COMMENTARY
ON THE

BHAGAVADGITA

SWAMI KRISHNANANDA

The Divine Life Societ
Sivananda Ashram, Rishikesh, India
Website: www.swami-krishnananda.org




PREFACE

Om Namo Bhagavate Vasudevaya

Glory to Lord Krishna, the World Teacher, who gave the
immortal teachings of the Bhagavad Gita to Arjuna in the
middle of a battlefield.

The Bhagavad Gita is a universal gospel which has been
translated into many modern languages. It is a “Song Celestial”
in seven hundred verses. Numerous commentaries have been
written on this book, which are studied all over the world.
The teachings are practical. They can be applied in all circum-
stances in one’s life.

Bharatavarsha is held in high esteem the world over due to
the Bhagavad Gita. Mahatma Gandhi once asked the librarian
in one of the biggest libraries in London: “What spiritual book
do you most often issue?” The librarian replied, “The Gita”

Mahatma Gandhi himself said, “I lost my mother when
I was young, but the Gita has been a mother to me. In all
moments of sorrow and dejection, whenever I opened the
Gita and read one or two verses here or there, it consoled me.”

Worshipful Sri Swami Krishnanandaji, who was a leading
disciple of His Holiness Gurudev Swami Sivanandaji, served
Gurudev’s institution as General Secretary for almost forty
years. Originally he gave a series of talks on the Gita in the
early seventies, some of which I had the privilege of attending.
Then in 1989, at the request of many devotees from both the
East and West, Pujya Swamiji gave the 51 discourses included
in this book.



Swami Krishnanandaji Maharaj expounded this Great
Book in a very easy way that even a layman can understand.
In his discourses he gave numerous interesting incidents and
brief stories which created great interest among the listeners.
This wonderful book throws a flood of light on the subject and
illumines our path. When the path is illumined you can walk
steadily towards the goal. Therefore, study these discourses
regularly and make your life sublime.

It is my sincere hope that this book has a wide circulation
and that a large number of people will read these discourses of
Pujya Swami Krishnanandaji and derive immense benefit.

May the choicest blessings of Lord Krishna ever be upon
all.

Swami Vimalananda
President,
The Divine Life Society Hgs.
Sri Krishna Janmashtami
August 17, 2014
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Discourse 1

THE COLOPHON OF THE BHAGAVADGITA

Brahmavidyayam yogasastre srikrsnarjunasamvade. These
words occur at the end of each chapter of the Bhagavadgita.
Those who do not know Sanskrit might not have even noticed
this. Those who know Sanskrit just take it for granted and
bypass it as something that needs to be recited at the end of
each chapter, whatever the reason may be. But there is no
redundant word in the Bhagavadgita. There is nothing that can
be bypassed or considered as introductory, just to be glossed
over. Even if there is a well-known apostrophe—sribhagavan-
uvdca—that also has a meaning by itself.

What does the Bhagavadgita teach? It teaches three
things: brahmavidyayam yogasastre Srikrsnarjunasamvade. It
is repeatedly dinned into our ears what the Gita teaches. The
commentaries on the Gita say that it teaches karma yoga, raja
yoga, bhakti yoga, jnana yoga, a synthesis of yoga, the art of
living, and whatnot. But the Gita itself tells us what it teaches
by a colophon, which is in three words only: brahmavidyayam
yogasastre Srikrsnarjunasamvade. Actually, these three words
mean theory, practice, and realisation.

There is theoretical physics, practical physics, and there is
the technological implementation of it. Theoretical physics is
the advanced conceptualisation of the fundamental structure
of physical reality, in whatever form. Then, with this insight
gained through a methodological, systematic study of the
constituents of matter, matter becomes more amenable and
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one can handle it more easily. An unknown object is fearsome.
The more we know it and the more we become intimate with
it, the easier it is for us to handle it for any given purpose.

Brahma-vidya is the science of the Absolute—that system
of thinking which is enabled to comprehend within itself at any
time the total structure of things. To conceive the Absolute is
to at once take into consideration, in our processes of thought,
all things connected with the object of thought—not only the
inner constituents of the object as such, but also the relations
that the object bears to other objects. The reality of a particu-
lar thing is not only in itself; it is also in that which determines
it, restricts it, influences it, conditions it, defines it, and makes
it what it is.

Every individual is an entity by itself. But this ‘being an
entity by itself’ is not so simple a matter as it appears on the
surface. As human individuals, we appear to be totally isolated
persons, and we stand by ourselves, unrelated to things outside.
We can be in our own rooms, unnoticed and unconnected to
things. But, we are not unconnected to things. The physical
atmosphere, the social atmosphere, the political atmosphere,
and the psychological atmosphere determine us. So even if we
are alone in our rooms, we do not forget that our individual-
ity is conditioned by the presence of these laws of society, of
government, of physical nature, and of the thoughts of people
in general. Hence, our individuality is only a chimera, and
total individuality by itself is not a possibility.

There is a relation of ‘A’ to ‘B’ If ‘A’ was not related to ‘B, we
would not be conscious that ‘A’ is independent of ‘B’ If we say
an object is red in colour, it is not an independent perception
of the redness of the object. It is, at the same time, a distinc-
tion that we draw between the redness and the other colours
which are not red. If there was only redness everywhere, we
would not be able to perceive the redness of things. There is
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a distinction in the characteristic of a particular object which
is red. That distinction lies in the fact that it is not what is not
red. It is red, and it is not what is not red. The not-ness is a
negative influence exerted on this object.

We are human beings, and we are not animals. Our not
being animals is a conditioning factor even if we are individ-
ual human beings. The existences that are outside us are not
actually outside us. They influence us. What I mean finally
is that in the concept of this Total, or the Absolute, it is not
enough if we just look at it as if it is clear to us. We have to
probe into the structural pattern of the object in its relation
to atmospheric conditions outside also, which determines it in
quality as well as in quantity, so that to think in an Absolute
fashion would be to recognise the total structure of the
universe even in an atom, and to see the whole government
in a single official. We can summon the entire government,
if necessary, though no official can be called the government.
In a similar manner, any object can draw sustenance from
everything in the universe.

Brahma-vidya is the art and the science of educating
oneself in the manner of correctly perceiving the world as
such, including one’s own self, in the totality of relations, so
that no partial vision of things can be regarded as a passport
to the concept of the Absolute. Mostly—or always, I may
say—our perceptions are partial. They are limited to certain
conditions. It is a condition related to a marketplace, a railway
station, a bus stand, an office, a factory or a house. These are
the things that limit our thoughts, but we do not rise above the
apparent outwardness of these conditions and go inside to the
relationship of these things to other things.

This is a very difficult thing to maintain in the mind,
because the human mind is sensorily restricted. It is external-
ised in its nature, and total perception is neither externalised



20 COMMENTARY ON THE BHAGAVADGITA

nor internalised. It is a blend of the external and the internal,
so that we stand in the middle, between our perceiving capac-
ity and the object that is perceived. In a total perception of
things, we are not in ourselves; we have transcended ourselves.
Nor are we in the object; we have transcended the object. We
are in the middle as the blend—a blending consciousness
which brings about a harmony between the seer and the seen,
or between any two faces of reality. In all situations, there are
two aspects: the cause, or the causative factor, and the effect
upon which the cause seems to have an impact. It is very diffi-
cult for us to see the relation between cause and effect. Mostly
we see the cause as one thing and the effect as another.

Brahma-vidya is an intricate subject. It is not just repeat-
ing some words of the Upanishads or the Brahma Sutras or
even the Gita. It is the entry of the consciousness into the very
import of the teaching, which is suggested in many of the
verses of the Bhagavadgita itself. Mattah parataram nanyat
kificid asti (7.7); aham atma gudakesa sarvabhtitasayasthitah
(10.20); pasya me partha ripani sataso’tha sahastrasah (11.5);
divyam dadami te caksuh pasya me yogam aisvaram (11.8);
jiieyam yat tat pravaksyami yaj jiatvamrtam asnute, anadi-
mat param brahma na sat tan nasad ucyate (13.12); sarvatah-
panipadam tat sarvato’ksisiromukham, sarvatahsrutimal
loke sarvam avrtya tisthati (13.13): The Total has eyes every-
where, has feet everywhere, has hands everywhere, because it
is neither a subject nor an object. In the total perception of
things, we are not ourselves, nor are we other than what we
are. We are something beyond both what we are and what is
other than what we are. This is the final import, as it were, of
the Brahma-vidya aspect of the Bhagavadgita.

But, as I mentioned, theoretical physics has to lead to
applied physics. What is the use of merely knowing things?
This knowledge has to be applied in practical life. In a similar
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manner, this Brahma-vidya, which is the knowledge of the
integrality of things, has to be put into daily implementation
in our teacups, in our fountain pens, in our angry gestures, in
our prejudices, in our desires, in our attractions, in our repul-
sions. In every situation, this Brahma-vidya has to be there.
We have to be total and whole persons always. We cannot be
whole only at some time, and a fraction at some other time.
Will we be whole persons in our offices, and only a percent-
age in our houses? We are whole everywhere, but if we behave
in different ways at different times, and convert ourselves into
fractions of human personality, as it were, we are not living a
wholesome life. It is not a holistic approach to things.

Brahma-vidya is to be applied in the Yoga Shastra, which
is the daily application of our consciousness, our mind, our
attitude, to anything in the world in terms of the lesson that
we have learnt through Brahma-vidya. What is the purpose
of this practice of yoga in terms of the wisdom that we gain
through Brahma-vidya? It is krsnarjunasamvada: the conver-
sation of the soul with God. Krsnarjunasamvada is the conver-
sation of the soul with the Absolute. The soul speaks to the
Absolute. Arjuna’s envisaging the mighty Krishna is symbolic
of the soul envisaging the Cosmic Being in its daily life.

Who can encounter the Absolute? Who can talk with
God, unless we are flaming and blazing forth in the purity of
our spirit as God Himself is? Unless we have transcended the
limitations of flesh and bone and the limitations of the psyche
which are conditioned socially, politically, etc., unless we are
able to lift our consciousness above these limitations, how will
we converse with God? Who can dare approach God, when
there is no communicating medium between ourselves and
God? The wavelength of our individuality and the wavelength
of God are in such contrast that there is no mingling of these
two factors. The radio station of God is sending messages.
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We are unable to receive any message from God because our
receiving sets here have a very feeble wavelength and, there-
fore, no message is received. The Yoga Shastra, or the practice
of yoga, is nothing but the tuning of the wavelength of our
receiving sets to the wavelength of the message that comes
from God’s broadcasting station.

This is Yoga Shastra; and the purpose of this is to contact
God directly. There is no use of thinking God, praying to God,
feeling God, and imagining that one day we will realise God.
It is necessary to confront Him every day, if it is true that
He is present in every atom, as they say. In every atom He is
vibrating, as the sun is vibrating in the solar system. If that is
the case, He is to be contacted just now. God is a here and a
now, and not an afterwards or a somewhere or a someone. He
is without these limitations of the concept of space and time.
Contact with God is contact with timelessness, with eternity,
with just-ness, now-ness and here-ness. Such is the import
of the final teaching of the Bhagavadgita, where the soul
communes with God in its realisation of the perfection that
it has to achieve finally through the Yoga Shastra. This is the
practice of the discipline necessary in this world in the light
of the knowledge of Brahma-vidya, which is the theoretical
education that we receive of how the world is made, finally.

First we have to know, then we have to do, and then we
have to realise. A similar reference is made in the Eleventh
Chapter of the Bhagavadgita. It is not enough if we merely see
and know, but we have to enter into it. It is necessary for us
to enter into God in our daily life. It is not enough if we are
merely thinking as a kind of outer whitewash on our body.
Then it will remain like a whitewash outside only, and it will
not be part of our structure.

The entry into God’s existence every day is the living of the
divine life, and we should not think that this is a very hard
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thing. Who can enter into God every day? Where is God? Is
He in some unimaginable infinity? It is nothing of the kind.
Sarvatah panipadam tat sarvatoksisiromukham, sarvatah Sruti-
mal loke sarvam avrtya tisthati (13.13); mattah parataram
nanyat kificid asti (7.7): Outside God, nothing exists. If that is
the case, what is the distance between us and God? Distance is
abolished. It is a distanceless, timeless contact. That is possi-
ble for us, provided that we open the gates of our personal-
ity, open the windows to the sunshine of the Supreme Being
that is illuminating us perpetually, and melt our egos, which
affirm that “I also exist together with God”. The biblical fall of
Satan is nothing but the story of the affirmation of the ego in
the presence of God: “If you are there, I am also there” The
devotee says, “God, Thou art, but I am also there to contem-
plate You” That devotee should not be there at all. Let that
devotee melt, and then God possesses him. The ocean enters
into the rivers, and the world melts into the consciousness
which is a now and a here.

The Bhagavadgita is a Brahma-vidya, a Yoga Shastra,
Srikrsndrjunasamvada. It is a theoretical understanding of
the structure of the cosmos, the practice of yoga, and the
daily contact with God in our practical affairs, which is true
divine life.



Discourse 2

THE FIRST CHAPTER

VISADA YOGA, THE YOGA OF THE
DEJECTION OF THE SPIRIT

The Bhagavadgita is a system of meditation. It is not a story
that is being told to us of what might have happened centuries
back. It is a concentrated spiritual guide which takes us from
the very level in which we find ourselves at any given moment
of time, and enables us to rise from that level to the next higher
level, from the next higher level to a further higher level, and
so on, in a graduated manner. There is no double promotion
or sudden jumps in the teachings of the Bhagavadgita.

In a way, we may say that the Bhagavadgita starts with the
worst of conditions that we can think of. What can be worse
than battle? We know that the Gita was not taught in a temple
or in a church or a monastery, which would have been the
proper place for a teaching on Eternity. Is a battlefield the
proper place for a teaching on timeless existence? The reason
the Gita was taught on a battlefield is that a spiritual life is not
merely an idealism of human aspiration, a possibility of future
attainment, but a realism of the present moment. There is no
use having ideas of a possible attainment in the future without
appreciating its connection with the condition existing today.
As it is said, we cannot jump out of our own skin. We are
planted on the earth so firmly. Our feet are so sunk in the mire
of this physical existence that whatever be the power with
which the mind soars into the empyrean of the transcendent,
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it will not allow us to forget that our feet are in clay. That is
the reason why the situation that can be considered as most
abominable has been taken as the venue for the teaching of
that which is the best of all teachings. It is as if from hell we are
rising to the highest heaven.

The conflicts of human society are presented in the First
Chapter of the Bhagavadgita; and the otherwise very adven-
turous and enthusiastic spiritual seeker is likely to suddenly
find himself or herself in a predicament which would be ruled
by the emotions and sentiment rather than reason. Arjuna
asked Sri Krishna: “Please place my chariot between the two
armies so that I may have a purview of what I am facing” Sri
Krishna could have done this and kept quiet. But he would not
keep quiet. He uttered a few words that stirred the emotions of
Arjuna: “Look at the Kurus arrayed in front of you!” If at the
proper moment I utter one word, it will go so deep into you
that you will never forget it. At a proper time I should say that
proper word, like pressing a button at the proper moment.
The name Kuru refers to the ancestral family from where the
Kauravas and the Pandavas both descended. To say, “Look at
the Kurus,” is to say, “Look at the field which is filled with your
own kinsmen, as you have all descended from the Kurus.” The
blood of the Kurus flowed through the veins of the Pandavas
and of the Kauravas. It was a family feud, and the name Kuru
stimulated sentiments of an emotional concord towards these
kinsmen.

Even if we dislike one of our relatives for some reason, we
cannot forget that person is related to us. The idea that “he
is a relative and known to me, and very much intimate with
me” will come up one day or the other, in spite of other factors
that may make us dislike that person. This is because blood
relations are so very intense in a biological sense. A mother’s
love for the child is due to the fact that her own biological stuft
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is flowing through the child—and she loves herself, as it were,
in her love for the child. In a similar manner is the love for
relations.

Arjuna hated the Kauravas to such an extent that he did
not want them to live. And then he thought, “But they are
my kinsmen. These are my nephews, these are my brethren,
these are my Gurus, these are my teachers; this is the set of
people who have brought me up” There was Bhishma, for
instance, on whose lap Arjuna sat as a little baby, and there
was Drona, who was the master archer and also the Guru of
the Pandavas. It was because of the learning that the Pandavas
received from Drona that they were able to stand on the battle-
field. Ingratitude is supposed to be the worst of sins. Arjuna
felt, “Am I ungrateful to these great warriors who are, first of
all, my own relatives, and are most revered elders? There is
nothing worse than ingratitude” The name Kuru stimulated
a biological sentiment of affection in Arjuna rather than the
rational military spirit with which he wanted to enter the field.

I often feel that the First Chapter is the most impor-
tant chapter in the Gita, while many people skip it because
they think it is only an introduction, and start with the
Second Chapter. In my book entitled The Philosophy of the
Bhagavadgita, six chapters are devoted to explaining the First
Chapter. No one else has written so much on the First Chapter.
The point is, to understand where we stand now is more
important than to focus on what we would expect to happen
afterwards. Forgetting the present predicament is to become
feeble at our base when we try to ascend further and further.
Every step that we take in spiritual life should be a firm step.
It does not matter if we take only one step, but it should be a
firm step. If we hurriedly take steps, there is the possibility that
afterwards we may have to retrace our steps. That should not
be done. Even if years are needed to take these steps, it does
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not matter, as long as the little that we have achieved is a firm
and solid achievement.

When the spiritual seeker passes some years in self-
abnegation, a determined spirit arises: “I have risen above all
the desires of the world. I have had enough of all things. I am
now here to fight the battle of life, to transcend the world, to
face it, to overcome it, and then to go beyond it” The Pandavas
facing the Kauravas is like a spiritual seeker facing the whole
world. The objective sentiments are represented by the
Kauravas, and the subjective sentiments are represented by the
Pandavas. It is difficult for the subject to face the object entirely
on the assumption that it is an alien element that is outside,
because the world is not an alien element. The blood of the
subject flows through the very fibre of the objective world. The
individual is a content of the world and, therefore, all the reali-
ties of the world are also seen in the realities of the physical
personality. There is nothing in us which is not in the outside
world. We will realise later on that when we fight this battle
of life and want to overcome the temptations and the errors
of perception in the world, we are actually heading towards
a battle against our own self. We will discover that the forces
that we have to face and overcome in the form of an assumed
externality of the world are actually in us, because all the faces
of reality, positive or negative, that one tries to visualise in the
outside world are in a miniature form in our personality.

The three gunas of prakriti—sattva, rajas and tamas—
constitute everything in the world, and they also constitute
our physical personality. Even our minds are conditioned
by these three gunas. Therefore, any kind of envisagement
by the subjective consciousness in respect of the outside
world would have to take into consideration the fact that the
envisager is constituted of the very same elements that consti-
tute the objective world, in the same way as the blood that was
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in the Pandavas was also in the Kauravas. And so we feel a
sense of fright, a sense of diffidence.

Spiritual seekers who are honest in their pursuit will begin
to feel a sense of internal fear and tremor after years of spiritual
practice, due to various questions that will arise which did not
arise earlier because they had a wrong notion that the things
they have to fight against are totally outside. The experience
in spiritual meditation, living with Gurus, doing austerities
in ashrams, etc., will slowly bring out the facts of the inner
components of nature, and after years of living a monastic life
or a spiritual life under a Guru, a fright of an unknown nature
will take possession of the individual.

Questions arose in the mind of Arjuna: “Is it proper to
stand against the very same constituents that are also the
constituents of my personality? That is to say, can I fight
against my own relatives? Is it ethically sanctioned?” In a
family, is it permissible or ethical if one member attacks
another member? The Kuru family included all the Kauravas
and all the Pandavas, and in this attitude of military onslaught
it appears as if a large family is fighting against itself, like a
house divided against itself. Is this ethically permissible and
of any practical utility at all? It looks like patricide, homicide,
and any kind of ‘cide, which is condemned in ethical courts.

Secondly, the spiritual seeker feels a doubt of another
kind: “Am I deserting the world in my enthusiasm for God?”
Advanced spiritual seekers will have such questions. “Have I
not a duty towards people who are suffering? Am I to fly to God
individually, allowing my own brethren, kinsmen and human-
ity to wallow in the mire of ignorance? Is it not my duty to be
of some assistance to these sufferers?” A little bit of spiritual
enlightenment is like a half-baked pot, which breaks when
water is poured into it. It breaks the very determination of the
spiritual seeker to reach God, and he would like to become a
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saviour of the world, a worker for the welfare of mankind. He
goes to foreign countries, establishes centres, has thousands of
devotees, and feels a satisfaction that his mission is fulfilled.
This is an extension of the logic of Arjunas feeling that the
world is too much of a reality to be bypassed so easily with
the feeling that it can be attacked, subjugated and destroyed,
because of the fact that it has a relation of kinship with oneself.
“They are me and, therefore, I have a duty towards them; and
my duty is not to oppose them, but to feel for them.” This is
one question.

Another question that arises in the spiritual seeker is: “I
have practised meditation for twenty years, and have lived
in an ashram for forty years. What is it that I have achieved,
finally?” There will be a despondency of spirit. “If forty
years have not brought anything, what is the guarantee that
another twenty years will bring something? Perhaps there is
some error. A very intelligent friend of mine who is living
in a nearby ashram—who is practically the founder of that
ashram, a veteran who worked day and night for establish-
ing that ashram—came to me one day, after twenty years
of hard work in establishing that ashram. I was going for a
walk, and by chance he was walking behind me. He asked,
“Are you also finding time to read the commentary on the
Gita by Jnaneshwara—the chapter on meditation? Swamiji,
do you really believe in these things?” He asked me, “Do you
really believe in these things?” His mind had gone off a little
bit, somehow or other. His enthusiasm for social welfare and
for establishing a centre of Hindu revivalism possessed him
to such an extent that his nerves broke down, he had a heart
attack, and doubts arose in his mind regarding the existence of
God Himself; and he is now in a broken condition.

This is not the problem of a beginner in spirituality. It is
the problem of an advanced person in spirituality. The world
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is not afraid of a beginner; it knows that he is a fly, so it does
not care. An elephant does not care about a fly sitting on it,
but if a lion comes in front of it, it will be conscious of the
lion. Similarly, the world will not care to recognise even ten or
fifteen years of japa, meditation, etc., because these japas are
not going to touch even the skin or the fringe of the reality of
life. But if we are determined, the world begins to feel that we
actually mean to encounter it. Then it will show its teeth and
claws, and will stir up the emotions which had been buried
inside, and the renunciation that we resorted to will irration-
ally sink down into the sentiments of unfulfilled subconscious
potentialities, and petty desires will manifest themselves. A
person may be a well-to-do individual, coming from a rich
family, and he may have renounced that for the sake of the
pursuit of God. But after thirty or forty years of meditation,
he may feel so starved and his appetite will increase so much
that he will eat much more than he had eaten when he was
with his family, and petty desires will arise for things like a
wristwatch or a radio. He had been a well-to-do man, the son
of a big landlord, but that does not matter because individual
sentiments manifest themselves only when the social senti-
ments are suppressed.

When we are well placed in the midst of society and every-
body respects us, we cannot know what kind of persons we
are. Society should reject us or we should reject society, either
one or the other, and then we will stand by ourselves. At that
time, what we are in our basic subconscious will surface, and
we will be neither rich nor poor; we will be just sentimental
individuals like anybody else. Then the doubts arise: “This is
not for me” “I have made a mistake in choosing the Guru. I
will have to go to another Guru” “My meditations must have
been wrongly manoeuvred” “What happens to me? When I

»

die, I lose all things. This world is lost for me.” “I have a father
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and a mother who love me.” The little affection of those parents
and relatives will sting like a scorpion when everything is
cut off and there is nothing for us to stand upon. And, as I
mentioned, silly desires, most irrational instincts, will take
possession of the individual when he totally cuts himself off
from society and becomes an itinerant monk or an austere
individual, starving his sentiments. “What is the guarantee
that I will attain God in this birth? It may be a great hope,
but from what has happened to me over the last fifty years, I
realise that I have achieved nothing. I have not taken even one
step in the direction of God-realisation.”

The sentiments, the inner subconscious forces, take
possession of the individual, and finding the weak point of
the individual sentiment, they take the opportunity to ambush
and attack him, and the advanced spiritual seeker becomes
a petty individual who is practically helpless: “God has not
come; the world has gone.” At a particular time we will either
feel that the world has left us or that we have left the world,
but God has not come. That is the situation in which we find
ourselves—neither this nor that, as if in a vacuum—and it is at
that time that we can develop a neurosis or have a breakdown,
or develop a peptic ulcer or peculiar illnesses where the brain
malfunctions and the mind becomes deranged. I have seen
one swami who kept shaking his head. He said, “I have done
meditation on the great truth of the presence of conscious-
ness everywhere. I began to see consciousness in objects. This
made me very happy. I went on concentrating on the presence
of consciousness in everything. One day I suddenly got a bolt
from the blue, as it were, and now I am feeling like this. Is there
any remedy that you can think of?” I gave him some remedy
which helped him, satisfied him.

Arjuna should be well prepared for all the psychologi-
cal eventualities that he may have to face, rather than merely
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being prepared for the physical eventualities. To fight with the
mind is more difficult than to fight with people, as it is the
mind that sees values in things and considers people as friends
or enemies, etc. Who tells us that so-and-so is a friend or an
enemy? It is the mind. Hence, there is a particular psycholog-
ical reaction from ourselves that is the determining factor in
defining our envisagement of values. Otherwise, we cannot
know who is a friend and who is an enemy because a relation-
ship of this kind, positive or negative, is a counteracting
medium of the mind itself, which has some mould into which
these values are cast, and if the susceptibility to react in terms
of affection and hatred were not to be in our minds, we would
not experience affection and hatred. There is some weakness in
the mind which is submerged in ordinary social life, because
when we are in a good society we do not always think in terms
of affection and hatred, etc. Everything looks fine, and we are
all well off. But when we are totally alone, the possibilities of
the otherwise-ignored aspects of the mind will come up and
tell us that we have totally ignored them, we have not paid our
debts to them; the tax has not been paid and, therefore, we will
not be able to move further. Arjuna asked: “Even if I face these
people, and even if I am the best of spiritual seekers, what is
the guarantee that I will succeed? I may conquer the world—
or the world may conquer me. I may perish in this attempt.”
Arjuna himself put this question: “If somebody perishes in the
middle, having attained nothing, what will be his fate?” Lord
Krishna answers this in some other chapter.

Do we find ourselves in a helpless condition spiritually?
We will not be able to answer this question unless we live an
individual life. We should not be in society. When I say we
should not be in society, I do not mean that we should sit
under a tree or go into the jungle, etc. The mind should be
dissociated from any kind of social contact. A person may
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be sitting next to us, but we may not be socially connected
with him or even be aware that he is there. It is like a railway
station. We are travelling in a coach of the train. Many people
are sitting in the same coach. Are we connected with any one
of them? It is a society, no doubt. We are sitting in the midst of
a large number of people, which is nothing but human society,
but we are not even aware of the existence of these people and
we do not care what kind of people they are. It is total detach-
ment of our minds, for reasons which are obvious. So we can
be in the midst of thousands of people and yet be unconcerned
with them. Similarly, the detachment that is required socially
is not actually a physical running away from Rameswaram to
the Himalayas. That is not of any utility, finally, because it is
the mind that works havoc, and not the body.

“Will I succeed? If I perish, what happens?” This is Arjuna’s
question. Secondly, Bhishma, Drona, Karna, etc., are not
ordinary people. They are ten times stronger than Arjuna, and
Arjuna knows that. Nobody can face these people.

Before the commencement of the war (this is a little digres-
sion from the main point) when all were arrayed on the battle-
field, wearing armour, with bows and arrows in their hands
and swords drawn—everything was war-hot, and nobody
knew what would happen the next moment—Yudhishthira
put down his weapons, removed his shoes, put on a single
cloth, a dhoti, and in the thick of the array went forward.
Nobody understood what was happening to this crazy man;
he was walking into the midst of his enemies, who had drawn
their swords.

Arjuna said, “What has happened to my brother? Has he
gone crazy?”

Duryodhana and others said, “Coward! Coward! The
coward is coming. He is afraid. Seeing, us he is afraid. He is
coming to sue for peace.”
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Krishna said, “I am aware of what it is. He is neither a
coward, nor has he made any mistake. He is following a great
tradition of paying obeisance to elders”

We have to pay obeisance to our elders. This is one of the
great dharmas of India. He went and prostrated himself before
Bhishma.

Yudhishthira said, “Bless me for success,’

“Not as long as I am alive,” Bhishma replied.

“Then what?” asked Yudhishthira. “When shall I have
success? How will I defeat you?”

“This matter we shall discuss later on,” said Bhishma.

Yudhishthira then went to Drona, and prostrated himself
before him. “Please bless me for success.”

Drona replied, “Nothing doing, as long as I am on the
field”

Yudhishthira then went to Kripacharya, who said, “No
success for you as long as I am here”

The world will tell us, “I am not going to leave you so easily
like that” It catches hold of us, with all our sentiments and
desires and longings and social relationships. The gold and
silver, and the milk and honey of this world are not easy to
abandon. There is a joy in being an important person in the
world. There is a satisfaction in being a king, an emperor or
a ruler of a country. There is a satisfaction in being a very
wealthy person, a millionaire rolling in gold. Can we say these
are not satisfactions? And if this temptation is thrown at us—
suppose we are offered a gold throne—what will we say, my
dear spiritual seeker? We will hesitate.

It is said that Satan showed a large field of gold and silver
to Christ, and said, “Take this for yourself. Convert stone into
bread, etc. You are a master. You have attained great siddhis.
Now what further meditation? Stop it. Do some good work for
people who are suffering” This was told to Buddha also, in a
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different way, and this will be told to every one of us.

Arjuna was an epic representation of the internal chaos
that one may have to face in the beginning of spiritual life. I am
describing the initial stages of spiritual life, not the advanced
conditions where we are receiving something positively:
“Great confusion—I have lost everything. I have lost my father
and mother. I have no friends here, and nobody talks to me.
I am sick. I have achieved nothing. I have no guidance, no
teachings. I will go crazy” A spiritual seeker may feel like that,
and run about here and there. Sometimes, to save themselves
from going mad, they go on travelling from place to place.
That is also a way. If we are very angry, and take a long walk,
our anger comes down. But, finally, these tactics will not take
us anywhere. The reason is that we have not properly founded
ourselves on the correct appreciation of values.

Whether to renounce the world or not renounce the
world—who told us what is to be done? Has anybody told us
that it is necessary to renounce the world? Something has been
told to us by our elders. Something is told in some scripture. Is
it because of the statement of some book that we are trying to
kick the world out? Or have we got any actual reason for it? Is
there a rational ground for our feeling that the world has to be
renounced? I think very few people will give an answer to this
question: What is the rational ground for our renouncing the
world? Is it because we want God? We will find that this is a
very horrible question, and we will not have a rational ground.
Let the scriptures say that, let the Bible or the Gita say that,
let the Gurus say that; nobody will help us here. When we are
drowning, no Gita will come to our rescue. Nobody will come.
Our own conscience will come.

Thus, Arjunas difficulty is a spiritual difficulty; it is a
spiritual crisis in which he found himself. In an epic manner,
Vyasa describes this chaos of the spiritual seeker who was
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otherwise very adventurous and who went forward to face the
battle of life, but who immediately became diffident and threw
down his weapons. “No japa, no meditation, no book-reading
helps. I am unable to do anything,” Arjuna said.

In this condition, our only resort is the Guru. Fortunately,
Arjuna had a good Guru; and, fortunately, he had the sense of
feeling that it was necessary to surrender himself; and, fortu-
nately, he knew that his egoism was not going to work any
longer. Had his self-confidence continued and had he stuck to
the wrong arguments that he put forth in the First Chapter,
nothing would have come out of it. However, some sattvic
karma rose up, and he felt that it was necessary for him to
know what was to be done.

Arjuna asked Sri Krishna, “In this chaotic condition of
my mind, what is my duty? I surrender myself to you, great
Master. Please tell me”

The answer of Bhagavan Sri Krishna is, “You understand
nothing. You draw conclusions without proper understand-
ing of the structure of life and your relationship to people or
things in general. This is a very sorry state. How can you draw
conclusions without proper premises? If you draw a conclu-
sion based on a wrong premise, the conclusion is also wrong.
Therefore, all that you have been told up to this time is without
any foundation because you do not know either yourself or
the world.”

What is the meaning of knowing oneself and the world?
These questions will be answered gradually in the Second and
the Third Chapters. The Second Chapter will tell us what we
are, and the Third Chapter will tell us what the world is.



Discourse 3
THE SECOND CHAPTER BEGINS
SANHKYA YOGA

We look at the world only with our eyes, and judge things
according to the report that is provided through the medium
of the senses. All the information that we get of the world
through the sense organs is therefore galvanised, and in many
ways distorted. It is assumed that a person, as an individual,
has to do something with this world. The business of life is,
practically, an attempt to handle this world in some way—to
harness it, and utilise it for one’s own purpose.

Here is the essential point. We have to use the world for
our purposes. Through scientific advancement and technolog-
ical discoveries and inventions, we seem to be trying to use
the world more and more for our utility. It is an object; it is
a thing; it is a tool which has to be used for an externalised
purpose—not for the benefit of the world, but for the benefit
of another, who calls himself the human individual. Do we not
mostly judge things in this manner? Everything has to be cast
into the mould of our sensory and physical needs. We make
remarks about things: “It is like this and it is like that” These
remarks are judgments that we pass on the things in the world
based on evidence provided by the sense organs, which are
entirely unreliable on account of their impetuosity. Due to
this, the thinking mind, or the consciousness that is aware, is
pulled out of its own roots. The activity of the sense organs
plucks us, as it were, from ourselves, and throws us into the
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winds of the outside world. We are distressed from morning
to evening on account of a loss of self that we undergo, even
when we do not actually know what is happening to us.

Every perception is a movement of the self towards an
object. The consciousness has to charge the mind with an
intelligence that peeps through the sense organs and locates
objects, the world in front, in a particular juxtaposed manner.
So our conclusion that we know something—we know the
world or we know whatever it is—is triply conditioned: firstly,
by it having to pass through the mentation, the psychic organ,
the antahkarana; secondly, by the mind having to think only
through the sense organs; and thirdly, by the sense organs
having to visualise things as located in space and time.
Thus, there is a threefold defect in human perception, which
includes social relations and everything that we regard as ours
or not ours. Due to this purely personal judgment born of
human sentiment, Arjuna turned the tables around, and made
an unexpected gesture of putting down his weapons. He said,
“I shall not embark upon this otherwise well-praised adven-
ture of a war with the Kurus.”

I hinted yesterday that the spiritual seeker mostly finds
himself in this predicament when he cannot handle the world
properly. In one condition of the mind, the world is an object
of delight and enjoyment—as a property. In another condition
of the mind, it looks like an obstacle from which the earlier
we extricate ourselves, the better. We wish to free ourselves
from all our entanglements in the world. But a third stage
comes when the world reacts in an adverse manner upon the
mind that has thought it to be a redundant tail, as it were,
of its perception. Then it is that there is actually a humiliat-
ing coming down of the aspiring consciousness, and a last
moment’s feeling that perhaps everything is over and nothing
is possible. It appears that even the great Buddha had this
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experience the day before his enlightenment. It was all dark.
There was no light on the horizon. After years of austerity,
he was crawling on all fours due to the weakness of the body.
He thought the tapas was over and he had achieved nothing.
There was a complete dejection of the spirit.

This predominantly spiritual despondency of a spiritual
seeker is also called yoga. The First Chapter, which is nothing
but a description of the weeping of Arjuna, is called Visada
Yoga: the yoga of the dejection of the spirit. This dejection is
not a morbid, melancholy mood of the spiritual seeker. It is a
healthy realisation of the impossibility of an individual being
to face this world of values alone, and the need felt for a higher
assistance. It may be a Guru for one person; it may be God
Himself for another. Therefore, in the utter helplessness of not
being able to know what actually is to be done, Arjuna asked
what was his duty par excellence. What was his duty in this
world? This was the question of Arjuna, which he couched in
various styles of expression according to the tradition of that
time.

The answer of Sri Krishna is that all this is a kind of
blabber which an ignorant mind resorts to for self-justifica-
tion, under the impression that ignorance is bliss. “Neither do
you know what you are, nor do you know what the world is.
How do you make judgments of this kind, that you shall do or
you shall not do? On what grounds do you make a statement
that this has to be done and this should not be done? What is
the rationale behind the ethics, morality, and the justification
for any kind of action in this world? What is the ground on
which you base your argument for embarking upon a particu-
lar project of this type or that type? Is it merely an impulse of
the instinct, or the force of the sense organs, or the appetite
of the biological organ? Or is it a well-reasoned-out structure
that you philosophically constructed for the purpose of rising
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high into the sphere of a spiritual conclusion? Neither do you
know yourself, nor do you know the world, Arjuna; yet, you
speak as if you are a wise person: prajiiavadams ca bhasase.”

This wisdom that Arjuna seemed to lack, due to which
he wrongly judged the situation that he was facing, is called
sankhya, which is a well-known term in philosophical circles.
“You lack sankhya—that is, the wisdom of life. This is your
malady and, therefore, everything that you have said is all a
medley of chaos. Your arguments are not couched in a proper
logical style, and your conclusions are not drawn from valid
premises. Your premise itself is wrong. The premise is nothing
but the report of the sense organs and the demand of the
instinct, which is conditioned by love and hatred. From this
you have to rise through sankhya.”

There is a philosophical doctrine called Sankhya, which
counts the categories which constitute this world. It is derived
trom the word ‘sankhya’, which means computerising, count-
ing, calculating and methodologically coming to a conclusion
as to the number of principles that constitute this world. What
is this building? We look at it, and it seems to be a mass indivis-
ibly presented before us. But it is not an indivisible structure. It
is made up of small constituents—brick and mortar, and steel
and whatnot. The world is not as it appears to the eyes; it is a
whitewash that we see, as the inside bricks and the cement are
not visible to the outer perception. Sankhya goes deep into the
categorisation of the principles of the universe, and starts its
argument from the very consciousness that tries to make any
investigation at all: Who is it that is trying to make an inves-
tigation into the nature of the world? Who is it that wants to
know anything at all? It is me. Now, what kind of me is it?

Without going into further details of this complex subject,
we may conclude that we are essentially consciousness.
This consciousness is the chaitanya shakti, or the chaitanya
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purusha, which is indivisibly present, and not divisible under
any circumstance. The Sankhya takes up the stand on the
presence of an indivisible consciousness it calls purusha in its
own terminology. The essence of the matter is that conscious-
ness is indivisible, and it cannot be cut into pieces. There
cannot be a fraction of consciousness, because any assumption
of it being possible to divide consciousness into parts would
imply the introduction of a consciousness even to know that
such a division has been made. Consciousness has to be there
even between the two parts, which is to say that conscious-
ness is everywhere. This is the fundamental principle beyond
which we cannot go, and deeper than which there is nothing.
Sa kastha sa para gatih (Katha 1.3.11): This is the end and the
substance of all arguments, whether philosophical or empiri-
cal. But, Sankhya has a point in regard to our obstinate feeling
that there is a world outside us. Even if a person is paranoiac
and wrongly conceives things and sees things which are not
there, it is not enough if we simply dub the person as sick. A
practical method has to be adopted in treating the mind and
setting it right for the purpose of correct perception. So the
world may be there in this manner or in that manner, that is a
different matter. Our perceptions may be wrong, and we may
not be able to understand the world correctly—granted. But
what is it that we are seeing in front of us?

Sankhya calls the objective character of perception as
prakriti, and the subjective consciousness which perceives
is called purusha. So the Sankhya divides reality into two
phases, or blocks of power—consciousness and matter, subject
and object, purusha and prakriti. Experience is supposed to
be engendered by a contact of consciousness with prakriti.
Purusha comes in contact with prakriti. It is very interesting
to notice here that there can be contact between two dissim-
ilar things. Consciousness is never an object; prakriti is never
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a subject. The contradiction between these two principles is
obvious. How can we bring about a rapprochement between
the subject and the object, which stand poles apart? How does
the mind, or the individual consciousness, experience that
such and such thing is there, or the world is there?

The analogy of the Sankhya is well known. Consciousness
never becomes an object. It never actually enters the object.
It appears to perceive as if there is some object—such as, a
crystal that is perfectly pure looks as if it is coloured when a
coloured object is brought near it. Pure crystal is colourless.
It is resplendent pure light, as it were; and if a red flower, for
instance, is brought near it, it will appear as if the whole crystal
is red. It looks as if the crystal has become red. This analogy
from the Sankhya extends to the field of the explanation of
human perception—how the world is seen as such by the
individual consciousness. The world is never correctly known
at any time, just as there is always a dissimilarity between the
coloured flower and the crystal, notwithstanding the fact that
the crystal has apparently assumed the character of the object.
A red-hot iron rod looks like fire, not like iron. It is glowing
white with heat, yet that glow which is white heat is the fire;
and there is something there which is not the fire—namely, the
iron rod. The impact of the heat on the iron rod is such that
the rod has ceased to be there practically, though it is there
really. In a similar manner, objects assume a reality, as it were,
though there is no reality in them; they are pure transitoriness.

The world is movement. It is a fluxation. It is a continuity of
bits of force tending in some direction, and never does a single
bit of matter rest in itself as an undivided something. Prakriti
continuously changes its characteristics. It is a continuity that
is a flow consisting of three strands—namely, sattva, rajas and
tamas. Like a wheel that moves when the car moves, there is a
cyclic movement of prakriti through the gunas of sattva, rajas
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and tamas, and it is not a solid object. There is no such thing
as solid objects in this world; there is only fluxation. A person
may appear on a screen, while the person is not really there.
Thousands of small frames of film have moved with such
rapidity that the movement could not be caught by the eye.
The speed of the movement exceeds the capacity of the eye to
perceive the individual frames, and so we see someone there,
and not the individual frames that have passed at the rate of
about sixteen pictures in one second.

Likewise, we see that we are solid objects—the building
is solid, the earth is solid, I am solid, you are solid—but the
apparent solidity is just like the solidity of a person on the
screen, while the person is not really there. It is a continuous
rapid movement of frames that gives the illusion of a solid
person standing there, the illusion arising on account of the
incapacity of the eyes to catch the movement. High-frequency
radio waves are moving right here, but our ears cannot hear
them. The rapidity of the movement of the waves cannot be
caught by the crudeness of the eardrums; therefore, even if
television waves and radio waves are dashing upon us just
now, we can see nothing and hear nothing.

Similarly, consciousness makes a mistake even in the
perception of prakriti, which is otherwise just a movement.
The apparent solidity or the stability of a particular object,
which the consciousness takes for granted, is due to the
consciousness itself entering into the fluxation, as it were, for
the time being. And a limited piece of this large flux of matter
appears as this solid entity, the solidity actually coming from
consciousness itself which is the real solidity, which is indivis-
ible. Therefore, the perception of the world as a solid thing is a
total illusion.

Prakriti, which is the objectivity of the purusha, that is,
consciousness, is constituted of three properties, called sattva,
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rajas and tamas. Tamas is inertia, pure inactivity; rajas is
dynamism, distraction and action; and sattva is balance and
harmony. The permutation and combination of these three
gunas are the very substance of prakriti. The redness of a
flower is a quality of the flower, but the redness itself is not
the flower, whereas the three strands of a rope are not the
quality of the rope, the strands themselves are the rope. In
the same way, the three gunas that are mentioned—sattva,
rajas and tamas—are the very substance of prakriti, and they
are the very essence of movement in this world. These three
gunas, by permutation and combination, create a situation of
transparency in the cosmos, and the indivisible consciousness
gets reflected, as it were, in this transparency, which is suddha
tattva. It is the beginning of the process of the creation of the
universe. It is a dream condition, as it were, where sketches of
the future creation are drawn on the canvas of the mind itself.
Thus, from the point of view of Vedanta terminology, there
is a coming down of consciousness, which is Absolute, to the
state of Ishvara, Hiranyagarbha and Virat, or in the language
of Sankhya, prakriti becomes mahat, and mahat becomes
ahamkara. Up to this level, from the top level to the Virat, or
from the level of consciousness to ahamkara, there is a univer-
sal awareness. Virat is universally aware. Hiranyagarbha and
Ishvara are universally aware. Mahat is universally aware. The
ahamkara that is spoken of in Sankhya parlance is not the
egoism of the human individual. It is the Self-consciousness of
the cosmos itself.

Now, a tragic event takes place. The one indivisible
ahamkara, or Virat, gets divided into a three-partite state,
as it were—the object, the subject, and the connecting link
between the object and the subject. These are known as the
adhibhuta, adhyatma and adhidaiva. Thus, we see there is a
world outside on account of the division that has taken place,
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and we are set aside as subjects perceiving the object outside,
not being aware that there is a connecting link between the
object and the subject, which is called the adhidaiva. Then
there is a continuous solidification of this objectivity into
tanmatras, called sabda, sparsha, rupa, rasa, gandha, and the
five elements, called prithvi, apa, teja, vayu, akasha; and we
have come down into the solidity which is this earth.

The individual, who is the perceiver of this so-called exter-
nal world, is also constituted only of the three gunas. The
bricks out of which the world is made are the very bricks that
also make our body. The mind is subtle matter and the physical
body is gross matter, and this grossness and subtlety depend
upon the extent of the rarefication of the gunas of prakriti that
have gone into the composition of this body. Nevertheless,
whatever is in the world outside is also within us. So there
is an organic connection between the subject and the object,
and therefore, our judgments about things will not be finally
tenable if we do not take into consideration our own involve-
ment in the process of judgment. The mind of the judge plays
an important role in making judgments. What kind of mind
does that person have? Whether it is a disturbed mind, an
emotional mind, a prejudiced mind, an impartial mind or a
conditioned mind, it will determine what kind of judgment
can be expected.

In a similar manner, this perception by the subject of
the object varies from person to person, from individual to
individual, among the eighty-four lakhs of species of creation,
as they say. An ant’s perception may not be the same as an
elephant’s perception, and so on. The judgment of values
varies in accordance with the capacity to perceive in the case of
different species of creation. The human being is one species,
and he cannot take upon himself the privilege of knowing
everything as if he is omniscient. He has only human eyes, and
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therefore, he sees only human values, and can see nothing else
in this world.

“So, Arjuna, you have made a mistake by not counting
yourself as one of the persons in this world. The people in the
world are not only outside; you are also one of the persons
in this world. Hence, your judgment of people in the world
includes judgment of yourself also, which you are not doing.
You think the world is constituted of people who are totally
cut off from you,” said Sri Krishna.

Ten people crossed a river, and the water was neck-deep.
With great difficulty they waded across. After reaching the
other side, they wanted to check whether or not all of them
had crossed, so one of them started counting.

He said, “One, two, three, four, five, six, seven, eight, nine.
Only nine are here.”

The others said, “How is it possible? Has one of us
drowned? Oh, count again”

Another said, “You stand there. I'll count.”

Again only nine people were counted. Every time they
counted, they found that one man was missing. They started
beating their chests and crying that one of them had been
drowned in the water.

A passer-by saw this and asked, “Why are you all crying?”

“Oh, one of us has drowned,” they replied.

“How many were you?”

“Ten”

“But you are ten,” he said.

“Where are the ten? No, there are only nine. See!” He
counted again, and again counted nine.

“You are the tenth!”

“Oh, I see! I am the person that is responsible for all these
troubles,” exclaimed the man.
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The world is not the maker of our troubles. Modern
science, in its profound discoveries, has now come to the
conclusion that scientific observations are conditioned by the
instruments that are used in science, and even by the structure
of the scientist’s eye; and, therefore, all scientific perceptions
are conditioned. Unconditioned knowledge of the world is not
possible even for the best of scientists.

Thus, the movement of prakriti within itself in the form
of the sense organs and the mind on the one hand, and the
objects on the other hand, are taken by us as two different
activities taking place. Actually, prakriti is cognising prakriti—
gund gunesu vartanta iti matva na sajjate (3.28). One wave is
dashing against another wave in the ocean, and two persons
are not actually involved there. The structure of the sense
organs and the mind is responsible for the kind of conscious-
ness that is passing through that particular structure, and yet
we should not forget that the sense organs and the mind are
composed of the very same gunas of prakriti—sattva, rajas and
tamas—and, in different permutations and combinations, the
objects are constituted of the very same three gunas. So when
something is known, when we cognise or perceive an object, it
is prakriti that is colliding with prakriti. Therefore, we are not
doing anything. But we think that we are isolated individuals,
sitting and judging things. No judgment is possible, individu-
ally. Therefore, nobody does any action, ultimately.

Sri Krishna’s philosophy, finally, is that no individual action
is possible. All action is cosmic action, as the very concept of
individuality is ruled out in the light of this predicament of
all perception being only a collision of the subjective side of
prakriti with its objective side. Hence, who does anything in
this world? It is prakriti doing within itself whatever it wants to
do, as the rumbling within the bowels of the ocean may rise up
as billowing waves on the surface, yet it is one activity taking
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place. If something is happening in the Atlantic Ocean, it can
be felt in the Arabian Sea, and we cannot say that there are
two different seas working. It is one impulse working through
different areas.

All perception—finally, all knowledge—is a conditioned
observation of things through the mind and the sense organs
on account of prakriti conditioning things subjectively on the
one hand and objectively on the other hand. Thus, sensory
perception cannot be regarded as correct perception. Even
pure mental cogitation cannot be regarded as correct percep-
tion, because the externality characterising the object vitiates
the validity of any perception. The error of perception of any
kind is the introduction of space and time in the midst of the
otherwise indivisible movement of prakriti—subjectively as
gunas, and also objectively as gunas. Between two waves in the
ocean there are gaps, but the gaps are filled with a basic funda-
ment of the very same substance of the wave, and two waves
which are different from each other are connected by a basic
ocean. In a similar manner, individual perceptions in respect
of objects outside are actually a dancing of the waves of the
gunas of prakriti within themselves. The whole universe is a
dance of prakriti. Neither you do anything, nor I do anything.

“So, Arjuna, you are unnecessarily racking your brain by
trying to tell Me whether the war is to be undertaken or not,
and what kind of consequence will follow, etc. How do you
draw these conclusions, and on what grounds have you drawn
these conclusions, not knowing the fact that your judgment
in respect of the Kauravas, or the world as a whole, is miscon-
strued on account of your standing outside?” It is like the
tenth man not counting himself, and therefore always finding
that there is one person less.

The world is defective on account of our not being able to
isolate and identify ourselves with the world structure. There
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is no harmony between ourselves and the world of objects.
There is a tension between the subject and object. The tension
is caused by the vitiating habit of love and hatred, because the
limited mind cannot love all things in the world, nor can it
hate all things in the world. It is impossible. The mind works
in fractions. A little bit of thought, of cogitation, arranges itself
into a particular pattern at some time, and classifies objects as
desirable or undesirable according to the condition through
which the body and the mind pass. Therefore, the whole of
perception is not given to the mind. We neither like the
whole world nor hate the whole world. Thus, neither of these
attitudes of ours can be regarded as finally tenable.

Psychological judgment charged with sentiment is no
judgment. It should be a super-rational judgment arisen on
account of the inference that the reason can draw on the basis
of a universal substance that is there. The premise has to be
universality, and from there we can deduce particularity. But
we cannot rise from particularity to universality, because
particulars cannot tell us that there is a Universal.

All logic in India is deductive in the sense that it takes its
stand on the Supreme Reality first, as Sankhya has taken. The
essence of thinking is consciousness; it has to be indivisible
and, therefore, it should be Universal. So, there is a distinction
between the approach of Western philosophers and Indian
philosophers. The empiricists, such as Bacon and others,
count things: “The sun rises in the east. The sun rose in the
east yesterday, the sun rose in the east today. Millions of times
the sun has risen in the east and, therefore, it must always rise
in the east” This kind of conclusion is called induction. From
many particulars, we gather a generalisation. But it may not
be a correct conclusion because even if the sun has been rising
in the east for millions of years, one day it may not rise in the
east. For some reason the whole thing may change, and it may
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rise in the west. Therefore, induction is not correct. Indian
philosophy never relies on induction. It relies on deduction.
The fundamental reality has to be ascertained first, and that is
possible only by an investigation of the investigator himself.
As Ramana Maharshi was fond of saying, “Whenever you put
a question, tell me who is putting the question.” Therefore, go
deep into yourself.

Arjuna could not do this. Sankhya is the knowledge of
the structure of the world as it is really constituted, inclusive
of the perceiving individual, on account of which fact there
is no such thing as individual action at all. Therefore, there is
no individual judgment either. Hence, whatever Arjuna had
been saying was gibberish; it was nonsense. Now Arjuna says,
“Please lead me onto the right path of action in this world, in
the light of this great knowledge that you have given to me.”

“I have told you Sankhya, now I shall tell you yoga,” replies
Sri Krishna. Esa te’bhihita sankhye buddhir yoge tvimam srnu
(2.39): “All that I have been telling you up to this time is the
wisdom of the Sankhya, which is the knowledge of the struc-
ture of the universe as it is in itself, including you. Now I shall
tell you how to live in this world—how to live in this kind of
world in which you are also involved—and how to act in an
impersonal manner, and not in a personal manner.” That is the
yoga of action, which Sri Krishna subsequently gives.



Discourse 4
THE SECOND CHAPTER CONTINUES
HOW TO LIVE IN THE WORLD

Sankhya also implies the knowledge of the immortality of the
soul. At the very beginning of Sri Krishna’s instructions in the
Second Chapter of the Bhagavadgita, emphasis is laid on the
eternity of the soul. Deathless, immutable is the Atman: avinasi
tu tad viddhi yena sarvam idam tatam (2.17). The word ‘avinasi’
means it is indestructible. Not only that, it is all pervading:
yena sarvam idam tatam. The Atman is involved in all things,
warp and woof. The deathlessness or the indestructibility
of the soul implies the timelessness of the soul because that
which is involved in time cannot be deathless, as time is the
factor that kills everything. The process of time is the process
of decay, transformation and final extinction.

Therefore, anything that is involved in the process of time
cannot be immortal. Hence, the immortality of the soul also
suggests the timelessness of the soul. And the timelessness of
the soul implies the spacelessness of the soul because when
time goes, space also goes. As space and time are two facets
of empirical involvement, when one goes, the other also goes.
We cannot think of time without space, as we always consider
time as a kind of movement or succession in space; and, we
cannot think of space without the process of time involved
in it. Thus, the whole world is subject to mutation, transition,
and the conditions involved in the very existence of space and
time.

51
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The Atman, or the soul of man, is not in space and time.
The soul is not in space and time because it can know that
there is space and time. The knower of an object is itself
not the object. The consciousness in us, which is the Atman
basically, is aware of the existence of such a thing as space and
time; therefore, the knower, which is consciousness, cannot
itself be involved in space and time. The knower of space is not
in space. The knower of time is not in time. Hence, basically,
essentially, the soul within is spaceless and timeless—avinasi
and tatam—spread out everywhere, wider than space and
more durable than time. This soul, which is deathless, is
encased, as it were, in a perishable body. The human being
is partly in the world of death and partly in the world of the
immortals. We are involved physically, and to some extent
psychologically, in space and time. We know very well that we
have a location in space; we cannot be spread out everywhere.
Also, there is a movement of our life in the process of time. We
are born, we grow, we decay, and one day we perish. Therefore,
this psychophysical organism, which is the human individual,
is itself subject to destruction, notwithstanding the fact that it
is a tabernacle of this deathless soul.

We think in two ways. We think in terms of space, time and
objects, and we also think in terms of an aspiration for eternal
existence. We know very well that we cannot live long in this
world. Everybody has to pass away. Nobody can deny the fact
that one day everybody has to go. In spite of this knowledge
of the surety of the death of this body—the negation of this
psychophysical individuality—we fear death. We do not want
to die.

Who is it, actually, who does not want to die? The body
cannot aspire for deathlessness because it is involved in the
very process of dying, which is time. And the mind, which is
psychophysical, is also perishable on account of its transitory
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nature. So why do we fear death? Who fears death? Is it the
body that fears death? The body is not even conscious; it is a
physical substance. There is something in us which does not
want to die. The desire not to die cannot arise in something
which is subject to death in any way whatsoever. The desire
not to die implies the possibility of not dying—hence, our
aspiration for deathlessness. The fear of death implies the
existence of such a thing as immortality. We cannot fear death
unless we do not want to die, and the desire to not die cannot
arise in the physical body or in anything in this world; it has to
arise from something which is superior to all physical matter.
That is to say, we have a root in eternity, which is the cause of
our aspiration that takes us beyond all extension in space and
duration in time. We would like to possess the whole world.
We would like to become masters of the entire space, and we
would like to live as long as time itself. This desire cannot arise
in time. It cannot arise in space. It arises in something which is
not in space, not in time, and which is not an object.

Thus, Sri Krishna tells Arjuna, “Don’t be a coward, saying
that one day you will die and afterwards everything will be
annihilated, saying that you dont know what will happen
afterwards.” The fear of death implies the futurity of the soul.
We say that we must do good actions, we must be righteous,
we must live moral and ethical lives. These injunctions cannot
have any meaning unless the soul is deathless, because at any
moment one can pass away. If tomorrow is the end of this
individuality, all good actions also go with it. Therefore, all the
injunctions for being righteous and good and humane become
futile but for the fact that there is a possibility of the continu-
ity of life after the perishing of this body. That is, rebirth of
the soul is implied in the very injunctions to be good in this
world, to do some service, and to have a worthwhile existence
in this world.
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The rebirth of the soul is also very interesting. The soul
perpetually takes these successive forms in the period of
time on account of it being necessary, in the process of evolu-
tion, to advance further and further in the experience of life.
It is necessary for us to die in order that we may learn better
lessons in a newer form of existence. Death is not the extinc-
tion of individuality. Death is only the shedding of a condi-
tion imposed upon consciousness for a given period of time,
a condition which is not necessary eternally. We shall advance
further. Just as a student rises from one class to another class,
transcending the lower for the sake of attaining the higher
by shedding the conditions of the lower class and entering
into the conditions of the higher class, in a similar manner,
consciousness within the soul is now conditioned in the physi-
cal body and in this physical world for the purpose of fulfilling
certain desires which it entertained in previous births. When
these conditions of desires are broken—that is to say, when
they are fulfilled completely—the conditions necessary for
the existence of this body in space and time are transcended
automatically, and we enter into a new realm, a higher state of
education, as it were, where a wider perception and a deeper
insight of things is possible. This process of transmigration,
metempsychosis, coming and going, will never cease as long as
the soul does not learn the lesson that it is essentially eternal,
and it becomes totally desireless.

The body is perishable: antavanta ime deha nityasyoktah
Saririnah (2.18). The soul is, of course, eternal—but, never-
theless, this body is perishable. How interesting! Eternity
is enshrined in perishable clay, which is this body—two
contraries indeed. Prakriti and purusha are very intriguingly
juxtaposed in this experience of body-consciousness. As I
mentioned yesterday, the artificiality of the soul assuming this
body and becoming the body is as artificial as the assuming of
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colour by pure crystal. We have become the body itself, and
we think that we are only the body. As long as we are intensely
body-conscious, the soul is only a theoretical construct. But
this is not correct perception, in the same way as the redness
that we see in a crystal is not correct perception.

Sri Krishna’s argument goes on, from stage to stage. Firstly,
the fear of death is to be ruled out because of the possibility
of attaining immortality, and the whole process of evolution
through birth and death being a journey to the finality which
is the end of all transmigration. As the river will meet the
ocean, the soul will reach the sea of all-pervadingness. Not
only that, the performance of duty, which is the main subject
of the Bhagavadgita, involves the consideration of the manner
in which a human individual lives in this world as a combi-
nation of spirit and matter, soul and body, consciousness and
objectiveness.

There is a duty imposed upon every person on account of
the very involvement of consciousness in space and time. We
have to do our duty, our svadharma. Svadharmam api caveksya
na vikampitum arhasi (2.31): “Considering the essentiality of
performing your duty, at least from this point of view, you
should not shirk doing what you actually ought to do” The
duty as such is implied in our involvement in the atmosphere.
The components of our psychophysical individuality actually
belong to the world outside. The physical body is constituted
of the five elements, the mind also is constituted of rarefied
forms of tanmatras, and the sense organs are superintended
by divinities like the sun, the moon, and others. In a way, we
may say that we are living a borrowed existence. We have no
independent existence in ourselves. The physical stuft belongs
to the physical universe, the mental stuff belongs to the
tanmatras, and the sense organs cannot even think and
perceive without the operation of the superintending divinities
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which control the workings of the sense organs. Inasmuch
as there is such an involvement of the person in the divini-
ties that superintend over the sense organs, and we also are
subject to the conditions of material existence, which are the
five elements, we have a duty of maintaining a harmony with
these elements.

Duty is nothing but the maintenance of harmony with
the atmosphere. We should not be in a state of conflict with
anybody. The atmosphere in which we are living may be a
family atmosphere, a community atmosphere, a provincial
atmosphere, a national atmosphere, an international atmos-
phere, or it may be the atmosphere of the whole of physical
creation. Whatever it is, it is an atmosphere with which we
have to be in a state of harmony—that is, neither our body,
nor our mind, nor our conduct in life should be in a state of
conflict with the demands of other such existences which also
require a harmonious existence. We should concede the same
rights to other people as we concede to our own selves. The
privileges and rights that we expect in this world are also the
privileges and rights expected by other people.

Inasmuch as there is no superiority or inferiority among
individuals, there is a necessity for a mutual concession
granted to each other by way of a sacrifice. My asking for
freedom should not in any way deter the asking for freedom
by another person. That is, I should not deny freedom to
another just because I want to be free. Therefore, a hundred
percent freedom for an individual is not possible because if
each individual wants one hundred percent freedom, there
will be no freedom at all because there will be a clash of aspira-
tions. So the freedom that we can have in this world is a sort
of sacrifice that we have to make at the same time—that is,
we cannot expect one hundred percent freedom, though we
can have as much freedom as is possible under the condition
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of others also having to be in a state of freedom. Hence, duty
is the performance of that act which will maintain harmony
in society and in the world. It also implies a sacrifice that we
not only do something for the maintenance of life in a state of
harmony, but we also conduct and perform a sacrifice in the
form of not going beyond the limits of possible freedom.

Absolute freedom is not possible because there is nothing
that is absolute in this world. Everything is relative; everything
is hanging on something else; everything is limited by others.
Our existence is conditioned by the existence of other people.
The very fact that we are existing as individuals shows that
there are other individuals. Hence, our existence itself is
conditioned by the existence of others. Thus, we cannot have
one hundred percent freedom. Nobody can have it. The whole
world is limited to relativity. Therefore, in this condition of
mutual cooperation that is required of the individual, it is
incumbent on everyone to participate in the harmony that
nature maintains.

The whole cosmos is nothing but a balance of forces. We
may say it is a big electromagnetic field which tries to maintain
itself always and will not brook any intervention from others.
The moment we intervene or touch this electromagnetic field
of the cosmos with an external attitude, it gives a kick; that is
what is called the nemesis of karma. The karma that we speak
of is nothing but the reaction of the universal electromagnetic
field with which we are interfering every day as outsiders, as it
were, which it does not permit. Under these circumstances, it
is necessary to perform one’s duty both from the point of view
of the individual and from the point of view of human society
and the welfare of all beings.

In India there is a great injunction called the pancha-
mahayajna, the five great sacrifices which every householder
has to observe. Firstly is deva-yajna, the acceptance of there



58 COMMENTARY ON THE BHAGAVADGITA

being superior divinities that control our destiny. Therefore,
the worship of the divinities, the gods, is a pre-eminent duty of
every person, and if we ignore the existence of these divinities,
we will not be permitted to even exist in this world. We also
have to be grateful to the great rishis and masters who have
handed down the knowledge of the scriptures—the Vedas,
Upanishads, etc. We have to be grateful to our teachers, our
masters, who have enlightened us, and the greatest of masters
are the rishis whose pronouncements come to us as scriptures.

There is also a necessity to be grateful to the people who
permit us to exist as individuals in the same way as they exist
as individuals. There is a mutual sacrifice among ourselves.
If T have to exist, I have to see that you also exist. It is not
possible to have conflict among individuals. Everybody has a
desire to exist in a state of harmony. This necessity to maintain
harmony among human beings demands a consideration and
a humane attitude among people. We cannot suddenly get into
a fit of anger. We cannot condemn people, we cannot criticise,
we cannot subordinate a person and consider him as a tool or
exploit him. Nothing of the kind is possible. No person is a
tool in our hands, and we cannot exploit anybody. Nobody is a
servant in this world; everybody is a master and, therefore, we
have to treat everybody with respect. Manushya-yajna is the
respect to athithis, guests, and people generally. We also have
to be considerate to living beings who are not able to speak,
such as animals: bhuta-yajna.

That is to say, this pancha-mahayajna, or the five great
sacrifices enjoined upon every person, implies that we are in
a world of divinity with life pervading everywhere and love
ruling the cosmos. Hatred is not the rule; love is the rule. There
is a power of attraction which is seen in every little atom and
in every molecule, in every component of molecules, in every
organism, and even in the whole solar system. The attraction
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that one exercises on others is physically known as gravitation.
Biologically it is known as health, psychologically it is called
sanity, rationally it is called logic, and spiritually it is called
Universality.

All these graduated appreciations of the Universal Being
in particulars should be considered as the foundation of ethics
and morality. A person is good to the extent that he is able to
recognise the Universal in the particular. A person is divine
only to the extent he is able to recognise Universal principles
in particular individuals. This is the essence of svadharma,
which Sri Krishna refers to. Apart from the immortality of
the soul—which is the basic consideration and, therefore, we
should not fear death—the other aspect of the matter is that
we have to live in this world, performing our duties. As long as
we are in this world, in this physical body, it becomes incum-
bent on us to perform the social duties, the personal duties,
and the other duties mentioned. If we do even a little good in
this world, it will be credited to our bank balance. One day or
the other, we will find that interest has been accrued to it.

Nehabhikramanaso’sti pratyavayo na vidyate (2.40). No
reaction will be produced by our actions if our actions are
motivated by the consideration of a Universal principle exist-
ing between ourselves and the object which we are dealing
with. And as long as this consciousness of a Universal presence
between ourselves and others conditions and rules our behav-
iour, action will not produce a reaction—that is, karma will
not bind us: na karma lipyate nare (Isa 2).

In the Isavasya Upanishad is the pronouncement
isavasyam idam sarvam (Isa 1): All this is pervaded by the One
Reality. Therefore, we should not be greedy. We should not try
to possess things, because the idea of possession of property is
also the idea of converting some part of the world into a tool
for our purposes. As I mentioned, we cannot exploit anything.
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If we perform action with this knowledge of God being present
everywhere—that is, the principle of Universality ruling all
things—we will be purified by our actions; karma becomes a
purifying medium, and not a binding medium.

Furthermore, action is a must: karmanyevadhikaras te ma
phalesu kadacana, ma karmaphalahetur bhir ma te sango’st-
vakarmani (2.47); na hi kascit ksanam api jatu tisthatyakar-
makrt (3.5). This refers to the action that we generally speak
of, which includes duty, the performance of obligatory works.
This injunction on action is born of the very structure of
prakriti, which never ceases from moving further; and, all
prakriti is potential activity. Even if we keep quiet and do not
do any work, that consciousness of our not doing any work
is also a work. Hence, nobody can be without any kind of
action. Total inactivity is not possible because every cell of the
body is active. The mind is active, the growth which the body
undergoes is an activity, and even death is an activity. There is
continuous movement in the cosmos. It is like a train moving
eternally on the rails, and inasmuch as there is no inactiv-
ity anywhere on account of the involvement of all things in
the processes of prakriti, we should make the best of things.
Finally, in the state of the ultimate purusha, there is no activity,
because there is no contact with prakriti and there is no flux or
natural reaction. But until that time, as long as the purusha, or
the consciousness of the Atman, is involved in this body, there
is a reciprocal action of the Atman and the body.

The Atman illumines the mind and enlivens the body, and
the body limits the experience of consciousness by subjecting
it to the laws of nature. The laws of nature rule this world. This
body is conditioned by every law that is applicable to natural
phenomena; therefore, our jivatva, our consciousness, our very
existence itself seems to be conditioned by geographical condi-
tions, historical conditions, and forces such as gravitation, etc.
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There is no gravitation for the soul; it is only for the physi-
cal body. The more are we externalised in our perception,
the more devoted we are to the objects of sense, the more we
think that we are the body, the more we are subject to the laws
of nature, and the more is the way karma will bind us and
compel us to work for the sake of participation in the work of
prakriti. When we cannot consciously and deliberately partic-
ipate in the work of prakriti, we will be forced to this by the
very nature of prakriti, which is working inside us, which is
working through us—and, as a matter of fact, we ourselves are
embodiments of the three gunas of prakriti.

Our duty is to act in such a manner that action does not
bind us. The consideration of the fruit of an action is contrary
to the concept of duty. A person who expects something from
the performance of duty has not performed duty. Duty is
not a wage earner. A person does not perform duty because
something comes out of it. It is a necessary obligation on our
part to participate in the very structure of the cosmos. If our
legs walk, they are performing their duty, but they do not get
salary because they are walking. The limbs of the body work
independently, and no limb asks for recompense or consid-
eration from the other parts of the body. If the eyes show us
the way to go and the legs walk, the eyes may tell us to give
them something because they helped us by showing the direc-
tion. This does not happen because mutual cooperation is the
essence of duty; and in mutual cooperation, no expectation of
fruits is possible because the very fact of mutual cooperation
brings all the fruits that are required.

Duty is also, automatically, a privilege. The gods in heaven
know that we deserve whatever is necessary for our existence
under the conditions of the duty that we have to perform.
So there is no point in our working in this world, or doing
anything, for that matter, under the impression that something
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will come. The futurity of the expectation of fruits of action
is, again, a concept in time. We feel that if we do something,
then some future fruit will follow. The idea of the future is,
again, an involvement of our consciousness in time. We have
already been told that we should not perform any action with
a notion of our involvement in space and time. Our consid-
eration should be a Universal principle present in all things,
and not our involvement in space and time. So we should not
think that if we do something good today, tomorrow we will
get some fruit. The idea of tomorrow should not arise in us
because the idea of tomorrow implies space and time and,
again, it is a bondage. The meaning of duty is very difficult to
conceive, and even great sages are bewildered in understand-
ing what it actually is. Kavayo’pyatra mohitah (4.16): “Even
learned people, even masters with insight, are bewildered as
to what action is, what karma is, and how it works. Anyway, I
shall tell you how it works.” Sri Krishna goes on further.



Discourse 5

THE SECOND CHAPTER CONCLUDES

THE ESTABLISHMENT OF THE
SOUL IN UNIVERSALITY

The impulsion to act arises due to the compulsion of
prakriti’s modes, which always revolve and rotate in a cyclic
fashion. Like the incessant movement of the spokes of a wheel
in motion, the gunas of prakriti—sattva, rajas and tamas—
keep perpetually moving and never resting. Inasmuch as
everybody—myself, yourself, and all things—is constituted of
these essentials of prakriti, the mutation which prakriti perpet-
ually undergoes has a direct impact upon our individual exist-
ence, and we also undergo the same mutation. Whether we
want to or not, we are forced to act in a particular direction.
The whole point is: In what direction are we acting?

Action by itself is something like electricity, which is
neither good nor bad. Action is a kind of impulsion in some
given direction. The effect that action will produce depends
upon the direction of the action. The direction depends upon
the mind and the reason of a particular individual condi-
tioning the movement—just as a driver steers the vehicle in
a given direction though the engine does not know the direc-
tion in which the driver is making it go. Prakriti is like an
engine which moves; therefore, when it moves, everything
also moves, but the direction in which it moves depends upon
the intelligence of the driver. In the case of the individual, it
is the reason or the understanding, the viveka shakti, that is
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responsible for the direction.

The direction can be twofold. It can be a movement away
from the centre or it can be a movement towards the centre.
All movements away from the centre are called centrifugal
movements. All movements towards the centre are called
centripetal movements. Our activities, our works, our perfor-
mances of any kind may take us away from ourselves more
and more, or they may bring us nearer and nearer to our own
selves. That is to say, our works and deeds in this world may be
either integrating or disintegrating. When we do work, we may
feel exhausted, and feel we have had enough of everything; or
we may feel energy, enthusiasm, and we would like to do more
work. The energy comes from the integrating faculty operat-
ing behind our action. Our soul is the centre of everything.
The more is the force exerted by our soul, the greater is the
integration that is taking place in our action; it is a cohesive,
harmonious action in which we get involved. But if the soul
is practically dead, as it is in most people, the sense organs
take the upper hand, and instead of the soul motivating the
direction of the action, the sense organs start controlling the
movement, and they pull us out of ourselves.

The sense organs have only one work, which is to take us
out of ourselves and place us somewhere where we are not. That
is to say, we are compelled by the sense organs to be continu-
ously conscious of something which is not ourselves; and the
more we are conscious of an object, the less we are conscious
of ourselves. There is a loss of Self. This is called atma-hana in
the Isavasya Upanishad. Asuryd nama te loka andhena tamasa
vrtah, tams te pretyabhigacchanti ye ke catmahano janah (Isa 3).
The killers of the Self, as the Isavasya Upanishad puts it, are
those people who ignore the very existence of the Self by not
being conscious of its existence, and of the role it plays in their
life and in the direction of their actions. They depend entirely
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on the impulses of the eyes and the ears, and the sentiments or
the feelings engendered by the power of the sense organs.

Here is the foundation, or the anatomy, of what we call
action—individually, as well as cosmically. As I mentioned,
there is a cosmic action taking place like the engine of a vehicle
which does not know in which direction it is going. Prakriti is
not concerned with the direction that we take in our action.
It propels us to act, and we may go this way or that way. The
direction that we take depends upon our intelligence—buddhi
sarathi. In the Kathopanishad, our intelligence is called sarathi.
Like Sri Krishna acting as the charioteer for Arjuna who was
in the chariot, the buddhi, or the intelligence in us, acts as the
charioteer in this chariot of the body, of which the rider is the
jiva. This is the image that we have in the Kathopanishad.

Now, having said all this, we go to the great injunction
of the Bhagavadgita: karmanyevadhikdaras te ma phalesu
kadacana, ma karmaphalahetur bhiir ma te sango’stvakarmani
(2.47). Our duty is to act—that is karmanyevadhikaras—but we
have no right to expect any result or particular fruit to accrue
from our action. From a cursory point of view, this looks like
a very hard teaching, like a cruel employer telling a labourer
to work hard without expecting any wages. But does God say
that we should go on working and He will give us nothing?
God is not a cruel master. The principle behind the obligatory
duty incumbent upon every individual is the involvement of
every individual in the structure of the universe, to which I
made reference when I explained what Sankhya is. The whole
universe is one single body, whose limbs are the modes of
prakriti, and whose soul is the all-pervading purusha: yena
sarvam idam tatam (2.17).

Now, why is it that we should act? And why is it that we
should not expect the fruits of action? This will be clear to us if
we analyse the reason behind our action, and the reason why
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fruits will not accrue as we desire. Our actions are obligatory
on our part on account of our involvement in this psycho-
physical organism, which is controlled by the movement of
the gunas of prakriti. Therefore, as long as prakriti moves, as
long as the gunas rotate and revolve in this cosmical process of
creation and evolution, we also will be involved in that action.
Thus, our activity is a participation in the universal action of
prakriti; we are not acting independently. The Sankhya knowl-
edge, which we have had an insight into earlier, tells us that,
individually, we do not have any kind of prerogative because
we are an organic part of the whole structure of prakriti, of
which the ruling principle is the purusha.

Therefore, work is a must. We have to do; we have to act.
But why is it that we do not get the result that we expect? The
answer to this question is not in the Second Chapter. The
answer is in a verse in the Eighteenth Chapter: adhisthanam
tatha karta karanam ca prthagvidham, vividhas ca prthakcesta
daivam caivatra paiicamam (18.14). When we do something,
we have a very narrow notion of what result will follow from
our action. The narrow notion arises on account of our limita-
tion to our body and social conditions, and our completely
ignoring our cosmical relation. The fruit accrues according
to the sanction of the involvement of ourselves in the cosmic
structure, notwithstanding the fact that we have individually,
so-called, initiated the action. The action that we perform is
not a stereotyped movement in a simple manner, as we think.
Our action is very complicated. It involves many factors. When
we take a morsel of food, how many organs in our body act?
The entire organism rises up into action. Even if it is only one
raisin that we are putting into our mouth, the entire mecha-
nism starts acting. Similarly, any action that we perform sets
in motion the whole rotation of prakriti, and it will act and
react according to its laws.
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The physical body is the adhisthana that is spoken of.
The limitations of the physical body are also the limitations
of our action. We cannot work like elephants. We can work
only to the extent that the frail human body permits. There
are many weaknesses as far as our physical body is concerned,
and those weaknesses diminish the effect of the action that we
perform. Hence, the adhisthana, or the physical lodgement of
our consciousness, limits the effect of the action to that extent.

Karta is the ego principle. When we do an action, the ego
asserts itself in a particular manner. The manner in which the
ego acts at the time of the performance of an action is entirely
dependent on the desire which it has on the subconscious
level or the conscious level, and the direction of the action will
be motivated by the implicit desires. The ego is nothing but
a bundle of desires. It has latent desires as well as expressed
desires. So when it acts, it will act either for the fulfilment of
a very obvious desire, or it will have a thought of the possi-
bility of fulfilling some latent desire in the future. This will be
a restriction on the nature of the fruit that accrues, because
the restriction is nothing but the limitation of our desire.
We cannot desire everything. We have only petty desires.
Our desires are so small and so weak that the limitation of
the desires, which condition the action of the ego, is another
limitation, apart from the limitation of the physical body.

Karta karanam ca prthagvidham. The instruments of action
also limit our action. What are the tools we employ? A spade,
a pickaxe, a gun, a hand or a foot are the instruments that we
use. The limitations set by the instruments are also the limita-
tions of our action. Vividhas ca prthakcesta: There are various
other distractions in the mind at the time of performing an
action. The mind is not very clear. Nobody’s mind is very clear
at the time of performing an action because there is suspicion
and doubt; there is a fear of not succeeding, or that the right
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step has not been taken, or that it is not the proper thing at the
proper time. These kinds of distractions also limit our action.

Vividhas ca prthakcesta daivam caivatra paficamam. The
last trump card that the Lord places before us is that the will
of the Supreme Being is final. At the time of creation, the
Supreme Being wills what kind of universe it has to be, and
that kind of universe is characterised by certain abilities to
provide us with the fruits of whatever kind they be. Therefore,
we cannot expect something more or less than what can be
available under the conditions of this particular universe
willed by Hiranyagarbha, or Ishvara. Whatever be our individ-
ual will, it is prompted finally by the Ultimate Will. Though
we may will a particular action, we cannot will the particular
manner in which we will it.

It is said that a right action should be judged from four
angles of vision. Firstly, the intention in doing a thing should
be justifiable. We should not have an offensive intention
behind our action. Secondly, the consequence that may follow
from our action should also be justifiable. Thirdly, the very
reason behind our intention—why we developed this inten-
tion to do a particular action—has a reason behind it which is
superior to our psychological intention, and that also has to be
justifiable. Finally, it should not harm any person. If our action
does some harm to somebody, knowingly or unknowingly, it
will have a reaction.

Actions done either knowingly or unknowingly will
produce some reaction. Many times we feel that we have made
a mistake unknowingly and, therefore, we should be pardoned.
The law does not seem to think exactly the same way. There
are one or two interesting stories in the Mahabharata and
the Puranas. There was king who had many cattle, and in
that country there was a Brahmin who had a cow. One day
it so happened that the Brahmin’s cow strayed into the herd



THE SECOND CHAPTER CONCLUDES 69

of cattle which belonged to the king. As was the custom of
ancient rulers, charity of cattle and gold were given to people
every day. One day the king gave some cattle in charity to a
Brahmin, and it so happened that this stray cow was included.
The Brahmin was leading this cow which was a gift from the
king, and on the way the real owner came to know about it.

He said, “This is my cow. Why are you taking it?”

The reply was, “I don't know anything. It was given to me
by the king.”

The Brahmin went to the king and asked, “Why did you
give my cow as a gift to somebody else?”

The king said, “I did not know that it was your cow. I never
knew that your cow had strayed. Don't get angry with me. I
will give you one thousand cows. Don’t worry about this cow.”

The Brahmin replied, “I do not want one thousand cows. I
want only my cow.”

It became a great predicament because the Brahmin who
got the gift would not give it back. He said, “King, you have
given it to me. Are you going back on your word?”

It is said that this peculiar moral crisis in which the king
found himself made him a lizard in the next birth. What terri-
ble punishment is this! This story is found in the Bhagavata.
Sri Krishna touched the lizard, and it once again became the
king.

There is also the story of Mandavya, the great sage. He was
sitting in a corner, meditating. One day there was a theft in the
treasury of the king. The priests and the army started search-
ing for the culprit, and the thieves who took the treasure ran
helter-skelter. Finally, they became afraid of being caught so
they threw away the stolen treasure, and it happened to land
near the sage who was meditating. The army found it, and
concluded that the sage was the thief. They dragged him away
and brought him before the king.
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The king said, “Impale him immediately”

In those days the king was the only judge, and he could pass
any sentence. They impaled the sage on a spear. Mandavya was
hanging there, but because of the great power of his medita-
tion he did not die.

Finally his soul went to Yama, and he asked Yama, “For
what wrong action of mine have you punished me with impale-
ment? To my knowledge, I have never done any wrong action
in my life. How has this kind of punishment been meted out to
me? You have made some mistake!”

Yama replied, “You cannot recollect. When you were a
child, you took a little broomstick and pierced a fly. Therefore,
you have been pierced.”

“When did I do it?” asked the sage.

“You were about eleven years old,” Yama replied.

“Oh! You are punishing me for having done something
without the knowledge that it was wrong. I was an innocent
child. I did not know anything”

“Innocent or not innocent, the law acts!”

Then, it is said, Mandavya furiously cursed the law and
changed it so that in future, from that day onwards, no punish-
ment would be meted out to anybody for a mistake that they
committed before the age of fourteen years. This is Mandavya’s
rule. Today there are judges to decide these cases. Anyway, the
law of karma is very intricate: gahana karmano gatih (4.17).

The reason why the fruit of an action should not be
expected by us is that it is not in the hands of any one
person. It is in the hands of a big cabinet of forces, as it were,
as I mentioned earlier, and, finally, the will of the Supreme.
Inasmuch as the fruit comes from all sides though the action
proceeds from one side, we should not concentrate our minds
on the fruit of the action.
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Because our desired fruit is not going to accrue from our
particular action, and we are disappointed because somebody
is controlling the destiny of our actions, what is the good of
doing anything at all? We will keep quiet. We should not be
attached to action with the desire for fruit, nor should we
be attached to non-action: ma karmaphalahetur bhir ma
te sangostv akarmani (2.47). Attachment can be positive or
negative. Even if we look at a thing, it is attachment. If we
do not look at a thing, it is also attachment. Either way, it is
a question of the mind working. Hence, action is a must, and
we cannot keep quiet just because our cherished desire is not
going to be fulfilled and it is in the hands of somebody else.

Thus, we are placed in a very difficult situation. But the
Sankhya knowledge, when applied to the yoga of action,
becomes a discipline whereby we free ourselves from this
chaotic way of thinking and the fear that our actions may go
wrong or our inaction may not be permitted. The discipline
that is yoga follows from the knowledge of the Sankhya: esa
te’bhihita sankhye buddhir yoge tvimam srnu (2.39). In the
Bhagavadgita, yoga means action and sankhya means knowl-
edge. All action should be based on knowledge. But, our
actions are not based on the knowledge of the Sankhya. The
knowledge of the Sankhya is the knowledge of our organic
involvement in the whole of prakriti, in the entire creation.
We should not forget this point. But what do we do, actually?
When we start doing anything, we have some ulterior motive
and an object in front of us. Whenever we think of an object,
we have a desire to go near it and possess it: dhyayato visayan
pumsah sangas testupajayate (2.62).

When we contemplate an object—which is the only thing
that we are doing every day, as some object or the other is on
our mind—we do not think of the Universal principle involved
in the object. Very few can do that. We think mostly in the
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exteriorised fashion of the sense organs working in terms of an
object outside. The moment we think of an object, the desire
of the sense organs increases. They want to possess it. Sangat
safijayate kamah (2.62). The desire to possess that particular
object many a time comes in conflict with a similar desire that
others may also have to possess it. There is some land. We want
to possess it, and another person also wants to possess the same
land. There is a clash. So there is a possibility of our coming in
conflict with other people and other forces operating in the
world due to our clinging to a particular object or a particu-
lar set of objects; and when there is an intervention from
outside, we get angry: kamat krodho’bhijayate (2.62). When
we get angry, our intellect ceases to function: krodhad bhavati
sammmohah (2.63). When our intellect ceases to function, we
become bewildered in our understanding; sammohah takes
place. Sammohat smrtivibhramah, smrtibhramsad buddhindso
(2.63): We become idiots, as it were. Then there is a perishing
of the very aim of the human individual.

There is a necessity, therefore, to maintain a balance in
our attitude to things. Samatvam yoga ucyate (2.48); yogah
karmasu kausalam (2.50). These are two definitions of yoga
in the Second Chapter. Balance of attitude is yoga; dexter-
ity in the performance of action is yoga. The balance that is
spoken of as yoga arises on account of our being rooted in
the sankhya, or knowledge—which is to say, we are cosmi-
cally determined, and not individually motivated. This is the
fault that Sri Krishna found in Arjuna: “You lack sankhya!”
When our sankhya, or knowledge, is absent, we do not have a
comprehensive vision of the things involved. That is to say, we
never think in terms of universals; we think only in terms of
particulars. The balance that is required in the practice of yoga
arises automatically from the knowledge of our involvement in
the cosmic structure of things; and then we become able, very
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dexterous and adroit in the performance of action. We will
never make a mistake in the deeds that we do, because we have
a comprehensive vision of the pros and cons of our actions.
This is because our yoga, our action, is based on sankhya, or
knowledge.

Such a person is a siddha purusha, a person established in
perfect understanding. His understanding does not waver;
it does not flicker. It is like the flame of a lamp in a windless
place. Arjuna put the question: “What kind of person is this?”
Prajahati yada kaman sarvan pdartha manogatan, atmany-
evatmand tustah sthitaprajias tadocyate (2.55): A person of
stable understanding is one who wants not anything. Again, if
we come to sankhya, or knowledge, the question of wanting is
redundant in this world where everything is ours finally, and
also nothing is ours, from another point of view. In a family
of which we are a member, we cannot possess everything for
ourselves, though everything is ours in one way. In a family
we have the freedom to take whatever we want, yet we do not
have the freedom to arrogate everything to ourselves. There is,
therefore, a freedom together with a restriction.

The ability to perform right action is the same as the
ability to maintain a balance of consciousness. No one can
be an expert in the performance of action. Expertness means
not committing a fault, taking into consideration all aspects
of the matter, as I mentioned just now: the consequence, the
intention, the reason behind the action, etc. An action that
we perform should not be deleterious either to ourselves or
to others. Sometimes we may ruin ourselves in the interest
of the welfare of other people. Sometimes we may ruin other
people in the interest of our own personal welfare. Neither of
these things is permitted. Killing ourselves and killing another
should be considered as equally culpable offenses. We have no
right to kill ourselves, because as individuals we are as sacred
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as any other person with whom we can interfere. This is the
judicial point of view of the spiritual outlook.

A sthitaprajna is a person who has become stable in
understanding because of the absence of motivating desires.
Kaman sarvan partha: He abandons all the motivation for
desires toward particular ends. When we desire the acquire-
ment of particular ends, we forget that we are ignoring the
other factors which also condition the fulfilment of our desire,
about which I mentioned just now. So there will be resent-
ment from other parts of nature which we have ignored in
our attachment to the particular limited objective, and then
we will suffer because of our action. Hence, all aspects of the
action—the past, present and future aspects of the action, we
may say—should be taken into consideration, and then we
will feel that our participation as a duty in whatever station we
are placed in society will automatically bring the desired fruit
from the cosmic forces, and we need not have to dig the earth
in order to cultivate fields. God, Who is the Supreme, will see
that our stomachs are filled and our thirst is quenched, and we
need not even think of the morrow because the morrow will
take care of itself. Thinking of the morrow is thinking in terms
of time, and we have already decided that thinking in terms of
time is to invite death because time is the killing medium in
life.

The soul does not think in terms of space and time and,
therefore, we should not invite this unnecessary suffering
by expecting a result of a particular action. “Today if I do
something, tomorrow I will get something”—this idea must
go because there is no tomorrow for our soul. All teaching is
centred in this involvement of the soul in our action. That is
called sankhya. Sankhya is nothing but the continuous action
of our soul in every kind of action that we do. If the soul is
outside and does not at all participate in our activities, and if
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our activities are only physical and sensory, then we will be
like logs of wood in the ocean thrown here and there, not
knowing which direction they will take.

That is a sthitaprajna, a person so established in yoga that
he wants nothing because he has everything. When we have
everything, we do not want anything. It is because we do not
have everything that we have a particular desire for certain
things. This sthitaprajna is one whose consciousness is estab-
lished in the Soul of the cosmos and, therefore, he wants
nothing. The question of wanting does not arise on account
of his soul being everywhere: yena sarvam idam tatam (2.17).

To him, this whole world looks like a dark dream, as it
were. Where we see values, he does not see values; and where
he sees values, we do not see values. For us, this world is the
only reality, and God is a possible conceptuality. For him,
God is the only reality, and the world is only a conceptual-
ity. Ya nisa sarvabhutanam tasyam jagarti samyami, yasyam
jagrati bhiitani sa nisa pasyato muneh (2.69): This world is a
dream for him, while for us it is a hard, waking reality. For
him, the Ultimate Supreme Essence is the final waking, but
not for us who, like owls in the daytime, know not that the
sun is shining. In the bright light of the solar orb, the owl sees
nothing but darkness; similarly, in this dazzle of the Supreme
Being everywhere, in this pervasive action of the soul of all
things perpetually, we are totally blind. The very existence of
it is obliterated, as it were. The soul’s existence is completely
obliterated from our perception because our perception is
sensory, whereas spiritual perception is an insight into the
soul. Pararici khani vyatrnat svayambhiis tasmat paran pasyati
nantaratman: kas cid dhirah pratyag-atmanam aiksad (Katha
2.1.1). The Kathopanishad says that God has cursed us, as it
were; Brahma cast an imprecation on every one of us by pierc-
ing the sense organs in an outward direction.
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Why has he cursed us like that? It is an imprecation, the
compulsion of the sense organs in the direction of what is
not the Self. That is, the anatman, or the object, is so intense
that we live in the world of the sense organs only. Therefore,
we are in a world of death and destruction. Anityam asukham
lokam (9.33); duhkhalayam asasvatam (8.15). Anityam is the
word that is used in the Bhagavadgita for what the world is.
The world is not at all permanent, and we should not expect
any permanent value in this world. It is engendered by sorrow
from beginning to end. Asukham lokam, duhkhalayam: This is
the house of sorrow.

In a cloth shop, we can get cloth. In a cutlery shop, we
can get cutlery. In a grocery shop, we can get groceries. But
we cannot get what is not there. This world is the shop where
there is sorrow—duhkhalayam—and, therefore, we will reap
only sorrow if we are tethered to the demands of the sense
organs. The whole of yoga is nothing but the restraining of
the powers of the sense organs, which compel us to think in
terms of the anatman, and centring it in the Atman. It is a
movement from the centrifugality of the sensory activity to
the centripetality of the soul’s contemplation on itself. Tada
drastuh svartpe avasthanam; vrtti sarupyam itaratra (Y.S.
1.3-4). These are Patanjali’s sutras: When you are established
in your own Self, the vrittis of the mind cease; but when you
are not established in the Self, the mind operates in terms of
the vrittis and compels you to know the world as an outside
object, and at the same time compels you to want it or not want
it. Apiiryamanam acalapratistham samudram dpah pravisanti
yadvat, tadvat kama yam pravisanti sarve sa Santim apnoti na
kamakami (2.70). Who will have peace in this world? Only
that person can have peace into whom all desires conceivable
in the world enter, like rivers enter into the ocean. “Let there
be millions of desires; I shall absorb them into myself, into the
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Universality that I am, like the ocean” Any number of rivers
can touch the ocean, and the ocean is not tired of absorbing
them. All the desires, together with the objects of desire, are
melted down into this oceanic consciousness of the realisation
of the sthitaprajnata. As the ocean is filled with the waters of
all the rivers, so is the sthitaprajna filled with all the values
that we can think of, earthly or heavenly. Most blessed is this
state of being a realised soul—that is to say, a soul that has
established itself in its own Universality, and therefore wants
nothing, and therefore is the happiest person.



Discourse 6
THE THIRD CHAPTER BEGINS
THE RELATION BETWEEN SANKHYA AND YOGA

Esa brahmi sthitih partha nainam prapya vimuhyati, sthit-
vasyam antakale’pi brahmanirvanam rcchati (2.72). The
Second Chapter of the Gita, which we have practically
concluded yesterday, is the core of the teaching of the whole
of the Bhagavadgita, which is elaborated in the subsequent
chapters, from the Third onwards. Madhusudhana Saraswati,
a commentator on the Bhagavadgita, has pointed out that
the teachings of every subsequent chapter are a commentary
on one or the other of the verses of the Second Chapter. The
Second Chapter is pre-eminently important because the whole
of the teaching is on Sankhya and yoga, whose basic princi-
ples have been explained during the past few days. If you can
remember the details of the Sankhya and the yoga that we
have covered during these days, as described in the Second
Chapter, you would have noticed that it is a complete teach-
ing on the highest way of spiritual living, wherein there is a
rapprochement of the world, God, and the individual at the
same time. The world, the individual and God are supposed to
be three metaphysical principles on which it is that acharyas
write commentaries, and on which it is that theories of philos-
ophy are propounded.

This being the complete teaching, as it were, one who is
established in this never gets confounded afterwards. Esa
brahmi sthitih—virtually, the establishment of oneself in this
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understanding, vouchsafed through the Second Chapter, as
we have described, is an establishment in the Absolute. It is
a rooting of one’s consciousness in the total envisagement of
values. “Therefore, O Arjuna, this knowledge that has been
communicated to you up to this time is enough for you to
get established in that Brahman. Once you are established in
this, you will never have any mental confusion afterwards.
Everything will be perspicacious, everything will be clear. You
will see all things as if in a mirror”

Even if a person is able to remain in this consciousness
only during the last moment of life, that will do. It is good that
we maintain a consciousness of this reality throughout our
life, day in and day out; but the compassionate Lord says that
even if this is not practicable for us, at least if we are conscious
of this state at the time of the passing of the breath from this
body, then we are blessed. Sthitvasyam antakalepi brahmanir-
vanam rcchati: He shall attain to Brahman. So we can under-
stand the importance of the meaning of the Second Chapter of
the Bhagavadgita.

After having heard all this, a question that usually arises
in the minds of common people also arose in the mind of
Arjuna. Jyayasi cet karmanas te mata buddhir jandrdana,
tat kim karmani ghore mam niyojayasi kesava; vyamisreneva
vakyena buddhim mohayasiva me, tad ekam vada niscitya yena
sreyo’ham apnuydam (3.1-2): “You have been telling me that all
action has to be based on knowledge; and the very value of
action seems to be dependent on the extent of the Sankhya
knowledge in which it is to be rooted. Your emphasis seems to
be on Sankhya—knowledge. Then why is that You are goading
me to action? Sometimes You say Sankhya, sometimes You say
yoga, sometimes You say ‘do this, sometimes You say ‘do that’;
You are confusing my mind.” It is a very clear teaching. There
was no confusion in what Sri Krishna said, but it had not
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entered the mind of Arjuna—as perhaps it has not entered the

minds of many of us also. It cannot be remembered always.
Now Sri Krishna takes up the question of the relation

between Sankhya and yoga, about which enough has been said

in the Second Chapter. It has been mentioned again and again

that all our activities have to be based on the knowledge of the

Sankhya. But are they two different paths, or are they inter-

nally related to each other?

loke’smin dvividha nistha pura prokta mayanagha

jAanayogena sankhyanam karmayogena yoginam (3.3)

na karmanam anarambhan naiskarmyam puruso’snute

na ca samnyasanad eva siddhim samadhigacchati (3.4)

Sankhya and yoga, or knowledge and action, are mutually
related in an organic fashion. When it was said that action has
to be rooted in the knowledge of the Sankhya, the idea was not
to bifurcate the adventure of life into two aspects. Sankhya and
yoga are something like the two wings of a bird, or like the two
legs with which we walk, or the two hands with which we grab
and hold. They are complementary; and one being rooted in
the other, or one being necessary for the other, does not imply
any difference in the structure of Sankhya and yoga; it means
that they are inseparable elements in the total perspective of
life.

One cannot have merely an understanding of Sankhya in a
theoretical sense minus involvement in the work of prakriti, or
action; nor is it possible to be engaged only in action without
its being rooted in the knowledge of Sankhya. If there is only
an emphasis on Sankhya or only an emphasis on yoga, it is
a one-sided emphasis in which knowledge remains a theory
and action becomes blind. Unintelligent movement cannot be
regarded as yoga. Yoga is an intelligently directed movement
in a given fashion. We have already noted that the practice of
yoga or the performance of action according to the mandates
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of the Sankhya is a graduated movement in the direction of
larger and larger dimensions of universal existence.

The universality principle rules all actions that we perform,
and also the extent of understanding that we entertain in our
minds. Merely because we do not do something, it does not
mean we have freed ourselves from the impulse to action. Na
karmanam anarambhan naiskarmyam puruso’snute: Freedom
from action is not achieved by a physical abstraction of oneself
from the performance of action. Na ca samnyasanad eva
siddhim samadhigacchati: Nor by a mere act of renunciation of
involvement in the world does one attain siddhi, or perfection.

We are involved in the world in a very, very mysterious
manner. This involvement is actually the determining factor
behind our correct way of approaching things. The involve-
ment in the world is such that, as we have noted earlier, we are
partly action bound on account of our psychophysical person-
ality being constituted of the three gunas of prakriti. The
mind is constituted of the tanmatras, and the physical body
is constituted of the physical elements, so both the mind and
the body are, in a way, tools in the intentions of prakriti, which
is cosmic activity. Therefore, whoever has a mind or a body
cannot totally abstain from action. It will be forced upon him
because when the world moves, everybody in the world also
moves. When the railway train moves, whoever is sitting in
the railway train also moves. But yoga does not mean merely
performance of action in a blind manner without under-
standing the rationale behind it. Reason is the philosophical
aspect of action, and action is the implementation of reason.
Both have to go together as complimentary aspects of a daily
routine of our existence.

We have to pursue the course of prakriti, which moves in
a process of evolution from lower stages to higher stages with
the intention of producing the best species possible. Modern
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biologists and anthropologists tell us that prakriti—or nature,
as they call it—is experimenting to find the best species possi-
ble. Nature experimented with the earlier, rudimentary forms
of species. There were amphibians, there were aquatic animals,
there were wild beasts, there were mammoths, there were
dinosaurs, and there were wild human beings. With none
of these was nature satisfied. There is a gradual intention of
prakriti to produce the best product which, at the present
moment, seems to be the human individuality.

It is generally accepted that man is the apex of creation and
his intelligence represents the final point that one can reach in
the understanding of things. Yet, man has to become super-
man. The intention of prakriti is not to allow man to be only
man forever. The superhuman character implicit in human
individuality has to be manifest through further processes of
evolution—births and deaths; and in this work of prakriti of
producing higher and higher forms of species, it is incumbent
on us to participate. The Taittiriya and the Brihadaranyaka
Upanishads tell us that the higher species of beings, which
are invisible to our eyes, denizens of higher realms which are
above the physical realm and, therefore, remain invisible—
the Gandharvas, the Devas, Indra, Brihaspati—live in a larger
dimension of consciousness. Their power is equally great, and
their happiness is a millionfold greater than human happiness.
Hence, participation in the work of prakriti is actually our
participation in the work of educating ourselves in the direc-
tion of a larger knowledge that is available to us and which is
our heritage, one day or the other.

Therefore yoga, when it is interpreted as a compulsory
activity imposed upon the individual, becomes a necessary
participation on the part of the individual in the work of
prakriti for the evolution of higher and higher forms of exist-
ence. But, human individuals alone are capable of practising
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yoga. Subhuman species cannot understand Sankhya or yoga
because there is a peculiar privilege, as it were, that is bestowed
upon the human individual—namely, the worth of reason.
There is a kind of mind instinctively operating in the lower
animals also, but logic or reason is available only in the human
being. That is, human reason can draw conclusions from exist-
ing premises, but animals, which are instinctive, cannot draw
such conclusions.

The restlessness that we undergo in this world, and the
pains that we suffer from, are the premises from which we can
draw a conclusion that this is not a happy state of affairs and
there must be a state of affairs which transcends this miserable
state of existence. That we do not like to undergo pain of any
kind, that we do not want to die, that we do not want any kind
of sorrow, is a premise from which we can draw the conclu-
sion that we are in a position to conceive the state where there
is no sorrow, no pain of any kind, and not even death.

Thus, the prerogative of the human reason is that it is
able to draw conclusions which far transcend ordinary sense
perception. The senses cannot tell us that there is a possi-
bility of the immortality of the soul. They can only tell us if
there is an object of sense outside. But reason is not supposed
to always play second fiddle to the sense organs. We have a
higher reason and a lower reason. It is the higher reason that
draws such conclusions which are capable of lifting us up
from the ordinary experiences of life and enables us to have
some premonition of the higher existences. The reason tells
us that there is a possibility of attaining immortality. But the
lower mind is completely conditioned by the sense organs. It
is instinctive, and many a time we behave like animals when
only the lower mind is predominant and is completely under
the charge of the sense organs.
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So we have two aspects of nature—the higher and the
lower. In the Sixth Chapter of the Bhagavadgita we are told
that the higher Self should rule the lower self. “The Self is the
friend of the self and the Self is the enemy of the self” is what
we are told in the Sixth Chapter. Which Self is the friend of
which self, and which Self is the enemy of which self?

The higher Self enables the higher reason to infer immor-
tal possibilities; the lower self is pure mentation and individ-
uality. The higher Self is the friend of the lower self only if our
instinctive action and our sensory activity are based on the
inferences drawn by the higher reason. That is, in our daily
activity we should not behave like unspiritual people. Even
in the marketplace, our behaviour should be spiritual. Our
higher Self should condition our lower mind which is purchas-
ing vegetables in the market or going to the railway station,
etc. It does not mean that we become different persons under
different conditions. If this lower mind, which is the jivatva, is
not able to accommodate itself with the demands of the higher
reason which says that there is a possibility of immortal exist-
ence, then the higher Self becomes the enemy of the lower
self—just as the law protects those who obey it but can be the
enemy of an individual who disobeys it.

Hence, Sankhya and yoga represent two aspects of the
behaviour of the human individual whereby there is participa-
tion in the work of prakriti in the process of evolution on the
one hand, and there is an understanding as to where we are
moving on the other hand. As I mentioned, Sankhya and yoga
go together like two wings of a bird, as it were, and the bird
cannot fly with just one wing. Merely abstaining from physi-
cal action is not inaction, because the mind may be acting.
Our intention is the action. Our thought is the action. Our
feeling is the action. The movements of our hands and feet are
not action. If a person is inactive physically but is very active
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through the mind, he is verily performing action. But if a
person has withdrawn his consciousness from the clutches of
the sense organs and is conscious of the world as existing in an
interrelated fashion, though he is aware of the world, he is not
doing any action. Therefore, the mind is the criterion behind
the action or the non-action of the individual concerned.
Another injunction that we have in the Third Chapter
is that all action is binding unless it is performed as a sacri-
fice: yajiarthat karmano’nyatra loko’yam karmabandhanah,
tadartham karma kaunteya muktasangah samdcara (3.9).
There is a very interesting anecdote from Bhagavan Sri
Krishna in the Third Chapter, where he says: sahayajiah
prajah srstva purovdca prajapatih, anena prasavisyadhvam esa
vo’stvistakamadhuk; devan bhavayatanena te deva bhavayantu
vah, parasparam bhavayantah sreyah param avapsyatha (3.10-
11). When we were created by God, He created us together
with an impulsion to sacrifice. Sacrifice means the coopera-
tion that has to come from us in respect of other beings in the
world. We have to necessarily cooperate with the demands
for an equal type of existence from other beings also, whether
they are superhuman, human or subhuman. We have to be
in harmony with the requirements of the gods in heaven. We
have to be in harmony with the requirements of other people
in this world. We also have to be in harmony with the require-
ments of animals in the jungle; we cannot ill-treat them. We
cannot ill-treat human beings or even ignore their existence.
Prajapati, the Creator, appears to have created individuals
with an injunction that they will survive only by sacrifice. If
we are not able to do any kind of sacrifice by way of coopera-
tion with another, we will not be able to survive; our existence
as persons will be annihilated. The survival instinct in every
individual also implies the recognition of an equal survival
instinct in other people. If we want to survive, others also
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want to survive; and if we want to survive in a qualitatively
good manner, others also would like to be equally good quali-
tatively. We would not like to be servants of somebody, which
is to say that we qualify our existence and we would not be
satisfied if we are merely permitted to survive. Would we like
to survive like pigs or like persons who are ostracised from
society? Therefore, permission to survive is not enough. The
quantity of survival has to be qualified by another thing, which
is the satisfaction that we gain. Hence, we have to be consid-
erate enough in respect of other beings, including subhuman
beings, that whatever be the manner in which our survival
instinct operates, we must have the capacity to appreciate
that the survival instinct operates equally in them. That is, we
cannot interfere with the life of another individual. That is the
meaning of cooperation.

We cannot consider any human being as a means to an
end. Nobody is a means to an end; everybody is an end in
itself. The whole universe is a kingdom of ends—which is to
say, the whole universe is filled with Self. The end is nothing
but that to which everything gravitates. The servitude that we
are imposing upon some lesser individual is nothing but the
manner in which we are trying to assert ourselves as an end,
and using the other person as a tool. But that person is not
really a tool; that person is also a self. The person has become
a servant due to unfavourable social conditions; but when
favourable conditions prevail, the self will rise up and assert
itself as an end, and will want you to be a servant. So there can
be an evolution and a revolution taking place in nature.

Therefore, Prajapati, when he created human beings, made
it necessary for us to be in a state of harmony with other
people, with the things in the world, and also with the gods
in heaven. The gods in heaven are actually a theological point
that Sri Krishna introduces into the concept of sacrifice—that
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is, we will not be able to extend a servicing hand to others,
nor will we be able to recognise the value in other persons
and things, unless the gods in heaven permit us to have this
consciousness.

What are these gods in heaven? This is very difficult to
understand. The Vedanta philosophy tells us that every limb
of the body is controlled and directed by some god. There are
nineteen principles operating in the body. There are the five
organs of perception or knowledge: the eyes, ears, nose, taste
and touch. There are also five organs of action such as the
hands, feet, speech, etc. The five organs of knowledge and the
five organs of action total ten. Then there are the five pranas—
prana, apana, vyana, udana and samana—which are the
fivefold various functions of the breath in us which function
in various ways in the body. So ten plus five is fifteen. Then
we have the psychological organs—manas, buddhi, ahamkara
and chitta—which perform a fourfold function. Manas merely
thinks, chitta remembers, ahamkara arrogates, and buddhi
understands. Fifteen plus four is nineteen—the nineteen
principles operating in the body.

Ekonavimsati-mukhah (Ma.U. 3) is the word that is used
in the Mandukya Upanishad. This god that is operating
through the individual has nineteen mouths—ekonavimsati is
nineteen—so it is with these nineteen mouths that we come
in contact with things in the world. That is, the sense organs,
which are mentioned as nineteen, are the operating media
conducted by higher divinities. The Vedanta Shastra tells us
that the eye is conditioned by Sun, the nose by the Aswinis,
the tongue by Varuna, the tactile sense by Vayu, the ears by the
Dik Devatas, the speech by Agni, the mind by Moon, the chitta
by Vishnu, the ego by Rudra, the buddhi by Brahma, and so on.
So what remains in us apart from the contributions made by
these gods? Considering the fact that even the physical body
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is made up of the building bricks of the five elements, and the
sense organs being conditioned by these gods, where are we
existing individually? We are living a borrowed existence, as
it were—physically, psychologically, socially, and in every way.

The ordinance of Prajapati is that we have to consider the
fact of our mutual involvement with not only people outside,
not only with nature as prakriti, but also with the gods in
heaven. The gods will bless us. Actually, the blessing of the
gods is nothing but the recognition of there being a conscious
element connecting us with other people. The perception of an
object through the eyes is not possible unless there is a super-
intending conscious medium. For example, you are seeing me
here. This knowledge of the fact that I am here does not arise
through your eyes, though you are looking at me with your
eyes and it appears as if your eyes are telling you that I am here.
The eyes are physical eyeballs which can even be removed, so
it is not the eyes that tell you I am here.

Then what else is it that tells you that I am here? You have
not entered into me; you are sitting far away from me. There
is a physical distance between us. If the distance precludes
your knowledge of my existence here, and the eyes and the
sense organs are physical in their nature and, therefore, cannot
know that I am here, there must be something else which is
consciously operating. The connecting link between me and
you should be a conscious connection. There cannot be only
a connection of space and time. There is something like space
and time between us of course, but space and time are uncon-
scious principles and, therefore, cannot become the media of
your knowing that I am here. Even light is not a conscious
element, so you cannot say that you know that I am here
because of the light. None of these objects of your perception
can be the media for your knowing that I am here. There is
an unknown principle superintending all things, a permeating
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principle—yena sarvam idam tatam (2.17)—which pervades
all things; it pervades you, it pervades me, and it also pervades
that link between us.

Thus, the gods whom we have to respect and worship every
day, by way of the ritualistic worship that we perform either in
our house or in a temple, are nothing but an inner recognition
of there being a higher principle than ourselves, than others,
than even the whole world. With this knowledge, we live in
this world by mutual sacrifice, mutual understanding and
mutual cooperation among the world, ourselves and God. This
is the principle of karma yoga finally, where we can be sensible
human beings, worthwhile individuals in the eyes of not only
other people but also in the eyes of the gods themselves.

This is a very intricate subject, and not everyone in the
world can be taught this knowledge, because people are in
different states of evolution. There are varieties of human
beings. There are human beings who eat other human beings;
they are called cannibals. There are human beings who are
not as bad as cannibals, but they are intensely selfish and say,
“Tit for tat. If you are good to me, I'll be good to you. If you
are bad to me, I'll be bad to you.” There are others who will
be good to you even if you are bad to them. Higher than this
is the saint who lives a holy life of the consciousness of God.
Still higher is the sage who is established in God. Hence, even
among human beings there are levels, so we cannot give the
same teaching to every human being, as it will not be possible
for them to absorb it.

Those in the higher stage should not condemn people
who are in lower categories and follow one view of life. This is
what the compassionate Lord says: saktah karmanyavidvamso
yatha kurvanti bharata, kuryad vidvams tathasaktas cikirsur
lokasamgraham (3.25). We should not think that we are
superior to a child that babbles and crawls. Its existence is as
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valuable and as meaningful to the cosmos as ours, so we must
cooperate with it. Swami Sivanandaji Maharaj was like that. If
a child came, he would behave like a child; if a sick man came,
he would appreciate him; if a rich man came, he would appre-
ciate him; if a dancer came, he would appreciate the dance; if
a musician came, he would appreciate the music; if a scholar
came, he would talk on philosophy. Whatever be the object in
front of the sage, that is reflected in his mind. A sage never
considers himself to be superior to others.

The world is not made up of superior and inferior items. In
this large machinery of the cosmos, which part can be consid-
ered as superior and which part inferior? A nut and bolt in a
machine is as important as a pulley or an engine. The wheel
of a car is as important as the engine. Hence, those who are
blessed with the knowledge of total detachment from involve-
ment in objects, and are established in Sankhya and yoga,
should encourage other people to move in the right direction,
and should not condemn them. As a matter of fact, we should
behave as other people behave.

The great sage does not put on airs. He behaves like a
normal human being. He is not an opponent of the existing
conditions of life. He is a reformer by the harmonising features
that emanate from him, and he does not become a source
of conflict. There is no condemnation or sense of inferiority
towards others. There is a systematic method in the process of
education that gradually takes the child up from the state in
which it is; and the best teacher is he who does not tell what
he knows but tells what is necessary for the student. He must
be able to appreciate the condition of the student, the stage
in which he is or she is, and his teaching should be commen-
surate with the degree of the knowledge of the student. Then
only is there a rapport between the teacher and the student.
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Digressing a little from the great subject of Sankhya and
yoga, Sri Krishna says there should not be an airing of knowl-
edge. The higher we are, the simpler should we look. The
greater we are, the smaller we should appear to people; this
is a saint. Nobody can know that the saint is a great man,
because he does not appear as a great man. In this context,
Sri Sankaracharya says in his commentary on the Brahma
Sutras that he is the knower of Brahman, by looking at whom,
nobody will know whether he is a fool or an intelligent man,
whether he is a good or a bad man, or what kind of person
he is. Nobody will be able to assess what kind of person he is.
Such a person is a Brahmana, a knower of Brahman.

Let your knowledge be inside you, as a guide, as a lamp for
others, but never use it to prop up your ego and then project
your individuality through that knowledge. Let not your
knowledge be broadcast. The light will shine by itself even if
it is covered with bushes and, therefore, your existence itself
will speak in a louder voice than the words that you speak.
Your way of living, your thinking and feeling, your mode of
behaviour is your teaching, so let not there be any parading
of knowledge. Knowledge makes a person humble; and when
you reach the highest knowledge, you become so humble you
do not seem to be existing at all because your knowledge has
pervaded the hearts and souls of all people. You become what
the Bhagavadgita calls sarvabhitahite ratah (5.25), a person
intent on the welfare of everyone. You are a friend of the
higher and the lower, the good and the bad, the king and the
beggar, the animal and the fool. You are a friend of all, and
nobody will show teeth or claws before you because of your
being a friend.

Let not anybody know what kind of person you are. Let
the Almighty know, it is enough. If all the world knows what
you are and God does not recognise you, it is nothing for you;
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but if you are not known to the world at all and you are known
to some central principle of the universe, that is enough for
you. He who is last here will be the first in heaven, and he who
is first here will be the last there.

Do not always occupy the front seat. You can sit further
away. It is said that where the Ramayana Katha is going on,
Hanuman appears as an old man sitting near the shoes. Live
like a deaf and dumb man, like a man who knows nothing. This
state of affairs, this kind of attitude of not exhibiting oneself—
not being presentable in any manner whatsoever, looking like
a deaf and dumb person or a person with no understanding at
all—is the characteristic that the body assumes automatically
when the knowledge heightens, like with Jada Bharata.

Jada Bharata was a great saint who is mentioned in
the Srimad Bhagavata Mahapurana. He was the son of
Rishabhadeva. He would not talk at all; people thought he was
an idiot. He would not do any work. His brothers told him
to tend cattle, but he would simply allow the cattle to go into
anybody’s field and eat the harvest. So they told him to remain
quiet and not do any work at all. He would not talk. He was
a very well-built person, but he looked like an idiot sitting
somewhere in a corner. One day some dacoits caught hold of
him. They wanted a person to be offered as a sacrifice to Kali,
the devata whom they were worshipping. They thought that
here is a well-built man who does not talk, so they took him.
They tied him up and dragged him into the Kali temple, where
they were about to offer him in sacrifice. When the sword was
lifted by the priest, the Kali murti burst open, and the divin-
ity rushed forth and grabbed the sword from the hand of
the dacoits, destroyed them, and vanished. Can you imagine
such a possibility? This is how the shakti which Jada Bharata
maintained operated. It could draw energy from a stone. This
is only a small digression from the main subject. Sri Krishna’s
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point is that a person who is wise should not show his wisdom
too much before other people. Let him be humble. He may
be an educating medium to others to take them higher and
higher from the stage in which they are, and not suddenly
make them jump into higher realms.

Prakrteh  kriyamanani  gunaih  karmdni  sarvasah,
ahankaravimidhatma kartaham iti manyate (3.27). We again
come back to the main subject. As prakriti is doing all things—
the gunas of prakriti are mutating in a cyclic fashion—there-
fore, it becomes obligatory on our part to act. He who imagines
that he is doing the action is really in the state of highest
unwisdom. From where then comes the question of our
individually participating in a work? We are actually partici-
pating cosmically, as an agent of the cosmos, as it were—like
an ambassador of a government does not act independently,
and only represents the government which has deputed him
for a particular purpose. Similarly, we become instruments in
God’s hand. We act like ambassadors of God. The ordinance of
God is to be in our minds always, and we should never think
that we are acting independently. Suppose the ambassador
starts behaving as if he is an independent man, as if he is the
government himself, then the whole purpose will be defeated.
No individual has the right to project the ego to such an extent
as to feel that he is doing or she is doing; and if anybody feels
that way, that is the height of unwisdom. Prakrteh kriyamanani
gunaih karmani sarvasah, ahankaravimidhatma kartaham iti
manyate: This sense of agency, or doership, is our undoing.

We have learnt many scriptures, listened to many
lectures, studied the Bhagavadgita and the Ramayana and the
Bhagavata, but each one of us should get up in the morning
and sit for a few minutes and feel: “How far has this teaching
gone into my very blood and veins? How many times do I get
angry?” The spiritual diary of Swami Sivanandaji Maharaj is
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a very, very important check that will keep us on track. “How
much time have I idled away? How many minutes have I spent
in unnecessary gossip and chat? How many minutes have
been spent in undesirable company? How many minutes have
I spent in telling non-truths, etc.?” These are the checkpoints
in the diary that is to be maintained by us. Otherwise, the ego
will again and again assert itself, and all our knowledge of the
Gita will be buried underground because if whatever knowl-
edge we have gained through our intelligence and through our
understanding does not soak itself into our feeling, there will
be no blending of our character.

Knowledge is the way in which we are living. Knowledge
is not a theoretical book-learning. It is not a certificate from a
college. It is the very way and behaviour in which we conduct
ourselves in life—not only in respect of ourselves, but also in
respect of other people, and perhaps even in respect of God
Himself.

How difficult is this teaching! The comprehensiveness of
the teaching is so profound that the fractional thinking that
the mind is accustomed to will find it very hard to grasp. A
total thinking is required of us in the understanding of the
Bhagavadgita and the Upanishads, but we are always accus-
tomed to fractional thinking. When we think of one thing, we
do not think of another thing. It is necessary for us to think of
one thing together with all other things, which are also related
in a holistic fashion.

There is a modern system of psychology which has now
discovered that the mind works in a holistic fashion. Though
it looks as if we are thinking one or two thoughts at a time, the
other thoughts which are buried or implicit, and which are not
actually on the surface of the mind, have some impact on the
present thought, and they condition us so that our actions are
not entirely faultless. If our actions are motivated or directed
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only by one or two thoughts, and we completely ignore the
presence of other aspects of our thought, our actions will not
be faultless. Sarvarambha hi dosena dhimendagnir ivavrtah
(18.48): Every action is subject to some mistake. As where
there is fire there is smoke, there is some mistake involved in
everything that we do because whenever we act, whenever we
do anything, we use a part of our mind because of the fact that
we work on the basis of a notion of like and dislike. We have
partitioned the world into two blocks: the necessary and the
unnecessary.

Hence, the Bhagavadgita teaching becomes necessary for
such fractional thinkers. A high standard of purification of the
mind is necessary by the yamas and niyamas, as Patanjali puts
it, and the Sadhana Chatushtaya, as the Vedanta Shastra puts
it. Suddenly jumping into the meditative techniques of the
Bhagavadgita will not take us any further unless our mind is
prepared for it and we are really asking for God.



Discourse 7
THE THIRD CHAPTER CONCLUDES
THE KNOWER OF REALITY

Tattvavit tu mahabaho gunakarmavibhagayoh, guna gunesu
vartanta iti matva na sajjate (3.28). Tattvavit means the
knower of Reality. Here knower’ means the knower of the
processes of the gunas of prakriti and their relation to actions
performed by individuals. Gunakarmavibhagayoh tattvavit:
One who knows the reality of the manner of the working of
the gunas of prakriti in their relation to the actions of people
is a tattvavit.

What does a tattvavit know? One with this insight recog-
nises that all movements in the form of activities of any kind
are only movements of the gunas of prakriti, whether they
operate in heaven, on this earth, in the nether regions, or in
hell. Na tad asti prthivyam va divi devesu va punah, sattvam
prakrtijair muktam yad ebhih syat tribhir gunaih (18.40): Not
in all creation, including the celestials in heaven, will we find
a single entity which is free from the involvement in the gunas
of prakriti. The celestials are more rarefied in their constitu-
tion and can penetrate through even solid objects on account
of their inner constitution being sattvic in nature. We cannot
do that; we are predominantly rajasic and tamasic. So in all
creation, whether it is in heaven or on earth or anywhere, the
activities that are seen among people are only the activities of
the gunas of prakriti.

96
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If two legs walk, it is an activity of two limbs of the body,
though actually it is not an independent activity of the legs.
It is an order issued by the entire organism of the body and
the mind. The entire body is in action when the legs move.
Whenever an individual works or does any action, even the
least of action, a cosmic mutation in the form of the rotation
of the gunas of prakriti determines his action. Therefore,
the tattvavit, or the knower of Reality, is a cosmically aware
individual.

When anything takes place or an event occurs anywhere
in the world, the tattvavit knows that it occurs everywhere.
Modern physics tells us that events do not take place in space.
If they do not take place in space, where else do they take
place? They take place not in time, not in space. That means to
say, an event that occurs historically in this world—so-called
historically from our point of view—does not take place in one
particular part of the world. It is an agitation taking place in
the whole world but manifest only in some part, like an ulcer
or a boil. It may be a volcano or an epidemic or a war taking
place in some part of the world, but it is engendered by the
agitation of the total organism of the world.

Physics has now gone to the extent of realising that there is
a continuum which is the ultimate reality of the universe, and
it is not physical or solid in its nature. Solids can be converted
into liquids, liquids can be converted into gases, gases can be
converted into pure energy, and energy is not located in any
particular place. Energy is not a localised movement; it is a
continuum that is non-spatial and non-temporal. This is a
subject in modern physics which practically takes us to the
conclusions of the Upanishads and the Bhagavadgita that all
action is a cosmic action.

Thus a tattvavit, a knower of this reality of the mutations
of the gunas of prakriti in relation to the activities of an
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individual, knows that the gunas act on the gunas. All actions
are nothing but the collision of parts of prakriti with other
parts of prakriti. When the sense organs perceive an object,
these gunas, as the sense organs, come in contact with the
gunas as the object of prakriti. The forces of nature operate
individually as well as externally. We noted previously that the
sense organs are constituted of the gunas of prakriti, and are
intelligently superintended by the divinities—the adhidevatas,
which work in between the adhyatma, the individual, and the
adhibhuta, the object. Guna gunesu vartanta iti matva: All this
wonderful activity of the world, this great drama which is the
history of mankind—natural or anthropological, or whatever
we call it—is just a play of prakriti. It is not a particular event
caused by any individual anywhere. We may say nature does
everything, or we may even say God does everything.

Having known this, the knower of Reality, or the tattvavit,
is na sajjate—is not attached to anything. He does not even
hold an opinion on anything, because to hold an opinion is to
pass a judgment, which is nothing but a localised notion that
we entertain in regard to something; and no wise person can
pass a judgment on anything in this world because to judge
a thing is to eliminate factors which are invisible and uncog-
nisable, and yet contributory to the occurrence of a particu-
lar event. Judge not, lest you be judged. If you judge a thing,
you will be judged in a similar manner by the forces of nature.
Whatever you do to the world, that will be done to you. Do
unto others as you would be done by. Atmanah pratikilani
paresam na samacharet (M.B. 5.15.17): That which is not
good for you should not be meted out to others either. This
is an ethical consequence that we may draw from this scien-
tific and philosophical conclusion that the gunas of prakriti
alone operate in this world and they constitute all the solid
objects—mountains and rivers and the solar system and
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all our bodies, and everything we can think of in heaven or
on earth. Knowing this, he is not attached to anything. He
remains unbiased, unconcerned. He is a witness of the drama,
just as the audience in an enactment of a drama is not attached
either to this actor or that actor, knowing very well that all
the actors perform a mutually correlated activity to produce
a definite effect. Just as the audience does not get attached to
any performer in a drama, so is the case with the knower of
Reality. He is not attached to anything—iti matva na sajjate.
Totally unconcerned and wanting nothing does a knower of
Reality live.

What is his attitude towards people who do not know this
Reality? Ignorant people who behave very foolishly and get
attached to things—what is his attitude towards them? This is
suggested in the next verse. Prakrter gunasammudhah sajjante
gunakarmasu, tan akrtsnavido mandan krtsnavin na vicalayet
(3.29): Those who do not have an insight into the nature of
prakriti’s actions get attached to particular objects of sense; but
we should not disturb their feeling or condemn their outlook
of life. We should not tell them that their outlook is totally
wrong and that their perception is erroneous. Condemnation
is something unknown to the knower of Reality. The teacher in
a school does not condemn the ignorant child, or the student.
An efflorescence of the mind of the student is attempted by
the teacher, who is a master of psychology. Sri Krishna is a
master of psychology and he acts as the best of teachers before
a student like Arjuna, and thus he expects every knower of
Truth to also behave as a good teacher of mankind, and not
a judge of mankind. The teacher does not judge the student
as good or bad, but as someone who is in a particular state
of evolution from which he has to effloresce and flower into
a larger dimension of knowledge. The teacher is sometimes
called a spiritual midwife, in the language of Socrates. The
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midwife does not create the child, but brings the child out. So
is the case with the teacher. He does not thrust knowledge into
the ignorant person. He does not interfere at all with the mind
of the student, but enables the mind to undergo a transmuta-
tion by the dexterous psychological activity of the teacher, so
that knowledge manifests itself automatically from the other-
wise ignorant mind.

A person who taught Plato and Socrates once made a
humorous analogy that even a buffalo knows geometry. How
can he say that a buffalo knows geometry? For that, an illustra-
tion was given. Imagine there is a triangular field, and a buffalo
is standing at one of the angles. At another angle there is a
man with a bundle of grass, who calls to the buftalo. Will the
buffalo come directly, or will it come through the other angle?
It knows that this line is shorter than the other line; this is the
geometrical knowledge of the buffalo. So, some knowledge is
inherent even in a buffalo. A monkey knows that stones that
are thrown will not hit it if it hides behind a tree. This is the
monkey’s logic. We cannot say that the monkey does not have
logic. It knows how to grab the fruit that is in our hand when
we are unaware of its presence. When we are aware, it will not
come. When we are unaware, looking away, it will come; and
if we pursue it, it knows how to hide itself. So there is an incip-
ient wisdom present even in the lowest category of creation.
Therefore, the wise one is he who acts as a good mentor and
does not judge things as good or bad. He is a divinity itself.
Tan akrtsnavido mandan krtsnavin na vicalayet: The one who
is krtsnavit, knowing all things, should not interfere with
those who know things only partially. People who have only
a fractional knowledge of things should not be judged as
inferior by the one who has a complete knowledge of things;
and no student is considered as totally unfit by a good teacher.
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Who is a tattvavit? A knower of Reality, he knows the
ways of the gunas of prakriti and their relation to the activi-
ties of people. How does he behave? This interesting attitude
and behaviour of the jnanin, or the knower of Truth, is placed
before us in two verses in the Third Chapter. It may look
strange that these two verses, which do not fit in with the
subject of the Third Chapter, are placed there. Only the Lord
knows why He has put them there. Suddenly, He takes our
minds to some height, which is actually not the theme of the
Third Chapter.

Yas tvatmaratir eva syad atmatrptas ca manavah, atmany-
eva ca samtustas tasya karyam na vidyate (3.17): There is no
duty to be performed by that person who is satisfied with the
Self. Atmany eva ca samtustas tasya karyam na vidyate: There is
no necessity for that person to come in contact with any exter-
nal atmosphere in the form of activity, because he is rejoicing
in his own Self. Atmarati is one who is rejoicing, delighting
in his own Self. He plays by himself, he delights with himself.
He is in company with his own Self. The Upanishad also says
that his friend is himself. His company is himself. His food is
himself. He rejoices within himself. Such a person is called
atmarati—one who does not want anything because he is
everything.

Yas tv atmaratir eva syad atmatrptas: He is one who is
satisfied with what he is, and does not try to possess anything
further. We generally try to be satisfied with our possessions,
with what we have. So much land, so much money, so much
reputation—on that basis we judge the quantity and quality
of our happiness. But here, the joy of this atmarati, tattvavit,
is not dependent on these external factors of land, money;,
reputation, etc. It is rooted in himself. Atmatriptah: I am satis-
fied with what I am and not necessarily with what I have. This
is a tattvavit. Atmatrptas ca manavah, atmanyeva ca samtustas:



102 COMMENTARY ON THE BHAGAVADGITA

He is satisfied with himself. Tasya karyam na vidyate: He has
no duty to perform.

He does not have to depend on anything else in this world
for his sustenance: tasya krtenartho nakrteneha kascana (3.18).
Such is the glorious ideal that the sage reaches, on having
an insight into the structure of this world of prakriti and its
relation to human activity.

Arjuna puts a question. Atha kena prayukto’yam papam
carati purusah, anicchannapi varsneya balad iva niyojitah
(3.36): “This is an interesting teaching, and very enlighten-
ing indeed, but people find it very difficult to practise. People
commit errors, blunders and sins, even if this teaching is
poured on their heads. Knowingly, as it were, people commit
mistakes. Though they are learned and have an insight into the
knowledge of the scriptures, they are likely to take the errone-
ous path. What is the reason behind this mistake that human
beings are subjected to?”

Kama esa krodha esa rajoguna samudbhavah, mahdsano
mahapapma viddhyenam iha vairinam (3.37). Our enemy is
our own self, the lower self, to which I made reference yester-
day, which is conditioned entirely with the sentiments of
love and hatred. In the verses of the Second Chapter, which
we have already studied, it is mentioned how desire arises in
terms of objects, and when a desire arises in terms of objects
there is simultaneous anger in regard to that which is likely to
be a hindrance in the fulfilment of the desire. Therefore, when
there is a desire, there is anger, either potential or manifest.
Even if it is not manifest, there is a susceptibility to anger in
regard to a possible hindrance that may arise in the fulfilment
of a desire. Hence, love and hatred go together. Kama and
krodha go together.

Kama esa krodha esa rajoguna samudbhavah. Born of the
intense agitation of prakriti’s nature, due to the agitation of
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the rajasic quality of the mind and the intense disturbance on
the surface of the psyche, there is the impetuous activity of the
sense organs in the direction of other people and other things
in the world, with whom we deal in a manner which is always
partial and never wholesome. It is always partial because of
the fact that we can never have a judicious understanding of
the total structure of anything in this world. Our knowledge
is fractional. We are not tattvavit; we do not know the relation
between the gunas of prakriti and action. So we are pulled
in the direction of self-destruction. As a moth flies into the
blazing flame under the impression that it is beautiful, and is
reduced to ashes, the flames of desire which burn through the
sense organs compel the individual soul to fly to the objects
of sense, thereby losing its understanding and, sometimes, its
very existence itself.

This impulse has to be restrained. We should not get angry.
Actually, anger is a sign of absence of even culture, let alone
spiritual insight. An uncultured person gets agitated over
silly things. His eyes become red, his lips start throbbing, and
he starts showing his fist. This is not only a sign of a lack of
education and culture, it is a brute’s nature. Anger is the worst
of enemies. Let it not take possession of you.

Hanuman got very angry in Lanka. Sitas predicament
roused his anger to such an extent that he thought, “I should
go from here only after teaching a lesson to Ravana” His
mission was only to find Sita and tell Rama where she was; he
was not entrusted with any other work. But this ambassador
went beyond his empowered authority as an ambassador. He
said, “It is best for an ambassador to do something more than
what he is instructed, in the interest of the government. They
have not told me to do that, but in their interest I will do it”
So he rose up into a mountainous shape, and we know what
he did. He destroyed the whole of Lanka by setting fire to it.
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Afterwards he cooled down a bit. He began to feel, “What a
wretched act I have done! Anger is the worst of enemies. How
is it that I got into a rage of this kind and set fire everywhere,
not thinking that perhaps Sita may also be burned? If this has
happened, I shall not go back to Rama. I shall stay here itself,
do prayopavesha and end my life”

He is a hero who, knowing that fire-like anger is rising up,
subdues it with the power of the will. Such a person is a hero,
and not merely one who carries a weapon in his hand. Kama
and krodha are the worst of enemies. They are hindrances in
the spiritual advancement of the spirit because their main
activity is to violate the very consciousness of universality
through the sense organs that work on the basis of kama and
krodha, desire and anger. How are we going to subdue these
forces?

If we want to get a license or a permit, we can apply to the
government in two ways. There is a method of approaching
through the proper channels. The nearest official is approached
and the application is submitted; and that person endorses it
and gives to the next official, until finally the supreme author-
ity endorses it and the permit is granted. The other method
is to go directly to the supreme authority, if it is practicable
and possible for us, and then an immediate order is issued and
is communicated to all the subordinate officials automatically,
spontaneously, instead of the routine, stereotyped method of
rising gradually over a period of time.

So is the instruction of Bhagavan Sri Krishna in the
manner of controlling these impulses of kama and krodha.
We can go gradually from the lower level of restraint to the
higher level, or we can touch the top and put the whole force
down with one action. The stereotyped, procedural method is
to apply the lower methods of restraint and gradually go up
to the higher methods of restraint. A person who is subject
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to intense passions and anger may do well to fast one day in a
week. Or if he is more sincere and honest, he may miss a meal
every day because then his impulses will know that if they start
creating too much havoc, they will miss a meal, so they will be
cautious in manifesting themselves. Restrain yourself through
habits of food. Have only a sattvic diet, and not rajasic and
tamasic diets. Fast one day in a week, or miss a meal every day.
That is one method.

The other method is, as far as possible, to try to avoid the
company of people who are not in any way going to be of
help to you or are going to be a disturbance to you. Atheists
and materialists or opponents of any kind may not be good
company for you. Be alone to yourself. Try to be alone to
yourself as much as possible, and be in the midst of people
only to that extent as would be necessitated by the work that
you perform. You may be a teacher, you may be a factory
manager, you may be a medical person, or you may be profes-
sor, etc. You may be in the midst of society only to the extent
to which you have to fulfil your obligations—not more, not
less. When that performance is over, you may withdraw
yourself. When the class is over, you need not go on chatting
with the other teachers, etc. Reduce your contact with people
to the minimum by a judicious analysis of the requirements of
human society. Thus, diet is one method, and social contact is
another.

The third is the study of spiritual books such as the
Bhagavata, the Bhagavadgita, the Upanishads, etc. This should
be done every day, in the early morning, so that you start the
day with the noble thoughts of Vyasa or Valmiki or Bhagavan
Sri Krishna or Jesus Christ or whoever it is. The intense nobil-
ity and the profundity of these spiritual teachings which have
gone into your mind due to your svadhyaya in the morning
will, to some extent, restrain your behaviour throughout
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the day.

Lastly, there is meditation and japa. As much time as
possible must be devoted to meditation and japa. The sense
organs are weakened by these methods, and weak minds
cannot wreak as much havoc and are not as rapacious as they
are when they have strength.

Indriyani mano buddhir asyadhisthanam ucyate (3.40). The
forces of kama and krodha have a location in your body. They
are the sense organs, the manas and the buddhi. Your reason,
your mind and your sense organs are the instruments which
are harnessed by the forces of kama and krodha to achieve
their purpose. So the lower category may be controlled first,
and the higher category afterwards. The sense organs may be
restrained first by the means that I mentioned in brief. Then
you can control the mind gradually by japa sadhana. As direct
meditation is very difficult, the mind can be restrained by japa
sadhana, purascharana, etc. Then the buddhi is restrained by
higher meditation.

This is a procedural method of the application from the
lower orders to the higher orders. But there is a direct method
of subjugating the sense organs, which is the rousing of the
aspiration of the soul for establishing itself in Universal
Consciousness. This is called the rousing of the brahmakara
vritti in the mind. A vritti is a modification of the mind.
Ordinarily there is a visayakara vritti in your mind. A modifi-
cation of the mind in terms of the objects of sense is called
visayakara vritti, but the modification of the mind in terms of
Universal Existence is called brahmakara vritti. When you try
to analyse the interrelationships of the circumstances of life,
you will notice that everything is connected to everything
else. Therefore, any particular passion or anger in regard to
an object is not permitted. This kind of meditation, which is
your attempt to locate or fix your consciousness on a universal
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concept, will immediately put a check on the instinctive activ-
ities of the mind and, secondarily, on the impetuous activities
of the sense organs.

indriyani paranyahur indriyebhyah param manah

manasas tu pard buddhir yo buddheh paratas tu sah (3.42)
evam buddheh param buddhva samstabhyatmanam atmana
jahi satrum mahabaho kamaripam durasadam (3.43)

These last verses of the Third Chapter are like medicine,
a prescription by a doctor, which you may repeat every day.
The indriyas are strong, no doubt, but the sense organs being
strong does not mean that they are the only authorities in
the world. The mind is stronger than the sense organs. The
intellect, or the higher reason, is stronger than the instinctive
mind. Higher than the reason is the strength of this Universal
Spirit, which you really are. So try to root yourself gradually
by the process of self-analysis, through which you realise the
interconnection of all things, on account of which particu-
lar love and hatred cannot be sanctioned in this world. There
cannot be desire for something or hatred for something. Kama
and krodha can be subjugated in this way by a direct push
that you give from the top, from the Atman that is universal.
When the order from the universal Atman is communicated
to the buddhi, it communicates that order into the mind, and
the mind communicates the order to the sense organs, and
puts a check on their activities. Kama and krodha cease. This is
how you may control these hindrances to spiritual practice. So
concludes the Third Chapter of the Bhagavadgita.



Discourse 8
THE FOURTH CHAPTER BEGINS
THE AVATARAS OF GOD

We have studied three chapters of the Bhagavadgita. If you
have listened to me carefully, you would have noticed that the
compressed matter that has gone into the first three chapters
lays the very foundation, as it were, of the whole spiritual
teaching for mankind. As difficult it is to remember all these
things, so difficult it is to make out the various facets involved
in the teaching; and more difficult it is to put them into daily
practice. The poor human individual with a frail intellect,
with an even more frail body, with tensions which are polit-
ical, social and of many other types—how will this individ-
ual be able to grasp this teaching? Where is the brain for it?
It is difficult to intellectually comprehend the inner secrets
hidden even in the first three chapters. So much has been said
about practically everything. Nobody will remember all these
things—except this tape recorder. It will record everything,
but others cannot remember everything in detail.

This difficulty is likely to be felt by everyone, as ordinary
human individuals are subject to limitations of every kind.
Is the human individual to feel disappointed that, after all,
it seems to be too big an affair and we are perhaps not fit,
either physically or mentally, to face the profound realities of
this world? Are we to be in a state of despondency and feel
a sense of helplessness? No. There is a guiding hand operat-
ing through the cosmos. It is not merely a picture of problems
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and difficulties and scientific interconnections that has been
placed before us. The picture of the universe in terms of
modern physics, chemistry and astronomy may be enough to
frighten us out of our wits. We cannot even imagine what kind
of world it is, with such width and such depth and such intri-
cacies of inner composition. Such are the gunas of prakriti;
such is prakriti; such is purusha; such are the involvements of
consciousness and matter, and individuality, and whatnot. All
sorts of things have been told. We seem to be as far from this
lofty teaching as we are from the stars. Is it so?

The Fourth Chapter begins with a great consolation. The
element of spiritual guidance is brought into the focus of
the attention of the student. There is a perpetual guidance
flowing from every part of the cosmos. The whole universe is
composed of friends, well-wishers, who are eager to see that we
are protected, that we are guarded and enabled to rise higher
and higher, to more and more profound states of perfection.
They are the directions of the heavens which are dominated
and superintended by divinities called the Ashtadiggajas, the
divinities of the four quarters, the gods who superintend over
our sense organs and our mental psyche, the very prakriti
itself whose sattva, rajas and tamas are in our own personality,
and the supreme purusha, which is implanted in the recesses
of our heart. These are the highest friendly forces. There are no
enemies in this world.

The highest possibility of help comes from a Universal
intelligence which permeates through the entire material
universe and all the fourteen lokas; and whenever there is
disharmony among the parts of the cosmos, the power of God
descends as an avatara. The incarnation of God is nothing but
the cosmic intelligence operating through required media at a
given time, in a given manner, for a given purpose.
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yada yada hi dharmasya glanir bhavati bharata
abhyutthanam adharmasya tadatmanam srjamyaham (4.7)
paritrandya sadhinam vinasaya ca duskrtam
dharmasamsthapanarthaya sambhavami yuge yuge (4.8)

At every juncture of experience, whether created
knowingly or unknowingly, God manifests Himself, just as
healing forces in the body work perpetually when there is
disease in the system. If there is some illness in the body, the
protective forces immediately gird up their loins and powers
called anabolic forces stand against the catabolic forces which
are intent on destroying the body. As gods and demons fight
in heaven, the constructive healing forces fight, as it were,
against disease-forming toxins—just as whenever there is even
a little pain in the foot due to a thorn that has gone into it, the
entire body descends as an incarnation of power to set right
that element that has entered as something totally alien to the
bodily requirement.

When does God incarnate? Is it sometimes, occasionally,
always, or only in some ages? The word ‘yuga’ is used in this
verse: yuge yuge. Yuga also means the fourfold cycle of time
known as Krita Yuga, Treta Yuga, Dvapara Yuga and Kali
Yuga. These four ages of the time process are called yugas in
Sanskrit. “In every yuga I manifest myself” is one meaning. We
will find in the Srimad Bhagavata Mahapurana or the Vishnu
Purana or other Puranas that the incarnation of God in some
form—Matsya, Kurma, Varaha, Narasimha, and so on—took
place in every yuga. But yuga also means a junction, a crisis, a
situation where there is a conflict of forces, outwardly as well
as inwardly. There is a necessity for the descent of redemptive
forces, in the same way as the constructive redeeming forces
of the body do not act only sometimes. They do not even
sleep. The anabolic forces, or constructive forces to which I
made reference, are perpetually working in the body to see
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that health is maintained and the body does not deteriorate.

Just as the intelligence maintaining the human body
works continuously, without winking and without sleeping, in
order to maintain this psychophysical organism, in the same
way, God acts in this world through manifestations which
are myriad in number. Santi sahasrasah—thousands and
thousands are the ways in which God can reveal Himself for
the purpose of bringing about a rapprochement of conditions,
a harmony among conflicts arising in any way whatsoever.
God can reveal Himself positively in the form of an ameliora-
tion of all the conditions causing pain to people, or negatively
by the amputation of a limb of a body if that becomes
unavoidable, which God does only under extreme cases in the
form of battle, war, epidemics, cyclones, earthquakes, floods
and tornadoes. All these come as incarnations of God. He
may come as the beautiful butter-stealing child Krishna—so
tender, so attractive, so beautiful and so adorable—or He may
also come as the terrific tooth-and-claw Narasimha. Hence,
we should not expect Him to manifest Himself only in the
manner we like.

When a fever arises in the body; it is a very painful and very
unpleasant thing that is taking place, but it is a healing process.
A big war is taking place within the body, and a heightened
form of energy rises up into action in order to drive out all the
toxic forces. In this war, sometimes the soldiers in the battle
who drive out the toxic elements also die. The warriors do not
always come back hale and hearty. Many of them perish. The
white corpuscles in the blood are supposed to be the warriors,
and when they die there is pus in the body. That pus is nothing
but the blood corpuscles dying in the war for the sake of our
welfare. Soldiers die for the nation. Nations survive; soldiers
die. In the same way, these poor white cells fought with the
elements that came as toxins, and when the toxins were too
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powerful—like Ravana and Kumbhakarna—many of these
cells died, sacrificing themselves for the welfare of the body.

Similarly, the manifestation of God is with an ultimate
purpose. It is not with an individual, motivated, localised
purpose. God does not descend for your sake or my sake,
or for this country’s sake or that country’s sake. There is no
such thing as ‘mine’ and ‘his’ for God. The total intention of
creation, taken in its completeness, is the intention of God.
He wants the health and the harmony of the entire creation
in the same way as we want the health and the perfection of
the entire body. We do not want part of the body to suffer and
part of the body to be healed by medical treatment. What is
the good of it? If we are partially sick and partially healthy,
we cannot be regarded as healthy at all. As a good medical
practitioner, God takes the view that the entire body should be
protected. It is not enough if only some limb is protected; and
if for the sake of the protection of the entire organism which
is the body, some part has to be eliminated, He will eliminate
it—by a cyclone or something like that. But God does not
always come as a disease or a threat or a Narasimha. He can
also come as a friend, a well-wisher. Suhrdam sarvabhiitanam
jiiatva mam santim rcchati (5.29): “Knowing Me as the friend
of all beings, you shall attain peace.” A terror like Narasimha,
or a fearsome force like Bhagavan Sri Krishna, yet the kindest,
most merciful, most adorable, is the manner in which incar-
nations come.

“Whenever dharma declines and adharma rises up, I will
manifest Myself” Dharma is the integrating force; adharma is
the disintegrating force. That which keeps society, the world as
a whole, intact as an organic completeness is dharma. Dharma
is a cohesive force, a cementing element, even in the midst of
the worst of diversities of being. Adharma is the opposite. It cuts
into pieces all the unity that we can have anywhere—brother
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fights with brother, the husband throws away his wife, the wife
deserts her husband, the son sues his father, and nobody wants
anybody. These kinds of terrible, diversifying situations can be
the outcome of adharma working with great rapacity, which
comes as Hiranyakashipus, Ravanas and Kumbhakarnas, etc.,
or as destructive cosmic forces.

It is the intention of God to see that His creation is in a state
of harmony and well being. I ask you to remember that the
universe is made in the same way as our bodies are made, so
the universe works in the same way as our bodies work. As the
anatomical and physiological functions protect this body in a
requisite manner, there is a cosmic anatomy and physiology,
in the light of which the balance in the cosmos is maintained.
For the sake of this there is the avatara, which is the coming
of God for the sake of protecting dharma—that is, to estab-
lish the power of unity against the destroying and disturbing
elements that go out of the centre. “Then I incarnate Myself””

Whenever we feel some pain in the body, even in a finger
or a toe, it means the whole body is sick, and immediately the
healing forces start working. At once the centre of the universe
acts, just as the centre of our personality acts when we start
sneezing or we have a headache or a wound in the foot, etc.
In order to illustrate the similarity of the cosmic structure
and the human structure, the Vedas, the Upanishads and the
Bhagavadgita tell us that the universe is one person. Just as we
are one person, the whole universe is also one person. He is
called Mahapurusha, Supreme Purusha, Purushottama. How
many people are there in this world? There is only one person.
Sahasrasirsa purusah sahasraksah sahasrapat (P.S. 1): Million-
headed, million-eyed and million-eared is that single Purusha.
And where are those million heads and million eyes? They are
here. Your head and my head, your eyes and my eyes, your
legs and my legs are actually His heads and His eyes, through
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which He is speaking and working. But the ego of the individ-
ual, which is a part thereof, asserts its individuality and cuts
itself off from the healing forces that come from the cosmos.

God never breaks His promise. We may break our promises,
but not God. Once God decides, it is decided forever. Like an
eternally conscious invigilator, God-consciousness operates in
this cosmos. God knows what we are speaking, what we are
thinking, what we are feeling, what we are doing. Even the
movement of a mouse in a corner of a house is known to that
Centre of the cosmos. There is no such thing as private action
in this universe. It has been beautifully said that we cannot
touch a flower in the garden without disturbing the stars in
heaven. Such is the organic connection. There seems to be
a vast distance between the stars and the little flower in our
garden, but the connection is such that the stars will know that
a flower is being interfered with.

There is no such thing in this world as individual, private
activity. In the same way, there is no such thing as individual
activity in our body. Whether we see with the eyes or hear
with the ears, speak with the tongue or walk with the feet, etc.,
it is not individual action taking place. It is one total action
manifesting itself through the different limbs. Similarly, all
this world activity, the great mystery of mankind—the coming
and going of things, the destroying of empires and the rising of
empires, and so on—all the drama that is being played in the
form of this creation is a single action taking place. The whole
world is doing only one thing; it does not do many things.
In the same way, our physical personality does one thing in
the form of seeing, hearing, touching, digesting, speaking,
walking, etc. Though they appear as diverse functions, they
are really not diverse functions; it is Mr. So-and-so acting.

God acts; and when God acts, dharma rules the world.
Whenever dharma’s force moves in the wrong direction by an
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extreme step that is taken by individuals, a cloud of darkness
hovers around the heads of mankind, and we become
insecure. We do not know what will happen to us tomorrow.
The thoughts of people are also supposed to determine the fate
of everybody. If one man thinks, it is a very feeble thought; but
if the whole of humanity thinks a single thought, it draws the
attention of the centre of the cosmos—just as when the whole
nation cries for something, the central government will open
its eyes and take steps, while if one man cries, they may not
bother much.

Christ is called the son of Man. Everybody is a son of man,
so why should Christ be called the son of Man? It is the son
of Man with capital ‘M’ It is the descent of a divine force as
a response to the call of the whole of humanity that cried for
God. Otherwise, a person cannot be called a son of Man, as
everybody is a son of man. This is my own interpretation of
the biblical statement. Christ is also called the son of God. The
bible refers to Christ as the son of Man, and the son of God.

Our thoughts and actions contribute, to a large extent, to
the welfare or the suffering of mankind; and if they are very
intense, they disturb the other layers of the cosmos such as
Bhuvarloka, Svarloka, etc. When the Rakshasas were harassing
the Devas, the Devas went to Rudra and Brahma, and finally
they beseeched Narayana to take some action. Similarly, the
fourteen worlds will cry for a redeeming power to act. Then
the centre of the cosmos will work immediately, in a positive
manner or a negative manner.

The avataras of God are described in great detail in the
Srimad Bhagavata Mahapurana. It is said that Narayana had
twenty-four avataras, but that is only in a manner of speaking.
There can be twenty-four million avataras. How many rays
has the sun? We can say the sun has only one ray that, like
a huge beam, inundates the entire earth in heat; or we may
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say that there are millions of rays—sahasrakirana. Surya is
called sahasrakirana because thousands of rays emanate from
it. If we close our eyes and look at the sun, sometimes we feel
radiance emanating in a millionfold way.

God may cast a single action or cast a manifold action, as
the case may be. Fortunately or unfortunately, this doctrine
of avataras, which is so important and so dear to the heart of
man because it brings God to the very earth, is briefly stated in
the Fourth Chapter of the Gita in only two verses, and after-
wards it goes into some other subject—though this is well
compensated from the Seventh Chapter onwards, where God’s
glory is abundantly described.

The society of people has to work in a state of harmony in
order that it may survive; and the harmony that is expected
in human society is of two kinds—a horizontal harmony and
a vertical harmony. The horizontal harmony is called varna
dharma, and the vertical harmony is called ashrama dharma.
The social integration brought about by a cooperative action
of people through the works that they perform from their
own stations is a horizontal way of the working of dharma
for the purpose of integrating the quantity of humanity.
But the quality of the individual also has to be enhanced; it
is not enough that we merely protect the quantity of people.
That qualitative ascent of the individual already protected by
the quantitative forces—this vertical ascent, as I called it—is
ashrama dharma, which consists of Brahmacharya, Grihastha,
Vanaprastha and Sannyasa, where we reach the apex of social
solidarity and spiritual integration.

This also is conditioned by God. Caturvarnyam maya
srstam gunakarmavibhdgasah, tasya kartaram api mam viddhy-
akartaram avyayam (4.13). Everything taking place histori-
cally, or taking place only from the point of view of human
individuals, may be said to be God’s work; and yet, God does
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not do anything, just as the sun is the cause of every activ-
ity in the world but is not regarded as doing anything at all.
We cannot lift a finger if the sun is not shining, and yet the
sun is not responsible for our lifting a finger. Nadatte kasyacit
papam na caiva sukrtam vibhuh (5.15): Neither is God respon-
sible for the good that we do, nor is He responsible for the bad
that we do. We are automatically rewarded or punished by a
‘computer system’ which He has set up in the form of these
cosmic forces; and as the law automatically acts, our actions
automatically act in the form of pleasure and pain. Therefore,
the social setup—individual as well as collective—cannot be
regarded as God’s work, and yet it is, in a way, God’s work
because it is a tendency towards the growth of humanity
towards God’s integrating Realisation. Nothing that we do can
be called God’s work. It is our work; yet, without His sanction,
nothing can take place. Thus, in a way, God has created the
whole world and does everything, but, in another way, He has
not created the world and He does nothing.

I went into great detail concerning the avataras of God
because it is something very dear to the heart of man. That
God comes to our house and rescues us from moment to
moment, is this not a good and happy message?



Discourse 9
THE FOURTH CHAPTER CONTINUES
THE PERFORMANCE OF ACTION AS A SACRIFICE

Incarnation is the descent of God for the ascent of man.
This has been briefly touched upon in two verses which we
studied yesterday: yada yada hi dharmasya glanir bhavati
bharata, abhyutthanam adharmasya tadatmanam srjamy-
aham; paritranaya sadhiunam vinasaya ca duskrtam,
dharmasamsthapanarthdaya sambhavami yuge yuge (4.7-8).

In two verses, the great mystery of incarnation has been
stated. Still, this incarnation is a mystery. It is supposed to be
a response of the cosmos to the demands of the individual,
but only when the demand arises from the deepest recesses of
the heart of the individual. Otherwise, the response will not
come, just as a radio can receive the signals that come from
the broadcasting station only if its heart, which is the receiving
capacity, is on the same frequency as the broadcasting station.

When the heart cries, God is supposed to come. What is
the meaning of the heart crying? We usually do not have such
an experience in this world. Our hearts never cry, because we
are—at least most of us are—not in such an urgent need of
God. “It does not matter if He comes after ten days. I have the
capacity to get on without Him for ten days.” Do we not have
such subtle thoughts? Is it so urgent that He must come just
now? It shows how shallow our hearts are, and how foolish
our thoughts are, and how inadequate is our understanding of
what God is. To say that God may come tomorrow or the day
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after is like saying, “I can breathe after ten days. Today I need
not breathe”

God is a greater necessity than our daily diet. The only
comparison that I can make is to the breath of life. We cannot
say, “Let me breathe after ten days. It doesn’t matter if I do not
breath now.” Breathing is an immediate necessity. The necessity
of God as an immediacy is not felt by the ego-ridden individ-
uality, which feels self-conscious and not God-conscious.
The karmas of the individual bind it so fast with the ropes
of its own desires that even the coming of God may not be
recognised.

Avataras of God, incarnations of God, are supposed to
be a perpetual occurrence—not something that took place
centuries back and something that will take place later on,
after another few centuries. It is a perpetual occurrence, like
the rays of the sun perpetually falling on the earth. There is a
perpetual inundation of the earth by the light of the sun, day
in and day out, somewhere or the other. So, in many ways, the
coming of God into this world is an avatara for, without this,
we would not be able to walk on this earth. We would not be
able to lift a finger; we would not be able to digest our food;
our lungs would not function; our hearts would not function;
our breath would not be there; our brains would not be there.
It is the coming of God in a particular form through our
individuality, the cosmic operation through the individual in
some form unknown to the individual, that is the reason for
the very existence of the so-called ego-ridden individual.

The karmas which bind the soul are such intricate
processes of relativistic association in this world that it is not
easy to know what is actually happening when a karma binds.
Kim karma kim akarme’ti kavayo’pyatra mohitah: Learned
people, very advanced in knowledge, are also bewildered as
to what karma actually is. What is karma? What is akarma?
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Many a time even people with great insight are also confused.
Kim karma kim akarme’ti kavayo’pyatra mohitah, tat te karma
pravaksyami yaj jiatva moksyase’Subhat (4.16): Now I shall tell
you what kind of thing karma is. Karmano hy api boddhavyam
boddhavyam ca vikarmanah, akarmanas ca boddhavyam
gahand karmano gatih (4.17): It is necessary to know not only
what karma is, but also to know what non-karma or inaction
is, and what wrong action is. Therefore, what is right action,
what is wrong action, and what is inaction? It is necessary to
know all these things.

Karmano hy api boddhavyam boddhavyam ca vikarmanah,
akarmanas ca boddhavyam: Very difficult is this peculiar, intri-
cate way in which karma works. There is no such thing as
karma sitting outside on a tree. It is not a thing whose exist-
ence we can visualise somewhere. Just as we consider diseases
to be a peculiar maladjustment of the physical functioning of
the body rather than a thing that is sitting outside the body
and existing separately, so also the karma is not sitting outside,
waiting to harass us.

Karma is the peculiar automatic reaction set up by the
cosmic forces in proportion to the action performed by an
individual. The reaction will be exactly in proportion to the
action that we perform. In a way, it looks like tit for tat—and
in a crude way, we may say it is like that.

The world is supposed to be something like a mirror
through which we see our own face. We see our contour in our
relationships with the world. If we smile at the world, the world
smiles at us; if we get angry with the world, it gets angry with
us; and if we denounce it, it will denounce us also. It will treat
us in the same way as our body treats us. We cannot know how
the body acts and reacts in regard to our own individual exist-
ence. The body is not outside the soul. It is inseparably acting
on our consciousness, which is our individual soul. Automatic
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action takes place through the body, and that experience of an
automatic reaction set up by the body is the pleasure or the
pain that we speak of.

In a similar manner, there is a spontaneous action that is
taking place in the cosmos when any activity, any action, takes
place anywhere. The reaction is not created by somebody, such
as God in heaven. God does not sit there and say, “So-and-so
is doing something. I shall react in this manner” It is an
automatic action of the cosmos. When something happens to
some part of the body, an automatic reaction is set up by the
entire organism in relation to the particular event taking place
in the limb of the body. There is no third person who pushes
the button.

The difficulty in understanding what karma is arises on
account of our difficulty in knowing what our relationship is
with the world at all, and finally, with God Himself. There is
an inveterate habit of the sense organs to compel us to feel that
the world is totally outside, and God is very far away. Even
the most learned in scriptures cannot escape this difficulty of
suddenly feeling that the world is outside and God is away, and
is not as near as their skin. This erroneous apprehension of the
relation of oneself with the world and God is the cause of the
reaction set up by what reality is in the form of the world or
God, and this error itself is a karma.

The wrong apprehension of our relation to the world and
to God is the karma that we perform. Our consciousness is our
action. Actually, the physical movements are not action. How
we modulate our consciousness, how we direct our thoughts,
and how we feel things around us—this is the action that we
are performing day in and day out. Every moment we feel
something, and think something, and understand something.
This psychological activity perpetually taking place inside
is the perpetual action in which we are engaged, and this is
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also the reason for the perpetual reaction that is being set up.
Karma is supposed to get accumulated in our psyche, in the
sense of a propensity of the reality outside, to give the individ-
ual that has motivated this wrong action his due. And if this
impact goes on continuing again and again—if we persist in
wrong thinking, wrong feeling, and wrong understanding—
the cosmos persists in giving us a blow again and again, in the
same way that if we persist in having a wrong diet and living a
wrong life, nature will persist in tormenting us with varieties
of illnesses.

The piling up of impacts coming repeatedly from the
cosmos on account of our repeated wrong actions every day
becomes thick—like a cloud, as it were. Inasmuch as it is a
force that is acting upon us from the cosmological side, karma
cannot be regarded as a substance. The action engendering a
reaction from another source is a kind of experience, and the
karma residuum which causes rebirth, etc., is also a potenti-
ality for experience in the future. The repeatedly occurring
impact of cosmic forces upon individuals becomes thick like a
cloud, and it becomes what we call the unconscious, subcon-
scious and conscious levels of the mind. These three layers are:
the thick and turbid residuum at the bottom, like the thick
layers at the top of clouds; a slightly thinner layer further
down; and a thinner layer further on, like the layer which
slightly illumines the sunlight even in the rainy season when
the clouds are thick.

The thickest part of our karma is in the anandamaya
kosha. This is what psychologists called the unconscious level.
The slightly thinner part is in the subconscious, which we
experience in dream many a time, and the thinnest part is in
the waking condition. Because of its transparency, conscious-
ness is reflected so clearly that even through that karmic resid-
uum we begin to perceive things in the world as clearly as if it
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were in the waking state. But we perceive things dimly in the
dreaming condition because it is subconscious and not as clear
as the waking condition. And we know nothing in the sleep-
ing condition because the cloud is very thick and conscious-
ness does not penetrate through that cloud—just as during the
monsoons we will not see the sun even at midday, and it will
be like night due to the thick clouds covering the entire sky.

This is the difficulty in knowing what karma is. Gahana
karmano gatih: “The way of karma is indeed very hard to
understand,” says Bhagavan Sri Krishna. But karmas loosen
their grip upon the individual who does not act entirely
according to the preponderance of the demands of the sense
organs, but acts in the spirit of a yajna, to which reference is
made in the Third Chapter. Gatasangasya muktasya jiianava-
sthitacetasah, yajiiayacaratah karma samagram praviliyate
(4.23): The person who is totally detached, gatasanga, and free
from attachments, mukta, and established in the wisdom of
life, jianavasthitacetasah, and who performs action as a sacri-
fice as detailed in the Third Chapter—for him every action
melts as ice before the sun.

No action will produce a reaction in the case of a person
who acts as if in a yajna, or a sacrifice—i.e., as a participa-
tion in the cosmic purposes and not as an individual actor for
the purpose of reaping an ulterior fruit. Expecting a fruit is a
special characteristic of selfish action, and there is no expec-
tation of fruit in an unselfish action. It is work for work’s
sake, duty for duty’s sake, as they say. The moment there is an
intention in the mind to reap a consequence, or a fruit, tomor-
row or the day after or in the future, as the result of karma, or
action, done today, that person is actually thinking in terms
of the time process because the fruit of an action will accrue
only after some time. The expectation of the fruit of an action,
therefore, is tantamount to involvement in the process of
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time, and time is equal to death; and such a person is bound
by karma. But one who performs actions as a yajna, as a duty,
does not expect any fruit. Ulterior motive is totally absent in
the case of unselfish action.

We may wonder: if we expect nothing from a work, why
should we work at all? These are the stock arguments of
modern thinkers, and even of very well-read people. What
should be the prompting behind us to do anything at all, if
we get nothing out of it? This question arises on account of
our total ignorance of the nature of our relation to the world
which is, once again, the wrong apprehension of the world as
being totally outside us—a field where we can grow a crop and
eat the fruit thereof, with God somewhere in heaven, Who will
bless us with salvation after death. This is the peculiar, crude,
illiterate argument of even the most learned people these days.
Hard it is for a person to appreciate that there is an organic,
living connection between us, the world, and God.

An individual must have performed great punya, great
merit in the previous birth or in several births, to be able to
appreciate this great truth of the identity of ourselves with
the atmosphere in which we are stationed. Therefore, unself-
ish action is itself a fruit thereof. If we become healthy, do
we ask what we get if we become healthy? Health itself is the
fruit thereof. Similarly, unselfishness is nothing but a healthy
relationship that we maintain with the world, and perhaps
with God. And what we call selfish action is an unhealthy
relationship that we maintain with the world and with God—
an alien relationship, as it were. We treat the world and God
as foreigners, as if we have no connection with them. If that is
the case, they will also treat us as foreigners. This is a tit-for-tat
action that nature does unto us. But we can be free from this
predicament of getting kicks from nature and from God if our
actions are motivated by a consciousness that we are an agent,
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an instrument, a medium of action of cosmic powers, and that
we do not do anything.

Shakespeare wrote all the plays with his pen, but we cannot
say the pen wrote the plays. Though it is true that the pen
actually wrote the plays, we do not say that the pen wrote them;
we say that Shakespeare wrote the plays. This is the manner in
which we have to understand our position in this world. We
are like a fountain pen in the hand of God, an instrument in
His hand. We are a tool, as it were: nimitta matra.

The brain will not accept these arguments on account of
the turbid karmas that are lying latent in the unconscious
and subconscious levels. So in the beginning stages, spiritual
practice cannot rise to such heights of this kind of comprehen-
sion. It has to start with citta shuddhi—the practice of yamas,
niyamas, viveka, vairagya, shad-sampat and mumukshutva—
qualities which are mentioned in the Vedanta Shastras. We
must be good persons before we become God-persons. We
cannot suddenly become godly individuals unless we are good
individuals first and foremost. There is very little of goodness
in most of us. We are the same brutes when the time for it
comes, and this is something that we can know through a little
bit of investigation, instead of actually landing ourselves in
the predicament where we have to behave like that. We need
not fall sick in order to know what sickness is. A doctor can
understand. A good physician can know what sickness is, how
it acts, without actually falling sick himself.

Hence, it is essential for us to educate ourselves in this art
of spiritual living by a graduated ascending process of self-
purification, before we go into the meditations of the Upani-
shads and the Bhagavadgita. Even when we become students
of Vedanta, for instance, we do not start with the Upanishads
and the Brahma Sutras, and so on, because they will look like
a jungle, and we will not know where what is. Everything is
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found in a forest, but we will not know what is found in which
place. This also applies to the Upanishads and the Brahma
Sutras. Therefore, the Vedanta Shastra commences with
introductory Prakarana Granthas like the Vedanta Sara, the
Vedanta Paribhasha, the Laghu Vasudevamanana, and the
Panchadasi. Then we study the Upanishads. Only after these,
the Bhagavadgita and the Brahma Sutras should be studied.
We should not suddenly jump into them unless we are already
a prepared soul, by the grace of God.

Gatasangasya muktasya jiianavasthitacetasah, yajiaya-
caratah karma samagram praviliyate: All actions melt then
and there. What is the jiianavasthitacetas condition? What
is actually the gatasangatva; and what is actually the yajna
karma, finally? When there is a hailstorm, little balls of ice
form; and the moment they fall on the earth, the balls of ice
melt and become liquid. Likewise, the fire of knowledge will
burn up the solid masses of karma that we have accumulated,
provided that our actions are totally unmotivated in terms of
the fruit that is to accrue in the future.

Brahmarpanam brahma havir brahmagnau brahmana
hutam, brahmaiva tena gantavyam brahmakarmasamadhina
(4.24). This verse is itself enough for us to meditate on the
great God of the cosmos. When we offer a sacrifice, the offer-
ing is nothing but a face of the Ultimate Reality itself. The
performer, the process of performance, the instrument of
action, and the result that follows are all various modifications
of a single Reality, in the same way that the ocean waters—
whether they are like foam or bubbles or ripples, whether they
are solid or liquid, or whatever be the form—are just modifi-
cations of a single mass of water.

Even the offering of the sense organs in terms of objects
of sense, this crude activity that we are performing as sense
perception, is actually an action of the Cosmic Power. The
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means, or the instruments, that we use in this process of
perception also come from that Supreme Force only. That is
the havis that we offer—the yajna of action. The fire into which
we offer the oblation is only that Supreme Being manifesting
as fire; and the aim that we have in our minds, the goal that
we want to reach after the performance of this yajna, is also
only the Ultimate Reality. The path and the goal coalesce in
the highest realm of spiritual experience.

Brahmarpanam brahma havir brahmagnau brahmana
hutam, brahmaiva tena gantavyam brahmakarmasamadhina.
There is a similar verse in the Yoga Vasishtha—tat chintanam
tat kathanam anyonyam tat prabodhanam, eta deka paratvam
ca brahmabhyasam vidur budhah (Y.V. 3.22.24)—in which it is
told to us that we have to practice brahmabhyasa. The Yoga
Vasishtha prescribes three kinds of sadhana—prana nirodha,
chitta-vritti nirodha and brahmabhyasa—which are prana-
yama, control of the mind, and meditation on the Absolute.

Tat chintanam: Thinking only that day in and day out. A
person who has been given the death sentence will always be
thinking of the gallows, and the executioner’s noose will be
in his mind even before it actually takes place, or a person
who is expecting a great promotion will always wait for it to
come, anticipating the increased salary, and so on. Just as we
constantly keep in our minds the great goals in this world in
some form of material possession, in a like manner we should
brood over this Reality, always thinking That.

Tat kathanam: When we speak to people, we should not
talk about unnecessary things. We should enlighten ourselves
and the other by a discussion on this subject. We should
prompt the person to talk only on this subject, and we should
also talk only on this subject. This is actually a satsanga that is
taking place between two persons, or any number of persons.
Tat chintanam tat kathanam: Always thinking that, and talking
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and conversing only about that.

Anyonyam tat prabodhanam: Mutually enlightening only
on that particular theme. When we meet anybody, we should
ask, “What have you studied? What is the progress that you
have made? I would also like to have the benefit of knowing
something” As students sometimes compare their notes in
schools and colleges, we can compare notes and compare
experiences even among our colleagues. That is mutual illumi-
nation that we engender among ourselves, and that also
becomes a kind of meditation. In a family, in a community
where there are many people, we should not talk nonsense.
We should always be talking on this great subject, which is the
great health of the body, of society, and finally, liberation itself.

Anyonyam tat prabodhanam, eta deka paratvam ca:
Depending on that only for our life and death. This is our
life, and this is also our death, and we cannot have any other
thought in our minds. Eta deka paratvam ca brahmabhyasam
vidur budhah: This is called the practice of Brahman.

There is a little book by Brother Lawrence called Practice
of the Presence of God. You can all read that book. It is very
interesting. His experience was that everywhere—in the shoes,
in the kitchen and dishes, in the broomstick—everywhere
is God only. Similarly, there is another verse: tadbuddhayas
tadatmanas tannisthas tatparayanah, gacchantyapunaravrt-
tim jiananirdhitakalmasah (5.17). We will discuss this verse
later on.

Today we drew certain conclusions about our wrong
apprehension of our relation between ourselves and the world
and God, which creates binding karma, and the necessity to
perform unselfish action in the form of yajna. What yajna is
has been described. Yajna is actually brahmabhyasa—total
dependence on God. This is, finally, unselfish action.



Discourse 10
THE FOURTH CHAPTER CONCLUDES
METHODS OF WORSHIP AND OF SELF-CONTROL

daivam evapare yajiiam yoginah paryupasate
brahmagnavapare yajiiam yajienaivopajuvhati (4.25)
Srotradinindriyanyanye samyamagnisu juvhati
Sabdadin visayan anya indriyagnisu juvhati (4.26)
sarvanindriyakarmani pranakarmani capare
atmasamyamayogagnau juvhati jiianadipite (4.27)
dravyayajrias tapoyajiia yogayajias tathapare
svadhyayajianayajias ca yatayah samsitavratah (4.28)
apane juvhati pranam prane’panam tathapare
prandapanagati ruddhva pranayamaparayanah (4.29)
apare niyataharah pranan pranesu juvhati
sarve’pyete yajiavido yajiaksapitakalmasah (4.30)

In these verses from the Fourth Chapter are further details
as to actually putting the spirit of yajna into practice in daily
life. We have heard a lot about yajna, sacrifice, in the earlier
chapters. We envisaged, in a philosophical light, what yajna,
or sacrifice, is. Now in a very down-to-earth, practical way we
are told how we can practise spiritual sadhana as a yajna, or a
sacrifice, and what the methods of actually manifesting yajna
in our daily performance are.

Varieties are the ways of the daily performance of yajna.
Some people offer everything, including themselves, to the
gods in heaven. They worship Brahma, Vishnu, Siva, Ganesha,
Devi, Durga, Surya. Every day there is a dedication of oneself
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in an act of submission and surrender, through prayers offered
by way of Veda mantras or verses from the Puranas and the
epics, or from the Tantra and Agama Shastras. The gods are
worshipped according to the injunctions that are given to us
mostly in the Agama Shastra, which is a scripture dealing with
the rituals of worship.

We may have seen people worshipping gods in a large
public temple or worshipping a little image kept in front of
them in their own house—a Siva linga, or Vishnu’s image, or
Surya’s sphatika, or whatever it is. They perform varieties of
entertainment to the god who comes to their house as a royal
guest.

Actually, the ways of worship in temples, particularly
in large temples of public worship, are similar to the ways
in which we receive a king into our house. Suppose we are
informed that tomorrow the emperor is paying a visit to our
house. What do we do? There are a series of things that we do.
We clean the premises, and make everything tidy. We arrange
a beautiful seat for him. We receive him with honour and say,
“Please be seated” Afterwards, in Indian tradition, we have to
wash his feet. This system may not be there in the West, but
in India one of the important gestures of reception given to
an honoured guest is to offer him a very comfortable seat and
wash his feet. Afterwards we enquire how he is and whether
there is anything we can do for him, and then offer him
something to eat or drink, give him some clothing or jewels,
and place before him fruit and all the delicious dishes that
we have prepared. We wave a sacred light before him, called
arati, and then calmly sit and enquire about his welfare. We
serve him a meal, and afterwards—very, very honourably—we
bid him farewell. This is what is done in worship in very large
temples like Tirupati, though they do not go into all these
details in small temples.
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God comes to us as an emperor, and He comes every day
by way of invocation. After some time, we bid Him farewell;
and so the next day, we have to invite him again. After bidding
a guest farewell, the person leaves. Every day this gorgeous
reception is given to the honoured guest who is God; and
finally, we offer ourselves: I am Thine.

Daivam evapare yajiiam yoginah paryupasate: Some of the
spiritual seekers or yogis worship gods in a ritualistic manner
by chants, by performances of ritual, or even by actual contem-
plation. Brahmagnavapare yajiiam yajiienaivopajuvhati: Or we
contemplate the Supreme Absolute in our own personality.
We surrender ourselves to that ocean of the Absolute so that
we melt into that Supreme Being itself. The greatest worship
we can think of is where we offer ourselves instead of offer-
ing delicious dishes, clothes, gold and jewels, etc. They are
secondary in comparison with what we ourselves are. We
offer ourselves in the great brahmayajna that we practise—the
contemplation of the Supreme Absolute. Brahmagnavapare
yajiam yajienaivopajuvhati.

Srotradinindriyanyanye samyamdgnisu juvhati: Some
yogis offer the very powers of the sense organs into the fire
of self-control. Self-control is visualised as a kind of kunda,
a yajnasala—a special pit in which the holy fire is lit. Our
performance, or act of self-control, is itself a holy fire that
we have lit in ourselves, into which we offer the sense organs
themselves, which we pour as an offering of ghee into this
holy fire. The perception, and all the perceived objects of
perception, are offered into this fire of complete withdrawal.
All the five senses—the eyes, the ears, and the other percep-
tive sense organs—in their capacity as powers of perception
and cognition, are abstracted from their involvement in the
objects, brought back and offered, as ghee is offered, into
the fire. The sense organs are offered into the fire of total
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withdrawal—pratyahara, we may say. Here, pratyahara is
described as the offering of the powers of the sense organs into
the fire of self-restraint.

Srotradinindriyanyanye sarmyamdgnisu juvhati, Sabdadin
visayan anya indriyagnisu juvhati. There is a reverse action to
what has been mentioned, which is also regarded as a kind of
sacrifice. What we mentioned first is that the sense organs,
which are involved in the objects, are withdrawn, and poured
into the fire of self-restraint. Here, in this second half of the
verse, it is said that all the objects of sense are offered into the
fire of the sense organs through the media of the perceptive
organs. The objects of perception are offered into the mind,
and from the mind they are offered into the intellect. This is
the reverse process of self-control. We may either withdraw
our connection to the sense objects and then offer the powers
of the senses into the fire of our self-control; or we may melt
the very form of the objects themselves, as is done in samadhi,
samapatti, etc., according to Patanjali’s Yoga Shastra. It is also
mentioned in the penultimate verse of the Second Chapter
of the Bhagavadgita that all the desires and the desired
objects come and pour themselves into the ocean of the seer:
apuryamanam acalapratistham samudram dpah pravisanti
yadvat, tadvat kama yam pravisanti sarve sa Santim apnoti na
kamakami (2.70).

We need not be afraid of the world. This is a higher form
of self-control. The lower form of self-control is to sever the
connection of the sense organs with objects, and to pour the
energy into the mind in self-control. The other is more diffi-
cult, which is to melt the very concept of objects. Objects do
not exist. They are only configurations of cosmic force. Objects
are only energies—sattva, rajas, tamas—concentrated in their
permutation and combination, and when they are thus melted,
as hard ice may melt before the sun’s hot rays, the objectivity
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vanishes and the entire cosmos of physicality may melt into
liquid, as it were; and like rivers flow into the ocean, the whole
world will flow into us. This is a kind of higher self-control,
which only great masters can perform. We cannot melt the
world so easily and make it flow like a river into our own
ocean-like Self: Sabdadin visayan anya indriyagnisu juvhati.
Sarvanindriyakarmani pranakarmani capare, atmasam-
yamayogdgnau juvhati jiianadipite: All the sensations and the
very activity of the pranas are concentrated in the Self. There
are five sense organs—seeing, hearing, smelling, tasting and
touching—and these are the five sensations. There are also
five forms of breath—prana, apana, vyana, udana, samana.
The prana causes the breath to exhale, and the apana causes
the breath to inhale; and when we put a stop to this process
of inhalation and exhalation it is called kumbhaka, which is
mentioned a little later in further verses. Vyana is a pervading
shakti, or force, which causes the circulation of blood through-
out the body. Samana equalises the forces; it digests food.
These functions of the pranas, together with the fivefold
function of the sensations mentioned, are concentrated on the
Self, and emanate like rays of the sun from the Self of one’s
own existence. The five pranas and their functions, and the
five sensations, may be visualised as the rays of the sun, as it
were—the sun being our own Atman. So sarvanindriyakarmani
pranakarmani: All the sensations and all the prana activities
are concentrated in the Self. Atmasarnyamayogdagnau juvhati
jiidnadipite: Lit up with the highest form of wisdom, endowed
with the knowledge of the Ultimate Spirit of the universe, a
yogi or a spiritual seeker is enabled to perform this otherwise
very difficult task of concentrating the pranas and the senses
in his own Self, so that there are no multifarious activities
taking place. There is a total action taking place, total percep-
tion taking place; and that total perception is called insight or
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intuition: atmasamyamayogagnau juvhati jiianadipite.

Dravyayajnias tapoyajiia yogayajias tathapare, svadhyaya-
jiianayajias ca yatayah samsitavratah: Yogis, students of yoga,
offer physical substances to the gods in heaven as a form of
worship. This is called material offering: dravya yajna. Others
offer themselves through the performance of tapas. Tapas is
the creating of the heat in one’s own body or mind by subjugat-
ing the sense organs. There is an energy content in ourselves
which always maintains an optimum. It never increases
or decreases. As they say, the total energy in the cosmos is
always stable—it does not increase or decrease—but, it can
increase or decrease under certain circumstances. When the
consciousness is contemplating an object of sense which is
outside, particularly with an emotional charge upon it, the
energy flows through the channel of the perceptive organ—
and to that extent, the energy quantum is diminished. And the
more we are emotionally conscious of an object, the weaker
we are in mind and body, and the worse we are in every way.
The greater the power of the consciousness to not allow itself
to move in the direction of the objects of the sense organs and
stabilise itself in itself, the greater is the energy quantum in
us. And then indomitable strength, invincible power, and such
things as siddhis may develop in one’s own self if our energies
are maintained in ourselves, and they are not allowed to move
outside towards objects or move through the sense organs to
the parts of the body.

We have seen the beauty of a little baby. Why does an old
man look ugly while a baby looks very beautiful? The reason
is the equidistribution of energy in the baby’s system. As the
child grows into an adolescent and an adult, the energies
begin to concentrate themselves in the different parts of the
body, and the equidistribution ceases. The harmony with
which the energy is distributed in a baby makes every part of
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its body beautiful. There is no comparison of one part with
another part. Whether it is the nose or the leg or the foot, all
are beautiful. But when the energies get diverted due to the
desires of the adult, they concentrate themselves in the eye
or the nose or the tongue or the other organs, and the energy
leaks out as water may leak out through a pot with many holes.
This should not be allowed.

Tapas is the strength that we exercise in ourselves with
which we maintain our energy in ourselves, and we do not
wish that energy to go to some other object of sense, or even
to a particular part of the body. It should be equally distrib-
uted everywhere. This is called tapoyajiia. This is why children
who are innocent and have no desires, and also saints who
have no desires, have beautiful and radiant faces. But ordinary
people, who have desires, feel compelled to let out the energies
towards objects through their sense organs.

Dravyayajids tapoyajia yogayajids tathapare: In terms of
the practice of yoga, we do a yajna in a spiritual sense. It is left
to us to determine what kind of yoga Bhagavan Sri Krishna
means here. It may be karma yoga, it may be bhakti yoga, it
may be the raja yoga of Patanjali or it may be the jnana yoga
or brahmabhyasa of the Yoga Vasishtha and the Upanishads;
by the practice of this kind of yoga, the highest kind of yajna
is performed.

Dravyayajias tapoyajiia yogayajias tathapare, svadhyaya-
jiianayajiias ca. There are people who are devoted to sacred
study. Every day they read the whole Gita, or the whole Srimad
Bhagavata, or the Ramayana, or the Mahabharata, or the
Bible, or the Koran, or whatever their holy text is. They pour
themselves into the theme of the text, so that this tremendous
concentration that they are bestowing on the theme that is
delineated in the sacred text becomes a kind of concentration.
Svadhyaya is sacred study. Svadhyaya does not mean reading
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books in the library, just picking up anything randomly and
reading it. It is a concentrated study of a single text or a single
group of texts—the Upanishads, Bhagavadgita, Vedas, etc.—so
that the thoughts of the great masters who wrote these texts
will have such an impact upon their minds that they are virtu-
ally meditating not only on the thoughts of these great sages
but also on the noble themes which are delineated in the text.
Thus, svadhyaya, sacred study, which is to be conducted every
day by everyone, is also a yajna, a great sacrifice that a spiritual
seeker ought to perform and must perform.

Jnana yajna is again mentioned as the pouring of the soul
into the cosmos, the melting of ourselves into all the five
elements, and ceasing to exist as individuals—existing only in
God. The Yoga Vasishtha is especially devoted to jnana yoga.
It tells us how to melt ourselves into the Supreme Being and
deny the whole world as an existent subject itself—to see only
God permeating everything, and know that only God is.

Dravyayajnias tapoyajiia yogayajias tathapare, svadhyaya-
jAanayajias ca yatayah samsitavratah; apane juvhati pranam
prane’panam tathapare: Some people offer the prana into
the apana as an oblation in a sacrifice. The offering of the
prana into the apana is done by taking the breath inward. As
I mentioned, the prana takes the breath outward. The apana
pulls it down. So when we breathe in, the prana, which is
otherwise outwardly motivated, is restrained from its outward
activity and poured into the apana, as it were. This pouring of
the prana into the apana by way of inhalation exercises is also
a yajna of pranayama.

Prane’panam tathapare: Some offer the apana in the prana.
That happens when we exhale. When the prana goes out, the
apana is pulled up; the prana wants to take the energy of the
downward pull together with it, and we exhale. But when
we deeply inhale, the opposite action takes place; the prana
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is offered to the apana. So, apane juvhati pranam is actually
a description of inhalation and exhalation. Puraka is filling;
rechaka is exhaling. Hence, what is mentioned here is nothing
but the process of puraka and rechaka, inhalation and exhala-
tion, as part of the pranayama process.

Apane juvhati pranam prane’panam tathapare, pranapana-
gati ruddhva pranayamapardyanah: Some people practise
only inhalation or only exhalation, but some people restrain
both the outward breath and the inward breath at a particular
spot. That is called kumbhaka, retention, which is true prana-
yama. Therefore, this verse actually describes the pranayama
process—the inhalation process, the exhalation process, and
the stopping process.

How will we stop the breath? Generally, people do it by
closing the nostrils, though it causes a little suffocation. That
is one way. But the better method of stopping the heaving
of the breath is to concentrate the mind on one particular
object. The more is the concentration on one thing, the less is
the breathing process. Suppose we are walking on the preci-
pice of a deep gorge. The path is only one foot wide, and if we
step outside it even a little, we will fall down into the gorge.
What would we do? Suppose we are walking on a tightrope
in a circus. So much concentration is required! If we waver
even a little bit, we will fall down. Therefore, concentration of
the mind on a particular thing is a better method of bringing
the breath to a stop. It cannot stop completely, but it becomes
the minimum of inhalation and exhalation, so that the breath
which usually extends about twelve inches in the ordinary
process of breathing will become shorter and shorter. In the
end, in perfected pranayama, the breath will move only inside
the nostrils. It will not move outside. We will not even know
whether the person is breathing unless a piece of cotton is
put near his nose. This is type of pranayama is also one of the
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yajnas in spiritual practice. Apane juvhati pranam prane’panam
tathapare, pranapanagati ruddhva pranayamaparayanah.

Apare niyataharah pranan pranesu juvhati: Others restrain
themselves by an abstentious diet. They take a minimum diet.
Niyataharah—ahara is a food of the sense organs. Though
generally ahara means the food that enters through the
mouth, in the yogic sense it can also be considered as anything
that the sense organs take into themselves. Colour and form
are the food of the eyes, sound is the food of the ears, smell
is the food of the nose, taste is the food of the tongue, and
touch is the food of the skin. Therefore, these are also food. So
when we are abstentious and eat very little food, we not only
diminish our chapatti and rice but we also diminish the desire
to see, the desire to hear, the desire to smell, the desire to taste,
and the desire to touch. All the sensations become diminished
in their activity, and they become virtually controlled. This is
niyataharah—restrained diet of the sense organs.

Apare niyataharah pranan pranesu juvhati: We can offer
the senses unto the gods who superintend over the sense
organs. Tell the god of the eyes, “Take your property” Tell the
god of the ears, “Take your property, etc. We distribute the
belongings which are not ours, which we borrowed from these
gods. We give them back, and then we offer a terrible sacri-
fice of ourselves completely in terms of the dismemberment
of the sense organs, and the pranas are offered into the cosmic
prana. The senses are offered to the gods, the divinities that
superintend or control the senses, so that the senses no longer
work independently. They are centralised in the cosmic divin-
ities. Similarly, the pranas are centralised in the cosmic prana,
Hiranyagarbha.

Apare niyataharah pranan pranesu juvhati, sarve’py-
ete yajiiavido yajiiaksapitakalmasah: All these processes of
self-restraint that have been mentioned are equally good, and
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whoever takes to any one of these practices is to be considered
as a real spiritual seeker, a real sadhaka, a real tapasvin. We can
resort to any one of these methods of self-control that have
been described by Bhagavan Sri Krishna in these great verses
in the Fourth Chapter of the Bhagavadgita.

The way of spiritual practice can be variegated, as desig-
nated as the different forms of yajna which are described
in a few verses in the Fourth Chapter of the Bhagavadgita.
A yajna is a sacrifice, an offering, and the offering can be a
visible material something, or it can be an offering by way of
jiah paramtapa, sarvam karmakhilam partha jiiane paris-
amdpyate (4.33): Better than material offering is the offering
through knowledge. /nana yajna is superior to dravya yajna.
The imparting of knowledge is a greater service than giving a
lot of money to a person as charity, because all value is centred
in the extent of knowledge that we have of ourselves, of the
world, and finally of God—of life and death.

Every activity culminates finally in knowledge. Sarvam
karmakhilam partha jiidne parisamapyate: Every activity
directs itself to a state where activity itself ceases and, in the
end, all action finds itself in a state of the abolition of all neces-
sity for action. The movements of the rivers cease when they
reach the ocean, which is their destination. There is no further
movement in any direction after the rivers reach the ocean.
Until that time, there is intense activity. Hence, all activity is an
obligation that arises on account of the consciousness getting
lodged in the physical body’s individuality, and it ceases to be
an action when it assumes a super-individual dimension.

The flowing of a river is an action, the blowing of the
wind is an action, the bursting of a volcano is an action. Do
we find a difference between these actions and our actions?
The difference is the extent of the personality-consciousness,
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ego-consciousness, individuality-consciousness involved. If
our actions have an impact upon another person, it produces
a nemesis by way of a reaction; but if the Ganga overflows
and demolishes millions of villages, no reaction will be set up
against the Ganga. If tornadoes blow, tear out trees, make the
ocean rise up and destroy all kinds of life, the wind will not
have any nemesis or reaction to its action. If a volcano Kkills
millions, it will not have any karma reacting upon it. But if we
do anything—if we destroy a village or break something—we
will get the nemesis thereof.

The cause of nemesis, or reaction, is the extent of the
individual consciousness that we maintain; and jnana is the
total abolition of individual consciousness. Knowledge here
does not mean academic learning in a college. It is not a gather-
ing of information through books. It is an insight into the very
substance of all things. It is Realisation that we call knowl-
edge. Knowledge here means identity of consciousness with
being. Even if a professor knows much about how the stars
are formed, how the sun moves, how the solar system works,
he cannot be said to have a true knowledge of these things,
because true knowledge is identical with the being thereof.
Having true knowledge of the sun would mean becoming the
sun itself, and to know the stars would be to become the stars
themselves. As no professor of knowledge has that acquisition
of insight by which he can become one with that which he
teaches, all professorial and academic learning keeps us away
from the object of true knowledge.

Here the knowledge that is referred to in the Bhagavadagita,
wherein all actions are supposed to melt down, is not the
ordinary learning of any kind of academician. It is not
panditya, or scholarship, but it is the very being of the object
getting identified with the knowledge of the object. Sat
becomes chit. Existence becomes Awareness. Knowledge is
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identified with the being of the very object that we know. It
is this kind of knowledge that is spoken of as a highly exalted
achievement, wherein all actions melt and cease forever.

All material offerings are inferior in comparison to the
greatest of offerings of one’s own consciousness into the very
object of consciousness. Jnana yajna is higher than dravya
yajna or any kind of yajna involving objects which are material
in their nature. Yathaidhamsi samiddhognir bhasmasat kuruter-
juna, jianagnih sarvakarmani bhasmasat kurute tatha (4.37):
As a blazing fire reduces firewood into ashes, all karmas are
reduced to ashes by this blazing fire of knowledge.

Arjuna is stupefied. “What is being told to me now? It was
told that I should take up arms and fight. That was told at the
beginning, and that is the import of the very teaching itself.
What is the relation between my being asked to fight in the
battlefield, and now being told that everything I do melts in
the highest knowledge, which identifies itself with the object
of knowledge?” Great doubts slowly arise even in Arjuna, the
best of students.

All karmas get burnt to ashes in this great knowledge.
Yogasamnyastakarmanam jAanasamchinnasamsayam, datma-
vantam na karmani nibadhnanti dhanamjaya (4.41): He who
has renounced all attachment through the identification of
himself with all things, he who has dispelled all doubts through
this knowledge which has been described just now, and he
who is established in the consciousness of the Self, no karma
can bind him. That is the meaning of this pithy verse, yoga-
samnyastakarmanam jianasamchinnasamsayam, atmavantam
na karmani nibadhnanti dhanamjaya: He who is a knower and
a yogi, he who is established in the Self, him no action can
bind.

Tasmad ajAanasafibhiutam hrtstham jianasinatmanabh,
chittvainam samsayam yogam atisthottistha bharata (4.42) is
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the last verse of the Fourth Chapter. “Therefore, I am telling
you, Arjuna, dispel this ignorance that has been born of
misconception, and cut aside all doubts with this knowledge;
with the sword of insight, establish yourself in yoga. This doubt
that is harassing the heart of everybody and compels everyone
to see things in a wrong fashion, dispel this ignorance with the
sword of knowledge—jiianasinatmanah. Remove all doubts of
every kind: ‘What kind of relation have I with myself?” “‘What is
my relation to the world?” “What is my relation to God?’ “‘What
is the relation of the world to God?” Remove all these doubts at
one stroke with the insight which is known as knowledge, or
highest wisdom. Get up! Be bold! Bravo, O hero Arjuna!”



Discourse 11
THE FIFTH CHAPTER BEGINS
KNOWLEDGE AND ACTION ARE ONE

“My Lord, what are You telling me? You say that jnana is the
highest. I understand what You say. But sometimes You say,
“You must act. All actions melt in knowledge’ If that is the
case, where comes the necessity for me to hear from You the
instruction that I must act?” Sannyasam karmanam krsna
punar yogam ca samsasi, yac chreya etayor ekam tan me brihi
suniscitam (5.1). “Sometimes You say jnana, sometimes You
say karma. Between these two, which is better for me?” This is
Arjuna’s question.

Jyayasi cet karmanas te mata buddhir janardana, tat kim
karmani ghore mam niyojayasi kesava (3.1). This question is
raised in the beginning of the Third Chapter. If buddhi, under-
standing, is the root of all activity—as is mentioned in the
Second Chapter where buddhi, or knowledge, is extolled as far
superior to all actions—where is the need for action? Now, a
similar question is being raised by Arjuna in the beginning of
the Fifth Chapter. “When You say knowledge is supreme and
all actions melt in knowledge, I would certainly be tempted to
acquire that knowledge where all necessity to act will melt and
actions will get burned”

A disciple went to a Guru and asked, “Maharaj, who is
greater, a disciple or a Guru?

The Guru said, “A Guru is greater.”

The disciple replied, “Then please make me a Guru.”

143
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This is the kind of question that Arjuna raised after
hearing the discourse on the interrelationship between
yoga and sankhya, jnana and karma. In the language of the
Bhagavadgita, sankhya means knowledge. It is also known as
jnana. Here yoga means action, karma, or rather the applica-
tion of knowledge; karma means applied knowledge. Just as
there is applied physiology, applied physics, applied chemistry,
etc., applied knowledge is yoga which is karma.

“What is this question you are raising once again after
having heard so much that I have been telling you?” In light
of what we have already studied in the Fourth Chapter, there
is some repetition in the Fifth Chapter. The Fourth and the
Fifth Chapters deal with the same theme, so sometimes there
appears to be a repetition and an overemphasis of certain
things.

The verse in the Third Chapter was lokesmin dvividha nistha
pura prokta mayanagha, jidnayogena sankhyanam karmayo-
gena yoginam (3.3): “I have mentioned to you that there are
two ways or approaches to Reality: jnana and karma.” Now in
the Fifth Chapter Sri Krishna again speaks practically the same
words. Samkhyayogau prthag balah pravadanti na panditah,
ekam apy asthitah samyag ubhayor vindate phalam (5.4): “Only
children think that sankhya and yoga are two different things.
Therefore, childish is your query whether jnana is superior or
karma is superior, or whether you have to resort to knowledge
or resort to action. I have mentioned to you that these two are
inseparable”

The soul is not the same as the body, but yet it is found
that God is inseparable from the soul. The implied applica-
tion of knowledge in the form of action may make it appear
that action is different from knowledge, but it is not differ-
ent from knowledge in the sense that it is knowledge itself
applied in daily life. Therefore, karma, or yoga, or action is
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not to be considered as something quite different from the
insight, or knowledge, spoken of earlier. Only children and
illiterate, uneducated persons think that sankhya and yoga
are two different things, that knowledge and action are differ-
ent. If we are established in sankhya, we will automatically get
established in yoga also. If we get established in yoga, we will
automatically get established in sankhya also.

When we go to the furthest limits of the cosmos outside,
as has been done by modern physics, for instance, we will
find at the farthest distance of the cosmic periphery the
same thing that we find in the deepest recesses of our heart.
The farthest and the nearest are the same. The Atman in the
deepest recesses of our heart is the same as the Brahman that
we see beyond space and time. That is why modern physics
has slowly found itself on the lap of the Upanishads, and tells
us in its own language what the Upanishads proclaimed long
before Einstein was born.

Thus, whatever sankhya is, that yoga also is. If we apply
ourselves to the right action, we will find ourselves in the
state of the highest knowledge that is necessary for doing that
action. A person who is established in the highest knowledge
is very active in the same way as, perhaps, God is active. Sri
Krishna refers to Himself: na me parthasti kartavyam trisu
lokesu kimcana, nanavaptam avaptavyam varta eva ca karmani
(3.22). Sri Krishna is saying, “There is nothing that I have not
acquired, there is nothing that I want, there is nothing that I
need, there is nothing that can impel Me to do action, yet I am
very active.”

God does not gain anything by being active. He is not
profited by the creation of this world. No benefit accrues to God
because He has created the world, yet we say He is very active
in the creative process as Brahma, very active in the sustaining
process as Vishnu, and very active in the transforming process
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as Rudra. Supreme Activity will ultimately be found to be
inseparable from the Supreme Being.

Intense motion sometimes looks like no motion. If we
see an electric fan moving at high speed, it looks as if it is not
moving at all. We do not see any motion, though it is at the
greatest speed. If we put a finger into the fan to see whether or
not it is moving, we will know the answer. Otherwise, from a
distance it looks as if it is at a standstill. Hence, intense activity
is like no activity; and so-called activity has its visible form
when individuals are the medium of movement. The smaller,
grosser and more limited the individual, the more visible
is the action and the more limited is its effect. But the larger
the dimension of the individuality from where the action is
produced and proceeds, the less is the reaction, so that when
the dimension of the individual reaches the cosmic level,
action becomes no action. In the levels which are less than
the ultimate cosmic level, there is movement, as it were, on
account of a type of individuality maintained by everything
that is at a level lower than the cosmic level. Therefore, we
feel that something is happening, and something is moving,
and somebody is doing something, on account of the limit-
edness of the personality that is supposed to be the agent of
action. But if the agent of action is unlimited, there is unlim-
ited action—and unlimited action is no action.

To have everything is to want nothing. All desires melt in
the state where we have all things. Ekam apy dasthitah samyag
ubhayor vindate phalam: If we are established in the highest
form of activity, we are also, at the same time, established
in the highest form of knowledge. There were great sages in
India. Bhagavan Sri Krishna was one, and there were many
others such as Vasishtha, Vyasa, Suka Maharishi, Jada Bharata,
Vamadeva, and Dattatreya. They were all established in the
highest knowledge of the Universal Reality and yet looked
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like ordinary individuals doing nothing at all—though in
fact, everything was done by them. A tremendous velocity
is assumed by the personality of the person established in
knowledge, and so the one who is established in the highest
knowledge may appear to be doing nothing at all.

Once somebody went to Ramana Maharishi and asked,
“Why are you not doing some good work for people, instead
of sitting here?”

Ramana Maharshi replied, “How do you know that I am
not working? The highest knowledge is the highest action;
therefore, those who are established in the highest knowledge
may appear to be doing nothing while they are engaged in the
highest action.”

I mentioned the other day about the vibrations set up by
that idiot-like Jada Bharata. Dacoits dragged him to the temple
in order to offer him to Kali by beheading that poor man. He
was the worst of people in the eyes of men because he would
do nothing. He sat as if he was sleeping—most lethargic, as
it were, to all outside perception. He was completely inactive.
Neither would he move at all, nor would he talk. But he was
such a vibrant action inside that it touched the very gods
in heaven and pulled Durga—Mahakali—from that stone
image. He looked like a nobody, and people despised him as
a good-for-nothing, but the lords in heaven were conscious of
his existence. He had the ability to pull the powers of nature
into himself by the tremendous velocity of his internal activ-
ity, which looked like no activity on account of his knowledge
having expanded to the dimension of cosmic levels.

Yat samkhyaih prapyate sthanam tad yogair api gamyate,
ekam samkhyam ca yogam ca yah pasyati sa pasyati (5.5).
Whatever one attains through knowledge in the manner
knowledge has been described in the Gita, that very thing is
attained by those who are engaged in action in the manner
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action is described in the Gita. One who knows in identity the
goal reached by sankhya and yoga, or knowledge and action,
in the end, such a person really sees the truth of things. Others
only look at things but do not actually see the truth of things.

Sannyasas tu mahabaho duhkham aptum ayogatah,
yogayukto munir brahma nacirenadhigacchati (5.6). The word
‘sannyasa’ is used here, implying the characteristics of sankhya,
or jnana, while ordinarily sannyasa means renunciation. The
highest knowledge calls for the highest renunciation. Now
Sri Krishna mentions here that without yoga we cannot have
sannyasa. We cannot have renunciation without the practice
of this yoga that I have described to you up to this time.

The renunciation of the world implies a mastery over the
world. A mastery over the world implies total desirelessness
for anything in the world. Can we imagine what renunciation,
sannyasa means? He has not abandoned anything that is real.
The sannyasin has abandoned only the wrong notion that he
had earlier entertained in respect of the world outside. Nobody
can renounce the world unless he has renounced himself first,
because we are inseparably connected with the structure of the
world. We are a part of the structure of the universe. Hence, a
person who tries to renounce the world as a whole cannot but
renounce himself also. But by wrongly construing the meaning
of sannyasa, one may erroneously imagine that renunciation is
the abandoning of the physical relationship with the objects
of the world while keeping one’s own physical individual-
ity intact. That is not possible. A sannyasi is not physically
intact while he has renounced the world. The intactness goes
together with the renunciation of the world. When he has
renounced the world, he has renounced himself also. When he
does not want anything from the world, he also does not want
anything from his body. Therefore, it is difficult to practise
renunciation, or sannyasa, without a kind of yoga that has to
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be there together with it—namely, union of ourselves with the
Ultimate Reality in some form—either through sankhya, or
through pure activity, as described.

Sannyasas tu mahabaho duhkham aptum ayogatah. In this
sense, we may say that a sannyasin is not an inactive person,
because here sannyasa is the same as knowledge that has been
described earlier. It is highest renunciation on account of
the attainment of the highest knowledge. It is not possible to
renounce the world unless there is equally a great knowledge
or insight. The greater is our insight into things, the greater
is our power to renounce them. If we have an attraction to
things, they will control us rather than us controlling them.
Hence, sannyasa is referred to here as, on the one hand, the
process of renunciation of attachment to things that are appar-
ently looking outside the consciousness; and, on the other
hand, it means establishment in great knowledge—the highest
kind of knowledge.

Sannyasas tu mahabaho duhkham dptum ayogatah,
yogayukto munir brahma nacirenadhigacchati: If we are
established in this kind of yoga where jnana is identical with
action—sannyasa, or renunciation, is the same as activity—
to be in the world is the same as being in God Himself, and
we see no distinction between God and His creation. We see
the world as God Himself would see the universe. How does
God see the world? At that time, in this state of knowledge
that is described here, in this great sankhya and great yoga, we
will visualise the universe as the Creator Himself visualises it.
Therefore, we have attained Brahman. In an instant, as it were,
we have attained the Absolute with this practice.



Discourse 12

THE FIFTH CHAPTER CONTINUES
THE CHARACTERISTICS OF A PERFECTED PERSON

Yogayukto visuddhatma vijitatma jitendriyah, sarvabhitatma-
bhutatma kurvann api na lipyate (5.7). In this verse, the charac-
teristics of a yogi, a perfected person, are described. A person
who is united in yoga is a yogayukta. Such a person is also a
visuddhatma: his lower self has been purified in order to reflect
the higher Self in itself. He is also a vijitatma: a person who
is perfectly under control of himself; jitendriya: whose sense
organs have been restrained; sarvabhitatmabhitatma: whose
Self has pervaded all beings, and the Self of all beings are in his
own Self. These are the qualities of a sage which are mentioned
in this interesting yoga.

In the beginning, the effort is to restrain the senses;
and when the senses are restrained, the person becomes a
jitendriya. When a person is a jitendriya on account of the
restraint exercised over the senses, he becomes a vijitatma—
one who has conquered himself. The conquest of one’s own
self is actually the conquest over the sense organs, because it
is due to the activity of the sense organs that one’s own self
moves in the direction of a not-self. We find that our interest is
in outside things. The world seems to be more interesting than
our own selves. This happens on account of the self moving
away from itself, through the avenues of the senses, towards
the direction of the world of objects. But a person who has
restrained the senses does not allow the consciousness to
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pervade and penetrate through the senses towards the direc-
tion of things outside. Such a person has restrained himself. It
is an exercise for restraining the self. It is a restraint over the
sense organs; and incidentally, it is at the same time a restraint
exercised on the self itself—the lower self. A jitendriya is also
a vijitatma.

Such a person is a visuddhatma whose self is pure sattva,
free from rajas and tamas. The entire reality is reflected
through the sattva guna, as a mirror can clearly reflect the face
of a person. Turbid or shaky waters do not reflect anything
adequately. Turbidity is tamas, and shakiness is rajas. The
sun is reflected on the waters of a lake or a river. If the lake
is muddy, and it is thick and turbid on account of dirt in the
water, there will be no reflection of the sun in that water;
but even if the dirt is not there, even if it is clean water but
it is shaking violently, then also there will not be a correct
and wholesome reflection of the sun. Similarly, we may be
disturbed and find ourselves incapable of reflecting the higher
Self in our own personality either because of the tamas that
is prevailing in us or due to the rajas prevailing in us. Either
we are tamasic—lethargic and dark—in our mental opera-
tions, or the mind is distracted in a hundred ways, so then also
there is no reflection. Free from both these defects of the mind
is a viSuddhatma who is purely sattvic, untarnished by rajas
and tamas. Such a person is united with all things at the same
time; he is a yogayukta. The words used in this verse are in a
descending order, whereas I have explained it in an ascending
order. Yogayukta is the highest state, which is attained by the
visuddhatma, which is attained by the vijitatma, which state is
attained by the jitendriya. Such a person becomes a wonder in
this world.

Yogayukto visuddhatma vijitatma jitendriyah: He also
becomes sarvabhutatmabhutatma. He will find himself
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reflected in the Self of all beings in the universe, and he
will find the selves of all beings reflected in his own Self.
Sarvabhiutatmabhiitatma means one who has become the Self
of all beings, and also one in whom the selves of all beings find
their abode. This is a grand description of the highest state of
perfection achieved by union through yoga.

All processes in this universe—evolution, involution,
activity of any kind—are said to be taking place on account of
a peculiar propensity in the gunas of prakriti. Therefore, the
Supreme Lord is not supposed to be directly responsible for
either what we call creation or destruction, or for any kind of
activity taking place. His participation in creation is secondary;,
just as the sun, the solar light, is responsible for everything—
life and death in this world—and yet the sun is not directly
connected. This is a very interesting verse in the Bhagavadgita:
na kartrtvam na karmani lokasya srjati prabhuh (5.14). The
Supreme Being, the Lord, does not directly bring about the
relation of cause and effect, in the same way as the sun does
not directly interfere with the activities of the world. Agency
in action is kartrtva. Action is karma. Neither agency in action
nor the action itself are something that is created directly by
God. That is to say, the defects of the human being are not to
be attributed to God. Otherwise, the Supreme Reality, being
inclusive of all the individuals in the universe, the total, would
be a mass of ignorance, full of distractions. The total of all
mankind would be nothing but a heap of distraction and
incapacity to perceive correctly.

Transcendent is God, though He is also immanent. Water
pervades every fibre of a cloth that is dipped in it. When a
cloth is dipped in a bucket of water, every fibre becomes wet.
That is, the water pervades the whole cloth; it is immanent
in the cloth. The water is almost inseparable from the cloth,
because when we touch the cloth we can see the wetness and
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the dripping of water; yet, the water is not the cloth. There is
no connection between the cloth and the water. The perva-
sion of God through the universe, through every little thing in
the world, even the littlest atom, does not mean that God has
involved Himself in the defects of life, the limitations of things,
the locations of bodies, the ignorance characterising individu-
als. These are not part and parcel of the Supreme Being.

The transcendence that is the real nature of God frees Him
from every kind of defect that is otherwise seen in the effects
which He pervades and in which He is immanent. That is
why it is said here that agency in action—the consciousness
of one’s own individuality being responsible for work—is not
created by God. It is due to the defect of the ego that one feels
that one is doing some action. The action itself is a process
that is engendered by the movement of the gunas of prakriti
and, therefore, that also does not come from God. He is not
responsible for anything whatsoever. God is responsible for
everything, and yet He is responsible for nothing. It can be put
either way. God’s responsibility for everything lies in the fact
of His being immanent, and His freedom from any kind of
involvement arises on account of His supreme transcendence.

Na kartrtvam na karmani lokasya srjati prabhuh, na
karmaphalasamyogam: The fruit of action that accrues
through actions performed with a motive for fruit, this also
is not done by God Himself. He is not thinking of giving us
something. Neither does He take anything, nor does He give
us anything. An automatic action takes place on account of
the very structural pattern of the universe. Whether we go to
heaven or to hell or we are reborn, we cannot say that God
is thinking that we should be thrown somewhere or that we
should be made to take rebirth. It is nothing of the kind. The
universe is an automatic system of operation, and does not
require an outside interference from God. Actually, God is
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not an outside thing, and is not an extra-cosmic reality. Nor
is God capable of being identified with the cosmos itself.
The divisions, the mutations, the limitations and the spatio-
temporal conditioning which are the characteristics of the
world cannot be attributed to God. In a sense, we may say
there is nothing in the world which can be found in God; but
in another sense, everything can be found in God because the
values that we see in this world arise from a transcendence
which is invisible to the eyes and uncognisable to the mind.

It is like the analogy of the snake and the rope. The snake
is not the rope and, therefore, we cannot say that the rope has
become the snake; and yet, the snake would not be there if the
rope was not there. The rope is responsible for the snake, yet
the rope is not responsible for the snake. The rope has never
become the snake; therefore, we cannot say that the rope is
responsible for appearing as the snake. Yet without the rope,
the snake would not have appeared in it. Likewise, God is not
responsible for anything that is happening in the world, yet
nothing can happen in the world without God’s existence. God
maintains a very crucial position: God is doing everything,
and yet doing nothing at all.

Na karmaphalasamyogam svabhavas tu pravartate: The
natural tendency of existence itself is responsible for what we
call action and motivation in any direction. Nadatte kasyacit
papam na caiva sukrtam vibhuh, ajianenavrtam jiianam tena
muhyanti jantavah (5.15): God does not take our sin or our
merit, because merits and sins are meaningful only in individ-
ualised existence where consciousness works through the body
and sense organs; therefore, sin and merit cannot be attributed
to consciousness that is not working through the sense organs
and the individual apparatus of the mind. Universal Existence
does not think through the mind and does not perceive
through the sense organs. Hence, the characteristics which are
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of the mind and the senses cannot be attributed to God.

Therefore, what happens to our meritorious karmas and
our sins, and so on? Is nobody punished for their sins? People
are punished by their sins. The sin itself punishes us; somebody
else, like a judge sitting in the court, does not punish us for
our sins. A sin is a peculiar dislocated, maladjusted situation
that an individual occupies in this cosmos; this maladjust-
ment itself is the sin. The sin itself punishes us, and there is
nobody else from outside to strike a rod on our heads. That
is, a self-complete organism occupies a self-complete situation
in itself, and its health and disease depend entirely upon the
manner in which the components of the organism work. There
is no third reality, no extra-physical reality coming and inter-
fering with the wrong actions or the right actions of a person.

This is why it is said that the actions performed in the
highest state of yoga cannot be called either merit or demerit.
Karma suklakrishnam: Karmas are either black or white. But
karmas are neither black nor white for the yogi. The blackness
or the whiteness corresponds to the wrongness or the right-
ness of perception. What we call sin is nothing but the solid-
ification, the condensation of wrong actions continuing for a
long time; and punya, or merit, is the condensation of good
actions that we have performed. To repeat once again what
I said, a good action is that tendency in our consciousness
which moves in the direction of larger and larger dimensions
of itself, and a sin is a contraction of consciousness which
moves more and more in the direction of the physical body;
and the worst sin is to have consciousness lodged in the body
itself, and think that one is only the body.

Nadatte kasyacit papam na caiva sukrtam vibhuh,
ajiianendvrtam jianam tena muhyanti jantavah: Due to a
cosmic ignorance, all individuals suffer. Their suffering or
their pleasures are not products emanating from God. The
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transcendence of God precludes all connections with the
mutations of prakriti, though without Him prakriti cannot
move: gjAdnenavrtam jiianam tena muhyanti jantavah.

Tadbuddhayas tadatmanas tannisthas tatpardyanah,
gacchantyapunaravrttim  jAiananirdhutakalmasah  (5.17):
One can attain to this state of utter perfection free from the
goodness or the badness of things, or the qualities of prakriti,
by intense concentration on the transcendence which is God.
God is untarnished because of there being no change, no
mutation, no difference, no physicality, and no externality in
God. Meditation is to be conducted by the consciousness of
the seeker on a universal transcendence of its own self, freed
from the clutches of whatever the world may appear to be.

Tadbuddhayah: They are tadbuddhayah who are centred in
their intellect, and through their intellect are centred in That;
their understanding is rooted in That.

Tadatmanah: Whose self is perfectly lodged in That. Our
existence itself is Its existence, and Its existence is our exist-
ence; this state of affairs is called tadatmanah. Tadatmanah is
the uniting of the self with the Self. That is, the individual self
unites itself with the Universal Self. That state is called tadat-
manah. Those who are established in their understanding have
also their self rooted in that Supreme Being.

Tannisthah: Whose main occupation is establishment in
that Supreme Being. Our daily activity, our professions, our
occupations, whatever we do, is a preparation for the estab-
lishment of ourselves in That. It does not mean that our daily
routine is contrary to God-realisation. The activities of people,
the daily routine of anybody, should be so conducted and so
refined and harmonised that it stands perfectly in order in
respect of that Supreme Being, Who is perfect order. It does
not mean that when we move to God, we move from wrong to
right. It is a movement from the lesser right to the higher right.
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It is also not moving from falsehood to truth. It is a movement
from the lesser truth to the higher truth.

Therefore, those people whose Atman, the Self, is pre-
eminently established in the Supreme Self find that all their
daily routine also is so immensely affected by this union that
the otherwise distracting and dividing form of human activ-
ity becomes a manifold emanation from the Self that is at the
back of all activity, in the same way as rays emanate from the
sun. The rays of the sun may be said to be the activities of the
sun in some way; but this activity of the sun in the form of the
emanation of rays is not independent of the existence of the
sun. Therefore, the light and the radiance of the sun are also to
be seen in the rays. The action of the sun is identical with the
existence of the sun. Similarly, our activities should be spiritual
in their nature; they should be completely conditioned by
the nature of consciousness. Or, every work is nothing but a
movement of the Self; consciousness is moving in the form of
activity. Thus, activity is not any more a bondage. It is our own
Self that is moving in the direction of itself, partially inwardly,
partially externally, as waves are activities of the ocean; and
yet they are not activities of the ocean, as the activity itself
becomes one with the ocean. Tannisthdh: That is establishment
of oneself in that Supreme Being. Nisthah is establishment,
rootedness.

Tatpardayandh is always eager to attain That. Day in and
day out we brood over the possibility of this supreme attain-
ment: “When shall I get it, when shall I get it, when shall I
get it?” You can go on chanting this mantra: “When shall I get
it, when shall I get it, when shall I get it, when shall I get it?”
This little sentence is also a recipe for bringing the mind back
to the point of concentration on That. Eagerness to receive
that Being into ourselves, eagerness to unite ourselves with
that Being is tivra vairagya, intense detachment towards the
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world of objects. It is tivra samvega, or intense ardour to unite
oneself with God. This is a word used in Patanjali’s sutra—
tivrasamveganam asannah (Y.S. 1.21): God is near to you to
the extent you are eager to attain Him. Tatparayanah means
one who is intensely eager to reach That, and his ardour is
burning like a flame.

Gacchantyapunaravrttim: Such persons, having attained
immortality, will not return to this world of mortality.

Jiiananirdhitakalmasah: On account of their being purified
through the highest knowledge, they do not get reborn into
this world of bondage and limitations. Immortality is attained.

lhaiva tair jitah sargo yesam samye sthitam manabh,
nirdosam hi samam brahma tasmad brahmani te sthitah (5.19):
One may be said to have attained God here itself, just now,
provided one is free from kama and krodha, desire and anger.
These are the obstacles that prevent us from a consciousness
of our proximity to God, and create a wrong notion that God
is away from us. Rebirth is conquered by people just now, here
itself.

Ihaiva tair jitah sargo yesam samye sthitam manah: Those
whose minds are perfectly harmonised inwardly as well as
outwardly, and who live in a state of perfect balance within
themselves as well as in relation to the outside world, are free
from loves and hatreds; and, therefore, there is nothing in
them which will cause rebirth. In that sense, we may say, they
are selected for immortality. They shall not be born again.

lhaiva tair jitah sargo yesam samye sthitam manabh,
nirdosam hi samam brahma tasmad brahmani te sthitah:
Spotless is the Supreme Absolute; the highest purity is God
Almighty. That being the case, those who are perfect in their
purity of consciousness, those who are free from the distrac-
tions characterising the mind, are automatically established
in Brahman. The attainment of God is not a future possibility.
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It is an eternal acquirement just here and now. God is not in
time and not in space. Therefore, there is no distance between
us and God. Therefore, there is no tomorrow for God. God’s
actions are instantaneous actions, and God-realisation is
also an instantaneous event. Sudden is the occurrence of this
so-called event we call God-realisation: nirdosam hi samam
brahma tasmad brahmani te sthitah.

Vidyavinayasampanne brahmane gavi hastini, Suni caiva
Svapake ca panditah samadarsinah (5.18): The high and low
look equal to the harmonised vision of the sage. If he sees a
learned person or sees a fool, it makes no difference to him.
He sees the same underlying reality in both that are consid-
ered as superior and inferior by the eyes of the world. Whether
it is a learned sage or an animal—a cow or an elephant or a
dog—the vision of the sage sees only the underlying reality,
just as a goldsmith sees only the quality and the weight of
gold in an ornament. The goldsmith is not interested in the
shape of the ornament; he sees only the weight and how much
gold is in it, in the same way that a tiger sees only flesh in its
victim and it does not note what it is that it is pouncing upon.
Whether the tiger pounces upon a great saint or a little child
or an animal, it sees only its diet there. Just as the ironsmith
sees only iron and the goldsmith sees only gold, the great sage
sees only consciousness everywhere. Sarvatahpanipadam tat
sarvato’ksisiromukham (13.13), etc., as we will be told in a
future chapter.

Panditah samadarsinah: Those who are learned in spiritual
lore, who are endowed with the insight into the reality of
things, see oneness everywhere.



Discourse 13

THE FIFTH CHAPTER CONCLUDES

THE CHARACTERISTICS OF THE SAGE
WHO IS ESTABLISHED IN BRAHMAN

na prahrsyet priyam prapya nodvijet prapya capriyam

sthirabuddhir asammiuidho brahmavid brahmani sthitah (5.20)

bahyasparsesvasaktatma vindatydatmani yat sukham

sa brahmayogayuktatma sukham aksayam asnute (5.21)

ye hi samsparsaja bhoga duhkhayonaya eva te

adyantavantah kaunteya na tesu ramate budhah (5.22)

Saknotihaiva yah sodhum prak sariravimoksanat

kamakrodhodbhavam vegam sa yuktah sa sukhi narah (5.23)

yo’ntahsukho’ntararamas tathantarjyotir eva yah

sa yogi brahmanirvanam brahmabhito’dhigacchati (5.24)

labhante brahmanirvanam rsayah ksinakalmasah

chinnadvaidha yatatmanah sarvabhttahite ratah (5.25)

kamakrodhaviyuktanam yatinam yatacetasam

abhito brahmanirvanam vartate viditatmanam (5.26)

sparsan krtva bahir bahyams caksus caivantare bhruvoh

pranapanau samau krtva nasabhyantaracarinau (5.27)

yatendriyamanobuddhir munir moksaparayanah

vigatecchabhayakrodho yah sada mukta eva sah (5.28)

bhoktaram yajiiatapasam sarvalokamahesvaram

suhrdam sarvabhitanam jiaatva mam santim rcchati (5.29)
These are the concluding verses of the Fifth Chapter.

Na prahrsyet priyam prapya nodvijet prapya capriyam: The

great sage who is established in Brahman neither rejoices on
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acquiring pleasant things, nor grieves when coming in contact
with unpleasant things, because he sees with an equal eye the
substances that are the components of pleasant things as well
unpleasant things.

The atomic and molecular components of substances
cause the differentiation of one substance from another. Milk
can become poison if one molecule is removed. All things are
just compositions of uniformly spread-out substances. Their
permutations and combinations make things look differ-
ent—beautiful or ugly, stout or thin, necessary or unneces-
sary, pleasant or unpleasant. Therefore, to the Universal vision
of the basic substance of all things, there is neither joy at the
perception of what is apparently pleasant, nor is there grief at
the perception of what is apparently unpleasant. The pleasant
and the unpleasant are actually not things; they are reactions
set up by our personality in respect of certain compositions
of things. Thus, things are actually neither good nor bad,
neither beautiful nor ugly, neither pleasant nor unpleasant.
We set up different reactions due to the peculiar setup of our
psychophysical individuality, which can accommodate only
certain things and cannot accommodate certain other things.
Therefore, certain things look pleasant and certain things
look unpleasant. But to the person who is non-individual, or
super-individual—superman, atimanav—to that person who
has an equanimous vision of the cosmos, things are neither
pleasant nor unpleasant because he is established in the
Universal Reality. Brahmani sthitah: Unshaken understanding
is his, and establishment of the Self is in Brahman.

Bahyasparsesvasaktatma vindatyatmani yat sukham, sa
brahmayogayuktatma sukham aksayam asnute: When we are
totally detached from connection with the objects of sense,
when the senses do not see any meaning in the objects outside
and, therefore, do not pull the consciousness out in the
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direction of objects, when consciousness does not defeat itself
through perception in terms of the sense organs, the energy
of the person increases, and the Self realises itself, whereas
the Self loses itself in the perception and contact of exter-
nal objects. In all perceptions there is an element of losing
consciousness. That is why, in the Yoga Sutras of Patanjali,
even the perception of an object without any element of love
or hatred is called a wrong perception from the point of view
of yoga because all perceptions, even if they are so-called right
perceptions, are partial. For instance, this is a building, and
it is really a right perception; we do not say it is an elephant.
To say that it is a building and not an elephant is indeed a
right perception, but it is not a right perception from another
point of view because the limited operation of the mind of an
individual characterises certain shapes as ‘a building, while
actually, internally, we will find that which is in one thing is
also in another thing.

Therefore, one who is totally unattached to things
outside—bahyasparsesvasaktatma—he rejoices in himself
and enjoys a bliss which is Brahman itself. Bahyasparsesv-
asaktatma vindatyatmani yat sukham, sa brahmayogayuk-
tatma: To identify the consciousness with one’s own self by
freeing it from entanglement in sensory perception is equiv-
alent to establishment in Brahman itself. The Universal
Brahman is in the Atman of every individual. Space is univer-
sal; but the same universal space, when we see the space only
inside the vessel, may appear to be limited to a little vessel. The
space inside the vessel is called pot ether—ghatakash. The pot
ether looks very small because it is limited by the walls of the
pot, and the bigger space—which is mahakasa—seems to be
larger than the little space inside the pot. Thus, there appears
to be a difference between the universal akasha, or the univer-
sal ether, and the individual ether that is in the pot—but really
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there is no such difference. The space has not been divided into
two parts, inside and outside the pot. The same consciousness
is within us and also outside us.

Thus the within-ness of ours, the Selthood that we enjoy,
the bliss that comes out of the detachment of consciousness
from objects of sense, is the same as the bliss of Brahman—the
Universal Reality emanating, rising up from our so-called little
self. The Universal Reality rises up into action the moment the
so-called little self in us withdraws itself from contact with
things and does not concern itself with anything that is exter-
nal—sa brahmayogayuktatma sukham aksayam asnute.

Ye hi samsparsaja bhoga duhkhayonaya eva te, dadyanta-
vantah kaunteya na tesu ramate budhah: Any joy that comes
through the contact of one thing with another thing cannot
be regarded as real joy. There are five types of contact with
external things: contact through the eye, contact through the
ear, contact through the nose, contact through the skin, and
contact through the tongue. The joy that we get by this kind
of contact is an unreliable joy. It is a deceptive experience that
we are passing through, and we wrongly come to the conclu-
sion that we are experiencing happiness because this kind of
contact appears to be pleasant in the beginning but breeds
sorrow later on.

Even at the time of the enjoyment of a sense object we are
under an illusion, and it is not a real joy that we are experienc-
ing. Why do we feel happy when we come in contact with a
mango or a cup of delicious kheer or any pleasant object? The
reason is that when the mind is not in contact with any sense
object, it is restless in itself, and it goes out in search of its own
food in the form of objects. The mind that is not in contact
with objects moves out in search of those objects which it
finds pleasant to contact. When the mind moves in that
way, the consciousness of the Atman, or the Self, also moves
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together with the mind—just as electricity flows through a
wire. Wherever the wire is, there is also electricity. Wherever
the mind is, the Atman also goes, as it were, due to the attach-
ment between the mind and consciousness that is caused by
karma; and when the contact takes place with the conscious-
ness, the mind feels that there is no further necessity to move
outside in search of an object, because the object has already
come into possession. The mind ceases to move outside, and
comes in contact with the Self inside. Immediately there is
a joy. The joy, therefore, has come from within us. It has not
come from the object, yet foolishly we think that the object
is painted with bliss and we are the abodes of sorrow, which
is not true. The reverse is the case. All those who run after
the pleasures of sense will reap sorrow one day or the other,
for anything that has a beginning will also have an end—
adyantavantah. That which has a beginning will also have an
end because our pleasures, which are contact born, begin with
the contact itself. Therefore, they shall end when the contact
ceases.

There is bereavement on account of sensory contact. Our
relationship with this world is fragile. The Mahabharata tells
us that just as two logs floating on the surface of the ocean may
come in contact with each other due to the prevailing wind,
we come in contact with each other and become relatives,
friends, a community; but if the wind blows in a different
direction, the logs move away from each other as if they have
no connection. So when the wind of the cosmic force blows
in a different direction, you will be taken to one place and I to
another, as if we had not been born here at all. The great sage
Vyasa has written in the Mahabharata: yatha kastam ca kastam
ca sameyatam mahodadhau, sametya ca vyatlyatam tadvad-
bhutasamagamah. The coming in contact of beings, the friend-
ship that we have, the community that we establish humanly,
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are all false in the sense that they are conditioned by the winds
of cosmic powers which breed contact; and when these winds
blow in a different direction, we are separated, and then we say
that somebody died. “I have lost someone. My brother is dead,”
we cry in bereavement. Why did we come in contact at all in
order that we may cry afterwards? Hence, contact with objects
has a beginning, and it also has an end. Therefore, all joys that
are born of contact are poison in the end, though they look
like honey in the beginning. Adyantavantah kaunteya na tesu
ramate budhah: Wise people do not rejoice in objects of sense.

Saknotihaiva yah sodhum prak Sariravimoksandt, kama-
krodhodbhavam vegam sa yuktah sa sukhi narah: Blessed is
that person who is able to restrain himself from desire and
anger even before the dispatch of his body. The vehemence of
anger and the vehemence of desire are actually the vehemence
of the mind which runs in terms of sense objects. Therefore,
he who longs for blessedness, and does not want to perish
in this samsara, in this worldly existence, works very hard—
kama-krodhodbhavam vegam. Sa yuktah: Such a person is
united with Reality.

We cannot be free from the desire for external things
unless we are united with the Universal Being. Unless we have
an element of universality in our experience, it is not possible
for the mind to be free from the objects of desire. So there is no
use in merely trying to dispatch objects outside, throw them
away, bundle them into the Ganga, and imagine that we have
no desires. We cannot be free from the longing for something
unless we have realised and obtained something greater. The
object will no longer torment and tantalise us when there is
something greater than the object which we have realised in
our own self. When we have the ocean itself within us, we do
not run after a cup of water.
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Therefore, it is incumbent upon every student of yoga
to work hard, and not merely negatively by restraining the
sense organs through fasting, not sleeping, not speaking,
and physically being away from things. This method alone
is not adequate because we cannot starve consciousness.
Consciousness wants food; therefore, we must give it the
food of universal experience, in any degree of expression. It
may not be the highest universality, but it should be higher
than ordinary individuality. Only then will the desires sponta-
neously cease. If we have a million dollars, we do not mind
losing one dollar; but if we have only ten dollars, one dollar
looks very good. Similarly, we would not mind losing the
whole world through sense contact if the Absolute is realised
in our conscious experience. Only a person who has realised
his universality can be free from desire and anger.

Yo’ntahsukho’ntararamas tathantarjyotir eva yah, sa yogi
brahmanirvanam brahmabhtito’dhigacchati: Who is blessed in
his own Self, who delights in his own Self, who rejoices in his
own Self, who takes rest in his own Self, who finds life in his
own Self—such a person has attained Brahman. Yontahsukh:
whose satisfaction is inside, within himself; antararamah: who
is reclining and whose abode is within himself only; tathantar-
Jjyotir eva yah: whose illumination, whose light, whose guide is
also inside; sa yogi brahmanirvanam: he merges into Brahman
because he has become Brahman. Brahmabhiito’dhigacchati:
The Universal is nothing but Brahman, and Brahman is
nothing but the Universal. Therefore, the attainment of
Brahman is the same as the requirement of the largest dimen-
sion of our own consciousness, our own individuality expand-
ing itself to cosmic levels until there is nothing external to it.
Thus, Atman becomes Brahman, the individual becomes the
super-individual, the veritable Universal—sa yogi brahmanir-
vanam brahmabhtito’dhigacchati.
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Kamakrodhaviyuktanam yatinam yatacetasam, abhito
brahmanirvanam vartate viditatmanam: The Brahman that we
are seeking is just under our nose here, provided we are free
from desire and anger. Yogis who are self-restrained persons,
who are free from kama and krodha—kamakrodhaviyuktanam
yatinam yatacetasam—whose minds are united with the Self,
to such people Brahman is here, and not in some distant
place. It is just here and now. Abhitah: Everywhere is Brahman
for that person. There is no distance between himself and
Brahman, and there is no futurity of attaining Brahman; it is
an eternal presence that is experienced as brahmanirvana: sa
yogi brahmanirvanam brahmabhtto’dhigacchati.

The entire yoga is described in two verses towards the end
of the Fifth Chapter, and the Sixth Chapter is a long commen-
tary on them. What is meant by yoga is elaborately detailed
in the Sixth Chapter, but the seed of that long commentary is
sown in these two verses towards the end of the Fifth Chapter:
sparsan krtva bahir bahyams caksus caivantare bhruvoh,
prandpanau samau krtva nasabhyantaracarinau; yatendriya-
manobuddhir munir moksaparayanah, vigatecchabhayakrodho
yah sada mukta eva sah.

Sparsan krtva bahih: Cutting asunder the contact that is
external, by means of the methods described in the earlier
verses. Sparsan krtva bahir bahyams caksus caivantare
bhruvoh: Not looking at things with open eyes, but closing
the eyes to some extent as if we are looking at no one, or
gazing at the spot between the eyebrows. In one place in the
Sixth Chapter we are told that it will look as if we are gazing
at the tip of the nose. Now it is said that it will look as if we
are concentrating on the middle of the eyebrows, as the case
may be.

Sparsan krtva bahir bahyams caksus caivantare bhruvoh,
pranapanau samau krtva: Equalising the breathing that is
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apana and prana, and not exhaling or inhaling heavily or
with difficulty. When we run fast, we breathe in an unusual
and abnormal way. There is gasping, a tremendous pushing of
the prana outside, and also a tremendous desire to push the
prana down. Too much physical exercise which will push the
prana out and exhaust the body is not very conducive to yoga
practice. Yoga asanas are better than ordinary physical exercise
because when we run while playing sports we perspire,
energy goes out, we feel tired and breathe heavily, exhausting
ourselves; but in yoga asana there is a calm and quiet bending
of the prana inside. Even if we do the asanas for a long time,
we do not feel exhausted, we do not perspire, and our breath
does not heave as it does when we run or jump. It is an inter-
nalisation process taking place in the yoga asana. The exter-
nalisation of prana takes place in ordinary games. Hence, yoga
asanas are superior to the Western type of physical exercises.
The pranas and apanas—the breathing that is inside as well as
outside—should be equalised in such a way that they will be
conducive to the concentration of the mind.

The breath and the mind are connected to each other. As
each cog in the mechanism of a clock is connected with the
hands which show the time, there is a connection between
the mind and the prana. The prana is like the hands of the
clock. It can be seen, but the mind is inside and cannot be
seen. It is said that the prana can be restrained in two ways,
just as there are two ways to stop a clock from working. One
way is to hold the hands still; then the clock stops, but there
is still the pressure of the wheels inside to make the hands
move. Similarly, merely holding the breath when there are still
desires in the mind is not conducive to stopping the prana.
Rather, it is highly deleterious. Nobody should do pranayama
and kumbhaka if there are submerged desires in the mind,
because the prana can suddenly burst out, like a bomb, and
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cause illnesses of various kinds. If a desire-filled, emotion-
ally torn individual starts doing pranayama, there can be a
collapsing of the body rather than a strengthening of it. Thus,
the prana can be controlled by restraining the mind by freeing
it from desires, just as a clock can be stopped by stopping the
inner mechanism; or the prana can be stopped externally by
holding the breath.

Pranapanau samau krtva nasabhyantaracdrinau: In the
highest stage of the equalisation of the breath, the prana and
apana, which move through the two nostrils, are supposed
to operate only inside the nose. They do not come out,
which is contrary to what generally happens in our daily
lifte—nasabhyantaracarinau.

Yatendriyamanobuddhih. Yata means restraint, held in
check; indriya means the senses, mana means mind, and
buddhi means intellect. He who has restrained, held in
check, the operations of the senses, the mind and the intel-
lect in terms of external things is called a yatendriyamano-
buddhih.

A muni is one who is calm, quiet, and silent in himself,
and who does not announce himself or parade his knowl-
edge or glory, being satisfied with himself, asking not for
satisfaction from anybody else. Such a person is a muni who
has restrained his senses, mind and intellect, and is calm
and quiet in himself, devoted entirely to the liberation of the
spirit—munir moksaparayanah—and is intent on the liber-
ation of his soul. Day in and day out he prays that the soul
will be liberated from his body, that he will attain brahmanir-
vana, that moksha will be his blessedness one day or the other.
Day in and day out he broods over the possibility of attain-
ing liberation, and sees nothing else except moksha—such a
person is moksapardyanah. Being entirely free from any kind
of desire—vigatecchabhayakrodah—neither is there iccha, nor
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longing, nor fear of anything. Krodha, or anger, is of course far
away from him. Whoever he is—sada mukta eva sah—such a
person is liberated in this life.

Such a person who is liberated even while apparently living
in this body for some time is called a jivanmukta. He becomes
a videhamukta, or discarnately liberated when the body is
shed, but he also may be liberated even while the body is there
if the sattvic vrittis, sattvic karmas, take an upper hand and
the rajas and tamas in him are completely subjugated. When
the rajas and tamas are completely obliterated and only sattva
predominates in a person, he becomes a jivanmukta—verily a
god moving in this world. But when even the sattva guna is
transcended—he becomes entirely free from the clutches of
prakriti even through sattva—he drops the body and becomes
universally present everywhere. A jivanmukta becomes a
videha mukta—sada mukta eva sah.

Bhoktaram yajAatapasam sarvalokamahesvaram, suhrdam
sarvabhutanam jaatva mam $antim rcchati. The Lord says,
“Realising that ultimately I am the enjoyer and the actor, all
sacrifices are directed towards Me, all activity in this world is
motivated by Me. All austerities, all tapas are possible only on
account of My grace because I am the Lord of the three worlds
and the Lord of all the fourteen worlds. I am the friend of all
people, of everyone in any realm of existence. I am the dearest
friend of all people living in any realm of existence.” Nobody
except God can be called a friend. Knowing this truth, one
attains peace.



Discourse 14
THE SIXTH CHAPTER BEGINS

THE CHARACTERISTICS OF A
SANNYASIN AND A YOGI

Sribhagavanuvaca

anasritah karmaphalam karyam karma karoti yah

sa sannydsi ca yogi ca na niragnir na cakriyah (6.1)
yam sannyasam iti prahur yogam tam viddhi pandava
na hy asamnyastasamkalpo yogi bhavati kascana (6.2)
aruruksor muner yogam karma karanam ucyate
yogariudhasya tasyaiva Samah karanam ucyate (6.3)
yada hi nendriyarthesu na karmasvanusajjate
sarvasankalpa sannyasi yogariudhas tadocyate (6.4)
uddhared atmanatmanam natmanam avasadayet
atmaiva hyatmano bandhur atmaiva ripur atmanah (6.5)
bandhur atmatmanas tasya yenatmaivatmanad jitah
andatmanas tu Satrutve vartetatmaiva satruvat (6.6)
jitatmanah prasantasya paramatma samahitah
sitosnasukhaduhkhesu tatha manapamanayoh (6.7)

This Sixth Chapter, which we are commencing now, is a
culmination of the very spirit of the first six chapters of the
Bhagavadgita. The first six chapters of the Bhagavadgita deal
with the discipline of the human individual. It starts with the
lowest condition, as is described in the First Chapter, which
is a state of conflict. From the state of conflict, the mind is
gradually raised to the necessity to have knowledge of a wider
perspective of things. Greater and greater detail about this is
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provided in the Third Chapter, even more detail is provided
in the Fourth Chapter, and an even wider detail on the very
same theme is given to us in the Fifth Chapter. Bandhur atmat-
manas tasya yendatmaivatmand jitah, anatmanas tu Satrutve
vartetatmaiva Satruvat. All these are graduated descriptions of
the ascending series of self-discipline that is absolutely neces-
sary to become totally disciplined in one’s own individuality.
Our psychological apparatus is not aligned properly; it is
mostly disarrayed. The non-alignment of the psyche consists
of various functions—understanding, feeling, willing, etc.—
and their not being in a state of psychological mutual collabo-
ration splits the personality into fractions. Therefore, a person
who is not properly integrated in his psyche behaves differently
in different conditions, and one cannot know which mood
a person will put on at what time because of the possibility
of putting on different contours of behaviour. This is because
of the fact that people generally live a fractional life; they
never live a whole life. They are either emotionally moody or
disturbed in some other way, or they are arrogant due to their
understanding and their academic qualification or wealth or
power, etc. Under different conditions they behave in differ-
ent ways, the emphasis being laid on one or another aspect of
the mind. This is the characteristic of an undisciplined mind,
a mind that has been dissected into little pieces of behaviour
and conduct due to a non-aligned personality, a disturbed
personality, an undecided personality, a changing personality,
an unsettled personality and, finally, an unhappy personality.
This has to be gradually overcome by a process of integrat-
ing the so-called fractions of the mind into a gestalt, as it is
called in modern psychology, so that all thinking becomes
a total thinking. Towards the achievement of total thinking,
the chapters gradually take us to higher and higher levels, as
medical treatment gradually moves in an ascending order
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from the worst of conditions, which is the illness of a patient,
towards a gradual improvement in health, until it becomes
total perfect health.

The final integration process is described in the Sixth
Chapter. We are still only in an individual state. In the first six
chapters we are not told what is beyond the individual, as there
is no use speaking of what is beyond an individual to someone
who is incapable of receiving this knowledge. What is beyond
the individual is not an individual. Therefore, it is not possi-
ble for an ordinary split personality to receive knowledge of
higher realities that are super-individual. So it becomes neces-
sary to prepare oneself for the reception of this knowledge
through graduated training in psychological integration; and
the highest integration is achieved through dhyana, or medita-
tion, which is the subject of the Sixth Chapter.

Anasritah karmaphalam karyam karma karoti yah, sa
sannyasi ca yogi ca na niragnir na cakriyah. In ancient India,
Sannyasins were supposed to be in a mature condition,
transcending the Brahmacharya, Grihastha and Vanaprastha
stages. The Grihastha, or the householder, maintains a sacred
fire which is to be worshipped every day. When he takes
Sannyasa, he no longer worships that fire. This verse says
that merely because a person does not maintain a fire, it does
not follow that he is a Sannyasin. Na niragnir na cakriyah: A
Sannyasin is supposed to be a person who does not take part
in active work of any kind. The verse says that, in this regard, it
does not mean that a person is a Sannyasin merely because he
does not do any work.

In the traditional pattern, there are two characteristics of
Sannyasa. A Sannyasin does not do any work in the ordinary
social sense, nor does he worship fire as a householder does.
So can one give up doing any work, and give up worshipping
the fire of the householder, and say that one is a Sannyasin?
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Bhagavan Sri Krishna says here that it does not follow that
a person is a Sannyasin merely because he has given up fire
worship and he is not doing any work. The characteristics
of Sannyasa do not mean non-work, nor do they mean the
non-worship of fire. The characteristics of Sannyasa are an
internal illumination, a maturity of thought, and a widening of
perspective. It is an internal achievement, and not an outward
performance.

When a person does not depend on the fruits of an
action—anasritah karmaphalam—and yet goes on doing the
work for the welfare of the world, he may be considered to
be a Sannyasin. That is, work does not in any way hinder a
person from being a Sannyasin; but work hinders if it is done
with an ulterior motive for achieving some future fruit. Not
depending on the fruit of action, we have to engage ourselves
in action. This has been described in detail in the earlier
chapters. The duty that is incumbent upon an individual is
performed. Duty is a must on the part of every individual.
There are different types of duty that are called for—physical,
psychological, social—and these duties are incumbent on the
individual merely because of the fact that the individual exists
in an environment which calls for such work or duty.

Therefore, such a person can be called a Sannyasi—sa
sannydsi—such a person can be called a yogi—ca yogi—who
performs duty for duty’s sake, and works not with a motive
for the fruit. But a Sannyasi is not necessarily a person who
does not do any work and keeps quiet, nor is a Sannyasi a
person who does not perform the rituals of a householder.
External dissociation does not mean internal illumination.
Yoga and Sannyasa are internally connected: yam sannyasam
iti prahur yogam tam viddhi pandava. Sannyasa and yoga
finally mean one and the same thing in the sense that a person
who has not totally withdrawn himself from attachments of
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every kind cannot unite himself with the cosmic spirit. The
union that we attempt with the cosmic spirit is yoga, but this
cannot be attempted unless there is a total detachment of the
consciousness of the individual from involvement in external
objects. Yam sannydsam iti prahur yogam tam viddhi pandava:
Whatever is called Sannyasa is also called yoga, and whatever
is yoga is also Sannyasa. A person who is united with the
cosmic reality is automatically detached from every kind of
sense contact; and conversely, a person whose consciousness
is totally detached from contact with objects is also a yogi
because he enters into a wider dimension of experience due to
the withdrawal of consciousness from sense contact.

Yam sannyasam iti prahur yogam tam viddhi pandava, na
hy asamnyastasamkalpo yogi bhavati kascana. A Sannyasin
has another quality: he does not will that something has to be
done. He has no volition in any particular direction. He does
not decide that something should be ‘like this, and he does not
decide that it should not be ‘like this. Such a decision, such a
determination, such a wish does not arise in his mind. He has
no sankalpa. Sankalpa means a kind of desire-filled determi-
nation of the will. As a Sannyasin does not have any desire,
he cannot have a determination in respect of doing something
and avoiding something else. The Sannyasin, having
withdrawn his self from contact with sense objects, cannot
have a desire to decide matters in favour of certain things or
against certain other things. Na hy asamnyastasamkalpo yogi
bhavati kascana: A person who is asamnyasta-sankalpa—that
is, a person who has not freed himself from this desire-filled
willing in terms of achievements in the world—such a person
who has not attained this freedom cannot become a yogi.

We cannot commune ourselves with realities until we are
free from contact with unrealities. We cannot attain to the
Self until we are free from the clutches of the non-Self. We
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cannot attain the Atman until we are free from contact with
the anatman. We cannot attain the Universal until we are free
from clutches of the external. The external and the Universal
are opposites, and the externality that characterises ordinary
sense perception precludes all possibility of Universal
Consciousness. Therefore, a person who is not a Sannyasi—
that means to say, a person who has not freed himself from
desire for contact with objects of sense—such a person also
cannot become a yogi. This is because yoga is union with
Reality, and that is possible only if one is free from the life of
unreality, which demands attachment to things, etc.

Yam sannyasam iti prahur yogam tam viddhi pandava: “O
Pandava Arjuna! Know that whatever is Sannyasa, that is
also yoga.” Perfect renunciation is the same as perfect attain-
ment. The highest achievement is effected through the highest
renunciation. The total withdrawal from contact with externals
is automatically contact with the Universal, and contact with
externals is automatically an obliteration of the consciousness
of the Universal. Thus it is that Sannyasa and yoga are identi-
cal in their meaning, and one who is not one also cannot be
the other: na hy asamnyastasamkalpo yogi bhavati kascana.

Aruruksor muner yogam karma karanam ucyate,
yogarudhasya tasyaiva Samah karanam ucyate. This is a very
difficult verse, whose meaning has been brought out in various
commentaries on the Bhagavadgita. Literally, this verse means
that action is the means to perfection for a person who
attempts to practise yoga, and non-action is supposed to be
the characteristic of a person who has already attained yoga.
This is the literal translation. God, in the form of Bhagavan
Sri Krishna teaching the Bhagavadgita, does not propagate
non-action, as we have already seen. Therefore, we cannot
interpret the word ‘Sama’ as absence of activity, although
many a commentator has thought that §ama, which means
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internal tranquillity, automatically means withdrawal from
external activity. This is what commentators generally say. But
we cannot conclude that the word ‘Sama;, or tranquillity, which
is supposed to be the characteristic of one who is established
in yoga, is opposed to activity or work, because throughout
the Gita the point is hammered into our ears again and again
that inaction does not mean yoga, and inaction does not mean
Sannyasa. Hence, the state of total, perfect establishment in
yoga should not necessarily be interpreted as a state of total
negativity, or absence of action.

The other day, I gave you a homely example of intense
activity appearing as no activity at all. The higher forms of
activity do not look like the ordinary activities of a labourer
in a field. Even in ordinary parlance, a person who is sitting
quietly on a chair in an office may be doing greater work than
a labourer carrying bricks on the road, although visibly the
labourer is doing more work than a person sitting in an office.
This is because a person who administrates a big office works
in a different way and in a different realm altogether. His
actions are of a higher quality, though in quantum it appears
as if the bricklayer is more active. As the level of administra-
tion rises higher and higher, it may appear less and less active
to the onlooker, though in quality it is actually an increase in
a persons responsibility—and responsibility is the same as
work.

When a person is beginning to practise yoga, there are
preparatory actions of self-purification—aruruksu—which
are: sandhya vandana, or the daily worship in the morning and
evening; worship of Suryanarayana through surya namaskara,
etc.; Gayatri japa, etc.; and in the case of a householder, the
performance of the pancha mahayajnas and the worship of the
holy fire, and charity. All these activities are the visible forms
of work that are self-purifying in their nature because these
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actions are done with no motive for the fruit of action. These
actions are done as a perfect duty and, therefore, it purifies
the self; and this kind of purifying activity is supposed to be a
means to perfection in the case of a person who is attempting
to practise yoga.

In the case of a person who is totally established, action
is not supposed to be the means. Sama, or tranquillity, is the
means. ‘Tranquillity’ is a very intriguing word because, as I
mentioned, various commentaries have looked upon it from
various perspectives. But keeping in view the total vision of
the intention of the Bhagavadgita, we should consider the
life of Bhagavan Sri Krishna as the best commentary of the
Bhagavadgita. There is no commentary on the Gita greater
than the life of Bhagavan Sri Krishna himself. How did he live?
This is perhaps his intention in teaching the Bhagavadgita. He
wants us to be a Bhagavan Sri Krishna ourselves, and to think
and act as he thought and acted. In my opinion, Sri Krishna’s
life is perhaps the best commentary on the Gita, and not any
other commentary, academic or otherwise.

Sri Krishna was a total inclusive personality. Was Sri
Krishna a householder? Was he a Sannyasin? Was he a
warrior? Was he a saint? Was he a Brahmin or a Kshatriya?
What kind of person was Bhagavan Sri Krishna? We will not
be able to have a straight answer to this because it is an incar-
nation of the Absolute that came in the form of Sri Krishna.
The Absolute does not behave like a householder, and it does
not behave like a Sannyasin. It does not behave like a person
who keeps quiet. It may appear to behave like a warrior, but it
does not mean that it is really behaving like a warrior. It is calm
and quiet—utter tranquillity. And, the Brahmana-Kshatriya
distinction does not apply. As a matter of fact, from a purely
physical point of view, Sri Krishna was a Kshatriya, and not a
Brahmin. Sri Rama was also a Kshatriya.
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The power that Sri Krishna wielded is commensurate with
the knowledge that he had. Sri Krishna was a mastermind
who had the power to contact even Brahma, Vishnu and Siva.
He could immediately contact these great gods, and he could
work on earth as a labourer in the battlefield, driving Arjuna’s
chariot with five horses into the battle. He could speak the
highest philosophy as in the Bhagavadgita, and he could be
in his palace in Dvaraka like an emperor. He could be like
a child, a baby in the lap of Yasoda. He could be a terror to
wicked people like Kamsa. What kind of person was he? It is
like asking what kind of person God is. Our minds are not fit
to accommodate these characteristics of total personalities.
We call these people supermen. Since supermen do not behave
like men, we should not interpret their behaviour in terms of
human behaviour. Many people read the Mahabharata and say
that Krishna did this and Krishna did that. They are judging
things from the human point of view. It was a superhuman
intervention of divinity that behaved in the necessary fashion
from the cosmic point of view and, therefore, any kind of
human ethics should not be applied to divine activities.

Thus, Sri Krishna was not an inactive person; nor can we
say he was an active person restlessly moving about here and
there, trying to uplift the world, doing charity, and building
hospitals or schools and colleges. Neither was he that type
of person, nor was he the type who kept quiet without doing
any service. And no Sannyasin could equal him. Millions
of Sannyasins could not stand before him, and yet he was a
general and a field marshal. What a contradiction: a Sannyasin
behaving like a field marshal before whom no warrior could
stand! No Sannyasin could stand before him, no yogi could
stand before him, and even the gods could not stand before
him. What kind of a person was he? This is the kind of person-
ality that he wants us to become, and that state is the ultimate
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tranquillity that we achieve in the condition of establishment
in yoga: the divine tranquillity of God Himself, Who is not
a restless individual. Yogariidhatva is a state of utter tranquil-
lity in the divine sense, not in the sense of absence of activ-
ity, because we cannot say that God is free from activity.
Varta eva ca karmani (3.22): “I am always busy,” is what Lord
Krishna tells Arjuna. But his being busy is totally different
from our being busy—because we are busy physically, socially
and psychologically, but Lord Krishna is the Absolute itself
working. We cannot know how the Absolute acts because its
action is within itself and, therefore, it may look like non-
action. An action that is taking place within itself is no longer
an action, and yet it is a tremendous action, a most heightened
form of action. But because it is the highest form of action,
it looks like no action. Sama, which is the tranquillity that is
spoken of here as the characteristic of a perfect yogi, is to be
understood in this sense. This is my own individual commen-
tary based on my own insight, as it were, and not based on
any book or academic knowledge. My feeling about it is that
we have to work like God Himself, and that is what Bhagavan
Sri Krishna is telling us in the Bhagavadgita: yogariudhasya
tasyaiva Samah karanam ucyate.

Yada hi nendriyarthesu na karmasvanusajjate, sarva-
sankalpasannyasi yogaridhas tadocyate: This state is when
there is no contact of the senses with objects, and we do not
see anything even with open eyes. We can keep our eyes open,
and yet see nothing. Our ears can be open, and yet we hear
nothing. This is possible. Opening the eyes and apparently
looking at things, but yet seeing nothing, is called sambhavi
mudra. People say that Ramana Maharishi was doing sambhavi
mudra. He would appear to look at things with open eyes, but
he was seeing nothing. The mind becomes withdrawn from
the outer organ which is the eye. Similarly, we may not even
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hear a gunshot if the mind is concentrated on something and
does not register the sound of the gunshot. When the sense
organs do not receive reports from outside objects, when a
person is not attached to the activities of the sense organs, and
does not get attached to any kind of ordinary fruit-yielding
actions—yada hi nendriyarthesu na karmasvanusajjate; when
a person is rid of all decisions in a particular direction—that
things should be ‘like this’ or should be ‘like that, and feels that
either way is all right—such a person who has no particular
will in any given direction is called a sarvasankalpasannyasi,
and he is also called yogaridha, established in yoga.

Uddhared atmanatmanam natmanam avasadayet, atmaiva
hyatmano bandhur atmaiva ripur atmanah. Never feel
despondent. Never complain that you are not able to achieve
anything in meditation. Do not put on a sour and castor-oil
face, as Swami Sivanandaji Maharaj used to say. He used to
say, “Don’t put on a Sunday face.” Do not feel diffident. Do not
feel discomfiture within yourself that you have come to the
ashram and have been practising yoga under the guidance of
Swami Sivanandaji Maharaj’s blessings for so many years but
you have achieved nothing. This kind of feeling should not
arise. How do you know that you have not achieved anything?

There was a person called Madhusudhana Saraswati, and
a person called Vidyaranya. They did twenty-four purascha-
ranas of Gayatri, and no divinity appeared before them. They
were great masters, more powerful in their minds than any
one of us. They were wonderstruck that after so much tapasya
they had no experience at all.

A voice said, “You shall not have a vision of me in this life”

The person who was called Vidyaranya, who wrote the
Panchadasi and other works, was known as Madhava in his
pre-Sannyasa days. He was a very learned person. His brother,
called Sayana, wrote a commentary on all the four Vedas.
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They must have been geniuses. We cannot imagine such great
wisdom.

Madhava did Gayatri purascharana for attaining siddhi,
and a voice said, “You shall not have a vision of me in this life”

He got disgusted that after having done so much, nothing
had come. He took Sannyasa.

When he took Sannyasa, immediately the divinity
appeared and asked, “Why are you doing do much purascha-
rana? What do you want from me?”

To that Madhava said, “You said that you will not appear
before me in this birth.”

“But this is a second birth,” the voice said. “You have taken
another birth. Therefore, I came.”

“I want nothing now;” said Vidyaranya. “I was a poor man.
As the householder Madhava, I would have certainly asked for
wealth and riches, and anything that would make me prosper-
ous. But I have taken to renunciation, the path of Sannyasa.
Now I cannot ask for anything. So I am very sorry, great divin-
ity. You have come too late, and now I cannot ask anything
from you.”

But the divinity said, “I cannot go without giving
something. When I appear, I must give something before
going”

“But I cannot ask for anything.”

“You must ask for something.”

“But I want nothing”

Then the divinity said, “Because you want nothing, you
shall have everything,” and it vanished. And Vidyaranya
became omniscient.

What I mean is, you should not say that after twenty-
four purascharanas you have achieved nothing. Some prati-
bandhaka karma, some rajasic karma of your previous birth
has obstructed the appearance of divinity, but it does not
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mean that you have not progressed. The purascharanas have
destroyed your sins, and when all the obstacles have been
eliminated completely, immediately illumination will come.
This was the case with Buddha also. The day before illumina-
tion, he felt as if everything was a waste. He was crawling like
a half-dead man, and he felt that all the tapasya that he had
done was a waste; but that very night he had illumination. As
they say, the night is darkest just before sunrise. It does not
mean that it is really dark; illumination is to immediately take
place. So even if after many years of meditation in an ashram
you have achieved nothing, it does not mean that really you
have achieved nothing. You have achieved something; some
obstacle is there which is being eliminated gradually. So do
not be despondent. Do not complain about yourself. Do not
complain against God, and do not be diffident. Do not have a
lack of faith in the scriptures, in the Guru, and in God.

Raise yourself: uddhared atmanatmanam. Always be
positive in your nature: “I am strong. I am healthy. I can walk
three miles without any fatigue, and I can digest any food that
is given in the kitchen. I have no problem.” Swami Sivanandaji
Maharaj used to say, “My disciple can digest any food. He can
wash vessels better than any servant. He can walk three miles
and not feel any fatigue. He can type better than a good typist.
He can speak better than professors. Such is my disciple. My
disciple is not a diffident man; he is a very confident man. My
disciple is unequalled in any field” So he is a genius, almost
like a superman.

Therefore, uddhared datmandatmanam natmanam avasa-
dayet. Never become depressed. “It is a waste! So much japa
has been done. What is the good of it? God may be there or
may not be. I don’t understand anything. The scriptures may
be saying a hundred things. I don’t know which path to pursue.
This Guru has been telling me something, but finally he has
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brought nothing. I will go to another Guru, and I will stay in
some other place. I will go to Uttarkashi. I will go to Benares.”

These kinds of ideas should not arise in the mind. You
should feel, “I have taken to this path, and I am sure that I will
get it If there is no visible progress, it is due to some rajasic
karma operating in you. It does not mean that no progress
has been made. So do not deprecate yourself. Never condemn
yourself. Do not say that you are a sinner. “I am not a sinner. I
am a disciple of a Guru and a devotee of God, and I will attain
the final liberation one day. So why should I think that I am
unfit? I am as fit as anybody else.” Have this confidence, and
you will really become that—because what you think you are,
that you really become.

Uddhared atmanatmanam natmanam avasadayet: Never
deprecate yourself. Raise yourself by the power of the Self.
Uddhared atmanatmanam natmanam avasadayet, atmaiva
hytmano bandhur atmaiva ripur atmanah: You are the friend
of yourself and you are the enemy of yourself. If you go on
condemning yourself, you are actually becoming the enemy
of your own self; but if you raise yourself with the power of
the spirit of higher aspiration, you are becoming the friend of
yourself. You will be healthy, strong and prosperous.



Discourse 15

THE SIXTH CHAPTER CONTINUES
REQUIREMENTS FOR THE PRACTICE OF MEDITATION

uddhared atmanatmanam natmanam avasadayet
atmaiva hyatmano bandhur atmaiva ripur atmanah (6.5)
bandhur atmatmanas tasya yenatmaivatmana jitah
anatmanas tu Satrutve vartetatmaiva Satruvat (6.6)

Atmaiva hyatmano bandhur atmaiva ripur atmanah: We
must not criticise our own selves or deprecate our own selves
or feel diffident about our own selves when we are on the
spiritual path, because it is said elsewhere that even a little
practice that we do is a great credit in our name and there is
no loss of effort. No effort in the direction of spiritual practice
is going to be a loss. It is always going to be a gain, even if it
is a very insignificant gain. Nehabhikramanaso’sti pratyavayo
na vidyate (2.40). It is mentioned in an earlier chapter that no
effort in the direction of spiritual realisation can be a waste.
Even a penny that is credited in our bank is a credit, though
it is only one penny. So no one should imagine that there is
some serious defect in one’s own self when one has decided
to tread the spiritual path. Once one has taken the step, one
should not turn back due to diffidence. It is said that he who
has put his hand on the plough cannot look back. Once he
has started doing the work, no diffidence is permitted. Hence,
uddhared atmanatmanam: The self has to be raised with the
Self’s power. Natmanam avasadayet: Do not depreciate your
effort. Atmaiva hyatmano bandhur atmaiva ripur atmanah: We
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are our own friend, and we are our own enemy. All troubles
come to us due to our own errors; also blessings come due to
our proper adjustment of personality with reality.

Bandhur atmatmanas tasya yenatmaivatmana jitah: When
we have conquered our lower self with the power of the
higher Self, we have become our own friend. When the lower
self disobeys the regulations and rules of the higher Self, we
become an enemy of our own self. This is because our real
self is the higher Self, and the higher we go, the more real we
become in our own personality. The lower we go, the less and
less we are in our own reality. When comprehensive regula-
tions of the higher Self restrain the instinctive activities of the
lower self, we are supposed to be our own friend. The higher
Self is our friend because we ourselves are the higher Self.

Anatmanas tu Satrutve vartetatmaiva Satruvat: God Him-
self may look like an enemy when we disobey His orders,
which operate in the form of rita and satya.

Bandhur atmatmanas tasya yendatmaivatmana jitah,
andatmanas tu Satrutve vartetatmaiva Satruvat: The more we
are attached to the objects of sense, the more are we inimical
to our own Self. The lesser our desires and greater the capacity
of our consciousness to establish itself in itself, the more are
we friendly with our own Self.

Actually, there is no separate God sitting somewhere in the
cosmos. It is the largest dimension of our own Self that is called
Brahman. The miniature of that Brahman is the Atman. That
itself, expanding to the widest dimension, is Brahman. Hence,
there is no God outside us. There is an immanence of that
Universal Being in our own selves. Therefore, if our so-called
self is inimical to the regulations of the highest realm, it is
acting against the requirements of the highest Self, and there
will be a reaction from the cosmic forces in the form of karma
phala, or nemesis. This is the way in which God works if we
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disobey God’s law. Thus, obedience to the law that is operating
in the cosmos is the way in which we can accommodate the
highest reality into our own self—which is to be a friend of the
highest Self, and which is equal to being a friend of one’s own
self also. To be a friend of the highest Self is equal to being
a friend of one’s own self, because we are the highest Self.
Otherwise, the lower self will take an upper hand, the instincts
will take revenge, and the sense organs will set up a revolt; and
in that case, we will become a friend of the lower self, which is
the enemy of the higher Self—which is another way of saying
that we are an enemy of our own Self.

This is a psychological foundation which is laid in the first
few verses of the Sixth Chapter, from the first sloka onwards,
describing the actual practice of yoga. The Sixth Chapter
concerns itself with the actual practice of yoga. Apart from a
few minor details, it is similar to the yoga of Patanjali in many
ways. Actually, some commentators, such as Madhusudhana
Saraswati, have appended many sutras from Patanjali to
supplement their explanations of the Sixth Chapter of the
Bhagavadgita. There are abundant quotes from Patanjali in
Madhusudhana Saraswati's commentary on the Gita’s Sixth
Chapter.

Yogi yufijita satatam atmanam rahasi sthitah, ekaki yatac-
ittatma nirasir aparigrahah (6.10): A yogi is a person who is
attempting to practice yoga, and a yogi is one who is estab-
lished in yoga. Whether we are in the second standard in
primary school or we are studying in college at the post-
graduate level, we are undergoing education. So ‘yoga  is
a common word that applies to the preliminary stages of
attempt, as well as to the final establishment. Therefore, a yogi
who is a student of spiritual practice in any level—the first,
the second or the third, or whatever level it is—such a person
should undergo certain disciplines that are described in this
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chapter in order to carry on meditation.

Yogi yuiijita satatam atmanam rahasi sthitah: Aloneness
being our friend—living in a secluded place and not in a
place of disturbance or noise—we try to collect ourselves into
ourselves. We collect our energies, muster the forces of the
mind and the senses, and try to be more and more in ourselves
instead of being more and more in the objects of sense. This is
the meaning of this half-verse: yogi yurijita satatam atmanam
rahasi sthitah. We have to unite our self with our own Self. The
uniting of one’s self with one’s own Self is a process of psycho-
logical integration, whose methods have been described in the
previous five chapters.

Ekaki: We should sit alone in a secluded place for medita-
tion, unbefriended, unknown. Yatacittatma: Bringing about a
union of the mind and the intellect and the Self, so that there
is no disparity among the thoughts of the mind or the under-
standings of the intellect or the yearnings of the soul. They
must be in a state of balance. Such a state of attaining balance
is yatacittatma. Ekaki: Being alone to oneself and united in
mind, intellect and spirit.

Nirasir aparigrahah: Expecting nothing from the world
outside, having no desires for anything in the world is
nirasih; and aparigrahah means expecting no gifts from
anybody. When we have abandoned things, we may expect
gifts to come from different sources—and actually gifts will
come, as that is the law of action and reaction. The more we
renounce things, the more are things abundantly poured
on us. The more we try to renounce the world, the more it
will try to pursue us and become our friend and be with us.
Therefore it is said that when we are desireless, we should
not expect any recompense or remuneration for our desire-
lessness. Expecting to obtain something as a result of being
desireless is another kind of desire and, therefore, the desire
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to receive something because of our desirelessness has also
to be given up. That is aparigrahah—nirdsir aparigrahah.
Yogi yufijita satatam atmanam rahasi sthitah, ekaki yata-
cittatma nirasir aparigrahah.

Sucau dese pratisthapya sthiram dsanam atmanah, ndty-
ucchritam natinicam caildjinakusottaram (6.11). We have to
sit on a seat which is a non-conductor of electricity. That is
why it is said a grass mat may be spread on the ground. A
grass mat is a non-conductor of electricity. Some people place
a deerskin or some such thing over the grass mat, and then
spread a cloth to sit on. The seat should not be directly on the
ground, nor should it be too high. Natyucchritam natinicam:
Neither too high nor too low. This is because if the seat is too
low, insects may crawl on us and disturb our session; and if
it is too high, there is a possibility of our falling down while
in the state of concentration. The seat should be of moderate
height. A very practical suggestion is given here that we should
sit in one particular posture. The yoga meditation posture is
the same posture in which most of us are sitting now (cross-
legged on the floor with spine held upright), or it can be any
other meditation pose such as padmasana, siddhasana, etc.
Whatever is convenient to us and does not cause us discom-
fort is the posture that we may assume for meditation. In
Patanjali’s Sutras, a very non-committal description is given of
the asana: sthira sukham dsanam (Y.S. 2.46). Patanjali does not
say that we should be seated in padmasana, sthira, etc. Nothing
is mentioned; no nomenclature is used. We can assume any
pose which will enable us to be fixed and not cause pain in
the knees or the joints. The pose should be fixed, and it should
also be comfortable: sthira sukham asanam. Whatever be the
pose that we assume, it should be fixed and comfortable. Sucau
dese: In a pure spot be seated. Natyucchritam ndtinicam caila-
jinakusottaram: The seat should not be too high or too low.
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Tatraikagram  manah  krtva  yatacittendriyakriyah,
upavisyasane yuiijyad yogam atmavisuddhaye (6.12). Then,
what should we be doing while seated there? We should
try to bring the mind to a point of concentration.
Yatacittendriyakriyah: By restraining our mental function and
restraining our sense functions by pratyahara, we should try
to bring the mind to a point of concentration. Tatraikagram
manah krtva yatacittendriyakriyah, upavisyasane yunjyad
yogam atmavisuddhaye: For the purification of the self, for the
raising of the lower self to the higher Self, one should resort to
the practice of yoga which is meditation.

Samam kayasirogrivam (6.13): We must be seated erect
with the head, neck and the spine in a straight line so that the
prana may move harmoniously through the channels of the
body. If we sit in a distorted position, it will be difficult for the
prana to move in a harmonious manner. Therefore, we remain
in a stabilised pose in order to help the prana move in a stabi-
lised fashion. We should be fixed; there should be no shaking
of the personality.

Dharayannacalam sthirah: With eyes neither open nor
closed, we should gaze as if we are looking at the tip of the
nose. It does not actually mean that we should concentrate on
the tip of the nose. This is only a metaphor for not opening the
eyes entirely because objects outside—colours and forms—
may disturb our mind. So we should not keep our eyes open,
nor should we close them completely, as that may lead to sleep.

Sampreksya nasikagram svam disa$ canavalokayan:
Therefore, the eyelids are half-closed, as if we are looking at
the nose.

Disas canavalokayan: We should not look here and there,
in different directions.

Prasantatma vigatabhir brahmacadrivrate sthitah, manah
samyamya maccitto yukta asita matparah (6.14). Prasantatma
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means subdued in one’s own self, calm and quiet, and never
susceptible to any kind of disturbance from outside events
or sources. Prasantatma also means calm, quiet and subdued
because of desirelessness in the mind. We are not agitated
either by the operations of the mind inside or by the activities
of people externally.

Vigatabhih: Fearless are we. Fearlessness comes only when
we are sure that we have a very secure position individually. If
we are insecure, fear will haunt us from all directions. Yoga is
the attempt at assuming a tremendous security of oneself in
the world of cosmic rulers. In the Yoga Vasishtha, it is clearly
mentioned that an ardent student of yoga who is sincerely
attempting to achieve perfection will be guarded by the rulers
of the cosmos. The divinities that superintend over the powers
of nature will open their eyes and befriend us and, therefore,
we need not be in a state of agony or insecurity. The more are
we dependent on people outside, the more are we insecure. The
more we are dependent on the inner forces that are commen-
surate with the cosmic forces, the more are we fearless. But
many a time doubts arise in the mind, and these doubts cause
a diminution of the level in the state of meditation. Then we
may suddenly come down from the level in which we are
protected by the cosmic forces, and we may feel disturbed, as
if some tremendous trouble is going to take place.

These fears do not come in an ordinary manner. They come
in a tremendously ferocious form, and are highly disturbing. It
is impossible to describe what kind of fears can come upon us.
The terror and the temptations that Buddha had to face during
his meditations are described in a beautiful poetic style in the
sixth chapter of Edwin Arnold’s Light of Asia. Edwin Arnold
was a very good writer who also wrote Light of the World,
which is about the life of Christ, and Song Celestial, which is
the Bhagavadgita rendered in English poetry.
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The sixth chapter of Light of Asia is a description of the
fear, agony, temptation and torment that Buddha had to
undergo before he attained illumination. These temptations
and troubles—the devils attacking us from all sides—may be a
phenomenon that everybody has to face one day or the other,
because what one person has experienced may be the experi-
ence of everyone else also. Because there is only one road to
God, whatever we see on the way has been seen by others,
and future meditators will also see the same thing. Vigatabhih:
Therefore, we must be fearless by establishing ourselves in
ourselves and having confidence in ourselves.

Prasantatma vigatabhir brahmacarivrate sthitah: Com-
pletely restraining the sense organs from disturbing the
energy of the body and the mind is called Brahmacharya.
Brahmacharya does not mean a physical dissociation from
contact with things. Visaya vinivartante niraharasya dehinah,
rasavarjam raso’pyasya param drstva nivartate (2.59): Physical
dissociation is not Brahmacharya, because the mind will be
brooding. What our body is doing is not actually our action.
What the mind is doing is our action. Therefore, there should
be a withdrawal of the desire to see through the eyes, and a
withdrawal of the energy that makes the ears hear. There
should also be a withdrawal of all the powers of the ten sense
organs—the five organs of perception and the five organs of
action. All these must be restrained. There must be no incli-
nation to move at all. We are seated in stability. That condi-
tion is the filling of our entire personality with the total energy
that we consist of, and no energy should leak out through any
organ of sense. Then we become indomitably strong, physi-
cally as well as mentally, and we develop a sharp memory that
will not forget things.

Prasantatma vigatabhir brahmacadrivrate sthitah, manah
samyamya maccitto yukta asita matparah. This is the first time
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that the Lord uses the words “depend on Me”. Later on it will
be told in more elaborate form. In the Bhagavadgita up to this
time, the Lord has not said, “You should depend on Me.” He
has only said, “Do this work,” “Do that work,” “You should
not be reactive,” “You should conduct yourself in this fashion,”
“This is the discipline that you have to practise,” and so on, but
he did not bring God into the picture. In a way, he brings God
here by saying maccitto yukta asita matparah: “Depending on
Me entirely, be united with your own Self”

Manah samyamya: With great effort, restrain the mind. The
mind will not yield so easily. It will wander here and there.
Wherever it goes, from there we bring it back, as we control
a horse with the reins. The sense organs are like horses, and
they have to be restrained by the power of the higher reason.
Maccitta: entirely depending on God’s grace, and on nothing
else. Manah samyamya maccitto yukta asita matparah: United
with our own Self, integrated in our psyche, fearless in our
behaviour and vision of life, depending entirely on the grace
of God for His mercy and His coming to us quickly, thus we
should be seated for this highest form of concentration and
meditation.

Yunjann evam sadatmanam yogi niyatamanasah, Santim
nirvanaparamam matsamstham adhigacchati (6.15). We
should do this practice continuously, every day. It may be for
a few minutes in the beginning, and later on for half an hour,
one hour, etc.; nevertheless, this practice should be carried on
daily, continuously, and without remission.

Santim nirvanaparamam: One who has restrained oneself
perfectly attains a peace which is a reflection of Ultimate Bliss.
Nirvana itself is reflected in our personality, and heaven throbs
in our mind, as it were. We will automatically feel such bliss
inside, and will not know from where that happiness comes.

Matsamstham adhigacchati: Actually, this bliss comes
from God. The meaning is that this internal joy or satisfaction
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which we feel in this form of contemplation or meditation is a
reflection of God Himself in our personality.

Certain formulas are now mentioned so that we may not
go to excesses in the practice of yoga. Yoga is a practice of a
kind of harmony in every kind of behaviour. Natyasnatas tu
yogo’sti (6.16): We should not eat too much. A glutton cannot
practise yoga. This is because as gluttons we make the body
so heavy and tamasic that sattvic qualities cannot manifest
in us and, therefore, we cannot practise yoga. Na caikantam
anasnatah: That person who is abstemious to an extreme
extent and is starving also cannot practise yoga. This is because
if we go to the other extreme, which is starvation, we cannot
sit or stand or breathe. We cannot even think. At that time, the
mind will not concentrate. Natyasnatas tu yogosti na caikan-
tam anasnatah: Neither a glutton nor an abstemious person
going to the extreme is considered fit for meditation.

Na cdtisvapnasilasya jagrato naiva cdrjuna: A person who
sleeps too much is so tamasic that he is not fit for meditation.
But a person who never sleeps at all is also not fit for medita-
tion because his mind is disturbed by certain psychological or
biological factors, which is why there is sleeplessness to such
an extent. It is a kind of illness. Therefore, a person who is
always awake, who never rests, as well as a person who always
sleeps, cannot practise yoga.

Then who is fit to practise yoga? Yuktaharaviharasya
yuktacestasya karmasu, yuktasvapnavabodhasya yogo bhavati
duhkhaha (6.17): Yoga, which is the destroyer of all sorrow,
will come to us; yoga, which is the destroyer of all pain and
suffering, will come to us. When will it come? It will come
when our diet is harmonious, when our behaviour is harmo-
nious, when our activities are harmonious and not disturbing
to anybody. One who is harmonious in his waking and his
sleeping, such a person is fit for yoga because he is himselfin a
state of harmony.



Discourse 16
THE SIXTH CHAPTER CONTINUES
MEDITATION ON THE ISHTA DEVATA

Yada viniyatam cittam: When the mind is settled in its own
Self through being perfectly restrained, it is tantamount to
its settling itself in the Atman. Yada viniyatam cittam atmany-
evavatisthate, nihsprhah sarvakamebhyo yukta ity ucyate tada
(6.18): Free from the necessity to allow the mind to work in
terms of the sense organs, feeling happy within on account of
the proximity of the mind to the Self, one attains to a unity
with one’s own Self, which is equal to the unity with the Self of
all things.

The meditational process can be carried on in three ways:
internally, externally, and universally. The Atman is generally
considered to be the Self of an individual. It is the deepest
root of any particular person, and the idea that the person
is located in some place also gives rise to the idea that the
Atman is in one place. People refer to themselves as ‘myself’,
‘my Atman within’ They touch their heart when referring to
the Atman and the Self, indicating that the Self is their deepest
subjectivity. The Atman, or Self, is a pure subject. The purity of
the Self arises on account of it not being contaminated by the
desire for objects. The self that desires an object is an impure
self—the lower self, the instinctive self, the sensory self. The
Self that is not contaminated by any longing for outside things
is the purified Self.

195
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This Self, which is generally considered to be dominating
the personality of an individual, is also the Self that dominates
the personality of any individual anywhere. When it is agreed
that my Atman, or Self, is within me, it is also agreed that it
is within everyone. The within-ness of the Atman in the case
of a particular individual does not preclude the very same
Self also being within other persons, other individuals, other
beings. Now, if it is within some particular individual and it
is within all individuals, it would be equal to saying that it
encompasses all things, that it is everywhere. Because of the
fact of its being within all things, it has to be understood as
being present everywhere, inasmuch as individuals are every-
where. Even in the littlest forms of individuality, the Selthood
can be recognised.

When we investigate into the consequences that follow
from agreeing that the Self which is within us is also within
all people, the internality of the Self as the Atman becomes the
universality of the very same thing as Brahman. Therefore, the
Atman is Brahman. The Self within is the Self that is every-
where. The internality of the Self automatically becomes a
universalised form of internality, as the Self is not within
anything, because to be within only something would be
equal to not being within something else. When we accede
that the Self is within all things, the within-ness exceeds the
limit of its little location of individuality and becomes an all-
pervading presence. For example, the space in thousands of
pots may look like the individualised contents in those pots.
We may say that the space in the pot is the Self, or the Atman,
of the pot. But it is present in all the pots. When the dividing
tactor, which is the bodily egoism, is dispensed with—when
the pots are broken—we will find that the very same space
which was apparently within the pots is everywhere. It was
always everywhere. It appeared to be within only on account
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of our interpreting it as the presiding principle over individ-
ual bodies. This Atman which is within me is also the Atman
that is within everyone. Therefore, it is a universal internalis-
ing. Universal does not mean an expanse in space and time,
because space and time are objects of consciousness. We are
aware of there being such a thing as space, and we are aware of
there being such a thing as time. Inasmuch as space and time,
or even space-time blended together, are objects of conscious-
ness, they cannot be regarded as universal. The consciousness
itself is universal. Space and time are not universal, because
they are limited objects. Thus, the universality of consciousness
is different from the sensorily cognised universality of space,
because space can be cognised by the mind and perceived by
the eye. The Atman cannot be cognised or perceived, because
it is the cogniser and the perceiver. “Who can see the seer?
Who can know the knower?” says Yajnavalkya, the great
sage in the Brihadaranyaka Upanishad. Vijiiataram are kena
vijaniyad (B.U. 2.4.14): He is the knower of all things. Who can
know him?

Therefore, it is not a universalisation like an objectiv-
ity of space; it is a conscious universality. And inasmuch as
consciousness cannot be an object, it is pure subjectivity. It
becomes necessary for us to stretch our imagination to some
extent in order to accommodate these two thoughts into a
single point of concentration. Consciousness—which is the
pure subjectivity without any kind of objectivity in it, and yet
it is everywhere—is difficult to meditate on. Therefore, people
generally do not go to such advanced practices in medita-
tion unless they themselves are advanced and have a purified
mind and were born with good samskaras. The initial stages
of meditation are not conducted along these lines, which
stretch the brain to the breaking point by making it imagine
something which cannot be easily imagined.
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The earlier stages of meditation are objectively conducted
as concentrations on what are called the ishta devatas. An ishta
devata is our own God, whom we worship and adore. Now
the idea of God being something whom we can worship and
adore brings into our minds the idea of His location. Though
theoretically it is conceded that God is everywhere, the mind
cannot conceive this everywhereness. Even when we agree
that God is everywhere, the idea of God being everywhere will
be a kind of externalisation of form. Even if we think of God
as the universal Virat Himself, when we think of the Virat, He
will appear to be an object which we are cognising. The neces-
sity to visualise God as an object, or an ishta devata, arises on
account of the difficulty felt by the mind in transcending space
and time.

Therefore, this attempt at going beyond space and time
should not be worked on or attempted in the earlier stages,
because it will be a great strain to the mind. We have an ishta
devata. It may be our dear God. It may be Rama or Krishna or
Devi or Surya or Jesus Christ or Mohammed, or any incarna-
tion. Whatever be the dearest and the nearest and the best that
we can think of, that is our object of meditation.

It is many a time indicated that we can concentrate on
anything; we can concentrate on even a pencil or a candle
flame or a rose flower. Yes, it is possible for us to concentrate
on anything, but this effort at concentrating on such objects as
a pencil, etc., will not succeed finally because the emotions will
have their say. The emotions will cry out and proclaim that the
pencil is not going to bring anything. We cannot love a pencil;
we cannot hug it; we cannot consider it as a dear object. At
least here, in the case of meditation, the ishta is the dearest
and the best that we can think of; and inasmuch as we have
conceded that it is the best, there cannot be anything better
than that anywhere in the world.
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Hence, in meditation the choice of the ishta devata is very
important, and it is not all right if we just choose anything
for the purpose of practice. We should be clear that we have
chosen the best, and there cannot be anything better than
that. There cannot be anything better than the best. That is to
say, when we have chosen the object as something capable of
fulfilling all our desires because it is the dearest and the nearest
to us, then the mind in concentration on that ishta devata will
not move out in any other direction. The distractions and the
oscillations of the mind in meditation—its moving away from
the object of concentration to some other thing—are due to
a feeling that this ishta devata is not all-in-all, that there are
also other things in the world which are dear and which are
capable of satisfying the mind. It feels that all satisfaction—the
highest satisfaction, and every kind of satisfaction—cannot
be expected from this particular object. This is due to a defect
in the choice of the ishta devata. If we have not chosen the
ishta devata properly, the mind says that there are other things
which are also equally good, and so it runs here and there
during concentration.

It is not possible to conceive any object in the world which
is so dear, because every object in the world has a defect of
its own, and we cannot consider anyone or anything as the
dearest. Not even jewels, not even diamonds, not even the
most glorious valuable objects can be considered as the
dearest, because they lose their value under different condi-
tions. The ishta devata becomes, for our purposes, a concep-
tual ideal that we have placed before us, on which we foist all
the greatest qualities of God. We consider the ishta devata
as an all-pervading essence concretised in one form, like the
sun manifesting one ray. But, one ray is not all rays, and one
form is not all forms. Nevertheless, through this one form we
can reach all forms because the quality of the ishta devata is
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something like the quality of the rays of the sun, and one ray is
equal to any other ray in its quality.

We must foist all the characteristics of the best of things
on our object of meditation. We must think that it is alive, and
not dead. If we think that our god is dead, and it is not speak-
ing, that it is only an image, then we will not have any affec-
tion for that object. If possible, we should choose an object
that is mentally construed as a symbol of all the perfection
that we can think of. We should feel that it can connect us
to the omniscient and omnipotent Godhead, and it can melt
into a universal existence if necessary. We should feel that the
ishta devata is an ambassador of God Almighty, and that it has
all the powers of the government which has brought it and
employed it here, and we can speak to it.

It is true that our ishta devata can speak to us. The lives
of saints like Purandaradas, Tukaram, Ekanath, Namdev and
such people have illustrated this before us—as Vitthala danced
with the devotees. Though for us it is only a stone image, it
broke into action. The other day I mentioned to you how the
image of Kali broke into action and became alive, as it were,
to protect Jada Bharata when dacoits wanted to finish him off.
Did not Narasimha come from a brick pillar? Therefore, we
should not say that there are only inanimate objects in this
world. The idea that our object is an image or a picture or that
it is not going to bring us that which we expected should be
removed from the mind. The conceptualisation of the ishta
devata should be as a specimen of God Almighty Himself.

In the beginning, the ishta devata will look like somebody
standing before us. Lord Krishna, Rama or Devi is standing
before us. All right, let them be before us. It looks as if they
are only in one place. In the earliest stages of meditation,
we can feel that God is in front of us—Lord Krishna, Devi,
Durga, Surya or whoever it is. Later on, in the advanced
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stage of meditation, we should be able to recognise that this
particular god is present everywhere, as if the ishta devata is
filling all space. It is just as when we look at one tree in the
forest we will see only that tree and nothing else, but when
we notice that this tree is one tree in the forest, we will find
that there are only trees everywhere. Hence, the next stage of
meditation may be an attempt on the part of our mind to feel
the presence of the ishta devata as filling all space so that, as
some devotees sing in their poetry, jidhar dekhta hun, udhar
tu hi tu: “Wherever I1ook, I see only you, God”” It appears that
Ravana saw Rama everywhere at the last moment; and at one
moment in the war, Duryodhana saw Sri Krishna everywhere.
Wherever he looked, he saw only Krishna. This kind of expan-
sion of the location of our ishta devata is an advanced stage of
meditation, higher than the stage where we saw our god only
standing or seated before us. Then, the original location where
we thought the ishta devata was gets increased on account of
our seeing it everywhere.

There is an even higher stage, where it is not enough
if we feel that Lord Krishna is everywhere like there being
many trees in a forest. There is only the ishta devata every-
where, and there is nothing else. It is not many Krishnas or
many Devis or many Narayanas that we are seeing. It is only
one Narayana, just as when we do not see many waves but see
only one ocean. The so-called individual conceptual forms
of the ishta melt into the larger liquid of the sea in which
they exist, which is the substance of these manifested forms.
This stage which I am describing is something like savikalpa
samadhi, where we see the light everywhere—but we see the
light. This is the penultimate stage of an experience that has
to transcend itself further on, because we too should melt into
the light. When we perceive the light as being everywhere, it
is a great thing indeed. It is a great experience. It is the highest
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form of experience that we can imagine; but we still maintain
an individuality of ourselves as a worshipper, an adorer,
an onlooker, etc. When we enter into it, that stage becomes
nirvikalpa samadhi, the highest union that one attains in
meditation.

So from the internality of the Atman, we conceived the
universality of the very same Atman as being present in
all individuals; and also we felt the necessity to worship an
ishta devata through mantra japa, the glorification that we
are singing by these mantras, and nama japa. We sing like
Hanuman, in great ecstasy. This is a kind of invocation of God.
Immense longing for God, which will manifest in the loud
chanting of a mantra or in musical songs that we sing, or even
dancing in the glorification of God, is supposed to be one of
the ecstatic conditions that the devotee reaches in the heights
of devotion and communion with his ishta devata.

Thus, internal meditation in the light of the Atman being
within us may give way to a larger conceptualisation of the
Atman being everywhere. This is the philosophical, Vedantic
method of meditation. In the devotional, bhakti method, the
ishta devata concept is prescribed; and there also, the ishta
devata is a transcendent reality, and not merely an exter-
nally existing object. The god who is the ishta devata is not
an outside something; it is that which is pervading all things,
including ourselves. Therefore, it is able to give us light; and it
can also receive light and speak to us. There is nothing in the
world which cannot speak. Even a stone, even a leaf in the tree,
has a Selthood of itself; and when our self pervades all things,
things assume their Selthood in themselves, and they react by
way of a conscious response. Even the trees responded to the
call of Vyasa when he summoned Suka, his son. “Oh my son,
where are you?” “I am here, my dear father,” was the response
that came from every leaf of every tree. That means Suka was
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not in one particular place. Therefore, the ishta devata is our
God, and becomes the universally inclusive reality which
finally inundates us also. Yada viniyatam cittam atmany-
evavatisthate, nihsprhah sarvakamebhyo yukta ity ucyate tada
(6.18).

Yatha dipo nivatastho nenigate sopama smrtd, yogino yatac-
ittasya yuiijato yogam atmanah (6.19): As a flame, say a candle
flame, flickers not when it is burning in a windless place, so
will be the mind concentrating, as it were, at the height of
absorption in the Atman. Yatha dipo nivatasthah: That which is
located in a windless place. Nerigate: Does not flicker. Sopama
smrta: That is the illustration that is used here. Yuiijato yogam
atmanah: The Atman reflects itself as an immense steadiness
in the mind that is concentrating. The fickleness of the mind,
which is otherwise a form of distraction, ceases on account of
the entire Atman reflecting itself in this condition of intense
concentration.
yatroparamate cittam niruddham yogasevaya
yatra caivatmanatmanam pasyannatmani tusyati (6.20)
sukham atyantikam yat tad buddhigrahyam atindriyam
vetti yatra na caivayam sthitas calati tattvatah (6.21)
yam labdhva caparam labham manyate nadhikam tatah
yasmin sthito na duhkhena gurunapi vicalyate (6.22)

These are some illustrations of the condition of intense
concentration of the mind. It flickers not. The mind is not
any more distracted, because the steadiness of the Atman is
reflected here in this highly concentrated mind. Joy manifests
itself from within. The mind ceases.

Uparamate cittam: It melts into the Self, as it were.
Niruddham yogasevaya: Because of the restraint continually
exercised on the mind, it melts into the Atman itself. Yatra
caivatmanatmanam pasyanndtmani tusyati: Where behold-
ing the Self in the self, one delights within oneself. There is no
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delight that is equal to this delight.

Sukham atyantikam yat tad: This happiness is absolute
happiness. It is not a relative happiness that we gain by the
contact of the mind with the objects of desire, because when
the object of desire vanishes there is no happiness and, there-
fore, it is not actual happiness. It is a relatively tantalising form
of joy.

Buddhigrahyam: This happiness can be experienced only
by the higher purified reason, and not by the sense organs. The
higher purified reason can reflect the highest reality within
itself in the same way as it can infer the existence of God
Almighty, though usually such a perception is not possible
through the sense organs.

We will not be able to arrive at God by an inductive logic
of collecting particulars to arrive at generals. No amount
of particulars that we collect in this world will make God.
Therefore, inductive logic does not help us here. The ancient
masters took resort to an intuitive perception by which they
started with the Universal first, and not with the particular first.
Thus, they deduced everything from the Ultimate Reality. That
is, we may say they followed a kind of deductive logic, and not
the inductive logic of Francis Bacon, etc. The indubitability of
the existence of the Universal Reality is established first. That
is, the Universal is taken for granted in the beginning itself by
logic, which we find explained in great detail in commentar-
ies on the Brahma Sutras written by Sankaracharya, etc. The
existence of the Universal Reality is established by pure logic,
and once this is established as the consequence of the work
of the higher reason, everything follows. All creation can be
explained in terms of this Universal Reality. It is infinite happi-
ness. All other happiness in this world is relative.

Sukham atyantikam yat tad buddhigrahyam atindriyam,
vetti yatra na caivayam sthitas calati tattvatah: In that state, we
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