes from a noble teacher. En-
lightened by the same sage, while one of the pupils embarks on the pre-
scribed task with self-reliance, the other does it by surrendering himself
to the mercy of his teacher. So it is that Yogeshwar Krishn tells Arjun
that the ultimate essence that is secured by the Way of Knowledge is also
achieved by the Way of Selfless Action. The seeker who perceives the
two as identical is the one who knows reality. The seer who declares
both actions as one is Krishn and the action, too, in both cases is one.
Treaders on both paths have to relinquish desire and the outcome of the
two disciplines is also one. Only the attitudes with which this action is
undertaken are two.

This one action-the ordained action-is YAGYA. Krishn has explicitly
told Arjun in the ninth verse of Chapter 3: "Since the conduct of yagya is
the only action and all other business in which people are engaged are
only forms of worldly bondage, 0 son of Kunti, be unattached and do
your duty to God well." True action is that which frees the Self from
shackles of the world. But what precisely is this deed, the undertaking of
yagya, which effects the accomplishment of action? In Chapter 4, Krishn
has elucidated yagya in more than a dozen ways which are collectively
but a portrayal of the mode that provides access to the Supreme Being.
In fact, all the different forms of yagya are internal processes of contem-
plation: forms of worship that render God manifest and known. Yagya is
thus the special, ordained means by which a worshipper traverses the
path that leads to God. The means by which this appointed task is
accomplished-regulation and serenity of breath, meditation, reflection,
and restraint of the senses-constitute action. Krishn has also made it clear
that yagya has nothing to do with nonspiritual matters and that the
yagya which is performed by mean,s of material objects is indeed con-
temptible. It is so even if we offer sacrifices worth millions. True yagya is
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performed by internal operations of the mind and senses. Knowledge is
the consciousness of the immortal essence that ensues from yayga at its
successful completion. Yogi who are blessed with this transcendental
awareness become one with God. And once the goal that had to be
achieved is reached, there is no need for any further action by the liber-
ated Soul, for all action merges into the knowledge that is gained from
direct perception of the ultimate essence. The liberation of the Soul is
thus also liberation from action.

The Geeta speaks of no action other than this appointed action- the
yagya that achieves God-realization. This has been repeatedly emphas-
ized by Krishn. It is yagya which he has named the "ordained task"-the
deed that is worth doing-in the opening verse of Chapter 6. It is further
pointed out in Chapter 16 that the undertaking of yagya commences in
the real sense only after lust, anger and greed have been completely for-
saken (verse 21). The more a man is absorbed in worldly business, the
more tempting do desire, anger, and greed appear to him. In Chapters 17
and 18, too, while dwelling upon the task that is appointed, worthy and
righteous, Krishn has affirmed over and over that this one ordained ac-
tion is the most propitious.

Unfortunately, however, in spite of Krishn's repeated warning we per-
sist in assuming that whatever we do in the world is "action." And that
there is no need for any relinquishment. All that is needed for our deeds
to be selfless is that we should not aspire after fruits of labour. We erro-
neously persuade overselves that the Way of Action is accomplished by
just our undertaking a task with a sense of obligation, or that the Way of
Renunciation is achieved by a mere surrender of whatever we do to God.
Similarly, no sooner is the question of yagya broached than we fabricate
the five "great sacrifices" such as offering oblations to all beings (bhoot
yagya) or water libations to departed ancestors, or sacrifices to fire to ap-
pease superior gods like Vishnu, and promptly rush to perform them
loudly chanting "swaha:' Had Krishna not made a specific pronounce-
ment in regard to yagya, we should have been at liberty to follow the
dictates of our will. But it is a demand of wisdom that we obey what is
laid down in scripture. Yet we obstinately refuse to act upon Krishn's
precepts because of the sinful legacy of numerous misguided customs
and creeds as well as modes of worship that we have inherited and
which bind our minds in chains of ignorance. We can run away from
material possessions, but the preconceptions that lurk in our minds and
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hearts pursue us wherever we go. And if we ever deign to abide by
Krishn's teachings, we cannot help distorting them into the shape of our
deluded, pre-conceived notions. It is evident that yagya necessarily en-
tails RENUNCIATION. So, naturally we have the question if there is
any stage before the ultimate realization at which one may forsake this
action in the name of renunciation. It appears from the nature of Krishn's
argument on the question that at his time, too, there existed a sect, the
members of which boasted of being renunciates because they did not
kindle fire and had even given up meditation. As against this, Krishn has
asserted that there is no provision for abandonment of the ordained ac-
tion on either the Way of Knowledge or the Way of Devotion. The en-
joined task has to be set upon. This is an inescapable necessity. By con-
stant and resolute practice the act of worship is progressively refined
and finally rendered so subtle that will and desire are completely sub-
dued and stilled. True renunciation is only this total cessation of will and
desire, and there is no sacrifice earlier than this accomplishment that
could be called renunciation. In chapter after chapter (2, 3, 5, 6), and spe-
cially in the final chapter, it is underlined that no man becomes a yogi-a
selfdenier-by just not lighting fire or by relinquishment of action.

If we but understand the nature of yagya and action, we will also eas-
ily comprehend the other issues raised in the Geeta, the issues of WAR,
of the four part organization of action, of varnsankar, and of the Way of
Knowledge as well as the Yog' of Action. That means the entire message
of the Geeta. Arjun did not wish to fight. He cast away his bow and sat
down despondently in the rear of his chariot. By imparting the know-
ledge of action to him, then, Krishn not only convinced him of its valid-
ity but also induced him to take up his appointed task. Since Arjun is ex-
horted to take up arms and fight in almost a score of verses, doubtlessly
there was a war. But there is not a single verse in the whole of the Geeta
which approves of physical slaughter and bloodshed. This is clearly seen
from Chapters 2, 3, 11, 15, and 18, because the action that is stipulated in
all of them without exception is the deed that is ordained and performed
through solitary meditation, and in which the mind is reined in from all
objects other than the cherished goal. If such is the nature of action envi-
sioned in the Geeta, the question of physical warfare simply does not
arise. If the propitious way revealed by the Geeta is only for those who
wish to fight wars, we had better keep it aside. In fact, Arjun's predica-
ment is' one that confronts all of us. His grief and indecision were there
in the historical past and they are with us even today. When we try to
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restrain our minds and concentrate with all our being, we are shaken by
such infirmities as desire, anger, infatuation, and disenchantment. To
fight these maladies and destroy them is war. Wars have been and are
being fought in the world, but the peace resulting from them is incident-
al and transitory. True and lasting peace is won only when the Self has
attained the state of immortality.

This is the only peace after which there is no disquiet, and it can be
achieved only by accomplishing the ordained action. It is this action,
rather than mankind, that Yogeshwar Krishn has divided into far VARN
or classes. A worshipper with inadequate knowledge is at the Shudr
stage. So it is incumbent on him to begin his quest with rendering of ser-
vice as required by his native ability, for thus alone can the proficiencies
of the Vaishya, Kshatriya, and Brahmin classes be gradually inculcated
in him. Thus only will he be enabled to ascend step by step. At the other
end, the Brahmin too is flawed because he is yet distant from God. And,
after he has merged with that Supreme Being, he ceases to be a Brahmin.
"Varn" denotes "form." A man's form is not his body but his inborn dis-
position. Krishn tells Arjun in the third verse of Chapter 17 : "Since the
faith of all men, 0 Bharat, is according to their inherent propensity and
man is essentially reverent, he is what his faith is:' Every man's character
is moulded by his faith and the faith is according to his dominant prop-
erty. Yarn is thus a scale, a yardstick, to measure one's capacity for ac-
tion. But with the passing of time we either grew oblivious of or dis-
carded the appointed action, began to decide social status by heredity-
thus treating varn as caste, and laid down rigid occupations and modes
of living for different men. This is social classification, whereas the classi-
fication made in the Geeta is spiritual. Moreover, they who have thus
twisted the meaning of varn have also distorted the implications of ac-
tion so as to protect their hollow social standing and economic priv-
ileges. With the passage of time, thus, varn came to be determined by
birth alone. But the Geeta makes no such provision. Krishn says that he
was the creator of the fourfold varn. Are we to assume from this that
there was creation within the boundaries of India alone, for castes such
as ours cannot be found anywhere else in the world? The number of our
castes and subcastes is beyond counting. Does this mean that Krishn had
divided men into classes? The definitive answer to this is found in the
thirteenth verse of Chapter 4, where, he declares: "I have created the four
classes (varn) according to innate properties and action." So he has classi-
fied action, not men, on the basis of inherent properties. The meaning of
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varn will be understood without difficulty if we have grasped the signi-
ficance of action, and the import of varnsankar will be clear if we have
comprehended what varn is.

One who deviates from the way of ordained action is
VARNSANKAR. The true varn of the Self is God himself. So to stray
from the path that takes the Self to God and to be lost in the wilderness
of nature is to be varnsankar. Krishn has revealed that no one can attain
to that Supreme Spirit without setting upon the way of action. Sages of
accomplishment who are emancipated neither gain from undertaking ac-
tion nor lose by forsaking it. And yet they engage in action for the good
of mankind. Like these sages, there is nothing that Krishn has not
achieved, but he yet continues to labour diligently for the sake of men
who lag behind. If he does not perform his given task well and earnestly,
the world will perish and all men will be varnsankar ( 3:22-24). Illegitim-
ate children are said to be born when women turn adulterous, but Krishn
affirms that all mankind is under the threat of falling into the varnsankar
state if the sages who dwell in God refrain from fulfilling their obliga-
tion. If these sages desist from the performance of their assigned task, the
unaccomplished will imitate them, discontinue worship, and for ever
wander in the maze of nature. They will thus become varnsankar, for the
immaculate God and the state of actionlessness can be achieved only by
an undertaking of the ordained action.

Along with his fear of destruction of families in the impending war
and the consequent birth of varnsankar (illegitimate) children, Arjun also
gives vent to his apprehension that, deprived of OBSEQUIAL
OFFERINGS, the departed Souls of ancestors will fall from heaven.
Thereupon Yogeshwar Krishn asks him how such a delusion has come
over him. Pronouncing that obsequial offerings are but an instance of
spiritual ignorance, the Lord points out that the Soul changes from a
tattered, ravaged body to a new one just as a man discards worn out
clothes to put on a new apparel. Since the physical body is mere clothing
and, rather than dying, the Soul just changes from one apparel to anoth-
er, who is it that we endeavour to appease and sustain by making all
these obsequial offerings? That explains why Krishn declares the practice
an example of ignorance. Stressing the same again, he adds in the sev-
enth verse of Chapter 15 : "The immortal Soul in the body is a part of
mine and it is he who draws the five senses and the sixth-the mind-that
dwell in nature:' The Soul carries along the properties and mode of the
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mind and five senses of the body from which he departs and takes them
into his new body. When the next body, equipped with all the means of
physical enjoyment, is immediately assured to the Soul, to whom do we
offer the obsequial flour-cakes and libations?

As the Soul discards his old body, he at once assumes another, and
there is no interruption between the two events. Imagining, therefore,
that the Souls of our deceased ancestors of a thousand or more genera-
tions are lying somewhere waiting to be fed and offered drinks by their
living descendants, as well as shedding tears of sorrow over the fancied
fall of these Souls from their non- existent heavenly abode, cannot but be
an instance of ignorance.

Arjun's anxieties over varnsankar and the fall of the Souls of the de-
parted forbearers from their celestial home naturally draws one's atten-
tion to the questions of SIN and PIETY. Numerous misconceptions also
prevail in regard to what is virtuous and what is impious: the righteous
and the unrighteous. According to Yogeshwar Krishn, the man who is
afflicted with the maladies of lust and anger that arise from the property
of spiritual ignorance, and whose hunger for carnal enjoyment is insati-
able, is the most abject sinner. In other words, covetousness is the chief
among all sins. Lust and desire, dwelling in the senses, mind and intel-
lect, are the fountainhead of sin. No amount of washing the body can
make us clean if iniquity lurks within the mind.

Declaring that the mind and senses are purged by constant remem-
brance and recitation of the name, by steady meditation, and by resign-
ing oneself as well as rendering ,earnest service to some realized, accom-
plished sage who has grasped the essence, Krishn urges Arjun, in the
thirty-fourth verse of Chapter 4, to undertake these deeds. Arjun is ex-
horted to obtain the knowledge, into which all action is at last merged,
from sages through reverence, inquiry, and innocent solicitation. This
knowledge-awareness of the highest spiritual truth-annihilates all sin.

The same idea is stated differently in Chapter 13 when Arjun is told
that whereas wise men who partake of the food ensuing from yagya are
liberated from all sin, the impious who only covet gratification of physic-
al desires subsist on nothing but sin. Yagya is, as we have seen, a certain
process of meditation by which all influences and impressions of the
world-animate as well as inanimate-stored in the mind are reduced to
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nothing. God is the only remnant that is left behind. So, while sin is that
which engenders bodies, acts of piety enable a man to realize the indes-
tructible, eternal essence after which the Soul is freed from the compul-
sion of assuming yet another body.

Rid of wicked and conflicting passions, the doers of virtuous action
which brings the cycle of birth and death to an end worship and adore
the Supreme Spirit with an avowed resolve. Krishn tells Arjun in the
twentyninth verse of Chapter 7 : "They who are aware of God, the iden-
tity of the Supreme Spirit and the individual Soul, and of all action, find
shelter under me and strive for liberation from the cycle of birth and
death:' They who know Krishn as well as they know the Supreme Being
who animates all beings, all divinities, and yagya, and whose minds are
absorbed in him, come to know the God in Krishn and are united with
him forever. Piety is, therefore, that which induces the Self to rise above
birth and death and all evils so as to know the eternal, immutable reality
and forever dwell in it. By the same logic, that deed is sinful which con-
strains the Self to go round and round within the boundaries of mortal-
ity, and of grief and spiritual sickness.

It is said again in Chapter 10 that the wise man, who knows Krishn's
essence as the bir thless, eternal, and Supreme God of the entire world, is
freed from all sins. It is only the direct perception of God, as we have
been enlightened, that liberates the Soul from sin.

In brief, therefore, whereas that which effects repeated birth and death
is sin, the deed that prompts one towards God and begets the ultimate
repose is piety. While merits such as truthfulness, relying upon the pro-
duce of one's own labour, regarding women with the loving reverence
that is felt for one's own mother, and integrity are also important con-
comitants of virtue, true piety is of course the realization of God. The
man who offends against faith in God is a sinner.

In the popular imagination sin and HELL always go together. Now,
what is this hell? It has been described variously as bottomless pit, as in-
ferno, and as underworld. Giving an account of the property of ignor-
ance, Krishn has pointed out in Chapter 16 that, misguided in numerous
ways, enmeshed in the webs of attachment, and inordinately fond of sen-
sual pleasure, men fall into the most defiled hell. Light is shed on the
nature of this hell in the nineteenth verse of the same chapter when
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Krishn says: "I for ever condemn these abhorring, sinful, and cruel men,
the most abject among mankind, to inferior births." ignorant and wicked
men who entertain a feeling of hostility against God are perpetually con-
demned to repeated birth in lower forms of life. As for what takes one to
this hell, it is declared in the same chapter that lust, anger, and greed, all
destructive of sanctity of the Self, are the three gateways to hell. It is
these maladies, more than any others, that constitute the devilish hoard.
So hell, as visualized in the Geeta, is degradation to recurrent birth in
base forms.

After having viewed all the different, scattered strands that go into the
making of the Geeta, it will be now opportune to dwell upon the com-
posite view of DHARM that emerges from the scripture. It may be
claimed without any impropriety that dharm, properties and conduct
that enable a man to realize his Self, is the overriding concern of the
Geeta. According to Krishn (2.16-29), the unreal never exists and the real
is never without existence at any time. God alone is real, permanent, in-
destructible, changeless, and eternal, but he is beyond thought, imper-
ceptible, and quite above the fluttering of mind. Action is the ,name of
the mode by which a man attains to God after subduing his mind. Put-
ting this mode into practice is dharm, which is a trust or obligation. As
Krishn has told

Arjun in the fortieth verse of Chapter 2 : "Since selfless action neither
wears out the seed from which it sprang nor has any adverse con-
sequence, even a partial observance of it liberates one from the dire ter-
ror of repeated birth and death." So the undertaking of this action is
dharm.

This appointed action has been classified into four categories on the
basis of the seekers' inherent ability. At the initial stage, when a man sets
upon the way of seeking after a due understanding of his task, he is a
Shudr. But he is elevated to the rank of a Vaishya when his hold upon
the means gets steadier. At the third stage, the same worshipper is pro-
moted to the yet higher status of a Kshatriya when he gains the ability to
oppose the conflicts of nature. The awakening of true knowledge that is
transmitted by the voice of God himself, and which bestows on one, the
ability to rely upon that God and become like him, transmutes the seeker
into a Brahmin.
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Hence it is that Yageshwar Krishn lays down in the fortysixth verse of
Chapter 18 that engaging in action that is in harmony with one's native
disposition is swadharm. Though of an inferior merit, the discharge of
one's natural obligation should be preferred. The undertaking of a deed
of superior merit is, on the other hand, improper and injurious if it is at-
tempted without cultivating the ability that is commensurate with it.
Even losing one's life in the fulfillment of one's inborn calling is better,
because the body is a mere garb and no one is really changed by putting
on a different apparel. When taken up again, the spiritual exercise is re-
sumed from the same point at which it was discontinued. Thus climbing
from step to step, the seeker at last attains to the immortal state.

The same is re-emphasized in the forty-seventh verse of the conclud-
ing chapter, when it is said that a man attains to ultimate liberation by
worshipping God well according to his inborn inclination. In other
words, remembering and meditating on God by the appointed mode is
dharm.

But who is the man entitled to this spiritual discipline called dharm?
Who has the privilege of approaching it? Shedding light on the problem,
Krishn tells Arjun that even the most degraded man is rendered virtuous
if he worships him (Krishn)- the one God-with intentness, and his Soul is
then merged with God who is the ultimate reality and dharm. So, ac-
cording to the Geeta, that man is pious who performs the appointed task
in keeping with his innate property to realize God.

Arjun is counselled at last to forsake all his other obligations and seek
refuge in Krishn. So that man who is wholly devoted to the one God is
endowed with piety. To dedicate oneself thus to God is dharm. The pro-
cess by which the Self is enabled to attain to the Supreme Being is
dharm. The awareness, that comes to sages after their hunger for union
with God has been quenched because of their achievement of the ulti-
mate state, is the only reality in all of creation. So we have to seek refuge
in these men of enlightenment and wisdom in order to learn how we can
make our way along the path that leads to final bliss. That path is only
one and embarking on it is dharm.

Dharm is an obligation-a sacred trust. It is propitious and the mind
that applies itself to this enjoined task is also one and unified. (2.41) Of-
fering the functions of the senses and the operations of the life-winds to
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the fire of yog-self-restraint-kindled by the knowledge of God is dharm.
(4.27) When self-control is identical with the Soul, and the operations of
breath and the senses are thoroughly stilled, the current which arouses
passions and the current that bears one towards God merge into one in
the Self. Realization of God is the sublime culmination of this spiritual
process.

The FELICITY offered by the Geeta is its illumination of the hidden
truth of God-for the enlightenment of all mankind. There are no schools
that impart instruction in lust, anger, greed, and delusion to their pupils.
And yet there are youngsters who are better-versed in these vices than
even their elders. What can Krishn teach us in regard to this? There was
a time when pupils were initiated into the Ved and trained in the martial
skills of archery and wielding maces. But no one cares to learn these
things today because ours is an age of automatic machines and self-pro-
pelled weapons. What can Krishn say about these matters? What provi-
sions for the external, physical life can he possibly make? In the olden
days, yagya was performed to invoke rains, but today we do it by mech-
anical means. In the past crops were almost wholly dependent on rains,
but now there is artificial irrigation and we have the much vaunted
"Green Revolution." What can the Yogeshwar say about all this? That is
why he has frankly admitted that bound and constrained by the proper-
ties of nature, the physical life of man grows and changes according to
circumstance. It is these properties that shape the different forms of ex-
ternal life. Knowledge of the physical world has grown tremendously
and bifurcated into numerous branches. But there is a reality that tran-
scends all this physical knowledge. It is always there with every one of
us, but unfortunately we are oblivious of it. We neither know it nor can
recognize it. It is the memory, the awareness, of this sublime reality that
slips from Arjun's mind, but he recovers it by listening devoutly to
Krishn's sacred message that is enshrined in the Geeta. The memory that
comes back to Arjun is the memory of God who dwells in the realm of
every heart and is yet so far away. It is every man's aspiration to ap-
proach that Supreme Essence, but he does not know the way. How un-
fortunate it is that we know all other ways but are ignorant of this one,
unique way that takes us to ultimate happiness? The shroud of nescience
of not knowing, that envelops us is so thick that the mind fails to penet-
rate it and get at the truth. Conscious of the ignorance that lies like a
dense mantle over men's minds, the Yogeshwar, knower of man's inner-
most secrets, has in his infinite grace illumined the hidden truth in the
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Geeta for the enlightenment of all of us. As for the language in which his
teachings are enshrined, it is so simple, direct, and lucid that no reader
can either misconstrue it or experience any difficulty in comprehending
it. The way that Krishn has revealed for the attainment of the ultimate es-
sence is the Geeta's most precious and indeed inestimable gift for the
good of all humanity. The Geeta embodies a spiritual precept that is
complete in every respect. This precept is found in the Ved, too, and they
are among the sublimest of holy books. The Upanishad are their abstract.
And the Geeta, "Song of the Lord," embodies the essence of all of them.

Since a sequestered life, restraint of the senses, and constant reflection
and meditation are essential requirements of the ordained action, it is of-
ten asked of what use the Geeta can be to HOUSEHOLDERS. That is
like saying that the Geeta is only for ascetics-for men who have re-
nounced the world and all. But this is not true. Although the Geeta is
primarily for persons who tread the path of spiritual quest, it is also in
good measure for those who aspire to step on to it. This song of revela-
tion is for all men, and it is specially salutary for householders-for men
and women who are rearing a family and struggling to support and sus-
tain it, because such individuals stand at the point where action is
commenced.

Krishn tells Arjun that the initial step taken in the undertaking of self-
less action is never destroyed. Attempted in even a small measure, it at
last provides liberation from the terror' of birth and death. Now, who be-
sides an overburdened and harried householder is expected to act in a
small measure? He has so little time to devote to the task. Arjun is told in
the thirtysixth verse of Chapter 4 : "Even if you are the most heinous sin-
ner, the ark of knowledge will carry you safely across all evils." (4.36)
Now, who possibly is expected to be the greater sinner, the man who is
incessantly absorbed in spiritual seeking or the man who only contem-
plates embarking on it? So the garhastya-order-the order of the
householder-is the stage that marks the beginning of action. In Chapter
6, Arjun asks the lord: "What is the end, 0 Krishn, of the feeble worship-
per whose inconstant mind has strayed away from selfless action and
who has, therefore, been deprived of perception which is the final out-
come of yog?" Is it that this deluded, shelter- less man is dissipated like
scattered clouds, deprived of both God- realization and worldly pleas-
ures? Krishn then proceeds to assure his friend and disciple that even
this irresolute man who digresses from yog is not destroyed, for one who
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has performed good deeds never comes to grief. With his sanskar, such a
person is either born in the house of a noble man or admitted to the fam-
ily of an enlightened yogi. Such a person is thus on both ways induced to
worship and, treading this appointed path through several births, he or
she finally achieves the ultimate state. All this is relevant to a household-
er more than to anyone else. Isn't a person in fact, re-born as a house-
holder because of wandering from the Way of Selfless Action? And this
accident of birth is what bestows on that individual an inclination to-
wards spiritual seeking and worship. In this context Krishn further de-
clares in the thirtieth verse of Chapter 9 : "Even if a man of the most de-
praved conduct worships incessantly, he is worthy of being regarded as
a saint because he is a man of true resolve." Who can be more fallen, the
man who is already absorbed in divine adoration or the man who has
not yet been initiated into the process? Even women, Vaishya, and
Shudr, who are said by the ignorant to be of inferior birth, Krishn prom-
ises in the thirty-second verse of the same chapter, attain to the Supreme
goal by taking refuge in God. What is pledged here is thus for all
mankind-Hindus, Muslims, Christians, and all others, men and women.
Even persons of sinful conduct can achieve final emancipation by finding
shelter under God. A householder is not essentially a sinful man.
Moreover, the order to which he belongs is, as we have already seen, the
starting point of the scripturally ordained action. Climbing ever higher,
although step by step, the householder will also achieve the state of a
yogi and become a part of the supreme essence and, then, his form will
be, as Yogeshwar Krishn says, like the form of God himself.

Knowledge derived from Geeta is the pure Manusmriti – Geeta ap-
peared even before the original man Manu – ‘Imam vivaswateh yogam
proktavanahamvyayam’ (4.10) Arjun! I told about this indestructible
happening to Sun at the beginning of time and Sun told it to Manu.
Manu listened to it and carried it in his memory because what he heard
could be carried only in Manu’s smiriti (memory). Manu told the same
thing to King Ikshwaku. The Rajarshis from Ikshwaku knew it and dur-
ing this important period this indestructible happening disappeared
from this earth. Initially there was a tradition of listening and memoriz-
ing. It was not even thought that it could be documented. Manu Maharaj
carried it in his psychological memory and created the tradition of
memory. Thus this knowledge derived from Geeta is the pure
Manusmriti.
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The Lord had imparted this knowledge to the Sun even before he gave
it to Manu, so why don’t we call it Suryasmriti? In fact the Sun is that
part of the Light, the Almighty that is the creator of this universe. Lord
Shri Krishna says, ‘I ma the father of the ultimate life stream sperm, and
the nature is the womb that nurtures it’. The Sun is the originator. Sun is
that ultimate power of the Lord that designed the humans. It is not a per-
sonality and where the enlightened power created the humans the same
power was transferred the knowledge based on Geeta that is it was
transferred to the Sun. Sun told the same to his son Manu thus it is called
Manusmriti. Sun is not a person, it is the source.

Lord Shri Krishna says – ‘I am going to say that same ancient Yoga for
you now. You are my beloved disciple, true friend. Arjun was intelligent,
true worthy. He reeled out a chain of questions like you were born just;
the Sun was born ages ago. How do I accept that ‘You told this to the
Sun’? He asked some twenty twenty-five questions of this type. By the
time Geeta came to conclusion all his questions were answered, at that
juncture the Lord Himself raised the questions Arjun could not muster
up and were in his benefit and clarified the same. At the end of it all the
Lord said, ‘ Arjun! Did you listen to my advice in concentration? Was
your ignorance raised out of desire has vanished? Arjun said, Nashto
moha smritirlabdha twatprasadanmayachyut | Sthitohsmi gatas-
andehah karishye vachanam tava || 18/73

Hey Lord, my desires have subsided. I have gotten memory. I have not
only listened but I am carrying it as part of system now. I will abide by
your orders, and will hold the war. He picked up his bow, warred, won,
and established an empire of the pure dharma and in the form of a reli-
gious scripture that original Dharmashastra Geeta again came in
circulation.

Geeta is source religious scripture. This is the Manusmriti that was
embedded in memory by Arjuna. There is a reference to two Geeta in
front of Manu – One gotten from the Father, the second, the Vedas which
appeared in front of Manu. There was no third thing that appeared
Manu’s time. Those days documentation was not a way, paper & pen
were not common thus there was the tradition of listening to the know-
ledge and making it part of the memory. Manu Maharaj, the source f hu-
man kind, the first human gave the honor of shruti (listening) to Vedas
and memory to Geeta.
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Vedas appeared in front of Manu, listen to them, they are meant for
listening. Even if you may forget them later onwards there is no harm
but Geeta is smriti, you should always remember it. This is that heavenly
psalm fro the humankind that will forever give you life, peace and ever-
lasting prosperity.

The Lord said – Arjun! If you will not listen to my advice because of
your ego you will cease to exist, that it the one who disrespects the ad-
vices of Geeta will become extinct. In the last psalm of episode fifteen the
Lord said (15.20) “Iti guhyatamam shastramidamuktam may-
anagha|” ‘I have uttered the most confidential of the confidential sci-
ence’. By learning it you will acquire all the knowledge and ultimate
credit.’ In the last two psalms of episode sixteen it is said, - “Yah shas-
travidhimritsrijya vartane kaamakaaratah|” ‘The ones who shun these
sciences by getting excited with the vices and pray other operations will
not get happiness, prosperity and will neither reach abode.’

So Arjun, “Tasmachchhaastram pramanam te kary-
aakaryavyavasthitouh|” this is the standard science behind manage-
ment of your tasks and untasks. Study it well and act accordingly. You
will be my part, reach that indestructible position and will attain life
forever and everlasting peace and prosperity.

Geeta is the Manusmriti and as per Lord Shri Krishna Geeta is the reli-
gious science, there is no other science, no other memory. He various
memories practiced in society today is the fallback of forgetting Geeta.
The memories are the solution for machinations of the royalties and a
weapon to build walls in the society. They neither paint a correct picture
of Manu’s thoughts neither do they describe Manu’s times. Original
Manusmriti Geeta accepts One Lord the Almighty the Truth, and pro-
poses being one with it but currently available about 164 memories do
not even talk about the God nor they discuss the ways to reach the
Almighty. They limit themselves only to get reservation in the heaven
and encourage those who are not there. They don’t ever even refer to
Moksha.

The Geeta is for the pious hermit, for the householder, and FOR ALL
MANKIND. Many a sage like Maharshi Patanjali has elucidated the
mode, in isolation from questions of social order and organization, that
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begets the highest felicity.Yogeshwar Krishn also finds the way more
salutary. Also, his message is for only deserving pupils. He reminds Ar-
jun time and again that he has imparted the knowledge to him because
he is his loving devotee and because he (Krishn) wishes to do him good.

This knowledge is the most secret knowledge-secret because it is
meant for only men of the required spiritual preparedness. So Arjun is at
the end bidden that before he passes on this knowledge to another man
he must wait, if the man is not a true devotee, until he is brought over to
the ordained way. Observance of such a precaution in the imparting of
this most mysterious knowledge is essential, for this knowledge is the
one and only means of final salvation. And the Geeta is a systematic ac-
count, in Krishn's words, of this transcendental knowledge.

SACRED BOOKS are useful in the same way as monuments and
places that remind us of the ideals and achievements of some departed
sage. They tell us of the dynamic spiritual process which Yogeshwar
Krishn calls the ordained action in order that we may know and be in-
clined to undertake it. In case we are overtaken by loss of remembrance
sometimes, we go back to these works to refresh our memory. But these
sacred books are of absolutely no avail if we just sprinkle grains of rice
and sandal-paste on them and then relegate them to a high shelf. A noble
work like the Geeta is a marker-a signthat directs us along the right path
and provides support right up to the time when the destination is
reached. We look up to holy books so that we may constantly advance
towards the cherished goal. But after the heart has once seized it, the
goal itself is transformed into a book. Veneration of noble memories is
desirable, but a blind worship of them is deplorable.

As for the present exposition, it is called Yatharth Geeta because it is
an attempt to elucidate the meaning of Krishn in its true perspective.
Embodying the whole means of ultimate liberation, the Geeta is self-con-
tained, There is not a single point in it that may engender any doubt. But
since it cannot be grasped on an intellectual plane, there may arise what
only appear to be doubts. So if we fail to comprehend any part of the
Geeta, we can resolve our doubts as did Arjun by sitting devoutly by a
sage who has perceived and realized the essence.

OM SHANTI ! SHANTI !! SHANTI !!!
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An Appeal

This ‘Yatharth Geeta’ is intended to provide you with the noblest ser-
mon made by Yogeshwar Sri Krishn in the ‘SHREEMAD BHAGWAD
GEETA: This contains the portrayal, by a sage, after attainment, of that
Supreme Soul that abides within our hearts.

Attempting to use the Geeta with cynical perspectives is to be avoided,
lest we may be cheated out of knowing our goals and the paths. By the
devoted study of the Geeta, the entire human race stands to succeed in
their efforts to gain well being. Even if they comprehend only a small
portion of it, they are certain to attain the ultimate beatitude, because any
progress made in this path, shall never be lost.

- SWAMI ADGADANAND
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